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Ba | [Sdatreeeie] . [etek] eR, RUT EVO ELE, LO 
FE, EORMFITASESEN COKRPBMERORARA CH SA 道 元 禅師 の 『 正 法眼 
蔵 』 の 翻訳 が な され 、 出 版 す る 運び と な り ま し た 。 

曹洞宗 宗 典 経 典 翻訳 事業 に 関わ っ た 全て の 人 に 対し て 、 碁 深 の 謝意 を 表す る 次 
第 で あり ます 。 

皆様 に は 、 本 書 を 学ぶ の に あたり 、 仏 道 の た め に 学ぶ 心 を も っ て 、 道 元 禅師 の 
み 教 えと 常に 共に あり つつ 、 日 々 の 行 持 に 励ま れ ま すこ と を 祈念 いた し ます 。 

また 、 草 洞 宗 の 法 孫 と し て 大 慈 大 悲 の 心 、 広 度 衆 生 の 願い を 胸 に 、 有 縁 の 方 々 
に 普及 され ます こと を 苗 い 発刊 の ご 反 拶 と いた し ます 。 

2023 年 3 月 吉日 

軸 洞 宗 宗 典 経典 翻訳 事業 会 長 
曹洞宗 款 務 総 長 

服部 秀 世 

ON THE OCCASION OF THE PUBLICATION 

OF THE ENGLISH TRANSLATION OF THE SHOBOGENZO 

The Sotd Zen Text Project, launched by the Sotdshi in 1996, has previously 
published translations of the Soto School Scriptures for Daily Services and 
Practice, the Standard Observances of the Soto School, and the Record of 

the Transmission of Illumination. Now, it is bringing out the long-awaited 
translation of Zen Master Dogen’s Treasury of the True Dharma Eye. We 
would like to express our deepest gratitude to all those involved in this proj- 
ect of translating the Soto Zen scriptures. 

We hope that readers of this book will study it for the sake of Buddhism 
and strive in their daily lives to practice in harmony with the teachings of 
Zen Master Dogen. As we welcome this publication, it is our hope that, as 
followers of the Sdt6shii, we may spread its teachings widely among family 
and friends, with a heart of great compassion and mercy and the aspiration 
to liberate all sentient beings. 

Hattori Shise1 

Chairperson, Soto Zen Text Project 
President, Administrative Headquarters of Soto Zen Buddhism 

March 2023



「 正 法眼 蔵 』 英訳 の 刊行 に よせ て 

本 宗 典 編入 委員 会 が 立ち 上 が り 、 宗 典 の 翻訳 を 開始 し た の は 1996 年 の こと で 

あっ た 。 そ の 成果 は 、2001 年 8 月 に 刊行 され た 曹洞宗 日 課 和 勤行 聖 典 』 に 始ま 

り 、2010 年 1 月 の 『 曹 洞 宗 行 持 軌 範 』、 そ し て 2017 年 11 月 『 伝 光 録 』 と 、 着 実 
に 発表 され て て きた 。 

この た び 、 道 元 禅師 の 仮 字 『 正 法眼 蔵 』 英訳 が 完成 し 刊行 され た こと は 、 そ の 

集大成 に も 位置 する 大 き な 成 果 で ある と いえ よう 。 と は いえ 、 刊 行 へ の 道のり 

は 平坦 で は な か っ た 。 原典 の 巻数 の 多 さ と 内 容 の 難解 さか ら 、 当 初 の 計画 を 大 

幅 に 延長 し な が ら 進 め ら れ て きた の で ある 。 そ れ が ここ に 成っ た こと は 、 翻 訳 
編集 に た ず さ わ っ て こら れ た 編集 員 と 担当 職員 の た ゆみ な き 努 力 の 賜 に 他 な ら 
な い 。 

[翻訳 」 に は 、 も と より 解釈 が 入り 込ま ざる を 得 な いも の で は ある が 、 こ と 仮 

字 『 正 法眼 蔵 』 に 関し て は 、 日 本 語 に お いて さえ も 確定 的 解 和 が 存在 し な い 状 
況 に お いて 、 そ の ニュ アン ス を 変え ず に 他 言 語 に 展開 し て ゆく こと は 、 大 いな 

る 課題 で あわ っ た 。 そ れ ゆ え 、 従 来 の 翻訳 に 私 的 解釈 が 大 きく 入り 込ん で し ま 2 う 

傾向 が 存在 し て いた の で え あ る 。 

この た び の 英訳 で は 、 プ ロジ ェクト チー ム が 訳語 を 綿密 に 検討 する こと に よ 

り 、 こ の 問題 は ほぼ 解決 され て いる 。 さらに 特筆 すべ き は 重厚 な 注記 で ある 。 

道 元 禅師 は 、 仮 字 『 正 法眼 蔵 』」 に お いて 、 中 国 祖師 の 言葉 を 引用 し な が ら 、 そ 
れ に 対し て 独自 の 解釈 を 付す 。 それは 、 原 典 の 中 国語 の 意味 を 完全 に 号 し て い 

る こと も 少な く な い 。 ま さ に この よう な 意味 的 展開 が 、 道 元 禅師 が 仮 字 『 正 法 
眼 蔵 』 を 和文 で 著 さ れ た 意図 の 一 つ で あっ た と いえ る 。 そ の 段階 構造 を 、 一 元 

的 に 翻訳 文 に 繰り 込む こと を せ ず 、 翻 訳 は 原文 に 忠実 に 行い 、 相 違 点 を 注記 に 
お いて 明確 化す る と いう 手法 を 用 いて 、 最 大 限 の 情報 を 与え て くれ る の が 、 こ 

の 翻訳 の 特徴 上 と いえ る で あろ う 。 

いにしえ より 、 曹 洞 宗 学 の 先達 は 、 仮 字 『 正 法眼 蔵 』 と 向き 合う と き 、 そ の 本 

文 が 、 読 む 側 の 力量 に 合わ せ て さま ざま な 様相 を 見 せる も の で ある と 評 さ れ て 
いた 。 こ れ は 、 難 解 な が ら も 、 読 み 手 の 、 そ の 時 ( 面 今 ) の 力量 に 伴っ て 、 さ ま 

ざま に 『 正 法眼 蔵 』 の 世界 が 広がる こと を 表現 し た も の と いえ よう 。 この た び 

の 翻訳 は 、 まさに 、 そ の よう な 、「 確 定 的 」 で あり な が ら も 、 読 み 手 を 紳 り 付 

け な い 、 原 典 の 本 質 を 発揮 する 客 訳 を 提供 し て いる と いえ る で あろ 2 う 。 

ここ に 改め て 翻訳 事業 関係 各位 の ご 努力 に 感謝 申 し 上 げた い 。 そ し て それ が 大 

きく 曹 洞 禅 の 世界 的 展開 に 寄与 する こと を 確信 し て いる 。 

2022 年 11 月 17 日 北ア メリ カ国 際 布 教 100 周 年 記念 授 式 会 に て 記す 

石井 清純



ON THE OCCASION OF THE PUBLICATION 

OF THE ENGLISH TRANSLATION OF THE SHOBOGENZO 

In 1996, the S6t6 Zen Text Project began the work of translating the scriptures 
of the Sotd School. Since then, the results of this work have steadily appeared, 
beginning with the publication of the Soto School Scriptures for Daily Ser- 
vices and Practice in August 2001, followed by the Standard Observances 
of the Soto School in January 2010, and the Record of the Transmission of 
Illumination in November 2017. 

The present English translation of Zen Master Dogen’s Shobogenzo is a ma- 
jor achievement, representing the culmination of the committee’s work. The 
road to publication has not been smooth: due to the number of volumes and 
the difficulty of the contents, the original plan had to be considerably extend- 
ed. That it has now come to fruition is a testament to the tireless efforts of the 
project members and staff involved in the translation and editorial processes. 

Translation, of course, necessarily involves interpretation; and, particularly 
in the case of the Shobdgenzo, for which there are no definitive interpretations 
even in Japanese, how to render it into other languages without altering its 
nuances has been a major issue. Hence, in previous translations, there has 
been a tendency to introduce much personal interpretation. Here, this issue 
has been largely resolved through the project team’s careful consideration of 
the translation equivalents. 

Particularly noteworthy is the copious annotation. In his Shobogenzo, Do- 
gen quotes the words of the Chinese ancestral masters and adds his own in- 
terpretations, often completely subverting the meaning of the source Chinese. 
Indeed, such semantic development was one of Ddgen’s intentions in com- 
posing the Shobogenzo in Japanese. Without resolving this tiered structure 
into a single voice, the English style of this translation remains faithful to the 
source text and makes use of the annotation to clarify the divergent elements 
in the original. This technique, which provides the reader with a maximum 
amount of information on the text, is a unique feature of the translation. 

From long ago, the forerunners of Soto scholarship have commented that 
the text of the Shobogenzo displays various aspects in accordance with the 
ability of its readers. This is an expression of the fact that, while difficult to 
understand, the world of the Shobogenzo opens up in various ways according 
to the reader’s abilities at the present moment. This work, while in one sense 

“definitive,” offers us a translation that reveals this essential character of the 

original without restricting the reader to a single view. 

| would like to express my appreciation once again for the efforts of all those 

involved in the translation project. | am confident that this translation will 

contribute greatly to the global development of Soto Zen. 

Ishii Seijun 
Chair of the Translation and Editorial Committee 

Sotd Zen Text Project 
November 17, 2022, at the Soto Zen Buddhism North America 100th Anni- 

versary Jukai-e
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PREFACE 

This translation of Digen’s Shdbdgenzo is a product of the Soto Zen Text 
Project (SotGshu Shuten Kyoten Hon*yaku Jigyo 曹洞宗 宗 典 経典 翻訳 事 
業 ). Founded in 1995 under the auspices of the International Department 
(Kokusaika 国際 課 ) of the Administrative Headquarters of Soto Zen 
Buddhism (Sotdshi Shimuchd # i RAF IT), the Soto Zen Text Project 
brings together a team of scholars to produce English translations of the 
foundational texts of the Japanese Soto Zen School. In addition to trans- 
lations of the ritual and liturgical texts of the School, the Project has pre- 
viously published Record of the Transmission of Illumination (Tokyo: 
2017; revised edition Honolulu: 2021), an annotated English version of 
the Denkoroku (856.8%, by Keizan JOkin .U#828 (1264-1325), founder 

The aim of the Sotd Zen Text Project is to provide English-language 
materials for the study of Sotd Zen texts. In keeping with this aim, the 
present translation of the Shobdgenzo places emphasis on the linguis- 
tic characteristics of the original text — its vocabulary and grammar, 
rhetorical devices and textual sources. The English of the translation is 
intended, in so far as it is linguistically realistic, to provide a reflection 
of Dogen’s Japanese style — a style that is idiosyncratic and notoriously 
difficult, brimming with cryptic remark and baffling logic, obscure allu- 
sion and witty word play. Hence, a faithful English reflection of Dogen’s 
style will also tend to be odd and difficult, often almost impossible to un- 
derstand or appreciate without extensive annotation. The present transla- 
tion tries to provide such annotation, but it remains a guiding principle of 
the work that this English-language Shobogenzo should be as challeng- 
ing to the reader as the Japanese version has always been. 

Contributions to this translation were made by Carl Bielefeldt, William 
M. Bodiford, T. Griffith Foulk, and the late Stanley Weinstein. Sarah J. 

Horton served as copy editor; Urs App provided technical assistance and 
page layout. Carl Bielefeldt served as editor and, as such, expresses here 
our deep appreciation to the numerous friends of the Project, both within 
and beyond the Sotd School, who have supported and contributed to this 
work over so many years. 

Carl Bielefeldt 

Editor



CONVENTIONS 

This publication is an annotated translation, in seven volumes, of one 

hundred three texts of Dogen’s Japanese Shobogenzo, plus an addition- 
al volume containing an introduction, supplementary notes, appendices, 
and list of works cited. The translation is based on the edition of the 
Shodbdgenzo published in Kawamura K6d6 jf} #i8, ed., Dodgen zenji 
ze7S77 道 元 禅師 全集 。 vols. 1-2 (Tokyo: Shunjusha, 1991, 1993), cited 
herein as DZZ.1 and DZZ.2; volume and page numbers of this edition 
are noted in braces at the corresponding locations in the translation. 

The Japanese text accompanying the translation here follows the punc- 
tuation and kanazukai of the Kawamura edition; for ease of reference 

to premodern sources, Kawamura’s modern Japanese kanji have been 
replaced with traditional forms. Also, for ease of reference, the sections 
into which the texts of the Kawamura edition are divided have been 
assigned numbers in square brackets by the translators. The translation 
of Kawamura’s longer sections is sometimes broken into separate para- 
graphs, and transitions to new topics between sections are sometimes 
marked by a string of asterisks. 

Though primarily written in Japanese, the Shobogenzo includes many 
passages of Chinese, ranging from long quotations of texts to short 
phrases inserted into the Japanese sentences. Since this inclusion of Chi- 
nese is a prominent linguistic feature of the original texts, the translation 
seeks to indicate such passages by the use of oblique font. The reader is 
warned that, given the ubiquity in the Japanese language of expressions 
adopted from Chinese, the identification of the shorter phrases as Chi- 
nese, rather than Japanese, is often rather arbitrary. 

Much of the Shobogenzo is devoted to comment on material in other 
texts. The translation uses quotation marks to indicate terms and passag- 
es on which Dogen is commenting. Here, again, the reader 1s warned that 
the distinction between use and mention can often be difficult to draw. 

Sanskrit, Chinese, and Japanese terms appearing in the Oxford En- 
glish Dictionary (3rd edition) are considered to have been adopted into 
English; other such terms are treated as foreign words and rendered in 
italics. Romanization of all such terms, whether treated as foreign or 
English, is given with diacritics.
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With some exceptions, Chinese transliterations of Sanskrit terms are 
rendered as romanized Sanskrit. Indic proper nouns, whether transliter- 
ated or translated in the Chinese, are rendered as their presumed origi- 
nals where possible; the reader is warned that some such reconstructions 
are unattested and speculative. 

The proper noun “Zen” is used in reference to (a) the tradition that Do- 
gen calls the “buddhas and ancestors,” and (b) the Japanese instantiation 
of that tradition; the Chinese name “Chan” is used in reference to the 

Chinese instantiation of the tradition. 

Romanized readings of the Japanese text given in the notes follow 
wherever possible the ruby in Kawamura’s text; readings not provided 
by Kawamura are based on Zengaku daijiten 禅 学 大 辞典 (1978) and/or 
Kato Shiko Jig /E, Shobdgenzo yogo sakuin IER KA aa 5 (1962). 

Citations of T (Jaishé shinshi の 4270 の 大 正 新 傘 大 蔵 経 ) are from the 
SAT Daizokyo Text Database (https://21dzk.I.u-tokyo.ac.jp/SAT). Ci- 
tations of ZZ (Dainihon zo ん zzO ん の 大 日 本 続 蔵 経 ) are from the CBETA 
Hanwen dazangjing #2 <KixKKE (http://tripitaka.cbeta.org). Citations of 
KR are from Kanripo #1 7 Kanseki Repository (https://www.kanripo. 
org). 

The Kawamura edition provides colophons from several sources, some 
following the relevant chapter, some in the head notes of the chapter, 
some in the collation notes (honbun koi A. Xc#K #2) for that chapter in the 
end matter of DZZ.1 and DZZ.2. For the convenience of the reader, this 

translation collects these colophons (and occasionally others omitted by 
Kawamura) at the end of each chapter. Colophons without attribution are 
assumed to have been written by Dogen.
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INTRODUCTION TO 

THE SEVENTY-FIVE-CHAPTER SHOBOGENZO 

Among the several compilations of Dogen’s Japanese Shobogenzo texts, 
the seventy-five-chapter Shobdgenzo (Nanajugokan bon Shobogenzo + 
+ FLAS EVE AR) has long been considered the one closest to its au- 
thor’s own vision of the work, containing as it does the most polished 
versions of texts, most of which are found in draft form elsewhere, in 

the sixty-chapter compilation and twenty-eight-text Himitsu #478 col- 
lection. Although it contains chapters originally dating from all periods 
of Ddgen’s teaching career, it is thought to represent the fruit of edi- 
torial work in its author’s later years. Thus, its seventy-five texts are 
often taken together with the twelve-chapter compilation as preserving 
the eighty-seven chapters Dogen had intended for his Shobogenzo at the 
time of his death. The seventy-five-chapter Shobogenzo was the basis for 
the earliest commentary, the Shdbdgenzo kikigaki sho EYER RHEL, 
completed in 1308, by Dogen’s followers Senne s£%& and Kyogo se. 

In addition to the inclusion of its chapters in other compilations, the 
seventy-five-chapter Shobdgenzo has been preserved in many manu- 
script witnesses, of which three are perhaps the most often cited: (a) the 
Kenkon’in #zt#5¢ manuscript of 1488, based on an earlier copy dated 
1430; (b) the Shoboji 1E7&5¥ manuscript of 1512, from a 1472 copy of 
a manuscript dated 1333; and (c) the Ryimonji 龍門 寺 manuscript of 
1547, from a 1430 copy of the same 1333 manuscript. It is the last of 
these that serves as the text for the modern edition that is translated here 
below.
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NUMBER | 

The Realized Koan 

Genjo koan 
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The Realized Koan 

Genjo koan 

INTRODUCTION 

This brief essay was composed in the autumn of 1233, probably at its au- 
thor’s newly opened monastery, Koshoji, in Fukakusa, just south of the 
imperial capital of Heiankyo (modern Kyoto). It represents the first text 
in both the seventy-five and sixty-chapter compilations of the Shobo- 
genzo and number 3 in the ninety-five-chapter Honzan edition. The work 
bears an unusual colophon stating that it was presented to a lay disci- 
ple, YO Koshi #33¢% (or Yanagi Mitsuhide), apparently an official at 
the government office in Chikuzen 筑前 。 in present-day Kyushu, about 
whom little is known. 

The title theme of the essay is an expression occurring frequently in 
Zen literature, where it originally carried the juridical sense of a legal 
matter or case (koan “8% ) in which the finding or verdict is settled or 
is immediately apparent (genjo Hinx). Its use in Zen is thought to derive 
from a saying attributed to the Tang-dynasty figure Chen Zunsu 陳 尊 宿 , 
who, upon seeing a monk approaching, said, “Yours is a settled case, but 
I spare you the thirty blows.” The expression (or variants of it) occur 
frequently in Dogen’s writing. It came to be used as a technical term in 
Sotd tradition to express the direct manifestation of ultimate truth in the 
phenomenal world. 

The essay is a much-celebrated statement on Buddhist religious prac- 
tice, most famously described here as the study of the self, in which one 
forgets the self, sloughs off body and mind, and 1s verified by all things. 
Such practice, we are told, has no end: it is the practitioner’s natural en- 

vironment, like water to a fish or the sky to a bird. It 1s like the wind that 
is always blowing, even as we fan ourselves.



正法 眼 蔵 第 一 

Treasury of the True Dharma Eye 

Number | 

現 成 公 案 

The Realized Koan 

[Ol:1] {1:23 

aeRO PIAS SRPBH, C7), ETH YD, EY, 死 あり 、 諸 
fit OD. BRAD, 

At times when the dharmas are the buddha dharma, just then there are 
delusion and awakening; there is practice; there is birth; there is death; 

there are buddhas; there are living beings.’ 

[01:2] 

BIEL HICDMILHS SAB, ELEOZE<. SLO. HH. OR 
生 な く 、 生 な く 、 滅 な し 。 

At times when all the myriad dharmas are not self, there is no delusion: 

there is no awakening; there are no buddhas; there are no living beings; 
there is no arising; there is no cessation.’ 

[01:3] 

GieapyckLYI BRLYOPWEAZOAIC, ERD), WIEDYD, EBDYO, 
し か も か く の ご と く な り と い へ ども 、 花 は 愛 惜 に ちり 、 草 は 径 嫌 に お ふる 
の みな り 。 

Because, from the start, the way of the buddhas has jumped out from 
abundance and scarcity, there are arising and ceasing, there are delusion 
and awakening, there are living beings and buddhas.’ And yet, while this 

  

1 Realized Koan (ge ん gz 現 成 公 案 ): Also written 見 成 公 案 . From a saying at- 
tributed to the Tang-dynasty figure Venerable Chen 陳 尊 宿 (also known as Muzhou 睦 州 
or Daoming 道明 : dates unknown); see Supplementary Notes. 

At times when the dharmas are the buddha dharma (shoh6 no bupp6 naru jisetsu 諸 

140) BYE 72 DS AFH): Probably to be taken in the sense “when everything is seen in terms 
of the Buddhist teachings.” 

2 At times when all the myriad dharmas are not self (manbo tomo ni ware ni arazaru 

jisetsu BIBL Hic DAC &H & S JD FH): Probably to be taken in the sense, “when ev- 
erything is seen to be empty of independent existence.” 

3 Because, from the start, the way of the buddhas has jumped out from abundance 

and scarcity (butsudd motoyori hdken yori chéshutsu seru yue ni fk b¢CKY SREY
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may be so, it is simply “flowers falling when we cherish them, weeds 
growing when we despise them.” 

[01:4] 

AOI ILOCHERIERT ARAL T, BKATTACHECRIERTSAlL 
さと りな り 。 

Bringing the self to practice and verify the myriad dharmas represents 
delusion; the myriad dharmas proceeding to practice and verify the self 
is awakening.” 

[01:5] 

Re KIS OLaa BRS OL RICKER OILREL YO, SHICHEICHIET 
DiRDY), KBAMIKORS Y, 

Those who greatly awaken to delusion are the buddhas; those who are 
greatly deluded about awakening are the living beings. Moreover, there 
are people who attain awakening on top of awakening, and there are 
people who are further deluded within their delusion.® 

[01:6] {1:3} 

moO U< aero cet, Asm ERT SCL ebb 
Fo UMMA E DREHER. Hal b TMS, 

When the buddhas are truly the buddhas, they make no use of perceiv- 
ing that they themselves are buddhas. Nevertheless, they are verified 
buddhas; they go on verifying buddhahood.’ 

  

跳 出せ る ゆえ に ): Presumably, meaning that the way of the buddhas transcends the affir- 
mation and negation of the previous two sentences. 

4 “flowers falling when we cherish them, weeds growing when we despise them” 

(hana wa aijaku ni chiri, kusa wa kiken ni ouru 花 は 愛 惜 に ちり 、 草 は 棄 嫌 に お ふる ): 
A Japanese reworking of a saying attributed to Chan Master Jing of Niutou 4-98 F#ii# 6m 
(dates unknown) (see Tiansheng guangdeng lu KEK, ZZ.135:860b6-7): 

el, QO( AMAL, BZ, REGRESS. ERASER. 
Someone asked, “What is the Reverend’s house style?” 
The Master said, “Flowers fall from my love for them; weeds grow from my hatred 
of them.” 

Ddgen also quotes this line in his Eihei kéroku 7-7 R&R (DZZ.3:36, no. 51). 

5 the myriad dharmas proceeding to practice and verify the self (manbo susumite 

jiko o shushé suru BIRT TATA CeMERT 4D): This phrase could also be read “to 
practice and verify the self while the myriad dharmas advance.” 

6 further deluded within their delusion (meichi u mei xP xk): An expression in 
Chinese that occurs several times in the Shobdgenzo; perhaps reflecting the Dahui Pujue 
chanshi yulu KAY BiBeN aBER at T.1998A.47:893a2 1. 

7 they are verified buddhas (shdbutsu nari #2 {#678 0 ): Or “they verify buddhahood”; 
an expression occurring several times in the Shobdgenzo, usually as a verb-object com- 

pound.
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[01:7] 

身心 を 昌 し て 色 を 見 取 し 、 身 心 を 軸 し て 許 を 聴取 する に 、 し た し く 會 取 す 
れ ど も 、 か が み に か げ を や どす が ご と くに あら ず 、 水 と 月 と の ご と くに あ 
ら ず 。 一 方 を 誇 す る と き は 一 方 は くら し 。 

When we take up body and mind and see forms, when we take up body 
and mind and hear sounds, although we understand them intimately, it is 
not like the reflection in a mirror, not like the water and the moon: when 

one side is verified, the other side is obscure.® 

[01:8] 

@igereeoSktwSla, Boxee OS7e0, BAeROSEWVSIL, Ad 
を わす る る な り 。 自己 を わす る る と いふ は 、 言 法 に 誇 せ ら る る な り 。 Bie 
に 誠 せ ら る る と いふ は 、 自 己 の 身心 お よび 他 己 の 身心 を し て 脱落 せ し む る 
Te), HEM OKRK7A6HY), KREAIMeER MASUD, 

To study the way of the buddhas is to study oneself. To study oneself is 
to forget oneself. To forget oneself is to be verified by the myriad dhar- 
mas. To be verified by the myriad dharmas is to slough off one’s own 
body and mind and the body and mind of others. There is an ending to 
the traces of awakening; and the traces of awakening that are ended are 
brought out for a long, long time.’ 

[01:9] 

人 、 は じ め て 法 を も と むる と き 、 は る か に 法 の 民 際 を 離 却 せ り 。 法 、 す で 

に お の れ に 正人 値する と き 、 す みや か に 本 分 人 な り 。 

  

8 We take up body and mind and see forms (shinjin o ko shite shiki o kenshu shi 身 
iL» 2 BE LC 2% 5X L): Most interpreters take this phrase to mean, “we (or perhaps the 
buddhas) see with the entire body and mind.” Hence, they read the passage as describing 
a non-dualistic apprehension in which there is no opposition between the object and its 
reflection in the mirror or the water. It is also possible, however, to take the phrase to 
mean simply, “we see using the body and mind,” and to understand the passage as de- 
scribing ordinary, biased perception, in contrast to the undistorted reflection of the mirror 
or the water. See Supplementary Notes, s.v. “Body and mind.” 

when one side is verified, the other side is obscure (ippd o sho suru toki wa ipp6 wa 

ん ygs// 一 方 を 誇 す る と き は 一 方 は くら し ): Perhaps to be taken as a description of a 
non-dualistic perception, in which the object (moon) and the subject (water) are both 
complete in themselves. 

9 the traces of awakening that are ended are brought out for a long, long time 

(kyitkatsu naru goshaku o chéché shutsu narashimu (KEK 72 4 HB & RRM 7 b LT): 
A difficult passage typically taken to mean that the traces of having ended the traces of 
awakening continue forever. In his use here of the unusual expression chdcho shutsu 長 
長 出 , D6gen may have had in mind the saying by Changsha Jingcen Ri) XS (dates 
unknown), alluded to in Shébégenz6 kenbutsu IEYENR HK LE, that “You can’t get out 
[the eye of the sramana] for a long, long time” (chdch6é shutsu futoku RH FF); see 
Supplementary Notes, s.v. “All the worlds in the ten directions are the single eye of the 
Sramana.”
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People, when they first seek the dharma, remove themselves far from 
the borders of the dharma. The dharma, when it has been directly trans- 
mitted to one, is immediately the person of the original lot.'® 

[01:10] 

人 、 舟 に の り て ゆく に 、 目 を めぐ らし て き し を みれ ば 、 き し の うつ る と あ 
や ま る 。 目 を し た し く 舟 に つく れ ば 、 舟 の すす む を し る が ご と く 、 身 心 
を 骨 想 し て 萬 法 を 大 育 する に は 、 目 心 目 性 は 常住 な る か と あや まる 。 も し 
行 本 を し た し くし て 人 箇 神 に 上 す れ ば 、 高 法 の われ に あら ぬ 道 理 あ きら け 
し 。 

When people ride in a boat, if they turn their eyes and gaze at the 
shore, they make the mistake of thinking that the shore is moving. When 
they fix their eyes more closely on the boat, they understand that it 1s 
the boat that is advancing. Similarly, in confirming the myriad dharmas 
with a confused conception of body and mind, we make the mistake of 
thinking that our own mind and our own nature are eternally abiding. If 
we become intimate with our conduct and return here, the principle that 
the myriad dharmas are not self 1s clear." 

[01:11] 
た き 木 、 は いと な る 、 さ ら に か へ り て た き 木 と な る べき に あら ず 。 し か あ 
る を 、 灰 は の ち 、 新 は さき と 見 取 す べから ず 。 し る 太 し 、 新 は 新 の 法 位 に 
住 し て 、 さ き あ り 、 の ちあ り 。 前後 あ り と い へ ども 、 前 後 際 世 せ り 。 灰 は 

灰 の 法 位 に あり て 、 の ちあ り 、 さ き あ り 。 か の た き 木 、 は いと な り ぬ る の 
ち 、 さ ら に た き 木 と な ら ざ る が ご と く 、 人 の し め ぬる の ち 、 さ ら に 生 と な ら 
ず 。 し か ある を 、 生 の 死に な る と い は ざる は 、 介 法 の さだ まれ る な ら ひ な 
り 、 こ の ゆえ に 不 生 と いふ 。 死 の 生 に な ら ざ る 、 法 輪 の さだ まれ る 人 軸 な 
り 、 こ の ゆえ に 不滅 と いふ 。 生 も 一 時 の くら いな り 、 死 も 一 時 の くら いな 
り 。 た と へ ば 冬 と 春 と の ご と し 。 冬 の 春 と な る と お も は ず 、 春 の 臭 と な る 
と い は ぬ な り 。 

Firewood becomes ashes, and it is not possible for it to return again to 
firewood. However, we should not take the view that the ashes are after 

and the firewood is before. We should know that firewood occupies the 
dharma position of firewood, and has a before and has an after.'* Al- 
  

10 person of the original lot (honbun nin 4X43 A): An expression, occurring several 

times in Chan literature, for one who has realized his or her true nature, or fundamental lot in 
life. The translation of this sentence seeks to preserve the syntactical parallel with the preceding 
sentence, such that “the dharma” (46 7#) is read as the grammatical subject of both verbs here. 

Perhaps more naturally, we may read, “When the dharma has been transmitted to one, one is im- 
mediately the ‘person of the original lot.” 

11 If we become intimate with our conduct and return here (moshi anri o shitashiku 

shite kori ni ki sureba % U7TBXLEUS UT tlc kT W112): Le., when we attend 
closely to our actions in the place where we are. 

12 firewood occupies the dharma position of firewood (takigi wa takigi no héi ni jit 
shite 新 は 新 の 法 位 に 住 し て ): Drawing on the common Buddhist teaching that each
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though it may have a before and after, before and after are cut off.'* The 
ashes occupy the dharma position of ashes, and have an after and have a 
before. Just as that firewood does not become firewood again after it has 
been reduced to ashes, after people die they do not come to life again. 
However, it is an established practice of the buddha dharma not to speak 
of life becoming death; therefore, we say, “not arising.” It 1s an estab- 

lished buddha-turning of the dharma wheel that death does not become 
life; therefore, we say, “not ceasing.”'* Life is one position in time, and 

death is one position in time. It is, for example, like winter and spring: 
we do not think that winter becomes spring; we do not say that spring 
becomes summer. 

[01:12] {1:43 

人 の 、 さ と り を うる 、 水 に 月 の や どる が ご と し 。 月 ぬれ ず 、 水 や な ぶれ ず 。 
ひろ く お ほ き な る ひか り に て あれ ど 、 尺 寸 の 水 に や どり 、 全 月 も 次 天 も 、 
くさ の 忠 に も や どり 、 一 滴 の 水 に も や どる 。 さとり の 、 人 を や ぶら ざる こ 
と 、 月 の 、 水 を う が た ざる が ご と し 。 人 の 、 さ と り を 号 院 せ ざる こと 、 滴 
忠 の 、 天 月 を 時 林 せ ざる が ご と し 。 ふ か きこ と は 、 た か き 分 量 な る 太 し 。 
時 節 の 長短 は 、 大 水 ・ 小 水 を 検証 し 、 天 月 の 廣 狭 を 差 取 すべ べし 。 

A person’s attaining of awakening is like the moon residing in the wa- 
ter. The moon does not get wet, and the water is not disturbed. Although 
its illumination is wide and great, it resides in water of a foot or an inch. 
Even the whole moon and all the heavens reside in the dew on a blade 
of grass or reside in a single drop of water. Awakening’s not disturbing 
the person is like the moon’s not boring into the water; the person’s 
not obstructing the awakening Its like the dewdrop’s not obstructing the 
heavens or the moon. The depth must be a measure of the height.'? The 

  

dharma exists in its own moment, or temporal position, without changing into something 
else. Allusion to a passage in the Loftus Siitra that can be read “The dharmas abide in 
their dharma positions.” See Supplementary Notes, s.v. “Dharmas abide in their dharma 

positions.” 

13 before and after are cut off (zengo saidan Wif&BREM): A common idiom, found in 
the prajfia-paramita literature; see Supplementary Notes, s.v. “Before and after cut off.” 

14 “not arising” (fusho 7); “not ceasing” (fumetsu i): A standard pair in many 
Mahayana texts expressing the doctrine that all dharmas are empty and, hence, neither 
arise nor cease. Ddgen here is conflating “arising and ceasing” (shémetsu 42%) with 
“life and death” (shdji EE). 

an established buddha-turning of the dharma wheel (/0rin no sadamareru butten 法 
i OD SX TE EAA HA): A play with the standard phrase, the “buddha turns the dharma 

wheel” (butten horin (ip PLE Se ). 

15 The depth must be a measure of the height (fukaki koto wa, takaki bunryo naru 
2es/7 ふか きこ と は 、 た か き 分 量 な る べし ): Likely meaning that the depth of one’s 
awakening is a function of the loftiness of the dharma that inspired it.
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length of time must be determined by whether the water is large or small, 
must be appraised by the breadth of the heavens or the moon.'® 

[01:13] 

身心 に 、 法 いま だ 参 飽 せ ざ る に は 、 法 すでに た れ り と お ば ぼ ゆ 。 法 も し 映 心 
に 充足 すれ ば 、 ひと か た は た ら ず と お ぼ ゆ る な り 。 た と へ ば 、 船 に の ! 
て 山 な き 海 中 に いで て 四方 を みる に 、 た だ まろ に の みみ ゆ 。 さら に こと な 
る 相 、 み ゆる こと な し 。 し か あれ ど 、 こ の 大 海 、 ま ろ な る に あら ず 、 カ な 

に あら ず 、 の これ る 海 和徳 、 つ くす べから ざる な り 。 宮殿 の ご と し 、 下 刺 
の "EL, EF DRE: の お よぶ と こ ろ 、 し ば らく まろ に みゆ る の みな 

DPRBIES, BEDE L DH), BH BA KISS eE 
Dee, BEI AOBESIEDO Xe, AR SRT S70, BiKO 
家 風 を きか ん に は 、 方 彫 と みゆ る より ほか に 、 の こり の 海 徳 ・ 山 徳 お ほ く 
きわ まり な く 、 よ も の 世界 ある こと を し る べし 。 か た は ら の みか く の ご と 
く ある に あら ず 、 直 下 も 一 滴 も し か ある 、 と し る べし 。 

When, in our body and mind, we have yet to study our fill of the dhar- 
ma, we feel that the dharma is already sufficient; if the dharma ts replete 
in body and mind, we feel that it is insufficient in some respect. For ex- 
ample, when we board a boat, go out into the middle of the ocean where 

no mountains are in sight, and look around in the four directions, all we 
see is a circle. We do not see any different shapes. Nevertheless, the great 
ocean is not round, nor is it square, and the remaining virtues of the ocean 
can hardly be exhausted.'’ It is like a palace; it is like a jeweled neck- 
lace.'® It is just that, for the moment, the part our eyes can reach appears 
circular. 

Like that, so are the myriad dharmas. Amidst the dust and beyond its 
bounds are included many forms, but we see and understand only what 
is reached by the strength of the eye of study.'’ If we wish to perceive the 

  

16 The length of time (jisetsu no chotan WF FiO) R): Likely the time of (or until) 
awakening. 

17 virtues of the ocean (kaitoku ##{#): Buddhist texts sometimes attribute eight vir- 

tues to the ocean: that it is vast and deep: that its tides are regular; that it does not re- 
tain corpses; that it contains precious substances; that it collects the five rivers; that it 

absorbs precipitation without increase or decrease; that it contains great fish; and that 

it is a single saltiness throughout. (See, e.g., Fo shuo hai ba de jing (hat /\ TBI, 
T.35.1:819a19-b7.) 

18 It is like a palace; it is like a jeweled necklace (guden no gotoshi, yoraku no 
gotoshi BRON & L, HERO =O & LU): Likely reflecting the Buddhist teaching, found 
especially in Yogacara literature, known as “the four views of water” (issui shiken —7K 
四 見 ): devas see water as jewels (or jeweled ground), humans as water, pretas (“hungry 

ghosts”) as pus and blood, fish as a dwelling. 

19 Amidst the dust and beyond its bounds (jinchit kakugai EF 48+): Perhaps to be 
taken as the mundane world of the six sense objects (or “dusts”) and the higher realm of 
the buddha dharma. See Supplementary Notes, s.v. “Dust.”
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house styles of the myriad dharmas, in addition to seeing the square and 
the round, we should realize that there are worlds in the four directions 

in which the remaining virtues of the ocean and virtues of the mountains 
are numerous and boundless.”° We should realize that it is not that this 
is so only beside us: it is so right here as well, in a single drop as well.”! 

[01:14] {1:53 

魚 、 水 を 行く に 、 ゆ けど も 水 の き は な く 、 鳥 、 そ ら を と ぶな に 、 と ぶ と い へ 
ども そら の き は な し 。 し か あれ ども 、 う を ・ 和 鳥 、 い まだ むか し より み づ ・ 
そら を は な れず 。 た だ 用 大 の と き は 使 大 な り 、 要 小 の と き は 使 小 な り 。 か 
く の ご と くし て 、 頭 頭 に 和 遺 際 を つく さ ず と いふ こと な く 、 庶 席 に 踏 将 せ ず 
と いふ こと な し と い へ ども 、 鳥 、 も し そら を いづ れ ば 、 た ち ま ち に 死す 、 
魚 、 も し 水 を いづ れ ば 、 た ち ま ち に 死す 。 以 水 劉 命 し り ぬ べし 、 以 空 倉 命 

し り ぬ べし 。 UBBMhH), UVARGhHY, UMRBBRASL. UMBA 
な る べべ し 。 こ の ほか さら に 進歩 ある べし 。 (EHH), COBAMAHSX 
と 、 か く の ご と し 。 

When a fish moves in water, however far it goes, the water has no 

boundaries; when a bird flies in the sky, fly as it may, the sky has no 
boundaries. However, from long ago, fish and birds have never been 
separated from the water and the sky.” It is just that, when their function 
is great, their use is great; when their need is small, their use is small.’ 

In this way, while none of them fails to reach its limits, and nowhere do 

  

only what is reached by the strength of the eye of study (sangaku gan riki no oyobu 
bakari BBIBAOB ES!E£2» ): Le., only those objects that the vision gained through 

our practice is capable of perceiving. The expression “eye of study” (sangaku gen 8. 
HE) occurs with some frequency in the Shdbdgenzo. 

20 house styles of the myriad dharmas (manbé no kafii BIEM ZA): The expression 
“house style” (kafu 3/#\) usually refers to the teaching styles of the various “houses,” 
or lineages, of Zen. Dogen may be using it here simply as a playful way of saying “what 
things are like,” but it is possible that the “dharmas” here are not only the “things” of this 
world, but also the myriad “teachings” of the various schools of Buddhism. 

the square and the round (iden 77|B)): These terms, while here of course reflecting 
Dogen’s point that the ocean is neither square nor round, are also used as Buddhist 
technical terms for “partial” and “complete” teachings respectively — 1.e., teachings 
that utilize expedient devices (hdben 77(%; S. updya) and teachings that directly reveal 
the highest truth. 

21 itis not that this is so only beside us (katawara nomi kaku no gotoku aru ni arazu 2)» 

た は ら の みか く の ご と く あ る に あら ず ): The term 427Zwgrg か た は ら (Hiterally。 one’s 
^side”) may be taken to mean one’s “surroundings” — as opposed to the following jikige 
2 F (“right here”), meaning “at our very feet” or, perhaps, “we ourselves.” 

22 from long ago (mukashi yori の か し より ): Probably best taken in the sense “from 
the start” (moto yori }“& £4). 

23 when their function is great (yddai no toki AK® & &): “Great function” (daiyi 大 
FA; also read daiyO) is a common term in Zen literature for the activities of the awakened 

master; see Supplementary Notes, s.v. “Manifestation of the great function.”
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they fail to overturn it, if the bird were to leave the sky, it would quickly 
die, and if the fish were to leave the water, it would quickly die.”* We 
should know that they take water as life; we should know that they take 
the sky as life.*° There is taking the bird as life; there is taking the fish as 
life. It should be taking life as the bird; it should be taking life as the fish. 
Other than these, there should be further steps forward.? That there are 
practice and verification, and that they have those with lifespans, those 
with lives, are like this.?’ 

[01:15] 

し か ある を 、 水 を きわ め 、 そ ら を きわ め て の ち 、 水 ・ そ ら を ゆか ん と 擬 す 
る 鳥 魚 あ らん は 、 水 に も そら に も 、 み ち を うべ で から ず 、 と ころ を うべ べから 
ず 。 こ の と ころ を うれ ば 、 こ の 行 李 し た が ひ て 現 成 公 案 す 。 こ の みち を う 
れ ば 、 こ の 行 李 し た が ひ て 現 成 公 案 な り 。 こ の みち 、 こ の と ころ 、 大 に あ 
ら ず 小 に あら ず 、 自 に あら ず 他 に あら ず 、 さ きよ りあ る に あら ず 、 い ま 現 
ずる に あら ざる が ゆえ に 、 か く の ご と く あ る な り 。 し か ある が ご と く 、 人 

も し 伏 道 を 修 誇 する に 、 得 一 法 通 一 法 な り 、 過 一 行 修一 行 な り 。 こ れ に と 
ころ あり 、 み ち 通 達せ る に より て 、 し ら る る き は の し る か ら ざ る は 、 こ の 
し る こと の 、 介 法 の 究 書 と 同 生 し 同 有 参 する が ゆえ に 、 し か ある な り 。 

Nevertheless, if there were birds or fish that thought to go through the 
water or sky after reaching the limits of the water or sky, they could get 
no way, could get no place, to do so in either water or sky. When we get 
this place, our actions accordingly realize the koan; when we get this 
  

24 none of them fails to reach its limits, and nowhere do they fail to overturn it 

(zuzu ni henzai o tsukusazu to iu koto naku, shosho ni tohon sezu to iu koto nashi 頭 頭 

(CJBRRAe OC APFEWVHIL ZS. Meme CRE TT LVS 2 EZRL): A loose trans- 
lation of a passage more literally read, “for each of them, there is no case in which it 
fails to exhaust the boundaries; in each place, there is no case in which they fail to kick 
over.” The verb tdhon BSR, rendered here as “overturn” (as in tipping over a boat), is 
used in Chan texts to express the “great function” — as in phrases like “kick over the 
great oceans, jump over Mount Sumeru” (t6hon daikai tekité shumi FSBVK Bee (Al A HH). 

25 We should know that they take water as life (i sui i myo shirinu beshi LAK Rin L 
り ぬ べし): The saying that fish (and dragons) “take water as life” occurs in several Chan 
sources. The grammatical subject of the verb “should know” (shirinu beshi し り ぬ べべ し ) 

here is unexpressed and could also be taken as “they” (1.e., “the fish must have known”), 

a reading suggesting that Dogen was recalling a line by Hongzhi Zhengjue «@1E# 
(1091-1157) (Hongzhi chanshi guanglu FE ween BER, T.2001.48:25c23): 

HEAR AR AK BS 1 
Dragons and fish don’t know that water Its life. 

26 there should be further steps forward (sara ni shinpo aru の es7//7 さら に 進歩 ある 
~~ L): Le., there must be other permutations of the phrase; see Supplementary Notes, s.v. 
“Stepping forward and stepping back.” 

27 That there are practice and verification, and that they have those with lifespans, 

those with lives, are like this (shusho ari, sono jusha myosha aru koto, kaku no gotoshi 
(ERD, EOBRMFHS-OL, D<O-CLL): Le., Buddhist practice and verifi- 

cation are to living beings as water is to fish or the sky is to birds.
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way, our actions accordingly are the realized koan.*® This way and this 
place are neither great nor small, are neither self nor other; it is not that 
they existed before, nor that they appear now. Hence, they exist like 
this.?? In this way, when a person practices and verifies the way of the 
buddhas, it is to get one dharma ts to penetrate one dharma; to meet one 
practice is to cultivate one practice.*° Since, in this, the place exists, and 
the way penetrates [everywhere], the fact that the known limits are not 
conspicuous is so because this knowing is born together with and studies 
together with the exhaustive investigation of the buddha dharma.*! 

[01:16] {1:6} 

得 遍 か な ら ず 目 己 の 知見 と な り て 、 慮 知 に し られ ん ずる と な ら ふ こと な か 
tL, 誇 完 す みや か に 現 成 す と い へ ども 、 密 有 か な ら ず し も 見 成 に あら ず 。 
見 成 これ 何 必 な り O 

Do not think that finding one’s place will necessarily become one’s 
own knowledge and be understood by thinking.**? While ultimate verifi- 
cation may be realized suddenly, what is intimately ours 1s not necessar- 
ily realized; what is realized is, “why necessarily so?” 
  

28 When we get this place, our actions accordingly realize the kdan (kono tokoro o 
ureba, kono anri shitagaite genj6 koan su [DOL LAR IME LOFTBLEBOT 
現 成 公 T): “Realize the kdan” renders Dégen’s novel verbal form genjé kdan su Fa 
成 公 案 す , which might be understood, “manifests, or expresses, ‘the realized kdan.’” 

29 This way and this place (kono 7z/c77 Ko7o7o ん or の この みち らち こ の と ころ ): “This place“ 
could also be read in apposition to “this way”: “this way, this place.” 

they exist like this (2 7o go7o ん z の 7 の 7 か く の ご と く あ る な り ): The sense of “like 
this” is unclear; perhaps, “in a way that enables them to be the loci for the expression of 
the realized k6an.” 

30 To get one dharma is to penetrate one dharma; to meet one practice is to cul- 

tivate one practice (toku ipp6 tsit ippd nari, git ichigy6 shu ichigyo nari t¢—ikeib— 
iE7¢ 4. 08—7TIE—1T Ze Y ): Dogen gives these two phrases in Chinese, as if quoting 
some text; but there is no known source. “Dharma” here likely refers to “teaching”: one 
thoroughly understands each Buddhist teaching one learns. 

31 the fact that the known limits are not conspicuous is so because this knowing 

is born together with and studies together with the exhaustive investigation of the 

buddha dharma (shiraruru kiwa no shirukarazaru wa, kono shiru koto no, bupp6o no 

giijin to ddshé shi dosan suru ga yue ni, shika aru nari LOD SSERIINLAMOHSSH 
lL, ITOL4AZIEO, HIROSE CMAEALMATABODAIC, LAMHS7z%0): Per- 
haps meaning something like, “the limits of this place and this way are not obvious to 
the practitioner because they are experienced as the practice itself.” Dogen often uses the 
expressions désho [Ff] 4£ (“arises together” or “lives together”) and ddsan |r) (“studies 
together”) to express identity or equivalence. 

32 finding one’s place (tokusho {#Ji): Taken here as the Chinese version of Dogen’s 

earlier Japanese tokoro o uru & 74% 9 4, though it could as well be read as “what 
one gets.” 

33 what is intimately ours is not necessarily realized (mitsu 'u kanarazushimo genjo
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* Kk OK OK OK 

[01:17] 

PRO US EM, dE RODS HRA, 僧 きた り て と ふ 、 風 性 常住 、 
筐 廃 不 周 な り 、 な に を も て か さら に 和 HSELODS, MAK, RAB 
た だ 風 性 常住 を し れ り と も 、 い まだ と ころ と し て いた ら ず と いふ こと な き 
道理 を し ら ず 、 と 。 僧 日 く 、 い か な らん か これ 無謀 不 周 底 の 道理 。 と き 
に 、 師 、 あ ふ ぎ を つか ふ の み な り 。 僧 、 奄 寿 す 。 

Chan Master Baoche of Mount Mayu was fanning himself when a 
monk came and asked, “The nature of the wind 1s constant, and there’s 

no place it does not circulate; why does the Reverend fan himself?’ 

The Master said, “You only understand that ‘the nature of the wind is 
constant’; you still don’t understand the principle that there’s no place 
it doesn’t reach.” 

The monk said, “What is the principle of ‘there’s no place it does not 
circulate’?” 

The Master at this point just fanned himself. 

The monk bowed. 

[01:18] 
SWEDE. TEOIEK, Znma<oOree, BERNESE eOMS 
APSF, OIITRABY OAMEKE<C RKREWSI, BEX DOLOF. JAE 
et LbSe7ze), BMEILHIEZL AD OAL, PROMI, KMORSTES 
を 現 成せ し め 、 長 河 の 蘇 酷 を 参 吾 せり 。 

The proof of the buddha dharma, the life-saving path directly transmit- 
ted, is like this. To say that, since it is constant, he need not fan himself, 

and that, even when he does not fan himself, he should feel the wind, 

is not to understand “constant” and not to understand “the nature of the 

wind.” Because the nature of the wind is constant, the wind of the house 
  

ni arazu 密 有 7 かならずしも 見 成 に あら ず ): “What is intimately ours" (or, pecrhaps, “Dri- 
vate being”) renders mitsu’u 密 有 , a term not found elsewhere in the S75 の 9gezzO and 
not common in the Buddhist literature; typically taken as a reference to our innermost 
reality. 

what is realized is, “why necessarily so?” (genjd kore ka hitsu 7g77 見 成 こ れ 何 必 

7g) ): “Why necessarily so?” (ka hitsu {#].%) is a fixed expression in Chinese used to 

question (or challenge) a statement; perhaps meaning here that what is realized in “ul- 
timate verification” is not a previously unrealized reality but a questioning of previous 
understanding. 

34 Chan Master Baoche of Mount Mayu (Mayokuzan Hotetsu zenji FRG Li is 
fi): Dates unknown; a follower of Mazu Daoyi §#8i8— (709-788). Mount Mayu 麻 
浴 山 is in present-day Shanxi province. Dogen here recounts, largely in Japanese, a 
conversation found, e.g., at Zongmen tongyao ji AFAR BE, ZTS.1:54d4-7; and shinji 
Shobégenzé iaF IEYEAR HK, DZZ.5:194, case 123.
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of the buddhas has revealed the whole earth to be golden and prepared 
the butter of the Long River.» 

TE ZEB ec ELAS SR 
Treasury of the True Dharma Eye 

The Realized Koan 
Number 1 

[Ryimonji MS:] 

これ は 、 天 福元 年 中 秋 の ころ 、 か き て 鎮西 の 俗 弟子 楊 光 秀 に あ た ふ 
This was written on the mid-autumn day, first year of Tenpuku 

[20 September 1233], and given to the lay disciple YO Kosht of 
Chinzei*® 

€ ie ET fa 
Compiled and ordered in the senior water year of the rat, [fourth year 

of] Kenché [1252]°’ 

Fike BIER BAL HT 
Proofed. Auspicious [first] day of the first month, second year of E1kyo 

[25 January 1430]*® 

RRTROAR=AS 
Copied on the twenty-third day of the second month, junior fire year of 

the sheep, [the sixteenth year of] Tenbun [14 March 1547f° 
  

35 revealed the whole earth to be golden and prepared the butter of the Long River 

(daichi no 6gon naru o genjo seshime, chéga no soraku o sanjuku ye77 大 地 の 商 金 な る 

AERA Lo, Fela] OBER A BRA + ): Taking soraku &*HK as a variant of soraku Bk 
8%, a form of processed milk, variously described as “butter,” “yogurt,” “curd cheese,” 
etc. “The Long River” refers to the Milky Way. The phrase reflects an expression used in 
reference to the powers of the advanced bodhisattva, “to churn the Long River into butter 

and turn the whole earth into gold” (kaku Chéga i soraku, hen daichi i égon t# i) BK 
Ak, SKB RS). 

36 The Tounji 洞 雲 寺 MS shares an identical colophon. 

mid-autumn day (chiishii Fx): l.e., the Harvest Moon Festival, on the fifteenth of the 

eighth lunar month. 

lay disciple YO Kosha of Chinzei (Chinzei no zoku deshi Yo Koshi BROW ATS 
3¢4%): A name that might also be read Yanagi Mitsuhide #$3¢%. The identity of this 
individual is unknown; presumably, an official at Chinzei #274, the government office of 
Dazaifu 太宰 府 , in Chikuzen 筑前 , in present-day Kyushu. 

37 It has been speculated that this colophon, written in 1252, presumably by Dogen 
himself, may have indicated completion of his work on the seventy-five-chapter Shobo- 
genzo. 

38 Copyist unknown. 

39 By Tess6 Hoken #4 4S (d. 1551), copyist of the Ryimonji 龍門 寺 MS.
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Maha-prajfia-paramita 

Maka hannya haramitsu 

INTRODUCTION 

Based on its colophon, this brief text represents the earliest dated work 
found in traditional editions of the Shobdgenzo. It appears as number 2 
in both the sixty- and seventy-five-chapter compilations, as well as in 
the ninety-five-chapter Honzan edition. It is said to have been composed 
during the summer retreat of 1233, at the Kannon Dortin (1.e., Kosh6- 

ji), Dogen’s quarters at Fukakusa, just south of the imperial capital of 
Heiankyo (modern Kyoto). 

We do not know who might have kept that 1233 retreat with Dogen. 
He had been back from China for six years at this point, but it had been 
only three years since he left the Zen monastery of Kenninji 建 仁 寺 , in 
Heiankyo, to make his own way as an independent teacher. We know 
that the Chinese monk Jiyuan #2] (J. Jakuen) had already joined him, 
but his most important disciple, Ej, would not arrive until the follow- 
ing year. Thus, it is not clear for whom and to what end this work was 
written. 

Unlike Dogen’s “Bendowa,” ##18%4 of 1231, and the majority of 
Shodbdégenzo texts that were to come, the “Maka hannya haramitsu” 
chapter does not yet address the stories and sayings of the Chinese Chan 
masters. Apart from a brief comment on a single poem by Dogen’s re- 
cently deceased Chinese master, Rujing #074, the essay is devoted en- 
tirely to its title theme of the “perfection of wisdom” (prajfia-paramita), 
Opening with an interpretation of the Heart Sutra (Mohe bore boluo- 
miduo xin jing FARRAR HERS Li), the most popular of the pra- 
jfia-paramita texts, and then proceeding to quotations from the massive 
Da bore boluomiduo jing Kiki RAE, Xuanzang’s “4 translation 
of the Mahda-prajria-paramita-sitra, in six hundred fascicles. Although 
Dogen does not introduce here the rich allusions to Chan literature that 
mark his mature writing, we can already see in some of his comments 
a taste for the novel readings of Chinese passages that would become a 
hallmark of his style.
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TETRA — 

Treasury of the True Dharma Eye 

Number 2 

PE Bay FSC ie 

Maha-prajfia-paramita 

[02:1] {1:8} 

OB ES RECITAL ARR SIIL, HRHORMA DMSO, HAS 
色 ・ 受 ・ 想 ・ 行 ・ 識 な り 、 五 枚 の 般若 な り 。 賠 見 、 こ れ 般 若 な り 。 この 宗 
旨 の 開演 現 成す る に い は く 、 色 即 是 空 な り 、 空 即 赴 色 な り 。 色 赴 色 な り 、 
空 肥 空 な り 。 百 草 な り 、 庫 象 な り 。 般若 波 維 蜜 十 二 枚 、 こ れ 十 二 入 な り 。 

また 十 八 枚 の 般若 あり 、 眼 ・ 耳 ・ 鼻 ・ 舌 ・ 身 ・ 意 、 色 ・ 殴 ・ 香 ・ 味 ・ 触 ・ 
法 、 お よび 有 眼 ・ 耳 ・ 鼻 ・ 舌 ・ 映 ・ 意 識 等 な り 。 ま た 四 枚 の 般若 あり 、 苦 ・ 
集 ・ E720, ER AMOR HY). Tih - SR A RUE + ARIE 
Aare), ER-MORAREER, MOR At OL MRS HS tee 
り 。 ま た 般若 波 維 蜜 三 枚 あり 、 過 去 ・ 現 在 ・ 未 来 な り 。 ま た 般若 六 枚 あ 
り 、 地 ・ 水 ・ 火 ・ 風 ・ 空 ・ 識 な り 。 ま た 四 枚 の 般若 、 よ の つね に お こ な は 
A. {7 fE + Be BZ%E9, 

“When Bodhisattva Avalokitesvara practiced the deep prajfia-paramita,”’ it 
was his whole body “perceiving that the five aggregates are all empty.” 
The five aggregates are form, sensation, perception, formations, and 
consciousness; they are prajfia in five pieces.” “Perceiving” is prajiia. 
When the exposition of this essential point appears, it is said, “form 

  

1 “When Bodhisattva AvalokiteSvara practiced the deep prajiia-paramita” (Kan- 

jizai bosatsu no gy6 jin hannya haramitta ji #8 EERE TT RAL He RSF): The 
opening paragraph here is devoted to comments on the Heart Sutra (Bore boluomiduo 
xin jing AXA REZ LE). This first sentence represents Digen’s variation, in mixed 
Chinese and Japanese, on the first sentence of the Sutra (T.251.8:848c6-7): 

BE TEE ETT RAE RHE, PA RYZE, 
When Bodhisattva Avalokitesvara practiced the deep prajfia-paramita, he perceived 
that the five aggregates were all empty. 

See Supplementary Notes, s.v. “Four elements and five aggregates.” 

2 they are prajiia in five pieces (gomai no hannya nari DALOALA 72 9 ): I.e., each of 
the five aggregates is an instance of wisdom. Cf. the Heart Sutra here (Bore boluomiduo 
xin jing ARS HER SLE, T.251.8:848c10): 

REA ZEp, BE RESC ART ik. 
Therefore, in emptiness, there is no form, no sensation, perception, formations or 

consciousness.
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is itself emptiness; emptiness ts itself form.’ Form 1s form; emptiness 
is itself emptiness. They are the hundred grasses; they are the myriad 
forms.* Twelve pieces of prajfia-paramita — these are the twelve en- 
trances.” Again, there is prajiia in eighteen pieces: the eye, ear, nose, 

tongue, body, and mind; form, sound, smell, taste, touch, and dharma; 

the consciousnesses of seeing, hearing, smelling, tasting, touching, and 
knowing.° Again, there is prajfia in four pieces: suffering, its arising, its 
cessation, and the path.’ Again, there is prajfia in six pieces: giving, mo- 
rality, patience, vigor, meditation, and prajfia.® Again, the prajfia in one 

  

3 When the exposition of this essential point appears, it is said (kono shiishi no kaien 
genjo suru ni yg ん この 宗旨 の 開演 現 成 する に いわ く ): Taking szs77 7o kaien AR EO 
開演 as the subject of ge の sz 現 成す る . The antecedent of “this” (Kono — 9) here is 
uncertain. Perhaps, the phrase is to be understood simply as, “in explaining its teaching 
on wisdom, it is said [in the Sutra].” 

“form is itself emptiness; emptiness is itself form” (shiki soku ze ku nari, ku soku 
ze shiki 7o77 色即是空 な り 、 空 即 赴 色 な り ): Quoting from the famous passage in the 
Heart Siitra; see Supplementary Notes, s.v. “Form is itself emptiness; emptiness is itself 
form.” 

4 “They are the hundred grasses; they are the myriad forms” (hyakuso nari, banzo 
nari B&72) . BRze 4 ): Or perhaps “it is”: the translation takes the unexpressed sub- 
ject here to be “form” and “emptiness,” but it might as well be the immediately preced- 
ing “emptiness.” “The hundred grasses” (hyakuso & &) and “the myriad forms” (banzo 
4 #) are two common expressions for all things in the world; see Supplementary Notes, 
s.v. “Myriad forms.” 

5 twelve entrances (jini nyii + — A): Synonymous with the “twelve spheres” (or 

“bases”; S. ayatana): i.e., the six sense organs (kon #8; S. indriya) and their objects (kyo 
iz; S. visaya). 

6 prajiia in eighteen pieces (jijhachi mai no hannya 十 八 枚 の 般若 ): The list here 
corresponds to the eighteen constituents (jihachi kai +/\ #:; S. dhatu), involved in cog- 
nition: the six sense organs, their objects, and the corresponding consciousnesses. This 

and the preceding sentence reflect the Heart Sittra (Bore boluomiduo xin jing ARATE 
2 ZS #8) at T.251.8:848c10-12: 

無 眼 耳鼻 舌 身 意 。 RASS BIRR, 乃至 無意識 界 。 
There is no eye, ear, nose, tongue, body or mind. There is no form, sound, smell, 
taste, touch or dharma. There is no eye constituent, and so on until, there is no mental 
consciousness constituent. 

7 prajfia in four pieces (shimai no hannya WAC OALA): I.e., the Buddhist four sacred 
truths. 

8 prajma in six pieces (rokumai no hannya 7\*<ORKA): I.e., the six perfections 
(rokudo 7\E: S. sat-padramitad) of the bodhisattva: perfection of giving (dando tHE; 
S. dana-paramita), perfection of morality (kaido #E; S. sila-paramita), perfection 
of patience (nindo ®VE; S. ksdnti-paramitd), perfection of vigor (shdjindo THEE; S. 
virya-paramita), perfection of meditation (zendo it#/; S. dhydna-paramita), and per- 
fection of wisdom (chido # FE; S. prajrid-paramitd).
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piece has been realized in the present: it is anuttara-samyak-sambodhi.? 
Again, there are three pieces of prajfia-paramita: the past, present, and 
future. Again, there are six-pieces of prajfia: earth, water, fire, wind, 

space, and consciousness.'° Again, the prajfia in four pieces is the walk- 
ing, standing, sitting, and reclining performed in everyday life." 

* Kk OK OK OK 

[02:2] {1:9} 

EOE UKE PAB, PRES, RIMMER ARHERS, IEP 
male SB UE 滅 、 ieee ER ° AH he APE AL AO bd Aa hia PT. OK 
ATRIA ° BRAK + RiGEAR + Bal EVR hia FD 1. ON tee hita P 得 、 
On BE EES te hina 4. OA ES EB hax 可 得 、 赤 有 韓 妙法 輪 ・ 度 有 
情 類 施設 可 得 。 化 知 ba, Bee, MER, ERR HER, WU RE 
側 。 

There was a bhiksu in the assembly of Tathagata Sakyamuni who 
thought to himself,'? 

I should honor and pay obeisance to the most profound pra- 
jfia-paramita. Although tn it, there are no dharmas that arise or 
cease, still 1t can be postulated that there are the morality aggregate, 
concentration aggregate, wisdom aggregate, liberation aggregate, 
and knowledge of liberation aggregate.'’ Again, it can be postulated 
  

9 the prajiia in one piece has been realized in the present (ichimai no hannya 

haramitsu, nikon genjo seri —KOMRBRHA, MF5inet  ): Probably, to be un- 
derstood simply as, “the single prajia-paramita has been expressed here [in the Heart 
Sutra,” in reference to the line at T.251.8:848c 16-17: 

=the th, (KAA RHE SA, (EMTS HE — i — Ste. 
The buddhas of the three limes. by relying on prajfia-paramita, attain anuttara- 
samyak-sambodhi. 

anuttara-samyak-sambodhi (anokutara sanmyaku sanbodai bl 2 # = 3 = 4B): Le., 
“unsurpassed, perfect awakening,” the supreme wisdom of a buddha. 

10 six pieces of prajiia (hannya rokumai fX457N%*X): I.e., the six elements (rokudai 
六 大 : S. mahabhiita) of Buddhist cosmology: earth, water, fire, wind, space, and con- 
sciousness. 

ll prajfia in four pieces (shimai no hannya PURCMALA): I.e., the four deportments 
(iigi [or igi] c¥e; S. Tryapatha) of the body: walking, standing, sitting, and reclining 
(の zzggo {TE AS EA). See Supplementary Notes, s.v. “Deportment.” 

12 There was a bhiksu (ichi bissii —%%3): This entire section is a quotation from 

the Great Perfection of Wisdom Siitra (Da bore boluomiduo jing KARA BE, 
T220.6:480b17-26) 
13 morality aggregate, Concentration apggregate, wisdom aggregate, liDeratiOn ag- 

gregate, and knowledge of liberation aggregate (kai un j6 un e un gedatsu un chiken 
un HE - TERA « ERA - AERA - MEADS): The so-called “undefiled five aggre- 
gates” (muro goun #£i§ 4.44) attributed to an awakened one, also treated as the “five- 
part dharma body” (gobun hosshin 4.4314) of a buddha. For an earlier meaning of
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that there are the fruit of the stream-entrant, the fruit of the once-re- 

turner, the fruit of the nonreturner, and the fruit of the arhat.'* Again, 

it can be postulated that there 1s the bodhi of the solitary awakened 
one; and again, it can be postulated that there 1s the unsurpassed, 

perfect bodhi.'’? Again, it can be postulated that there are the trea- 
sures of buddha, dharma, and samgha.'° Again, it can be postulated 
that there are turning the wheel of the wondrous dharma and deliv- 
ering sentient beings. 

The Buddha, knowing his thoughts, addressed the bhiksu, saying, 
“Rightly so, rightly so. The most profound prajfia-paramita is subtle 
and wondrous, difficult to fathom.” 

[02:3] 
MFGO-PRAOBERIL, BIRT SLE IMAIC, BERAEROMRA, CX 
Aas 720, COU Bale, bS7RAIC HES AOA AE YL Vk 
Aw: E> BR, BEATS RO, CNeReWS, 無 の 施設 、 か く の 
ご と く 可 得 な り 。 これ 甚 深 微妙 難 測 の 般若 渡 維 鶴 な り 。 

Where the bhiksu here thinks to himself to honor and pay obeisance to 
the dharmas, the prajfia of “although there are no arising and ceasing” — 
this is “honoring and paying obeisance.”'’ At the very time that he hon- 
ors and pays obeisance, the prajfia of “it can be postulated” 1s realized 
— that is, the “morality,” “concentration,” and “wisdom,” down to “de- 

  

“five aggregates” (goun 1.44), see Supplementary Notes, s.v. “Four elements and five 
aggregates.” 

14 The fruit of the stream-entrant, the fruit of the once-returner, the fruit of the 

nonreturner, and the fruit of the arhat (yoru ka ichirai ka fugen ka arakan ka 預 流 
FL - RR + Rie + Pol HEEB): L.e., the four stages, or “fruits” (S. phala), on the tra- 
ditional Buddhist path to nirvana. 

15 bodhi of the solitary awakened one (dokkaku bodai 38472): l.e., the awakening 
of a pratyeka-buddha. 

the unsurpassed, perfect bodhi (muj6 shod bodai 無 上 正 等 菩提 ): IL.e. the full awaken- 
ing of a buddha; S. anuttara-samyak-sambodhi. 

16 the treasures of buddha, dharma, and samgha (buppdsdbo iE{8#E): L.e.. the 
“three treasures” (sanbo =%; S. tri-ratna), traditional symbol of the Buddhist religion. 

17 Where the bhiksu here thinks to himself to honor and pay obeisance to the 

dharmas (nikon no ichi bissii no setsu sanen wa, shohé o kyorai suru tokoro ni iGO 

— BBO RIL, sk e aT SL — Alc): This entire passage is an exercise in 
reorganizing the semantic units in the sutra quotation. Here, honor is paid to the dharmas, 
rather than to prajfia: and it is prajfia, rather than the dharmas, that is without arising and 
ceasing.



2. Maha-prajfia-paramita Maka hannya haramitsu ERA AR FER 27 

livering sentient beings.” '® This is called “there are no.”’’ In this way, the 
“postulation” “there are no” “can be.””? This is “the prajfia-paramita,” 
“most profound,” “subtle and wondrous, difficult to fathom.” 

[02:4] 

Deva Lord Sakra asked Elder Subhiti, “Most Virtuous One, if a bodhi- 

sattva-mahasattva wishes to study the most profound prajfia-paramita, 
how should he study it?’” 

Subhiti replied, “Kausika, if a bodhisattva-mahasattva wishes to 
study the most profound prajfia-paramita, he should study it as if it 
were empty space.” 

[02:5] {1:10} 

La dad, Baa oa aE Ze 72 0. BEZEL BARE Ze Y 

Thus, to study prajiia is empty space; empty space ts to study prajfia. 

  

18 the prajia of “it can be postulated” is realized (sesetsu katoku no hannya genjo 
seri 施設 可 得 の 般若 現 成 せり ): Or, perhaps, “the prajfia that ‘can be postulated’... .” 
Likely meaning something like, “the wisdom that recognizes that [although ultimately 
‘there are no dharmas,’ the entire list of dharmas that follow here in the sutral "can be 

postulated’ [i.e., conventionally proposed]” — such wisdom is realized in the act of 
‘honoring and paying obeisance” to the dharmas. 

19 This is called “there are no” (kore o mu to iu これ を 無 と いふ ): IL.e., the list of 
dharmas, from “the morality aggregate” down to “delivering sentient beings,” is charac- 
terized by the bhiksu as “there are no dharmas that arise or cease.” 

20 In this way, the “postulation” “there are no” “can be” (mu no sesetsu kaku no 
gotoku katoku nari 無 の 施設 か く の ご と く 可 得 な り ): The translation struggles here to 
retain something of Dogen’s play with the terms of the siitra passage. Here, he has split 
the predicate “can be postulated” (sesetsu katoku fiti#< #17) and made the term mu 無 
(“there are no,” in the phrase “there are no dharmas’) the “designation” that “can be” in 
this way. 

21 This is “the prajfia-padramita,” “most profound,” “subtle and wondrous, diffi- 

cult to fathom” (kore jinjin mimy6 nansoku no hannya haramitsu nari — AUBETR PAW BE 
(Bll OD ie #5 UK HE & 72) +): Variation on the last line of the sitra quotation above. 

22 Deva Lord Sakra asked Elder Subhuti (7ez Taishaku mon guju Zengen Kit 

ii S225): Continuing to quote from the Da bore boluomiduo jing KAKBRERE 
%. T.220.6.480b28-c2. “Deva Lord Sakra” (Ten Taishaku Kf) is the god Indra, also 

addressed here as Kausika (Kydshika tPF wl); “Elder Subhiti” (guju Zengen B.S E) 
is Buddha Sakyamuni’s disciple.
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[02:6] 
天帝 種 復 白 介 言 、 世 尊 、 若 善男 子 善 女人 等 、 於 此 所 説 甚 深 般若 波羅蜜 多 、 
SHB, UP, SAR, RECOM ST, MIM, BRT 
A, FPR SHR, KTS. DPW, RRA TER, KRS. 
Ath, A, RRR AKE NTE. BHS. BPO, ABET SAAS, 
作 如 赴 説 、 甚 深 般 若 波 維 鶴 多 、 即 居 守 護 。 若 矢 男 子 和 善 女 人 等 、 作 如 所 説 、 
慕 深 般若 波 維 蜜 多 、 常 不 遠 離 。 営 知 、 一切 人 非 人 等 、 伺 求 基 便 、 欲 矢 損 
害 、 終 不能 得 。 司 戸 迎 、 若 欲 守 護 、 作 如 所 説 、 基 深 般 若 波 羅 室 多 、 諸 其 共 
者 、 無 異 居 欲 守護 虚空 。 

Deva Lord Sakra further addressed the Buddha saying,” “World-Honored 
One, if good men and good women receive and keep, read and recite, 
correctly reflect on, and preach for the benefit of others the most profound 
prajfia-paramita spoken of here, in what way should I protect it? I beg the 
World-Honored One to extend his compassion and instruct me.” 

At that time, Elder Subhiti said to Deva Lord Sakra, “Kausika, do you 

see any dharma that should be protected?” 

Deva Lord Sakra replied, “No, Most Virtuous One, I do not see any 
dharma that should be protected.” 

Subhiti said, “Kausika, if good men and good women speak Iike this, 
the most profound prajfia-paramita will itself be their protection. If 
good men and good women speak like this, the most profound pra- 
jfia-paramita will never be distant. This you should know: whatever 
humans or non-humans might look for the chance to harm tt, 1n the 
end they will be unable to do so. Kausika, 1f you wish to protect It, 
you should do so in accordance with what has been said: for the bodhi- 
sattvas, [Wishing to protect] the most profound prajfia-paramita 1s no 
different from wishing to protect empty space.” 

[02:7] {1:11} 
LANL, SFR: Ham - MOF, TZlL ORR O, RST HBIL, 受 

Fe Beane ZL YO 

We should know that “receiving and keeping, reading and reciting, 
correctly reflecting on,” are themselves protecting prajfia. “Wishing to 
protect” is “receiving and keeping, reading and reciting,” and so on. 

* OK OK OK OK 

  

23 Deva Lord Sakra further addressed the Buddha (Jen Taishaku fuku byaku Butsu 

Kit EAs): Continuing the quotation from the Da bore boluomiduo jing KARE 
HEP BIE, T.220.6:480c2-15.
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[02:8] 

SEA A hos, HW ORME. FARIA, —S Rea TR 
了 滴 本 東 。 

My former master, the Old Buddha, said,~* 

Its whole body, like a mouth, hanging in empty space, 

Without asking if the winds are from north, south, east, or west, 

Equally, for them, it talks of prajfia: 

Di dingdong liao di dingdong.” 

[02:9] 

= 71 fH FEO BRA AS ZS, THAR TSO. LIZ, TAZ 
り 、 澤 東西 南北 般若 な り 。 

This is the “talking of prajfia” of successor after successor of buddhas 
and ancestors. It is the prajfia of “the whole body”; it is the prajfa of the 

whole “other”; it is the prajfia of the whole self; it is the prajfia of the 

whole “north, south, east, or west.”°° 

* KOK OK K 

  

24 My former master, the Old Buddha (senshi kobutsu 7cbh th): I.e., Dogen’s 
teacher, Tiantong Rujing K# 207} (1162-1227). The verse quoted here, entitled “Ode 
to the Wind Chime” (“Fengling song” J&l\¢nA), is cited elsewhere in Dogen’s writings. 
His source for it is uncertain: it can be found in the Rujing heshang yulu R07# FN (a) sB# 
(T.2002A.48:132b15-16), but that record of Rujing’s sayings did not reach Dégen until 
the eighth month of 1242, well after the date of our text here. 

25 Equally, for them, it talks of prajiia (ittd i ta dan hannya —# FS {ikAZA): The 
translation takes the word fa {1 here as a third person plural pronoun referring to “the 
winds”; it could also be read “others,” and indeed, in his comment below, Dodgen reads it 

as “other” (in contrast to “self™). In the Rujing heshang yulu, this line appears as “equal- 
ly, with them, it talks of prajfia” (ittd yo kyo dan hannya — BLIRERARA) — a version 
that suggests the chime and the winds are talking together. This latter version is closer to 
the text cited at Eihei kéroku 7 EERE, DZZ.4:220. In his Hokyoki # BF #2 (DZZ.7:40), 
Dogen records Rujing’s appreciation of his interpretation of the verse. 

Di dingdong liao di dingdong (teki teitd ryé teki teitd ii T Ti TR): An onomato- 
poetic representation of the sound of the wind chime, here read in modern Mandarin. A 
premodern Japanese reading (chi chintsun ryan chi chintsun bbAON) Ph bbA 
/v) is recorded at Maka hannya haramitsu monge FEGAAR AS REE BAR, SCZ.1:165. 

26 the whole “other” (konta hannya i#{tL AXA ): The translation here obscures Dogen’s 
play with Rujing’s verse, which extends the adjective “whole” (kon ##) from the expres- 
sion “whole body” (konjin #7) in the first line to other terms in the verse. Here, the 
English “other” renders ta {ti (translated in the verse as “them”), to which Dogen adds 
the contrasting “whole self” (konko #2).
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[02:10] 

PUP EBA. BIT. CiRATA. PICA REBS WERE ei 
aX, RAVER ATR HER SEO RST a ETE, PLATT, AT HE 
Be ZRII, GSI, RAIA RERS, MAKHEBS. Ble 
SS, PRS MIE, BEARERS, (AH, BAIS. — URUK IES 
i. SHRARERS SRK, SHS. Ore ile - Bast - Bel ee 
漢 ・ 不 還 ・ 一 來 ・ 預 流 等 、 皆 由 般 若 波 維 蜜 多 得 出 現 故 。 舎 利子 、 一 切 世 間 
十 善 業 道 ・ 四 静 應 ・ 四 無色 定 ・ 五 神通 、 皆 由 般 若 渡 維 徐 多 得 出 現 故 。 

Puddja Sakyarmunr Sad, 

Sariputra, these sentient beings should make offerings, honor, and 
pay obeisance to this prajfia-paramita as if a buddha dwelt there. 
When they reflect upon the prajfia-paramita, they should do so as 
if they were making offerings, honoring, and paying obetsance to a 
buddha, a bhagavat. What 1s the reason? The prajfia-paramita 1s no 
different from a buddha, a bhagavat; a buddha, a bhagavat, is no 

different from the prajfia-paramita. The prajfia-paramita 1s identical 
with a buddha, a bhagavat; a buddha, a bhagavat, 1s identical 

with the prajfia-paramita. Why is this so? Because, Sariputra, 
all the tathagatas, the worthy ones, the perfectly awakened ones 
appear owing to the prajfia-paramita.*® Because, Sariputra, all the 
bodhisattvas-mahasattvas, pratyeka-buddhas, arhats, nonreturners, 
once-returners, and stream-entrants appear owing to the prajfia- 
paramita. Because, Sariputra, the way of the ten virtuous deeds, the 
four tranquil contemplations, the four formless concentrations, and 
the five spiritual powers, in all worlds, appear owing to the prajfia- 
paramita.’° 

[02:11] {1:12} 
LPHMLTZNL BD, PRAIA IR ERS 7h, AIRES LEN 
諸 法 な り 。 こ の 諸 法 は 空 相 な り 、 不 生 不 滅 な り 、 不 垢 不 淳 、 不 増 不 減 な 
), OKA REBZORRAE SIL, HEMITKOB RATS 720, Ws 

  

27 Buddha Sakyamuni (Shakamuni butsu f¥i0-JE/): Quoting again from the Da 
bore boluomiduo jing KALB BHR BIE (T.220.5:925a8-20). 

28 the tathagatas, the worthy ones, the perfectly awakened ones (vorai 0 shdtogaku 
ROA ME IE 4): Three standard epithets of the buddhas. “The worthy ones” translates 6 應 
(abbreviation of dgu JE, “worthy of reverence”); i.e., “arhats.” 

29 way of the ten virtuous deeds (jiizengdd6 + 2#32i8): Here, the siitra begins a list 
of standard Buddhist spiritual practices: “the ten virtuous deeds,” or wholesome actions 
(zengdd6 #3218; S. kusala-karma-patha), “the four tranquil contemplations,” or med- 
itations (/ の yo 静 應 : S. dhyana); “the four formless concentrations,” or formless ab- 
sorptions (mushiki j6 #£3E; S. ariipya-samapatti), and “the five spiritual powers,” or 
higher knowledges (jinzii #38; S. abhijfia). For the last, see Supplementary Notes, s.v. 
“Spiritual powers.”
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L. BRILL. ETM OS. CONSIST OO, Be 
TKO HBT MISE ZS Y 

Thus, a buddha, a bhagavat, is the prajfia-paramita. The prajfia-paramita 
is the dharmas. “These dharmas are marked by emptiness; they do not 
arise or cease; they are not sullied or pure; they do not increase or de- 
crease.’*° When this prajfia-paramita appears, a buddha, a bhagavat, ap- 
pears. We should question him; we should study with him. To “make 
offerings, do obeisance, and honor” is to attend and serve the buddha, 
the bhagavat. Attending and serving is a buddha, a bhagavat.”' 

TE YA IR wis el Asc a TB HE BO 
Treasury of the True Dharma Eye 

Maha-prajfia-paramita 
Number 2 

[Ryumonji MS:] 

個 時 天福 元 年 自 安 居 日 、 在 観音 導 利 院 示 衆 
Presented to the assembly at Kannon Dori Cloister; on a day of the 

summer retreat, in the first year of Tenpuku [1233 }° 

k= BIER BE. RST 
Proofed. Copied in the first month, second year of Eikyo 

[25 January-22 February 1430]* 

  

30 “These dharmas are marked by emptiness; they do not arise or cease; they are 

not sullied or pure; they do not increase or decrease” (kono shoho wa kis6 nari, fusho 

fumetsu nari, fuku fujé fuz6 fugen nari — ORIERILZEFAZLO . ARATE OL BUG 
13 754 A Ze ): Dogen here gives a Japanese rendering of a line from the Heart Siitra 
(Bore boluomiduo xin jing AXA HERS UME, T.251.8:848c9-10). 

31 Attending and serving is a buddha, a bhagavat (bugon shoji butsu bagabon nari 
Fes Be 7A Se (AB 7 (FE Ze Y ): Following the punctuation in Kawamura’s text; the passage 
might also be parsed, “To make offerings, do obeisance, and honor ts to attend and serve 
the buddha, the bhagavat; is to be a buddha, a bhagavat, who attends and serves.” 

32 The Téunji 22+ MS shares an identical colophon. 

day of the summer retreat (ge ango no hi 2 &J& A): Dates of the summer retreat vary; 
a common practice put it from the fifteenth of the fourth month through the fifteenth of 
the seventh month; in 1233, this would correspond to 25 May through 21 August. 

33. Copyist unknown.
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[Tounji MS:] 

Br ERP RA= A+ A, PS PIAS 2. BR 
Copied this while serving 1n the acolyte’s office, Kippo Vihara, Etsuu; 
twenty-first day of the third month, spring of the senior wood year of 

the dragon, second year of Kangen [29 April 1244]. Ejo 

Seb — FIER FIA, EK EPRREBERZ. RE 
Copied this as a memorial offering while 1n the common quarters of 

Eithei Monastery; thirteenth day, first month, third year of Kakyo 

[9 February 1389]. Sogo** 

  

34 Sdgo XH: 1343-1406, ninth abbot of Eiheiji.
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Buddha Nature 

Bussho 

INTRODUCTION 

Dodgen’s essay on buddha nature is one of the most celebrated texts in 
the Shdbégenzo. It was composed in the autumn of 1241, at Koshoji, 
the monastery Dogen had established five years earlier on the south- 
ern outskirts of the imperial capital at Heiankyo. The work appears as 
number 3 in both the sixty- and seventy-five-chapter compilations of the 
Shdbdgenzo, and as number 22 in the Honzan edition; it is also extant in 
a holograph manuscript by Dogen’s disciple Ejo dated 1243. 

The concept of buddha nature, one of the most widely discussed topics 
in East Asian Buddhism, was subject to a wide range of interpretations. 
In his opening remarks, Dogen dismisses several of the most common 
views: that buddha nature is the potential to become a buddha, that it is 
the activity of cognition within us, or that it is a universal self pervading 
the world. Rather, he says, buddha nature is existence itself — not an 
abstract principle of being, but the actual occurrence of things, or, as he 
puts it simply at the end of his essay, “fences, walls, tiles, and pebbles.” 

Like the majority of the representative texts of the Shobogenzo, Do- 
gen’s essay takes the form of commentary on thematically related pas- 
sages from the Chinese Chan literature. His readings of these passages 
can be highly idiosyncratic and often depend on linguistic play with the 
grammar and syntax of his Chinese quotations — a feature famously ex- 
emplified at the beginning of our text, where Dogen transforms a state- 
ment in the Nirvana Sutra that beings all have buddha nature to the claim 
that all beings are buddha nature. Similar play is found throughout the 
essay and makes this text one of the most demanding, for both translator 
and reader, in the Shobogenzo.
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TE YE BR ARS = 

Treasury of the True Dharma Eye 

Number 3 

(ME 

Buddha Nature 

[03:1] {1:14} 

UPS. —UARA, RARE BUR AE. BABS. 

Buddha Sakyamuni said, “All living beings in their entirety have buddha 
nature. The Tathagata always abides, without any change.” 

[03:2] 

“tH, DHOPRKMBBO MPA Ome 7e OO LAER. —R HE, 
— ORDO, TASHA AB 7S, BSLAKSIL, FCUCLIF-AA+E 
<B AACR FS ER>, TMD OMCA+K< BAK BY A > 
西 天 二 十 八 代 、 代 代 住 持 し きた り 、 東 地 二 十 三 世 、 世 世 住 持 し きた る 。 十 
方 の 修 祖 、 と も に 住持 せり 。 

Though it is said that this is turning the dharma wheel of the lion’s 
roar of Great Master Sakya, the Honored One, it is the crown of the 

head and the eyes of all the buddhas, all the ancestral masters.’ Its study 
has come down for two thousand, one hundred ninety years (to this, the 

1 Buddha Sakyamuni (Shakamuni butsu #31 Je #6): From the Northern text of the 
Nirvana Sitra (Da banniepan jing KARVESSK, T.374.12:522c24). The initial phrase, 
“all living beings in their entirety have buddha nature,” appears thirteen times in that 
text and represents one its key doctrinal assertions. The second phrase, “the Tathagata 
always abides, without any change,” also appears seven times in the Nirvana Sutra. The 
two phrases are only juxtaposed in two places: T.374.12:522c24 (quoted here by Dogen) 
and 1.374.12:574c24-28. 

“All living beings in their entirety have buddha nature” (issai shuj6, shitsu u busshd 
— HRA, AVA EPE): Or, more simply, “all living beings have buddha nature.” The 
term shitsu 2&8, rendered here as “in their entirety,” functions simply as an emphatic 
adverb meaning “each and every,” “without exception,” etc.; the English here represents 
an attempt to facilitate translation of Dogen’s play with this term below (see Note 7). See 
Supplementary Notes, s.v. “All living beings in their entirety have buddha nature,” for a 
parable from the Nirvana Sutra that explains the meaning of the saying. 

2 turning the dharma wheel of the lion’s roar (shishi ku no ten borin Ei-f-4LO ik 
#mj): Mixing two standard metaphors for the preaching of the dharma. The passage cited 
here from the Nirvana Siitra is presented in the sutra as “the lion’s roar.” 

Great Master, Sakya, the Honored One (daishi Shakuson Kbi¥E24): An epithet for the 
Buddha combining a standard East Asian reference to Sakyamuni as “world honored” (seson 
{t2) with the honorific title “Great Master” (daishi X#N) awarded to prominent clerics. 
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junior metal year of the ox, the second year of the Japanese Ninji [era]), 
through merely fifty generations of direct descent (to my former mas- 
ter, Reverend Jing of Tiantong).’ Through twenty-eight generations in 
Sindh in the West, it has been maintained in generation after generation; 
through twenty-three descendants in the Land of the East, it has been 
maintained by descendant after descendant.* The buddhas and ancestors 
of the ten directions have all maintained it. 

[03:3] 
THEE O—-ORARARPEIL, CORB Dt, BCE SEKOIR, 
法輪 な り 。 あ る ひ は 衆生 と いひ 、 有 情 と いひ 、 和 群生 と いひ 、 群 類 と いふ 。 
RAO SIL, RELY. HALO, TRIIDRAILHERYD, RAO 
RE LVS, IES EEREIE, REDNATZLBOBMHEDORETEO, HR 
Tere ROACH OST. KEE RKAPHRODOAIC, LOL, WV) 
ne KAT oHASRIL, ARORILhH OT, BAL 7RO,. Haze 

MeLIRIET: 0 ‘ES SELZCO, BRO, SOCAL OT, KA 
chee was ChboP. MISA CRA RAR OAS, DUR PEFAS 
に は れず し か あれ ば す な は ち 、 衆 生花 有 の 信正 、 し か し な が ら 業 増 
EAL OT, BREICH OT, ERICH OT, PUMIERICb OT, RE 
OFEA, CHI LK EOE Se OA 5 See DRESS OER 
OTe, HEFL O ARH YD . em LBs LOREM EL し か あら ざる 

な り 。 和書 界 は すべ て 客 塵 な し 、 直 下さ ら に 第 二 人 あ ら ず 、 直 蔽 根源 人 未 
識 、 忙 忙 業 識 幾 時 休 な る が ゆえ に 。 委 強 起 の 有 に あら ず 、 往 界 不 田 蔵 の 
ゆえ に 。 往 界 不 骨 蔵 と いふ は 、 か な ら ず し も 浦 界 赴 有 と いふ に あら ざる 
な り 。 往 界 我 有 は 、 外 道 の 邪 見 な り 。 本 有 の 有 に あら ず 、 瓦 古 瓦 今 の ゆえ 
に 。 始 起 の 有 に あら ず 、 不 受 一 塵 の ゆえ に 。 條 條 の 有 に あら ず 、 合 取 の ゆ 
え に 。 無 始 有 の 有 に あら ず 、 是 仁摩 物 焦 摩 来 の ゆえ に 。 始 起 有 の 有 ほ に あら 
* BHDEBOOZIL, EXICLARL, BA PICRE RFR Ze O , 
RBeEGRTAZILIED< ODES tens, BAT NBME ZO, 
  

3 two thousand, one hundred ninety years (to this, the junior metal year of the ox, 
the second year of the Japanese Ninji [era]) (nisen ippyaku kyuju nen [to nihon Ninji 

ninen shin-chi sai] —~F-—BtiL+*F< & A A(Zia = Hx > ): Parentheses here are 
in the original text. The second year of the Ninii 仁治 era (1240-1243) corresponds to 
1241 CE of the Gregorian calendar, 2190 years from 949 BCE, the date traditionally 
used in East Asia for the parinirvana of Buddha Sakyamuni. 

my former master, the Reverend Jing of Tiantong (senshi Tendé Jé oshé FEN K BiF 
Fi fe]): I.e., Dogen’s Chinese teacher, Tiantong Rujing K # #07# (1162-1227), to whom 
he regularly refers as “my former (or “late”) master.” Again, the parentheses are in the 
original. 

4 twenty-eight generations in Sindh in the West (Saiten nijithachi dai BR—+/\ 
代 ): twenty-three generations in the Land of the East (76chi nijiisan ye 東 地 二 十 三 
tt): Le., the twenty-eight members in the traditional lineage of ancestors in India, from 
Sakyamuni’s disciple Mahakasyapa to Bodhidharma; and the twenty-three ancestors in 
the Chinese Chan lineage leading from Bodhidharma to Rujing 207#. (The total of “fifty 
generations” mentioned here reflects the fact that Bodhidharma is counted as both the 
twenty-eighth ancestor in the Indian succession and the first ancestor of the Chinese 
succession. )
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What is the essential point of the World-Honored One’s saying, “All 
living beings in their entirety have buddha nature’? It 1s turning the 
dharma wheel of the saying, “What thing is it that comes like this?” 
One speaks of “living beings,” or “sentient beings,” or “the multitude of 
beings,” or “the multitude of types.”° The words “in their entirety have” 
refer to living beings, the multitude of beings.’ That is, the “entirety 
of beings” is buddha nature; one entirety of the “entirety of beings” is 
called “living beings.”® At this very moment, the interior and exterior 
of living beings is the “entirety of beings” of buddha nature. This is not 
only the skin, flesh, bones, and marrow uniquely transmitted; for you’ve 

gotten my skin, flesh, bones, and marrow.’ 

  

5 turning the dharma wheel of the saying, “What thing is it that comes like this?” 

(ze jiimo butsu inmo rai no dé, ten borin FE {t VEO EVE ROW, PAB): 1.e., a Buddhist 
teaching equivalent to the famous question put to Nanyue Huairang Fx sk Beak (677-744) 
by the Sixth Ancestor, Huineng 48E. in a dialogue recorded in his shinji Shobdgenz6 

ls TE YEAR AK (DZZ.5:178, case 101) and often cited elsewhere in Dogen’s writing; see 

Supplementary Notes, s.v. “What thing ts it that comes like this?” 

6 “sentient beings” (ujd Als); “the multitude of beings” (gunjd #4); “the multi- 
tude of types” (gunrui #£38): Terms regularly used as synonyms for “living beings,” as 
is “the multitude of beings” (gun’u #£4) in the following sentence. 

7 The words “in their entirety have” (shitsu’u no gon #84 ®®): Or “the words ‘the 

entirety of beings.” Dogen here begins play with a neologism created from the adverb 
shitsu %& and the verb u 4 in the phrase shitsu u busshé 7A HE. translated in the quo- 
tation as “in their entirety have buddha nature.” The play relies on the fact that the term 

z 有 means both “to have” and “to exist” and is regularly used in philosophical discourse 
as a noun for “being” or “beings.” The resultant expression might also be rendered “all 
existents” or, more simply, “everything” (the singular, “entirety of being,” is less likely 
with shitsu 7). 

8 one entirety of the “entirety of beings” (shitsuu no isshitsu 737A ©—ZzZ8): Pre- 
sumably the point is that “living beings” represent but one type within the “entirety of 
beings” — with, perhaps, the added suggestion that any one type is in some sense one 
with the entire set. 

9 skin, flesh, bones, and marrow (hi niku kotsu zui RA Bs): An expression, very 
common in Ddgen’s writings for the essence or truth or entirety of something or some- 
one, as handed down in Zen tradition; from the famous story of Bodhidharma’s testing 
of four disciples, to whom he said of each in turn that he (or, in one case, she) had gotten 
his skin, flesh, bones, and marrow. See Supplementary Notes, s.v. “Skin, flesh, bones, 

and marrow. ” 

for you’ve gotten my skin, flesh, bones, and marrow (nyo toku go hi niku kotsu zui 
naru ga yue ni (iB RA BZ S25) XC): Quoting Bodhidharma’s statement, 
“you've gotten” to each of his four disciples. Presumably, the implication here is that the 
statement concerns not just Bodhidharma’s “single transmission” to the Second Ances- 
tor, Huike =], but the affirmation of buddha nature in all beings (as proposed, e.g.. at 

Shdbégenzé ん e77e ん 7 正法 眼 SIA 2:185).
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We should realize that the being that is here made the “entirety of be- 
ings” by buddha nature is not the being of being and non-being.'° The 
“entirety of beings” is the word of the buddha, the tongue of the bud- 
dha, the eyes of the buddhas and ancestors, the nose of the patch-robed 
monk. Furthermore, the term “entirety of beings” 1s not initial being, 
not original being, not wondrous being, and the like; how much less Is it 
conditioned being or deluded being.'' It has nothing to do with the likes 
of mind and object, nature and mark.'” Therefore, the secondary and 
primary recompense of the “entirety of beings” of living beings 1s not 
by any means the generative power of karma, not deluded conditioned 
arising, not of its own accord, not the practice and verification of spiri- 
tual powers.'> Were the “entirety of beings” of living beings generated 
by karma, or conditioned arising, or of its own accord, the verification of 

the way of the sages as well as the bodhi of the buddhas and the eyes of 

  

10 the being that is here made the “entirety of beings” by buddha nature (ima 

bussh6 ni shitsuu seraruru u VE (BtEIC AA tE b D OA): An odd locution, presumably 
meaning something like, “the term ‘being’ in the expression ‘entirety of beings’ that is 
here being identified with buddha nature.” 

11 initial being (shi’u 244); original being (hon’u AA); wondrous being (myd'u 
妙 有 ): conditioned being (ez 7 *K#); deluded being (m6'u %#): A series of terms 

expressing modes of existence discussed in Buddhist thought. The first, “initial being” 
(shi’u #84), while not itself particularly common, is here contrasted with the familiar 
“original being” (hon’u A ), a term used to express the fundamental reality from which 
the phenomenal world emerges. The expression “wondrous being” (my6’u 妙 有 ) is prob- 
ably best known in the phrase “true emptiness and wondrous being” (sz ん myo ’u (22 
w> 4). where it expresses the ultimate emptiness of phenomena. The term “conditioned 
being” (en’u #1) suggests that which exists as a result of conditions — i.e., the con- 
ditioned dharmas of dependent origination (engi #xite; S. pratiya-samutpdda); “deluded 
being” (m6 'u % #4) suggests that which exists as a result of deluded thoughts — i.e., the 
false objects of our misguided discrimination (funbetsu 27 5!); S. vikalpa). 

12 nature and mark (soso tEFH): A standard Buddhist dichotomy between what a 
thing is in itself (S. svabhdava) and its phenomenal characteristics (S. /aksana). 

  

13. secondary and primary recompense (esho {K1E): A standard Buddhist term for 
the results of past karma reflected respectively in the circumstances into which one is 
born and the mental and physical makeup of the person; see Supplementary Notes, s.v. 
‘Secondary and primary recompense.” Here, perhaps to be understood as “the quality of 
the experience” of living beings as the “entirety of beings.” 

the generative power of karma (g6 26/6 riki 32487): Le., the power of karma to 
produce phenomena; S. adhipati. 

deluded conditioned origination (m6 engi % xtc): An unusual expression, probably 
indicating phenomena that arise as a result of deluded thoughts. Given the apparent 
distinction, above, between “conditioned being” and “deluded being,” one is tempted to 
parse the expression “deluded or conditioned origination.” 

of its own accord (hdni 7%): A loose translation of a fairly common Buddhist term 
meaning something like “the thing itself,” “the dharma as it is in itself,” etc.



3. Buddha Nature Bussho PE 39 

the buddhas and ancestors would also be the generative power of karma, 
conditioned arising, and of its own accord. And this ts not the case. 

In all the worlds, there is no adventitious dust at all; right here, there 

is no second person beyond this.'* For “the root source is directly cut, 
but people have not noticed; the busy, busy karmic consciousness, when 
will it rest?’'> It is not the being of deluded conditioned arising; for “in 
the realms everywhere, it has never been hidden.”'® To say that “in the 
realms everywhere, it has never been hidden” is not necessarily to say 
that what fills the realms is being: [the notion] that the realms every- 
where are my being is a false view of other paths.'’ It is not the being 
of original being; for it is throughout the past and throughout the pres- 

  

14 adventitious dust (kKyvakujin & EE): The spiritual defilements (bonnd tts; S. klesa) 
understood as extrinsic (S. agantuka) to the mind; see Supplementary Notes, s.v. “Dust.” 

there is no second person (daini nin arazu #— Ad % VT): A common expression in 
Zen texts, likely used here in the sense “this is all there is.” The expression also appears 
in Ddgen’s “Benddwa” #38 ad; the version here seems to reflect the Fozhao chanshi 
zoudui lu bP MBERZE A eR (Guzunsu yulu He ~eabeR, ZZ.118:823a7): jikige ko mu 
daini nin ja. F BRE A. 

15 For “the root source is directly cut, but people have not noticed; the busy, busy 

karmic consciousness, when will it rest?” (jiki setsu kongen jin mishiki, b0b6 gosshiki 
kiji kyit naru ga yue ni RRR A ARak, 忙 忙 業 識 幾 時 休 な る が ゆえ に ): Dogen inserts 
here two lines in Chinese found in the Yuanwu Foguo chanshi yulu [AVE 6 ie 6M ass 
(T. 1997. 47:744b8). The translation therefore takes the final yue ni >) XACT rendered as 

“for.” to govern both lines — a reading that makes them an intriguing explanation of 
the preceding claim that the “entirety of beings” is a single, undefiled buddha nature. A 
somewhat less satisfying reading would limit the scope of “for” to the first clause: “the 
root source is directly cut, but people have not noticed; for the busy, busy karmic con- 
sciousness, when will it rest?” 

“the root source is directly cut” (jiki setsu kongen (A BitR IR): Recalling a line from the 
famous poem Zhengdao ge i#i1H 4K. attributed to the early Chan figure Yongjia Xuanjue 

KEXF (d. 723) (7.2014.48:395c2 1-22): 
ELBA UR GRATE fie THE. 
Directly cutting off the root source — this is sealed by the Buddha; 
Plucking at the leaves and searching the branches — this | can’t do. 

the busy, busy karmic consciousness (b6b6 gosshiki 忙 忙 業 識 ): An idiomatic expression 
in Zen texts, sometimes in reverse order (gosshiki 56 の 6 業 識 忙 忙 ). The term “karmic con- 
sciousness” (gosshiki 32a; also read goshiki) may be understood either as the consciousness 
that arises from past karma or the consciousness that produces future karma; see Supplemen- 
tary Notes, s.v. “Karmic consciousness.” 

16 “in the realms everywhere, it has never been hidden” (henkai fu 26 20 at FS 
i): A popular saying, found in the shinji Shdbégenzé th F-1EYEER HK (DZZ.5:157-158, 
case 58), attributed to Chan Master Shishuang Qingzhu 4 #5 a& (807-888); see Supple- 
mentary Notes, s.v. “In the realms everywhere, it has never been hidden.” 

17 what fills the realms is being (man kai ze u i342 4): An odd locution, put in 
Chinese syntax, presumably meaning something like “being is the stuff of the cosmos.”
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ent.'® It is not the being of initial arising; for it does not admit a single 
dust mote.'® It is not the being of individual instances; for 1t combines 
them. It is not the being of beginningless being; for “ What thing 1s 1t that 
comes like this?’’° It is not the being of initially arising being; for “my 
usual mind is the way.”?' We should realize that, within the “entirety of 
beings,” living beings cannot readily be met.-? When the understanding 
of the “entirety of beings” is like this, the “entirety of beings” is passing 
through the body and sloughing it off.~° 

  

the realms everywhere are my being (henkai ga u {fa Ft4FXA ): Or “I exist in the realms 
everywhere,” or “the realms everywhere belong to me.” Another phrase in Chinese syn- 
tax, thought to express the notion in Indian thought that the self (S. atman) is co-exten- 
sive with reality (S. brahman). 

18 throughout the past and throughout the present (gdko gokon EAA; also 
written & 4.4). A common idiom for extension throughout all history. 

19 “does not admit a single dust mote” (fuju ichijin *%S¢—E): From a line at- 

tributed to Weishan Lingyou #SlU###h (771-853) (Jingde chuandeng lu {E(B PEER, 
T.2076.51:265a1-2): 

買 際 理 地 不 受 一 塵 。 葛 行 門 中 不 捨 一 法 。 
The ground of principle at the limit of reality does not admit a single dust mote; 
Those within the gate of the myriad practices, do not discard a single dharma. 

20 “What thing is it that comes like this?” (ze jiimo butsu inmo rai {1 EDIE ER): 
See above, Note 5. Here, presumably. the point is that the “entirety of beings” actually 
appears and is, therefore, not merely some eternal being. 

21 It is not the being of initially arising being; for “my usual mind is the way” 

(shiki uno uni arazu, go j6 shin ze 9 の 7oyge 77 始 起 有 の 有 に あら ず 、 吾 常 心 是 道 の ゆ 
え に ): The expression “initially arising being“ (sy 太刀 始 起 有 ) is an unusual one: it may 
mean simply “a kind of being that comes into existence,” or, on the analogy of the com- 
mon term “initial awakening” (shikaku #a%%), it may suggest “a kind of being that one 
acquires upon awakening.” The expression “my usual mind is the way” (go j6 shin ze do 

2 718) is likely a variant of a famous saying attributed to Nanquan Puyuan Fark 
#2 8G (748-835): “Ordinary mind is the way” (bydjé shin ze dé #4 17218). (Recorded 
in the shinji Shébégenzo ta F1EYEAR IR, DZZ.5:134, case 19; and see Supplementary 
Notes, s.v., “Ordinary mind is the way.” Some MS witnesses of our text give Nanquan’s 
version. Presumably, Dogen wants to contrast change implied by “initially arising being” 
with the constancy (/6 #) of the “usual mind.” 

22 living beings cannot readily be met (shujd kaiben nanbé FRR REE): Perhaps 
meaning that (since the “entirety of beings” is equated with “living beings”) one does 
not easily encounter living beings in the “entirety of beings.” The phrase rendered here 
“cannot readily be met” (kaiben nanbo |R{£#E#) is an idiomatic Chinese expression, 
used often in Zen texts but not elsewhere in the Shobdgenzo. 

23 passing through the body and sloughing it off (dtai datsuraku jBRERLYS): Or, 
perhaps, simply, “thoroughly sloughing off.” Generally taken to mean that the “entire- 
ty of beings” itself is liberation. The expression translated “passing through the body” 
(t6tai 3&7) is not common and does not appear elsewhere in Dégen’s writings. The 
term “slough off” (datsuraku fii) is best known from the expression “body and mind
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[03:4] {1:15} 

飾 性 の 言 を きき て 、 移 者 お ほ く 先 尼 外 道 の 我 の ご と く 邪 計 せ り 。 そ れ 人 に 
あ は ず 、 自 己 に あ は ず 、 師 を み ざ る ゆえ な り 。 い た づら に 風 火 の 動 閉 する 

心 意 識 を 、 俸 性 の 濾 知 ・ 覚 了 と お も へ り 。 た れ か いふ し 、 人 性 に 覚 知 ・ 覚 
了 了 あり と 。 覚 者 ・ 知 者 は 、 た と ひ 諸 俳 な り と も 、 人 性 は 覚 知 ・ 覚 了 に あら 
ざる な り 。 い は ん や や 諸 介 を 濾 者 ・ 知 者 と いふ 覚 知 は 、 な ん だ ち が 云 云 の 
雅 解 を 算 知 と せ ず 、 風 火 の 動静 を 覚 知 と する に あら ず 。 た だ 一 雨 の 化 面 祖 

面 、 こ れ 覚 知 な り 。 

Many students, hearing the term “buddha nature,” have falsely reck- 
oned that it is like the “I” in the other path of Srenika.4 This is because 
they have not met a person, they have not met themselves, they have 
not seen a teacher.” They have foolishly thought that the mind, men- 
tation, and consciousness moved by wind and fire are the perception 
and comprehension of buddha nature.*° Who said that buddha nature has 
perception and comprehension?*’ While those who perceive and those 
who know may be buddhas, buddha nature is not perception and com- 
prehension.”® Much less does the perception with which one refers to 
the buddhas as perceivers and knowers represent the perception in the 

  

sloughed off” (shinjin datsuraku  UMiiz) that Dogen attributes to his master, Rujing 
kni5; see Supplementary Notes, s.v. “Slough off,” and “Body and mind sloughed off.” 

24 other path of Srenika (Senni ged6é 先 尼 外 道 ): Or “Srenika, of an other path.” Le., 
the non-Buddhist view expressed to the Buddha by the firthika Srenika, who held that 
the self (S. atman) is constant and pervades all space. Ddgen refers to this position in 
several texts of the Shobdgenzo; his source is likely the Nirvana Sutra (Da banniepan 
jing KALTER, T.374.12:594al 6ff). 

25 they have not met a person (hito ni awazu Alc H(£F): Le., a “real” person; prob- 
ably akin to the expression “that person” (sono hito © A) used in reference to a signif- 
icant spiritual figure (as seen below, section 26: “If the Sixth Ancestor is ‘that person’”). 

26 mind, mentation, and consciousness moved by wind and fire (/tika no dojaku suru 
shin i shiki «Sh F 4 tS RK): An unusual expression not repeated elsewhere in 
Dogen's writings; probably meaning something like “mental processes as a function of 
physical life.” The expression “wind and fire” is regularly used to indicate the physical 
basis of life. Its use here doubtless anticipates the saying of Chan Master Changsha Jing- 

cen fe) that Digen will introduce below, section 76. 

27 perception and comprehension (ん 2 ん zc/ ん gz/y の 6 覚 知覚 了 ): An unusual com- 
bination, not encountered elsewhere in the Shobdgenzo. “Perception” here renders the 
compound expression kakuchi #0, which Dégen will take apart below into its compo- 
nent glyphs kaku & (“sensing,” “perceiving”) and chi #1 (“knowing”), as in the common 
expression “seeing, hearing, perceiving, and knowing” (ken mon kaku chi 見 聞 覚 知 ). 
The translation of the compound kakuryo 4 T as “comprehension” takes the element 
ryo J as “understanding”; some would read it as a particle of completed action (Chinese 
le J), though this seems somewhat unlikely in our context. 

28 those who perceive and those who know (kakusha chisha #4 14): Dogen has 
here divided the compound kakuchi #£#l into two terms, used for “the perceiver” and 
“the knower,” respectively.
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misunderstandings you talk on about, the perception of the motion and 
rest of wind and fire.*? Just one or two faces of the buddhas and faces of 
the ancestors — this is perception.” 

[03:5] {1:16} 

往 往 に 古老 先 徳 、 あ る ひ は 西 天 に 往還 し 、 あ る ひ は 人 天 を 化 導 する 、 BE 
より 近 朝 に いた る まで 、 稲 麻 竹 革 の ご と く な る 、 お ほ く 風 火 の 動 著 を 化 性 
の 知覚 と お も へ る 、 あ は れ む べし 、 稼 道 甲 不 な る に より て 、 い ま の 和 失 誤 あ 
り 。 いま 介 道 の 晩 移 初心 、 し か ある べから ず 。 た と ひ 覚 知 を 遇 習 す と も 、 
覚 知 は 動 着 に あら ざる な り 。 た と ひ 動 閉 を 移 習 す と も 、 動 著 は 念 礎 に あら 
ざる な り 。 も し 候 箇 の 動 著 を 會 取 する こと あら ば 、 眞 筒 の 四 知 ・ 算 了 を 會 
Ped &7e0, PZ HE, ETRE ZRO, PRMED Ze OTRAZEO, Malt 
HrE7SADSO ZI, BAILA HRIChH OF, BAIL HHRRILhH OT, FEA 
PA7SARBWDAICKIMCHS ST, TCCMHELWS, MIB L BIRT OND 5 
>. ML BRT AD OST, 

There have frequently been ancient elders and prior worthies who have 
gone to Sindh in the West and back or have guided humans and devas; 
from the Han and Tang through the court of the Song, they are like “rice, 
hemp, bamboo, and reeds.””*’ It is pitiful that many of them have thought 
that the movements of wind and fire are the perception of buddha nature. 
It is because they are estranged from the study of the way that they make 
this mistake.** Late students and beginners in the way of the buddhas 
today should not be like this. We may study perception, but perception is 
not movements; we may study movements, but movements are not like 
this.*? If one has an understanding of true movement, one will under- 
stand true perception and comprehension. 

  

29 the misunderstandings you talk on about (nandachi ga unnun no jage 78/12 b 
2s ZO) Ah HF): DSgen here addresses his imagined opponents directly, in a rather dis- 

missive second person plural. To “talk on” loosely renders unnun x23, somewhat akin 
to the English “blah blah.” 

30 one or two faces of the buddhas and faces of the ancestors (ichiryo no butsumen somen 
— Phi 0) #61 tH il): Perhaps suggesting “actual historical instances of buddhas and ancestors”; 
see Supplementary Notes, s.v. “Buddha faces, ancestor faces.” 

31 “rice, hemp, bamboo, and reeds” (16 ma chiku i fii 11 #): Le., they are dense and 
profuse; a simile from Kuméarajtva’s translation of the Lotus Sutra; see Supplementary 
Notes. 

32 estranged from the study of the way (gakud6 tenso #18 #4): Or “the study of the 
way is remote [from them]”; as, e.g., in the saying of Mazu Daoyi 54818 — (709-788) 
(Guzunsu yulu th Sie ae ek, ZZ.118:159b14): 

3 [A] Ph Be ec a ee 
If you run around seeking it outside, you get more remote and distant from It. 

33 movements are not like this (ddjaku wa inmo ni arazaru nari S)34 (LERCH bX 
47¢% ): The antecedent of “this” is likely “the movements of wind and fire” identified 

with “the knowing and perceiving of buddha nature.”
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With “buddha” and “nature,” to master that one is to master this one.*4 

Buddha nature is always the “entirety of beings”; for the “entirety of 
beings” is buddha nature. The “entirety of beings” is not a hundred frag- 
ments; the “entirety of beings” is not one strip of iron.*° Since it is raising 
a fist, it is not large or small.°° Given that we are calling it “buddha na- 
ture,” it should not be of equal stature to the sages; it should not be made 
of equal stature to buddha nature.*’ 

[03:6] 
mA FAB OIL< . BPEL RAORMFOCLL, EMO ID ZIZOLE Viz 
DAIET ER, FRERL, RRR, OTL LHX, RAS SIMS 
は ら め り 。 か く の ご と く 見 解す る 、 凡 夫 の 情 量 な り 。 た と ひか く の ご と く 

ARET Lt, MPFR LOBR, CEICRRORDRY EBETAL, KB 
に 種子 あり 、 FRE Si DR ee あつ め ざ れ ども そこ ば く 
の 枝 條 大 園 と な れる 、 内 外 の 論 に あら ず 、 古 今 の 時 に 不 空 な り 。 し か あれ 
ば 、 た と ひ 凡 夫 の 見 解 に 一 任 す と も 、 根 茎 枝 葉 、 み な 同 生 し 同 死 し 、 同 状 

有 だ な る 修 性 な る べし 。 

There is one type that thinks buddha nature is like the seed of grasses 
and trees. When the rain of the dharma continually waters it, it sprouts 
and grows, the branches, leaves, flowers, and fruits flourish, and the 

fruits contain further seeds. デ To hold this kind of view ts the sentiment 
  

34 With “buddha” and “nature,” to master that one is to master this one (butsu shi 

yo sho, tatsu bi tatsu shi (652 SAVE, 達 彼 達 此 ): I.e., to understand one is to understand 
the other; a sentence in Chinese syntax employing a linguistic pattern often found in 
Zen texts: e.g., “the buddha and the way” (fo zhi yu dao ‘6-2 8438), “the buddha and the 
dharma” (fo zhi yu fa {#52 8174), etc. 

35 a hundred fragments (hyaku zassui & #E"): A common Chan idiom for the mul- 
tiplicity of phenomena. For other meanings and examples of usage, see Supplementary 
Notes, s.v. “A hundred fragments.” 

one strip of iron (ichijd tetsu — {R#k): A common Chan idiom for the unity of phenom- 

ena, as in the saying, “one strip of iron for ten thousand miles” (banri ichij6 tetsu 

— (#8); see Supplementary Notes. 

36 raising a fist (nen kentd 424858): The raising of the fist is a common Chan gesture 
expressing what is beyond language and discrimination; see Supplementary Notes, s.v. 
“Fist.” 

37 it should not be of equal stature to the sages (shoshd to seiken naru bekarazu if 
聖 と 齋 肩 な る べから ず ): The sense here is likely that, while we call the “entirety of 

beings” buddha nature, it should not be thought of as the spiritual state of the advanced 
Buddhist adepts. The following “it should not be made of equal stature to buddha nature” 
(busshd to seiken su bekarazu #ilE & HIRT ~2*5 TF) might be taken to mean that the 
“entirety of beings,” being the entirety, is beyond compare. 

38 When the rain of the dharma continually waters it (10 ’u no uruoi shikiri ni uruosu 
tokhVERI@M 9 SIZOULE 9129 SIET & &X): “Dharma rain” (hd u YE; S. dharma-varsa) 
is acommon metaphor for the Buddhist teachings; see Supplementary Notes. The Japanese 
uruoi here should probably be read as the grammatical subject: literally, “when the watering 
of the rain of the dharma repeatedly waters.”
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of common people.*? Even if one holds this kind of view, we should in- 
vestigate that the seeds and the flowers and fruits are bare mind in each 
instance.*° Within the fruit is the seed; though the seed cannot be seen, it 
generates the roots and trunks and the rest. Though not assembled, that 
they become the many twigs, branches, and great trunk is not an issue of 
inside or outside, and is not empty in past or present.*' Therefore, even 
if we accept the view of common people, the root, trunk, branches, and 
leaves are all born together, die together, and are buddha nature that is 
the “entirety of beings” together.” 

* KOK OK 

[03:7] {1:17} 

Hh. ATER, SBIR AliK, PPE. PRPERLAN. 

The Buddha said, “If you wish to know the meaning of ‘buddha na- 
ture,’ you should observe the conditions of the time. If the time arrives, 
buddha nature appears.””*° 
  

39 the sentiment of common people (bonbu no joryé LAO): Le., the thinking of 
ordinary people. The term translated “sentiment” (jdry6 ts #) is a common compound in 
Buddhist texts, usually parsed as the “calculations” (ryé =) of a mind governed by emo- 
tional attachments (/6 ff). In Buddhist usage, “commoners” (bonbu SLR: S. prthagjana) 
are those not yet advanced on the Buddhist path, in contrast to “sages” (or “nobles”: sho 

#2: S. arya). 

40 bare mind in each instance (/9 の zo ye ん 7s777 條 條 の 赤 心 ): Perhaps derived from 
the more common expression “bare mind in pieces (se ん zs/77 epe7 赤 心 片 片 ): see Sup- 
plementary Notes, s.v. “Bare mind in pieces.” A “bare (or red) mind” (chixin JRL») is a 

common Chinese idiom for a sincere, or straightforward, mind (or heart); here, common- 

ly interpreted as the buddha mind (busshin (#-L.), equivalent to buddha nature. 

41 though not assembled (atsumezaredomo HO &t*¥ ): Presumably, the sense 
is “though no one (or nothing) puts them together.” 

is not an issue of inside or outside, and is not empty in past or present (naige no ron ni 

arazu, kokon no toki ni 7 2 の 7 内 外 の 論 に あら ず 、 古 今 の 時 に 不 空 な り ): Presumably, 
meaning something like, “[the development of the tree] is not the result of internal or exter- 
nal causes but is nevertheless true throughout history.” 

42 are all born together, die together, and are buddha nature that is the “entirety 

of beings” together (mina dosho shi dodshi shi, doshitsu’u naru bussh6 naru beshi & 
7plAE LIRIZE LL. lRlAR A ZPD HBTEZL SL): Or, perhaps, “are all buddha nature, with 
which they are born together, die together, and are the ‘entirety of beings’ together.” The 
expressions “same birth” (ddsho |R)4) and “same death” (ddshi 同 死 ) are elsewhere 
used in Ddgen’s writings to indicate the identity or co-extension of two things. 

43. The Buddha (butsu (6): Although both sentences here are attributed to the Buddha, 
only the first is a saying that, according to some Chan sources, comes from a sutra. Mod- 
ern scholars identify that siitra as the Nirvana Sitra (Da banniepan jing KARYBARE). 
The second sentence does not correspond perfectly to any extant source but is typical of 
comments that Baizhang Huaihai & U1 (749-814) and other Chan masters attached
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[03:8] 

V\EPPESES LOA ERDIVIPEW SIL, EKEMOABILHOTF, 行 ぜん と 
お も は ば 、 誇 せん と お も は ば 、 と か ん と お も は ば と も 、 わ すれ ん と お も は 

ば と も いふ な り 。 か の 説 ・ 行 ・ 誠 ・ 亡 ・ 錯 ・ 不 錯 等 も 6 も 、 し か し な が ら 時 節 
ORm7. 0, HRRIO RARER TAlcId, HRIONMAh CHT Az, 
hf > FEAR t CHHBIT S720, SOICAIRS - HA. A 覚 ・ 始 覚 、 
HE EBB ORS OOWAICIL, MYons a7, 

This “if you wish to know the meaning of buddha nature” is not just 
about knowing: it means also “if you wish to practice it,” “if you wish 
to verify it,” “if you wish to preach it,” “if you wish to forget it.” That 
preaching, practicing, verifying, forgetting, mistaking, and not mistak- 
ing are, all of them, “the conditions of the time.” In “observing the con- 

ditions of the time,” one observes them using the conditions of the time; 
one observes their marks using the whisk, the staff, and so on.” They 
cannot be observed using in addition the wisdoms of contaminated wis- 
dom, uncontaminated wisdom, original awakening, initial awakening, 
non-awakening, right awakening, and the like.” 
  

to the sutra saying that precedes it. For details, see Supplementary Notes, s.v. “If you 
wish to know the meaning of ‘buddha nature,’ you should observe the conditions of the 
time.” 

“vou should observe the conditions of the time” (16 kan jisetsu innen & BFR AR): 
Perhaps a variant of the line from the Nirvana Sutra. In a Buddhist context, the term trans- 
lated as “observe” (kan #1; “to see,” “regard,” “contemplate,” etc.) often (though not al- 
ways) indicates a contemplative practice. The expression jisetsu innen PF Bills, trans- 
lated here as “the conditions of the time,” typically in the sense “the actual circumstances 
of the particular occasion,” occurs often in Chan texts. For examples, see Supplementary 
Notes, s.v. “If you wish to know the meaning of ‘buddha nature,’ you should observe the 
conditions of the time.” 

44 the whisk, the staff, and so on (hossu shujd to t#-4-F#tX): Le., the concrete 
objects of (or, perhaps, their use by) the Chan teacher. The whisk (hossu 挑 子 ) is a cer- 
emonial fly-whisk, often held by the master during lectures and other rituals; the staff 

(shujd F£#X) is a walking stick, often carried by the master when he “ascends to the hall” 
(jodd 3; i.e., presides over a formal convocation). See Supplementary Notes, s.v. 
“Whisk,” “Staff.” 

45 contaminated wisdom, uncontaminated wisdom, original awakening, initial 
awakening, non-awakening, right awakening, and the like (wro chi muro chi hongaku 
shikaku mukaku shokaku t6 Aiea ia & AS ha SE IES): A list of terms for var- 
ious sorts of knowledge discussed in Buddhist texts. “Contaminated wisdom” (uro chi 

#4; S. sasrava-jfidna) and “uncontaminated wisdom” (muro chi BER; S. andsra- 
va-jriana) refer respectively to knowledge defiled or undefiled by the mental “afflictions” 
(2oz7z0 燃 憶 : S. ん /es2). The former is characteristic of the spiritual “commoner” (bonbu 

FLR:; S. prthagjana); the latter, of the spiritual “noble” (sho 32; S. arya), or “sage.” The 
pair “original awakening” (hongaku A.) and “initial awakening” (shikaku 4&5) distin- 
guishes between the bodhi inherent in buddha nature and the bodhi attained at the end of 
the bodhisattva path. “Non-awakening” (mukaku #£%; “without awakening”) plays on 
the sense of kaku %& as both “perception” and “awakening”: it is used in reference both
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[03:9] 

営 観 と いふ は 、 能 観 ・ 所 観 に か か は れず 、 正 観 ・ 邪 観 等 に 準 す べき に あら 
ず 、 こ れ 堂 観 な り 。 BHRODOAICR AREY. MBO. PPB 
7S), Ree O , RPE Zc ARETE ZC OPER ZR. PEPE GE 

な り 。 

[The meaning of] “should observe” has nothing to do with the observer 
or what is observed; it should not be gauged by such [notions] as right 
observation or false observation: it is “should observe.””° Because it is 
“should observe,” it is not one’s own observing, it is not another’s observ- 
ing.*’ It is the very “conditions of the time” themselves; it transcends con- 
ditions.* It is buddha nature itself; it is buddha nature with body stripped.” 
It is buddha after buddha themselves; it is nature after nature themselves. 

  

to insentience and to a mental state free from ordinary perception, as in Zen sayings such 
as “the awakening of non-awakening — this is called the true awakening” (mukaku shi 
kaku ze my6 shin kaku #232 '23¢4 lf’), or “right awakening is without awakening; 
true emptiness is not empty” (shdkaku mukaku shinki fukii IEG EB IB Ze F2ZE). “Right 
awakening” (shdkaku 1E*#) is a standard translation of Sanskrit sambodhi or samyak- 

sambodhi, often translated “perfect enlightenment.” 

46 “should observe” (tdkan #1): Dogen has here created a neologism from the pred- 

icate in the clause “you should observe the conditions of the time” (t6kan jisetsu innen 

BABY Bhi A). The translation loses the play with the element #6 #, which functions in 
the quotation simply as a deontic modal (“should,” “ought to,” etc.) but also has among 
its uses such meanings as “now,” “at that very time,” “immediately,” “just then,” etc. 

Hence, the sense of tokan here is typically understood as “observing right now,” “imme- 
diately observing,” etc. 

47 it is not one’s own observing, it is not another’s observing (fujikan nari, futakan 
zg77 不 自 観 な り 、 不 他 観 な り ): This could also be parsed “it is not observing the self, 
it is not observing the other.” 

48 the very “conditions of the time” themselves (jisetsu innen nii FF fit): Here 
and in the parallel constructions that follow, the translation attempts to capture some- 
thing of the use of the colloquial final particle nii # (sometimes read ni), which has the 
primary function of an emphatic or a device for calling the hearer’s attention to the pre- 
ceding, somewhat akin to an English final “right?” In Dogen’s use here, it is usually in- 
terpreted to mark off what precedes it as *X itself,” “X just as it is,” “nothing but X,” etc. 

it transcends conditions (chdotsu innen nari tabi ARR72 0): Or, possibly, “it is the 
traditions transcended.” 

49 buddha nature with body stripped (dattai busshd fF GET): Or “the fully ex- 
posed buddha nature.” The term dattai fit#2, translated rather literally here as “body 
stripped,” can indicate a state of liberation; but, in Chan texts, it often carries the sense 
“to reveal all,” or, as we might say, “to say it as it is” — hence, “the very thing itself,” 
“the ‘naked’ thing.” See Supplementary Notes, s.v. “Body stripped.”
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[03:10] 
PRM BEOIBXe, HFORDOCHEICKHIL< . PMHORMAIT 4 RFEIO 
向後 に あら ん ずる を まつ な り と お も へ り 。 か く の ご と く 修 行 し ゆく と こ 
ろ に 、 自 然 に 修 性 現 前 の 時 節 に あふ 。 時節 いた ら ざ れ ば 、 参 帥 問 法 す る に 
も 、 琲 道 功夫 する に も 、 現 前 せ ず と いふ 。 入 摩 見 取 し て 、 い た づら に 紅 鹿 
に か へ り 、 む な し く 雲 漢 を ま ぼ る 。 か く の ご と く の た ぐ ひ 、 お そら く は 
天然 外道 の 流 燥 な り 。 い は ゆる 欲 知 俺 性 義 は 、 た と へ ば 堂 知代 性 義 と いふ 
7e), BRAS NR EV Sik, SOPRA E WS ZED, WIELDS TE 
を し らん と お も は ば 、 し る 尽 し 、 時 節 因 弥 これ な り 。 時節 若 至 と いふ は 、 
すでに 時 節 い た れ り 、 な に の 疑 閉 すべ き と こ ろか あら ん と な り 。 BEE 
さも あら ば あれ 、 局 我 介 性 来 な り 。 し る べし 、 時 節 若 至 は 、 十 二 時 中 不 空 
過 な り 。 若 至 は 既 至 と い は ん が ご と し 。 時節 若 玉 す れ ば 、 介 性 不 至 な り 。 
し か あれ ば す な は ち 、 時 節 す で に いた れ ば 、 こ れ 飯 性 の 現 前 な り 。 あ る ひ 
は 其 理 自 彰 な り 。 お ほ よ そ 時 人 節 の 若 至 せ ざ る 時 節 い まだ あら ず 、 介 性 の 現 
前 せ ざ る 促 性 あら ざる な り 。 

A bunch in the past and present have frequently thought the words 
“if the time arrives” mean that one awaits a time later when buddha na- 
ture might appear. “Continuing to practice in this way,” they say, “one 
encounters the time when buddha nature appears naturally; if the time 
does not arrive, even though one studies with a teacher and asks about 
the dharma, even though one makes concentrated effort in pursuit of 
the way, it will not appear.”°° Taking such a view, they return in vain to 
the red dust, they stare vacantly at the Milky Way.°' Types like this are 
doubtless followers of an other path of natural occurrence.” 

  

50 “one encounters the time when buddha nature appears naturally” (jinen ni 

bussh6 genzen no jisetsu ni au BAC PEPERL A © RBH IC dS): Or “one naturally en- 
counters the time when buddha nature appears.” 

51 red dust (kdjin *LEB): I.e., the secular world. The sense of this common Chinese 
expression is said to derive from the dust kicked up by the bustle of the city streets. 

stare vacantly at the Milky Way (munashiku unkan o maboru ts72 U< SiB* Elk 
4): Or, by extension, “at the sky.” “To gaze at the Milky Way” (mu shi zz ん 27 目視 雲 
¥) is a fairly common expression for idleness. The unusual verb maboru here is best 
understood as mimamoru 見 守る . 

52 An other path of natural occurrence (tennen gedd K*K4SHiH): Seemingly syn- 
onymous with the more familiar jinen gedd 8 %A4HH; non-Buddhist religion holding 
the view that things exist or arise of themselves, rather than as the result of causes and 
conditions. A fairly common pejorative in Dégen’s writings.
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To say, “if you wish to know the meaning of buddha nature” 1s saying, 
for example, “you should know the meaning of buddha nature.”* To say 
“you should observe the conditions of the time” is to say, “you should 
know the conditions of the time.” If you wish to know what is called 
“buddha nature,” you should know that it is precisely “the conditions 
of the time.”°* To say, “if the time arrives,” means “the time has already 

arrived; what is there to doubt?” Let doubting the time be as it may, 
return buddha nature to me.*® We should realize that “if the time arrives” 
is “not passing the twelve times in vain.”°’ “If it arrives” is like saying, 
“it has arrived.” If it were “if the time arrives,” buddha nature would not 

  

53 “you should know the meaning of buddha nature” (tdchi busshé gi t& FUGETE 
#=): Here and in the following sentence, Digen seems again to be playing with the modal 
auxiliary “should” (¢6 ) in its additional meaning of “now,” etc., as above (see Note 46). 

Hence, these sentences might be interpreted as follows: “To say ‘if you wish to know the 
meaning of buddha nature’ is to say, for example, “you know right now the meaning of 
buddha nature.’ To say ‘just observe the conditions of the time’ is to say ‘you know right 

now the conditions of the time.”” 

54 you should know that it is precisely “the conditions of the time” (shiru beshi, 

jisetsu innen kore nari LO~L, Frail = 172 9 ): Or, more literally, “you should 
know that ‘the conditions of the time’ are it.” 

55 “The time has already arrived” (sude ni jisetsu itareri J ClCRFEIY ZEN 9 ): 
Dogen is here giving a vernacular reading of Baizhang’s comment, “once the time has 

arrived...” (jisetsu ki shi P¥#iBEZ), as that appears in the Jingde chuandeng lu {2 (4i 
ex: for a translation of the relevant passage in that text, see Supplementary Notes, s.v. 

“If you wish to know the meaning of ‘buddha nature,’ you should observe the conditions 
of the time.” 

“what is there to doubt?” (nani no gijaku su beki 7o ん oro ん 2 77 な に の 疑 著 すべ き と 
ころ か あら ん ): Possibly a Japanese variant of the common Chinese idiom “who could 

doubt it?” (you sz yz7go 有 誰 疑 著 ). 

56 return buddha nature to me (gen ga busshé rai FEVER): Or, more colloqui- 
ally, “give me back buddha nature.” The Chinese imperative construction here, huan 
wo... lai uF... 3 (“give me back .. .”), is a fairly common challenge in Chan 
texts, in such expressions as “give me back the buddha dharma” (huan wo fofa lai is 
FRYER); “give me back the lion’s roar” (huan wo shizi hou rai ve FXEHF-YLAC); “give 
me back your original face” (huan wo benlai mianmu lai &FXA KH A 3); etc. Dogen 
uses the construction (or the closely similar gen go... rai %##& .. . 3) elsewhere in the 

Shdbdgenzo, in phrases like “return the bright mirror to me” (gen ga myOdky6 rai dK 
AA S83X), “return the fragments [of the mirror] to me” (gen go saihen rai #BETEH R) 
("Shob6genzo kokyo" 正法 眼 蔵 古 鏡 . DZZ.1:227): “return concentrated effort to me" 
(ge go ん 7 7g7 還 吾 功夫 來 ) (“Shob6genz6 hakujushi" 正法 眼 蔵 柏 樹子 . DZZ.1:440). 

57 “not passing the twelve times in vain” (jini ji chit fukii ka 十 二 時 中 不 空 過 ): ILe.. 
“not wasting the day [waiting for the time to arrive].” The “twelve times” (juni ji -+- —F¥) 
are the twenty-four hours of the day figured traditionally in two-hour divisions. The use 
of this expression here may be a reflection of a conversation recorded in Dogen’s shinji 
Shobégenzé (AF EVAR RK (DZZ.5:260, case 261): 

雲 門 因 僧 間 、 十 二 時 中 如何 即 得 不 空 過 。 師 日 、 向 仕 麻 遍 著 此 一 問 。
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arrive; therefore, since the time has already arrived, this is the appear- 
ance of buddha nature.*® Or “its principle will appear of itself.”°? In sum, 
there has never been a time when the time does not arrive, nor a buddha 

nature that does not appear. 

* OK OK OK 

[O3:11] {1:18} 

+ RRS. PIO RDI Pee C CICUME< UTAH, 普 
PEI, SARI, Aesth, 

The Twelfth Ancestor, Venerable Asvaghosa, in teaching the ocean of 
buddha nature to the Thirteenth Ancestor, said,° 

The mountains, rivers, and the whole earth 

Are all constructed dependent upon it; 
Samadhi and the six powers 
Appear from here.” 

  

Once a monk asked Yunmen, “How can we not pass the twelve times in vain?” 

The Master said, “Where do you ask this question?” 

58 Ifit were “ifthe time arrives,” buddha nature would not arrive (jisetsu nyaku shi 
sureba, bussho fushi nari FFE BST AL, PER Ze Y ): The translation interprets 
the argument to be that, if we take the phrase “if the time arrives” literally, it implies that 
buddha nature is not yet present — hence, the need to read the phrase as “since the time 

has already arrived.” 

59 “its principle will appear of itself” (go ri ji sho #LE2 4 8): Or, perhaps, “its princi- 
ple will be self-evident.” Taken from a variant of Baizhang’s saying; see above, Note 43. 

60 atime when the time does not arrive (jisetsu no nyaku shi sezaru jisetsu FFE O A 

28 +h & A AFB): The translation fails to capture the play with the expression nyaku shi 若 
== (“if [the time] arrives”) treated as a compound verb: a literal translation would yield 
the grotesque, “‘a time when the time does not ‘if it arrives.”” 

61 The Twelfth Ancestor, Venerable Asvaghosa (daijiini so Memyo sonja #3 + —#H 
F596 234): The famous second-century Buddhist author; his biography as the twelfth 
Zen ancestor can be found in the Jingde chuandeng lu Sc {2(B EER (T.2076.51:209c 1 ff). 
His verse on the “ocean of the nature” for the Thirteenth Ancestor, Kapimala, occurs at 
T.2076.51:209c20-21. 

ocean of buddha nature (bussho kai (61): I.e., buddha nature likened to an ocean; 
a term not common in Dogen’s lexicon: elsewhere in the Shdbdgenzo, it receives only 
passing notice in the “Kaiin zanmai” ¥F[] = chapter (DZZ.1:125). In the Jingde 
chuandeng lu Sc T#(8 788% version of this episode (T.2076.51:209c19-20), ASvaghosa’s 
teaching is said to be on the “ocean of the nature” (shékai VEY#), a more familiar East 

Asian Buddhist term for the ultimate realm of suchness. 

62 Samadhi and the six powers (zanmai rokuzii =87NiA): Or “the samadhis and 

the six powers.” I.e., states of extreme mental concentration and the standard list of 
Six paranormal powers said to be attainable through their cultivation: physical powers, 
paranormal vision, paranormal hearing, mind reading, recollection of past lives, and
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[03:12] 
とか あれ は この 山河 大 地 、 み な 修 性 海 な り 。 皆 依 建 立 と いふ は 、 和 建立 せ 
正 営 焦 摩 時 、 こ れ 山 河 大 地 な り 。 す で に 皆 依 建立 と いふ 、 し る 太 し 、 

AMMO DN bEML DUEL. SBI に 内 外 中 間 に か か は る べき に あら 
o, FRM FE OIL, WIT AAILHELAATRO . PME AD THIER BY 
みる な り 。 皆 依 は 全 依 な り 、 依 全 な り と 、 會 取 し 、 FEMI AO, = 
Wi, FA ZRaSEL, LONL,. MER OABE + REL BRU < BURKE 
0, PNIAORE: FA LSI IC Beebe fe 0. AHR kT = 72RD ERE 
(CVS WARIO, NEW SIL, A SERS =H NII LV 
J>, Udsdeavld. AHRIISEARA TS RGR, RARE Ze oo LBA ALLS 
Da, WHICHRE LR EWN ED, HEB OMRICERTObOZ 
り 。 

Thus, these “mountains, rivers, and the whole earth” are all the ocean 

of buddha nature. To say that they “are all constructed dependent upon 
it’? means that the very time they are constructed is the “mountains, riv- 
ers, and the whole earth.” Since it is said that they “are all constructed 
dependent upon it,” we should realize that such is the shape of the ocean 
of buddha nature; it has nothing beyond this to do with inside, outside, 
or in between.® If such is the case, to see the mountains and rivers IS 

to see buddha nature; to see buddha nature is to see an ass’s jaw and a 
horse’s muzzle.™ “All... dependent,” we understand — and we do not 
understand — as “wholly dependent,” as “dependent on the whole.” 
“Samadhi and the six powers appear from here”: we should realize that 
the “appearance” and the non-appearance of the samadhis are equally 
“all dependent” on buddha nature; the “from here” — and the not “from 
here” — of the whole of the six powers are both “all dependent’ on 

  

knowledge of the exhaustion of the mental contaminants (rojin iis; S. Gsraya-ksaya); 
see Supplementary Notes, s.v. “Spiritual powers.” 

63 such is the shape of the ocean of buddha nature (bussho kai no katachi wa kaku 
no gotoshi fHTETE®@ D»7z BlLD< 0 = E L): Presumably, the antecedent of “such” here 
is “the mountains, rivers, and the whole earth.” 

64 an ass’s jaw and a horse’s muzzle (rosai bashi HEE #1): A Chinese colloquial 
expression, appearing often in Chan texts, for “this and that,” “every sort of thing,” etc. 

65 “All...dependent,” we understand — and we do not understand — as “wholly 

dependent,” as “dependent on the whole” (kai e wa zen’e nari, ezen nari to, eshu shi, 
fueshu suru nari EURILEAR7EO . REED L, SRL. FERT4S7 4): Dogen is 
here playing with the Chinese grammar, taking the adverb-verb combination kai e 内 

依 ("al dependent”) as if it were a compound expression and then substituting zen & 
(“complete,” “total,” “perfect,” etc.) for kai #; presumably, the results are intended to 
convey the sense that each thing is dependent on the whole [ocean of buddha nature]. 
The implication of the playful remark that we both understand and do not understand this 
is ambiguous; it is often taken to suggest that this is true whether or not we understand it.
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buddha nature.® The six spiritual powers are not just the six spiritual 
powers spoken of in the teachings of the 4gamas: “six” means that “three 
three in front, three three in back” are the paramita of the six spiritual 
powers.°’ Therefore, do not investigate the six spiritual powers as being 
“perfectly clear, the tips of the hundred grasses; perfectly clear, the in- 
tention of the buddhas and ancestors.”°8 Although they may be constrict- 

  

66 the “from here” — and the “not from here” — of the whole of the six powers 
(zen rokuzit no yiiji fuyitji 7Ni@ FA Ze 7 Zz): The awkward translation tries to retain 
something of Ddgen’s play here again with the Chinese passage, in which he takes the 
prepositional phrase translated “from here” (yi ji FA %%) as a verbal nominative (““deriv- 
ing from here,” “depending on here,” etc.); like the structure, the sense seems to parallel 
the preceding clause and to be something like, “whether or not we take the complete 
Six powers as arising from or not arising from buddha nature, they are dependent on it.” 

67 the teachings of the 4gamas (agyiima kyo Ih] BEBO: I.e., the teachings of the 
non-Mahayana sutras of the Buddhist canon (more commonly transliterated as agon fr] 
@): for Digen, equivalent to the teachings of the Small Vehicle. Dogen doubtless has 
in mind here the standard Buddhist list of powers given above, Note 62. In his “ShobG- 
genzo jinzi” IEYARR at (DZZ.1:394), Dogen identifies this list with what he calls 
there the “small spiritual powers” discussed in the traditional Buddhist texts, in contrast 
to the “great spiritual powers” discussed in Chan texts: 

THEI GSE ae SL. | a SS Ke ZR OIL TS, Ge IL AA ae 
住 特 す 、 大 神通 を 相 CU A720 EP NIA ZR) Re 
The two vehicles, the other paths, the siitra masters and treatise masters, and the like, 
learn the small spiritual powers; they do not learn the great spiritual powers. The 
buddhas maintain the great spiritual powers; they transmit the great spiritual powers. 
These are the spiritual powers of a buddha. . . . Further, the five powers or six powers 
are all small spiritual powers. 

“three three in front, three three in back” (zen sansan go sansan filj = = 1& = =): Or, 
perhaps, “three and three of the former, three and three of the latter.” Dogen 1s clearly 
playing here with the number six, but the exact sense of this Zen expression is uncertain. 
The source appears in several Chan collections as well as in Dégen’s shinji Shobégenzo 
a IEYEAR HR (DZZ.5:194-195, case 127); see Supplementary Notes, s.v. “Three three 
in front, three three in back.” 

the pdramita of the six spiritual powers (roku jinzit haramitsu 7\ fH wx HE): Or “the 
Six spiritual power paramitas.” I.e., the perfection of the six paranormal powers, or the 
paranormal powers as the six perfections of the bodhisattva. The paranormal powers are 
not typically listed among the six paramitds, or ““perfections”; rather, Dogen seems here 
to be playing with the coincidence that both the powers and perfections are listed as six 
in number. 

68 do not investigate the six spiritual powers as being “perfectly clear, the tips of 

the hundred grasses; perfectly clear, the intention of the buddhas and ancestors” 

(roku jinzii wa meimei hyaku sotd, meimei busso i nari to sankyii suru koto nakare 7< 

fH (LAA AA Bt, PARA Ze CBA SO i ZRAML): Variant of a saying best 
known from a conversation between the famous Layman Pang Yun fe#iJG (740?- 

shinji Shébégenz6 ta F EYEARIRK (DZZ.5:168, case 88); see Supplementary Notes, s.v. 
‘Perfectly clear, the tips of the hundred grasses.” The surprising imperative “do not
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ed by the six spiritual powers, they are obstructions in the flow to the 
source in the ocean of buddha nature.” 

* OK OK OK OK 

[03:13] {1:19} 
EA AGUMIRET, WN 梅 人 取 。 無 父 面 生 。 童 見 得 道 。 乃 栽 松 道 者 也 。 初 在 
功 州 西山 栽 松 、 遇 四 祖 出 遊 。 告 道 者 、 吾 欲 値 法 奥 液 、 液 巳 年 各 。 若 待 液 再 
a, BM, Bi, BARRA, Kee, eM AA 
1, AUR, BCRSBAT, RANK LOA IBM, BR, BER 
a, SHAS, BEER, ARG. ek, MAG, ERA, RES 

te, HLA, RTE, BROS, EORPE. HLA, PCRRORPE, BA, HBPEZE 
ie. ALS, HIRE, EHS RLAMCOWR, CALE 
Ki, TEEPE RRR, MAIER, BRR, KiRZIA, 

The Fifth Ancestor, Chan Master Daman, was from Huangmet in 

Qizhou.”” He was born without a father and gained the way as a child; 
he was actually the Pine-Planting Practitioner.”' First, when he was re- 
  

investigate as” (to sankyit suru koto nakare & BREF 4 — & 7K AV) is perhaps best tak- 
en here to mean “there is no need to investigate as” — 1.e., to add a “higher” interpreta- 
tion to what is already “three three in front, three three in back.” 

69 Although they may be constricted by the six spiritual powers, they are obstruc- 

tions in the flow to the source in the ocean of buddha nature (roku jinzi ni tairui 

seshimu to iedomo, busshé kai no chds6 ni keige suru mono nari 7H te Att L 
PEWALE, PHEBOMRIC BRT SbO7Ze 4): A tentative translation of an odd 
sentence, taken to mean that, even though defined as the six spiritual powers, the powers 
belong to the ocean of buddha nature. The expression keige suru mono Ete T 467, 
translated here as “obstructions,” should probably be taken as something like “that which 
identifies with,” in keeping with Dogen’s recurrent use of the passive form keige seraru 
in the sense “to be identified with” (given the active mood of the predicate, the particle 
ni (< is taken here as a locative, rather than an instrumental). The expression chés6 FAA, 
translated loosely here as “flow to the source,” has the primary sense “to attend court” 
but is regularly used for rivers flowing into the ocean. 

70 The Fifth Ancestor, Chan Master Daman (goso Daiman zenji T#AXiAiHEM): L.e., 
the fifth ancestor of Chan in China, Daman Hongren Xim54 2% (602-675). Huangmei 商 
### was located in Qizhou #f/ 1, modern Hubei. Dégen’s source for this story is unknown. 
Elements of his account (without mention of Hongren’s rebirth) can be found in several 

texts — e.g., at Jianzhong Jingguo xudeng lu € P38 BUA EER (ZZ. 136:46b3-11); Jingde 
chuandeng lu Fx (2 (8 E8* (T.2076.51:222b10-14). A version including the rebirth story 
does appear in Chanzong songgu lianzhu tongji WALA th REKIA EE (ZZ.115:74a2-9). 

71 He was born without a father (mu fu ni shd #£40 im): As is explained below, he 

simply used the womb of the Zhou woman to take rebirth. 

gained the way as a child (d6ji tokud6 524418): The term “gained the way” (tokudo 
($18 ) can refer either to the spiritual attainment of awakening or to the ritual admission 
into the Buddhist order. 

the Pine-Planting Practitioner (sai shd désha #X45i8 4): L.e., he was the reincarnation
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siding on Mount X1 in Qizhou planting pines, he encountered the Fourth 
Ancestor on an outing there.’ 

[The Fourth Ancestor] addressed the Practitioner, “I want to transmit 
the dharma to you, but your years are already full. If you wait till you 
come again, II wait for you.’”° 

The Master agreed. Thereafter, he went to a woman of the Zhou Clan 
for rebirth. Upon being thrown into a dirty waterway, he was protected 
by spiritual forces and was unharmed for seven days. And so, [his moth- 
er] took him up and raised him. As a boy of seven, he met the Fourth An- 
cestor, Chan Master Dayi, on the road in Huangmei. The Ancestor saw 
that, although he was a child, the Master’s physiognomy was remarkably 
fine, different from that of an ordinary child. 

Seeing this, the Ancestor asked, “What’s your surname?” 

The Master answered, “I have a surname, but it’s not an ordinary surname.” 

The Ancestor said, “What 1s this surname?” 

The Master answered, “It’s Buddha Nature.’” 

The Ancestor said, ““You have no buddha nature.’”” 

The Master replied, “It’s because buddha nature 1s empty that you say 
I have none.” 

The Ancestor, recognizing that he was a vessel of the dharma, had 
his acolyte go to his house and beg his parents to permit him to leave 
  

of the practitioner who, as the story tells us, had planted pines in his previous life. The 
term désha 18 & (“person of the way”) may refer to any Buddhist (or Daoist) practitioner 
or, in particular, to a Buddhist acolyte. 

72 Mount Xi in Qizhou (Kishi Seizan i) a1): I.e., Mount Shuangfeng il. 
known as the West Mountain (Xishan 西山 )、 in contrast to the Fifth Ancestor’s East 

Mountain (Dongshan 東山 ). 

Fourth Ancestor (shiso PU#H): I.e., Dayi Daoxin XBSiB fs (580-651), the fourth ances- 
tor of Chan in China, who resided at Huangmei fff. 

73 “If you wait till you come again” (nyaku tai nyo sai rai AtFiZ FRR): Le., when 
you return in your next life. 

74 “It’s Buddha Nature” (ze busshd # {i tE): The boy’s answer plays on the close se- 
mantic relationship between the homophonous Chinese glyphs for “surname” (xing WE) 
and “nature” (xing t£). The graph for “surname” is regularly used in Buddhist texts to 
translate the Sanskrit gofra (“clan’’) and, hence, appears in reference both to the “clan” of 
Buddha Sakyamuni and, metaphorically, to the “clan,” or “lineage,” of the bodhisattvas 
who seek to become buddhas. 

75 “You have no buddha nature” (nyo mu busshd 1K EGETE): Or, more colloquially. 
“you don’t have a buddha nature”; a fairly common retort in Chan texts. The translation 
seeks to facilitate Dégen’s play with “no buddha nature” (mu bussho BEETLE) below. In 
scholastic Buddhism, the lack of buddha nature makes one an icchantika (issendai —[i#l 

fe), Someone without the potential to achieve the perfect awakening of a buddha.
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home.’° Because of the karma of his previous life, his parents had no 
objection whatsoever and relinquished him to become a disciple. Later, 
he transmitted the treasury of the true dharma eye. [The Master] resided 
on Mount Dong in Huangmel, where he greatly wielded the dark style.”’ 

[03:14] {1:20} 
LeHAVset lib, FAAAMIGRRAe BAT Alc, PUFAVMEK< eZ, Z 
ORGHYO, DAPLISMMADASHY . (THEDRVEDO, TEA BILIMMELRB 
aus O70, FEN SPME, AOE LIBRMITSACEL, 

Thus, in investigating the saying of the Ancestral Master, there 1s an es- 
sential point to the Fourth Ancestor’s saying, “What’s your surname?”’”® 
In ancient times, there was a person from the Land of What, who had the 

surname What.” He is saying to him, “You’re of the What family.” It is 
like saying, “I’m also like this, you’re also like this.”*° 

[03:15] 
五 補い は く 、 姓 即 有 、 不 是 常 姓 。 い は ゆる は 、 有 有 即 姓 は 常 姓 に あら ず 、 
常 姓 は 即 有 に 不 是 な り 。 

The Fifth Ancestor said, ‘J have a surname, but it’s not an ordinary 
surname.” That is, the surname Being Itself is not “an ordinary sur- 

99. cc name”; “an ordinary surname” is “not right” for what is itself being.®! 
  

76 his parents (bumo *C&t): At this point in the story, Hongren seems to have acquired 
a father. 

77 Dongshan at Huangmei (Obai Tozan 商 梅 東山 ): 1.e., the eastern peak at Mount 
Huangmei. The community of Daoxin 追 信 and Hongren 5/4, became known as the 
“East Mountain teachings” (Dongshan famen 東山 法 門 ). 

78 “What’s your surname?” (nyo ka sho 7x{J RE): Dogen begins here a play with the 
terms in the quotation. First up is a Chinese version of the old Abbott and Costello joke, 
“Who’s on first?” The game puns on the Chinese interrogative he {"] (“what”), also used 
as a family name. 

79 Person from the Land of What (Gakokunin {J A): Or “a person of He.” Refer- 
ence to a dialogue found in the Jingde chuandeng lu Sc {2(# EE (T.2076.5 1:433a9-10) 
and elsewhere; the version in the Liandeng huiyao iti @ © (ZZ.136:927a13-14) reads: 

ON AAS, BATHE, Bos, WET, Bea, fT AS Bas, (A. 
Dasheng of Sizhou would be asked, “Master, what [He] is your surname?” 

The Master would answer, “My surname ts He [‘What’].” 

Or he would be asked, “What land are you from?” 

The Master answered, “I’m from the Land of He [‘What’].” 

80 “I’m also like this, you’re also like this” (go yaku nyo ze, nyo yaku nyo ze BIF 
gf, 7 ORROE): From the words of the Sixth Ancestor, Huineng #48, in the dialogue 
with Nanyue Huairang Pa %2tla alluded to above, section 3; see above, Note 5, and 
Supplementary Notes, s.v. “You’re also like this, I’m also like this.” 

81 the surname Being Itself is not “an ordinary surname” (u soku sho wa josho ni 
arazu 有 即 姓 は 常 姓 に あら ず ): The translation struggles in vain to capture a bit of this 
complicated word game. Dodgen has here reversed the order of the three glyphs sho soku
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[03:16] 

四 祖 い は く 是 何 姓 は 、 何 は 是 な り 、 是 を 何 し き た れ り 、 こ れ 姓 な り 。 何 
な らし むる は 是 の ゆえ な り 、 是 な らし むる は 何 の 能 な り 。 姓 は 直也 何 也 
な り 。 これ を 高湯 に も 症 ず 、 茶 湯 に も 踊 ず 、 家 常 の 茶飯 と も する な り 。 

The Fourth Ancestor’s saying, “What is this surname?” means “what” 
is “this”; he has “‘what-ed” “this” — this is his “surname.’®? For what 

makes it “what” is “this”; making it “this” is the function of “what.’’®’ His 
“surname” is both “this” and “what.” We serve this also in an artemisia 

  

u 姓 即 有 in the Fifth Ancestor’s “I have a surname, but,” in the process, opening up the 
possibility of play with the meanings of u © as both “have” and “be” (see above, Note 
7), and of redoing the function of soku &l from the concessive (“I may have a surname, 

but .. .”) to an emphatic copula (“is precisely,” “is itself”). The resulting phrase, u soku 
sho BIE, can be read in several ways: e.g., as here, “the surname Being Itself”; or 
“Being is itself my surname”; or “the surname I Have Itself’; or “I Have is itself my 
surname.” 

an ordinary surname is “not right” for what is itself being (;0sh0 wa sokuu ni fuze 
nari 常 姓 は 即 有 に 不 邊 な り ): Further play with the the Chinese terms in the Fifth An- 
cestor’s answer. The translation assumes that here Dogen has taken the glyphs soku z EI 
有 ("1 do have, but”) as a compound term with a sense, presumably, of something like 
“precisely being,” “being itself,” etc., and has treated the negative copula fuze #4 (“it’s 
not”) as the adjectival “not correct,” “not appropriate,” etc. To the extent that we take 
“surname” (sho ¥£) as a play on “nature” (sho t£) in this dialogue, we can read “ordinary 
surname” (jOsh6 # #E) as “constant nature” (j6sh6 # VE), and understand Dogen’s point 
to be that being has no permanent nature. 

82 “what” is “this” (ga wa ze nari {lLtE7L Y ): Or “‘what? is ‘right.”” Continuing 
his play with the interrogative “what,” Dogen here reads the question, “what is this 
[surname]?” as a declarative sentence. The translation obscures the pun on the graph, ze 
Je, rendered here as “this” (from the Fourth Ancestor’s question, “What is this name?”) 
and as “right” in the preceding remark by Dogen, “An ordinary surname ts ‘not right’ for 
what is itself being.” 

he has “what-ed” “this” (ze o ga shikitareri 2% {% UX f4V 9 ): Here, the interroga- 
tive “what” is treated as a transitive verb; presumably the meaning is “to make ‘what’ of 
‘this,”” “to take ‘this’ as ‘what.’” A common interpretation takes “what” here to represent 
the ultimate mystery of things, and “this” to stand for the immediate presence of things; 
hence, to “what” “this” is to see the mystery in the presence. 

this is his “surname” (kore shé nari — tL#EZR Y ): The antecedent of “this” here is un- 

clear; possibly the act of “what-ing” “this.” 

83. For what makes it “what” is “this”; making it “this” is the function of “what” 

(ga narashimuru wa ze no yue nari, ze narashimuru wa ga no no nari {978 LIeSlt 

征 の ゆえ な り 、 是 な らし むる は 何 の 能 な り ): If we follow the common interpretation, 
the causatives here would convey the reciprocal relationship between the “what” of the 
ultimate mystery and the “this” of the immediate presence: it is the immediate realm of 

things that reveals the ultimate; it is the ultimate realm that expresses itself as things.
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brew; we serve it also as in a tea brew; we even make it our everyday 
tea and rice.“ 

[03:17] {1:21} 

FAVE < ERE, WLC ORBIL, BITE LY, MOO AIC 
7eHz?eon, FEISMMEMAICAML XE SAR, EBT CCFEO EL & pez 
り 。 し か あれ ば す な は ち 、 基 は 何 な り 、 備 なり と い へ ども 、 脱 落し きた 
0 WILXESZIL, DROTHETEO, ZOVMETTRIIDARYO, Ld 
れ ど も 、 父 に うけ ず 、 祖 に うけ ず 、 母 氏 に 相似 な ら ず 、 傍 観 に 齋 肩 な らん 
©, 

The Fifth Ancestor said, “It’s buddha nature.” The essential point of 
what he says is that “it’s” is “buddha nature.”*® Because of “what,” it is 
buddha.®° Has “it’s” been exhaustively investigated only in the surname 
“What’?®’ When “it’s” was [said to be] “it’s not,” it was “buddha na- 
ture.”®> Therefore, while “it’s” is “what” and is buddha, when they have 
been sloughed off and have been transcended, it is necessarily his “sur- 
name.”®’ That surname is Zhou.”’ Nevertheless, he does not get it from 
  

84 We serve this in an artemisia brew (kore o kdt6 ni mo tenzu ~tU® BBl— b Bh 
+t’): Or, perhaps, “he [i.e., the Fourth Ancestor (?)] serves it”; here and in the following 
two clauses, the grammatical subject is unexpressed. The antecedent of “this” (kore = 
4v) is unclear; presumably, his “name.” “Artemisia tea” (K6t0 #1) is likely a suffusion 

of mugwort (or wormwood) taken for medicinal purposes. 

everyday tea and rice (kajo no sahan Ris DAR): Japanese version of a fairly com- 
mon expression, in both Zen texts and Dogen’s writings, for the “daily fare” of the home, 
or “normal practice”; well known in a saying of Furong Daokai © #i8t# (1043-1118), 
found in the shinji Shoboégenzo (a7F IEJEAR HR (DZZ.5:202, case 143) and often cited by 
Dogen; see Supplementary Notes. 

85 “it’s” is “buddha nature” (ze wa busshé nari LIL HbPEZe Y ): Or “‘this’ is buddha 
nature.” Continuing the play with the graph ze #, here translated as “it’s” in Hongren’s 
remark, “It’s buddha nature.” 

86 Because of “what,” it is buddha (ga no yue ni butsu 7 の 7 7 の 7 何 の ゆ え に BBZE SD 
な り ): Or “because of ‘what’ is it buddha?” 

87 Has “it’s” been exhaustively investigated only in the surname “What?” (ze wa 
ga sho nomi ni kyitshu shikitaranya HtTITVEOM AS FER UL & feb A): Le., is the term 
ze te (“it’s”) being treated in this conversation only as the name “What”? 

88 When “it’s” was [said to be] “it’s not,” it was “buddha nature” (ze sude ni fuze 

no toki busshé nari ET Cll FEO & & HBPEZS Y ): Ie., when Hongren said, “it’s not 
[an ordinary surname],” the negation of “it’s” (ze #), “it’s not” (fu ze #4), also indi- 
cated buddha nature. 

89 When they have been sloughed off and have been transcended, it is necessarily 

his “surname” (datsuraku shikitari, todatsu shikitaru ni, kanarazu sho nari hie UX 
た り 、 透 脱し きた る に 、 か な ら ず 姓 な り ): Taken to mean that, although “it’s” can be 
identified with “what” or “buddha,” when it is freed from these higher abstractions, it is 

Hongren’s actual name. See Supplementary Notes, s.v. “Slough off.” 

90 That surname is Zhou (sono shéd sunawachi Shi nari その 姓 す な は ち 周 な り ): 
According to his biography (e.g., Jingde chuandeng lu (2 {# VES, T.2076.51:222c6),
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his father; he does not get it from his ancestors; he does not resemble his 

mother’s family; how could he be of equal stature to bystanders?”! 

[03:18] 

PU AAV MA < REE, VEO AIBRIL, AILENILHOT, welt 
Yt, REP PEZe OO CRAM T O70, LANL, BAL, WEIL ARS 

BF RIC LC HEBTEZR OS, REALS LC ERE ZR OD. RIES UT BRE 
な る か 。 著 通 を 如 泰 する こと な か れ 、 八 達 を 失 索 する こと な か れ 。 無 條 性 
は 一 時 の 三昧 な り と 修習 する こと も あり 。 介 性 成 備 の と き 、 無 俺 性 な る 
か 、 俸 性 衣 心 の と き 、 無 備 性 な る か と 問 取 すべ し 、 道 取 す べし 。 露 柱 を 
し て も 問 取 せ し む べし 、 露 柱 に も 間 取 す べし 、 人 性 を し て も 間 取 せ し むべ 
し 。 

The Fourth Ancestor said, “You have no buddha nature.” This saying 
proclaims, “Although I allow that ‘you’ are ‘you’ and not another, you 
are ‘no buddha nature.’””? We should know, we should study, what time 

it is now such that he is “no buddha nature”” Is it at the head of buddha 
that he is “no buddha nature’? Is 1t beyond the buddha that he is “no 
buddha nature”?” Do not block up the seven penetrations; do not grope 
for the eight masteries.” There are instances when “no buddha nature” 

  

Hongren’s family name was Zhou J@] (a common surname, with the meaning “all-em- 
bracing”); and see above, section 13, for the identification of his mother’s clan as Zhou. 

91 howcould he be of equal stature to bystanders? (bdkan ni seiken naranya (FBC 
AE el 72 © A): I.e., how could the Fifth Ancestor be compared with others? 

92 “Although I allow that ‘you’ are ‘you’ and not another” (nyo wa tare ni arazu, 

nyo ni ichinin suredomo (Kid 7TAMVUCHoOT, HIC—-fEFM ED): A tentative transla- 
tion of an odd locution, literally something like, “you are not someone; although entrust- 
ing [this] to you... ”); taken here to mean, “acknowledging your identity as “you.’” The 
verb ichinin su —f£ (translated here “allowing”) occurs often in Dogen’s writings in the 
sense, common in Chan texts, “to leave entirely to... .” 

you are “no buddha nature” (mu busshd nari SEG RYEZE Y ): Or, less awkwardly, “you 
are without buddha nature.” Here and in the remainder of his discussion of this topic, 

Dogen treats the phrase mu bussho FETE (“having no buddha nature,” “lacking buddha 
nature”) as a single semantic unit. 

93 what time it is now (ima wa ikanaru 7 が 5e な 2 77 sy77e いま は いか な る 時 節 に し て ): 

Perhaps recalling the earlier discussion of the phrase “if the time arrives.” 

94 the head of the buddha (butto {#69A): An unusual expression, not occurring else- 
where in Dégen’s writings; possibly a variant of the more common butch (618 (“bud- 
dha’s ‘crown,’ or ‘topknot’”; S. buddhdsnisa), often used metaphorically as the very pin- 
nacle of awakening; perhaps to be taken here to indicate the attainment of buddhahood. 

beyond the buddha (butsu kdj6 #61=)_L): A common expression in Chan texts and D6- 
gen’s writings: see Supplementary Notes, s.v. “Beyond the buddha.” 

95 block up the seven penetrations (shittsi o hissaku su tii 32279); grope for 
the eight masteries (hattatsu o mosaku su )\iE%tRRT ): The “seven penetrations and 
eight masteries” (shittsi hattatsu Cifi/\ 37), or “seven passes and eight arrivals,” is a
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is also studied as a momentary samadhi.”° When buddha nature attains 
buddhahood, is this “no buddha nature”? When buddha nature brings 
forth the mind [of bodhi], is this “no buddha nature”??’ We should ask 
this; we should say it. We should make the pillars ask it; we should ask 
it to the pillars.”* We should make buddha nature ask it. 

[03:19] 
し か あれ ば す な は ち 、 無 備 性 の 道 、 は る か に 四 祖 の 祖 室 より きこ ゆる も の 
な り 。 黄 梅 に 見 聞 し 、 趙 州 に 流通 し 、 大 混 に 映 揚 す 。 無 借 性 の 道 、 か な ら 
ず 精 進 す べし 、 哉 超す る こと な か れ 。 無 借 性 た どり ぬ べ し と い へ ども 、 
何 な る 標準 あり 、 液 な る 時 節 あ り 、 赴 な る 投機 あり 、 周 な る 同姓 あり 、 
直 趣 な り 。 

Thus, the words “no buddha nature” are something heard far beyond 
the ancestral room of the Fourth Ancestor.” They are seen and heard in 
Huangmei; they circulate to Zhaozhou; they are raised by Dawei.'°° The 
words “no buddha nature,” we should pursue with vigor; do not falter or 

  

common expression in Ddgen’s writings and earlier Chan texts for “thorough under- 
standing,” or “complete mastery.” 

96 studied as a momentary samadhi (ichiji no zanmai nari to shujit su —FRO = BR 

な り と 修習 す ): The term “samadhi” here should probably be understood in its common 
usage in reference to any spiritual practice or experience, rather than to a psychological 
state of extreme concentration. Some interpreters take ichiji zo zo77 が の 7 一 時 の 三昧 as in- 
dicating “samadhi in each moment”; the translation takes it simply as a temporary state, 
or experience (in contrast to a general condition), of which the following two questions 
here would be examples. 

97 buddha nature attains buddhahood (busshd jdbutsu (TERE); buddha nature 
brings forth the mind (busshd hosshin {PERE -L): Ie. at the end and at the begin- 
ning of the bodhisattva path, respectively. The questions may presuppose the common 
notion that the “buddha nature” refers to the potential to undertake and complete the 
bodhisattva’s quest for buddhahood. 

98 We should make the pillars ask it; we should ask it to the pillars (rochi o shitemo 
monshu seshimu beshi, rochit ni mo monshu su beshi BtE* UT EHR LESL, 起 
FEIT % FER L): The term rochi gt (“exposed column”) refers to the free-stand- 
ing pillars of monastic buildings, appearing often in Chan conversations as symbols of 
the objective world. Dogen here reflects a saying attributed to the famous Tang-dynasty 
Chan master Shitou Xiqian 石頭 希 (700-790) recorded in the shinji Shobégenzé (a F 
IEYEAR HK (DZZ.5:148, case 41); see Supplementary Notes, s.v. “Pillars and lanterns.” 

99 ancestral room (soshitsu #122): A common expression in Chan for the “inner re- 

cesses” of the tradition handed down from master to disciple. 

100 Huangmei (Obai 黄 梅 ): Zhaozhou (/2s/z #1); Dawei (Daii Xi): Reference 
to famous Chan masters who use the expression “no buddha nature.” “Huangmei” indi- 
cates the Fourth Ancestor, Daoxin, himself; “Zhaozhou” and “Dawei” refer to Zhaozhou 

Congshen #4)" 7¢z% (778-897) and Weishan Lingyou (11 ###4, respectively, both of 
whom will be quoted below.
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hesitate.'°' Though we may well have lost our bearings in “no buddha 
nature,” we have “what” as the standard, “you” as the time, “this” as the 

accord, “Zhou” as the same name; and we advance directly.'” 

[03:20] 

FAV ML < POPE ZEA, PTS, HX OANITIGMT, BILMICHST, 
MEZEA ISAK AlZ, BREVITY, NEVES, BL SRTS|ZO, BA 
FEADAICZLVUES, MRA AICMEVMLT, PME AMAZE 
いふ 。 し か あれ ば 、 無 の 片 片 は IBS Sere, ZEISS ERTS 
力量 な り 。 い は ゆる の 空 は 、 色 即 赴 空 の 空 に あら ず 。 色 即 是 空 と いふ は 、 
色 を 強 師 し て 空 と する に あら ず 、 空 を わか ち て 色 を 作家 せる に あら ず 、 
空 是 空 の 空 な る べし 。 空 是 空 の 空 と いふ は 、 空 裏 一 片 石 な り 。 し か あれ ば 
す な は ち 、 化 性 無 と 條 性 空 と 借 性 有 と 、 四 祖 ・ 五 祖 、 間 取 道 取 。 

The Fifth Ancestor said, “It’s because buddha nature is empty that 
you say I have none.” He says it clearly: being “empty” 1s not “having 
none.”'® In saying “buddha nature is empty,” without calling it “half 
  

101 pursue with vigor (5/9777 sz 精進 す ): Presumably meaning “make effort to un- 

derstand.” The term shdjin *4i2, commonly used for the virtue of “zeal,” or “exertion,” 
does not typically occur as a transitive verb. 

102 Though we may well have lost our bearings in “no buddha nature” (mu busshd 
tadorinu beshi to iedomo 無 借 性 た どり ぬ べ し と い へ ども ): Taking the verb gdorz, here in 
the sense tomadoi 2X (“lose one’s way,” “grope about,” etc.). 

we have “what” as the standard (ga naru hydjun ari {72 S424 % ): The first in a 
list of four terms in Dogen’s preceding discussion of the dialogue. The term hydjun 標 
“2 occurs fairly often in Dogen’s writings in the sense of a “marker” or “norm”; akin to 
hyokaku 標 格 . 

“you” as the time (nyo naru jisetsu 7x72 D HFA): It is unclear what “time” is referred 
to here: the most likely candidate is the “time” in the question of the preceding section: 
‘what time it is now that he is "no buddha nature.“ 

“this” as the accord (ze naru toki 赴 な る 投機 ): The term ze # (“this”) has also ap- 
peared above as “it’s” in Hongren’s statement, “it’s buddha nature.” The word “accord” 

here translates toki #e#%, a term often indicating a perfect “fit,” or “match,” perhaps 
especially between master and disciple; here, perhaps the accord between “what” and 
“this.” 

“Zhou” as the same name (Shit naru doshé Jal72 S[R\HE): Some MS witnesses give 
the more familiar expression ddshd 同 生 (“the same birth,” “born together”). “Zhou” 
Ja] (“all-embracing”) is Hongren’s family name (see, above, Note 90), here apparently 
shared with “no buddha nature.” 

we advance directly (jikishu (8%): The implication seems to be that, though “no bud- 
dha nature” may be confusing, given the guidance of the terms in the dialogue listed, we 
can immediately understand it. The expression, “advance directly” here may reflect the 
words, quoted elsewhere in Dogen’s writings, “advance directly to unsurpassed bodhi” 
(jikishu muj6 bodai Hi 無 上 菩提 ). 

103 being “empty” is not “having none” (kit wa mu ni arazu 空 は 無 に あら ず ): Or as 
more commonly read, “emptiness is not non-existence.” Here and in the following dis- 
cussion, the translation aims to retain something of the language of the Fifth Ancestor’s
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a catty,” without calling it “eight tael,” he says he “has none.”'™ He 
does not say it is “empty” because it is emptiness; he does not say he 
“has none” because it is non-existence: he says he “has none” because 
it is the “emptiness of buddha nature.”'® Therefore, the pieces of his 
“having none” are the signposts of his saying it is “empty”; it’s being 
“empty” is the power to say “I have none.”'®° This “emptiness” is not the 
“emptiness” of “form is itself emptiness.”'°’ “Form ts itself emptiness” 
does not mean that “form” is forced into “emptiness”; it does not mean 
that “emptiness” has been divided up to author “form”’: it is the “empti- 
ness” of “emptiness is emptiness.”'® The “emptiness” of “emptiness is 

  

remark with which Dégen is playing. Hence, the translation of the graph mu #, (the “no” 
of Daoxin’s “no buddha nature”) which might well be taken here in the abstract sense of 
“nothingness” or “non-existence,” keeps to the original sense “to have none.” An alter- 
native, more metaphysical translation of this passage might read as follows: 

The Fifth Ancestor said, “It’s because buddha nature is empty that you say I have 
none.” This says it clearly: “emptiness” is not “non-existence.” In speaking of “the 
emptiness of buddha nature,” he does not call it “a half catty”; he does not call it 
“eight tael”: he calls it “non-existent.” He does not call it “empty” because it is 
emptiness; he does not call it “non-existent” because it is non-existence: he calls it 
“non-existent” because it is the “emptiness of buddha nature.” Therefore, the pieces 
of “non-existence” are the signposts of his saying it is “empty”: “emptiness” is the 
power to say it 1s “non-existent.” 

104 “halfa catty” (han kin +/7); “eight tael” (hachi ry6 /\ fA): A tael (C. liang PA) is 
a unit of weight (varying throughout history) equal to 1/16 catty (C. jin JT); hence, eight 
tael equal a half catty. Although Dogen’s use here could be taken to mean simply “with- 
out calling it this or that,” the point may be “without saying that ki 22 (“emptiness”) 
equals mu #& (“non-existence”). 

105 “emptiness of buddha nature” (busshé ki #61422): Or “buddha nature is empty.” 
The translation assumes that here and below Ddgen is treating the glyph 4z 2£ (“empty”) 
in the Fifth Ancestor’s remark, no longer as a predicate adjective, but as a noun modified 

by busshd (PE (“buddha nature”). The influential Shdbdgenz6 monge IEVEAR iE AF 
(SCZ.3:125) interprets this sentence to mean that the use of ki 22 and mu #£ here are 

not the “emptiness” taught in the two [non-Mahayana] vehicles (nij6 no ki —3€ 0022) 
or the “non-existence” of annihilation in non-Buddhist thought (ged6 no mu 4hi8 7) #) 
but “non-existence” as the ultimate meaning of buddha nature (bussh6 no daiichi gi no 

mu BEPE OD BR — #20) BE). 

106 the pieces of his “having none” are the signposts of his saying it is “empty” (m7 
no henpen wa kit o doshit suru hyobé nari FEO FAL ZS eB RT 4S Ze Y ): An odd 
locution that might be taken to mean something like, “the individual instances of [the 
use of] mu are the markers of what he means by saying ‘[buddha nature is] empty.’” The 
following clause would then seem to say, “what he means by ‘empty’ is what enables 
him to say that [buddha nature] ‘does not exist.”” 

107 “Form is itself emptiness” (shiki soku ze ん 7 色即是空 ): The famous formula of the 
perfection of wisdom literature, known especially from the Heart Sutra; see Supplemen- 
tary Notes, s.v. “Form is itself emptiness; emptiness ts itself form.” 

108 divided up to author “form” (wakachite shiki o soka seru PASH TAX LER



3. Buddha Nature Busshd ptt 61 

emptiness” is “a single stone in space.”'” Therefore, the “non-existence 
of buddha nature,” the “emptiness of buddha nature,” the “existence of 

buddha nature” — this is what the Fourth Ancestor and the Fifth Ances- 
tor are asking about and talking about. 

* OK OK OK 

[03:21] {1:22} 

fe ASAT BIS UAE, CODPARMUICBYLIZULH, HES, 
FRA BWOANMDEZALYUDPKRENSA, KAU. ABRAZO, THA) 
は く 、 き た り て な に ご と を か も と むる 。 六 祖 い は く 、 作 人 を も と む 。 五 祖 

VIk< . SRR A REBEL WDC L CAMERA, 

When the Sixth Ancestor of Cinasthana, Chan Master Dajian of Mount 
Caoxi, first consulted at Mount Huangmei, the Fifth Ancestor asked, 

“Where have you come from?”!!° 

The Sixth Ancestor said, “I’m a person of Lingnan.”""' 
  

4): Le., “form” has been constructed from parts [of “emptiness”]. The term soka {EZ 
(commonly read sakke) derives from the Chinese zuojia (F3, an author or poet and, in 
Chan usage, an accomplished master; here put in a verbal form seen elsewhere in the 

Shobogenzo. 

109 “a single stone in space” (kiiri ippen seki 2232—} 4): Usually understood to 
indicate the complete identity of “form” and “emptiness.” The word “space” here trans- 
lates the term ku 22, the same graph used for “emptiness.” Likely a variant of a saying by 
Shishuang Qingzhu 4 #aBa# (Jingde chuandeng lu, T.2076.51:320c¢26-28). 

(afi, WEE RS. BA, 2A, Be, BPA, BM. AL Re. BM 
A. RRS. SRIF AR ATA, 
A monk asked, “What is the intention of coming from the west?” 
The Master said, “A single stone in space.” 
The monk bowed. The Master said, “Do you understand?” 
He said, “I don’t understand.” 
The Master said, “I trust you don’t understand. If you understood, it [or, perhaps, I] 
would bust your head.” 

110 the Sixth Ancestor of Cinasthana, Chan Master Dajian of Mount Caoxi (Shin- 
tan dairokuso Sdkeizan Daikan zenji # AS AN48 SiS ATEN): Le., Huineng Ae, 
who would become the Sixth Ancestor; Chan Master Dajian KEE is a posthumous 
title. Mount Caoxi # YU, in present-day Guangdong, is the site of his temple, the 
Baolinsi ##*k=. The term Shintan #4 (C. Zhendan) represents the Chinese translit- 
eration of a Sanskrit name for China, “Cinasthana” (“Land of the Qin”). Dogen here 
begins retelling in Japanese the famous story of the first encounter between the Fifth 

and Sixth Ancestors, as found, for example, in the Jingde chuandeng lu FTE {BVBER, 
T.2076.51:222c10-13. The conversation between the two masters 1s continued below, 
following Dogen’s comments on this section. 

111 “a person of Lingnan” (Reinan nin 784 A): “Lingnan” is a term for the region 
“south of the peaks” — i.e., the area of present-day Guangdong and other Southeastern 
provinces. In Tang times, it was considered a semi-barbaric border region, beyond the 

pale of Han civilization.
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The Fifth Ancestor said, “What did you come here for?” 

The Sixth Ancestor said, “I want to become a buddha.” 

The Fifth Ancestor said, “A person of Lingnan has no buddha nature. 
How can you become a buddha?” 

[03:22] 

= OBR A REBEL VS, FER AISRTEZR DEW SICH OF. FRAIL 
Md OD EVSILb OD, FAP ARARPEE TRO. WDICLU CAMERA EV 

ぶ ふ は 、 い か な る 作 頒 を か 期す る と いふ な り 。 

This “a person of Lingnan has no buddha nature” does not mean that a 
person of Lingnan does not have buddha nature; it does not mean that a 
person of Lingnan has buddha nature: it is the “no buddha nature of the 
person of Lingnan.”''? “How can you become a buddha?” means “what 
kind of becoming a buddha are you expecting?” 

[03:23] 
BIZLEHEOIBH, HXODAZHET< RL. CM REAK SE OF FRED 
DNLARKLHOT, PHORROARRT S720, PPEOISFEIIL, HEME 
(LAHEY ARICA SEACH SOT. 成 人 より の ち に 具足 する な り 。 HME 
か な ら ず 成 信 と 同 参 する な り 。 この 道理 、 よ く よ く 誠 究 功夫 すべ し 、 三 二 ニ 
十 年 も 功夫 参 胸 すべ し 。 十 聖 三 費 の あき らむ る と ころ に あら ず 。 REA 
性 、 衆 生 無 側 性 と 道 取 する 、 こ の 道理 な り 。 成 介 巳 来 に 具足 する 法 な り と 
診 學 する 、 正 的 な り 。 か く の ご と くく 移せ ざる は 、 俸 法 に あら ざる 太 し 。 か 
く の ご と く 移 せ ず ば 、 人 法 あ へ て 今日 に いた る で か ら ず 。 も し この 道理 あ 
きら め さ ざる に は 、 成 人 を あき ら め ず 、 見 聞 せ ざる な り 。 

Generally speaking, there are few predecessors who have clarified the 
principle of buddha nature. The masters of the teachings of the 4gamas 
and the sutras and treatises could not be expected to know it; only descen- 
dants of the buddhas and ancestors uniquely transmit it. The principle of 
buddha nature is that one is not endowed with buddha nature before at- 
taining buddhahood: one 1s endowed with it after attaining buddhahood. 
It is buddha nature always studies together with attaining buddhahood.'!* 
This principle, we should fully investigate and make concentrated effort 
on; we should make concentrated effort on and investigate it for twenty 
or thirty years. It is not something clarified by the ten sages and three 

  

112 “no buddha nature of the person of Lingnan” (Reinan nin mu busshd 領 南 人 
it ($s E): DOgen simply repeats here the Chinese of Hungren’s remark; the translation 
assumes that he wants us to read the declarative sentence as a single nominal expression. 

113. Itis buddha nature always studies together with attaining buddhahood (busshd 
kanarazu jObutsu to dosan suru nari BRED 7S TAB Ze T S72): The term 
goyg7 同 欠 (“to study, or practice, together”), occurring frequently in the Shobdgenzo, 
is regularly used in reference to fellow students; here, it suggests that buddha nature and 
the attainment of buddhahood occur together within spiritual practice.



3. Buddha Nature Busshd (pt 63 

worthies.''* To say, “living beings have buddha nature,” “ltving beings 
have no buddha nature,” is this principle. To study this as the dharma 
that one is endowed [with buddha nature] after attaining buddhahood ts 
right on the mark. If it is not studied in this way, it would not be the bud- 
dha dharma; if it had not been studied in this way, the buddha dharma 
would not have reached us today. Those who have not clarified this prin- 
ciple have not clarified, have not seen or heard of, attaining buddhahood. 

[03:24] {1:23} 

“Om AIC, BAILS SIC, FAP ARETE CRIT ORO, A 
HERO RPC. RET RETA 72 OLA PE RTE ZS O , BUTE Aa, BHEMEAE TO 
IS, EC LED ELAIT SAS ILRE BESO, OAR AE & SLI - 
SAC BRt SHEOIL, PVEVEEC RE: Bats So7e0, AL SIE 
bFBe belo, BH. L< ANG e PELE SOIC, MOWUREL, 
mI57¢bl, KA ARTEL WS, LOL, BTEOIBEX - RK, x 
UFR OER O EWS LLe, LPS, BAHEO ERS ER $72 
iO TEER ), FEPEWY EES, AE AS SIL, WEEE SS 
より 。 

Therefore, the Fifth Ancestor said to him, “A person of Lingnan has 
no buddha nature.” When one first sees the buddha and hears the dhar- 
ma, what is difficult to acquire, difficult to hear, is that “living beings 

have no buddha nature”; whether from a wise friend, whether from a 

sutra scroll, what is a joy to hear is that “Jiving beings have no buddha 
nature.””''? Those who have not studied their fill of seeing, hearing, per- 
ceiving, and knowing that “all Itving beings have no buddha nature” 
have not yet seen, heard, perceived, or known buddha nature.''® When 

the Sixth Ancestor sought solely to “become a buddha,” the Fifth Ances- 
tor, in order to make a buddha of the Sixth Ancestor, had no other words, 

no other ingenious device: he just said, “A person of Lingnan has no 
  

114 ten sages and three worthies (jisshd sanken + 42 ='S): Also read jisshd sangen. A 
common Buddhist technical term in reference to the traditional path of the bodhisattva: 
the ten stages, or “grounds” (chi HH, S. bhiimi), of the sage, or “noble” (shd #2; S. arya) 
— i.e., those on the advanced levels of the path — and the three types of “worthy” (ken 
&: S. bhadra) — i.e., those on the level just preceding the arya. Also written sanken 

7 が ss6 三 賢 十 聖 . 

115 whether from a wise friend, whether from a sitra scroll (waku ju chishiki waku 

Jit kyokan BC Ht Makar HEE AS): A fixed phrase in Chinese syntax occurring often in DO- 
gen’s writings; see Supplementary Notes. 

116 Those who have not studied their fill of seeing, hearing, perceiving, and know- 
ing (ken mon kaku chi ni sanpé sezaru mono WM SANC Bhatt & 4%): Le., “those 
who have not fully understood the experience.” The expression ken mon kaku chi 5.44 
‘a Fl (“seeing, hearing, perceiving, and knowing”) is a common idiom for cognition; 
the term sanpd fa (“studied their fill) is a somewhat unusual expression, occurring 

several times in the Shobdgenzo, that suggests one who is “satiated” or “surfeited” with 

Buddhist study.
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buddha nature.” We should recognize the fact that speaking and hearing 
of “no buddha nature” — this 1s the direct path to “becoming a buddha.” 
Therefore, the very time of “no buddha nature” is just then “becoming a 
buddha.” Those who have not yet seen or heard, who have not yet spo- 
ken of, “no buddha nature” have not yet “become a buddha.” 

[03:25] 
FHV E< . AAR Oo eb PER dEZR OO, COWRA BT, 
句 裏 を 功夫 すべ し 。 南北 の 言 、 ま さ に 赤 心 に 照 顧 すべ し 。 六 祖 道 得 の 句 に 
宗旨 あり 。 い は ゆる 、 人 は 作 人 す と も 、 修 性 は 作 人 大 すべ か ら ず と いふ 一 隅 
の 措 得 あり 。 六 祖 こ れ を し る や いな や 。 

The Sixth Ancestor said, “People may have north and south, but bud- 
dha nature has no north or south.”'"’ 

We should take up this saying and make concentrated effort on what 
is within its lines. We should reflect with bare mind on the words “north 
and south.”''® There is an essential point in the line spoken by the Sixth 
Ancestor: it captures one corner of [the fact that], though “people” may 
“become a buddha,” buddha nature ought not “become a buddha.”''’ Did 
the Sixth Ancestor know this or not?!?° 

[03:26] 

PU4A > AAAOIBENT SHH OIE. (LODICSRON BH S—Me 9 It 
C, MEH S LOM PE HREOC RBIX, (FR LBET AIC. BAHTEL 
WNT ANBHATEN, BADR, RACE MicmMRES HA, UL 
か あれ ば 、 無 備 性 の 語 、 は る か に 四 祖 五 祖 の 室 よ りき こ ゆ る な り 。 この 

と き 、 六 祖 そ の 人 な ら ば 、 こ の 無 悠 性 の 語 を 功夫 すべ き な り 。 有無 の 無 は 
し ば らく お く 、 い か な らん か これ 人 性 と 問 取 すべ し 、 な に も の か これ 人 居 性 
と た づ ぬ べし 。 い ま の 人 も 、 人 性 と きき ぬれ ば 、 さ ら に いか な る か これ 人 居 
性 と 問 取 せ ず 、 修 性 の 有無 等 の 義 を いふ が ご と し 、 こ れ 倉 卒 な り 。 し か あ 

れ ば 、 諸 無 の 無 は 、 無 備 性 の 無 に 移す べし 。 六 祖 の 道 取 する 人 有 南 北 、 介 
性 無 南 北 の 道 、 ひ さ し く 再三 携 探 すべ し 、 ま さ に 描 波 子 に 力量 ある べき な 

117 The Sixth Ancestor said (rokuso iwaku 7\#8\ ti < ): The text here returns to the 

conversation between the two ancestors begun in section 21. 

118 reflect with bare mind (sekishin ni shdko dR: FARA): See above, Note 40. 

119 it captures one corner (ichigi no kétoku ari —hRO+## 1% & 4 ): A tentative transla- 
tion of a somewhat unusual expression. The term kdtoku 41% (rendered here “capture”’) 
has the basic meaning “being able to pull in” or “hold back” something; it occurs in Chan 
texts with a sense “to grasp” (i.e., “understand”), akin to kdtoku #41. The term will 
appear again below, in the sense, probably, “to catch.” The expression ichigiti —h& (“one 
corner’) suggests something partial. 

  

120 Did the Sixth Ancestor know this or not? (rokuso kore o shiru ya ina ya 7\#8.— 
れ を し る や いな や ): The implication seems to be that the Sixth Ancestor may not have 
understood the significance of his own saying. Although he is often critical of Chan 
masters’ words, it is hard to find doubts about the famous Sixth Ancestor, Huineng, in 
Dodgen’s writings; such doubts seem to recur in the section following.
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0, AFIOIBRT A AAR. PPESERIIE DIB, LODICHRITSL, 
BAPTREARPMOBSHIE< IL, AMICIDARTH ISHMAEL NED, BPEIS 
GEBRIC LC RALD RICH EIST LARISA SA CHEE TAs, 
HEA} OIRTLOASL, LOMA MEL CTC. BAST; LC, 

When they become buddhas and turn the dharma, Buddha Kasyapa 
and Buddha Sakyamuni, and the rest of the buddhas have the power 
to say, “in their entirety have buddha nature,” by receiving from afar 
one corner, with the power to delimit them, the words “no buddha na- 
ture” spoken by the Fourth Ancestor and Fifth Ancestor.'*! How could 
the “have” of “in their entirety have” not inherit the dharma of the “have 
no” of “no no”?'* Therefore, the words “no buddha nature” are heard 

from the distant rooms of the Fourth Ancestor and Fifth Ancestor. 

  

121 When they become buddhas and turn the dharma (sabutsu shi tenbéd suru ni (E 
(#8 L#8YET 41): The expression “turn the dharma” (tenbd #474) is a common expres- 
sion for the buddhas’ teaching, equivalent to “turn the wheel of dharma” (tenbdrin ®} 
法輪). 

Buddha Kasyapa and Buddha Sakyamuni, and the rest of the buddhas (Kasho butsu 

oyobi Shakamuni butsu t6 no shobutsu MBER L OFM IE HS © a8 8): The Bud- 
dha Kasyapa is the sixth of the seven buddhas of the past (kako shichi butsu wH# t (fp), 
of which Sakyamuni is the last; see Supplementary Notes, s.v. “Seven buddhas.” 

“in their entirety have buddha nature” (shitsu u busshd 7A #6TE): Or, in Dogen’s 
reading, “the entirety of beings is buddha nature.” From the quotation of the Nirvana 
Sutra in section 1, above. 

receiving from afar one corner, with the power to delimit them (haruka ni gaige 
no rikiry6 aru ichigit o ukete (LOAN REO 7) dh S —PRe& 9 (TT): An awkward at- 
tempt to render an odd expression probably meaning something like “receiving from [an 
historical] distance one feature [of the two ancestors’ words] that defines [those words].” 

The term gaige =k (“obstruction,” “impediment”), translated here “to delimit,” is regu- 
larly used by Dogen in the sense “to identify,” “to define”; synonymous with keige fit. 

122 How could the “have” of “in their entirety have” not inherit the dharma of 

the “have no” of “no no”? (shitsu uno u, nanzo mu mu no mu ni shihd sezaran AD 

AR. Teh CREED BEC TRAE & & /): The translation takes the sentence to mean that 
the term “have” (uw @, or “being”) in the Nirvana Sitra’s expression “in their entirety 
have” (shitsu u #84, or “entirety of being”) is consonant with the term “have no” (mu 無 . 
or “no”) in the Fourth Ancestor’s saying “you have no buddha nature” (nyo mu busshd 

ix HB PE) and the Fifth Ancestor’s saying “a person of Lingnan has no buddha nature” 
(Reinan nin mu busshé sara A Eee). Alternatively, the expression rendered clumsily 
here as “the ‘no’ of ‘no no’” (mu mu no mu #E FEO) #) could be taken simply as a double 
negation (“the ‘no’ that negates ‘no””’) and, hence, the logical equivalent of the assertion 
in the Nirvana Siitra passage. Some readers take this “no no” to mean “total, or absolute, 
non-being.” The wording may reflect an ambiguous phrase attributed to Huineng’s dis- 

ciple Bianyan Xiaoliao Ei #¥## [ (dates unknown) (Jingde chuandeng lu Se TE(SVERR, 
T.2076.51:237¢7): mu mu shi mu #£3€ Zz #, which might be rendered variously as “the 
negation that negates negation,” “the non-being that is not non-being,” “the nothing that 
lacks nothing,” etc.
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At this point, if the Sixth Ancestor ts that person, he should make con- 
centrated effort on the words “no buddha nature.”!*? Leaving aside the 
“have no” of “having” or “having no,” he should ask, “What is it that is 
buddha nature?”’'** He should inquire, “What thing is it that is buddha 
nature?” People today as well, once they have heard “buddha nature,” 
without going on to ask what it is that is buddha nature, seem to talk 
about the meaning of having and not having of buddha nature. This is 
precipitate. Therefore, we should study the “no” of the various “nos” 
in the “no” of “no buddha nature.”'* The words spoken by the Sixth 
Ancestor, “People have north and south; buddha nature has no north and 
south,” we should long “scoop up two or three times”; there should be 
power in the scoop.'*° We should quietly take up and let go of the words 
spoken by the Sixth Ancestor: “People have north and south; buddha na- 
ture has no north and south.”'?’ The foolish think that the Sixth Ancestor 
might have been saying that, since humans are obstructed by materiality, 
they have north and south, but buddha nature, being vacant and perva- 
sive, is beyond discussion of north and south.'*® Those who speculate 
  

The expression “inherit the dharma” (shiho fli) is a standard term referring to the 
reception, or “inheritance,” of the teaching of a master; here used metaphorically to sug- 
gest that the buddhas’ teachings “inherit” the teachings of the two Chan ancestors — an 
historical reversal seen elsewhere in the Shobdgenzo (e.g.. at the opening of “Shdb6- 

genzo kobutsushin” IE BR ak 4 6-L>. DZZ.1:87). 

123 if the Sixth Ancestor is that person (rokuso sono hito naraba 7\fA4TO A7E 
(<): The expression sono hito © 7X, translated here “that person,” occurs several times 
in the Shobdgenzo in the sense “a real person,” “a person with real understanding”; here, 
perhaps “a person worthy to be called the Sixth Ancestor.” The implication seems to be 
that the Sixth Ancestor’s response here was inadequate; and, indeed, this phrase could be 
translated as a past subjunctive: “had the Sixth Ancestor been that person.” 

124 the “have no” of “having” or “having no” (u mu no mu A #£0 #®): Or “being” 
of “being” and “non-being.” Here, again, the translation struggles with the several uses 
of the terms u @ and mu #. 

125 study the “no” of the various “nos” in the “no” of “no buddha nature” (shomu 
no mu wa, mu bussh6 no mu ni gaku su iO RIL, REED RICST): Probably 
meaning something like “the use of the term ‘no’ (mu #£; or ‘has no’) in the phrase ‘has 
no buddha nature’ provides the key to the meaning of the term tn other contexts.” 

126 “scoop up two or three times” (saisan roroku F =4$#): Reflecting a verse found 

in the Shi xuantan + X%4#X, by Tong’an Changcha [a] 2% 28 (dates unknown); see Sup- 
plementary Notes. 

127 take up and let go of (nenpo su fk): Perhaps meaning something like “to 
examine [the words] without clinging to them”: presumably, continuing the imagery of 
the preceeding “scoop up” and expressing what we might call the practice of linguistic 
“catch and release.” 

128 obstructed by materiality (zetsuge su tT): A Buddhist technical term for the 

inability of two physical objects to occupy the same space at the same time, here treated 
as a verbal form.
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like this must be indiscriminate simpletons. They should discard this 
false understanding and study with diligence. 

* OK OK OK OK 

[03:27] {1:24} 

六 祖 示 門 人 Bs, Hee, Ae AB See ORR BOM, 

The Sixth Ancestor addressed his follower Xing Chang, saying, “‘Im- 
permanence’ is buddha nature. ‘Permanence’ ts the mind that discrim1- 
nates all dharmas, good and bad.”'”? 

[03:28] 

い は ゆる 六 祖 道 の 無常 は 、 外 道 二 乗 等 の 測度 に あら ず 。 二乗 外道 の 鼻 祖 見 
末 、 そ れ 無 常 な り と いふ と も 、 か れ ら 秋 美 すべ か ら ざ る な り 。 し か あれ 
ば 、 無 常 の み づ か ら 無 常 を 説 閉 ・ 行 著 ・ 誇 著 せ ん は 、 み な 無常 な る べし 。 
以 現 自身 得度 者 、 即 現 自身 面 僚 説法 な り 、 こ れ 修 性 な り 。 さ ら に 牙 現 
BEA MiRGIERTRANL, BBINRETLO, BALLON, 
LBA Alt, PERSP SE, DEORARSXL, BIEOE RZ 
A~L, Pa) Bath, MABE, LOWMAZICANHIERT, RRA 
PAE HH 

The “impermanence” spoken of by the Sixth Ancestor is not what is 
calculated by the likes of other paths and the two vehicles. The two vehi- 
cles and the other paths, from first founder to final follower, may say that 

  

129 The Sixth Ancestor addressed his follower Xing Chang (Rokuso shi monjin Gyosho 

7\ fh 7B FRAGT B): From the Jingde chuandeng lu {2 (BEER, T.2076.51:239a2-3. Xing 
Chang {TE is the lay name of the monk Jiangxi Zhiche 江西 志 徹 (dates unknown). 
According to tradition, he was sent by followers of the Northern School master Shenxiu 
神 秀 (d. 706) to assassinate Huineng. When his blade failed three times to injure the 
ancestor, Xing Chang repented, took the precepts, and eventually became a disciple of 
the Sixth Ancestor. The saying quoted here comes from a conversation between the two 

about the doctrine of permanence in the Nirvana Siitra (at Jingde chuandeng lu {#19 
燈 録 , T.2076.31:239a1ff). 

PrSRERE, RRP ERR CHMBRBR ah, HARARE, 
有 常 者 即 善悪 一 切 諸 法 分 別 心 也 。 APMP RAIE Ch, FARAH OF), 安 
FOU MB KE, 
[Xing Chang said,] “Your disciple has read the Nirvana Sutra, but I still don’t un- 
derstand its doctrines of permanence and impermanence. I beg the Reverend in his 
compassion briefly to explain it for me.” 
The Ancestor said, “‘Impermanence’ means buddha nature. ‘Permanence’ means the 
mind that discriminates all the dharmas good and bad.” 
[Xing Chang] said, “The Reverend’s explanation is very different from the text of 
the sutra.“ 
The Ancestor said, “I transmit the buddha mind seal. How could it differ from the 
sutras of the buddhas?”



68 DOGEN’S SHOBOGENZO VOLUMEI 

is impermanence, but they could not exhaust it.'°° Therefore, imperma- 
nence itself preaching, practicing, and verifying impermanence — they 
should all be impermanent. Now, if there are those who attain deliver- 
ance by its manifesting its own body, then it manifests its own body and 
preaches the dharma to them — this is buddha nature.'*' Going further, 
there should be, it may manifest a long dharma body, it may manifest 
a short dharma body.'** The permanent sage is impermanent; the per- 
manent common person is impermanent; were there to be permanent 
common people or sages, it would not be buddha nature. It would be a 
small, stupid view; it would be a calculating, narrow view, [such that] 

the buddha is a small body; the nature is a small activity.'°? Hence, the 

Sixth Ancestor said, “‘Impermanence’ 1s buddha nature.” 

  

130 other paths and the two vehicles, from first founder to final follower (ij6 gedo 

no biso bimatsu —FeA+i8 7) £448 4 FR): Or, perhaps, “other paths and the two vehicles 
[may say] from first to last.” The odd expression biso bimatsu #48. 94 9, loosely translat- 
ed here as “first founder to final ancestor,” plays on the word biso, “founding ancestor” 
(literally, “nose ancestor,” from the notion that the foetus develops from the nose); some 
read the expression here to mean “the founder and the descendants”; others take it simply 
as “beginning and end.” The term “two vehicles” (nij6 —3€) refers to the non-Mahayana 
Buddhists of the sravaka-yana (sho6mon jo #fHI3€) and pratyeka-buddha-yana (engaku 
j6 sR 3FE); a common term of dismissal in Digen’s writings. 

131 Now, if there are those who attain deliverance by its manifesting its own body, 

then it manifests its own body and preaches the dharma to them (kon i gen jishin 
tokudo sha, soku gen jishin ni i sepp6 GFURAB AEA, BNELB Sin atié): A sen- 
tence in Chinese that plays on the famous passage in the Lotus Sutra describing the 
thirty-three manifestations of Bodhisattva Avalokitesvara (Kannon 観音 ): see Supple- 
mentary Notes, s.v. “Manifesting a body to preach the dharma.” The grammatical subject 
is unexpressed; in the sutra, it is clearly the Bodhisattva; here, presumably, the “buddha 
nature.” The implication of the introductory adverb “now” (kon 4) here is unclear. 

132 long dharma body (ché hosshin &i&): short dharma body (tan hossin Fé 
y): Again, a sentence in Chinese reflecting Zen usage seen in sayings such as “the long 
one is a long dharma body; the short one is a short dharma body” (chosha cho hosshin 

tansha tan hosshin &4 RIED BA BIE), i.e., whether long or short, it is the dharma 
body of the buddha. 

133. permanent sage (jOshd #22): permanent common person (jdbon 常 凡 ): Un- 
usual expressions, not appearing elsewhere in the Shdbdgenzo, likely introduced here 
in expansion of the thought of the previous sentence: the ostensibly permanent dharma 
body of the spiritually advanced “sage” is impermanent, appearing variously as “long” 
and “short”; similarly one’s seemingly permanent status as spiritual “commoner” is im- 
permanent. 

the buddha is a small body; the nature is a small activity (butsu sha shory6 shin ya, 
sho sha shéryé sa ya th@/) BA, tka) fEtt): Dogen here switches to Chinese 
for a sentence undoubtedly intended to convey the consequences of the “small, stupid 
view” (sy の zo gzze7 小 量 の 2 51) of permanence: that, under such a view. buddha 
nature would be reduced to something trivial in both substance and function.
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[03:29] {1:25} 
abe mete) Ae LVI, Ke ORM LST EL. ELOPELIL 
TVED, DREFLOEAROMPMCHAUILHNT, MAICHAY, 

“Permanence” means it is unconverted.'*4 “Unconverted” means that, 

even though it may change by eradicating, even though it may transform 
by being the eradicated, this does not necessarily have anything to do 
with the traces of coming and going.'* Therefore, it is “permanent.” 

[03:30] 
Libre, BABAKORME LS. TRIS MPERY, AM DOM Ze 
B. CHE Y, MLW OME ES, CAMPER SICEY THY, 
SSE PK IR KER SM OZICBERYO, KIER, on® 
ate BD ZIMMER YO, BAL ZOLEKO/HABEL OCA HRS 
Ik, COAMOBSSEMBIAL, BUMBVAL LIZ, 魔 外 の 類 な 
り 。 

Therefore, that the grasses, trees, thickets, and groves are imperma- 
nent is itself buddha nature; that the body and mind of human beings 
are impermanent — this is buddha nature. That the lands, mountains, 
and rivers are impermanent — this is because they are buddha nature.'*° 

  

134 “Permanence” means it is unconverted (j6 sha miten nari 7 REZ.  ): A dif- 
ficult section, variously interpreted. Dogen is here presumably commenting on the Sixth 
Ancestor’s definition of “permanence”: “‘permanence’ is the mind that discriminates all 
the dharmas, good and bad.” Some readers take the term miten #:#4 here to mean simply 
“unchanging”; the translation “unconverted” treats it as a reference to the mental state 
prior to the “conversion of the basis” (tenne #4{K; S. Gsraya-parivrtti), a technical term 
for the transformation of consciousness from defiled ignorance to undefiled knowledge; 
i.e., the state of the spiritual commoner’s “mind that discriminates.” 

135 change by eradicating (nddan to henzu HEE & 224); transform by being eradi- 
cated (shodan to kesu Prk & {4 F): Dogen splits the common word for “change” (henka 
424(L,) into two verbs, translated here as “change” and “transform.” The translation takes 

the term “eradicating” (nddan FEN) as referring to the wisdom that removes the two 
obstacles to bodhi: the afflictive obstacles (bonnd shod tA; S. klesavarana) and the 
cognitive obstacles (shochi sho PAIK; S. jAeydvarana); “eradicated” (shodan Pts) 
refers to the obstacles to be removed. On this reading, the clause might be paraphrased, 
“even though it [1.e., the f giseriminating mind that is unconverted] might be converted 
and achieve wisdom... .” 

the traces of coming and going (korai no shoseki HK Mt): Typically, used in ref- 
erence to the ordinary ups and downs of rebirth in samsara; here, perhaps especially life 
among “all dharmas, good and bad.” 

136 lands, mountains, and rivers (kokudo senga 4 + \Ui8J): An unusual combination; 
Dogen seems here to be combining two common expressions often occurring together: 
“lands in the ten directions” (jippd kokudo +774.) and “mountains, rivers, and the 

whole earth” (senga daichi iF] Kh), as, e.g., in a passage in the Zongjing lu ABER 
(T.2016.48:946c15-16): 
+A, WTAE, GREECE, gezeBRSEZE, ATR REI. BOKae PK, is —
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Annuttara-samyak-sambodhi, because it is buddha nature, is imperma- 

nent; great parinirvana, because it is impermanent, is buddha nature. All 
those with the small views of the two vehicles and trepitakas who are 
sutra and treatise masters should be “alarmed, dubious, and frightened” 
at these words of the Sixth Ancestor.'*’ If they are alarmed and dubious, 
they are grouped with Mara and other paths.'** 

* KOK OK OK 

[03:31] 
+ DUAR, A AVOMPTRITAR, ARBEATOKRERS, OKABE, 西 天 
oo Ath, BHKAR, RAZA. SBE, MERRIE, MUI 
A. ASM, HS. SOE, HREM, MOA, TOK OPE, 先 
須 除 我慢 。 AG. OYEARD-DER, SB, PRPEIEASE/), FERRIED, 
Re MED ARE RA, RAE. RGD, MEGA LAER, 
Wi A, ORG. MERIAEE, AR ALATA, 

The Fourteenth Ancestor, Venerable Nagarjuna, 1s called Nagarjuna 
in the language of the brahmans; in the language of the Tang, he ts 
called Longshu or Longsheng or, again, Longmeng.'*’ He was from 
  

The lands in the ten directions, the mountains, rivers, and the whole earth, stones, 

walls, tiles, and pebbles, empty space and what is not space, the sentient and the 
insentient, grass, trees, thickets, and groves — all together make one body. 

137 trepitakas who are sitra and treatise masters (kydronji no sanzo to iS aREM 7 
=i): The term “trepitaka” (sanzO =#&) is used as an honorific for scholars of the 

Buddhist canon. 

“alarmed, dubious, and frightened” (Ayégi fui 3): Borrowing an expression 
found in the Lotus Siitra (Miaofa lianhua jing WHERE, T.262.9:31c19-21): 

SE. FASEMEEREERMR, SHAME S Se GSHAHM EEE 
ii. BAA Les. 
[Buddha Sakyamuni said,] “Medicine King, if there are bodhisattvas who, upon 
hearing this Lotus Sutra, are alarmed, dubious, or frightened, you should know that 
they are bodhisattvas who have newly produced the aspiration [for bodhi]. If there 
are sravakas who, upon hearing this siitra, are alarmed, dubious, or frightened, you 
should know that they are the arrogant ones. 

138 Mara and other paths (mage Rt): A contraction of tenma gedd KEINE (“Deva 
Mara and the other paths”). Mara, lord of the sixth heaven (S. deva-/oka) of the realm 

of desire (S. kama-loka), is “the evil one” (S. papivan) who seeks to obstruct Buddhist 

awakening. 

139 The Fourteenth Ancestor, Venerable Nagarjuna (daijiishi so Ryiiju sonja + 

DU 48 AE tt 244): The early Mahayana philosopher thought to have lived in the second 
to third centuries CE, famed as the founder of the Madhyamaka school of thought; tra- 

ditionally considered the fourteenth ancestor in the Indian lineage of Zen. The exact 

source of this quotation is unclear; a somewhat similar passage appears in the Jingde 
chuandeng lu Fx {2(B VEER (T.2076.51:210a29-b15); a more distant version can be found 
in the Zongjing lu AREER (T.2016.48:938b 13-27).



a land of West Sindhu.'* He went to a land of South Sindhu, where 

many of the people of the land believed in meritorious deeds. 

When the Venerable preached the wondrous dharma to them, the 
listeners said to each other, “For people to have meritorious deeds Is 
the foremost thing 1n the world. He talks futilely of buddha nature, 
but who can see it?” 

The Venerable said, “If you want to see buddha nature, first you must 
eliminate self-conceit.’"*' 

Those people said, “Is buddha nature large or small?” 

The Venerable said, “Buddha nature 1s neither large nor small, neither 
broad nor narrow; it is without merit and without recompense; it does 
not die and ts not born.” 

Hearing the excellence of this principle, they all converted to the 
beginner’s mind.'* The Venerable, further, at his seat, manifested his 

body of freedom, like the disk of the full moon.'*® All the assembly 
merely heard the sound of the dharma but did not see the form of the 
Master.'“* 

  

Longshu (Ryiju 龍 樹 ) Longsheng (As76 龍 勝 ) Longmeng (が yz7zy6 龍 猛 ): Rep- 
resenting Variant intepretations by Chinese translators of the etymology of the Sanskrit 
nagarjuna (meaning roughly “dragon tree,” “dragon victory,” and “dragon ferocity,” 
respectively). The first form, favored by the early translator Kum§arajiva, is the most 

popular in East Asia. 

140 a land of West Sindhu (Saitenjiku koku (8 K= Bd): The toponym Saitenjiku FAX 
“* is ambiguous: it typically refers to “India to the west [of China],” but in the context 

here seems to indicate “western India.” Although there is little reliable information on 
Nagarjuna’s life, most legendary biographies identify him with south India. 

141 “self-conceit” (gaman 我慢 ): Though regularly used simply to mean “pride,” in 
technical terms, gaman represents one member of a standard list of seven conceits (shi- 
chi man l®), referring especially to the conceit that one has an enduring self (S. as- 
mimana). 

142 converted to the beginner’s mind (e shoshin 廻 初心 ): Or “turned to the first 

thought [of bodhi].” See Supplementary Notes, s.v. “Beginner’s mind.” 

143 body of freedom (jizai shin 8 £9): Or “autonomous body”; the body of a spiri- 
tual adept with the paranormal powers of physical transformation. 

144 did not see the form of the Master (futo shi sd 7 #EM*8): Or, more simply, “did 
not see the Master.” The glyph sé #4 (“form”), referring here simply to Nagarjuna’s 
physical appearance, will figure prominently in the following discussion. The term is 
multivalent: in addition to its common meanings of “aspect,” “shape,” “appearance,” 
etc., it is used in Buddhist discourse for the identifying feature, or “sign” (S. nimitta) by 
which an epistemological object is recognized, and for the thirty-two “marks” (S. /aksa- 
na), or attributes, said to adorn the body of a buddha. In what follows here. the English 

“form” will be used for sd #8, while “shape” will render the closely related gy6 形 .



[03:32] {1:26} 
RRR, ARAPFMAMEZ, HRA, 識 此 相 否 。 REAL MORSE 
AAPA SL. EAT ARE. DBR Arak, SPATE, HBA, eR a SRE, 
RRS. (TAZ, BUM Hk, am A. PER. BOAR AA, 
Sactmth lhe, GUEARKE, Mattes, SUB ATR, Uae HE, aR 
He. FARE 

In that assembly was Kanadeva, the son of a rich man. He said to the 
assembly, “Do you know this form or not?”"® 

The assembly said, “Now, our eyes haven’t seen it, our ears haven’t 

heard it, our minds know nothing of it, our bodies have no abode for 
7.!46 

Kanadeva said, “This is the Venerable’s manifesting the form of bud- 
dha nature to show it to us. How do we know it? Because the signless 
samadhi has a shape like the full moon.'*’ The meaning of buddha 
nature 1s wide open, spacious and clear.”'** 

As soon as he had finished speaking, the disk form then vanished, 
and [Nargarjuna] was once again at his seat. Then, he recited a gatha, 
which said, 

  

145 Kanadeva (た gzggo/ の g 迎 那 提 婆 ): 1.e.、the famous Madhyamaka author Aryadeva, 
considered Nargajuna’s leading disciple and regarded in Zen tradition as the fifteenth an- 
cestor. The sobriquet Kanadeva (“one-eyed deva”™) derives from the story that Aryadeva 

offered one of his eyes to (in Chinese accounts) an image of Mahesvara. 

146 “our ears haven’t heard it” (ni shomimon H- PAAR): More literally, “not some- 
thing heard by the ear”; an odd claim, not found in other sources, that seems to contradict 
the earlier report that the assembly did in fact hear the dharma. 

“our bodies have no abode for it” (shin mu shojui FY #£AT{£): Or, perhaps, “not some- 
thing accommodated by our bodies.” A tentative translation of another rather odd claim 
not found in other sources. Perhaps meaning something like, “we can’t feel it.” 

147 “the signless samadhi” (musd zanmai 無相 三昧 ): The translation of 7zzxs 無相 
as “signless” here loses the play on the glyph so #8 (otherwise rendered here “form”). 
The mus6 zanmai #£¢8 =4K (S. animitta-samadhi) is a member of a standard Buddhist 
list of concentrations known as “the three samadhis” (san zanmai = =8R): sometimes 

rendered “empty” (ki 2£), “signless” (mus6 #£#8), and “wishless” (mugan #&fA); in this 
list, musO refers to the absence of an identifying feature, or “sign” (S. nimitta) by which 
the object of meditation is recognized. The term mus6 #£48 is also used to describe the 
body of the buddha as “without marks” — in particular, to be “empty” of the thirty-two 
“marks” (S. laksana), or attributes, said to adorn the body of a buddha; more generally, 

to be beyond all attribution. 

148 “wide open, spacious and clear” (kakunen komei §RYAGEAA): A loose translation. 
The term kakunen BBY has the sense of vast, open expanse; komei [=A suggests some- 

thing as clear and bright as the empty sky.
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My body manifests a round moon form, 

Showing by which the body of the buddhas.'” 

My preaching of the dharma lacks any shape; 

The explanations are not sound or form.!°° 

[03:33] {1:27} 

LANL, BHORFIIBEAOMRILh OT, BEOMIEITMRCRY, 
BAPOCOA< HEX BAT O, HERB 7O, WEI LIDS < —Be 
META Ze , 

We should realize that true “explanations” are not “then it manifests” 
“sound and form.”!*' True “preaching of the dharma” “lacks any shape.” 
The Venerable’s teachings on buddha nature are innumerable; here, for a 

time, we briefly take up one corner of them.'” 

  

149 “Showing by which the body of the buddhas” (i hy6 shobutsu tai LAR HE HERB): 
Here and below, the translation makes a “theological” choice to take the plural marker 

sho ## here to govern only butsu {#; the expression could also be translated “the buddha 
bodies” (sho buttai). The awkward phrase “showing by which” (i hyd LAH; “use it to 
show’) here seeks to establish a form of English that can reflect Dogen’s play with these 
words below. 

150 “The explanations are not sound or form” (ydben hi shdshiki FAR#IER ): Le., 
“my teachings are not what is heard or seen.” The term yoben FA¥# (also written 用 

#2) suggests “verbal clarifications” — i.e., explanations of the dharma. The expression 
shoshiki f (“sound and form’) is regularly used as shorthand for what is experienced 
through the physical senses, as in the Zen expression, “beyond sound and form” (sho- 
shiki gai #4); this sense of “form” as the object of sight should not be confused with 
the “form” used to render the glyph sé #8 (“appearance”) in the expression “round moon 
form” (engetsu so [ALA ff). 

The Jingde chuandeng lu #{#{#48%k version of this story concludes here (at 
T.2076.51:210b15) with the report: 

(BOR Rial (ET EE, eA A A 
Hearing this gatha, the assembly suddenly understood the unborn; and together they 

vowed to leave home in order to pursue liberation. 

151 true “explanations” are not “then it manifests” “sound and form” (shinko no 
yoben wa shdshiki no sokugen ni arazu (hiAO AXLE A OBIS & ST): Or, more 
simply, “true explanation is not the appearance of sound and form.” The awkward trans- 
lation tries to preserve something of Dégen’s play with the words soku gen ENE (“then 
it manifests”), from his earlier line, “Now, if there are those who attain deliverance by 
its manifesting its own body, then it manifests its own body and preaches the dharma to 
them.” 

152 briefly take up one corner (ichigit o ryvakuko suru —bRX IGBTS 4): Le., give 
a partial, summary account. Possibly, reflecting the well-known saying of Confucius 
(/zzyz 論語 7. KR.1h0003.004.2a-b): 

遇 一 隅 不 以 三隅 反 、 則 不 復 也 。 
If | take up one corner, and he cannot come back with the other three, | don’t do it 
again.
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[03:34] 
eR LE, ARIE, COBBORS. TOATHETAL. Bare 

き に あら ず 、 そ の 見 これ 除 牧 慢 な り 。 我 も ひと つ に あら ず 、 慢 も 多 般 な 
除法 また 萬 差 な る べし 。 し か あれ ども 、 こ れ ら みな 見 側 性 な り 。 眼 見 

ne < 習 ふ べし 。 

“If you want to see buddha nature, first you must eliminate self-con- 
ceit.”” We should confirm the essential point of this teaching without 
overlooking it. It is not that there is no “seeing”; but that seeing 1s itself 
“eliminating self-conceit.” The “self” is not one, “conceit” is of many 
types, and the method of “eliminating” it must also be of myriad varia- 
tions. Nevertheless, they are all “seeing buddha nature.” We should learn 
this in the eye's seeing what the eye sees. 

[03:35] 
MEePEFEXKFZE/PEOIR, ENDDRONK: MHICGIBT+AI LRH, 
(athic BrEISRKROADEDABONS, BARES IER EE SRY, 

大 に らら す ひ に moa X6 AES SRR OIC BRC ONAIEH, WEE 
取 す る が ご と く 思 量 す べき な り 。 思 量 な る 聴取 を 使 得する が ゆえ に 。 

Do not exemplify the saying, “buddha nature 1s neither large nor 
small,” and so on, in [the understandings of] common people and the 
two vehicles. Thinking lopsidedly only that it means buddha nature 
must be vast is harboring false thoughts.'°? The principle delimited by 
the saying at this very time that it is not large and it is not small, we 
should think of just as we hear it here; for we make use of hearing that 
is Our thinking. 
  

153 We should learn this in the eye’s seeing what the eye sees (gen ken moku to ni 
narau beshi ABEL A #4 9 ~~ L): A tentative translation of a rather obscure sentence, 
perhaps meaning something like, “we should take ‘seeing buddha nature’ as our ordinary 
seeing.” The unusual phrase gen ken moku to A 5. B #1, which could be rendered simply 
“the eye’s seeing,” recalls the assembly’s statement that “our eyes haven’t seen” (moku 

shomiken A ATA 5) the full moon; it simply creates two ways of saying “the eye sees,” 
by splitting the compound terms “eye” (ganmoku fk B ) and “see” (kento 5. fit). 

154 Do not exemplify (reisho suru koto nakare Pili tT 5 — & 7g2>4V): A somewhat 
odd use of a Chinese idiom meaning “to take as example or instance” — as in the phrase, 
“to take one instance” (ko ichi reisho #2— lif). 

153 lopsidedly (/ezXo 77 偏 枯 に ): Adverbial form of a term, literally “half crippled,” 

regularly used for one-sided or partial understandings, as in the expression “a lopsided 
view” (kenjo henko Sine lath; or kenge hinko FLARE RTE). 

156 The principle delimited by the saying at this very time that it is not large and 

it is not small, we should think of just as we hear it here (dai ni arazu sho ni arazaran 

shotd inmo ji no doshu ni keige seraren dori, ima chdshu suru ga gotoku shiryo su beki 

nari KitbbPMChHb Xb VES SOW Ric BR ON A, WERE 
る が ご と く 思 量 す べき な り ): A rather convoluted sentence that might be restated, “what 
is meant at this point in the story by [Nagarjuna’s] saying [that buddha nature is] not large 
or small should be understood simply by attending to what we hear it saying [i.e., what it
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[03:36] 
LIZ6 < BA OBST ABeEMRITAL, WILOZFHEBAT. ORB 

Haze 0, DF ClCH PABST URLAERNAZRMRSAABOAIL, BAY, 
Lreilt, -WORH:- AB, (OPRMICBRTAL, PEMLICAR 
7eAL, BAIR FA OAILH OT. BHPPICHOASRY, 愚者 お も 
(L< . BADUICILAERMES TBAT EV SERDSIX, HIER 
SH RIOR YD, WONDELADWONHOL ED, HAOMHZ 
Vg ESICLARL, CMDLABSILHEUEAZODASLY, HHO KIS, 
VWEDENADSHUESZBTES HOLY, COM, “NB Aw, 
ARILABIChHOT. ARMlChOT, FARICH OT, NEU FMlIC dS 
ず 、 た だ 映 現 な り 。 彫 月 相 と いふ 、 BHERM RE, MwA Oo, x 
の 身 現 は 先 須 除 我慢 な る が ゆえ に 龍 樹 に あら ず 、 諸 俸 般 な り 。 以 表す る が 
ゆえ に RRS BAT, UD HOBO ZICHIBICDAIINS, BED, iim 
月 を 形 如 する 虚 明 あり と も 、 彫 月 相 を 排列 する に あら ず 。 い は ん や 用 欧 も 
般 色 に あら ず 、 身 現 も 色 心 に あら ず 、 閑 遍 界 に あら ず 。 MRARIC (72 Y 
と い へ ども 、 以 表 な り 、 諸 介 骨 な り 。 こ れ 説 法 縮 な り 、 そ れ 無 基 形 な り 。 
無 其 形 さ ら に 無相 三昧 な る と き 、 映 現 な り 。 一 衆 い ま 彫 月 相 を 望 見 す と い 
へ ども 、 目 所 未 見 な る は 、 説 法 交 の 甲 機 な り 、 現 自在 身 の 非 黄色 な り 。 
即 隙 ・ 即 現 は 、 輪 相 の 進歩 ・ 退 歩 な り 。 復 於 座 上 、 現 自在 映 の 正常 舘 大 時 
は 、 一 切 衆 賞 、 唯 聞 法 音 す る な り 、 不 才 帥 相 な る な り 。 

We should listen for a while to the gatha spoken by the Venerable: 

My body manifests a round moon form, 
Showing by which the body of the buddhas. 

It is “the round moon form” because it is the “body manifesting,” 
“showing by which” “the body of the buddhas.”'°’ Therefore, we should 
study all long and short, square and round, in this “body manifesting.” 
For the “body” and its “manifesting” to be alienated from each other is 

  

actually says]” (that is, we should take the words literally as “not large and not small,” rather 
than imagining that they indicate an enormous expanse). On the idiosyncratic use of keige = 
i (“to obstruct’), translated here by the passive “delimited,” see above, Note 8. 

for we make use of hearing that is thinking (shiryo naru chdshu o shitoku suru ga yue 
7 思 量 な る 聴取 を 使 得する が ゆえ に ): An obscure remark that might be taken to mean 
that hearing [the principle expressed here] is itself (or involves?) a kind of thinking. 
Elsewhere, as well, Dogen uses the colloquial shitoku (#4 (commonly, “to be O.K.,” “to 
work”) as a transitive verb in the sense “to use” or “to be able to use.” 

157 the “body manifesting,” “showing by which” “the body of the buddhas.” (sude 
ni shobuttai o ihyé shikitareru shingen F Cc ah BRRS & LAR L & 72414 HHh): Here and 
below, the translation seeks to preserve DOgen’s use as nominal compounds the neolo- 
gisms, “body manifesting” (shingen HEL) and “showing by which” (ihyd LAR) from 
Nagarjuna’s lines, “My body manifests a round moon form, showing by which the body 
of the buddhas.” Like the English “manifest,” the verb gen #i in the compound shingen 

fy Fl (“body manifests”) can be used both transitively and intransitively (i.e., “body ap- 
pears”). The emphasis here, as suggested by the following sentence, should probably be 
on the word en [8] (“round”), which also has the senses “perfect,” “complete”: 1.e., it 1s 

“round” because it is the perfect embodiment of the ultimate body of the buddhas.
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not only to be in the dark about “the round moon shape”; it is not “the 
body of the buddhas.”!* The thinking of fools who think that a transfor- 
mation body temporarily manifested by the Venerable is what is meant 
by “a round moon form” is the false thought of a bunch that has not tn- 
herited the way of the buddhas.'”? Where and when would it be another 
manifestation that is not his body?'® 

We should realize that, at this time, tt was just the Venerable assuming 
the high seat: the appearance that his body manifested was like any- 
one’s sitting now.'®! This body — this is the manifestation of the “round 
moon form.” The “body manifesting” is not square or round; it 1s not 
being or non-being; it is not hidden or apparent; it 1s not an aggregate 
of eighty-four thousand: it is just the “body manifesting.”'® The “round 
moon form” is the moon of “where are we here that we’re talking of 

  

158 For the “body” and its “manifesting” to be alienated from each other (shin to 

gen to ni tenso naru wa FY & FHL (Cc eR HEZR SIL): DOgen here takes apart his new com- 
pound shingen FA (“body manifesting”). “Alienated” translates renso #45 (“to turn 
away from”), as in the expression fenso ten’on *4ht#2is (“to grow estranged, to grow 
distant’). The phrase may be taken to mean, “to think that the body and the manifestation 
of the body are distinct.” 

be in the dark about “the round moon form” (engetsu s6 ni kuraki [BJA fAIC < © &): 
The translation seeks to preserve what may be intended as a pun on the term kuraki < 
t X, commonly used in the sense “ignorant” or “oblivious” but bearing the primary 
sense “dark.” 

159 transformation body (keshin {¢49): l.e., an apparitional body manifest by a bud- 
dha or bodhisattva; a term regularly used to translate the Sanskrit nirmana-kaya. 

a bunch that has not inherited the way of the buddhas (butsudo o sdjo sezaru torui 
Bia % FARK AL XS A BER): Le., those without authentic transmission of the dharma. D6- 

gen uses the term ‘érui #34 (“confederates”; also written (34) elsewhere, as here, in a 
dismissive sense. 

160 Where and when would it be another manifestation that is not his body? (izure 

no tokoro no izure no toki 2 7 sy 7 の 72 ge7 7 の 977 いづ つ れ の と ころ の いづ れ の と きか 
非 身 の 他 現 な らん ): A peculiar phrase that might also be read, “where and when would 
what is not his body manifest another?” However it is to be read, the point, as suggested 
by the following sentence, is presumably that the “full moon form” is Nagarjuna’s body. 

161 assuming the high seat (kdza seru mE*t 4): “The high seat” is a standard term 
for the place or office of Buddhist preaching, here put in verbal form. 

162 not hidden or apparent (onken ni arazu 隠 題 に あら ず ): The word "hidden" trans- 
lates on fi, rendered as “vanished” in the line in the quotation, “As soon as he had fin- 
ished speaking, the disk form vanished.” 

an aggregate of eighty-four thousand (hachiman shisen un /\ VU #4): The numeral 
84,000 is a standard expression for an extremely large number; “aggregate” renders un 
#4, a standard translation of the Sanskrit skandha. Here, likely indicating the buddha’s 
dharma body (hosshin 4), comprised of the 84,000 teachings of the aggregate of 
dharmas (hd ’un {& #4; S. dharma-skandha).
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fine and talking of rough?’'® Since this “body manifesting” 1s “first 
you must eliminate self-conceit,” it is not Nagarjuna: it is the “body 
of the buddhas.” Since it “shows by which,” it transcends the “body of 
the buddhas.”'™ Therefore, it has nothing to do with the confines of the 
buddha.'® 

Though buddha nature has a “spacious clarity” that takes a “shape 
like” “the full moon,” it is not the case that it lines up with the “round 
moon form,” let alone that its “explanations” are “sound or sight,” or its 
“body manifesting” is form and mind, or the aggregates, spheres, and 
constituents.’ Even if we say it completely resembles the aggregates, 

  

163 “where are we here that we’re talking of fine and talking of rough?” (shari 

ze jinmo shozai setsu sai setsu so ia Beet EVE TE Mame): A fixed rhetorical ques- 
tion, variants of which occur several times in the Shobdgenzo. The force of the question 
is usually something like, “Where do you think we are, that we’re talking about such 
trivial dualities?” Perhaps best known from the retort of the monk Puhua #({E (dates 

unknown), when charged with being rough by Linji Yixuan Bay #eX (d. 866) (Linji lu 
aU Bk, T.1985.47:b5-6; recorded also at shinji Shobogenzoé ta 1EYRAR HR, DZZ.5:174., 

case 96): 

ie BE (TERT TE, alee, 
Where are we here that we’re talking of rough and talking of fine? 

An identical remark is attributed to Huangbo Xiyun #2 2¢771# (dates unknown) in the Bi- 

yan lu 52 8REk (T.2003.48:152c9-10; quoted by Dogen in the first chapter of his “ShobG- 
genzo gyoji” 正法 眼 蔵 行 持 ). 

164 Since it “shows by which,” it transcends the “body of the buddhas” (hyo suru 

ga yue ni shobutsu tai o todatsu su ART OBO zag HE & ENT): Here again D6- 
gen plays with the expression “showing by which” (ihy6 LA#) from Nagarjuna’s verse. 
Presumably, the argument is that, since the “body manifesting” is said to reveal the 
“body of the buddhas,” it must transcend that body. 

165 confines of the buddha (buppen #8): A term that can imply either “the limits 
of” or “the vicinity of the buddha,” it appears with some frequency in Zen texts, often 

in a dismissive sense, as in “to fall into the confines of the buddha” (raku buppen i (#6 
4 — as opposed to the “unlimited” [muhen #£i%] buddha body) or “what is within the 
confines of the buddha” (buppen ji (#4 — as opposed to “what lies beyond the bud- 
dha” [butsu kdjo ji 俸 向上 事 ]). 

166 has a “spacious clarity” that takes a “shape like” “the full moon” (mangetsu o 

gyonyo suru komei ari itwA FRO F 4 KAA & 4 ): Dogen is here again playing with the 
language of the quotation, in Kanadeva’s statement, “because the signless samadhi has 
a shape like the full moon. The meaning of buddha nature is wide open, spacious and 
clear,” treating “spacious and clear” (komei [54) as a noun modified by the novel verb 

“to shape like” (gydnyo su 形 如 す ). 

it is not the case that it lines up with the “round moon form” (engetsu so o hairetsu 

suru ni arazu [Al A FAX BEVIS 4 (ch HF): Le., it cannot be associated with the visible 
shape of the full moon. 

form and mind (shiki shin ££»): I.e., the material and mental realms; “form” here renders 

shiki  (S. rijpa), standing for the objects of the eye or, more broadly, the physical senses.
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bases, and constituents, it is “showing by which” it is “the body of the 
buddhas.” It is the preaching of the aggregate of dharmas; and that is 
“without any shape.”'®’ When “without any shape” is further the “sign- 
less samadhi,” it is “the body manifesting.” Even if we say the entire 
assembly was here gazing upon a “round moon form,” it 1s something 
“our eyes haven’t seen”; for it is the turning point of the preaching of 
the aggregate of dharmas; it is the “not sound or form” of “manifesting 
his body of freedom.”'® “Then vanished” and “then manifest” are the 
stepping forward and stepping back of the form of the disk.'®’ The very 
moment when, “at his seat, he manifested his body of freedom” is “all 

the assembly merely hearing the sound of the dharma,” 1s “not seeing 
the Master’s form.” 

[03:37] {1:28} 
2S OD hse EARS, HX ODA Se MILL, BLAM RIEL, 
Hie Rlt L, se Gerke alt Lae bHee AKI OO, AS IBIBORELO 
BIZELEWNLb, PALBRROXARL, PRITHHROBZRY, RE 
の 導師 な り 、 全 座 の 分 座 な り 。 正 法眼 蔵 無 上 大 法 を 正 舘 せ る こと 、 霞 山 に 
摩 訂 迎 葉 尊 者 の 座 元 な り し が ご と し 。 龍 樹 未 廻 心 の ひさ き 、 外 道 の 法 に あり 
し と き の 弟 子 お ほか り し か ども 、 み な 謝 遺 しき たれ り 。 龍 樹 す で に 俸 祖 と 

な れ り し と き は 、 ひ と り 提 婆 を 付 法 の 正 婚 と し て 、 大 法眼 蔵 を 正 億 す 。 こ 

aggregates, spheres, and constituents (un jo kai #4) 7): Three common terms used in 

Buddhist writing to account for the psychophysical organism and its world: (a) the five 
skandhas (goun 4.#4): form (shiki f; S. riipa), sensation (ju 52; S. vedand), perception 

(sd #8: S. samjfia), formations (gy の {T; S. samskdra), and consciousness (shiki ak; S. 
vijfiana); (b) the twelve ayatanas (jini sho + —Jit): i.e., the six sense faculties (kon 根 : 

S. indriya) and their objects (ky6 5%: S. visaya); and (c) the eighteen dhatus (jithachi kai 

+ /)\ FL): the six sense faculties, six sense objects, and six consciousnesses (shiki 識 : S. 

vijfiana). See Supplementary Notes, s.v. “Four elements and five aggregates.” 

  

167 preaching of the aggregate of dharmas (setsu houn #£ti&#4): The “aggregate of 
dharmas” (S. dharma-skandha) is a standard reference to the collection of the Buddhist 

teachings; here, no doubt, playing on the term “aggregate” (wn #4) and indicating the 
manifestation of the body as a teaching. 

168 the “not sound or form” of “manifesting his body of freedom” (gen jizai shin 

no hi sho shiki LB TE OIE GZ): An awkward attempt to retain Dogen’s playful nom- 

inative use of hishdshiki #E# £4 (“not sound or form”), from the final line of Nagarjuna’s 
verse: “The explanations are not sound or form” (yében hi shdshiki FAR#IES B). 

169 “Then vanished” and “then manifest” are the stepping forward and stepping 

back of the form of the disk (soku on soku gen wa, rins6 no shinpo taiho nari BRAEM 

現 は 、 輪 相 の 進歩 退 歩 な り ):“Then vanished and then manifest” (soku on soku gen 即 
fa BNE) continues Dogen*s play with “then it manifests” (see above, Note 151), adding 
“then vanished” from the line in the quotation, “As soon as he had finished speaking, 
the disk form then vanished.” “Stepping forward and stepping back” (shinpo taiho i225 
AK) is an expression occurring regularly in Dogen’s writings; it can refer simply to all 
the ordinary movements of the agent, or more specifically, to motion forward and back. 
Here, perhaps, it represents the manifesting and vanishing of the disk form. See Supple- 
mentary Notes, s.v. “Stepping forward and stepping back.”
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tH LGB O BR7E 0, LPH ZIC, PBOMR, EEICBRMTS<. D 
LD LHR KEOERIIO. BEOL URE HOUS. BIECTMOES 
Hee ee ee wee Ee eT? 
な り 。 修 弟子 は ひと す ぢ に 、 提 婆 の 所 億 に あら ざら ん は 、 龍 樹 の 道 に あら 
キル し る べき な り 。 こ れ 正 信 坦 及 な り 。 し か ある に 、 概 なり と し りな が ら 
東 受 する も の お ほか り 。 BKRMADREOBR, HIINADZELPRL, 

The Venerable’s legitimate heir, Venerable Kanadeva, clearly “knew 
this” full moon form, “knew this” round moon form, “knew this” body 
manifesting, “knew this” nature of the buddhas, “knew this” body of 

the buddhas.'’”? Though there may have been many who entered the 
room and drained the jug, they could not have been of equal stature with 
Kanadeva.'7 Kanadeva was a venerable with a co-seat, a leader of the 

assembly, a shared seat with the whole seat.'’? His direct transmission of 
the treasury of the true dharma eye, the unsurpassed great dharma, was 
like Venerable Mahakasyapa’s being the prime seat on Vulture Peak.'” 

  

170 “knew this” (shiki shi shi xt L): Dogen has here created a new verb, “to know 
this,” from Kanadeva’s question to the assembly, “Do you know this form or not?” (shiki 
shi sé hi PRUCFAB). 

nature of the buddhas (shobutsu sho if #pt£): Like the parallel expression “body of the 
buddhas,” this expression could also be read as a plural: “buddha natures” (shobussh6); 
see above, Note 149. 

171 entered the room and drained the jug (nisshitsu shabyé A i848): To “enter the 
room” is a standard term for study with a Zen master; to “drain the jug” is to receive the 

teachings of the master, from the image of draining the contents of one jar into another. 

172 a venerable with a co-seat (hanza no son +)H£0)#%): I.e., an elder honored by 
sharing the “seat” of the master. The rite of sharing the seat is best known from the story 
in the Lotus Siitra (Miaofa lianhua jing WiE#E, T.262.9:33c5-8) of Buddha Pra- 
bhitaratna’s sharing the seat in his stijpa with Buddha Sakyamuni. 

a shared seat with the whole seat (zenza no bunza =H @ 7) AB): The “shared seat” here 
is probably synonymous with “co-seat™; in the Zen monastery, it represents one function 
of the head monk, or “head seat” (shuso 4/44), standing in for the abbot. Dogen’s playful 
expression probably means something like, “a co-teacher who was a whole teacher.” 

173 treasury of the true dharma eye, the unsurpassed great dharma (shobdgenzo 
7 の 0 gg 正法 眼 蔵 無 上 大 法 ): An unusual description of the content of Zen transmis- 
sion, appearing elsewhere in the Shdbdgenzo; the more common form is “treasury of the 
true dharma eye, the wondrous mind of nirvana” (shdbdgenz6 nehan myoshin IEYEAR HK 
1282 ¢>.0»); see Supplementary Notes, s.v. “Treasury of the true dharma eye.” 

like Venerable MahakaSyapa’s being the prime seat on Vulture Peak (Rydzen ni 

Makakasho sonja no zagen narishi ga gotoshi #8 \U (< Ease O Merc ze 0 LAX 
& L): Reference to Sakyamuni’s disciple, considered the First Ancestor of the Zen lin- 
eage. Vulture Peak (Rydézen #£1L1; S. Grdhrakiita) is the site in Magadha of the legendary 
first transmission of Zen from Sakyamuni to Mahakasyapa. “Prime seat” (zagen FETC: 
also read zogen) is ordinarily a term for someone who has served as head monk in a 
monastery; here perhaps merely a reference to Mahakasyapa’s position as the inheritor 

of Sakyamuni’s dharma.
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Prior to Nagarjuna’s conversion, he had many disciples from the time 
he followed the teachings of an other path; but he sent them all away.'” 
Once Nagarjuna became a buddha and ancestor, he directly transmitted 
the treasury of the great dharma eye solely to Kanadeva as the direct de- 
scendant of the bequest of the dharma. This was the unique transmission 
of the unsurpassed way of the buddhas.'” Nevertheless, a false bunch of 
usurpers willfully claimed of themselves, “We are also the dharma heirs 
of Bodhisattva Nagarjuna.” They made treatises and put together doc- 
trines, many of which they ascribed to Nagarjuna’s hand.'’° They are not 
Nagarjuna’s works; they are [works of] the previously abandoned bunch 
deluding and confusing humans and devas. Disciples of the Buddha 
should know without doubt that what was not transmitted to Kanadeva 

is not the word of Nagarjuna; this is believing correctly.'’’ Nevertheless, 
there are many who accept them knowing they are apocryphal. How 
pitiful, how sad, the simpletons among living beings who disparage the 
great prajfia. 

[03:38] {1:29} 
辺 那 提 婆 尊 者 、 ち な み に 龍 樹 尊 者 の 身 現 を さして 、 衆 和信 に つげ て い は く 、 
此 是 尊 者 現 俺 性 相 、 以 示 我 等 、 何 以 知之 、 蓋 以 無相 三昧 、 形 如 満 月 、 介 性 
之 義 、 廊 然 虚 明 な り 。 

  

174 Prior to Nagarjuna’s conversion (Ryiiju mi kaishin 龍 樹 末 廻 心 ): According to 
his hagiographies, before he converted to Buddhism, Nagarjuna was a student of Brah- 
manical texts, no doubt the “other path" (geg2 外道 ) mentioned here. 

175 unique transmission (tanden §{#): While this term need not imply an exclusive 
dharma transmission to a single disciple, given the context here, it seems clear that Do- 
gen takes Kanadeva as Nagarjuna’s sole legitimate heir. 

176 They made treatises and put together doctrines, many of which they ascribed 

to Nagarjuna’s hand (ron o tsukuri, gi o atsumuru, ooku Ryiiju no te の ん 7e77 論 を つく 

0), Be HOS, BIE< BERL FAAY DY ): Or, perhaps, “many of which are bor- 
rowed from Nagarjuna”; the expression fe o karu #724 (“borrow a hand”), while most 
commonly meaning simply “to get help,” may here include the sense of the “hand” of 
an author. The term gi #£, translated here as “doctrines,” might also mean “teachings” or 
“works of interpretation.” It is not clear what works Dogen may have had in mind here. 

177 should know without doubt (hitosuji ni... shiru bekinari ODEF BIZ... LS 
~&X 72 ): Taking hitosuji ni in the sense “single-mindedly™: it might also mean here “as 
one” (1.e., “all [disciples of the buddha], as a single group”). 

this is believing correctly (kore shé shin toku gyit nari これ 正信 得 及 な り ): The form 
shin toku gyi (literally, “faith can reach it”) is a common Chinese idiom for “to believe,” 
as in expressions like xu shi xin de ji ARAB 1% (“believe it”) or huan xin di ji Bat 
IJ (“can you believe it?”).



3. Buddha Nature Busshd {Br 81 

Venerable Kanadeva then pointed out Venerable Nagarjuna's body 

manifesting and admonished the assembly, saying, “ 

This Venerable’s manifesting the form of buddha nature to show it to 
us. How do we know it? Because the signless samadhi has a shape 
like the full moon. The meaning of buddha nature 1s wide open, 
spacious and clear. 

[03:39] 
VWEKE-> ARM, KER CH ARIES RE ARIRORR, Kira 
ANA A, RUA RPEZE OE, KRIS, EERBAESAOAERTS 

7p), BRAILEE, PRPEISHR EL - BE DMBICH OT, EDAIRTS 
な り 。 身 現 は 備 性 な り 、 と し ら ざ る ゆえ に 道 取 せ ざ る な り 。 祖師 の お し お む 

に あら ざれ ども 、 有 眼 耳 ふさ が れ て 見 聞 す る こと あ た は ざる な り 。 映 識 い ま 
だ お こら ず し て 、 耳 別 す る こと あ た は ざる な り 。 無相 三昧 の 形 如 満 月 な る 

を 望 見 し 簡 寿 する に 、 目 未 所 堆 な り 。 介 性 之 義 、 廊 然 虚 明 な り 。 

Among the prior and later skin bags who have seen and heard the 
buddha dharma that has now spread among devas and humans and 
throughout the dharma realms of the great chiliocosm, who else has said 
that the form of the body manifesting is buddha nature?'” In the great 
chiliocosm, only Venerable Kanadeva has said it. The others say only 
that buddha nature is not something the eye sees or the ear hears or the 
mind knows; they have not said it because they do not know that the 
body manifesting is buddha nature. It is not that the Ancestral Master 
begrudged [teaching them], but they close their eyes and ears and cannot 
see or hear him. Never having known it with their bodies, they cannot 
discern it.'8° While gazing upon and bowing to the fact that the signless 
samadhi has a “shape like the full moon,” their eyes haven’t seen it.'*' It 
is “the meaning of buddha nature, wide open, spacious and clear.” 

  

178 Venerable Kanadeva (Kanadaiba sonja MATEZ 4S): This passage simply re- 
peats the earlier quotation of Kanadeva, with an introduction in Japanese. 

179 prior and later skin bags (zengo no hitai FIif£@ RZ48): L.e., “Buddhist teachers 
throughout history.” For the meaning of the metaphor and other examples of its usage, 
see Supplementary Notes, s.v. “Bag of skin.” 

180 Never having known it with their bodies, they cannot discern it (shinshiki 

imada okorazushite, ryObetsu suru koto atawazaru nari mV ER BIST UT. T 
絢 す る こと あ た は ざる な り ): In the expression translated “known with their bodies” 

(shinshiki H#&), Ddgen has created a new term by substituting “body” (shin ) for 
“mind” (shin -0) in the preceding expression “the mind knows.” The word rydbetsu [ 
j!] (“discern”) is a standard Buddhist term used variously for “cognition,” “perception,” 
“comprehension,” etc. 

181 their eyes haven’t seen it (moku mishoto 8 APT a): Variation on the assembly’s 
description of buddha nature as “our eyes haven’t seen it” (moku shomiken 6 ATAK BL).
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[03:40] {1:30} 
Le His, HO mere A. GEAAZE OD. ERATE, TED HB Ze 
A. WR HBR. (ONO RTD, LOUVRE HH SOA, 
MAS IL ABZ, PRPS, UKEM CER LER AR BHAS 
tt. DAY CHHOIEK AO, FCB L VS, BRAROD< Or!’ 
<7RATEO, —MDOWH@, ODM.) , PHBL, (OPMORRL, 
BiET O72), —-WDMBRBOWEOERIL, (OFHO-iRRY, 

Therefore, that the body manifesting is the preaching of buddha nature 
is “a spacious clarity,” is “a wide openness”; that the preaching of dhar- 
ma nature is the body manifesting is “showing by which the body of the 
buddhas.” Which one buddha or two buddhas does not “buddha body” 
this “showing by which”?'*? The buddha body is the body manifesting, 
has a buddha nature that is the body manifesting. Even the measure of a 
buddha or the measure of an ancestor that speaks of and understands it 
as the four elements and five aggregates is, nevertheless, the hasty act of 
the body manifesting.'® Since they are called “the body of the buddhas,” 

  

182 does not “buddha body” this “showing by which” (kono ihyo o buttai sezaran 
= OVA % HHBAL X G/U): An ugly attempt to capture an odd locution that continues 
the earlier play on “showing by which” as a noun and treats the noun “buddha body” 
(buttai $68) as a verb. The meaning is probably something like, “[is there any buddha 
that] does not embody the act of showing the buddha body?” or, perhaps, “[is there any 

buddha that] does not show himself as the buddha body?” 

183 the measure of a buddha or the measure of an ancestor (butsury6d soryo ti & 
48 &): Though not particularly common in Zen texts, the term butsury6 {#61 appears 
several times in Dogen writings, often in a sense traditionally interpreted as “the think- 
ing of a buddha” (hotoke no shiryo {0 ‘8 e) or “the power of a buddha” (hotoke no 
rikiryO $67 7) ); see Supplementary Notes, s.v. “Measure of the buddha.” The unusual 
term sory6 41 is no doubt employed to reflect the common compound “buddhas and 

ancestors” (busso (#64); see Supplementary Notes, s.v. “Buddhas and ancestors.” The 
specific reference here is likely to a saying on the four elements and five aggregates 
by the famous Tang-dynasty Chan master Zhaozhou Congshen 趙 州 従 訟 、 which Dogen 
quotes in his shinji Shdbégenzé 眞 字 正法 眼 蔵 (DZZ.3:270. case 88) and elsewhere. See 
Supplementary Notes, s.v. “Four elements and five aggregates.” 

the hasty act of the body manifesting (shingen no zdji H#i0isik): Or, perhaps “a 
fleeting occurrence of the body manifesting.” Here and in the following “single hasty 
act” (ichi z6ji —1&7%), the translation seeks to reflect the common use of the term z6ji 4 

’K in the sense of something done “in haste,” “on the spot,” something done “rashly” or 
“haphazardly”; the term can also mean (and is more often interpreted here to mean) “a 
short time,” “a while,” “momentary,” “transitory,” etc. Elsewhere Dogen uses the term 
in a pejorative sense when he accuses a monk of “wild, hasty acts” (araarashiki zdji あめ 
ら あ らし き 造 次 ) (“Shobogenz6 shin fukatoku" 正法 眼 蔵 心 不 可 得 、 DZZ.1:86) and in a 
positive sense when he quotes the saying “the hasty [or transient] mind is the way” (zoji 
shin kore dé v81R 0 = 4118) (Himitsu MS of “Shobdgenzo shin fukatoku” JEAR AOL 
7B BY 1%, DZZ..2:509).
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the aggregates, bases, and constituents are like this.'** All their virtues 
are this virtue.'® The virtues of a buddha complete and envelop this 
body manifesting; the comings and goings of all his incalculable, limit- 
less virtues are a single hasty act of this body manifesting. 

[03:41] 

Lad SITHEM - HBAMNALVYOS, =MORMTCHORNAN, KEI 
HBT SAM, VERE - HREOC EL <i, WS IES OREM + 論 
師 等 か 、 備 祖 の eee TO. KAMED LLY OMRe REA CTS 
cael, Orel. Ste L. REICH TSO LHI, WRO6 
に 筆頭 に 書 す る に 、 法 座 上 に 如 鏡 な る 一 輪 相 を 園 し て 、 いま 龍 樹 の 身 現 彫 
月 相 と せり 。 + CIAO HH tPA LC, ERD SB eISSN ETI 
PH, HPESEWSARL, HlNbAL, BHORBRKSALIED<O 
5 ine Rite ee ‘TO LSE, ARORA 

弄 他 せん 、 笑 也 笑 殺人 な る べし 。 か な し むべ し 、 大 宋 一 國 の 在家 ・ 出 
表 、 い づれ の ー 筒 も 龍 構 の こと ば を きか ず 、 し ら ず 、 提 披 の 道 を 通 ぜ ず 、 
みぎ ざる こと 。 い は ん や 身 現に 親切 な らん や 、 同月 に くら し 、 滞 月 を 身 開 せ 
り 。 これ 稽古 の お ろ そ か な る な り 、 慕 古い た ら ざ る な り 。 古 借 ・ 新 人 、 さ 
ら に 人 眞 筒 の 身 現 に あふ て 、 書 餅 を 賞 飯 する こと な か れ 。 

Neverthess, following the master and disciple Nagarjuna and Kanade- 
va, in prior and later generations throughout all quarters in the three 
countries, people who have occasionally studied Buddhism, have never 
said anything like Nagarjuna and Kanadeva.'®’ How many sitra mas- 
ters and treatise masters have missed the words of the buddhas and 

  

184 Since they are called “the body of the buddhas,” the aggregates, bases, and 

constituents are like this (sude ni shobutsu tai to iu, un sho kai no kaku no gotoku naru 

nari SF ClCRE RRB LVS, RROD < OIL < 7eS7e% ): Recalling Digen’s earli- 
er remark, “even if we say [the body manifesting] completely resembles the aggregates, 
fields, and constituents, it is ‘showing by which’; it is ‘the body of the buddhas.’” Pre- 
sumably the antecedent of “like this” is “the hasty act of the body manifesting.” 

185 All their virtues are this virtue (issai no kudoku, kono kudoku nari —WOD{#%, 

= MIT 72 % ): Or, perhaps, “all virtues are this virtue”; the translation supplies the pro- 
noun “their,” taking as the antecedent “the aggregates, fields, and constituents.” The an- 
tecedent of “this” is again presumably “the hasty act of the body manifesting.” The term 
kudoku Y){#, rather like the English “virtue,” can carry a sense both of (a) a “quality,” 
or “attribute” (especially a positive quality) (S. guna), and (b) a moral property, state, or 
action — in the Buddhist context, “good karma,” or “merit” (S. punya); the former sense 

is the likelier one in this passage. 

186 area single hasty act of this body manifesting (kono shingen no ichi z6ji nari 

この 身 現 の 一 造 次 な り ): Or, perhaps, “are each a single hasty act of this body mani- 
festing.” 

187 prior and later generations throughout all quarters in the three countries 

(sangoku 7 の yo7O 77 の 7 Ze7 の 27 ん Ogg7 二 國 の 諸 方 に ある 前 代 後 代 ): IL.e., heads of the 
monastic establishments of India, China, and Japan.
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ancestors?'®* In the Land of the Great Song, from long ago, in trying 
to paint this episode, being unable to paint it on their bodies, paint it on 
their minds, paint it on the sky, paint it on a wall, they have pointlessly 
painted it with a brush, depicting on a dharma seat the form of a disk that 
is like a mirror and taking it as this [scene of] Nagarjuna’s body mani- 
festing a round moon form.'®’ Already for hundreds of years of frost and 
flowers blossoming and falling, although they would have formed gold 
dust in people’s eyes, no one has said they are wrong.'”? What a pity that 
everything has gone amiss like this.'”' 

If we understand the body manifesting a round moon form to be the 
form of a disk, it is a real painted cake.'”? To play around with that — 

  

188 people who have occasionally studied Buddhism (mama ni butsugaku suru nin- 
motsu XE HBT S A): Taking mama as [alfa] (“on occasion,” “now and then”); 
likely a sarcastic reference to the insufficient study of the “prior and later generations.” 

missed the words of the buddhas and ancestors (busso no dé o shaka suru #64410j8 

を 貴 過 する ): Or “missed the way of the buddhas and ancestors.” The translation takes the 
term d6 38 here in the sense of “speech,” referring specifically to the words of Nagarjuna 
and Kanadeva: it could also be taken as “path.” The term shaka #21 (also read saka) oc- 
curs often in Dogen’s writing: it has the sense “to pass by,” “to miss [an opportunity],” “to 
overlook [a passage in a text].” 

189 paint it on their bodies (shin ni ga shi Hic L): Here, and in the following 
“paint it on their bodies, paint it on their minds, paint it on the sky, paint it on a wall,” the 
translation treats the particle ni as a locative marker, whereas in the subsequent “painted 
it with a brush tip,” it is taken as an instrumental. The more radically consistent version 
would read “paint it with their bodies,” etc. The phrase “paint it on the sky” (Au ni ga shi 

空 に 書 し ) could also be taken as “paint it on space.” or “paint it on emptiness.” 

on a dharma seat (/2zg /0 法 座 上 ): The 2zg 法 座 is the seat of the teacher at an as- 
sembly. 

190 Already for hundreds of years of frost and flowers blossoming and falling 

(sude ni sithyaku sai no sdke mo kairaku shite + C\C ELAR Fa b BAY LT): The 
expression “frost and flowers” (sdke #4#£. more often read sdka) is a common literary 
expression for autumn and spring — hence, a year. Since Dogen has here modified the 
expression with the term “years” (sai i), this use seems somewhat redundant: given the 
predicate “blossom and fall” (kairaku BAY), which would seem to apply only to flowers, 
it may be that he is playing on the other poetic meaning of sdke, “frost flowers.” 

although they would have formed gold dust in people’s eyes (ningen no kinsetsu 

o nasan to Ss27egdo77O 人 有 眼 の 金剛 を な さん と すれ ども ): From the common proverb. 
found in Buddhist texts, “gold dust may be precious, but it blinds when it gets in the 
eyes” (kinsetsu sui ki raku gen j6 ei GIB BER TB AR A). 

191 that everything has gone amiss like this (banji no sada taru koto kaku no gotoki 
naru 3 ORRFETC OO EMD< OL &7zL4H): More literally, “that [people] have stum- 
bled over the myriad things”; the predicate sada HZFE means to “lose one’s footing,” “to 
be tripped up.” etc. 

192 areal painted cake (shinko no gabyé ichimai (2 {i M & BF— fx): Dogen is playing 
here on both the round shape of the image and, more profoundly, on the well-known
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what a laugh!'*? How sad that not a single one among the householders 
and renunciants in the entire Land of the Great Song has heard or known 
Nagarjuna’s words, has penetrated or seen Kanadeva’s saying — much 
less has been intimate with the body manifesting. They are in the dark 
about the round moon; they have made the full moon wane.'” This is 
neglect of investigating the ancient; it is lack of admiration for the an- 
cients.'?°> Old buddhas and new buddhas, going on to meet the real body 
manifesting, do not enjoy the painted cake!'”° 

[03:42] {1:31} 
し る べし 、 身 現 彫 月 相 の 相 を 書 せ ん に は 、 法 座 上 に 身 現 相 ある べし 。 揚 眉 
瞬 目 、 そ れ 端 直 な る べし 。 放 肉 骨 簡 正 法眼 滅 、 か な ら ず 元 邊 すべ き な り 。 
破 顔 微笑 、 つた は る 太 し 、 作 人 作 祖 す る が ゆえ に 。 こ の 書い まだ 月 相 な ら 
さる に は 、 形 如 な し 、 説 法 せ ず 、 般 色 な し 、 用 大 な さき なり 。 も し 映 現 を も 
と め ば 、 彫 月 相 を 賠 す べし 。 BAe, AAWHeZAT “Ll, FRA 
月 相 な る が ゆえ に 。 彫 月 相 を 書 せ ん と き 、 満 月 相 を 彫 す べし 、 清 月 相 を 現 
ず べ し 。 し か ある を 、 身 現 を 書 せ ず 、 彫 月 を 書 せ ず 、 清 月 相 を 書 せ ず 、 
諸 俸 租 を 彫 せ ず 、 以 表 を 骨 せ ず 、 説 法 を 彫 せ サ ず 、 い た づら に 書 餅 一 枚 を al 
す 、 用 作 仕 摩 。 こ れ を 急 著 眼 者 せん 、 た れ か 直 至 如 今 飼 不 人 角 な らん 。 月 は 
彫 形 な り 、 彫 は 身 現 な り 。 彫 を 光 す る に 、 一 枚 錠 の ご と く 遇 する こと な か 
れ 、 一 枚 餅 に 相似 する こと な か れ 。 映 相 園 月 映 な り 、 形 如 治 月 形 な り 。 
— ACHE = ACHE, BUCBATAL, 

Chan proverb that “a painted cake can’t satisfy hunger” (gabyo fukajit ki BBA FT FEAL); 
see Supplementary Notes, s.v. “A painted cake can’t satisfy hunger,” for the source of 
that saying. The attributive modifier “real” (shinko no (%{&i7) here probably carries the 
colloquial emphatic sense (as in, e.g., “a real fool”), a sense seen again below, section 44: 
“The bunch like this are real beasts” (kaku no gotoku no yakara wa shinko ze chikushd 
zg7 か く の ご と く の や か ら は 眞 筒 赴 番 生 な り ). 

193 To play around with that — what a laugh! (ro fa sen, sh0 ya shosatsu nin naru 
beshi Fett A, Kt HAZE S~L): The antecedent of “that” is likely the “painted 
cake” (or, perhaps, the painted disk). “What a laugh” is a loose translation of a Chinese 
phrase meaning something like, “laugh, it’s laughable.” The idiom shdésatsu nin REA 
should probably be understood as “make people laugh,” with the verb satsu #< (“to kill’) 
taken with shod ®% (“to laugh”) as an intensive. 

194 made the full moon wane (mangetsu o kiketsu seri tA % R5GR Y ): Dogen has 
here artfully made a transitive verb of the “waning” of the moon. 

195 investigating the ancient (Keiko #4); admiration for the ancients (boko #14): 
Two fixed expressions from Chinese literature for the knowledge and appreciation of clas- 
sical tradition as guide; both occur with great frequency in Dogen’s writing — often, as 
here, in laments over the decline of Buddhist tradition. 

196 Old buddhas and new buddhas (kobutsu shinbutsu 46 #1 6): Terms of am- 
biguous reference. They may be taken simply to mean “Buddhists of past and present” 
(some would take them in a more “theological” sense to indicate “Buddhists, who are 
at once buddhas by nature and practicing buddhas”). Though the terms appear together 
elsewhere in Dogen’s work, it is unusual to find them used, as here, in direct address; 
it is unclear whether Dogen is addressing his own audience or the “householders and 
renunciants” of the Song. See Supplementary Notes, s.v. “Old buddha.” 
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We should know that, in painting the “body manifesting a round moon 
form,” it should have the form of the body manifesting on the dharma 
seat. Raising the eyebrows and blinking the eyes should be authentic.'”’ 
The skin, flesh, bones, and marrow, the treasury of the true dharma eye, 

should always be sitting fixedly.'® It should convey breaking into a 
smile; for it is making a buddha, making an ancestor.'””? Where this paint- 
ing fails to achieve the moon form, it has no “shape like,” 1s not “preach- 
ing the dharma,” has no “sound or sight,” has no “explanations.” 

  

197 Raising the eyebrows and blinking the eye should be authentic (vobi shunmoku, 
sore tanjiki naru beshi Hiebe Bh. Crisis. 72 5 ~ L): The expression “raising the eye- 
brows and blinking the eyes” (vobi shunmoku #4) B ), occurring several times in the 
Shobdgenzo, is a set phrase used in Zen texts to represent the ordinary actions through 
which Buddhism is expressed; see Supplementary Notes, s.v. “Raise the eyebrows and 

blink the eyes.” The English “authentic” is a loose translation of tanjiki ‘mlEl, a term 
usually meaning “upright and straightforward”; here, presumably, used less as an ethical 
than as an aesthetic quality: “true to life,” “realistically portrayed.” 

198 The skin, flesh, bones, and marrow, the treasury of the true dharma eye, should al- 

ways be sitting fixedly (hi niku kotsu zui shobdgenz6, kanarazu gotsuza su beki nari BZA 
RS IE YEAR. 272 > SILAS <& Ze Y ): The grammatical relationship between “the skin, 
flesh, bones, and marrow” and “the treasury of the true dharma eye” is unclear; the translation 
treats them in apposition, as two ways of expressing the Zen tradition. See Supplementary 
Notes, s.v. “Skin, flesh, bones, and marrow,” “Treasury of the true dharma eye.” The term 
gotsuza JUAE (C. wuzuo), translated here as “sitting fixedly,” is regularly used in reference to 

seated meditation, or zazen A4i#, and occurs frequently in Dégen’s work; see Supplementary 
Notes, s.v. “Sit fixedly.” The sense of this sentence seems to be that the Zen tradition should 

be depicted [as “the shape of the body manifested”] seated in meditation. 

199 It should convey breaking into a smile (hagan mishé tsutawaru beshi BREAK 
RIOKILS~L): A reference to the famous story of the first transmission of Zen from 
Sakyamuni to Mahakasyapa, which Dogen records in his shinji Shobogenz6 HF IEIEER 
ig, (DZZ.5:258, case 253): see Supplementary Notes, s.v. “Break into a smile.” 

making a buddha, making an ancestor (sabutsu saso suru {FB VE{A T 4): Or “be- 
coming a buddha, becoming an ancestor.” The translation assumes that the diction of 
this passage reflects the famous episode, much treasured by Dogen, involving Mazu 
Daoyi 馬祖 道 一 and his teacher, Nanyue Huairang PasKNHE (Jingde chuandeng Iu. 
T.2076.5 1:240c20): 

Kite Enel TPE, — AL lal FB. 
[Nanyue asked,] “Most Virtuous One, what are you figuring to do, sitting there in 
meditation?” 
Daoyi said, “I’m figuring to make a buddha.” 

See Supplementary Notes, s.v. “Nanyue polishes a tile.” 

200 it has no “shape like” (gydnyo nashi F22072 L): Dogen has here created a nominal 
compound from Kanadeva’s statement, “because the signless samadhi has a shape like 
the full moon” (gy6 nyo mangetsu Fe R0im A). The three subsequent characteristics in 
this sentence (“preaching the dharma,” “sound or sight,” and “explanations”) are taken 
from Nagarjuna’s verse.
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If we seek the body manifesting, we should depict the “round moon 
form.’”°! If we are depicting the round moon form, we should depict the 
round moon form; for [it says,] “My body manifests the round moon 
form.” When we would paint the round moon form, we should depict the 
form of the full moon, we should manifest the form of the full moon.?” 

But without painting the body manifesting, without painting the round 
moon, without painting the form of the full moon, without depicting 
the body of the buddhas, without embodying the “showing by which,” 
without depicting the preaching of the dharma, just pointlessly to depict 
a painted cake — what good is that?’°° To look at it, who would be satis- 
fied as | am now and not hungry?”” The moon ts a round shape; “round” 
is the body manifesting: when you study “round,” do not study it in 
something like a coin; do not liken it to a cake.” The form of the body 

  

201 If we seek the body manifesting, we should depict the “round moon form” 

(moshi shingen o motomeba, engetsu SO の zz sz の es77 も し 身 現 を も と め ば 、 彫 月 相 
を 園 す べし ): The English “depic* for the verb zz 彫 masks what may be a significant 
ambiguity in Dogen’s use of the term here and throughout this passage: in addition to its 
sense “to draw,” “to picture,” etc., the term has the meaning “to plan for,” “to anticipate,” 
“to ‘figure’ on doing or getting,” etc., as in the expression “figuring to make a buddha” 
(zu sabutsu [al E36). In this latter sense, then, the sentence could be rendered, “if we seek 
to get (or get at) the body manifesting, we should figure to make a round (or perfect) 
moon.” This additional connotation of the verb zu as the intention to become awakened 
reminds us that the other key terms in our passage here can also be taken in “nonvisual” 
senses masked by the translation — en |B] (“round,” in “the round moon”) as “perfect”; 
man ia (“full,” in “the full moon”) as “complete” — and encourages us to read the pas- 
sage as something more than art criticism. 

202 we should manifest the form of the full moon (mangetsu s6 o genzu beshi iA 
#8 & Hi L): Dégen has here borrowed the verb “manifest” from “the body manifest- 
ing”; it is unclear whether the manifestation occurs in the painting or the artist (or both). 

203 without embodying the “showing by which” (ihyd o tai sezu URS): 
Another awkward attempt to render Dégen’s playful use of ihyd LA# as a noun (see 

above, Note 157). 

204 who would be satisfied as I am now and not hungry? (tare ka jikishi nyokon ho 

fuki naran T4U7) ELBE 204 fa FA ALZ2 & /-): Dogen is here playing on the painted cake that 
“doesn’t satisfy one’s hunger,” borrowing a common saying in Chan texts that suggests 
satiation with the dharma. The expression is also written (= 404 fia 4B; a frequent vari- 
ant, also found in the Shdbdgenzé, is jikishi nyokon hdshdshd (EE 20 fafa ed (“I’ve been 
completely full right up till now”). 

205 The moon is a round shape; “round” is the body manifesting (tsuki wa engyd 

nari, enwa shingen nari 月 は 彫 形 な り 、 彫 は 身 現 な り ): If we read the glyph ez 彫 here 
as “perfect” rather than “round,” this passage might be paraphrased, “The round moon 
represents the shape of perfection: what Nagarjuna manifests is this perfection. Do not 
think that the word ‘round’ here simply means something round, like a coin or a cake.”
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is the body of the round moon; its “shape like” is the shape of the full 
moon.”°° The coin and the cake, we should study in “round.”?°’ 

[03:43] 
+. EVEDTODA, KRMICWE A, BETANERREKOIA, (LUD 
C Pal FE LRT SCE SD, PRR ORERC. BR RMH+ =O SHS 
BtArAA, LMOLXMBRL, OVICRELECHRAREOZEDCD 
さ ね て いた る に 、 西 固 の 成桂 知 和 客 と 廊下 を 行 歩 する つい で に 、 予 、 知 客 に 
と ふ 、 己 人 箇 是 仁摩 災 相 。 知 客 い は く 、 龍 樹 身 現 彫 月 相 。 か く 道 取 す る 顔色 
に 鼻 也 な し 、 毅 裏 に 語句 な し 。 予 い は く 、 眞 箇 是 一 枚 書 餅 相 似 。 と き に 知 
客 大 笑 す と い へ ども 、 笑 裏 無 妃 、 破 書 餅 不得 な り 。 す な は ち 知 客 と 予 と 、 
舎利 厩 お よび 太 殊 勝地 等 に いた る あ ひ だ 、 諸 番 揚 揚 す れ ど も 、 疑 著 す る に 
も お よ ば ず 。 お の づか ら 下 語 す る 僧 信 も 、 お ほ く 都 不 赴 なり 。 予 い は く 、 
堂 頭 に と ふ て み ん 。 と き に 和 堂 頭 は 大 光 向 な り 。 知 客 い は く 、 他 無 鼻 孔 封 
不得 、 如 何 得 知 。 ゆ え に 光 才 に と は ず 。 和 念 摩 道 取 す れ ど も 、 桂 兄 も 轟 す べ 
か ら ず 。 聞 説 する 皮 袋 も 道 取 せる な し 。 前 後 の 背 飯 頭 、 み る に あや し ま 
ず 、 あ ら た め な を さ ず 。 又 、 書 する こと うべ から ざら ん 法 は 、 す べべ て 書 せ 

さる べし 。 書 すべ く は 端 直 に 書 す べし 。 し か ある に 身 現 の 彫 月 相 な る 、 か 

つて 書 せ る な き な り 。 

In the past, during my wanderings, I reached the Land of the Great 
Song. In the autumn of the junior water year of the sheep, the sixteenth 
year of Jiading, I went to the Guangli Chan Monastery on Mount Ayu- 
wang.2? On the wall of the west corridor, I saw painted illustrations 
of the thirty-three ancestors of Sindh in the West and the Land of the 
East. ぐ ? At the time, I had no grasp of them. 
  

206 The form of the body is the body of the round moon; its “shape like” is the shape 
of the full moon (shinsé engetsu shin nari, gyé nyo mangetsu gy6 nari FAB A #72 9 \ 
He Unis A A272 9 ): This sentence might also be parsed, “The round moon of the form of the 
body is the body [manifested]; the ‘shape like the full moon’ is the shape [of that body].” 

207 The coin and the cake, we should study in “round” (ichimai sen ichimai byo wa, 

en ni gakushii su beshi —*¢38—* BIL, ACRES LV) Le., “we should understand 
the roundness of the coin and cake through the meaning of “round” in “the round moon.” 

208 autumn of the junior water year of the sheep, the sixteenth year of Jiading 
(Katei juroku nen kimi shit $27E +N FS AAK): Le., 1223, the tenth stem, eighth branch 
of the sexagenary calendar; the Jiading era of the Song Emperor Ningzong Am, lasting 
from 1208 to 1225. The autumn date would have been within just a few months of D6- 
gen’s arrival at Mount Tiantong. 

Guangli Chan Monastery on Mount Ayuwang (Aikudézan Kori zenji bE LL Ae): 
I.e., the monastery better known as Ayuwangsi 阿 育 王寺 . Mount Ayuwang ("King Asoka 
Mountain’) is located in present-day Zhejiang, just west of Mount Tiantong. The monastery 
there is said to have been founded in the fifth century; in Dégen’s day, it was famous for its 
relic of the Buddha and was ranked among the “five mountains” (gozan tL), the leading 
Chan institutions supposed to have been recognized by the Southern Song court. 

209 the thirty-three ancestors of Sindh in the West and the Land of the East (Saiten 

Tochi sanjiisan so FAK RHE = + =H): Le., the Zen ancestral lineage of India and China 
through the Sixth Ancestor, Huineng X#é.
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Later, when I went again during the summer retreat of the junior wood 
year of the rooster, the first year of Baoqing, while walking in the cor- 
ridor with Guest Prefect Cheng Gui of Western Shu, I asked the Guest 
Prefect, “What is this portrait?”*'° 

The Guest Prefect said, “Nagarjuna’s body manifesting the round 
moon form.” He spoke like this with no nose on his face, no words in 
his voice.?"! 

I said, “This really looks like a painted cake.” Whereupon, the guest 
prefect gave a great laugh, but in the laugh there was no blade, and he 
could not break the painted cake.*'” 

While the guest prefect and I were going to the Sarira hall and the six 
outstanding sites, | raised this with him several times, but he never even 
had doubts about it.*'? Most of the monks who volunteered comments 
were also completely wrong. 

I said, “Let’s ask the Head of Hall.” At the time, the head of hall was 

Reverend Daguang.?"" 
  

210 the summer retreat of the junior wood year of the rooster, the first year of Bao- 

qing (Hdky6 gannen itsuyii ge ango be 7cF CB BBS): Le., 1225, second stem, tenth 
branch of the sexagenary calendar; the Baogqing era of the Emperor Lizong FAs, covering 
1225-1228. Dates of the summer retreat vary: a common practice put it from the fifteenth 
of the fourth lunar month to the fifteenth of the seventh month. This event would have tak- 
en place just prior to the start of Dogen’s study with Tiantong Rujing Ks 207%. 

Guest Prefect Cheng Gui of Western Shu (Seishoku no Jokei shika Ont S): 
A figure otherwise unknown. The “guest prefect” (shika 41%) is the monastic officer 
in charge of visitors. “Western Shu” is the name of an ancient kingdom in present-day 
Sichuan; probably used here simply to indicate the Sichuan region. 

211 no nose on his face, no words in his voice (ganshiki ni bikit nashi, shori ni goku 
nashi 顔色 に 鼻孔 な し 、 毅 裏 に 語句 な し ): Probably meaning something like. “his fa- 
cial expression showed he had no substance, and his tone of voice revealed he had noth- 

ing to say”; see Supplementary Notes, s.v. “Nose.” 

212 in the laugh there was no blade, and he could not break the painted cake (shdori 

mu to, ha gabyo futoku R27), WKB RT): Or “in the laugh there was no blade 
that could cut the painted cake”; the translation of the verb ha f& as “break” takes it in 
the sense, “to attack a problem” or “to solve a case.” The “blade” (t6 JJ) is a metaphor 
for the insight that informs a Zen master’s laugh (or words) and is intended to cut off a 
disciple’s deluded thinking. Dogen will use the idiom again below. The kOan that is the 
locus classicus of this idiom is recorded in Dégen’s shinji Shdbdgenzé th F IEYEER HR 
(DZZ.5:258, case 253); see Supplementary Notes, s.v. “A blade within the laugh.” 

213 the Sarira hall and the six outstanding sites (shari den oyobi roku shusho chi to 

PARES EK OWT HHS): Le., the hall at Ayuwang enshrining its famous relic of the 
Buddha and six famous sites (unidentified) at the monastery. 

214 head of hall (ddch6 4A): I.e. the abbot. 

Reverend Daguang (Daik6 osh6 K¥¢Fial): His biography is unknown.
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The guest prefect said, “He has no nose and couldn’t answer. What 
could he know?” 

So, we did not ask Old Daguang. Though he talked like this, Elder 
Brother Cheng Gui also did not understand; and the skin bags who were 
listening also had nothing to say. Prior and later heads of meals had seen 
it without having doubts about it or correcting it.?!” Again, a dharma that 
cannot be painted should not be painted at all; what is to be painted, 
should be painted authentically.7'° Nevertheless, that the body manifest- 
ing is the round moon form has never been painted. 

[03:44] {1:32} 

RIZE CELL, WEDBMOARRODERARRT ALC E AM ASZICELEY 
CC, APBMECOIBIZ Db, FEBPEOIBIC DOD, HHIEOMATKE SABES EO, 
WATE ELBE ARENT, LARL, LORPRMIDHTSAICEYT 
7e), #BAOMARGA, TC CBIELVSIBEBY, —EVISE UTR AAS 
bHARY, HANLWS, BROLEDMOMMEEERT, Bi#O ZWILV 
SRST, DOCOTESORMOSOl, BREBERZO, RICE SERS 
OD. DPASMAOROIGICECILVGRALRETFSARS, BAEWVS EO PIE 
ILhAD, BIRLEVSE LIL OMEBILHS SD, WERBMA - Brest 
&. iBliclcz7ze LE LARL, 

In sum, because they have not awakened from the view that buddha 
nature is our present thinking and perceiving, they seem to have lost the 
point from which to penetrate either the words “have buddha nature” or 
the words “have no buddha nature,” and even those who study that we 
should speak of them are rare.*!’ We should realize that this neglect is 
due to a decline. Among the heads of meals in all quarters, there are even 

215 Prior and later heads of meals (zengo no shukuhantd Ait& 7 5 RGA): I.e., “ab- 
bots one after another.” The use of the term “head of meals” in reference to the abbot is 
sometimes said to reflect his ranking in the order of the meal service. Among the previ- 
ous abbots of Mount Ayuwang was Dahui Zonggao KARE (1089-1163), arguably the 
most famous Chan monk of the Southern Song and a figure that Dogen would come to 
criticize in his later writings. 

216 adharma that cannot be painted (ga suru koto u bekarazaranhd BTS E I 
べから ざら ん 法 ): The glyph hd 7& (“dharma”) can be understood as “thing” or, perhaps 
more likely here, as “teaching.” 

  

what is be painted, should be painted authentically (ga subeku wa tanjiki ni ga su beshi & 
すべ く は 端 直 に 書 す べし ): For this sense of 277 放 7 sini. (“authentic”), see above, Note 197. 

217 because they have not awakened (samezaru ni yorite さめ ざる に より て ): The 
subject is unexpressed: presumably, the “heads of meals” discussed in the preceding 
paragraph and below. 

thinking and perceiving (ryo chi nen kaku J&A): A loose translation of terms for 
cognitive functions not commonly found as a set in Buddhist literature but appearing 
several times in the Shobdgenzo, where they seem to stand collectively for the ordinary 

operations of consciousness. The translation takes them as two compound expressions 
(the first of which does occur elsewhere in the Shdbdgenzo in reference to the thinking
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those who have spent their entire lives without ever speaking of buddha 
nature.*'® Or they say, “those who listen to the teachings talk of buddha 
nature; those robed in clouds who study Zen shouldn’t speak of it.”?"” 
The lot like this are really beasts.*?° What minions of Mara are these that 
have infiltrated our way of the buddhas, the tathagatas, and seek to defile 
it? Is there something called “listening to the teachings” in the way of 
the buddhas? Is there something called “studying Zen” in the way of the 
buddhas? We should realize that there has never been anything called 
“listening to the teachings” or “studying Zen” in the way of the buddhas. 

* Kk OK OK OK 

[03:45] {1:33} 
A) i BERRA MEM It, Be POR a0, b7RAICRICLOE TUNE 
<. ORAM, 

National Teacher Qian of Yanguang District in Hangzhou was a vener- 
able under Mazu.*' On one occasion, he addressed the assembly saying, 
“All Irving beings have buddha nature.” 

  

mind); as individual terms, they might be rendered “considering, knowing, thinking, and 
perceiving.” See Supplementary Notes. 

lost the point from which to penetrate (tsiidatsu no tan o shisseru 人 通達 の 端 を 失せ る ): 
Taking tan ‘im in the sense “beginning” (or, perhaps, “first premise’). 

218 there are even those who have spent their entire lives without ever speaking of 
buddha nature (subete busshd to iu détoku o, issh6 iwazu shite yaminuru mo aru nari 
すべ て 備 性 と いふ 道 得 を 、 一 生 い は ず し て や み ぬ る も ある な り ): In his “Shob6genzo 
sesshin sesshO" 正法 眼 蔵 説 心 説 性 (DZZ.1:450), Dogen returns to this theme, in a crit- 
icism of the former abbot of Mount Ayuwang, Dahui Zonggao AAR, for warning 
against talking about buddha nature. 

219 “those who listen to the teachings” (chdky6 no tomogara FREAD & b2\b); 
“those robed in clouds who study Zen” (sanzen no unnd Biz) 4h): L.e., those who 
know Buddhism only from books vs. monks who engage in the practice of Zen. “Robed 
in clouds” (unnd 224A) is a literary term for the itinerant monk; synonymous with unsui 
22 7k (“clouds and water”). In his “ShObdgenz6 butsudd” IEZEAR BRIE (DZZ.1:472ff), 
Dogen engages in an extended critique of those who distinguish Zen from the “way of 
the buddhas” (butsudd 638). 

220 The lot like this are really beasts (kaku no gotoku no yakara wa shinko ze chikusho 

nari PC ODE OCD SILKE SEZ. Y ): An expression attributed to Tiantong Ru- 
jing Kw 407# in “Shdbdgenzo senjo” IEVEAR KCI, in criticism there of monastics who 
grow out their hair; see also Rujing’s words in the Hokyo ki # #2, DZZ.7:14, number 9. 

221 National Teacher Qian of Yanguang District in Hangzhou (Koshi Enkan ken 
Seian kokushi #)\| EBS 845 ZEN): I.e., Yanguang Qian BE FF (d. 842), disciple 
of the famed master Mazu Daoyi 馬祖 道 一 . His saying here and that of Dawei quoted 
below come from a story found in the Liandeng huivao Wttt@ # (ZZ.136:542a10-b1) 
and Zongmen tongyao ji FAR EE (ZTS.1:88b2-c2), as well in Dogen’s own shinji 
Shobégenzé ta FEY AR HK (DZZ.5:188, case 115).
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[03:46] 

い は ゆる 一 切 衆 生 の 言 、 す みや か に 参 究 すべ し 。 一 切 衆 生 、 そ の 業 道 依 正 
ひと つ に あら ず 、 そ の 見 まち まち な り 。 凡夫 ・ 外 道 ・ 三 乗 ・ 五 乗 等 、 お の 
お の な る べし 。 い ま 仙 道 に いふ 一 切 衆生 は 、 有 心 者 みな 衆生 な り 、 心 着 衆 
生 な る が ゆえ に 。 無心 者 お な じ く 上 衆生 な る べし 、 衆 生起 心 な る が ゆえ に 。 
し か あれ ば 、 心 みな これ 衆生 な り 、 衆 生み な これ 有 修 性 な り 。 HORE, 
これ 心 な り 、 心 な る が ゆえ に 衆生 な り 、 衆 生 な る が ゆえ に 有 修 性 な り 。 
日 月 星 辰 これ 心 な り 、 心 な る が ゆえ に 衆生 な り 、 衆 生 な る が ゆえ に 有 介 性 

な り 。 國 師 の 道 取 する 有 條 性 、 そ れ か く の ご と し 。 も し か く の ご と くに あ 
ら ず は 、 偶 道 に 道 取 する 有人 性 に あら ざる な り 。 い ま 國 師 の 道 取 する 宗旨 
は 、 一 切 衆生 有 侯 性 の みな り 。 さらに 衆生 に あら ざら ん は 、 有 人 性 に あら 
さる べし 。 し ば らく 國 師 に と ふ べ し 、 一 切 諸 側 有 介 性 也 無 。 か く の ご と く 
間 取 し 試験 すべ き な り 。 一切 衆生 即 借 性 と い は ず 、 一 切 衆生 有 條 性 と いふ 
と 診 昌 すべ し 。 有 侯 性 の 有 、 ま さ に 脱落 すべ し 。 脱落 は 一 條 鐵 な り 、 一 條 
鐵 は 島 道 な り 。 し か あれ ば 、 一 切 修 性 有 人 衆生 な り 。 これ そ の 道理 は 、 衆 生 
を 説 透 す る の み に あ ら ず 、 修 性 を も 説 透 す る な り 。 國 師 た と ひ 會 得 を 道 得 
に 承 営 せ ず と も 、 承 営 の 期 な き に あら ず 。 今日 の 道 得 、 い た づら に 宗則 な 
き に あら ず 。 又 、 自 己 に 具 す る 道理 、 い まだ か な ら ず し も み づ か ら 信 取 せ 

され ども 、 四 大 五 陰 も あり 、 放 肉 骨 丹 も あり 。 し か ある が ご と く 、 道 取 も 
一 生 に 道 取 する こと も あり 、 道 取 に か か れる 生生 も あり 。 

We should quickly investigate the words “all living beings.” The deeds 
and paths, secondary and primary recompense, of “all living beings” are 
not the same, and their views are various.’ They will variously be a 
common person, a follower of an other path, or on the three vehicles or 

five vehicles, and so on.’” In “all living beings” spoken of here on the 
way of the buddhas, those with mind are all living beings; for mind is 
living beings.?** Those without mind are similarly living beings; for liv- 
  

222 deeds and paths, secondary and primary recompense (g0 do eshd 3218 (KIE): Le., 
karma and its consequences. “Deeds” (g6 3) translates the standard Buddhist term for “kar- 
ma”; “paths” (do i) here refers to the “destinies” (shu ®@£), or “births” (S. gati), of samsara: 

deva, human, animal, ghost, and dweller in hell (to which is added in some lists titan). For the 

expression “secondary and primary recompense” (eshd {K1E), see above, Note 13. 

223 three vehicles or five vehicles (sanj6 gojo = 3€ THE): I.e., the vehicles of the sra- 

vaka (shémon # fal), the pratyeka-buddha (engaku #&*%), and bodhisattva (bosatsu 菩 

iz). The “five vehicles” adds the vehicles of humans (nin A) and devas (fen K) to the 

three vehicles. See Supplementary Notes, s.v. “Three vehicles.” 

224 “all living beings” spoken of here on the way of the buddhas (ima butsudo ni 

iu issai shuj6 V\¥ BiB ICV S-— BW) RE): Beginning with this phrase, Dégen introduces 
what seems to represent an exploration of the term “living beings” in the light of famous 
lines, popularly (though wrongly) attributed to the Huayan jing HERE, discussed in 
“Shdbdgenzo sangai yui shin” IEYEAR HR = FRED (DZZ.1:443ff): 

三界 唯一 心 、 心 外 無 別 法 。 MRR RE, EL MES, 
The three realms are only one mind; 

Outside the mind, there’s no other dharma. 

The mind, the buddha, and living beings — 
These three are without distinction.



3. Buddha Nature Bussho (PE 93 

ing beings are mind. Therefore, all minds are living beings, and living 
beings all “have buddha nature.” The grasses, trees, and lands are mind; 

because they are mind, they are living beings; because they are living 
beings, they “have buddha nature.” The sun, moon, and stars are mind; 

because they are mind, they are living beings; because they are living 
beings, they “have buddha nature.’”*”° 

[The words] “have buddha nature” said by the National Teacher are 
like this. If they were not like this, they would not be the “having buddha 
nature” said on the way of the buddhas.*”’ The essential point of what 
the National Teacher says here is only that “all living beings have bud- 
dha nature’; to take this further, those who are not living beings would 

not “have buddha nature.”’’® Let us for the moment ask the National 
Teacher, “Do all buddhas have buddha nature?’ We should ask him and 

test him like this. We should study [the fact] that he does not say, “all 
living beings are buddha nature”; he says, “all Irving beings have buddha 
nature.” The “have” of “have buddha nature,” he should slough off.°?? 
Sloughing it off is one strip of iron; one strip of iron is the path of the 

  

See Supplementary Notes, s.v. “The three realms are only mind.” 

225 those with mind (u shin sha @ 04%); Those without mind (mu shin sha #0) 

4): The term ushin ®t (“having mind” or “having thought”) is a standard reference 

to “conscious” or “sentient” beings; the term mushin #£.L) (“having no mind”), while 
famously used in Chan as description of a spontaneous state free from discrimination 
or intention, is probably used here simply to mean the “non-conscious,” or “insentient,” 
phenomena (“grass and trees,” etc.) that Dogen will go on to invoke. 

226 sun, moon, and stars (nichigetsu seishin A A fe): A common generic expres- 
sion in Buddhist texts for the “celestial bodies”; occurs often in Dégen’s writings, not 
infrequently together with the expression “the mountains, rivers, and the whole earth” 

— a combination likely reflecting an exchange recorded in the shinji Shobdgenzé | + 
iE YEAR eK; see Supplementary Notes, s.v. “Sun, moon, and stars.” 

227 “having buddha nature” said on the way of the buddhas (butsudo ni doshu 
suru u busshé @RE (CIE ENT 4 A BPE): Le. what is meant by “having buddha nature” 
in Buddhist discourse. 

228 those who are not living beings would not “have buddha nature” (shujo ni 

arazaran wa, u busshé ni arazaru beshi RIL bbe OAL, AEC Hb SOS 
L): Le., if we interpret the National Teacher’s remark to mean that only sentient beings 

have buddha nature, it would follow that other beings would not have it. The logic is 
obscured by the Japanese syntax of the preceding clause, in which “only” (nom/) governs 
the entire Chinese phrase “all living beings have buddha nature.” 

229 The “have” of “have buddha nature,” he should slough off (wu bussh6 no u, 

masa ni datsuraku su beshi AVEDA, ¥ SICMLIAST~ LC): Le., he should get rid of 
the verb “to have” in this saying; the result would be a phrase, issai shuj6 bussh6 —W)2 
A: ##ME, that could be read “all living beings are buddha nature.” The subject here is un- 
expressed and could as well be taken as “we” (the readers) rather than “he” (the speaker); 

but Ddgen is clearly taking Qian to task in his comments here.
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bird. ぐ ? Therefore, all buddha natures have living beings. The principle 
of this not only explains thoroughly living beings but explains thorough- 
ly buddha nature.**' Although the National Teacher may not have acced- 
ed to a saying of this understanding, this is not to say that he will have no 
opportunity to accede to it.” Today’s saying is not without an essential 
point. Again, though he himself may not necessarily yet understand the 
principle with which he is endowed, he has the four elements and five 
aggregates, he has the skin, flesh, bones, and marrow.°*’ In this way, in 

saying something, there is saying something one’s whole lifetime, there 
are lifetimes after lifetimes contingent on a saying.“^ 

* K KOK *K 

[03:47] {1:34} 
大 洪 山 大 園 得 師 、 あ る と き 衆 に し めし て い は く 、 一 切 衆生 無 俺 性 。 

Chan Master Dayuan of Mount Dawei once addressed the assembly, 

saying, “All living beings have no buddha nature.”*» 

  

230 Sloughing it off is one strip of iron; one strip of iron is the path of the bird 

(datsuraku wa ichij6 tetsu nari, ichijé tetsu wa chédoé nari fit (L— (WRERZR O . — Re 
(+1872 9 ): For the verb “slough off” (datsuraku five), see above, Note 23. For “one 
strip of iron” (ichijd tetsu —{&#%), see above, Note 35. “The path of the bird” (chéd6 鳥 
iH) is a favorite expression of Dongshan Liangjie jl LL F {ft (807-869) that occurs sev- 
eral times in Dogen’s writings; generally taken to imply a way that follows no route and 
leaves no traces. See Supplementary Notes, s.v. “Dongshan’s three roads.” 

231 explains thoroughly (settd su #33): An unusual term not found elsewhere in 
Dégen’s writings. The translation takes the element 72 1% in the sense “completely pene- 
trate”; the combination is regularly interpreted to mean “explain and transcend.” 

232 may not have acceded to a saying of this understanding (etoku o dotoku ni jOto 
syezz 裳 得 を 道 得 に 承 営 せ ず ): An odd locution probably meaning “did not know how 
to express this understanding.” The verb jor6 7K, quite common in Dégen’s writing, 
seems typically to mean “to succeed (to an office),” “to accept” (or “to understand” a 
teaching). 

233 he has the four elements and five aggregates, he has the skin, flesh, bones, and 
marrow (shidai goon mo ari, hi niku kotsu zui mo ari UKAIZb HY), RAR RD 
”) ): I.e., (while he may not understand the meaning of his buddha nature,) he has it by 
reason of his having the elements and aggregates, the skin, flesh, bones, and marrow. 
The translation takes the subject here to be “the National Teacher,” but the sentence 
could also be read with the pronoun “we” or “one.” See Supplementary Notes, s.v. “Four 
elements and five aggregates,” “Skin, flesh, bones, and marrow.” 

234 there are lifetimes after lifetimes contingent on a saying (doshu ni kakareru 

shdsh6 mo ari jBRUC7>24V45 EE b & 4 ): Perhaps best interpreted to mean “some 
sayings may take lifetimes.” 

235 Chan Master Dayuan of Mount Dawei (Daiisan Daien zenji Kifs\U KIAlWHEM): 
I.e.. Weishan Lingyou #1U# #4, disciple of Baizhang Huihai G14. Chan Master 
Dayuan is an honorific posthumous title. Mount Dawei (also known as Weishan 海山 ) is
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[03:48] 

これ を きく 人 天 の な か に 、 よ ろ こ ぶ 大 機 あ り 、 驚 疑 の た ぐ ひ な き に あら 
ず 。 第 尊 説 道 は 、 一 切 衆 生 舌 有 人 性 な り 。 大 混 の 説 道 は 、 一 切 衆生 無 俺 性 
な り 。 有無 の 言 理 、 は る か に こと な る べべ し 、 道 得 の 営 不 う た が ひ ぬ べべ し 。 
し か あれ ども 、 一 切 衆 生 無 備 性 の み 供 道 に 長 な り 。 隙 官 有 全 性 の 道 、 た と 
ひ 古 人 と と も に 一 隻 の 手 を い だ す に に た り と も 、 な ほこ れ 一 條 持 杖 博 人 
界 な る 太 し 。 

Among the humans and devas hearing this, there are those of great ca- 
pacities who rejoice and no lack of those who are alarmed and dubious. 
What Sakya, the Honored One, says is “all living beings in their entirety 
have buddha nature”; what Dawei says 1s “all l'vings beings have no bud- 
dha nature.” There is a big difference between the meanings of “have” and 
“have no,” and which saying is correct must have been doubted. Neverthe- 
less, “all living beings have no buddha nature” is superior on the way of 
the buddhas. ダ ? Yanguan *s saying, “have buddha nature,” while it seems to 
extend a hand with the Old Buddha, is still one staff borne by two people.**’ 

[03:49] 
VE, KIB LDS OT. —1RERAMAZONL. WISA PRUE ISS 8 
の 子 な り 、 大 混 は 馬祖 の 孫 な り 。 し か あれ ども 、 法 孫 は 師 谷 の 道 に 老 大 な 
0 YEFISEIAOIBICED ZY, WEKIBE OMB, —DRERBER 
理 致 と せり 。 い まだ 順 然 纏 黒 外 と い は ず 。 自 家屋 裏 の 経典 、 か く の ご と く 
の 受 持 あり 。 さら に 歓 索 す べし 、 一 切 衆生 な に と し て か 俸 性 な らん 、 介 性 
あら ん 。 も し 備 性 ある は 、 こ れ 魔 曽 な る べし 。 魔子 一 枚 を 稿 来 し て 、 一 切 
PRIEIZ DAMA LES, PRPEC AB PEZEMIT, REL NRETO, REDL 
LOMMABR EP AILH OST, FEODBHEA LO EREDR, PRPEIEC OT 
KPTAREICHOADRSERY, RARBEZHLEVSIEZAH. SL 
BOD bE SAIL, SX OICREILHOT, TCCREHDSAIZ, 0 
OC EI OT, 

  

in present-day Hunan province. Ddgen here returns to the story of the two monks who 
studied with Yanguan and Dawel:; see above, Note 221. 

236 superior on the way of the buddhas (butsud6 ni cho nari (iB iC #7z Y ): Le., 
‘is the superior expression of Buddhism”; the phrase could also be read “superior as a 
Buddhist saying.” 

237 Yanguan’s saying, “have buddha nature” (Enkan u busshé no do #'E A rt 
18): I.e., the saying of Yanguang Qian #4’— #*# quoted above, section 45. 

extend a hand with the Old Buddha (kobutsu to tomo ni isseki no te の idasu 1H (#6 & 

tpll—-BOFR VET): Le., offer a teaching together with Buddha Sakyamuni. “To 
extend a hand” (shutsu isseki shi tH —-* +) is a common idiom for teaching. 

one staff borne by two people (ichijd shujd rydnin yo — (RELA A 52): Le., “they are 
simply saying the same thing.” An idiomatic expression in Chinese syntax indicating 
“two statements with the same purport,” or, as we might say, “a distinction without a 
difference”; seemingly synonymous with the variant “two people leaning on one staff” 
(ichij6 shuj6 rydnin fu —{RFELPH AFR). See Supplementary Notes, s.v. “Staff.”
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But here, Dawei is not like that: he is one staff swallowing up two peo- 
ple.*?8 Moreover, the National Teacher is the child of Mazu, while Dawei 
is the grandchild of Mazu.**? Nevertheless, the dharma grandchild ts an 
elder in the way of his master’s father, while the dharma child 1s a youth 
in the way of his master father.““° What Dawei says here by way of ex- 
plication is “all living beings have no buddha nature.”**' He has not said 
that it is a vastness beyond the line of ink.**° He has this way of receiv- 
ing and keeping a scripture within his own house.**? We should grope 
further: how could all living beings be buddha nature or have buddha 
nature??** Any that have buddha nature must be minions of Mara; they 

  

238 one staff swallowing up two people (ichi j6 shuj6 don ry6nin — (REALE A): 
Likely meaning that Dawei’s saying outdoes both Sakyamuni and Yanguan. 

239 the National Teacher is the child of Mazu, while Dawei is the grandchild of 

Mazu (koku shi wa Baso no ko nari, Daii wa Baso no mago nari Babli Fs 4h OF Ze 
0. Kili BAO fhzZe 0 ): As Dogen mentions above, Yuanguan was a direct student 
of Mazu Daoyi 馬祖 道 一 (see above, Note 221). Dawei’s teacher. Baizhang Huihai & 
懐 海 、 was also a disciple of Mazu. 

240 the dharma grandchild is an elder in the way of his master’s father, while the 
dharma child is a youth in the way of his master father (hasson [more often read 

héson] wa shié no do ni rédai nari, hossu wa shifu no dé ni nenshé nari TERRVLEN SS 
の 道 に 老 大 な り 、 法 子 は 師父 の 道 に 年 少な り ): I.e., the grandson, Dawei. is a veteran 
of Mazu’s tradition, while the son, Yuanguan, is still a beginner. The term shid EMSS 
(“master’s old man”; also read sw6) is used in reference to the teacher of one’s teacher; 

shifu B20 (“master father”) is a term for master, understood as “master and father” or 

‘fatherly master.” 

241 What Dawei says here by way of explication (ima Daii dé no richi \\$ Kia 
0) #2 Bx): A loose translation of a sentence that seems to say, more literally, “In regard to 

Dawei's explication, he takes ‘all living beings have no buddha nature’ as his explica- 
tion.” The term richi BEX, translated here as “explication,” has the sense “presentation 
of the theory”; it is often used in Chan to indicate the use of Buddhist texts and doctrines 
in teaching. 

242 vastness beyond the line of ink (kdzen jOboku gai WAAR): A line from a com- 
ment made by Yuanwu Kegin 図 悟 克 8) (1063-1135) on a kdan involving Shitou Xigian 
43 98 471 (710-790) and the latter’s dharma heir Yaoshan Weiyan 2% (LTE tik (75 1-834); for 
the full context, see Supplementary Notes, s.v. “Vastness beyond the line of ink.” An “ink 
line” (j6boku #82) is a carpenter’s guide, similar to a “chalk line.” The expression “vast- 
ness beyond the line of ink” suggests a realm free from norms. It does not occur elsewhere 
in Ddgen’s writing. 

243 scripture within his own house (jike okuri no kyoten BRE BORH): This 
phrase could be taken to mean “a tradition within Dawei’s school”; more often it is read 
in a metaphorical sense, as “the authority of his own experience.” 

244 We should grope further (sara ni mosaku su beshi & ©(CHRRTSL): Le. 
“we should extend our exploration [of this saying]”; mosaku #&3 is a common idiom 
meaning “to search for,” as in the expression mosaku fu _jaku f&3#8 4, “to grope for it 
without touching it.”
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bring in a son of Mara and try to pile him on “all living beings.”*” As 
buddha nature is buddha nature, so living beings are living beings. The 
essential point is that living beings are not endowed from the start with 
buddha nature; and even though they seek to provide themselves with it, 
buddha nature will not newly arrive. Do not say that, when Mr. Chang 
drinks wine, Mr. Li gets drunk.**° Where there is inherently buddha na- 
ture, that is not a living being; where there is already a living being, that 
will not eventually be buddha nature. 

[03:50] {1:35} 

この ゆえ に 百丈 い は く 、 説 衆生 有 HEMEL OSEGRIAIS, RRLIRE RE RTE. ONE 
俺 法 僧 。 し か あれ ば す な は ち 、 有 修 性 と いひ 、 無 備 性 と いふ 、 と も に 誠 と 
な る 。 謗 と な る と いふ と も 、 道 取 せ ざる べき に は あら ず 。 且 間 個 大 混 ・ 百 
丈 、 し ば らく きく 忌 し 、 謗 は す な は ちな き に あら ず 、 代 性 は 説得 す や い ま 
ZUR, EE OMEHIE, MBA SRILA, med OSHS LCMBRAN 
し 。 ま た 大 海 に むか ひ て いふ べべ し 、 一 切 衆 生 無 備 性 は 、 た と ひ 道 得 す と い 
ふと も 、 一 切 修 性 無 衆生 と い は ず 、 一 切 修 性 無 備 性 と い は ず 、 い は ん や 一 
ak Hee, Bw RAEN, REA, 

Hence, Baizhang said, “To talk of living beings having buddha nature 
is to denigrate the buddha, dharma, and samgha; to talk of living be- 

ings having no buddha nature is to denigrate the buddha, dharma, and 
samgha.”**’ 
  

245 they bring in a son of Mara and try to pile him on “all living beings” (Masu 

ichimai o shorai shite, issai shujé ni kasanen to su RRF—ROR RR UC, ORE 
に か さ ね ん と す ): The demonic “sons of Mara" (gsz 魔子 ) appear elsewhere in the 
Shobégenzo in pejorative reference to what Dogen considers heretical types, in contrast 
to “sons of the Buddha” (busshi #6). Here, there seems to be the additional sense that 

buddha nature itself is a demonic (i.e., anti-Buddhist) notion smuggled into the Buddhist 
concept of “all living beings.” The translation ignores Dogen’s playful use of the numer- 
ic classifier ichimai —#Z, used for flat objects, in the expression masu ichimai 魔子 一 枚 
(literally, “one sheet of Mara son’). 

246 when Mr. Chang drinks wine, Mr. Li gets drunk (Cho ko kisshit Ri ko sz 張 公 
W274 2 “A E): A familiar idiom in Chan texts, generally taken to mean that two things, 
while distinct, are in some sense one. The common surnames “Chang and L1” regularly 
occur as examples of “everyman.” Dogen’s admonition here can be taken as a warning 
simply not to collapse the two concepts of “living beings” and “buddha nature”; or, more 
pointedly, as a warning not to think that what the living being does will bring about 
buddha nature. 

247 Baizhang (7 の 百丈 ): IL.e. Dawei's teacher, Baizhang Huihai 百丈 懐 海 . His 
saying can be found at Tiansheng guangdeng lu K22 EEK, ZZ.135:670a18-b1: 

DLR A AB. OR GAOR TES, aLARA RE ETE. ONS RIEIS. BEATE. BAF 
Oo Bam, AEE, MBGREA, Haas RPE RE, Bua pay. 
Dep MEIN A IPS, BFAeas, BLERPEFEA FER, Buea a. 
To talk of living beings having buddha nature is to denigrate the buddha, dharma, 
and samgha; to talk of living beings having no buddha nature is to denigrate the 
buddha, dharma, and samgha. If we say they have buddha nature, this is called the
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Thus, both saying “have buddha nature” and saying “have no buddha 
nature” become denigration. Though we say they become denigration, 
this does not mean one should not say them. Now, let us ask you, Dawei 

and Baizhang: we should ask a bit, it is not that there 1s no denigration, 
but have you talked of buddha nature or not? If you have talked of it, it 
delimits the talk; and where there is talking, it should “study together” 
with hearing.”** Again, we should say to Dawei: you may be able to say, 
“all living beings have no buddha nature,” but you do not say, “all bud- 
dha natures have no living being’; you do not say, “all buddha natures 
have no buddha nature.” Not to mention that you have never seen even 
in your dreams “all buddhas have no buddha nature.” Try taking this 
up.29 

* KOK OK OK 

[03:51] 
SWARM, TRE, ER EI, REELS. EOWA, ERE 
ere, OSG, RS REATIRL, AREER, PMGREE GRR, PEI. 
是 作 車 運 載 因果 。 席 於 生 不 被 生 之 所 留 、 席 於 死 不 被 死 之 所 礎 、 席 於 五 陰 如 
門 開 、 不 被 五 陰 林 。 去 住 自 由 、 出 入 無難 。 若 能 信 麻 、 不 論 階 桶 勝 劣 、 乃 至 
te (HERE, RGB, RATER, 

Chan Master Dazhi of Mount Baizhang addressed the assembly say- 
ing,? 

Buddha is the supreme vehicle, is the highest wisdom, is this person 
established by the way of the buddhas, 1s a buddha having buddha 

  

denigration of grasping; if we say they have no buddha nature, this is called the 
denigration of vacuousness. If we say buddha nature exists, that is the denigration of 

reification; if we say buddha nature does not exist, that is the denigration of nihilism; 
if we say buddha nature both exists and does not exist, that is the denigration of 
contradiction; if we say buddha nature neither exists nor does not exist, that is the 
denigration of conceptual proliferation. 

248 If you have talked of it, it delimits the talk; and where there is talking, it should 

“study together” with hearing (tatoi settoku seba, setsujaku o keige sen. Setsujaku ara- 

ba, monjaku to désan naru の es が 7 た と ひび 説得 せ ば 、 WMA BRA, 説 閉 あ ら ば 、 聞 
= + [alB7RS~L): A difficult passage, perhaps meaning something like, “if you have 
expressed it, this is buddha nature expressing itself; and if it can express itself, it can hear 
itself.” For the idiosyncratic use of keige 2k (“delimit”), see above, Note 8. For the use 
of dosan [F)% (“study together with”), see above, Note 113. 

249 Try taking this up (shi ko kan R24): |.e., “what do you have to say?”; a Chan 
master’s frequent challenge, here presumably directed at Dawei (and perhaps also 
Baizhang). 

250 Chan Master Dazhi of Mount Baizhang (Hyakujdzan Daichi zenji BXWXK 
HEM): Ie., Baizhang Huaihai Gc. Dazhi chanshi XS i#EM is his title; Mount 
Baizhang © XIU is in Hongzhou 7), modern Jiangxi province. The passage can be 
found in the Tiansheng guangdeng lu KEE (ZZ.135:167b 10-16).
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nature.*>' [One such as this] is a guiding teacher, 1s making use of 
an unobstructed style, is unobstructed wisdom. Henceforth, one 
can make use of cause and effect, and 1s free in merit and wisdom; 

one becomes the cart that carries cause and effect ’°? In life, one 

is unarrested by life; in death, one 1s unobstructed by death. In 

the five aggregates, like a gate opening, one is unobstructed by 
the five aggregates: one goes and stays freely, leaves and enters 
without difficulty. If one can be like this, there is no issue of rank 
or stage, superiority or inferiority, even down to the body of an ant; 
if one Is simply like this, everything 1s the pure and wondrous land, 
inconceivable. 

[03:52] {1:36} 

HHT AKOWBRMAY, VILDA AMI, VWEDRIRARO, WE 
Oikteik, PABAZRO . ROR AMEE, ERR T SICHEIC EU MSN 
ず 、 死 を 使 得する に 死に さ へ られ ず 。 い た づら に 生 を 愛す る こと な か れ 、 
みだりに 死 を 恐怖 する こと な か れ 。 す で に 備 性 の 庶 在 な り 、 動 著 し 頁 却 す 
る は 外道 な り 。 現 前 の 衆 線 と 認 ず る は 、 使 得 無 礎 風 な り 。 これ 最上 乗 な る 
息 備 な り 。 こ の 是 借 の 席 在 、 す な は ち 浄 妙 國 土 な り 。 

  

251 Buddha is the supreme vehicle (butsu ze saijd jo fit a_LFE): The transla- 
tion of this sentence reflects the traditional Japanese reading of the Chinese passage, 
witnessed already in the fifteenth-century Kenkon’in manuscript of the Shobdgenzo 
(ESST.1:116b5-6), as a series of characterizations of “buddha” (butsu #6), each intro- 

duced by the copula ze # (“buddha is... .”). The passage could, however, be parsed 
differently: and, indeed, it would seem that Dogen’s quotation may itself have altered 
the sense of the Chinese: in its original context, “buddha” should probably not be read as 
the grammatical subject here; rather the passage is describing those who have “seen their 
own buddha nature” (ken jiko busshé 518 CBE) (ZZ.135:167b6ff); of such people, it 
is sald (ZZ.135:167b9-11): 

是 属 然 燈 後 人 ER LI, MELB. HBL, WAH. ARTE. 
They belong among the buddhas after Dipamkara [1.e., those aware of their buddha 
nature]. This is the supreme vehicle, the highest wisdom. They are established on the 
way of the buddhas. These people are buddhas; they have buddha nature. 

is a buddha having buddha nature (ze butsu u busshd te #67 TE): Following the 
reading at ESST.1:116b6: kore butsu u busshd nari fe A HRTEF Y ; a more obvious 
reading would yield, “this buddha has buddha nature.” 

252 free in merit and wisdom (fukuchi jiyi #4 A fA): Le., one freely manifests the 
two desiderata of the bodhisattva ideal of perfect awakening: an infinite store of merit (S. 
punya) and complete knowledge (S. j#ana). 

one becomes the cart that carries cause and effect (ze sa sha unsai inga (FR 
aw [A] #2): The exact significance is uncertain; and, while not normally read in this way, 

it may be that “cart” and “carry” should be understood in apposition respectively to 
“cause” and “effect”: i.e., the vehicle (cause) that conveys one to the goal (effect) — an 

interpretation that might yield something like, “it forms the cart and the conveyance, the 
cause and effect.”
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This is Baizhang’s statement. The “five aggregates” are the present 
body that “won’t be destroyed”; the present hasty act is “a gate open- 
ing,” is “unobstructed by the five aggregates.”°>’ In making use of life, 
one is not arrested by life; in making use of death, one is not obstructed 
by death. Do not futilely love life; do not irrationally fear death. Since 
they are the locus of buddha nature, to be moved by them or to reject 
them is an other path. To recognize the conditions right before one is 
“making use of the unobstructed style.” This is “this buddha” that is 
“the supreme vehicle.’”** The location of “this buddha” is “the pure and 
wondrous land.” 

* KK OK ネ 

[03:53] 

SRE TE PAIR ZR EEA AL, PARE, ERS, PAPEL CBO], oe 
RAL +l P AK fmt ARB, RERE RM, BREA 
AIX, PAR. FE7K RE AB. BRERA TIE A, BEBE TEIK, 

Huangbo was sitting in Nanquan’s tea hall.*? Nanquan asked Huang- 
bo, “‘Studying meditation and wisdom equally, one clearly sees bud- 
dha nature’ — what about this principle?’”°° 
  

253 the present body that “won’t be destroyed” (ima no fue shin VWWED FIR): 
Likely an allusion to Zhaozhou’s saying that the “nature that won’t be destroyed” is “the 
four elements and the five aggregates.” See above, Note 183. 

the present hasty act (ima no zdji \\ E Mie): l.e., the everyday act (here, presumably, 
of the “present body”); for this notion, see above, Note 183. 

EE), such that the copula “is” (ze #) in “buddha is” now modifies “buddha” in “this 
buddha.” Alternatively, he may be borrowing ze butsu 4 from Baizhang’s line, “is a 
buddha having buddha nature” (or “this buddha has buddha nature”; ze butsu u busshd 
ce BEA PB TE). 

255 Huangbo was sitting in Nanquan’s tea hall (Obaku zai Nansen sad6 nai za 

Be BEE a RK HEPNAS): “Huangbo” refers to the famous monk Huangbo Xiyun #25 
希 運 . disciple of Baizhang Huaihai: “Nanquan”" is Nanquan Puyuan 南 泉 普 願 . dis- 
ciple of Mazu Daoyi 馬祖 道 一 . The “tea hall" (sgg6 茶 堂 ) is the abbot’s private re- 
ception room. The conversation can be found in the Tiansheng guangdeng lu KK 

(88% (ZZ.135:658b14-18); a variant occurs in the Jingde chuandeng lu TE (REE 
(T.2076.5 1:257¢c25-28). 

256 ‘Studying meditation and wisdom equally, one clearly sees buddha nature 
(j0 e t6 gaku, myOdken busshé EMSS, BALM): From a teaching of the Nirvana 
Siitra (Da banniepan jing KARTERRKKE, T.374.12:547a12 16): 

BA. HESS RASZHRAY., RATER, SHRRIKASS 
mS, eee RE, TR ER Sa, RARE SF 7 Re HP 
EB RK 

999
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Huangbo said, “You only achieve it when you don’t rely on a single 
thing throughout the twelve times.’””’ 

Nanquan said, “Isn’t this the Elder’s viewpoint?” 

Huangbo said, “Not at all.’”°* 

Nanquan said, “Leaving aside the money for the rice water, whom can 
I get to pay back the money for the straw sandals?’””” 

Huangbo desisted. 

[03:54] {1:37} 
VIL S4ERBSSaOREIL, ECROBSA7 SASH, SFBTALEIAIC 
明 見 借 性 の ある に は あら ず 、 明 見 側 性 の と ころ に 、 定 堆 等 移 の 胸 あ る な 
り 。 此 理 如何 と 道 取 す る な り 。 た と へ ば 、 明 見 借 性 は た れ が 所 作 な る ぞ と 
道 取 せ ん も お な じ か る 太 し 。 俺 性 等 移 、 明 見 人 性 、 此 理 如何 、 と 道 取 せん 
も 道 得 な り 。 

The essential point of “meditation and wisdom studied equally” 1s not 
that, since studying meditation does not interfere with studying wisdom, 
we “clearly see buddha nature” where they are studied equally: it is that, 
where we “clearly see buddha nature,” we have a study that is “medita- 
tion and wisdom studied equally.” He says, “what about this principle?” 
This is like saying, for example, “by whom ts ‘clearly seeing buddha 
nature’ done’? Another saying would also be, “When buddha and nature 
are studied equally, one clearly sees buddha nature — what about this 
principle?*© 

  

Good son, the bodhisattvas on the ten stages are strong in wisdom and weak in 
samadhi and, because of this, cannot clearly see buddha nature. The srdvakas and 

pratyeka-buddhas are strong in samadhi and weak in wisdom and, for this reason, 

cannot see buddha nature. The buddhas, the World-Honored Ones, are equal in med- 
itation and wisdom and, therefore, clearly see buddha nature, with complete clarity, 
like a betel nut in the palm of the hand. 

257 “throughout the twelve times” (jini ji chii 十 二 時 中 ): L.e., “twenty-four hours a 
day”; see above, Note 57. 

258 “Not at all” (fukan #8): As Dogen explains below, section 57, a colloquial ex- 
pression of modest acknowledgement of a compliment; short for fukan t6 KRU. 

259 “the money for the rice water” (shdsui sen 47k #); “the money for the straw 
sandals” (sdai sen &L#£#£): I.e., the cost of Huangbo’s board and travels respectively. 
The term shdsui #£7k refers to the water in which rice has been cooked (what we might 
call “rice slops”) that can be taken as a thin rice gruel. 

260 “buddha and nature are studied equally” (busshd togaku ttt =): The trans- 
lation retains the original grammatical structure “A B studied equally”; but, given the 
preceding question about the agent, the phrase might also be read, “when buddha nature 
studies equally.”
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[03:55] 
BREVIS. top ARKH ESRB, FORE EO+ LE 
Pipe O LH. BRED, RRB, MIVA CRAZE SAO KIC 
GEVERR L720, CO+TAFP, WON ORBIEIRZO EDA, WONO 
Bdt7e 0 EA*rtAEA, WEY Sto, ATI OF LRANKD, HAR 
に 十 二 時 の ある か 、 日 銀 世 界 の 十 二 時 の し ば らく きた れる か 。 た と ひび ひ 此 土 

な り と も 、 た と ひ 他 界 な り と も 、 不 依 倫 な り 。 す で に 十 二 時 中 な り 、 不 依 
72 O~L, 

Huangbo says, “You don’t rely on a single thing throughout the twelve 
times.” The essential point of this is that, although “throughout the twelve 
times” is located “thoughout the twelve times,” it is “not relying”: be- 
cause “not relying on a single thing” is “throughout the twelve times,” 
it is the “clear seeing” of buddha nature.*°' This “throughout the twelve 
times” — in which time does it arrive? In which land? This “twelve 
times” — is it the twelve times among humans? Are there twelve times 
over there?’ Have the twelve times of the silver world come to us for 
a while??®> Whether it is this land, whether it is other worlds, it 1s “not 

relying.’ Since it is “throughout the twelve times,” it must be “not 
relying.” 

  

261 because “not relying on a single thing” is “throughout the twelve times,” it 

is the “clear seeing” of buddha nature (fuei ichimotsu, kore jini ji chit naru ga yue 
ni busshd mydken nari ik far—D. AV + LRA SAS ZAC PRTERA bi Ze 9 ): Le., 
“because ‘not relying’ is [the nature of] the twenty-four hours a day.” The phrase bussho 
myo ken (#pP£5A FL (rendered here “the clear seeing of buddha nature”) could also be read 
‘buddha nature is clearly seen” or “buddha nature clearly sees.” 

262 Are there twelve times over there? (ta nari ni jini ji no aru ka {tA lc + AF 
の ある か ): DOgen uses here a colloquial term for “there,” “in that place’— presumably 
here, indicating a place other than the human realm. 

263 the silver world (byakugon sekai A#kRtt Ft): A pure realm sometimes associat- 
ed with Bodhisattva Samantabhadra (Puxian pusa 普 賢 菩 薩 ): known in Chan perhaps 
especially from a line in a verse by Shoushan Xingnian BW4% (926-993) (Jingde 
chuandeng lu {E(B E ER, T.2076.51:305a3-4): 

白銀 世界 金色 身 、 情 興 非 情 共 一 眞 。 
The silver world and the golden body, 
Sentient and insentient share a single truth. 

264 this land (shido tt); other worlds (takai {ti 4): Terms of ambiguous referent. 
Depending on context, shido th (“this land”) can indicate (a) the Saha world (shaba 

sekai 2 tt FL), the world of Buddha Sakyamuni; (b) the human realm (ningen Affi), 
as opposed to other realms of samsara; or (c) China (or East Asia), as opposed to India. 

Similarly, takai {14% (“other worlds”) can refer to (a) other buddha lands, or (b) other 

realms of samsara; it can also be translated in the singular, as a reference (much like the 
English “the other world’) to (c) the world of the dead, of spirits, etc.
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[03:56] 

R(PERE ARMM CW SIL, CONe ARISE, EWSBOE 
し 。 長 老 見 席 摩 と 道 取 す と も 、 自 己 な る べし と 回 頭 す べから ず 。 目 己 に 
的 営 な り と も 黄 頑 に あら ず 、 黄 英 か な ら ず し も 自己 の み に あ ら ず 。 長 老 見 
鹿 は 赴 回 回 な る が ゆえ に 。 

“Isn’t this the Elder’s viewpoint?” 1s like saying, “Aren’t you saying 
this is your viewpoint?” Though he says, “is it the Elder’s viewpoint?” 
he should not turn his head, thinking it must refer to himself.*© It may be 
accurate of himself, but it is not Huangbo, and Huangbo is not necessart- 
ly merely himself; for the “Elder’s viewpoint” is everywhere exposed.” 

[03:57] 
RBBEVUIL< . BRR, COB, KEI, BONICH SHES ARES AAIZ 
は 、 能 を 能 と い は ん と て も 、 不 敢 と いふ な り 。 し か あれ ば 、 不 敢 の 道 は 不 
敢 に あら ず 。 この 人 道 得 は この 道 取 な る こと 、 は か る べき に あら ず 。 長老 見 
遍 た と ひ 長 老 な り と も 、 長 老 見 遍 た と ひ 黄 壁 な り と も 、 道 取 す る に は 不 敢 
な る べし 。 一 頭 水 帖 牛 出来 道 吐 吐 な る べし 。 か く の ご と く 道 取 す る は 道 取 
な り 。 道 取 す る 宗旨 、 さ ら に 双 道 取 な る 道 取 、 こ ころ みて 道 取 し て みる ベ 
し 。 

Huangbo said, “Not at all.” Regarding this term: in the Land of the 
Song, when asked about one’s own ability, even while saying an ability 
is one’s ability, one says, “not at all.” Therefore, saying “not at all” does 

not mean “not at all,” and we should not reckon that this saying is say- 
ing that. The “Elder’s viewpoint” may be that of an elder, the “Elder’s 
viewpoint” may be that of Huangbo; but in speaking of it, he should say, 
“not at all.”” He should be a water buffalo coming up and saying, “moo, 
moo.”°’ Saying it like this is saying it. The essential point of what he ts 
saying, we should try to say by another saying that also says It. 

  

265 he should not turn his head, thinking it must refer to himself (jiko naru beshi to 
427 の sz pe ん 47gz7 目 己 な る べし と 回 頭 す べから ず ): I.e., Huangbo should not respond 
with the assumption that Nanquan is referring to him by the expression “the elder.” 

266 It may be accurate of himself, but it is not Huangbo, and Huangbo is not neces- 

sarily merely himself (jiko ni tekitd nari to mo Obaku ni arazu, Obaku kanarazushimo 

jiko nomi ni arazu BOWERY EDRERICH OT, RED ROTLEARCOAI 
& & >): A rather obscure passage, perhaps to be interpreted, “It may be that it is accurate 
to say that Huangbo’s statement is ‘the Elder’s viewpoint,’ but ‘the Elder’ here does not 
refer to Huangbo, nor does ‘Huangbo’ here necessarily refer merely to Huangbo.” 

for the “Elder’s viewpoint” is “everywhere exposed” (choro kenjo wa rokaikai naru 
ga yue ni fe WAIT ESIII 72 O が ゆえ に ): A tentative translation. The term rokaikai 
#2 [5][=], rendered here rather loosely as “everywhere exposed,” represents a variant of 
the somewhat more common rokeikei #83134; subject to two lines of interpretation: (a) 
“clearly visible” (taking kaikai [=][] in the sense “brilliant”); (b) “visible far and wide” 

(taking kaikai as “distant”). 

267 He should be a water buffalo coming up and saying, “moo, moo” (ittd suikogyi
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[03:58] {1:38} 

PAPRU I<. SR7KSEA BC, EORESE ATE Ad, WILD SIL, CA OD HT 
ひ は し ば らく お く 、 草 軽 の あ た ひ は 、 た れ を し て か か へ さ し め ん 、 と な 
り 。 この 道 取 の 意 旨 、 ひ さ Ls FEROS UTBRITAL. BEZEL VAD 
MUL LIL < REESO. BOMATAL, RHR, VIC eC LCD ER 
する 。 行脚 の 年 月 に いく ば く の 草 編 を か 踏破 し きた れる と な り 。 い まい ふ 
べし 、 若 不 還 銭 、 未 著 草 軽 。 ま た いふ べべ し 、 耳 三 培 。 こ の 道 得 な る べし 、 
この 宗旨 な る し 。 

Nanquan said, “Leaving aside the money for the rice water, whom can 
I get to pay back the money for the straw sandals?” What he ts saying 1s, 
“Putting aside for the moment the cost of your rice water, whom can | 
get to return the cost of your sandals7272 The meaning of this saying, we 
should investigate for a long time, exhausting life after life. We should 
take heed and diligently study why he ts not for the moment concerned 
about the “money for the rice water,” and why he is concerned about 
the “money for the straw sandals.” [The question is,] how many straw 
sandals has he worn out in his years of pilgimage?*©’ He should say, “If 
hadn’t returned the money, I wouldn’t have put on the straw sandals.””*”° 
Or he should say, “Two or three pair.” This should be his saying; this 
should be his essential point. 

[03:59] 
黄 壁 便 休 。 これ は 休 す る な り 。 不 育 せ られ て 休 し 、 不 育 に て 休 す る に あら 
ず 。 本 色 袖 子 、 し か あら ず 。 し る し 、 休 裏 有 人 道 は 、 笑 裏 有 力 の こ rth 
Y, CA UBBPERR EL Oe BRE Ze , 

‘‘Huangbo desisted.” This means he “desisted”; it does not mean that, 
not being affirmed, he desisted, or, not affirming, he desisted.?”' A patch- 

  

shutsurai d6 un’un naru beshi —SA7K th 3K IBUEM Ze SL): Dogen here slips into 
Chinese for this phrase. The sense would seem to be that it is as natural for Huangbo to 
say “not at all” as it is for the water buffalo to say “moo, moo.” Chan masters themselves 

regularly respond by saying “moo, moo” (wn ‘un A+); and Nanquan famously predicted 
that in a hundred years he would be water buffalo; see Supplementary Notes, s.v. “Water 
buffalo.” 

268 What he is saying (‘wayuru wa \V ti) 5 IL): Dogen is here simply translating the 
Chinese into the vernacular. 

269 years of pilgimage (angya no nengetsu 行脚 の A ): Literally, “months and years 
of traveling on foot.” The term angya {T fH] is regularly used for the peregrinations of the 
Zen monk in search of the dharma. 

270 “If I hadn’t returned the money, I wouldn’t have put on the straw sandals” 

(nyaku fu gen sen, mijaku sdai 44 REE. FR HE): Dogen puts this remark into Chi- 
nese. The tense of the first clause is unexpressed; it might also be translated, “if I weren’t 

going to return the money.” 

271 not being affirmed, he desisted, or, not affirming, he desisted (/uk0 serarete kyit 

shi, fuk nite kyu su RAC ONMTIRL, FAC THT): Le., he stopped because his
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robed one of true colors is not like that.?”? We should realize that there 
is speech within desisting, like the blade within the laugh.*” This is the 
gruel is enough, the rice is enough, of buddha nature clearly seen.?” 

[03:60] 
- OM Re BUT. IB, PIC ES CUMES . RB BETE IHR AAS 
ME, MNIUV NA < . RA, RRR Aa ZE. IU, File, IE 
長 。 

Raising this episode, Weishan asked Yangshan, “Doesn’t this mean 
that Huangbo couldn’t catch that Nanquan?”?” 

Yangshan said, “Not so. You should realize that Huangbo has the abil- 
ity to trap a tiger.”°”° 

Weishan said, “Your viewpoint is so superior.” 

  

words were not approved by Nanquan, or he stopped because he did not himself approve 
Nanquan’s words. 

272 A patch-robed one of true colors (honjiki nossu 本 色 袖 子 ): 1.e.、 an authentic Zen 

monk. The translation “of true colors” represents a playful rendering of the term honjiki 
本 色 : while the graph shiki € is used for “color,” in this case, the sense is probably more 
like “authentic type.” The term nossu #4-f (“patch-robed one”) is synonymous with 
nasso [or nosd] *\{ (“patch-robed monk”). 

273 blade within the laugh (shdri u t6 #4 73): See above, Note 212. 

274 This is the gruel is enough, the rice is enough, of buddha nature clearly seen 

(kore bussh6 myodken no shuku soku han soku nari — 4 U@bVERR FLO 5 ERE Ze 9 ): 
Or “of buddha nature seeing clearly.” The expression “the gruel is enough, the rice 1s 
enough” (shuku soku han soku 52 RZ) is a fairly common Zen idiom, occurring sev- 
eral times in Dogen’s writings, meaning that the monk’s meals are sufficient and suggest- 
ing, by metaphorical extension, that the monk’s practice is replete. 

275 Weishan asked Yangshan (/san Kydézan ni tote iwaku 海山 仰 山 に と ふ て い は く ): 
Dogen here quotes the passage that immediately follows the story of Huangbo and Nan- 
quan in the Tiansheng guangdeng lu K #2 RIE ER (ZZ.135:658b 18-22). “Weishan” 7311 
has appeared several times above; see, e.g., Note 235. “Yangshan” refers to Weishan’s 
disciple Yangshan Huiji {)LU2£4% (803-887). Together, the two monks are treated by 
later histories as the founders of the so-called Weiyang iS/Il lineage of Chan. 

“Huangbo couldn’t catch that Nanquan” (Obaku kétoku ta Nansen futoku Bete (tt 
Ba 58 44%): For the predicate “catch” (kotoku 41%), see above, Note 119. 

276 “the ability to trap a tiger” (kan ko shi ki MAE): A fixed expression in Zen 
texts for a superior type. The term “trap” kan [4 (variant {) here connotes especially use 
of a pit for catching animals.
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[03:61] {1:39} 
RiBOWIL, COMARBRRILHREHAKERYO PEWS, MU <, B 
BEIT MARE OK HO, TCICMARET SI LH SIZ, HRB OSL, MRE 
Peete h7T, AAS MEL BA ERR, EEF RAE, GRIER, RTE 
Rm. GERRY, COOMA, £M- SOI neiKrtkie70, ATM, 
Mik ftp 0. BFR BR ZEO, COWMAICUML< . BREE. e+ 
—. tf Rik. ROR, KR PRER, RUARAGBSY. 

Dawei’s words say, “At that time, Huangbo could not catch Nan- 
quan.””’’ Weishan says, “Huangbo has the ability to trap a tiger.” If he 
has trapped the tiger, he should pet the tiger’s head. 

Trapping a tiger and petting the tiger, 
He moves among different types*” 
In clearly seeing buddha nature, 
He opens one eye; 

In the clear seeing of buddha nature, 
He loses one eye.*” 
Speak! Speak! 
The viewpoint of buddha nature 
Is “so superior.’”®° 

Therefore, a half thing or a whole thing is “not relying”; a hundred 
thousand things are “not relying”; a hundred thousand times are “not 
relying.” Therefore, we say, 

  

277 Dawei’s words (Daii no dé Ki): This and the following sentence represent 
simply Dogen’s rendering of the Chinese quotation into Japanese. 

278 Trapping a tiger and petting the tiger, he moves among different types (kan 

ko chiku ko irui chit gyé Ware SIA PIT): Dogen here and in the following sentence 
shifts to balanced parallel Chinese phrases, in the style of traditional Chan comment. The 
expression “move among different types” (irui chi gy6 #234'P4T) is a fixed expression, 
occurring several times in the Shobdgenzo, suggesting life as a dumb beast, as well as 
the salvific activities of the buddhas and bodhisattvas among the beasts; it is associat- 
ed especially with a comment by Nanquan Puyuan M4 5R 4 FA, quoted in Dogen’s shinji 
Shobégenz6 taF IEYEAR HK (DZZ.5:154-156, case 57). See Supplementary Notes, s.v., 
“Move among different types,” “A head of three feet and a neck of two inches.” 

279 In the clear seeing of buddha nature, he loses one eye (busshd myodken ya shitsu 

isseki gen @BPEFA 5th %— ENR): Here, again, the phrase busshd myo ken tiPEAA EL (“the 
clear seeing of buddha nature”) could also be read “when buddha nature is clearly seen” 
or “when buddha nature clearly sees.” (See, above, Note 257.) “To lose an eye” (shitsu 
isseki gen K—E iB) is used in reference to the experience of awakening; see Supple- 
mentary Notes, s.v. “Eye,” “All the worlds in the ten directions are the single eye of the 

Sramana.“ 

280 The viewpoint of buddha nature (busshd kenjo {#pV£ Sst): A phrase likely mean- 
ing “the buddha nature’s own viewpoint,” though it could also be read “[his (Huang- 

bo’s?)] buddha nature viewpoint.”
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A single snare, 
Throughout times twelve.”*' 
Relying and not relying, 
Like tangled vines rely on a tree 
Throughout the heavens and the whole of heaven; 
Afterwards, he had no words.” 

282 

  

281 A single snare, throughout times twelve (rard ichimai, ji chi juni BRE tL, AF 
+ —): A loose translation of the term rar6é #2#£ (“nets and cages,” for catching and 

holding birds and fish; also written #242), used very commonly in Zen, and in Dégen’s 
writings, for spiritual or cognitive “traps.” See Supplementary Notes, s.v. “Nets and 
cages.” “Throughout times twelve” reflects the text’s reversal of the syntax of Huangbo’s 
saying. Here, again, to the end of this section, Dogen has shifted into Chinese parallel 
construction. 

282 Relying and not relying, like tangled vines relying on a tree (e/ fuei, nyo katt6 
iju ier RK ar, ROS ETT): Again, a loose translation for the term kattd Sie, an 
expression composed of two terms denoting twining plants — the former often used for 
the arrowroot; the latter, for wisteria; see Supplementary Notes, s.v. “Tangled vines.” 

The phrase “like tangled vines relying on a tree” represents a variation on the more 
common expression, “like vines relying on a tree” (nyo to i ju ZRF), perhaps simply 

expanded here to achieve the requisite five glyphs to the line. See Supplementary Notes, 
s.v. “Like vines relying on a tree.” 

283 Throughout the heavens and the whole of heaven (tenchii gyii zenten KP RE 

KR): A tentative translation. The term tenchii KP (“throughout the heavens”) is a com- 

mon expression, usually meaning “among the devas” (1.e., the beings of the Buddhist 
“heavens”). The word zenten &XK (“the whole of heaven”) is less common and does 

not appear elsewhere in the Shdbdgenzo; taken here to mean “all of heaven” or “all the 
heavens.” 

Afterwards, he had no words (got6 mi u go (4983-4 a8): No doubt an allusion to 
Huangbo’s “desisting”; likely reflecting another remark by Huangbo that occurs in the 
Tiansheng guangdeng lu K#2 GEER soon after the passage Dogen has been examining 

here. Note that, in this passage (ZZ. 135:659a6-13), Huangbo is also seen “desisting,” as 
well as using the expression, akin to that in our text, “patch-robed monk of true colors.” 

—-RELAMEI, IRS, DATE -ARF. DFR AMY, Bis, 
SHIRE, BEBO, MR, BIRR, Kt RS, BAX 
Mt, Oa, FRE REME, ees, BRIERE, AB, RA AE 
長 、 問 昨日 尋 鈴 羊 僧 出来 。 共 僧 便 出 。 師 云 、 老 僧 昨日 後頭 未 有 語 在 。 作 歴 生 。 
AS Bese, Bo, RRA EPS, TORE REY, 
One day, five people newly arrived came to see [Huangbo] together. Four of them 
bowed. One did not bow but drew a circle with his hand and stood there. 
The Master said, “Do you know a good hunting dog?” 
The monk said, “He seeks the antelope’s scent.” 

The Master said, “If the antelope has no scent, where does he seek it?” 
The monk said, “He seeks the antelope’s tracks.” 
The Master said, “If the antelope has no track, where does he seek it?” 
He said, “That’s a dead antelope.” 
The Master desisted. 
The next day, as he was retiring from his lecture, he called out the monk he had asked 
about seeking the antelope. The monk came out.
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* OK OK OK OK 

[03:62] 
趙 州 眞 際 大 師 に 、 あ る 僧 と ふ 、 狗 子 還 有 俺 性 也 無 。 

A monk asked Great Master Zhenji of Zhaozhou, “Does even a dog 
have buddha nature?”’*** 

[03:63] 
~OMOBR, HOD SL, WELIAVWEY, ANICHHEDS SLL 
問 取 せ ず 、 な か る べし と 問 取 する に あら ず 。 こ れ は 、 鍼 漢 また 姓 道 する か 
と 間 取 す る な り 。 あ や まり て 奏 手 に あふ うら み ふ か し と い へ ども 、 三 十 年 
より この か た 、 さ ら に 半 箇 の 聖人 を みる 風流 な り 。 
We should be clear about the meaning of this question. [The word] 

gouzi means “dog.”’® He is not asking whether it has buddha nature; 
he is not asking whether it does not have buddha nature: he 1s asking 
whether the man of iron also studies the way.*®° Although he may deeply 
regret having inadvertently encountered a poison hand, it is in the style 
of seeing half a sage after thirty years.”°’ 
  

The Master said, “Since yesterday, this old monk has had no words. How about it?” 
The monk had no words. 
The Master said, “He was supposed to be a patch-robed monk of true colors, but 
from the beginning he was a “Sramana who studies doctrine.” 

284 Great Master Zhenji of Zhaozhou (Jéshii Shinsai daishi 趙 州 眞 際 大 師 ): I.e., the 
famous Tang-dynasty Chan master Zhaozhou Congshen 趙 州 従 訟 . 

“Does even a dog have buddha nature?” (kushi gen u bussho ya mu 48-2 A ETE 
{1 #£): One of the most famous kdans, appearing throughout Chan and Zen literature, 
perhaps most prominently as the first case in the popular koan collection Wumen guan 
無 門 開 (T.2005.48:292c20-21). Recorded in Dégen’s shinji Shobégenzé 眞 字 正 法眼 蔵 
(DZZ.5:188, case 114); the source for this version is thought to be the Congrong lu tt# 
£k (T.2004.48:238b25-cl ), the koan collection based on the verses of Hongzhi Zhengjue 
Fe 7S TES (1091-1157). 

285 [The word] gouzi means “dog” (kushi to wa inu nari 3 & (LV Ware Y ): Ddgen 
is here simply explaining what must have been a Chinese word unfamiliar to his Japa- 
nese audience. 

286 whether the man of iron also studies the way (tekkan mata gakud6 suru ka #0 
#718 F SD»): Dogen plays here with the first line of a verse attributed to Li Zunxu 

4248) (988-1038): 

#378 78 fe TUR 
To study the way one should be a man of iron. 

See Supplementary Notes, s.v. “Man of iron.” 

287 Although he may deeply regret having inadvertently encountered a poison hand 

(ayamarite dokushu ni au urami fukashi to 7edo7o あや まり て 毒 手 に あふ うら みな ふか 
し と い へ ども ): The “poison hand" is an idiom referring to the stringent methods of the 
Chan teacher. The unexpressed subject here is no doubt the monk who asked the question.
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[03:64] 
趙 州 い は く 、 He COWeAKC, BATREAKSY, HMHEOBBTS 

無 も 念 摩 道 な る べし 、 狗 子 の 自 舟 す る 無 も 徳 摩 道 な る べし 、 修 観 者 の 喚 作 
の 無 も 和 念 摩 道 な る べし 。 そ の 無 、 わ づか に 消 石 の 日 ある 記し 。 

Zhaozhou said, “No.” 

There is a route we should study when we hear this saying. The “no” 
that buddha nature calls itself should also be such a saying; the “no” that 
the dog calls itself should also be such a saying; the “no” by which the 
onlooker calls it should also be such a saying. There will be a day when 
this “no” fairly erases the stone.**® 

  

it is in the style of seeing half a sage after thirty years (sanju nen yori kono kata, sara 
ni hanko no shonin の 7 が 77yz 77 三 十 年 より この か た 、 さ ら に 半 人 箇 の 聖人 を みる 
風流 な り ): Likely in praise of the monk for his willingness to face Zhaozhou. Allusion 
to a story about the Chan monk Sanping Yizhong =*+4 3846 (781-872) facing the arrow 
of the former hunter Shigong Huizang 4 #38 (dates unknown) (Jingde chuandeng lu 
Hx (HAIER, T.2076.5 1:3 16b20-25): 

MBH, BERR DRM S Ee. AEM. BAL Bat ANP MZ, 
eR A. GAM RIEBE, BHFSR= FP. BE, Ba, = +k 
Shea, RAAFEBA, BO Shai. 
[Yizhong] first visited Shigong. Shigong always kept his bow drawn and an arrow 
set, waiting for a student. When the Master [Yizhong] approached the dharma seat, 
Gong said, “See the arrow.” 
The Master exposed his breast and said, “That’s an arrow that kills people. How 
about the arrow that revives people?” 
Gong twanged his bow string three times. The Master bowed. Gong said, “For thirty 
years, a Single bow with a pair of arrows. I only hit half a sage.” Then, he broke his 
bow and arrow. 

Some versions of the Jingde chuandeng lu record a simpler variant. 

A ikte 2, ASA, HtFPROR. FAR, 
The Master exposed his breast as a target. 
Shigong said, “For thirty years, I drew my bow and set an arrow. I only hit half a 

man.” 

288 There will be a day when this “no” fairly erases the stone (sono mu wazuka ni 
shoshaku no hi aru beshi CMOFEDADMNAIBAO AHDO~L): A tentative translation, 
taking wazuka ni 2DD1< (“fairly”) in the sense “virtually” and hi H as “day” (rather 
than “sun”). This does not appear to be a common expression and does not appear else- 
where in Dogen’s writings; perhaps meaning that, in the presence of this “no,” all things 
are dissolved.
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[03:65] 
(BVIL< . —ORA, BAR, WTR, 

The monk said, “AII living beings have buddha nature. Why doesn’t 
the dog have it?’”®° 

[03:66] {1:40} 
VOD EIS —OJFRAE EZR OID, HRPED RETRANL, MIF bRRAN 
し と いふ 、 そ の 宗 中 旨 作 摩 生 と な り 。 狗 子 借 性 、 な に と し て 無 を まつ こと あ 
らん 。 

The essential point of what he ays S that, if “all living beings” are 
no,” “buddha nature” must also be “no,” “the dog” must also be “no” 
— what about this point??? Why should the buddha nature of the dog 
depend on “no”? 

[03:67] 
MUNVIL< . RA SeRTE, COW SIL, MAIL, MAL 魚 
他 有 な り と も 、 狗 子 無 、 俺 性 無 な り 。 業 識 い まだ 狗 子 を 営 せ すず 、 狗 子 い か 
で か 人 性 に あ は ん 。 た と ひ 便 放 租 収 す と も 、 な ほこ れ 業 識 の 始終 な り 。 

25291 

66 

Zhaozhou said, “Because it has karmic consciousness. 

The meaning of these words 1s that, while “because it has” 1s “karmic 
consciousness,” and “having karmic consciousness” 1s “because it has,” 
the “no” of the dog Is the “no” of buddha nature.*”? Karmic conscious- 

  

289 “Why doesn’t the dog have it?” (kushi i jinmo mu 3-4-3 EVE): The translation 
masks the word “no” (mu #£) central to Dogen’s comment below; to better follow that 

comment, the monk’s question here might be put, “Why is it ‘no’ in the case of the dog?” 

290 if “all living beings” are “no” (issai shujd mu naraba —W)2R BE 7g IL): The 
translation seeks to reflect Dogen’s emphasis on Zhaozhou’s “no” as “the ‘no’ buddha 
nature calls itself,” “the ‘no’ the dog calls itself.” In this passage, he seems to be assign- 
ing that “no” to each of the nouns in the monk’s question: “all living beings,” “buddha 
nature,” and “the dog.” Thus, he interprets the monk as asking, in effect, when “no” 
applies equally to “living beings” and “buddha nature,” obviously it applies to “the dog”; 
so why say “no” in the case of the dog? Alternative readings could take the term mu 
HE here (a) as “lacking” (“if all living beings have no [buddha nature]... .”), or (b) as 

“non-existent” (“if all living beings are non-existent... .”). 

291 “Because it has karmic consciousness” (i ta u gosshiki zai (tA aE): For 
the term “karmic consciousness” (gosshiki 32am), See above, Note 15: “the busy, busy 
karmic consciousness.” In Buddhist usage, of course, all sentient beings have karmic 
consciousness. 

292 “because it has” is “karmic consciousness,” and “having karmic conscious- 

ness” is “because it has” (i ta u wa gosshiki nari, gosshiki u, i ta u nari FSA LSE aR ZL 
0). RA, BthAZe Y ): Dogen is here playing with the terms in Zhaozhou’s answer, 
treating the first three words, “because it has” (i ta u F3{t1A) as a single nominal expres- 
sion identified with “karmic consciousness.” Part of the play depends on the fact that the 
words happen to include the graphs for the term ita (th (“for the other,” “for the sake
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ness does not understand the dog; so how could the dog meet buddha na- 
ture??? Whether we disperse the pair or collect the pair, it 1s still karmic 
consciousness from beginning to end.?”* 

[03:68] 

RAI ATS Rl, Fae 7 BPE 1 FR, 

Zhaozhou was asked by a monk, “Does the dog have buddha na- 
ture?” 

[03:69] 

“ORI, (OS, HGH OWBRONL, Lhe Snis, HHO 道 
HX > FRRIL, PRAHA AR AZ OY 

The reason for this question must be for this monk to catch Zhaozhou. 
Thus, talking about and asking about buddha nature 1s the everyday tea 
and rice of the buddhas and ancestors.*”° 

[03:70] 

趙 州 い は く 、 有 。 

Zhaozhou said, “Yes.’”?”’ 

[03:71] 

この 有 の 様子 は 、 教 家 の 論 師 等 の 有 に あら ず 、 有 部 の 論 有 し に あら ざる な 

り 。 す すみ て 備 有 を 移す べし 。 佐 有 は 趙 州 有 な り 、 趙 州 有 は 狗 子 有 な り 、 
AFA LTE A 729 « 
  

of others”; S. parartha); hence, the phrase could be rendered “being for others is karmic 
consciousness, and having karmic consciousness is being for others.” 

293 Karmic consciousness does not understand the dog; so how could the dog meet 

buddha nature? (gosshiki imada kushi o e sezu, kushi ikade ka busshé 77 gg7 業 識 い 

KEEFE SUEP, FWA CAPES SHILA): Likely meaning that, since “karmic 
consciousness,” “the dog,” and “buddha nature” are all “no,” they do not understand or 
meet each other; possibly a play on the graph e €, which has the sense both “to under- 
stand” and “to meet.” 

294 Whether we disperse the pair or collect the pair (tatoi sohd sdshit su tomo T= & 
Oe il & 4): Probably to be understood, “whether we take [the dog and buddha 
nature] as two or take them as one.” 

295 Zhaozhou was asked by a monk (Jéshii u sd mon 趙 州 有 僧 問 ): Dogen js continu- 
ing his quotation from the same passage. In both the shinji Shobégenzo |AF IEYEER 
and Congrong lu {€##k texts, this part of the passage actually occurs prior to the part 
quoted above. 

rote pL Et 
296 everyday tea and rice (kaj6d sahan A AER): I.e., normal practice; see above 

Note 84. No doubt directed at those “beasts,” criticized above, section 44, who say that 
Zen students should not talk about buddha nature. 

297 Zhaozhou said, “Yes” (Joshi yg ん 4 7 趙 州 い は く 、 有 ): Or “it has.“ Dogen will 
again play here with the multivalence of the glyph z 有 ("to have,” “to exist,” “being,” 
etc.; see above, Note 7).
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The status of this “yes” is not the “existence” of the treatise masters 
of the teaching houses, not the “existence” discussed by the Existence 
School.*”8 We should go on to study the Buddha’s “yes.” The Buddha’s 
“yes” is Zhaozhou’s “yes”; Zhaozhou’s “yes” is the “yes” of the dog; the 

“ves” of the dog is the “yes” of buddha nature.?” 

[03:72] 
(SVIL< . BEAL Pea Ase ZR, 

The monk said, “Given it has it, why does it force entry into this bag 
of skin?’° 

[03:73] 
この 僧 の 道 得 は 、 今 有 な る か 、 古 有 な る か 、 既 有 な る か と 問 取 す る に 、 BE 
有 は 諸 有 に 相似 せり と いふ と も 、 既 有 は 孤 明 な り 。 既 有 は 振 入 すべ きか 、 
挿入 すべ か ら ざ る か 。 描 入 遺 皮 袋 の 行 履 、 い た づら に 遇 過 の 功夫 あら ず 。 

In this monk’s saying, in asking whether it is present having, past 
having, or “already having,” though we may say “already having” re- 
sembles the various [other types of] having, “already having” shines 
alone.*°' Should “already having” “force entry” or should it not “force 

  

298 not the “existence” of the treatise masters of the teaching houses, not the “ex- 

istence” discussed by the Existence School (Aydke no ronji t6 no u ni arazu, ubu no ron 
uni arazaru nari 教 家 の 論 師 等 の 有 に あら ず 、 有 部 の 論 有 に あら ざる な り ): Taking 
Zhaozhou’s “yes” (u #1) now as “exist.” “Teaching houses” (Avéke AZ) refers to those 

styles of Buddhism that emphasize scriptural study. The “Existence School” (ubu © #4) 
refers to the Buddhist philosophical school known as Sarvastivada (Setsu issai ubu 説 
一 切 有 #8), which held the position that dharmas were real entities (S. dravya) existing 
through past, present, and future. 

299 Buddha’s “yes” (butsu u #4): Or “buddha’s existence”; similarly, mutatis mu- 
tandis, for the remainder of the sentence. 

300 “force entry into this bag of skin” (tdnyii sha hitai f& Aja FZ $8): |.e., “enter this 
dog body”; see Supplementary Notes, s.v. “Bag of skin.” The unexpressed grammatical 
subject is “buddha nature.” The English “force entry” renders a compound term, tonyit 
挿入 , that suggests something like, “ram (or stab) into and enter”; the translation here 
is intended to facilitate Dogen’s remarks on the second element (nyii A, “enter’) in his 
comments below. 

301 present having (kon u 44): past having (ko u 44); “already having” (Ai u 

既 有 ): Dogen here treats the adverb and verb, ki u BEA (“since it already has”), of the 
monk’s question as the nominal expression “already having” (or “already being”), in 
parallel with “past having” and “present having.” The adverb ki BE is a marker of both 
temporal and logical senses of completion: “already,” “previously,” etc.; and “since,” 
“given that,” etc. 

“already having” shines alone (ki u wa komyo nari BEA IL MMH Ze 9 ): Le., “already 
having” stands out from the other types of having. The term komyo #44, while common 
throughout Buddhist literature, does not appear elsewhere in the Shobdgenzo; it is typi- 
cally parsed as “shines by itself.”
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entry”? There is no concentrated effort that idly overlooks the conduct of 
“forcing entry into this bag of skin.”*°? 

[03:74] {1:41} 
MINE < . BATTAL. 

Zhaozhou said, “Because it knowingly commits an intentional crime.” 

[03:75] 

この 語 は 、 世 俗 の 言語 と し て 、 ひ さ し く 途中 に 流布 せり と い へ ども 、 い ま 
は 趙 州 の 道 得 な り 。 い ふと ころ は 、 し り て こと さら お か す 、 と な り 。 こ の 
道 得 は 、 疑 著 せ ざら ん 、 す く な か る し 。 い ま 一 字 の 入 、 あ きら め が た し 

と い へ ども 、 入 之 一 字 も 不用 得 な り 。 い は ん で 欲 識 庵 中 不死 人 、 滞 苑 只 今 
遺 皮 袋 な り 。 不 死人 は た と ひ 阿 誰 な り と も 、 い づれ の と きか 放 袋 に 人 離 な 
る 。 故 犯 は か な ら ず し も 入 皮 袋 に あら ず 、 挿 入 遺 皮 袋 か な ら ず し も 知 面 故 
犯 に あら ず 。 知 面 の ゆえ に 故 犯 ある べき な り 。 し る 太 し 、 こ の 故 犯 す な は 

1b ARS OTB BR Are oA, LNA LMRBT S70, AHO, 
EQDOEBBGROLX, BO DOBML, MAIC OBR, LDbD< or 
ECD EWNRELR, WEROMBNFEWS IEA, SRRIBRIER V 
は ん や 、 雲 居 高 視 い は く 、 た と ひ 化 法 邊 事 を 移 得 する 、 は や く こ れ 錆 用 心 
了 也 。 

These words may have long circulated in the world as a secular ex- 
pression, but here they are Zhaozhou’s saying.“ What they say is that, 
knowing, it intentionally transgressed.* Not a few must have had doubts 
about this saying. The word “entry” here may be difficult to clarify, but 
“the word ‘enter,’ you can’t use.”*° Still more, “Jf you wish to know the 
deathless one within the hut, how could it be apart from this present bag 
  

302 There is no concentrated effort that idly overlooks the conduct of “forcing en- 

try into this bag of skin” (t6nyii sha hitai no anri, itazura ni shaka no kufu arazu t#A3a 

BROTH. WRObICRIMODKS OT): A tentative translation of an ambiguous 
sentence, perhaps meaning something like, “in making concentrated effort, one should 
not idly miss this conduct of ‘forcing entry into this bag of skin.’” The effort in question 
is likely the study of the conduct (rather than the conduct itself). 

303 These words may have long circulated in the world as a secular expression 
(kono go wa, sezoku no gongo toshite, hisashiku tochi ni rufu seri to iedomo = MDaetdL, 

世俗 の 言語 と し て 、 ひ さ し く 途中 に 流布 せり と い へ ども ): I.e, the phrase “knowingly 
to commit an intentional crime” (zhi er gu fan Alifm#Z4L) is a common expression in 
Chinese. 

304 knowing, it intentionally transgressed (shirite kotosara okasu し り て こと さら 
42»): Dogen is here simply explaining the Chinese phrase. 

305 The word “entry” here (ima ichiji no nyu \\E—F@ A): Dogen is here referring 
back to the monk’s question, “why does it still force entry into this bag of skin?” 

“the word ‘enter,’ you can’t use” (nyit no ichiji mo fuydtoku nari AZ —F } FAS 
): Allusion to a conversation involving Yangshan Huiji 1) 44% and the magistrate 

Lu Xisheng [#7 #% (d. 895), found at shinji Shdbdgenzé KF IEVAR RK, DZZ.5:200, 
case 139; see Supplementary Notes, s.v. “The one word ‘enter.’”
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of skin?”°° Whoever the “undying person” is, when would it leave the 
bag of skin? 

“Committing an intentional crime” is not necessarily “entering the bag 
of skin”; “forcing entry into this bag of skin” is not necessarily “know- 
ingly committing an intentional crime’: because tt 1s “knowingly,” there 
must be “the commission of an intentional crime.’°°’ We should realize 
that this “commission of an intentional crime” may have covered and 
concealed the conduct of the body stripped.° This is spoken of as “forc- 
ing entry.” The conduct of the body cast off, at the very time it is covered 
and concealed, is covered and concealed in self and covered and con- 

cealed in others. Nevertheless, though this may be the case, do not say 
it has not escaped — “the guy ahead of the ass and behind the horse.” 
Moreover, as the Eminent Ancestor Yunju says, “Studying the marginal 
matters of the buddha dharma, you’ve already misused your mind.””'° 
  

306 “If you wish to know the deathless one within the hut, how could it be apart 

from this present bag of skin?” (yoku shiki an chit fushi nin, ki ri shikon sha hitai RIBS 
DARSEA. SHER Sia 4S): Closing lines from the Caoan ge 5i/#EHK, by Shitou Xiqian 
43 38 #7; see Supplementary Notes, s.v. “Reverend Shitou s Song of the Thatched Hut.” 

307 because it is “knowingly,” there must be “the commission of an intentional 
crime” (chi ni no yue ni ko bon aru beki nari MMA ZICH HONEY): Le., 
it is “knowingly” that makes it an “intentional crime.” Ddgen here creates a new term 
from the two graphs translated “knowingly” (chi ni im [“knows, but”]); presumably 
meaning that life in the “bag of skin” (commission of an “intentional crime”) depends on 
states of consciousness (“knowingly”). 

308 this “commission of an intentional crime” may have covered and concealed 

the conduct of the body stripped (kono ko han sunawachi dattai no anri o fukuzo 

seru naran — DEALT ZAR ALAS O17 HB Ae FAT D Ze  /): For “the body stripped” 
(dattai fii#e), see above, Note 49. Presumably, the sense here is that our karmically de- 
termined body conceals the fact that we are liberated. 

309 “the guy ahead of the ass and behind the horse” (ro zen ba go kan aA 5 218): 
I.e., an ordinary workman, probably to be taken here as descriptive of the one of whom 
it is (wrongly) said he “has not escaped.” A colloquial expression best known from the 
words of Muzhou Daozong #18 Ft (Venerable Chen [#4 fs, dates unknown) (Jingde 
chuandeng lu FTE (BEER, T.2076.5 1:29 1015-16): 

Ame Ore. (me, HSER A eZ. Bo, SRA AR, (Sa, abn, BM 
Zo GRAIAS UR, LEIA, BE, 
The Master questioned a newly arrived monk, “Where did you come from?” 
The monk stared at him. 
The Master said, “A guy ahead of the ass and behind the horse.” 
The monk said, “Could the Master give an example?” 
The Master said, “A guy ahead of the ass and behind the horse. Tell me something 
serious.” 
[The monk] did not respond. 

310 the Eminent Ancestor Yunju says (Ungo késo iwaku 雲 居 高 往 い は く ): ILe.、 Yun- 
ju Daoying 22/218 J (d. 902), prominent disciple of Dongshan Liangjie ja LU R fst. His 
saying, here put in Japanese, comes from a lecture found at Liandeng huiyao KES B,
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[03:76] 

Leds, ER EIRIBS, OS LK bSREDZXEAZILARA RZ Y 
CWE, CNR RICHAT AMT RONL, MAIL LDA 
性 な る べし 。 

Thus, although the days and months are long during which we have 
been mistaken in our half a “study of the marginal matters of the bud- 
dha dharma,” this is the dog forcing entry into this bag of skin. While 
it is “knowingly committing an intentional crime,” it is “having buddha 
nature.” 

* KOK KO 

[03:77] 

RY RS MOBIC, Ai Be Ss. ATR PB, POR, ABEL ETE 
TE Pel AR GA, A, RE, Ba. PRY, A, ARK RK 

In the community of Reverend Changsha Jingcen, Minister Zhu asked, 

“When you cut a worm in two pieces, the two both move. I don’t un- 

derstand, in which one 1s buddha nature?”?!! 

The Master said, “Don’t have deluded ideas.” 

The Minister said, “What do you make of their moving?” 

The Master said, “It’s just that the wind and fire haven’t dispersed.’?'” 

  

ノ //.136:797a15: 

TRG, KSB RB SREB, Pets TH. 
Addressing the assembly, he said, “If you study the marginal matters of the buddha 
dharma, you’ve already misused your mind.” 

Though Kawamura’s edition makes a section break after this quotation, it is probably 
best understood as the lead-in to Dogen’s comment in the following section, to the effect 
that, although we have long been misusing our minds on the margins of Buddhism, we 
are still like the dog with the buddha nature in its bag of skin. 

311 Reverend Changsha Jingcen (Chdsha Keishin oshé St>sx Fniai): Dates un- 
known; a disciple of Nanquan Puyuan 南 泉 普 願 . Minister Zhu (Chiku shdsho “isi #) 
is otherwise unknown; the government title shdsho 向 書 indicates that he was head of 
the Department of State Affairs (shangshu sheng i«i#%4) in the Tang government. This 

exchange is found in several sources, including Digen’s shinji Shobégenzo t8F IE/EAR 
wx, (DZZ.5:136, case 20). 

312 “wind and fire haven’t dispersed” (fiika misan 風 火 未 散 ): The expression “wind 
and fire” is likely shorthand for the “four elements” (shidai PUX; S. catvari-mahda- 

biitani): earth (chi HH), water (sui 7K), fire (ka 火 ), and wind (fa J#l). Regularly used in 
reference to the life of the physical body. See Supplementary Notes, s.v. “Four elements 

and five aggregates.”
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[03:78] {1:42} 
いま 和尚 書い は く の 斬 軸 斬 劉 十 段 は 、 未 斬 時 は 一 段 な り と 決定 する か 。 人 te 
の 家常 に 不 令 摩 な り 。 斬 思 も と より 一 段 に あら ず 、 暫 吊 き れ て 了 雨 段 に あら 
ず 。 一 ・ 了 十 の 道 取 、 ま さ に 功夫 参 光 すべ し 。 雨 頭 倶 動 と いふ 十 頭 は 、 未 斬 
より さき を 一 頭 と せる か 、 人 向 上 を 一 頭 と せる か 。 十 頭 の 語 、 た と ひ 尚 書 
の 党 ・ 不 信 に か か は る べから ず 、 語 話 を す つ る こと な か れ 。 きれ た る 耳 段 
は 一 頭 に し て 、 さ ら に 一 頭 の ある か 。 そ の 動 と いふ に 倶 動 と いふ 、 定 動 知 
抜 と も に 動 な る べき な り 。 

The Minister says here “cut a worm in two pieces”: is it certain that, 
before it is cut, it is one piece? In the everyday life of the buddhas and 
ancestors, this is not so: from the beginning, the worm ts not one piece, 
nor is it two pieces when one cuts it. We should make concentrated effort 
and study the words “one” and “two.” Does “the two” in his saying “the 
two both move” mean that he has taken what they were before they are 
cut as one? Or that he has taken what lies beyond the buddha as one??"’ 
Whether or not the Minister understands or does not understand the 
words “the two,” do not discard his words. Is it that, while the two cut 

pieces are one, there is a further one?’'* In speaking of the movement, 
he says “both move”: “concentration moves them and wisdom uproots 
them” should both be this “movement.’?'° 

  

313 beyond the buddha (butsu kojo (IF]_L): See above, Note 94. Presumably, the 
question here is, are we talking simply about an uncut worm or a higher oneness? 

314 Is it that, while the two cut pieces are one, there is a further one? (kiretaru 

ryddan wa itt6 ni shite, sara ni ittd no aru ん kg され た る 雨 段 は 一 頭 に し て 、 さ ら に 一 頭 
の ある か ): Probably meaning, “is there one thing beyond the one thing that was cut?” 

315 “concentration moves them and wisdom uproots them” should both be this 
“movement” (j6 dé chi batsu tomo ni dé naru beki 7g77 定 動 智 抜 と も に 動 な る べき な 
り ): Identifying the movement of the bifurcated worm with the twin Buddhist practices 
of meditation and wisdom. Based on a passage in the Nirvana Sitra (Da banniepan jing 
AAT ABE, T.347.12:548b4-8). 

善男 子 、 菩 薩摩 詞 薩 具足 二 法 能 大 利益 。 一 者 定 、 二 者 智 。 SAT. MPR, 
執 急 則 断 。 菩 薩摩 訂 際 修 二 法 、 赤 復 如 赴 。 善 男子 、 如 抜 堅 木 、 先 以 手動 後 則 
易 出 。 菩薩 定 夫 赤 復 如 十 。 先 以 定 動 後 以 智 抜 。 
Good man, the bodhisattva mahasattva is equipped with two methods that are highly 
beneficial: one is concentration; the other is wisdom. Good man, it Is like cutting 
sedge: you grasp them firmly, then you cut them. The bodhisattva mahasattva’s prac- 
tice of these two methods is like this. Good man, it is like uprooting an unyielding 
tree: first you move it with your hands, then it will easily come out. The bodhisattva’s 
practice of meditation and wisdom is like this: first he moves [the afflictions] with 
meditation, then he uproots them with wisdom.
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[03:79] 

AE. PR PECERT AREA, CL OIBRISHMICT SL. PRPEBT REZ, AREA 
Hel CERT AR GA CVSS L, PARR, PRPETE RA AR GR CV SIL, (he 7e 6 
(L, PRMEDOPTTEIC ARETE O EW SD, eterid, Mire HIcCMT EWS 
Lt, PMOPITEIL, ZOZEDICWIANBAREFLWEAY 

“I don’t understand, in which one is buddha nature?’ This saying, we 
should examine in detail. He should say, “When buddha nature ts cut in 
two pieces, I don’t understand, in which one is the worm?”’'® In saying, 
“the two both move; in which one ts buddha nature?” is he saying that, 
if both move, they are unfit as the location of buddha nature? Or is he 
saying that, since both move, the movement moves in both, but which of 
them should be the location of buddha nature? 

[03:80] 

AV <<, BEAR, LORS, (BEROERES, BMTSI LRRD 
れ 、 と いふ な り 。 し か あれ ば 、 耳 頭 倶 動 する に 妄想 な し 、 要 想 に あら ず と 
いふ か 、 た だ 俺 性 は 妄想 な し と いふ か 。 俸 性 の 論 に お よ ば ず 、 雨 頭 の 論 に 
お よ ば ず 、 た だ 妄想 な し と 道 取 する か 、 と も 診 究 すべ し 。 

“The Master said, ‘Don’t have deluded ideas.’” What should we make 

of his point here? He says, “Do not have deluded ideas.”*'’ So, is he 
saying that, “when the two both move,” they have no deluded ideas, 
are not deluded ideas?*'* Or is he just saying that buddha nature has no 
deluded ideas? Or, without bothering to discuss buddha nature or discuss 
“the two,” is he just saying that there are no deluded ideas. We should 
investigate all these [possibilities]. 

  

316 “I don’t understand” (mishin #3): The translation follows the Kawamura text 

here. Other versions give a different order of these sentences: 

AS. PRPETEDTAR EA, PEPER ES MIB, AS RICH ERA) AR A LVS SL, LO 
道 得 は 審 細 に すべ へ し 。 
“1 don't understand, in which one is buddha nature?” He should say, “When buddha 
nature is cut in two pieces, I don’t understand, in which one is the worm?” This say- 
ing, we should examine in detail. 

317. He says, “Do not have deluded ideas” (mds6 suru koto nakare, to iu nari ®48 

する こと な か れ 、 と いる ふ な り ): Dogen here simply renders Changsha's Chinese into 
Japanese. 

318 they have no deluded ideas, are not deluded ideas (mds6 nashi, mds6 ni arazu % 

AA7e LL BeABIC dh TF): The exact sense is uncertain. The translation assumes that the 
unexpressed grammatical subject of both clauses is “the two” (or perhaps their move- 
ment); i.e., that Changsha’s “don’t have deluded ideas” is not an imperative directed at 
the Minister but a property of “the two both moving.”
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[03:81] 
BT SILVMOMsttA, LWA, HPNIZA CICMHE-KEDASBALE 
MT SD, OTH CSS SOALBBTSD, 

“What do you make of their moving?’”’'’ Is this saying that, since 
they are moving, there must be another layer of buddha nature on top of 
them?*° Or is it trying to say that, since they are moving, they are not 
buddha nature?*?! 

[03:82] {1:43} 
KARL SIk, PRES HAE Lip SzeO<L, RTEZE. OD ESL, 風 

Kip) Leal, PEL AE. SAT EW SEAMHT. —i- —-#FLE 
VEADEP, MAT NEB MBHEEWSADSTF, OAICEMIL, AEHlIc 
AZMRPE, ELVES, tree, Lua, EK, Ree, Cikt, 風 
KAR, CIBER, HEOMHIL, RYOWs FETAL, Bkam t 
いふ 言語 、 し づか に 功夫 すべ し 。 未 散 、 と いふ は 、 い か な る 道理 か ある 。 
風 火 の あつ まれ り け る が 、 散 ず べ べき 期 い まだ し き と 道 取 す る に 、 未 散 と い 
ふか 、 し か ある べから ざる な り 。 風 火 未 殴 は 、 ほ と け 、 法 を と く 。 未 散 風 
火 は 、 法 、 ほ と け を と く 。 た と へ ば 、 一 音 の 法 を と く 時 人 節 到 來 な り 。 説法 
の 一 音 な る 、 到 來 の 時 節 な り 。 法 は 一 音 な り 、 一 音 の 法 な る ゆえ に 。 

To say “the wind and fire haven’t dispersed” must be to make buddha 
nature appear. Should we take it as buddha nature? Should we take it 
as wind and fire? We should not say that buddha nature and wind and 
fire both emerge; we should not say that one emerges and one does not 
emerge; we should not say that the wind and fire are themselves bud- 
dha nature. Therefore, Changsha does not say that the worm has buddha 
nature; he does not say that the worm has no buddha nature. He simply 
says, “Don’t have deluded ideas”; he says, “the wind and fire haven’t 
dispersed.” We should calculate the way of life of buddha nature by the 
saying of Changsha; we should quietly make concentrated effort on the 
words “the wind and fire haven’t dispersed.”*** What is the reasoning be- 
hind his saying “not dispersed”? Does “not dispersed” mean he ts saying 
that the wind and fire have been collected and have not yet reached the 
point when they will be dispersed? This cannot be the case. “The wind 

319 “What do you make of their moving?” (d6 zuru wa ikaga sen BVT DLV D»Ds+t 
/v): Dogen here puts the Minister’s question into Japanese. 

  

320 since they are moving, there must be another layer of buddha nature on top of 

them (d6 zureba sara ni busshd ichimai o kasanu beshi ATUL S IC PPE—- BCR D> 
 ¥a-~ L): This could also be read, “since they are moving, we should add another layer 
of buddha nature on top of them.” 

321 “Is it trying to say” (ddkan suru ka 18 4@ TF 47>): Following the Kawamura text’s 
dokan i384 (“try to say”); other versions give déjaku i8 & (“say”) here. 

322 the way of life of buddha nature (busshé no kakkei 俸 性 の 活 計 ): Or “the liveli- 
hood of buddha nature.” The term kakkei {41 is a colloquial expression for one’s way 
of “making a living,” often applied to the Zen master’s activities.
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and fire haven’t dispersed” 1s buddha preaching the dharma; “the undis- 
persed wind and fire” is the dharma preaching buddha. It is like the ar- 
rival of the time when a single sound preaches the dharma; it 1s the time 
of the arrival of the single sound that is the preaching of the dharma. The 
dharma ts a single sound; for it is the dharma of a single sound.*”’ 

[03:83] 

又 、 條 性 は 生 の と きのみ に あり て 、 PEDERIEEDARNLERDS, bE 

も 少 聞 薄 解 な り 。 生 の と きも 有 介 性 な り 、 無 備 性 な り 。 死 の と きも 有 化 性 
な り 、 無 借 性 な り 。 風 火 の 散 ・ 未 散 を 論 す る こと あら ば 、 人 性 の 散 ・ 不 散 
な る 太 し 。 た と ひ 散 の と きも 人 性 有 な る べし 、 人 性 無 な る べし 。 た と ひ 未 
散 の と きも 有人 性 な る べし 、 無 備 性 な る べし 。 し か ある を 、 飯 性 は 動 ・ 不 
動 に より て 在 ・ 不 在 し 、 識 ・ 不 識 に より て 神 ・ 不 神 な り 、 知 ・ 不 知 に 性 ・ 
不 性 な る べき 、 と 邪 封 せる は 、 外 道 な り 。 無 始 苑 来 は 、 疾 人 お ほ く 識 神 を 
認 じ て 、 俸 性 と せり 、 本 來 人 と せる 、 笑 殺人 な り 。 さら に 人 居 性 を 道 取 す る 
に 、 失 泥 滞 水 な る べき に あら ざれ ども 、 生 壁 表 際 な り 。 向上 に 道 取 する と 
&. (FRE FEO ADOBE, HAA, =A, 

Moreover, to think that buddha nature exists only at the time of birth 
and not at the time of death is [a case of] little learning and slight un- 
derstanding. The time of birth 1s “has buddha nature,” 1s “has no buddha 
nature’; the time of death is also “has buddha nature,” is “has no buddha 

nature.” If we discuss the dispersal and non-dispersal of the wind and 
fire, it would be the dispersal and non-dispersal of buddha nature. The 
time that it disperses must be buddha nature existing, must be buddha 
nature not existing; the time that it has not dispersed must be “having 
buddha nature,” must be “having no buddha nature.’”*”* Despite this, to 
cling mistakenly to [the views that] buddha nature is present or not pres- 
ent depending on whether something is moving or not moving, or it 1s 
spirit or is not spirit depending on whether something is conscious or not 
conscious, or it is the nature or is not the nature depending on whether 
something 1s knowing or not knowing — these are other paths. “From 
beginningless kalpas,” that “the deluded,” “acknowledging the knowing 
  

323 The dharma is a single sound; for it is the dharma of a single sound (40 wa itton 
nari, itton no hé naru yue ni 法 は 一 音 な り 、 一 音 の 法 な る ゆえ に ): The adverb ye 7 
(“for”) could also be taken as governing the preceding sentence — a reading that would 
yield, “For the dharma ts a single sound; a single sound is the dharma.” The notion that 
dharma is a single sound derives from the common claim that the Buddha speaks with a 
single voice, while his audience understands him in varied ways; see, e.g., the Vimalakir- 

ti Sutra (Weimojie suoshuo jing #EERAPT ELAS, T.475.14:538a2): 

借 以 一 音 演説 法 。 衆生 随 類 各 得 解 。 
The Buddha preaches the dharma with a single sound: 
Living beings each understand it according to his or her type. 

324 buddha nature existing (busshd u tEA). buddha nature not existing (busshd 
mu {iit #£): Dogen has here simply reversed the phrases u busshd #4 ##PE (“have buddha 
nature”) and mu bussho FEET (“have no buddha nature”).
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spirit,” have taken it as buddha nature, have taken it as “the original per- 
son” — what a laugh!>* 

To say something further about buddha nature, although we need not 
be dragged through the mud and drenched with water, it is “fences, 
walls, tiles, and pebbles.’**° When we say something beyond this, what 
is buddha nature? Is everything clear???’ Three heads and eight arms.**® 

{1:44} 

正法 眼 蔵 借 性 第 三 

Treasury of the True Dharma Eye 
Buddha Nature 

Number 3 

[Ryumonji MS:] 

A AIR Re E+ APO, EE a PR 
Presented to the assembly at Kannon Dor! Kosho Horin Monastery, 

Yoshi; fourteenth day, tenth month, of the Junior metal year of the ox, 

the second year of Ninji [18 November 1241 P” 

  

325 “From beginningless kalpas” (mushi ké rai #£8a4)3RK): This sentence reflects 
the verse by Changsha Jingcen Ri) for Minister Zhu, commenting on the worm 
conversation quoted in section 76, above. 

BZA RAR, MRS TERR OTH, 無 始 区 ESCA, REAMAFARR A. 

That people who study the way do not know the truth; 
Is just because from the past they have acknowledged the knowing spirit. 
The root of birth and death from beginningless kalpas, 
The deluded call the original person. 

326 dragged through the mud and drenched with water (dadei taisui févEv 7K): 
Reading taisui ###7K as the more common faisui 777K. An idiomatic expression for being 
“sullied” by words and concepts: see Supplementary Notes, s.v. “Dragged through the 
mud and drenched with water.” Here, Dogen seems to be saying, “while there is no need 
to teach more about this matter.” 

“fences, walls, tiles, and pebbles” (shd heki ga ryaku ti#£ BLES): An expression, ap- 
pearing frequently in Ddgen’s writing, for the inanimate world of objects. Best known 
from a saying attributed to Nanyang Huizhong Faw AAAG (d. 775); see Supplementary 
Notes. 

327 Is everything clear? (gen ishitsu mo i 2278)®): A fixed Chinese phrase often used 
by Chan masters but not appearing elsewhere in the Shobdgenzo. 

328 Three heads and eight arms (sanzu happi =38/\ #): A fixed expression, used in 
reference to certain wrathful forms of Buddhist divinities. See Supplementary Notes, s.v. 
“Three heads and eight arms.” 

329 The Tounji 225% MS shares an identical colophon.
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ARMNTROATMASSR, KT 

Proofed. Copied on the twenty-fourth day, second month, junior fire 
year of the sheep, [sixteenth year of] Tenbun [15 March 1547]°°° 

[Tounji MS:] 

Flesh ies 4B RAB AL BONA BARS WK ESE, DCRR AS 
RZ. (RAL PAT SA RSARRSE. NORGE ZH, 

小 師 比 丘 < 二 代 和 同 御 名 > 
Copied my late master’s draft at Ethei Monastery, KichijOzan, Yoshida 

District, Esshi; on a day of the summer retreat, 

junior metal year of the rooster, first year of K6cho [1261 ].**! 
That text was riddled here and there with overwrites, inserted phrases, 

and rewritten passages; hence, I collated and copied it. 
The disciple, Bhiksu (name of the venerable of the second generation)” 

@ip=FRAQBA, SZ. Rie 
Copied this on a day of the summer retreat, third year of Kenji [1277]. 

Kankar*’ 

sobs — FIER TAL EK EFRREBE RZ. RE 
Copied this as a memorial offering in the common quarters of Ethet 
Monastery; twentieth day of the first month, third year of Kakyo [16 

February 1389]. Sogo*** 

  

330 By Tessd Hoken #414 (d. 1551), copyist of the Ryimonji 龍門 寺 MS. 

331 my late master’s draft (senshi posO7oz 先 師 御 草本 ): I.e., a draft MS by Eij6's 
master, Dogen. 

day of the summer retreat (ge ango no hi 2 &/& HA): Dates of the summer retreat 
vary; acommon practice put it from the fifteenth of the fourth lunar month through the 
fifteenth of the seventh month; in 1251, this would have corresponded to 15 May through 
12 August. 

332 The disciple, Bhiksu (name of the venerable of the second generation) (shdshi 

biku [Nidai oshé gomei] |B tt F< {X Fa fe} il 4 >): I.e., Ejd; the phrase in parentheses 
is in the original. 

333 This colophon is also attested in the RurikGji 瑠璃 光 寺 MS in 83 chapters. 

day of the summer retreat (ge ango no hi 2 &J/E A): If the the common practice of 
holding the retreat from the fifteenth of the fourth lunar month through the fifteenth of 
the seventh month was followed, in 1277, it would have been held 18 May through 15 
August. 

Kankai #4 (d.u.). 

334 Sdgo ae (1343-1406).
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[Ejo MS: 335 

同 四 年 科 MIEA+HASE ZZ. Re 
Copied this on the nineteenth day, first month, of the senior water year 
of the tiger, the fourth year of the same [Ninji era] [9 February 1243]. 

Ejo 

MMA FERAL A HEREIN BL Fl A ER 
再 治 御 本 之 奥 書 也 

Presented to the assembly at Kannon Dor! KO6sho Horin Monastery, 
Yoshi; fourteenth day, tenth month, of the junior metal year of the ox, 

the second year of Ninji [18 November 1241 | 
Corrected colophon to his holograph**® 

正喜 二 年 成 午 四 月 廿 五 日 、 以 再 治 御 本 交 合 了 
Collated his corrected holograph, twenty-fifth day, fourth month, senior 

earth year of the horse, the second year of Shoka [29 May 1258] 

  

335 Ejo MS: The following three colophons by Ej6 are preserved in the so-called 
^Sozanbon Bussho" 祖 本 俺 性 MS. a copy of the text in Ej6's own hand owned by Eiheiji 
水平 寺 (ESST.27:690a-b). 

336 his holograph (gohon 御 本 ): Here and in the following entry, the reference is to 

DoQgen's holograph MS.
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Studying the Way with Body and Mind 

Shinjin gakudo 

INTRODUCTION 

This work was written at KOshdji in the autumn of 1242, during one 
of the most productive periods in Dogen’s literary career. It appears as 
number 37 in the Honzan edition of the Shodbdgenzo and as number 4 in 
both the sixty- and seventy-five-chapter compilations. 

Dogen explains the title of his essay at the outset: “studying the way” 
means to study the way of the buddhas — which, for him, means not 

simply to learn what the buddha taught but to put into practice what all 
the buddhas practice. For purposes of discussion, he says, we can divide 
such study into two: studying with the body and studying with the mind. 
He then divides his essay into roughly equal parts, focused on each of 
these two in turn. 

Elsewhere (in the twenty-eight-text Shobdgenzo version of the “Butsu 

“clarifying the buddha mind” and studying with the body as “pursuing 
the way in seated meditation, practicing buddhahood without seeking 
to make a buddha.” But in our essay here, body and mind are expanded 
well beyond the mind and body of the individual student of the way. 
“Mind” is “fences, walls, tiles, and pebbles”; “the mountains, rivers, and 

the whole earth, the sun, moon, and stars.” “Body” is “all the worlds 

in the ten directions”; “birth and death, coming and going.” Studying 
ourselves as such bodies and minds is studying the way with body and 
mind.
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TE YE BR oS 

Treasury of the True Dharma Eye 

Number 4 

Fy DARI 

Studying the Way with Body and Mind 

[04:1] {1:45} 

借 道 は 、 不 道 を 擬 す る に 不得 な り 、 不 學 を 擬 す る に 韓 遠 な り 。 

The way of the buddhas: should we think not to speak of it, we cannot; 
should we think not to study it, we grow distant from it.’ 

[04:2] 

RAK RIE OVMIE< . PERIL SICH OT, BATSILAU. 

Chan Master Dahui of Nanyue said, “It’s not that it lacks practice and 
verification, but it can’t be defiled by them.” 

[04:3] 

ig a Bt Said, TRL SIME > Mp SOW ICMAET, COMA, Ail 
RBA TS PIE EIT IT O72, 

When we do not study the way of the buddhas, we fall into the ways 

  

1 should we think not to speak of it, we cannot; should we think not to study it, we 

grow distant from it (fud6 o gi suru ni futoku nari, fugaku o gi suru ni ten’on nari ®i8 
ate tT AIC ASO. RBAKET S ic He Ze YO ): A tentative translation of a sentence 
variously interpreted. Dogen appears here to have split the term gakudo #8 (“studying 
the way”) in his title and negated both its component glyphs. The translation treats the 
two resulting negatives, fudd iH and fugaku #4, as verbs, rendered here respectively 
as “not to speak of [the way of the buddhas]” and “not to study [the way of the bud- 
dhas]”; the first term is often interpreted “to deny [the way of the buddhas.” The negative 

futoku 41% (rendered here “cannot”) is ambiguous: it could mean that, if we fail to speak 
of (or if we deny) the way of the buddhas, we cannot attain it; or, perhaps more interest- 
ingly, that, though we might attempt not to speak of the way of the buddhas, we cannot 
but do so. However exactly we are to interpret this sentence, it should probably be read 
as an introductory comment on the quotation that follows: that the way of the buddhas is 
something that must be put into practice. 

2 Chan Master Dahui of Nanyue (Nangaku Daie zenji fa #kK Sib): I.e., Nanyue 
Huairang Pash ts (677-744). His saying here occurs in a famous dialogue, recorded 
in the shinji Shdbégenzé (BF 1EYEAR HK (DZZ.5:178, case 101) and cited throughout 
the Shdbégenzé, with the Sixth Ancestor, Huineng “@#E; see Supplementary Notes, s.v. 
‘What thing is it that comes like this?”
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of other paths and the icchantika-’ It is for this reason that prior buddhas 
and later buddhas invariably practice the way of the buddhas. 

[04:4] 

igre BeTAtIL, LIZS< SbEODHY, VEO SDEETHL, HED 
CHaTATRO, De OE THATPALIL, HOOAHBOe bTSTSARY, F 
の 諸 心 と いふ は 、 質 多 心 ・ 汗 栗 駄 心 ・ 身 栗 駄 心 等 な り 。 又 、 感 應 道 交 し 
CC, BHDABILCOb, RAO RAIB(CHK LL. BSE DOTEs Ee 
する な り 。 た と ひい まだ が だ 臣 買 の 菩提 心 お こら ず と いふ と も 、 さ き に 菩提 心 

を お こせ り し 備 祖 の 法 を な ら ふ べし 。 これ 病 菩 提 心 な り 、 赤 心 片 片 な り 、 
古代 心 な り 、 平 常 心 な り 、 三 界 一 心 な り 。 

In studying the way of the buddhas, [we may say] for the time being 
there are two [approaches]: studying with the mind and studying with 
the body.’ “Studying with the mind” means to study with all the vari- 
ous minds. These “various minds” mean the mind of citta, the mind of 

hrdaya, the mind of vrddha [?], and the like.’ Again, with the interaction 

  

3 The ways of other paths and the icchantika (ged6 senda t6 no do ib Mf 等 の 道 ): 
I.e., non-Buddhist religions and those incapable of attaining the Buddhist goal of liber- 
ation from samsara. The sense of the head word dé i& (“ways”) here is unclear — it is 
redundant if modified by ged6é 448 (“non-Buddhist ways”) and seemingly inappropriate 
in reference to the icchantika, who would not normally be said to have their own “way.” 

4 for the time being there are two approaches (shibaraku futatsu ari し ば らく ふた 
> & ) ): L.e., for purposes of our discussion here, let us say there are two. Dogen repeats 

this twofold division of study in the so-called Himitsu Shdbdgenzo text of the “Butsu 
kOjo ji” @i le) L$ (DZZ.2:572): 

Hid e725 DIC, LITS< TORFHYO, VWMLOS, CIO ALTRHV, FL 
て な ら ふ な り 。 
In studying the way of the buddhas, [we may say] for the time being there are two 
forms: to study with the mind, and to study with the body. 

He goes on there to define “studying with the mind” as “clarifying the buddha mind” 
(busshin o akiramuru iL % % X& StH), and “studying with the body” as “pursuing 
the way in seated meditation, practicing buddhahood without seeking to make a buddha 
(zazen bendé suru tokoro ni, sabutsu wo motomezaru gydbutsu ieee Ts 5 & oA 
(C.F bE DS DITHB). 

5 the mind of citta, the mind of hrdaya, the mind of vrddha (chitta shin karida shin 
irida shin A> + (FREER + 2 5EKL): These three types of mind are thought to have 
been borrowed from a passage in the Mohe zhiguan EER] 1 ®t (T.1911.46:4a20-23), in 
which Zhiyi 438 (538-597) defines three Sanskrit terms rendered by the Chinese glyph 
xin Ly (“mind”): 

BAZBGRKAR. WHS, MBM, KE MBAR, WARERARZ 心 
也 。 又 稽 舌 栗 駄 、 此 方 是 積 衆 精 要 者 乱心 也 。 

Zhiduo '&Z& [S. citta] is the pronunciation of Sindhu; here, we say xin 心 — i.e., the 
thinking “mind.” In Sindhu, they also speak of wulituo 75325K [S. hrdaya], which 
here is called [xin -L. in the sense] the “heart” [or “core”] of grasses and trees. They 

also speak of yilituo 3 325K [S. vrddha (?)], which here is [xin -L in the sense] the 
“heart” [or “pith’’] of accumulated spiritual essence. 
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of feeling and response, after we have brought forth the mind of bodhi, 
we take refuge in the great way of the buddhas and ancestors and train 
in the observances of bringing forth the mind of bodhi.° Even if the true 
mind of bodhi has not yet been brought forth, we should study the dhar- 
ma of the buddhas and ancestors who previously brought forth the mind 
of bodhi. This is bringing forth the mind of bodhi; it 1s the bare mind in 
pieces; it is the old buddha mind; it is the ordinary mind; It is the three 
realms are one mind.’ 

[04:5] {1:46} 
“HMbSODeMPR UTHIET4ZH), FEBUCHETSZHY, IDLER, 

BBUCSET, FEBUCHET, HSUILEMKS EL. 金 補 衣 を 
BIT, HAO EHH), =H, HEKEKT SU DS 
bh), BEEK, t7elrbelozeO,. WDze0, HRLAWUTS. H- 
心 入 一 心 な り 。 山 の 所 入 な る 、 思 量 箇 不 思 量 底 な り 。 世 の 所 捨 な る 、 非 思 
量 な り 。 これ を 有 眼 晴 に 園 し きた る こと 二 三 角 、 こ れ を 業 識 に 弄 し きた る こ 
と 千 謝 端 な り 。 か く の ご と く 召 道 す る に 、 有 功 に 賞 お の づか らき た り 、 有 

The Sanskrit original of Zhiyi’s third term here is uncertain: some scholars have sug- 
gested vrddha (“expanded,” “developed”), while others take yilituo %5RKK simply as an 
alternative transliteration of hrdaya, here treated as a separate Sanskrit term. These three 
terms are also introduced in the “Hotsu bodai shin” 48##2-L) chapter of the twelve-chap- 
ter Shobogenzo. 

  

6 interaction of feeling and response (kannd dokd JBI 2): A fixed expression 
for the communication between a devotee and a deity; the devotee’s feeling evokes a 
response from the deity and vice versa. Dogen’s reliance on the expression here (as also 
in his “Hotsu bodai shin” #$#£#£-L) chapter) no doubt reflects Zhiyi’s use of it to explain 
bringing forth the mind of bodhi (at Mohe zhiguan EE#l IE, T.1911.46:4c13-15): 

iH. THe AROMA, A. AMBER], (ARES Ce seo 
Question: Do practitioners bring forth the mind by themselves, or are they caused to 
bring forth the mind by another? 
Answer: It cannot happen apart from self and other together. Only when feeling and 
response interact can we speak of bringing forth the mind. 

mind of bodhi (bodai shin ##-L)): l.e., the bodhisattva’s aspiration to attain the unsur- 
passed, perfect bodhi of a buddha; S. bodhi-citta. See Supplementary Notes, s.v. “Bring 
forth the mind.” The translation of shin -L. as “mind” (rather than the more common 

thought”) reflects its place here in the discussion of “studying with the mind.” 

observances of bringing forth the mind of bodhi (hotsu bodai shin no anri #8 fe 心 
0){72=): The exact meaning here is unclear; perhaps “observances that express one’s 
bringing forth the mind of bodhi.” 

7 bare mind in pieces (sekishin henpen a: ); old buddha mind (kobutsushin & 
0); ordinary mind (bydj6 shin 44% -L)): Dogen here introduces three popular Chan 
expressions that use the term “mind,” which he will discuss below. See Supplementary 
Notes, s.v. “Bare mind in pieces,” “Old buddha.” 

three realms are one mind (sangai isshin =%i— tl’): An uncommon variant of the 

common Buddhist expressions “the three realms are only one mind” (sangai yui isshin 
三界 唯一 心 ) or “the three realms are only mind" (sgzggz yg shin = FtME-L). See Sup- 
plementary Notes, s.v. “The three realms are only mind.”
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賞 に 功 い まだ いた ら ざ れ ど も 、 ひ そ か に 備 祖 の 鼻孔 を か り て 出 気 せ し め 、 
馬 馬 の 脚 踏 を 括 じ て 印 詩 せ し むる 、 す な は らち 高 古 の 棒 様 な り 。 

There is casting away these minds and studying the way: there is tak- 
ing them up and studying the way. At this time, one thinks and studies 
the way; one does not think and studies the way.*® Some directly transmit 
the golden brocade robe and receive the golden brocade robe.’ Or there 
is “you’ve gotten my marrow,” and there is “making three bows and 
standing in place.”'° There is the study of the mind by means of the mind 
that pounds the rice and transmits the robe.'' To shave the head and dye 
the robe is to turn the mind, is to illumine the mind.'* To leap the wall 
and enter the mountains is to exit one mind and enter one mind.'* That 
  

8 one thinks and studies the way; one does not think and studies the way (shiryo 
shite gakud6 su, fushiryé shite gakud6 su Be UCSiasT, REBEL CH IT): Al- 
lusion to the words, much cited by Dogen, of Yaoshan Weiyan S@ UTHER (751-834): 
recorded in Dégen’s shinji Shobdgenzo ih FEAR HK (DZZ.5:196, case 129). See Sup- 
plementary Notes, s.v. “Yaoshan’s not thinking.” 

9 directly transmit the golden brocade robe (kinran’e o shdden shi @f¥lK % TE# 
L): Allusion to the legend that Buddha Sakyamuni gave his robe to the First Ancestor 
of Chan, Mahakasyapa, to keep for the coming buddha, Maitreya. (See, e.g., 7iansheng 

guangdeng lu Ke weeK, ZZ.135:612a1-4.) 

10 “you’ve gotten my marrow’” (nyo toku go zui (K1% Gia); “making three bows 
and standing in place” (sanpai e i ni ryt =F#{K {LIM YZ): Allusion to the famous story 
of Bodhidharma’s testing of his disciples, in which the First Ancestor said of Huike & FJ 

that he had gotten his marrow. The version of the story that Dogen quotes in his “Shob6- 
genzo katt6” IE/EAR itt AE chapter says that Huike demonstrated his understanding by 
“making three bows and standing in place” (sanpai e i ni ryit =F#(K (LM XZ). See Sup- 
plementary Notes, s.v. “Skin, flesh, bones, and marrow.” 

11 study of the mind by means of the mind that pounds the rice and transmits the 

robe (tai bei dene suru i shin gaku shin WEX{BRT 5 LDL): “To pound the rice and 

transmit the robe” (tai bei den e WEX{#) alludes to the biography of Huineng ae, 
who worked pounding rice at the Fifth Ancestor’s monastery before receiving the trans- 
mission of Bodhidharma’s robe as a token of his recognition as the Sixth Ancestor. (See, 
e.g., Jingde chuandeng lu Fx {2{8 sx, T.2076.5 1:222c6-223b5; Dogen’s four-character 
phrase here does not seem to be common and does not appear elsewhere in his writing.) 
“Study the mind by means of the mind” (i shin gaku shin LA)4.L)), another unusual 
expression not appearing elsewhere in the Shdbdgenzo, is apparently Dogen’s play on 
the well-known Chan expression, “transmit the mind by the mind” (i shin den shin LA 
LEED). 

12 shave the head and dye the robe (tei hatsu zen e #3242%): A standard expression 
for joining the Buddhist clerical order. 

turn the mind (Kaishin [8)-L)); illumine the mind (mydshin AL’): The former expres- 
sion can mean simply to “change one’s mind” but is commonly used, as here, in the 
sense of spiritual “conversion”; the latter expression, while most often encountered as 
the nominative “bright mind,” or “lucid mind,” is here clearly a verb-object construction. 

13. leap the wall and enter the mountains (yuj6 shi nissan suru BRIX LAT 4): Allu- 

sion to the legend of Prince Siddhartha’s departure from the palace in search of libera-
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the mountains are entered is “thinking of not thinking”; that the world ts 
abandoned is “nonthinking.”'* Having balled this up as one’s eye is two 
or three bushels; having played with this as karmic consciousness is a 
thousand or ten thousand lengths.'° In studying the way like this, wheth- 
er the reward naturally comes from the effort, or the effort has yet to 
reach the reward, secretly to borrow the nose of the buddhas and ances- 
tors and exhale through it; to take up the hoofs of a donkey and validate 
with them — these are a model ten thousand ages old.'® 
  

tion; by extension, to leave home and become a renunciant. 

exit one mind and enter one mind (shutsu isshin nyii isshin H{}— Ls A—-L): This could 
be understood simply to mean that, by leaving home, one moves from one state of mind 
to another. More likely, given that “the three realms are one mind,” both the household 

life and the life of renunciation occur “within” the one mind. 

14 “thinking of not thinking” (shiryé ko fushiryotei Bf FBS), “nonthinking” 
(hishiry6 #£ 2): See above, Note 8. 

15 Having balled this up as one’s eye is two or three bushels; having played with 

this as karmic consciousness is a thousand or ten thousand lengths (kore o ganzei 

ni dan shikitaru koto nisan koku, kore o gosshiki ni r6 shikitaru koto senman tan nari 

これ を 眼 晴 に 圏 し きた る こと 二 三 錠 、 こ れ を 業 識 に 弄 し きた る こと 千 高 端 な り ): A 
sentence subject to varied interpretation. The antecedents of the two pronouns “this” 

(kore) are not clear. Somewhat as in English, the “eye” (ganzei AR) typically indicates 
(a) what is essential or central, and (b) (spiritual) vision, or insight; hence, to “ball up as 

(or in) one’s eye” suggests to “see as something really is.” See Supplementary Notes, s.v. 
“Eye.” To “play with karmic consciousness” (r6 gosshiki ##3¢ax) is a common expres- 
sion in Zen literature for being caught up in ordinary, deluded thoughts; some readers 
follow that negative sense here, but others see our sentence as a playful affirmation of 
karmic consciousness. See Supplementary Notes, s.v. “Karmic consciousness.” “Two or 
three bushels” (nisan koku — =fi}) renders the dry measure koku ##}, typically figured at 
five pecks (to 2+); “a thousand or ten thousand lengths” (senman tan  &%m) refers to 
tan ‘ij, a measurement for bolts of cloth, the exact dimensions varying in different pe- 

riods. A possible interpretation of the two clauses might be something like, “when seen 
with the eye of wisdom, these [the mountains entered and the world abandoned (?)] are 

just a bit; when experienced with our ordinary consciousness, they are a lot.” 

16 whether the reward naturally comes from the effort, or the effort has yet to reach 

the reward (uk6 ni shd onozukara kitari, ush6 ni ké imada itarazaredomo #4 YA 

DIODPKEEYN, ABICDWEEV Eb SEB): Presumably, meaning, “whether or 

not one has reaped the rewards of his or her Buddhist practice.” Dogen here plays with the 
term uk6 AD (“effort”). 

nose of the buddhas and ancestors (busso no bikit #44. S44L): The term bikit SFL 
refers both to the nose and the nostrils; often used in Chan texts to indicate (a) the person, 

especially (b) that which is essential to the person, or (c) the very essence or identity of 
someone or something. A term occurring frequently in the Shobogenzo; see Supplemen- 
tary Notes, s.v. “Nose.” To borrow and cause this nose to exhale presumably means to 
practice just as the buddhas and ancestors do. 

hoofs of a donkey (roba no kyakutei aR; OR): Likely reflecting a saying of 
Huanglong Huinan #¢fE28F (1002-1069) on which Dogen comments in the Eihei 
koroku 7K ERR#K (DZZ.4:8, no. 420). The version recorded in the Jiatai pudeng lu #3
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[04:6] 

し ば らく 山河 大 地 ・ 日 月 星 辰 、 こ れ 心 な り 。 この 正 堂 徳 礎 時 、 い か な る 保 
住 か 現 前 する 。 山 河 大 地 と いふ は 、 山 河 は た と へ ば 山水 な り 、 大 地 は 此 慶 

DAZ HOT, UDBIEDANL, KAR ARH, 横 に 遍 せ る あ 
り 、 敬 に 虚 せ る あり 。 三 千 界 あり 、 無 量 國 あり 。 色 に か か る あり 、 空 に か 
か る あり 。 河 も さら に お ほか る べし 、 天 河 あ り 、 地 河 あ り 、 四 大 河 あ り 、 
無 熱 他 あ り 。 北 倶 慮 州 に は 四阿 糧 着 他 あ り 、 海 あり 、 池 あり 。 地 は か な ら 
ず し も ゃ も 土 に あら ず 、 土 か な ら ず し も ゃ も 地 に あら ず 。 土地 も ある 太 し 、 心 地 も 
ある し 、 費 地 も ある べし 。 BARO EWS ED, MAEDARADST, 2 
を 地 と せる 世界 も ある 太 き な り 。 日 月 星 辰 は 、 人 天 の 所 見 不同 ある べし 、 
諸 額 の 所 見 お な じ か ら ず 。 和 念 訂 な る が ゆえ に 、 一 心 の 所 見 、 こ れ 一 氷 な る 
な り 。 こ れ ら すでに 心 な り 。 内 な り と や せん 、 外 な り と や せん 、 來 な り と 
や せん 、 去 な り と や せん 。 生 時 は 一 踊 を 増す る か 、 増 せ さ る か 。 死 に は 一 
塵 を さる か 、 さ ら ざ る か 。 こ の 生死 お よび 生死 の 見 、 い づれ の と ころ に お 

か ん と か する 。 向 来 は た だ これ 心 の 一 念 二 念 な り 。 一 念 二 念 は 一 山河 大 地 
な り 、 二 山河 大 地 な り 。 山河 大 地 等 、 こ れ 有 無 に あら ざれ ば 、 大 ・ 小 に 2 
ら ず 、 得 ・ 不 得 に あら ず 、 識 ・ 不 識 に あら ず 、 通 ・ 不 通 に あら ず 、 惜 ・ 
悟 に 郷 ぜ ず 。 

For now, [let us say that] the mountains, rivers, and the whole earth, 

the sun, moon, and stars — these are mind. At this very time, taking on 

what [form] does it appear before us?'? When we say, “the mountains, 
rivers, and the whole earth,” the “mountains and rivers,” for example, are 

mountains and waters; and “the whole earth” is not merely this place." 

  

ME EER (ZZ. 137:302c24) reads: 

SFR. KEM, HEAL TMS, 
Raising his hand, he asked a monk, “Why is my hand like a buddha’s hand?” Stretch- 
ing out his leg, he said, “Why is my foot like a donkey’s foot?” 

To take up and cause these hoofs to seal and verify presumably means to use one’s own 
feet to tread the path of the buddhas and ancestors. 

model ten thousand ages old (banko no boyd Hh O*Ftk): lL.e., an ancient examplar [of 
studying the way of the buddhas]. 

17 mountains, rivers, and the whole earth, the sun, moon, and stars (senga daic- 

hi nichigetsu seishin {*] KH) - A A Ske): Common expressions for heaven and earth, 
appearing frequently in Dogen’s writings; likely reflecting an exchange recorded in the 
shinji Shobégenzé t8F EYE AR HK (DZZ.5:212, case 168). See Supplementary Notes, s.v. 
“Sun, moon, and stars.” 

18 taking on what [form] does it appear before us? (ikanaru honin ka genzen suru 
いか な る 保 任 か 現 前 する ): Atentative translation of a phrase difficult to interpret: taken 
here to mean “how does the mind appear [when it is mountains, etc.]?” The grammatical 
subject, honin (R{E (also read honin), a term appearing often in the Shobdgenzo, gener- 
ally means “to maintain” or “to preserve,” “to take responsibility for” or “to be entrusted 
with”; here, perhaps, “to make one’s own.” 

19 “mountains and rivers,” for example, are mountains and waters (senga wa ta- 

toeba sansui nari tite & ~t£7K7z Y ): Perhaps the point is that mountains and rivers 
as the mind are the actual physical landscape of the world around us.
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The mountains, too, should be many: there are great Sumerus and small 
Sumerus; they are situated horizontally; they are situated vertically.°° 
There are the three chiliocosms; there are incalculable countries.”! There 

are some hanging on form; there are some hanging in emptiness.” 

And rivers must also be still more numerous: there is the River of 

Heaven; there are rivers of earth; there are the four great rivers; there is 

Heatless Lake.*? On the continent of Uttarakuru, there are four Anava- 

tapta Lakes; there are seas; there are lakes.~* 

Ground is not necessarily soil; soil is not necessarily ground.’ There 
must be soil ground; there must be mind ground; there must be jew- 
eled ground.”° Although they are of myriad types, they must not lack 
  

20 great Sumerus and small Sumerus (dai Shumi shéd Shumi KZA 58 + 2858): 
*Sumeru” is the name of the mountain at the center of a world system in Buddhist cos- 

mology. “Great” and “small” here may reflect the size of the world system. 

21 three chiliocosms (sanzenkai = #): Abbreviation of sanzen daisen sekai = T 

大 千世 界 ("great threefold thousandfold worlds”), equal to one billion Sumeru world 
systems. 

incalculable countries (mury6 koku #£&[): Given the context here, this could be taken 
as a reference to the innumerable buddha lands (bukkoku ‘#6 24). 

22 There are some hanging on form; there are some hanging in emptiness (shiki 

ni kakaru 77 ん 2 7 ん 2 ん 27z 7 色 に か か る あり 、 空 に か か る あり ): Or “some hanging 
in the sky”: reading ku 22 as “emptiness” (rather than “sky”™) here, in contrast to “form” 
(shiki €). 

23 River of Heaven (Jenga Ki*J): A term for the Milky Way. 

four great rivers (shi daika PUXi®J): Usually given as the Ganga, Sindhu, Sita, and 
Vaksu, sometimes identified with the modern Ganges, Indus, Syr Darya, and Amu 
Darya, respectively. 

Heatless Lake (Munetchi #£24}1): A Chinese translation of the Sanskrit Anavatapta 
(Anokuudatsu [rl #83; “unheated”): identified with Lake Manasarovar, in western Tibet, 

and traditionally thought to be the source of the four great rivers. 

24 Uttarakuru (Hokkuro 4t{£i): The continent to the north of Mount Sumeru in 
Buddhist cosmology. See Supplementary Notes, s.v. “Four Continents.” 

four Anavatapta Lakes (shi Anokudatchi VU f*J#$i# 41): The source of this claim is un- 
known. Ddgen has here used the transliteration of the Sanskrit name for the “Heatless 
Lake” mentioned just above; perhaps representing a confusion with the tradition that this 
lake was the source of the four rivers. 

25 Ground is not necessarily soil (chii wa kanarazushimo do ni arazu HHlLA»7E b 
ず し も 土 に あら ず ): The translation of the term chi (or ji) Ht as “ground” obscures the 
fact that Dogen is turning here to his comments on “the whole earth” (daichi XH). He 
expands the term to include its use as “ground,” both in the material and metaphorical 
senses. 

26 soil ground (doji HH); mind ground (shinji +t); jeweled ground (Adi Ht): 
Three examples of the semantic range of the term ji Hf: “soil ground” is an overly literal 
translation for a compound expression meaning “land” (as in “tract of land”); “mind
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“ground.’””’ And there must be worlds in which emptiness represents the 
ground.” 

Of the sun, moon, and stars, what is seen by humans and devas must 

not be the same; what is seen by the various types of beings must not be 
the same. Such being the case, what is seen by one mind is equivalent.”” 

These are “mind.” Can we take them as internal? Can we take them 
as external? Can we take them as coming? Can we take them as going? 
When they are born, do they add one iota, or do they not add it? When 
they die, do they remove one dust mote, or do they not remove it? Where 
are we to put this birth and death, and the view of birth and death? Up till 
now has been merely one moment or two moments of mind.*° “One mo- 
ment or two moments” is one “mountains, rivers, and the whole earth,” 

is two “mountains, rivers, and the whole earth.” Since these “mountains, 

rivers, and the whole earth” are neither existent nor nonexistent, they are 
neither large nor small, neither attained nor unattained, neither known 
nor unknown, neither penetrated nor unpenetrated; nor do they change 
with awakening or not awakening. 

[04:7] {1:47} 
か く の ご と く の 心 、 み づか ら 晃 道 す る こと を 慣習 する を 、 心 移 道 と いふ 
と 決定 信 受 すべ し 。 この 信 受 、 そ れ 大 小 ・ 有 無 に あら ず 。 いま の 知 家 非 
REA WACO #18 、 そ れ 大 小 の 量 に bot, 遠 近 の 量 に あら ず 。 鼻 祖 鼻 末 

  

ground” is a common Buddhist term for the fundamental nature of the mind; “jeweled 

ground” is a geological feature commonly attributed to the lands ruled over by buddhas. 

27 Although they are of myriad types, they must not lack “ground” (banpan nari 

to iutomo, chi nakaru bekarazu PAAK7LOY EWVS& b, HEZRMDANADOT): A some- 
what problematic sentence, taken here to mean that, although the sense of “ground” [in 
the preceding examples] may be different, each example includes the notion of ground. 

28 there must be worlds in which emptiness represents the ground (ki o chii to 

se/z Se ん g7 77O 7 の e ん 7 7 の 77 空 を 地 と せる 世界 も ある べき な り ):Again. reading kit 22 as 
“emptiness,” in parallel to the previous concluding remark on mountains. This sentence 
could also be read, “there are worlds in which the sky represents the ground.” 

29 what is seen by one mind is equivalent (isshin no shoken, kore issei naru nari — 
心 の 所 見 、 こ れ 一 族 な る な り ): A sentence subject to various interpretations, the sens- 

es Of both ss/77 一 心 ("one mind) and issei —#§ (“equivalent”) here being uncertain. 

Some would take the sentence to mean that “the one mind” (isshin —-L) sees all things 

as equal. In the context here, perhaps a more likely reading would take “one mind” as 
“each instance of mind,” or “any given mind,” making the point to be that what each type 
of being sees is consistent within that type. 

30 Up till now has been merely one moment or two moments of mind (kdrai wa 

tada kore shin no ichinen ninen nari [AVRL 72 72 VD OR TE り ): “Up till now” 
(kdrai [#]3) should probably be taken a as * ] mn our discussion up till now.” Here and in the 
following sentence, ichinen ninen —7_7%& (“one moment or two moments”) can also 

be understood as “one thought or two thoughts.”
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ICLHEA. MEM PICHES, BHHYD, tRARZ0, RKRSHY, BE 
Binze0, Hw 7AAL, Trt BiszeO, BBL AD DAIL, ABE 
AMBO M720, ZHOICHRIEIMCH OT, ERMEDICH OT, PRE E 

な り 。 成 通年 前 に つく り 、 成 通年 後に や ぶる 。 失 泥 帯 水 な り 、 FERRE Mize 
り 。 玉 を ひく ちか ら あ り 、 水 に いる 能 あ り 。 と くる 日 あり 、 く だ くる と き 
あり 、 極 和 領 に き は まる と き あ り 。 露 柱 と 同 参 せ ず 、 燈 籠 と 交 肩 せ ず 。 か く 
の ご と く な る ゆえ に 、 赤 脚 走 し て 移 道 する な り 、 た れ か 著 眼 者 せん 、 翻 筋 

壮 し て 牌 道 す る な り 、 お の お の 随 他 去 あ り 。 こ の と き 、 壁 落 こ れ 十 方 を 笛 
せ し む 、 無 門 こ れ 四 面 を 欧 せ しむ 。 

We should firmly believe that such minds themselves becoming accus- 
tomed to studying the way is called “the mind studying the way.” This 
belief is not [a matter of] large or small, existent or nonexistent. Study- 
ing the way here — which, knowing the home ts not a home, abandons 
home and leaves home — 1s not an amount large or small, not an amount 
far or near.’ It exceeds first founder and final follower; it exceeds as- 

cending or descending.*” There is divulging the matter: it is seven feet or 
eight feet; there is achieving accord: it is for oneself and for the other. デ 
  

31 knowing the home is not a home, abandons home and leaves home (chi ke hi ke 

sg ん e sz ん e 知 家 非 家 捨 家出 家 ): Variation on a standard trope in Buddhist literature 
describing the process by which one “leaves home” (shukke 出家 ) to enter the order (sece. 

e.g., Mohesenggi Iii FERMSiKf®, T.1425.22:227c7-8). Dogen’s version here (repeated in 
“Shdbdgenz6 hotsu bodai shin” IE7EAR Kae Hte-L) does not seem to correspond exactly 
to any extant text; more common versions give “believing that one’s home is not a home, 
abandons home and leaves home” (shin ke hi ke shake shukke {(2RIERRAWR) or 
“believing that one’s home is not a home, leaves home and studies the way” (shin ke hi 
ke shukke gakudo (42 RFER WK 8 ). Dogen’s “knowing the home is not a home” (chi 
ke hi ke MAKER) may reflect the Mohe zhiguan 摩 訂 止 観 at T.1911.46:96a20. 

32 first founder and final follower (biso bimatsu #4481448): A loose translation of 

an unusual expression found also in “Shobogenzo bussho" IE EAR AK HBTE, here perhaps 
suggesting the beginning and end of one’s Buddhist training. The first element, biso # 
4H, is a common term denoting “founder” or “the first person to do something.” Literally 
translated, it means “ancestor from the nose,” thought to reflect an early Chinese belief 

that the nose is the first part of a creature to take shape in the womb. Bimatsu 鼻 末 (Iit- 
erally, “the tip of the nose’’) does not occur by itself but only in combination with biso. 

ascending or descending (kdj0 koge 向上 向 下 ): A term also meaning simply “above 
and below” but used, as perhaps here, to indicate the two phases of the bodhisattva path: 
“ascending” toward one’s own liberation, and “descending” into the world for the sake 
of sentient beings. 

33 divulging the matter (tenji f& 3+); achieving accord (toki #<#%): These two terms 
regularly occur together in Chan literature, the former used for expressions of what one 
really thinks; the latter, for expressions that accord with one’s interlocutor. 

seven feet or eight feet (shichi shaku hachi shaku C R/\ R): Dogen may have in mind 
here a conversation between Chan Masters Xuansha Shibei “VDE (835-908) and 
Xuefeng Yicun 23#37¢ (822-908), which he records in his shinji Shobégenzé (a+ 
正法 眼 蔵 (DZZ.$:158. case 60), and discusses in “Shobogenzo juki" 正法 眼 蔵 授 記 
(DZZ.1:249ff); see Supplementary Notes, s.v. “Seven feet or eight feet.”
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Being like this is studying the way. Because studying the way 1s like 
this, “fences, walls, tiles, and pebbles” are mind.* It is not furthermore 

the three realms are only mind; it is not the dharma realm is only mind: 
it is “fences, walls, tiles, and pebbles.’ “Before the Xiantong years,” it 

builds them; “after the Xiantong years,” it breaks them.*° It is dragged 
through the mud and drenched with water, it is binding oneself without a 
rope.*’ It has the power to take in a jade; it has the ability to enter the wa- 
ter.°® There are days when it dissolves; there are times when it shatters; 

there are times when it is ultimately reduced to atoms. It does not study 
  

34 “fences, walls, tiles, and pebbles” (shd heki ga ryaku t= BLES): A set expression 
for the world of things; see Supplementary Notes. Its identification with the mind is 
treated below, section 10. 

35 the three realms are only mind (sangai yui shin = Fi"E.L); the dharma realm 
is only mind (hokkai yui shin YE FRME-L): For the former phrase, see above, Note 7; the 
latter, less common phrase does not occur elsewhere in the Shobdgenzo. In this sentence 
and those that follow here, while no grammatical subject is expressed, the translation 
assumes the antecedent of “it” is “studying the way.” 

36 “Before the Xiantong years” (Kantsii nen zen 成 通年 前 ): “after the Xiantong 
years” (Kantsii nen go KGH4E{&): Allusion to a saying of Shushan Kuangren §iE{— 
(837-909) (see, e.g., Liandeng huiyao Whee %, ZZ.136:802a14-15), recorded in DO- 
gen’s shinji Shobdgenzo (AF EIEN RK (DZZ. 5:270, case 285): 

ASRon FA, SRDS, RAF OR, Ska LS, 

Before the Xiantong years, this old monk understood what’s in the vicinity of the 
dharma body; after the Xiantong years, | understood what’s beyond the dharma body. 

The Xiantong Jaci era of the Tang dynasty corresponds the years 860-874. 

it builds them (tsukuri O< 4 ); it breaks them (yaburu ~P4>4): Neither the subjects 
nor the objects of these two verbs is expressed. The translation takes the sense to be that 
“studying the way” first posits a mind of “fences, walls, tiles, and pebbles” (“what’s in 

the vicinity of the dharma body”) and then transcends this (“what’s beyond the dharma 
body”). 

37 dragged through the mud and drenched with water (dadei taisui févE# 7K): 
An idiomatic expression for being “sullied” by words and concepts; see Supplementary 
Notes, s.v. “Dragged through the mud and drenched with water.” 

binding oneself without a rope (mujd jibaku £88 B #): A common expression for the 
state of ignorance, though in the context here, like the preceding phrase, it may refer to 
the master’s “binding” himself to the work of teaching. 

38 take in a jade (tama o hiku -% U< ): Japanese expression likely reflecting the Chi- 
nese idiom paozhuan yinyu #03R5|=E (“to toss out a tile and take in a jade”); in literary 
usage, a polite way to ask another for a capping verse for your poem; used in Chan for 
the give and take between interlocutors. See Supplementary Notes, s.v. “Tossing out a 
tile and taking in a jade.” 

enter the water (mizu ni iru 7K(<V\4): Thought to allude to a story in the Nirvana 
Siitra of a wise man who “enters the water” and retrieves a jewel that had been dropped 
in a lake. (See Da banniepan jing KAKIBARKE, T.375.12:617c3-10.) The siitra goes on 
to compare the jewel to its doctrine that nirvana is “permanence, bliss, selfhood, and 
purity” (j6 raku ga jo HSER).
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together with the pillars; it does not rub shoulders with the lanterns.*’ 
Because it is like this, it is studying the way while running barefoot.” 
Who looks at it? It is studying the way while doing flips.*' Each one 
“goes along with it.”*? At this time, the walls and fences let it study the 
ten directions; the lack of gates lets it study the four sides.“ 

[04:8] {1:48} 
菩提 心 は 、 あ る ひ は 生死 に し て これ を うる こと あり 、 あ る ひ は 混 殴 に し 

て これ を うる こと あり 、 あ る ひ は 生死 ・ 混 将 の ほか に し て これ を うる こと 
あり 。 と ころ を まつ に あら ざれ ども 、 病 心 の と ころ に さ へ られ ざる あり 。 
境 殺 に あら ず 、 MABChH OT, BD 7O, BEER, BSED 
は 、 有 に あら ず 無 に あら ず 、 善 に あら ず 悪 に あら ず 、 無 記 に あら ず 。 報 地 
に より て 線 起 する に あら ず 、 天 有情 は さだ め て うべ で べから ざる に あら ず 。 た 
だ まさ に 時 節 と と も に 金 菩提 心 す る な り 、 依 に か か は れ さ ざる が ゆえ に 。 帝 

菩提 心 の 正 営 値 訂 時 に は 、 法 界 こ と ご と く 殴 菩提 心 な り 。 依 を 皿 ず る に 相 
似 な り と い へ ども 、 依 に し ら る る に あら ず 。 共 出 一 隻 手 な り 、 自 出 一 隻 手 

な り 、 異 類 中 行 な り 。 地 獄 ・ 僚 學 ・ 畜 生 ・ 修 維 等 の な か に し て も 帝 菩 提 心 
する な り 。 

  

39 study together with the pillars (rochit to ddsan #&t¢ & [F)Z); rub shoulders with 
the lanterns (t0r6 to koken }&#8 & 2238): The “pillars and lanterns” of monastic halls 
are regularly used in Chan texts in reference to inanimate objects in the immediate sur- 
roundings; see Supplementary Notes. The point here is presumably that the mind that 
studies the way, while it may be defined as “fences, walls, tiles, and pebbles,” is not the 
same as inanimate objects. 

40 running barefoot (shakkyakus6 7xflzz): A phrase, not repeated elsewhere in the 
Shodbdgenzo, perhaps expressing total commitment. 

41 doing flips (honkinto #ifih=+): An expression, occurring several times in the Shobo- 
genzo, expressing vigorous energy. 

42 “goes along with it” (zui ta ko 随 他 去 ): From a saying of Dasui Fazhen 大 随 法 眞 
(834-919) that “this” (zhege ie f]) “goes along with it” when the chiliocosm is destroyed 
at the end of the kalpa; see shinji Shobogenzo &7F IEYENR HK (DZZ.5:138, case 24); Sup- 
plementary Notes, s.v. “Goes along with it.” 

43 the walls and fences let it study the ten directions; the lack of gates lets it study 

the four sides (hekiraku kore jippo o gaku seshimu, mumon kore shimen o gaku ses- 
zz 壁 落 こ れ 十 方 を 移せ し む 、 無 門 こ れ 四面 を 提 せ し む ): From a saying by Guanxi 
Zhixian WEIS AEA (d. 895): see, e.g., Liandeng huiyao HrvES B, ZZ.136:830a13; Bivan 
lu 2 RER, T.2003.48:192b10: 

十 方 無 壁 沙 、 四 面 赤 無 門 。 
The ten directions have no walls or fences; the four sides also have no gates.
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Bringing forth the mind of bodhi — there ts attaining it in birth and 
death; there is attaining it in nirvana; there 1s attaining it elsewhere than 

in birth and death or nirvana. It does not depend on the place; yet bringing 
forth the mind is not impeded by the place.” It is not that sense objects 
bring it forth; it is not that wisdom brings it forth: it is the mind of bodhi 
bringing it forth; it is bringing forth the mind of bodhi. Bringing forth 
the mind of bodhi is not existent, it is not nonexistent; it is not good, it Is 

not evil, it is not neutral. It is not that it arises from conditions depend- 
ing on one’s land of recompense; it is not the case that heavenly beings 
definitely cannot attain it.” We simply bring forth the mind of bodhi in 
accordance with the time; for it has nothing to do with secondary rec- 
ompense.*° At the very moment one brings forth the mind of bodhi, the 
dharma realm in its entirety brings forth the mind of bodhi. Although it 
may seem as if one is transforming the secondary recompense, It 1s not 
known to the secondary recompense. It is “together, extending a single 
hand”; it is oneself, extending a single hand; it is “moving among differ- 
ent types.”*’ Even among those in the hells, hungry ghosts, beasts, asura, 
and the like, there is the bringing forth of the mind of bodhi. 
  

44 bringing forth the mind is not impeded by the place (hosshin no tokoro ni 

saerarezaru ari #800 -AICANbNEA SH 4): The translation takes ari here as 
nari. otherwise, perhaps “there are [instances in which] bringing forth the mind is not 
impeded by the place.” 

45 land of recompense (hdchi #k Ht; or hdji): I.e., the realm into which one is born as 
recompense for past actions. 

heavenly beings (fen ujd KATH): Literally, “sentient beings of the heavens”; i.e., the 
devas, who are often thought of as incapable of producing the aspiration for bodhi. 

46 secondary recompense (e {K): Abbreviation for ehd {kK #R, a standard term for the 
circumstances into which one is born as recompense for past actions; in contrast to the 
“primary recompense” (shdhé IE ¥k) of one’s psychophysical organism. See Supplemen- 
tary Notes, s.v. “Secondary and primary recompense.” 

47 “together, extending a single hand” (gu shutsu isseki shu #£H4—&% #): Presum- 
ably here, the person and the secondary recompense together. Perhaps reflecting the words 
of Luoshan Daoxian #18 Fl (dates unknown), in a story recorded in Dogen’s shinji Shob6- 
genzo laf IE YEAR ik (DZZ.5:174, case 97): A monk asked Luoshan how much he should 
pay to have a stiipa built. Luoshan said, 

t= SCORER A FOIE RS. AAP CHER A Flite Bll Ade 
—€F, Aljt— MPRA, Rl ARE. 
If you offer the artisan three cash, the Reverend will definitely not get a stiipa in this 
lifetime. If you offer the artisan two cash, the Reverend and the artisan will together 
extend a single hand. If you offer the artisan one cash, you'll so perplex him that the 
artisan’s eyebrows and beard will fall off. 

“moving among different types” (irui chii gy6 nari #FAPF{TZ£ Y ): A fixed expres- 
sion that denotes rebirth in any of the six paths other than the human, especially that 
of animals: usually used to describe the salvific activities of the bodhisattvas. Its use is 
especially associated with Nanchuan Puyuan a5 YAR (748-835) (see, e.g., Zongmen
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[04:9] 
treo EV SIL, HAR AltA ERD TEY, AH: MA IChH oT. HA 
7s HO 7e0, WEBAAO, BARRA, PRBAITWEYDEWSER 
Fae 0. BIC 似 た り と いふ と も 片 片 な り 。 

“Bare mind in pieces” means that what ts “in pieces” 1s all the “bare 
mind.” It is not one piece or two pieces: it is “in pieces.” 

The leaves of the lotus are round, round, round like a mirror; 

The horns of the water caltrop are sharp, sharp, sharp like an awl.” 

Though one may say it is “like a mirror,” it is “in pieces”; though one 
may say it is “like an awl,” it is “in pieces.” 

[04:10] 

Abe SIL, ta U(d 0 CKMBMIC ES, WDICHSAMINEA 
fio, & S(CBMBHUMI< . eee BE, 

“Old buddha mind”: Long ago, there was a monk who asked the Na- 
tional Teacher Dazheng, “What is the old buddha mind?” Whereupon, 

the National Teacher said, “Fences, walls, tiles, and pebbles.” 

[04:11] 

LamaMILoaNL, HH DIRE RICH OS. HERB AD CV 
SICHST, AH. CMA OIE BTS), 

Thus, we should understand that the “old buddha mind” is not “fences, 

walls, tiles, and pebbles”; “fences, walls, tiles, and pebbles” are not called 

the “old buddha mind.” “Old buddha mind” — this is how tt 1s studied. 

  

tongyao ji ARPA, ZTS.1:148a14; quoted in shinji Shdbdgenzd tA FEVER AR, 
DZZ.5:154, case 57). See Supplementary Notes, s.v. “Move among different types.” The 
grammatical subject here is not clear; given the context, likely “the bringing forth of (or 
the one who brings forth) the mind of bodhi.” 

48 “Bare mind in pieces” (sekishin henpen 7. A): A common expression in Chan 
texts, often understood as a sincere mind in every matter; see Supplementary Notes, s.v. 

“Bare mind in pieces.” Dodgen here begins his discussion of the three Chan phrases on 
mind that he introduced above, in section 4. 

49 The leaves of the lotus are round, round, round like a mirror; the horns of the 

water caltrop are sharp, sharp, sharp like an awl (kayo dandan dan i kyo, ryOkaku sen 
sen seni sui mw SAAB. Z2ARRAUHE): Quotation of a popular Chan saying, 
attributed to Jiashan Shanhui 2% 2## (805-881) (see, e.g., Liandeng huiyao HieS EB, 
ZZ.136:774b4-5). 

50 “old buddha mind” (kobutsushin 4 -L»): Second of the phrases on mind intro- 
duced in section 4. 

National Teacher Dazheng (Daishéd kokushi KZXEMEM): I.e., Nanyang Huizhong ra 
iG (d. 775), disciple of the Sixth Ancestor. For his saying here, see Supplementary 
Notes, s.v. “Fences, walls, tiles, and pebbles.” Ddgen discusses this exchange in his 
“Shobogenzo kobutsushin™ IEYEAR He Th HB -LY (DZZ. 1:89).
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[04:12] {1:49} 
平常 心 と いふ は 、 此 界 ・ 他 界 と い は ず 、 平 常 心 な り 。 昔 日 は この と ころ よ 
りさ り 、 今 日 は この と ころ より きた る 。 さ る と き は 漫 天 さり 、 き た る と き 

は 凌 地 きた る 、 こ れ 平 常 心 な り 。 平常 心 、 こ の 屋 神 に 開門 す 、 千 門 萬 戸 一 
時 開閉 な る ゆえ に 平常 な り 。 い まこ の 半 天 蓋 地 は 、 お ぼ え ざる こと ば の ご 
&L, HHO BOC L LL, ee O, DSTO, EEO, BTER 
の 、 利 那 に 生 滅 する あれ ども 、 最 後 身 より さき は か つて し ら ず 。 し ら ざ れ 
ども 、 角 心 すれ ば 、 か な ら ず 菩提 の 道 に すす む な り 。 す で に この と ころ あ 
り 、 さ ら に あや し むべ で べき に あら ず 。 す で に あや し むこ と あり 、 す な は と 平 
常 な り 。 

“Ordinary mind”: it is the ordinary mind without reference to this world 
or other worlds.°' Yesterday leaves from this place; today comes from this 
place. When it leaves, the whole of heaven leaves; when it comes, all the 

earth comes. This is “ordinary mind.” The ordinary mind opens the gates 
to the interior of the house. Since a thousand gates, ten thousand doors, 

open and close simultaneously, it is “ordinary.’”* This covering of heaven 
and covering of earth is like words not remembered, like the sound of 
a sneeze. The words are equal, the minds are equal, the dharmas are 
equal.** While the arising and ceasing throughout our lives arise and cease 
  

51 “Ordinary mind” (bydjo shin *2%-L): The third of the three phrases on mind 
introduced in section 4. The expression “the ordinary mind” 1s perhaps best known in 
the saying, “The ordinary mind is the way” (by6j6 shin ze do 474 L418), attributed to 
Nanquan Puyuan 南 泉 普 願 : see Supplementary Notes, s.v. “Ordinary mind is the way.” 

this world or other worlds (27 7 ん 27 此 界 他界 ): Terms of ambiguous referent. De- 
pending on context, shikai tL # (“this world”) can indicate (a) the Saha world (shaba 

sekai #2 tt FL), the world of Buddha Sakyamuni; or (b) the human realm (ningen A 
間 )、 as opposed to other realms of samsara. Similarly, takai ft # (“other worlds”) can 
refer to (a) other buddha lands, or (b) other realms of sams@ra; it can also be translated 

in the singular, as a reference (much like the English “the other world”) to (c) the world 
of the dead, of spirits, etc. 

52 athousand gates, ten thousand doors (senmon banko ¥F4 44): A fairly common 
expression for the multiplicity of “entrances” to the dharma; their “opening and closing” 
here may reflect a question of Yungai Zhiyuan 222#8%57c (dates unknown) at Jingde 
chuandeng lu FTE (HVEEK (T.2076.5 1:321a8-9): 

画 戸 倶 閑 即 不問 。 萬 戸 倶 開 時 如何 。 
“1 don't ask about when the myriad doors all close, but how about when the myriad 
doors all open?” 

53 covering of heaven and covering of earth (gaiten gaichi Kit): L.e., the entire 
expanse of heaven and earth; roughly synonymous with the previous “whole of heaven” 
(manten # XK) and “all the earth” (jinchi gH). 

like words not remembered, like the sound of a sneeze (oboezaru kotoba no gotoshi, 

ze zo 7sse7 7 の O go7oy77 お ぼ え ざる こと ば の ご と し 、 噴 地 の 一 般 の ご と し ): Perhaps 
best taken to mean sounds unintelligible to the hearer. 

54 The words are equal, the minds are equal, the dharmas are equal (goto nari, 

shint6 nari, hoto nari #729. 70. EEL ): Perhaps a variation on the four



4. Studying the Way with Body and Mind Shinjin gakudé 304238 139 

each ksana, we will never know this before our final body.” Nevertheless, 

because we bring forth the mind [of bodhi], we inevitably progress on 
the way of bodhi. We already have this place; we should not harbor any 
further doubts. We do already harbor doubts; this 1s “ordinary.” 

* OK OK OK 

[04:13] 
身 移 道 と いふ は 、 身 に て 移 道 する な り 、 赤 肉 園 の 移 道 な り 。 身 は 移 k 
Ox O, BREOKENSDIX, ERM R7O, HILAR ERRRAB 
な り 、 生 死去 來 眞 綱 人 租 な り 。 こ の 映 剛 を めぐ らし て 、 十 愚 を は な れ 、 八 
mekbb, =BichwK UC, BRMATS, BHOSERY, CDHK 
\o. BARAR LVS, 後 遇 か な ら ず 自然 見 の 外道 に 同 ず る こと な か れ 。 

“Body studying the way” means to study the way with the body, it is the 
study of the way of the lump of red meat.*° The body comes from study- 
ing the way, and whatever comes from studying the way is “body.”°’ It is 
“all the worlds in the ten directions are this true human body’ it 1s “birth 
and death, coming and going, are the true human body.’”® Turning this 
body and leaving the ten evils, keeping the eight precepts, and taking 
refuge in the three treasures, to “abandon the home and leave the home” 
— this is the true study of the way.°’ Thus, it is called the “true human 

  

ways in which buddhas are said to be the same according to the Lankavatara Sitra 
(Dasheng ru lenggie jing 8 mi, T.672.16:608b02): sameness of title (ji か の 996 字 平 

等 ) sameness of speech (go bydd6 #8), sameness of body (shin byddé 4S), 
sameness of dharma (hd bydd6 1&4). Most readers, however, take DOgen’s sense to 
be here that words, minds, and dharmas are all equivalent — i.e., match each other and 
the “covering of heaven and covering of earth.” (See, e.g., Shdbdgenz6 keiteki IE7EAR 
i eS 1H 3:314.) 

55 ksana (setsuna #4): Transliteration of the Sanskrit for “instant.” 

final body (saigo shin 474%): l.e., our final rebirth on the bodhisattva path to bodhi. 

56 lump of red meat (shaku nikudan 7s~S Hl): A common expression for the physical 
body. 

57 The body comes from studying the way (shin wa gakud6 yori kitari Hii Bis £ Y 
« 7< ) ): Perhaps expressing a common Buddhist conviction that our fortunate birth as 
humans reflects the karma of spiritual practice in past lives. 

58 “all the worlds in the ten directions are this true human body” (jin jippo kai ze ko 

shinjitsu nintai $+ Fie i RA ABE): Words attributed to Xuansha Shibei “7D Eni; 
see Digen’s shinji Shobégenzé t& FEE ARK, DZZ.5:196, case 131; and Supplementa- 
ry Notes, s.v. “True human body.” 

“birth and death, coming and going, are the true human body” (shdji korai shinjitsu 
nintai FEHR Rl BARS): Likely reflecting the words of Yuanwu Keqin [Alle 52s) 
(1063-1135); see Supplementary Notes, s.v. “True human body.” 

59 ten evils (jiiaku +34): (1) killing, (2) stealing, (3) sexual misconduct, (4) lying, (5) 

frivolous speech, (6) insult, (7) slander, (8) coveting, (9) anger, and (10) false views.
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body.” Later students, never be like those of the other path that holds the 
view of spontaneous occurrence.” 

[04:14] 

BOK SIR OUIL< . BRAAIF + AMBIEN AR. BIR 
目 然 外道 。 

Chan Master Dazhi of Baizhang said, “One who clings to the under- 
standing that you are inherently pure and inherently liberated, that you 
are naturally a buddha and naturally on the way of Chan, belongs to the 
other path of spontaneous occurrence.”*! 

[04:15] {1:50} 

“AUS RRORSIChH OT, BSIBORDRE7CO, REL CH Rez 
り 、 脱 落し て 如 藤 倫 樹 な り 。 牙 現 此 身 得度 面 師 説法 な り 、 政 現 他 映 得 度 
血 包 説 法 な り 、 牙 不 現 此 身 得度 面 久 説 法 な り 、 政 不 現 他 身 得度 面 師 説法 な 
) BRB EZ. YO , 

These are not the broken furniture of a vacant house; they are the ac- 
cumulation of the merit and amassing of the virtue of studying the way.” 
He springs up, and it is crystal clear on all eight sides; he sloughs off, 
and it is “like vines clinging to a tree.” He manifests this body, attains 
deliverance, and preaches the dharma to them; or he manifests another 
  

eight precepts (hakkai /\#x): A set of precepts followed by the laity on specific days of 
the month: (1) not to kill, (2) not to steal, (3) not to engage in sexual misconduct, (4) not 

to lie, (5) not to drink alcohol, (6) not to indulge in adornments or entertainments, (7) not 

to sleep on fine beds, and (8) not to eat after noon. 

60 other path that holds the view of spontaneous occurrence (jinen ken no gedé A 
然 見 の 外道 ): I.e., non-Buddhist religious teachings (like the so-called Carvakas, often 
criticized in Indian Buddhist literature) that claim events occur of their own accord or 

accidentally, not by reason of prior cause. 

61 Chan Master Dazhi of Baizhang (Hyakujd Daichi zenji BX KAREN): Le, 
Baizhang Huaihai & Cty (749-814). His remark can be found at Guzunsu yulu H& 
宿 語 銚 , ZZ.118:173b15-16. 

62 These are not the broken furniture of a vacant house (korera kanka no hagu ni 
grgzz これ ら 閑 家 の 破 具 に あら ず ): The antecedent of orerg これ ら ("these”) is not 
certain; in the context, likely Baizhang’s words. 

63 He springs up, and it is crystal clear on all eight sides (botcho shite reiro ha- 
chimen nari F2HK UC Ep Re/\ Ze Y ): The unusual term botchd FFB (translated here 
“springs up”) seems akin to the more common chdshutsu BE (“to jump out,” “to jump 
beyond”) — 1.e., “to escape” or “to transcend.” The grammatical subject here is unstated; 
the translation takes it as the speaker, Baizhang. Reirdé hachimen Fx Re/\ Hi is a variant of 
“the eight sides are crystal clear” (hachimen reird /\ HEHE), a common term for perfect 
clarity; see Supplementary Notes, s.v. “Crystal clear on all eight sides.” 

he sloughs off, and it is “like vines relying on a tree” (datsuraku shite nyo to i ju nari 
Abe LC ROAR far tat Ze © ): See Supplementary Notes, s.v. “Slough off,” and “Like vines 
relying on a tree.” The phrase “like the wisteria clinging to the tree” comes from a saying
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body, attains deliverance, and preaches the dharma to them; or he does 

not manifest this body, attains delrverance, and preaches the dharma to 
them; or he does not manifest another body, attains deliverance, and 

preaches the dharma to them; and so forth, till we come to, he does not 

preach the dharma to them.“ 

[04:16] 

し か ある に 、 径 身 す る と ころ に 揚 衣 止 手 する こと あり 、 捨 命 す る と ころ に 
嘱 腸 得 舌 する こと あり 。 た と ひ 成 音 王 より さき に 藤 足 移 道 す れ ども 、 な ほ 
これ み づ か ら が 見 孫 と し て 増長 する な り 。 

Still, where he discards his body, there is “raising one’s voice to stop 
the echo”; where he abandons his life, there is cutting one’s guts and get- 
ting the marrow.® Even those who set out to study the way before King 

  

attributed to Weishan Lingyou {$1 #8 #6 (771-853), recorded at shinji Shobégenzé 眞 字 
IE YEAR HK, DZZ.5:208, case 157. 

64 He manifests this body (waku gen shishin tokudo ni i seppd KARI FEM BR 
i#;): Dogen here shifts to Chinese, in playful variation on the famous passage in the Lo- 
tus Sutra describing the thirty-three manifestations of Bodhisattva Avalokitesvara. The 
passage (at Miaofa lianhua jing 91 REE, T.262.9:57a23ff) begins: 

ioe she, BAT. SGARLRERURAREA, BS Brew ay 
Tn Fe wee, 
The Buddha said to Bodhisattva Aksayamati, “Good man, if there are living beings 
in the land who ought to attain deliverance by a buddha body, then Bodhisattva 

Avalokitesvara manifests a buddha body and preaches the dharma to them.” 

65 Still, where he discards his body, there is “raising one’s voice to stop the echo” 

(shika aru ni, kishin suru tokoro ni yéshé shigé suru koto ari し か ある に 、 棄 映す る と 
“ACHR itkBt 4-2 +H"): Continuing to take Baizhang as the unexpressed sub- 
ject. “Raising one’s voice to stop an echo” (ydshd shigd i Ik) is an expression 
found in words attributed to the sixth-century Layman Xiang (Xiang jushi AG); see 
Jingde chuandeng lu {2 {RUEER, T.2076.51:221b13-16: 

eCHAZE, BRR, FR. RMVB RA, BBLS, FMBLSR, BR 
CFs Tm RY EAS. MGR AZ IT LZ, BEAR AEM RGR AR, STRAIT RE, 
The shadow arises from the shape; the echo comes from the voice. To play with the 
shadow to work on the shape is not to recognize that the shape is the basis of the 
shadow. To raise one’s voice to stop the echo is not to realize that the voice is the root 
of the echo. To eliminate the afflictions to hurry to nirvana is like getting rid of the 
shape and looking for its shadow. To separate from living beings and seek the fruit 
of buddhahood is like silencing the voice and seeking its echo. 

The expression in the original is clearly critical of a confusion of cause and effect, but 
some would give Dodgen’s use of it in this context a positive interpretation; see, e.g., 
Shdbbgenz6 keiteki TEIFAR HAH 3:324. 

cutting one’s guts and getting the marrow (danché tokuzui 断腸 得 髄 ): The second 
element here alludes to the well-known story of Bodhidharma’s having said of his disci- 
ple Huike 4] that he had “got his marrow” (tokuzui 1%#i). See Supplementary Notes, 
s.v. “Skin, flesh, bones, and marrow.” The term dancho ft}, translated literally here 
as “cutting one’s guts,” has the common meaning, “to be in great pain.” As others have
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Majestic Voice, he fosters as his own descendants. 

[04:17] 
StAtHR EW SIL, tHMeE CICA, Rees L Re. +4 
LVS, DOKRBAMMMO FRR ORES BETACL, BBTSZEWSIZ, 
MELE LORI BRE OSOZEWSL DE, B+H72O LHBLRETS 
Fe), ORME < 720, FPSRAOAIL, RSRAHOAIC, ARIS 
四 大 五 弟 な り 、 大 塵 と も に 凡夫 の 究 美 する と ころ に あら ず 、 聖 者 の 参 究 す 
る と ころ な り 。 又 、 一 塵 に 十 方 を 諦観 すべ し 、 十 方 は 一 鹿 に 埋 括 する に あ 
BSP, SAO BIC SR - REY L, HAVE: PRI, BHR 
ANON, KCMEVOEWEO, SG, cn ken), SEO wWH, + 
Pi bBtARER ARO, BR: KRORMREROSSEADOT, KE 
LH SAHITRRIChHOPT, HtHPRL, BUF Ome B OL Ne 
千 の 三昧 な り 、 八 言 四 千 の 陀 維 尼 な り 。 八 萬 四 千 の 読法 六 、 こ れ 韓 法輪 な 

る が ゆえ に 、 法 輪 の 軸 遍 は 、 瓦 界 な り 、 互 時 な り 。 方 域 な き に あら ず 、 EB 
EB ARB7R0, WEDRRAB, WEDDN, Bt+HRERBARZESAZEY, 
46 eT SILAS < BT S70, REDAAM BMH +ainrkk 
(Saiki), BS SmHECD. BY: - ZHLbETO<K, HPROTHREOM 
節 な る 、 進 歩 退 歩 移 道 な り 。 補 寿 問 文 する 、 す な は ち 動 止 威 儀 な り 。 枯木 
を 書 賠 し 、 死 灰 を 磨 副 す 、 し ば らく の 間 過 あ ら ず 。 暦 日 は 短 促 な り と い へ 
ども 、 和 塁 道 は 幽 速 な り 。 捨 家出 家 せ る 風流 、 た と ひ 意 然 な り と も 、 析 夫 に 
混同 する こと な か れ 。 活 計 た と ひ 競 頭 す と も 、 他 戸 に 一 氷 な る に あら ず 。 
迷 悟 ・ 書 部 の 論 に 比 す る こと な か れ 、 著 正 ・ 倶 偽 の 際 に と ど む る こと な か 
4 し 。 

“All the worlds in the ten directions” means that the ten directions are 
“all the worlds.’ East, west, south, and north, the four ordinal points, 

and up and down, are called the “ten directions.” We should think about 
the time when their surface and interior, length and breadth, are exhaus- 
tively investigated.? To “think about” means to perceive clearly and be 

  

suggested, it may be that it should be replaced here by the more common danpi ft" 
(“cutting the arm’’), in reference to the famous legend that Huike cut off his arm in order 
to become Bodhidharma’s disciple. See Supplementary Notes, s.v. “Cut off an arm.” 

66 before King Majestic Voice (/on’6 yori sg 77 威 音 王 よ りさ き に ): A common 
expression, occurring often in Dogen’s writing and other Zen texts, used to suggest the 
primordial past or a state prior to any differentiation; see Supplementary Notes, s.v. 
“Before King Majestic Voice.” 

67 “All the worlds in the ten directions” (jin jippd sekai &+7A tt #): Dogen here 
turns to a discussion of the expression, introduced above (section 13), “all the worlds in 

the ten directions are this true human body” (jin jippé kai ze ko shinjitsu nintai #+47 
Fi fe fel A BE). 

68 the time when their surface and interior, length and breadth, are exhaustively 

investigated (kano hy6ri ji6 no giijin naru jisetsu DOR BHD Ase Ze S AFH): The 
translation obscures the fact that Dogen is playing on the adjective jin #& in the phrase 
jinkai #& 9% (“all the worlds”), shifting its sense from the qualitative “all” to the quan- 
titative “exhaustive” (as in “exhaustively investigated”; giijin 7Cas.), and treating it as 
modifying “the ten directions,” rather than “the worlds.”
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certain that, though “the human body” may be obstructed by self and 
other, it is “all the ten directions.” This is hearing something never heard 
before; for the directions are the same, for the worlds are the same.°’ 

“The human body” is “the four elements and five aggregates.””° The 
elements and the dusts are not something exhaustively investigated by 
common people; they are what is investigated by the sages.’' Moreover, 
we should clearly perceive the ten directions in a single dust mote. It is 
not that the ten directions are bundled up in a single dust mote. Some- 
times, we construct a samgha hall or a buddha hall in a single dust mote; 

sometimes we construct all the worlds in a samgha hall or buddha hall. 
They have been constructed from this; the construction has come about 
from this.’ 

Such a principle is “the true human body of all the worlds in the ten 
directions.” We should not learn the false view that things arise sponta- 
neously or occur naturally. Since there is no measure of the worlds, they 
are not wide or narrow. “All the worlds in the ten directions” are the 
aggregate of eighty-four thousand dharmas, are the eighty-four thousand 
samadhis, are the eighty-four thousand dharanis.’* Because the aggre- 
gate of the eighty-four thousand dharmas is turning the wheel of the 
dharma, where the dharma wheel turns spans the worlds, spans time. 
It is not without location; it is the “true human body.” The present you 
and the present I are the humans that are “the true human body of all the 
worlds in the ten directions.” We study the way without ever missing 
these.“ Whether for three great asamkhyeya-kalpas, for thirteen great 

  

69 for the directions are the same, for the worlds are the same (0/6 naru yue ni, 

ん g77 の 6 7g7 Ye 77 方 等 な る ゆえ に 、 界 等 な る ゆえ に ): Recalling this usage above, sec- 
tion 12: typically taken here to mean that the directions and the worlds are equal. 

70 “The human body” is “the four elements and five aggregates” (nintai wa shidai 

goun nari AfBIi 00 K HAA Ze Y ): Presumably, reflecting the words of Xuansha Shibei 
玄 沙 師 備 cited above. Note 58. See Supplementary Notes, s.v. “Four elements and five 
aggregates.” 

71 the elements and the dusts are not something exhaustively investigated by com- 

mon people (dai jin tomo ni bonbu no gijin suru tokoro ni arazu KE 塵 と も に 過 夫 の FB 

m3 Ot © AlCH5T): “Dusts” here refers to the objects of the six senses; the literal 
translation seeks to convey something of the play with the term here in the following 
expression “single dust mote” (ichijin —EE). See Supplementary Notes, s.v. “Dust.” 

72 They have been constructed from this (kore yori konryit seri これ より 建立 せり ): 
The grammatical subject is unexpressed and the antecedent of “this” (kore これ ) is open 
to interpretation. 

73 aggregate of eighty-four thousand dharmas (hachiman shisen no seppoun )\ & 
DU -F- 0 at YHA): I.e., the entire body of the budddhist teachings. “Eighty-four thousand” 
(hachiman shisen /\ 4 -F) is a standard expression for a great number. 

74 We study the way without ever missing these (korera o shaka suru koto naku
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asamkhyeya-kalpas, for incalculable asamkhyeya-kalpas, the continued 
casting aside a body and receiving a body are invariably a study of the 
way, stepping forward and stepping back, that is the time of studying the 
way.” Paying obeisance and making inquiries is deportment in motion 
and rest.’° One depicts the dried-up tree and polishes the tile of dead 
ashes, without the slightest interruption.’’ Though the passing days are 
short and pressing, the study of the way is deep and distant. Though the 
style of one who abandons home and leaves home ts lonely, do not con- 
fuse it with that of the woodcutter. Though his way of life is a struggle, 
it is not the same as that of the tenant farmer. Do not compare them in 
discussions of delusion and awakening, good and evil; do not stay within 
the limits of false and true, real and spurious. 

[04:18] {1:51} 

AERIS ARB LVL, UIE SEILER ize 0D EWN ED, 
KEOPTAZRO, RABE A. LN eBHPLTAZOAILHOF, InN 
に 二 種 ・ 七 種 の し な あれ ど | HRT OIC, MMAR OA MAIC, 
怖 す べき に あら ず 。 ゆ えい か ん と な れ ば 、 い まだ 生 を す て ざ されど も 、 い ま 
すでに 死 を みる 。 い まだ 死 を す て ざ れ ど も 、 い ます で に 生 を みる 。 HILFE 
を 財 茜 する に あら ず 、 死 は 生 を 潮 礎 する に あら ず 。 生死 と も に 凡夫 の し る 
  

gakudé suru nari 4b eT S- L7e< Bist 4S Zz 4 ): The antecedent of “these” 
(korera —%U >) is unclear; perhaps, “all the worlds in the ten directions.” 

75 three great asamkhyeya-kalpas (san dai aségi k6 = Kb l{S8ikH)): “Three great 
incalculable zons,” a standard measure of the time required to attain buddhahood on the 
bodhisattva path. 

casting aside a body and receiving a body (shashin jushin #842): |.e., dying and 
being reborn. 

study of the way, stepping forward and stepping back, that is the time of studying 

the way (gakudo6 no jisetsu naru, shinpo taiho gakudé BiB ORFRIZ7R O, TEARS 
18): An awkward phrase, likely meaning that the time of studying the way is made up 
of the ongoing practice of “stepping forward and stepping back” (shinpo taiho 進歩 退 
Ax), an expression that can refer to ordinary activities or, more specifically, to movement 
forward and back; see Supplementary Notes, s.v. “Stepping forward and stepping back.” 

76 Paying obeisance and making inquiries (raihai monjin WaF#FAGA): In Zen prac- 
tice, to “make inquiries” (monjin fala) refers to a formal bow of greeting, with hands 
together. 

77 One depicts the dried-up tree and polishes the tile of dead ashes (Aoboku o gazu 
shi, shikai o masen su tE7*K*% Bilal L, SEP % HERAT): An odd mixing of Chan expres- 
sions, presumably in ironic reference to Zen training. The idiom “dried-up trees and dead 
ashes” (koboku shikai #478 3EJX) is a metaphor typically used, often pejoratively, in ref- 
erence to meditation; hence, “depicting the dried-up tree” suggests depicting meditation 
practice. See Supplementary Notes, s.v. “Dried-up tree.” “Polishing a tile” (masen 磨 

4) alludes to the famous story, often cited in the Shdbdgenzé, of Nanyue Huairang’s 南 
SA BEE description of the futility of trying to make a buddha by sitting in meditation as 
“polishing a tile to make a mirror” (shinji Shobégenzé ta F IEYEAR HR, DZZ.5:128, case 
8); see Supplementary Notes, s.v. “Nanyue polishes a tile.”
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tErIAlLbHosy, AILHRFOTLL, SEISHBOULL, fARHIZKE LEO 

FORNICHETO ALD, HIDE 死に 林 せら れ ざ る が ゆえ に 簿 道 な り 。 生 
は 一 覆 に あら ず 、 死 は 十 赴 に あら ず 。 死 の 生 に 相 圭 する な し 、 生 の 死に 相 

待 す る な し 。 

“Birth and death, coming and going, are the true human body”: while 
“birth and death” here may refer to the drifting about of the common 
person, it is what is discarded by the great sages.’* While one may tran- 
scend the commoner and surpass the sage, not only does this represent 
the true body, but in this, while there are twofold and sevenfold types, 
when exhaustively investigated, we should not fear them, for each and 
every one of them is birth and death.” When we ask why, even though 
we have not abandoned birth, we already now see death; though we have 
not abandoned death, we already now see birth. Birth does not obstruct 
death; death does not obstruct birth. Birth and death are not what 1s un- 

derstood by the common people. Birth is like the cypress tree; death is 
like the iron man: although the cypress tree is obstructed by the cypress 

  

78 “Birth and death, coming and going, are the true human body” (shdji korai shinjit- 
su nintai EERIE EA AS): See above, Note 58, for the source. The term shdji 4E3E can 
indicate both “birth and death” and “life and death”; for consistency’s sake, the translation 
here will stick to the former, even when, as might sometimes be the case in this passage, 
the latter would seem more natural. 

drifting about of the common person (bonbu no ruten FL iit##): Le., the process of 
rebirth experienced by the ordinary human. The “great sages,” or “great nobles” (daisho 
K #2) are the advanced Buddhist adepts. 

79 transcend the commoner and surpass the sage (co の oz oss7O 超 凡 越 聖 ): ILe.. 

to go beyond the stages of the Buddhist spiritual path; a common expression in Zen 
literature. The point of this sentence is that even those who transcend the most advanced 
spiritual adepts share the true human body of birth and death, coming and going. 

twofold and sevenfold types (nishu shichishu no shina —f&C##0) U7Zg): Le., (a) a 
standard Buddhist twofold classification of rebirth into (1) the reincarnation of sentient 

beings according to their karma, known as “delimited birth and death” (bundan shdji 分 
BX AE SE: S. pariccheda-jara-marana), and (2) the incarnations of advanced bodhisattvas 
according to their salvific purposes, known as “transformational birth and death” (hen- 
yaku shoji #85 EE: S. parinamiki-jara-marana); and (b) a sevenfold classification, 
perhaps of the sort found, for example, in the Zhiguan fuxing zhuan hongjue 1k Geet T(E 
BAIR (T.1912.46:358a2 1-25), by the Tiantai author Zhanran #£%A (711-782): (1) “delim- 
ited birth and death” (bundan shoji 77 EXE 3€); (2) “birth and death drifting” (ryurai shoji 
LA AE SE), the beginning of ignorance; (3) “birth and death of resistance” (hanshutsu 
shoji BCE), turning away from delusion; (4) “birth and death of expedients” (hdben 
shoji 77 (#4), entering the nirvana of the two vehicles; (5) “birth and death and causes 
and conditions” (innen shdji [Ki#kE4E), above the first bodhisattva stage; (6) “birth and 

death with remainder” (ugo shoji ARE), the tenth bodhisattva stage; (7) “birth and 
death without remainder” (mugo shoji FER EL), the vajra mind.
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tree, because birth is not obstructed by death, it is studying the way.“ 
Birth is not one thing; death is not a second thing.*®' Death is not opposed 
to birth; birth is not relative to death. 

[04:19] {1:52} 

ES mREV 40< | Ete RR RL, CEL SRT, SERRE. DRA. 

Chan Master Yuanwu said, 

Alive, the manifestation of the full function; 

Dead, the manifestation of the full function. 

Filling the whole of empty space, 
The bare mind, always in pieces.” 

  

80 Birth is like the cypress tree; death is like the iron man (sh6 wa hakujushi no go- 
toshi, shi wa tekkan no gotoshi Eli fatttOm-& LY. Felco = & L): Why Dégen 
chose these two particular similes for birth and death is not clear, and no source in which 
they are meaningfully juxtaposed has been identified. While in popular discourse, the 
cypress was associated with longevity or eternal life and the man of iron was a symbol 

of manliness, we do not know that Dogen had such connotations in mind. In Zen texts, 

the cypress tree is best known from a famous saying of Zhaozhou Congshen 趙 州 従 訟 
(778-897); see Supplementary Notes, s.v. “Cypress tree at the front of the garden.” “The 

man of iron” (tekkan i) appears regularly in Zen texts and in the Shdbdgenzé for the 
solid practitioner; see Supplementary Notes, s.v. “Man of iron.” 

although the cypress tree is obstructed by the cypress tree, because birth is not 

obstructed by death, it is studying the way (hakuju wa tatoi hakuju ni ge serarutomo, 
shé wa imada shi ni ge serarezaru ga yue ni gakudo nari tattli7e & OFA RTC HEE 6b O 
と も 、 生 は いま だ 死に ONS SB xX (CHB Ze Y ): The antecedent of “it” in the 
translation is not clear; indeed, the sentence could be read, “they [1.e., birth and death] 

are the study of the way.” The pattern “A is obstructed by A” is very common in Dégen’s 
writing, seemingly used in the sense “A is just A,” “A is completely A.” The point here, 
then, would seem to be that, in the study of the way, birth is just birth and death is just 
death. 

81 Birth is not one thing; death is not a second thing (sho wa ichimai ni arazu, shi 
wa ryohitsu ni arazu ElL—-PMIL HoT, FILME IC &H ST): Or, perhaps, “birth is not 
one sheet; death is not two head.” The translation ignores the playful numerical counters 
mai #Z, used for flat objects, and hitsu (or hiki) XE, used for horses (and lengths of cloth). 

82 Chan Master Yuanwu (Engo zenji Rl /Bit#6M): I.e., Yuanwu Keqin Exit 52.8) (1063- 
1135). His words here represent the first two and last two phrases of a verse comment 
in eight phrases that he wrote on a conversation involving Daowu Yuanzhi jf ZA) 
(769-835) and the latter’s dharma heir Jianyuan Zhongxing rR {tf Hl (dates unknown). 
For the conversation and Yuanwu’s entire verse, see Supplementary Notes, s.v. “Mani- 
festation of the full function.” 

Alive, the manifestation of the full function; Dead, the manifestation of full function 

(sh6 ya zenki gen, shi ya zenki gen EAL ERSER, FC REE): The translation here and 
below of sho 4 and shi %€ as “alive” and “dead” respectively (rather than “birth” and 
death”) reflects the fact that, in the original text, Yuanwu is commenting on a conversa- 

tion over whether a corpse is alive or dead. In which sense Dodgen took the terms tn his 
comments below Is unclear.
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[04:20] 
“OWS, LODICHRKEeT A CL. EB THET ADO CRIBB EWANE 
b. RWEWEREXZOSHRICHENSLILXE LOG, BREBSTA, 
EICEFEH YO. RILEY, FICKRHO, HICKRHY, BRL, B 
十 方 界 を BHR LC LCHARKG, HH Re HEHE L UC HERIBA 
tArteO, #UEeHEL UC. BPtARBR APRIL, L< MRT SZ 
), BHPIGRT Olc, MBER ZL O . EE AB Ze, 平 坦 坦 地 、 そ れ 壁 立 
F720, BEXAR. SH VTATAHH7eO, LOwWAIC, BUN 4IEWOoOm 

HoH), oteteeCBigat, JEARJESEMO SHH), CNet CS 道 
する の みな り 。 

We should quietly make concentrated effort to examine these words. 
Chan Master Yuanwu, though he may have spoken like this, does not 
yet understand that birth and death have exceeded “full function.”® In 
studying “coming and going,” there is birth and death in “going”; there 
is birth and death in “coming.” There is coming and going in “birth”; 
there is coming and going in “death.” With all the worlds in the ten 
directions as its two wings or its three wings, coming and going goes 
flying away and comes flying back; with all the worlds in the ten direc- 
tions as its three feet or its five feet, it steps forward and steps back. With 
birth and death as its head and tail, the true human body of all the worlds 
in the ten directions flips its body and spins its brain.** When it flips its 
body and spins its brain, it is the size of a coin, it 1s like the interior of 

an infinitesimal dust mote. “Level and flat, it’s a wall rising a thousand 
fathoms; where the wall rises a thousand fathoms, it’s level and flat.’® 

Therefore, it has the faces of the Southern Continent and Northern Con- 

tinent; we study the way by examining them.*° It has the bones and mar- 
  

83 birth and death have exceeded “full function” (shdji no zenki ni amareru E7EO 

全 機 に あま れる ): Or “*alive' and *dead' are more than ‘full function.’” 

84 flips its body and spins its brain (honshin kaind #14 [FlAis): Two expressions for spir- 
itual transformation — the former quite common; the latter rather unusual. 

85 ‘Level and flat, it’s a wall rising a thousand fathoms” (heitantanchi, sore heki 
ry se7 /77 7977 平坦 坦 地 、 そ れ 壁 立 千 人 切な り ): Again、quoting (with slight varia- 
tion) Yuanwu Kegin fRl= 528), at Yuanwu Foguo chanshi yulu fae i REM BER, 
T.1997.47:797c1213: 

WTA THe, BEIT), BEF) me, YTB IE, 

Where it’s level and flat, a wall rises a thousand fathoms; where the wall rises a 

thousand fathoms, it’s level and flat. 

The Chinese jin 19) (“fathom”: also written 1%) was a linear measure, used chiefly for 

vertical distances, ranging in value from 4 to 8 feet (chi FR). 

86 faces of the Southern Continent and Northern Continent (Nanshii Hokushi no 

ee772O ん zz 南 洲 北 洲 の 面目 ): I.e. the continents of Jambudvipa (zz2zgg7 韻 浮 提 ) and 
Uttarakuru (Kurushi {2 v), to the south and north respectively of the central Mount 
Sumeru according to Buddhist cosmology. See Supplementary Notes, s.v. “Four Conti- 
nents.”
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row of neither conception nor nonconception; we simply study the way 
by raising them.®’ 

TEAR iy 18 2 
Treasury of the True Dharma Eye 

Studying the Way with Body and Mind 
Number 4 

[Ryumonji MS:| 

個 時 仁治 三 年 王 寅 重陽 日 、 在 干 綿 林寺 示 衆 
Presented to the assembly at H6rin Monastery; the day of double yang, 
senior water year of the tiger, the third year of Ninji [4 October 1242 f* 

7k — AB IE 
Copied in the first month of the second year of E1kyo [25 January-22 

February 1430]° 

[Tounji MS:] 

(eRe ASE. eae 
Copied on the second day of mid-spring, the Junior water year of the 

rabbit, Ninji [22 February 1243]. Ejo”° 

See FIERA TNA. EK EFRRBER ZZ. RE 
Copied this as a memorial offering in the common quarters at E:hei 

Monastery; twenty-sixth day, first month, third year of Kakyo 
[22 February 1389]. Sogo”! 

  

87 neither conception nor nonconception (hisd hi hisd 非 想 非 非 想 ): I.e., the highest 
state in the three realms of samsara; the last of the four formless concentrations (shi 

mushiki jo U3 fe; S. ariipya-samapatti). 

88 The Tounji 洞 雲 寺 MS shares an identical colophon. 

double yang (cy の 車 陽 ): The ninth day of the ninth month of the lunar calendar; the 
date of the Chinese Chongyang 重陽 festival 一 - also known as gezgggo 合 高 ("scaling 

the heights”) and, in Japan, as kiku no hi 389 A (“chrysanthemum day”). 

89 Copyist unknown. 

90 mid-spring (chiishun (#8): The second month of the lunar calendar. 

junior water year of the rabbit, Ninji (Ninji kibd {~’@745]N): The tenth stem-fourth 
branch year of the sexagenary calendar would have been the fourth year of the Ninji era, 
changed during that year to the Kangen #{7¢ era. 

91 Sdgo KF: 1343-1406, ninth abbot of Eiheiji.
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This Mind Itself Is the Buddha 

Soku shin ze butsu 

INTRODUCTION 

This relatively short work occurs as number 5 in both the sixty- and 
seventy-five-chapter compilations of the Shobogenzo and as number 6 
in the Honzan edition. It was written at Koshoji in the summer of 1239, 
some three years after the founding of the monastery and near the begin- 
ning of its author’s serious work on the kana Shobogenzo. The doctrinal 
theme of the text stands out from Ddgen’s other work dated to 1239 
(“Jiundo shiki” #2 ext, “Senjo” vei, “Senmen” vtm), all of which 

tend to focus on monastic practice. 

The title phrase, “this mind itself is the buddha” (or “this very mind 
is the buddha”), is a well-known saying in Zen literature, usually as- 
sociated with the famous eighth-century master Mazu Daoyi 馬祖 道 一 . 
Dogen opens his essay with a lament that so many Zen students mis- 
understand the saying, thinking that “the mind” here refers to the con- 
sciousness present in all forms of awareness. Such a view, he identifies 
as the non-Buddhist understanding of the brahman Srenika, who argues 
in the Nirvana Sutra for a self that migrates from body to body. 

For his part, Dogen prefers a Zen saying that the mind is “the moun- 
tains, rivers, and the whole earth; the sun, moon, and stars.” Yet, lest we 

think that he is talking simply of a cosmic buddha consciousness, he 
reminds us that the mind of the buddhas is also the mind of undefiled as- 
piration, practice, and verification of bodhi. Finally, in a rather surprising 
turn, he ends by collapsing all the buddhas into Buddha Sakyamuni, who 
is “this mind itself is the buddha.”
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Treasury of the True Dharma Eye 

Number 5 

BILL e186 

This Mind Itself Is the Buddha 

[05:1] {1:53} 

eG th. VET ERD MEL SZENSIL, MD EHOA ED, LM 
HOe, RICE Dezel, BALE OTAIO, BRKIEX OO 
さこ に より て 、 特 錯 就 錆 せ ず 。 特 錯 就 錆 せ ざる ゆえ に 、 お ほ く 外 道 に 審 落 

What buddha after buddha and ancestor after ancestor have maintained 
without fail is just “this mind itself is the buddha.”' However, “this mind 
itself is the buddha” did not exist in Sindh in the West; it was first heard 

in Cinasthana.” Since many students misunderstand it, they do not make 
a mistake of a mistake; and because they do not make a mistake of a 
mistake, many drop into other paths.’ 

[05:2] 
VULDP ARO ODA EXT, BAKHOIZSK IL, REOBARBORIB SHE 
心 な る を 、 す な は ち 人 と す と お も へ り 。 これ は か つて 正 師 に あ は ざ る に よ 

り て な り 。 

  

1 “this mind itself is the buddha” (soku shin ze butsu EIU): Or “this very mind is 
the buddha.” A very common phrase in Chan literature, associated especially with Mazu 
Daoyi 354818 — (709-788); See Supplementary Notes. 

2 “this mind itself is the buddha” did not exist in Sindh in the West; it was first 

heard in Cinasthana (Saiten ni wa soku shin ze butsu nashi, Shintan ni hajimete kikeri 

PRRICILA DEH 7e LL, BAICIL UM TIF): Ddgen uses here a Chinese trans- 
literation (Shintan #4.) of a Sanskrit term for China. The claim seems to be that it 

was the Chinese who first gave voice to what the buddhas and ancestors of India had 
“maintained” (hdnin fk{£) without expressing. While the particular phrase, “this mind 
itself is the buddha,” does seem first to occur in China, there is Indian precedent for the 

equation of the mind and the buddha; see Supplementary Notes, s.v. “This mind itself 
is the buddha.” 

3 make a mistake of a mistake (shdshaku jushaku #28328): An idiom, found in Zen 
texts, meaning “to recognize one’s mistake as such,” “to turn a mistake to one’s advan- 
tage,” or “to one mistake after another”; see Supplementary Notes, s.v. “Make a mistake 
of a mistake.” 

other paths (ged6 +38): I.e., [the views of] non-Buddhist religions.
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Hearing the words “this mind itself,” the foolish think that the thinking 
and perceiving of living beings, not yet having brought forth the mind 
of bodhi, is taken as “the buddha.” This is because they have never met 
a true master. 

[05:3] 

外道 の た ぐ ひ と な る と いふ は 、 西 天 答 國 に 外道 あり 、 先 尼 と な づく 。 かれ 
が 見 虎 の い は く は 、 大 道 は われ ら が いま の 身 に あり 、 そ の て いた らく は 、 
た や すく し り ぬ べし 。 い は ゆる 、 苦 業 を わき ま へ 、 准 爆 を 目 知 し 、 痛 間 を 
了 知 す 。 萬 物 に さ へ られ ず 、 諸 境 に か か は れず 。 物 は 去 溢 し 、 境 は 生 滅 す 
れ ど も 、 起 知 は つね に あり て 不 好 な り 。 この 露 知 、 ひ ろく 周 刀 せり 。 過 聖 
含 起 の 隔 異 な し 。 そ の な か に 、 し ば らく 妄 法 の 空 華 あ り と い へ ども 、 一 念 
相 應 の 智 圭 あ ら は れ ぬ れ ば 、 物 も 亡 じ 、 境 も 滅 し ぬれ ば 、 吉 知 本 性 ひと り 
了 了 と し て 鎮 常 な り 。 た と ひ 身 相 は 破れ ぬれ ども 、 起 知 は や ぶれ ず し て い 
づる な り 。 た と へ ば 人 倫 の 失火 に や くる に 、 答 主 い で て さる が ご と し 。 
昭 昭 起 霞 と し て ある 、 こ れ を 和 覚 者 ・ 智 者 の 性 と いふ 。 これ を ほ と け と も い 
ひ 、 さ と り と も 称す 。 自 他 お な じ く 具足 し 、 迷 悟 と も に 通達 せり 。 庫 法 ・ 
諸 境 と も か くも あれ 、 霞 知 は 境 と と も な ら ず 、 物 と お な じ か ら ず 、 歴 効 に 
常住 な り 。 い ま 現 在 せ る 諸 境 も 、 吉 知 の 所 在 に よら ば 、 偵 縮 と いひ ぬ べ 
し 。 本 性 より 起 せる ゆえ に は 買 法 な り 。 た と ひし か あり と も 、 起 知 の ご 
と くに 常住 な ら ず 、 存 没 す る が ゆえ に 。 明暗 に か か は れず 、 起 知 す る が ゆ 
え に 。 これ を 霞 知 と いふ 。 ま た 眞 我 と 和 杯 し 、 覚 元 と いひ 、 本 性 と 征 し 、 本 
静 と 稲 す 。 か く の ご と く の 本 性 を さと る を 、 常 住 に か へ り ぬ る と いひ 、 螺 
眞 の 大 士 と いふ 。 これ よ り の ち は 、 さ ら に 生死 に 流 連 せ ず 、 不 生 不 減 の 性 
海 に 誠 入 する な り 。 こ の ほか は 偵 綿 に あら ず 。 この 性 あら は さ ざ る ほど 、 
三界 ・ 六 道 は 競 起 する 、 と いふ な り 。 これ す な は ち 先 尼 外 道 が 見 な り 。 

To say that they join other paths refers to one such follower of an other 
path in the Land of Sindhu in the West whose name was Srenika.? His 
viewpoint was that the great way is in our present body, and that its true 
state is easily knowable.® It distinguishes pleasure and pain, knows of 
  

4 thinking and perceiving (ryo chi nen kaku JR. 407*2): A loose translation of terms 
for cognitive functions not commonly found as a set in Buddhist literature but appearing 
several times in the Shobogenzo, where they seem to stand collectively for the ordinary 
operations of consciousness. The translation takes them as two compound expressions 
(the first of which does occur elsewhere in the Shdbdgenzo in reference to the thinking 
mind); as individual terms, they might be rendered “considering, knowing, thinking, and 
perceiving.” See Supplementary Notes. 

not yet having brought forth the mind of bodhi (mihotsu bodai shin R48 #420): Le., 
without the bodhisattva’s aspiration for buddhahood, or “thought of bodhi” (bodai shin 
+¢#e-L; S. bodhi-citta); see Supplementary Notes, s.v. “Bring forth the mind.” 

5 Srenika (Senni Je): Tentative reconstruction of the Chinese Xianni 先 尼 , the 
name of a brahman appearing in the Nirvana Sutra (Da banniepan jing KARYBERE, 
T.374.12:594a14-596b10), who argues for a transcendental self that transmigrates from 

body to body. 

6 the great way is in our present body (daidé wa warera ga ima no mi ni ari KiBtt 
われ ら が いま の 身 に あり ): The term daidd Kik (rendered here “great way”) may also
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itself cold and heat, recognizes pains and itches. It is unimpeded by the 
myriad phenomena and unassociated with its objects. Although things 
come and go, and its objects arise and cease, the spiritual knowing al- 
ways exists and is unchanging.’ This spiritual knowing extends every- 
where; there is no division among commoners, sages, and all the ani- 

mate.® Within it, there may temporarily be the sky flowers of false dhar- 
mas, but when the wisdom of a single thought’s correspondence appears, 
when things die out and its objects cease, the original nature of spiritual 
knowing alone is clear and constant.’ Though the corporeal form may 
break down, the spiritual knowing departs intact. It 1s just as the owner 
of a house departs when the house is destroyed by fire.'® Its existence is 
  

(and, here, perhaps better) be understood as “great awakening.” taking the glyph dé i8 

in its use for Sanskrit bodhi). 

7 spiritual knowing (reichi £40): Or, perhaps, “numinous awareness.” The term is not 
used in the Nirvana Siitra account of Srenika’s views but is quite common in Chinese 
Buddhist texts, including those of Chan, where it typically denotes sentience, or the 
awareness present in every conscious mental state. 

8 commoners, sages, and all the animate (bonsh6é ganrei L342 & #): An expression, 

occurring several times in the Shdbdgenzo, for all sentient beings, including ordinary 
humans and advanced Buddhist adepts: best known from a line of verse by the ninth-cen- 

tury lay figure Zhang Zhuo 張 押 (dates unknown), quoted in “Shdbdgenz6 kiige” IE 
HIS isk 25 HE: 

TORR RAR aT, SLA ERR, 
The radiance shines silent through [worlds like] the Ganges sands; 
Commoners, sages, all the animate, together are my family. 

“The animate” renders ganrei & #4 (“beings endowed with spirit”), a translation that 
loses the syntactic continuity here with reichi # Al (“spiritual knowing”). 

9 sky flowers of false dharmas (mOb6 no kiige 妄 法 の 空 華 ): I.e., illusions. “Sky 
flowers” (kiige 22 #£) is a standard Buddhist expression for spots appearing as a result of 
visual impairment; see Supplementary Notes, s.v. “Clouded eyes and sky flowers.” Note, 
however, that below Dodgen reports that the objects (shokyo ## 5%) of spiritual knowing 
are held to be real (shinjitsu (2), insofar as they are said to arise from that knowing. 

the wisdom of a single thought’s correspondence (ichinen sd6 no chie —73*8IEOS 
=): A fixed expression for a state in which one is (a) cognizant of the truth and/or (b) in 

full accord with one’s true nature. 

the original nature of spiritual knowing (reichi honshd #AMAVE): In his description 
of Srenika’s view, Dogen seems to be treating “original nature” (honsh6d APE) as syn- 
onymous with “spiritual knowing” (reichi #1). The former term was sometimes used 
in China to render the Sanskrit prakrti, a term of art in Samkhya philosophy for the 
primordial substance from which the world evolves; but, in that philosophy, the world 
is merely the unconscious object of experience, distinct from the transcendental subject 
(S. purusa). 

10 just as the owner of a house departs when the house is destroyed by fire (tatoeba 

ninsha no shikka ni yakuru ni, shashu idete saru ga gotoshi 72 E NELABORKICL < 
る に 、 舎 主 い で て さる が ご と し ): A simile drawn from Srenika’s account of his posi- 
tion in the sutra (/g banniepan jing KARIBSRKE, T.374.12:594a28-b1).
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luminous and spiritual, and it is said to be “the nature of the awakened 
and the wise.” It is spoken of as “buddha” and called “awakening.” It en- 
dows equally self and other; it penetrates both delusion and awakening. 
The myriad dharmas and various objects be as they may, the spiritual 
knowing does not accompany its objects, is not the same as things; it 
constantly abides across the kalpas. The objects existing in the present, 
based on the presence of the spiritual knowing, should also be spoken of 
as real: because they arise conditionally from the original nature, they 
are real dharmas. Nevertheless, they are not constantly abiding like the 
spiritual knowing, for they exist and vanish. It is unrelated to light and 
darkness, because it knows spiritually. This 1s called “spiritual know- 
ing.””'' Again it is designated “the true self’; it 1s called “the source of 
awakening”; it is designated “the original nature”; it is designated “the 
original substance.” One who awakens to this kind of original nature is 
said to have “returned to constant abiding” and ts called a “great one 
returned to the true.” Thereafter, without further drifting about in birth 
and death, one enters verification of the ocean of the nature that neither 

arises nor ceases. Anything other than this is not the true. It is said that, 
to the extent that this nature has not been manifested, the three realms 

and six paths arise in profusion.'* This, then, is the view of the other path 
of Srenika. 

* OK OK OK OF 

[05:4] {1:54} 

KABA EEN FOR. A ae, SA. PRK, AA, MAA 
知識 。 僧 日 、 知 識 顔 多 。 師 日 、 如 何 示 人 。 僧 日 、 彼 方 知識 、 直 下 示 學 人 即 
Deh, GERBE. 液 今 花 具 見 聞 濾 知之 性 。 此 性 善 能 揚 眉 瞬 目 、 去 來 運 
Al, iS ah, PEGASe AO, FERRED, eA Een, BEI CO, REI 
th BIER, OD PESERADR, REI, SEI. UREA. (PER 
人 出 故 宅 。 即 身 赴 無常 、 其 性 常 出 。 南 方 所 説 大 約 如 此 。 師 日 、 若 然 者 、 奥 
彼 先 尼 外 道 、 無 有 差 別 。 彼 云 、 我 此 身 中 有一 神 性 、 此 性 能 知 痛 間 、 映 壊 之 
時 、 神 即 出 去 。 如 人 答 被 焼 舎 主 出 去 。 倫 即 無常 、 倫 主 常 天 。 和 審 如 此 者 、 邪 正 
my Bee, Bhs, SALE, HHRR, RA HRAR, AZ 
a, MARS. Fee, Pe Rabm, APRESS, RKaLiA TE. ak 
Bx, BR, SRE, FURS, BRRIEA,. GARBER ERE 
Me. AT RE BA, ZEB RFE REM. 

  

11 It is unrelated to light and darkness, because it knows spiritually. This is called 

“spiritual knowing.” (meian ni kakawarezu, reichi suru ga yue ni. Kore o reichi to iu 
AARC A AUILHS, BMTABO ZI, Cae HA LVS): The translation here fol- 
lows Kawamura’s punctuation. The passage might better be parsed, “Because, unrelated 
to light and darkness, it knows spiritually, this is called ‘spiritual knowing.” 

12 three realms and six paths (sangai rokud6d = 5% + 7\i8): The three levels of exis- 

tence and the six stations of rebirth in samsara: see Supplementary Notes, s.v. “Three 
realms,” and “Six paths.”
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Reverend Huizhong, National Teacher Dazheng, of the Land of the 
Great Tang, asked a monk, “Where have you come from?” 

The monk said, “I came from the south.” 

The Master said, ‘“‘What wise friends are there in the south?’"* 

The monk said, “There is a great number of wise friends.” 

The Master asked, “How do they instruct people?” 

The monk said, “The wise friends there instruct their students straight 
away that this mind itself 1s the buddha. [They say, ] 

“Buddha” means “awakened.” You are all already endowed with a na- 
ture that sees, hears, perceives, and knows."’ This nature enables you 

to raise your eyebrows and blink your eyes, to come and go and make 
use of things.'° It pervades your body: when you poke your head, your 
head knows it; when you poke your foot, your foot knows it. Therefore, 
it is called “correct pervasive knowing.’"’ Apart from this, there is no 
other buddha. This body 1s subject to arising and ceasing, but since the 
beginningless past, the nature of the mind has never arisen or ceased. 
The arising and ceasing of the body are like the dragon changing tts 

  

13. Reverend Huizhong, National Teacher Dazheng, of the Land of the Great 

Tang (Dait6é koku Daishé kokushi Echit osh6 KF EK EME Fi fal): Ie., Nanyang 
Huizhong Pah S48 (d. 775), disciple of the Sixth Ancestor and the subject of a number 

of famous kdans. The conversation quoted here occurs in the Jingde chuandeng lu #{® 
(Sx, T.2076.51:437c17-438a6. 

14 “What wise friends are there in the south?” (nanpé u ka chishiki FAA {Al Aa): 
“Wise friends” (chishiki lak) is a standard term for a Buddhist teacher. Dazheng lived 

in the north, at the capital, Chang’an. 

15 “Buddha” means “awakened.” You are all already endowed with a nature that 

sees, hears, perceives, and knows (butsu ze kaku gi, nyo kon shitsu gu ken mon kaku 

chi shi shé hie 3, GAR A Zt). The translation obscures the recurrence 
of the term kaku % here, rendered first as “awakened” and then as “perceives.” The ex- 
pression “sees, hears, perceives, and knows” (ken mon kaku chi (LEA) is a standard 
fixed set, standing for the operations of the six consciousnesses. 

16 raise your eyebrows and blink your eyes (yobi shunmoku 揚 眉 瞬 目 ): A set phrase 
used in Chan texts to represent the ordinary actions of human life, often, as here, seen as 
expressions of the buddha nature: occurs several times in the Shobdgenzo. See Supplemen- 
tary Notes, s.v. “Raise the eyebrows and blink the eyes.” 

17 Therefore, it is called “correct pervasive knowing” (ko myo shohenchi #4 1E vs 

Al): The translation seeks to preserve the word play in the original, which here provides 
its teaching of the pervasiveness of consciousness throughout the body as an etymology 
for the term shdhenchi 1Ei# #1, one Chinese rendering of the buddhas’ epithet “perfectly 
awakened one” (S. samyak-sambuddha).



156 DOGEN’S SHOBOGENZO VOLUMEI 

bones, resemble the snake shedding its skin or the person leaving an old 
house.'® That body is impermanent, while the nature 1s permanent. 

“What they say in the south ts roughly like this.” 

The Master said, “If this is so, then there’s no difference from that 

other path of Srenika. They say, “Within this body of mine, there is a 
spirit nature.'? This nature knows pain and itching. When the body dis- 
integrates, the spirit departs, like the owner of a house departs when the 
house burns. The house ts impermanent, but the owner 1s permanent.” 

When we examine it, something like this fails to distinguish between true 
and false. Who would take it as right? When I was wandering about some 
time ago, I often encountered this type. These days, they’re particularly 
flourishing. They gather assemblies of three to five hundred and, gazing 
up at the Milky Way, tell them, “This 1s the message of the South.’”° They 
revise the Platform Sutra, mixing 1n vulgar tales and erasing the sage’s 
intent, misguiding and confusing later followers.*' How could tt repre- 
sent the oral instruction?’ How painful that our tradition 1s so ruined! 
If we take seeing, hearing, perceiving, and knowing as the buddha na- 
ture, Vimalakirti would not have said, “The dharma ts apart from seeing, 

hearing, perceiving, and knowing.” If we’re engaged in seeing, hearing, 

  

18 like the dragon changing its bones (nyo ryit ん gz ん o/sz 如 龍 換 骨 ): Based on the 
belief that a dragon “changes” its bones as it outgrows them. 

19 “Within this body of mine, there is a spirit nature” (ga shi shin chit u ichi shinsho 
我 此 身 中 有一 神 性 ): Judging from its description here. we can probably take the term 

“spirit” (shin ##) here as more or less synonymous with the “spiritual knowing” (reichi 
# £1) used by Dogen above. 

20 gazing up at the Milky Way (mokushi unkan FE 2218): A fixed expression, typi- 
cally for an idle or vacant state. 

“This is the message of the South” (ze nanpo shiishi #204 77 Az BS): Likely here a refer- 
ence, not merely to southern China, but to the so-called Southern school, whose mem- 
bers claimed descent from Huizhung’s master, the Sixth Ancestor, Huineng SHE. 

21 the Platform Satra (Dankyé tH#€): 1.e., the Platform Siitra of the Sixth Ancestor 
(Liuzu tan jing 7\ 848%, T.2007) the text purporting to record the teachings of Huineng. 
The work, originating in the second half of the eighth century, underwent much revision 
over the centuries. In his “Shdbdgenzo shizen biku” IE/EER ix DUE &, Dogen also 
dismisses the text current in his time as not the teachings of the Sixth Ancestor. 

erasing the sage’s intent (sakujo shdi A DREE 3): I.e., eliminating the Sixth Ancestor’s 
teachings. 

22 How could it represent the oral instruction? (ki j6 gonkyé =&hXS 7): Presumably, 
here again, the authentic teachings of the Sixth Ancestor. 

23 Vimalakirti (Jomyo #4): From Kumarajiva's translation of the Vimalakirti Sitra 

(Yuima kyo #EBBIK, T.475.14:546a23-25). The first sentence of the quotation here is a 
variant of the extant stra version..
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perceiving, and knowing, this 1s seeing, hearing, perceiving, and know- 
ing; it 1s not seeking the dharma.” 

[05:5] {1:56} 

Ae eet, FIRGHRO LER, Kh: AMOK Sake. BRIO L 
OTREXHEOLOT, BEORMRLET AL, FAMED he. LOTL 
た が る ふ こ と な か れ 。 

National Teacher Dacheng was a superior disciple of the Old Buddha 
of Caoxi; he was a great wise friend both in the heavens and among hu- 
mans.” We should clarify the essential point presented by the National 
Teacher and make it the model for our study.*? Knowing it as the view- 
point of the other path of Srenika, do not adopt it. 

[05:6] 

近代 は 大 宋 國 に 諸 山 の 主人 と ある や か ら 、 國 師 の ご と く な る は ある べから 
ず 。 む か し より 國 師 に ひと し か る で べき 知識 、 い まだ か つて 出世 せ ず 。 し か 
ある に 、 世 人 あや まり て お も は く 、 臨 済 ・ 徳 山 も 國 師 に ひと し か る 記し 、 
と 。 か く の ご と く の や か ら の みお ほし 。 あ は れ む べし 、 明 眼 の 師 な きこ 
と 。 

In recent times among those fellows who serve as the heads of the var- 
ious mountains in the Land of the Great Song, there could be none like 
the National Teacher.”° Since long ago, no wise friend to equal the Na- 
tional Teacher has appeared in the world. However, people of the world 
mistakenly believe that Linji and Deshan must also be the equal of the 
National Teacher.?’ There are so many types like this. How deplorable 
that there are no clear-eyed teachers. 

  

24 the Old Buddha of Caoxi (Sdkei kobutsu BIB): I.e., the Sixth Ancestor, 
Huineng 8E of Caoxi #i&. 

a great wise friend both in the heavens and among humans (tenjo ningen no dai zen- 

chishiki nari K LAT @ K seen Ze 9 ): Allusion to the tradition, mentioned elsewhere 
in the Shobdgenzo, that Huizhong was teacher, on earth, to the emperors of China and, in 
the heavens, to Indra, king of the devas. 

25 model for our study (sangaku no kikan 3.0) 448%): “Model” here loosely trans- 
lates the term “tortoise mirror” (kikan #4), something that provides a “pattern” for 
behavior, as cracks in a heated tortoise shell were used by diviners in ancient China. 

26 various mountains (shozan if): Also read shosan. A term for the major Buddhist 

monasteries. 

27 Linji and Deshan (Rinzai Tokusan BRYA (Z 1): Le., Linji Yixuan Rav #s X% (d. 866), 
founder of the Linji B&i## lineage; and his contemporary Deshan Xuanjian 徳山 定 鑑 
(780-865). These two figures are singled out for criticism elsewhere in the Shobdgenzo.



158 DOGEN’S SHOBOGENZO VOLUMEI 

[05:7] 

VLD D BAOPMEFS SRO IL. MME + SHED DDOICEADSEIAC 
dos, METAB OAE DH LELOL ALEKS, WHY. 
行 取 あり 、 誇 著 あ り 。 

“This mind itself is the buddha” maintained by the buddhas and ances- 
tors is something the other paths or the two vehicles have not seen even 
in their dreams. Only buddhas and ancestors with buddhas and ancestors 
alone have been doing “this mind itself 1s the buddha,” have been ex- 
haustively investigating it.°> They have the hearing of it; they have the 
practice of it; they have the verification of it. 

[05:8] 

借 、 百 草 を 括 却 し きた り 、 打 失 し きた る 。 し か あれ ども 、 丈 六 の 人 金 身 に 説 
似せ ず 。 即 、 公 案 あ り 、 見 成 を 相 待 せ ず 、 敗 壊 を 廻 避 せ ず 。 基 、 三 界 あ 

り 、 退 出 に あら ず 、 唯 心 に あら ず 。 心 、 征 壁 あ り 、 い まだ 泥水 せ ず 、 い ま 
だ 造作 せ ず 。 あ る ひ は 即 心 是 人 須 を 参 究 し 、 心 即 借 征 を 参 究 し 、 修 即 走 心 を 
BFL BILIMBFEA RIEL, ERED EIS BET, DK OILS OBR, £¥ 
SU< BLD eH, OTe BUCH ICIEHET ORY, DOC ODESE 
(EL CF AIZEN, 

“The buddha”: It has been taking away, has been losing, the hundred 
grasses.”’ Nevertheless, we do not describe it as the sixteen-foot golden 
body.*° “Itself”: There is a koan; it does not depend on realization; it does 

  

28 Only buddhas and ancestors with buddhas and ancestors alone have been doing 

“this mind itself is the buddha” (yui busso yo busso nomi soku shin ze butsu shikitari 

fe (4B 4H Bd (#8 4H OD ABIL BL & Ze Y ): Dogen here creates the novel predicate “to do 
this mind itself is the buddha” (soku shin ze butsu su Bfl.4¢ 464°). The expression “only 
buddhas and ancestors with buddhas and ancestors” recalls a passage in Kumarajiva’s 
translation of the Lotus Sutra occurring often in the Shdbdgenzo; see Supplementary 
Notes, s.v. “Only buddhas with buddhas can exhaustively investigate the real marks of 
the dharmas.” 

29 “The buddha” (butsu {): Dogen here begins a set of short comments on each of 
the four words in the expression “this mind itself is the buddha.” The translation treats 
each of the words as the topic, rather than the grammatical subject of the comment that 
follows. Dogen’s order here rearranges the expression to “the buddha itself is the mind.” 

It has been taking away, has been losing, the hundred grasses (hyakus6 o nenkyaku 
shikitari, dashitsu shikitaru BEYER SEY. FIRUL E74): “The hundred grass- 
es” (hyakus6 © &) is a common term for the manifold phenomena of the world. The 

point here may be that the term “buddha” seems to have set aside the phenomenal world. 

30 we do not describe it as the sixteen-foot golden body (joroku no konjin ni setsuji 

sezu 丈 六 の 人 金 身 に 説 似せ ず ): Or, perhaps, “we do not describe them [i.e. the hundred 
grasses] as the sixteen-foot golden body”; a standard reference to the body (or the stand- 

ing image) of a buddha. The association here with “the hundred grasses” may reflect the 
well-known Chan saying, referred to several times in the Shobdgenzo, “to use one blade 
of grass as a sixteen-foot golden body”; see Supplementary Notes, s.v. “One blade of 

grass.”
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not escape destruction.*' “Is”: There are the three realms.” It is not that 
they are withdrawn; it is not that they are only mind.** “Mind”: There 
are fences and walls.** They never [consist of] mud and water; they are 
never constructed.°° 

We investigate “this mind itself 1s the buddha,” or we investigate “itself 
this mind the buddha ts,” investigate “the buddha itself is this mind,” 1n- 

vestigate “this mind itself the buddha ts,” investigate “is the buddha this 
mind itself.’°° This kind of investigation is truly “this mind ttself 1s the 
buddha”; it takes this up and directly transmits it to “this mind itself is 
the buddha.”°’ Directly transmitted in this way, it has come down to the 
present day. 

  

31 “Itself” (soku Ell): A particle expressing identity or immediacy: “precisely this,” 
“this very,” “just then,” etc. 

There is a koan; it does not depend on realization (kdan ari, genjo o sdtai sezu KF 

あり 、 見 成 を 相 待 せ ず ): From the well-known “realized koan" (or “settled case": ge7- 
76 ん gz 見 成 公 案 : more commonly written 現 成 公 案 ). See Supplementary Notes, s.V. 
“Realized KOan.“ 

32 “Is”: There are the three realms (ze, sangai ari #, —=5é " ): For the “three 
realms,” see above, Note 12. 

33 It is not that they are withdrawn; it is not that they are only mind (taishutsu ni 
arazu, yui shin ni arazu iJRMICH OT. MELIC& 6S): The translation takes the unex- 
pressed subject of both phrases as “the three realms”; but the sense of the former phrase 
is uncertain and might better be understood as “one does not withdraw from them (i.e., 
enter nirvana).” The latter phrase recalls the common claim that “the three realms are 
only mind” (sangai yui shin = FRME-L); see Supplementary Notes. 

34 “Mind”: There are fences and walls (shin sho heki ari 心 科 & © ): Invoking the 

famous Chan saying, usually associated with the above-cited Nanyang Huizhong fails 
*# 58. that the buddha mind is “fences, walls, tiles, and pebbles” (shd heki ga ryaku ti BE 
ELK), to which Dogen will refer below. See Supplementary Notes, s.v. “Fences, walls, 
tiles, and pebbles.” 

35 They never [consist of] mud and water (imada deisui sezu VE TEVEKET): 
Seemingly a reference to the material of the walls, but perhaps also invoking the com- 
mon Chan use of “mud and water” for the “dirty” work of teaching Buddhism in the 
world; see Supplementary Notes, s.v. “Dragged through the mud and drenched with 
water.” The novel use of deisui JE7K as a predicate also occurs in “Shdbdgenzo ango” 
TERA RACE. 

36 or we investigate “itself this mind the buddha is” (shin soku butsu ze (WEI): 
The translation here and in the following three phrases struggles to express Dogen’s four 
variations on the syntax of the saying, despite the grotesque linguistic consequences. 
Most interpreters take the point of this exercise to be that each of the four words in the 
saying is equal to the others. 

37 This kind of investigation is truly “this mind itself is the buddha”; it takes this 

up and directly transmits it to “this mind itself is the buddha” (kaku no gotoku no 

sankyu, masashiku soku shin ze butsu, kore o ko shite sokushin ze butsu ni shoden suru 
nari DPCOUESC OBR, EXULS A OBAB, CNB CALDER BICIEET 3 72
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[05:9] {1:57} 

い は ゆる 正 偉 し きた れる 心 と いふ は 、 一 心 一 切 法 、 一 切 法 一 心 な り 。 この 

ゆえ に 古人 人 い は く 、 若 人 識 得 心 、 大 地 無 寸 土 。 し る べし 、 心 を 識 得 する と 
き 、 甘 天 撲 落し 、 巾 地 裂 破 す 。 あ る ひ は 心 を 識 得 す れ ば 、 大 地 さ ら に あつ 

さ 三 寸 を ます 。 

The mind said to have been “directly transmitted” means “one mind Is 
all dharmas, all dharmas are one mind.’*® Therefore, an ancient has said, 

“If a person knows the mind, there isn’t an inch of ground on the whole 
earth.’°° We should know that, when we know the mind, the whole of 

heaven crashes down and the entire earth 1s rent asunder.*° Or, when one 

knows the mind, the whole earth gets three inches thicker. 

[05:10] 
A, (EMEP, WHE ABR, 

A virtuous one of old has said, “What is the wondrous, pure, clear 

mind? The mountains, rivers, and the whole earth, the sun, moon, and 

SfarS. 

[05:11] 
あき ら か に し り ぬ 、 心 と は 山河 大 地 な り 、 日 月 星 辰 な り 。 し か あれ ども 、 
この 道 取 する と ころ 、 す すめ ば 不足 あり 、 し り ぞ くれ ば あま れ り 。 山河 大 
地 心 は 、 山 河 大 地 の み な り 、 さ ら に 、 波 沢 な し 、 風 煙 な し 。 日 月 星 辰 心 
は 、 日 月 星 辰 の みな り 、 さ ら に 、 き りな し 、 か すみ な し 。 生死 去 來 心 は 、 

  

り )・ A tentative translation of a sentence subject to varied readings. Ihe sense seems to 
be that the expression “this mind itself is the buddha” is “directly transmitted” when it 1s 
subjected to “this kind of investigation.” 

38 “one mind is all dharmas, all dharmas are one mind” (isshin issai hd, issai 

6 ss 一 心 一 切 法 、 一 切 法 一 心 ): In his “Shobogenzo tsuki” IEYEARRABHE, Dogen 
repeats this sentence as the saying of “an old buddha” (kobutsu (fs). While similar 
passages do appear in earlier texts, the actual source of Ddgen’s version has not been 
identified. 

39 an ancient has said (kojin iwaku HAV ‘4<): Le., Changling Shouzhou £## 
“FEL (1065-1123), whose saying can be found at Jingde chuandeng lu Sc fE(S ER, 
T.2076.51:464a26. The expression “there isn’t an inch of ground on the whole earth” 
(daichi mu sun do Kt #sF +) is a fairly common one in Chan texts and occurs else- 
where in the Shobdgenzo. 

40 the entire earth is rent asunder (sdchi reppa Ti+H326K): More commonly written 

sdchi |fiHh. Dogen reuses this image, together with the “inch of ground” mentioned 
abovc, in his “Shobogenzo ango" 正法 眼 蔵 安居 : when the summer retreat is dissolved, 
“it rends asunder the entire earth, without an inch of ground remaining” (sdchi o reppa 
su, nokoreru sundo arazu THe RAT, O“NONSATEH OTF). 

41 A virtuous one of old (kotoku 471%): I.e., Weishan Lingyou i |L1##%h (771-853). 
The quotation reworks a conversation between Lingyou and his disciple Yangshan Huiji 
{lL 284 (803-887) recorded in Digen’s shinji Shobégenzé ta F EYE AR RK (DZZ.5:212, 

case 168); see Supplementary Notes, s.v. “Sun, moon, and stars.”
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ABEEROATEN, SBHICL WAL, Bz. WBBE RED IL, HE Re 
の みな り 、 さ ら に 、 泥 な し 、 水 な し 。 四 大 五 縮 心 は 、 四 大 五 縮 の みな り 、 
さら に 、 馬 な し 、 猿 な し 。 椅子 挑 子 心 は 、 椅 子 挑 子 の みな り 、 さ ら に 、 人 竹 
な し 、 木 な し 。、 かく の ご と く な る が ゆえ に 、 即 心 逢 借 、 不 染 汚 即 心 起 借 な 
). BAR. 不 染 汚 諸 人 な り 。 

It is clearly understood that “the mind” ts “the mountains, rivers, and 

the whole earth,” is “the sun, moon, and stars.” Although this is so, in 

what is said here, if you advance, it is not enough, if you step back, it is 
too much.” The mind of “mountains, rivers, and the whole earth” 1s just 
mountains, rivers, and the whole earth: there are no additional waves and 

billows, no winds and vapors.** The mind of “sun, moon, and stars” 1s 

just sun, moon, and stars: there is no additional fog, no mist.** The mind 

of “birth and death, coming and going,” is just birth and death, coming 
and going: there is no additional delusion, no awakening.” The mind of 
“fences, walls, tiles, and pebbles” is just fences, walls, tiles, and pebbles: 

there is no additional mud, no water.*© The mind of the four elements and 

five aggregates is just the four elements and five aggregates: there are no 
additional horses, no monkeys.*’ The mind of the chair and the whisk ts 

  

42 if you advance, it is not enough, if you step back, it is too much (susumeba fu- 
soku ari, shirizokureba amareri すす め ば 不 足 あ り 、 し り ぞ くれ ば あま れ り ): Perhaps 
meaning that this saying at once falls short of what might be said and says more than 
what should be said. See Supplementary Notes, s.v. “Stepping forward and stepping 

back.” 

43 no additional waves and billows, no winds and vapors (sara ni haro nashi, fuen 
nashi さら に 波浪 な し 、 風 煙 な し ): D6gen begins here excluding a set of terms used 
to qualify or affect the mind. The mind, for example, is regularly likened to water, and 
meditators are told to still the “waves” of the mind, and to protect themselves from 
“winds and vapors.” 

44 no additional fog, no mist (sara ni kiri nashi, kasumi nashi & oIZX O7ELY AF 
Ar7¢L): As in the common simile of the mind likened to the sun (or moon) behind the 

“fog” (kiri X )) and “mist” (kasumi 2» A) of ignorance. 

45 The mind of “birth and death, coming and going” (shdji korai shin E7,#RRL): 
I.e., the mind subject to the vicissitudes of rebirth. 

46 The mind of “fences, walls, tiles, and pebbles” (shé heki ga ryaku shin #582 LE 
iL»): See Note 34, above. 

no additional mud, no water (sara ni dei nashi, sui nashi & S\cive7eR LL, 7K7E LL): See 
Note 35, above. 

47 four elements and five aggregates (shidai goun VU X f.#4): Le., the four primary 
forms of matter (S. mahabhiita) — earth, water, fire, and wind — of which the physical 
world is composed; and the five “heaps” (S. skandha) — form, sensation, perception, 
formations, and consciousness — into which the psychophysical organism can be ana- 
lyzed. See Supplementary Notes, s.v. “Four elements and five aggregates.” 

no additional horses, no monkeys (sara ni ba nashi, e7 2577 さら に 馬 な し 、 猿 な し ): 
From the common use of wild horses and forest monkeys as metaphors for the restless
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just the chair and the whisk: there is no additional bamboo, no wood.* 
Since it is like this, “this mind itself 1s the buddha” ts an undefiled “mind 

itself 1s the buddha.” The buddhas are undefiled buddhas.*” 

[05:12] {1:58} 

Le&mitgzalib, Boe EI, BD - (ETT + Bie + TBRED Hh fi Ze 
NY, VERB + (ETT + He RRA SSL, PD BBICHOF, KL 
O— Al ARC AE IMERT SH. Bete 90, KE Of PICEE MERE 
At, Beh 0., KEORMSBMICH IMMER TSO. EDR BROL 
LOPS IMERT SH. BDO, KR EOLBHICASIMER 
Sb, BOHR, LPH Se, RBMICNEITIEME ST SIDED RIC 
PEWS, BUDA VER RS S70, WEE LO ASRRY, WE 
FEBS HAZE), ADH a BAYT SIEBMa LS AZEY, 

Such being the case, “this mind itself 1s the buddha” means the bud- 
dhas who bring forth the mind [of bodhi], practice, attain bodhi, and enter 

nirvana. Those who have not brought forth the mind, practiced, attained 
bodhi, and entered nirvana are not [what ts referred to by] “this mind itself 
1s the buddha.” Even if we bring forth the mind and practice and verify for 
a single ksana, it is “this mind itself 1s the buddha’; even if we bring forth 

the mind and practice and verify within one atom, it 1s “this mind ttself 1s 
the buddha’; even if we bring forth the mind and practice and verify for 
innumerable kalpas, it 1s “this mind itself 1s the buddha’; even if we bring 
forth the mind and practice and verify within a single thought, it is “this 
mind itself is the buddha’; even if we bring forth the mind and practice 
and verify in half a fist, it 1s “this mind itself is the buddha.” However, 

those who say that to practice over long kalpas to become a buddha 1s not 
“this mind itself 1s the buddha” have not yet seen “this mind itself 1s the 
  

mind, as in the familiar expression “the will is a horse; the mind, a monkey” (iba shin’en 

意 馬 心 猿 ). 

48 The mind of the chair and the whisk (isu ossz s/777 椅子 朱子 心 ): An unusual com- 

bination, the Zen master’s “whisk” (Hossu 4-4) usually being paired with his “staff” (shujo 
#£4X); the “chair” (isu a-f-) here belongs, rather, with the following “bamboo” and “wood.” 
See Supplementary Notes, s.v. “Whisk,” “Staff.” 

no additional bamboo, no wood (sara ni chiku nashi, boku nashi さら に 竹 な し 、 木 
7g L): Likely reflecting the conversation between Luohan Guichen #£i##£ER (867-928) 
and his master, Xuansha Shibei “iif (835-908), about whether to understand “the 
three realms are only one mind” (sangai yui isshin = #t"—£—-L)) as a “chair” or as “bam- 
boo and wood.” Recorded in Digen’s shinji Shobégenz6 ta F-1EJEAR HK (DZZ.5:186, 
case 112); see Supplementary Notes, s.v. “Chairs, bamboo, and wood.” 

49 undefiled “mind itself is the buddha” (fuzenna soku shin ze 2z が sz 不 染 汚 即 心 是 
488): Recalls the conversation, alluded to throughout the Shébdgenz6, between the Sixth 
Ancestor and his disciple Nanyue Huairang Pa 3k 1a (677-744), to the effect that bud- 
dhas and ancestors are “not defiled” (fuzenna 74/5) by Buddhist practice and verifica- 
tion. Recorded at shinji Shobdgenzoé th F EYE ERK, DZZ.5:178, case 101; see Supple- 
mentary Notes, s.v. “What thing is it that comes like this?”
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buddha,” not yet understood it, not yet studied it. They have not seen a true 
master who expounds “this mind itself 1s the buddha.” 

[05:13] 
い は ゆる 諸 俺 と は 、 FEE 7, Fee, CBD er, 
去 ・ 現 在 ・ 未 來 の 諸 俳 、 と も に ほ と け と な る と き は 、 か な ら ず 竹 迎 牟 尼 介 
LTATEY, CAVED EB Ze OY , 

“The buddhas” here means Buddha Sakyamuni. Buddha Sakyamuni 
— this is “this mind itself is the buddha.” When any of the buddhas of 
past, present, and future become buddhas, they invariably become Bud- 
dha Sakyamuni. This is “this mind itself is the buddha.” 

TE EAR HAD Lye 16 5B Sh. 
Treasury of the True Dharma Eye 

This Mind Itself Is the Buddha 
Number 5 

[Ryumonji MS:] 

個 時 延 鷹 元 年 五 月 二 十 五 日 、 在 現 州 宇治 郡 観 音 導 利 興 聖 偶 林寺 示 衆 
Presented to the assembly, at the Kannon Dori Kosho Horin Monastery, 

Uji District, YOshii; twenty-fifth day, fifth month, first year of En’o 

[28 June 1239P° 

[Tounji MS:] 

FRR SH FOB CATIA EBON RK Sa RERZ. RR 
Copied this in the acolyte’s quarters, Daibutsu Monastery, Yoshida Di1s- 

trict, Esshi; twelfth day, seventh month of the junior wood year of the 
snake, the third year of Kangen [15 August 1245]. Ejo 

gies — FIFA TANASBSS. Re 
Copied as a memorial offering, twenty-eighth day, first month, third 

year of Kakyo [24 February 1389]. Sdgo”! 

  

50 The Tounji f= MS shares an identical colophon. 

51 Sogo #F: 1343-1406, ninth abbot of Eiheiji.
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Deportment of the Practicing Buddha 

Gyobutsu tigi 

INTRODUCTION 

This work, one of the longer texts in the Shobogenzo, was composed at 
KOshoji in November of 1241, around the same time as the “Bussho” 
fs chapter. It appears as number 6 in both the sixty- and seven- 
ty-five-chapter compilations of the Shobdgenzo and as number 23 in the 
Honzan edition. 

The title of this essay is an unusual expression, not encountered else- 
where in Buddhist literature. The phrase gydbutsu iigi 17 hE (also 
read gydbutsu igi) could well be parsed “to practice the deportment of 
a buddha”; but it is clear from his opening words that Dogen wants us 
to take gydbutsu as a “practicing buddha,” in contrast to other notions 
of “buddha.” Buddhas are those who practice buddhahood, who engage 
in (to use the language of one of Dogen’s favorite Zen dialogues) the 
“nondefiling practice and verification” of a buddha. 

Such deportment is not limited to humans or gods, or even to sentient 
beings: as we read on, we find it is the practice of heaven and earth, of 
coming and going in birth and death, of Tusita heaven, where the future 
Buddha Maitreya dwells, of the pure land of Sukhavati, where Buddha 
Amitabha preaches. Finally, Dogen borrows from the ninth-century 
Chan masters Xuefeng Yicun 2447 and Xuansha Shibei “7 bili to 
depict the deportment of the practicing buddha as buddhas preaching in 
the midst of flames, flames preaching while the buddhas stand and listen.
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TE YE BR HBG ZN 

Treasury of the True Dharma Eye 

Number 6 

47 (HB BNR 

Deportment of the Practicing Buddha 

[06:1] {1:59} 

aa PD 7k PME ITED. CAUT HBR. TTC ERBICH OT {Et 
に あら ず 。 自 性 身 備 に あら ず 、 他 性 身 俺 に あら ず 。 始 覚 ・ 本 覚 に あら ず 、 
性 算 ・ 無 算 に あら ず 。 如是 等 人 須 、 た えて 行 俺 に 齋 肩 する こと うべ か ら ず 。 
し る べし 、 諸 人 の 條 道 に ある 、 覚 を また ざる な り 。 人 向 上 の 道 に 行 履 を 通 
達せ する こと 、 唯 行 侯 の みな り 。 自 性 介 等 、 夢 也 未 見 在 な る と ころ な り 。 

The buddhas always fully practice deportment; this is the practicing 
buddha.' The practicing buddha ts not the buddha of recompense, not the 
buddha of transformation, not the buddha of the body of self-nature, not 

the buddha of the body of other-nature.? It is neither initial awakening nor 
  

1 Deportment of the Practicing Buddha (gydbutsu iigi 17 BU): Also read gydbutsu 
igi. In ordinary parlance, the term jigi Bc{# (“deportment”™; more commonly read igi) 
refers to “dignified demeanor,” proper decorum and etiquette; in Buddhism, it is used 
especially for the four deportments (shi ‘igi PUK; S. Iryapatha) of walking, standing, 
sitting, and reclining (gydjiizaga {TEAS BA) (as well as for the donning of formal vest- 
ments). See Supplementary Notes, s.v. “Deportment.” The term gydbutsu {7 (“prac- 
ticing buddha”) is not a standard Buddhist technical term, though it may reflect the com- 
mon distinction between “buddhahood in (or through) practice” (gydbusshd {7 RTE), as 
opposed to “buddhahood in principle” (ribusshé FETE). The four-glyph expression, 
evobutsu iigi {7 BU, is not common and does not occur elsewhere in Dogen’s writing. 

fully practice (gyvdsoku {7 ©): An unusual verb not occurring elsewhere in the Shdb6d- 
genzo, with soku © understood as “complete,” as in the standard epithet of a buddha 
“perfected in wisdom and conduct” (mydgydsoku 8A{T £) that Dogen will use below. 
Some would derive the term from the phrase, “eye of wisdom, foot of practice” (chimoku 
gyOso ん z 智 目 行 足 ). 

2 the buddha of recompense (hObutsu #k (#6): I.e., a buddha in his “enjoyment body,” 
or “reward body” (hdshin #4; S. sambhoga-kaya), the glorified body of a buddha re- 
sulting from his practices on the bodhisattva path. 

the buddha of transformation (kebutsu {8): I.e., a buddha in the body he manifests to 
teach among sentient beings (keshin 化身 or の HEY; S. nirmana-kaya). 

the buddha of the body of self-nature (jishdshin butsu B tED #); the buddha of the 
body of other-nature (tashdshin butsu 他 性 身 俸 ): The former expression is a technical 
term for the dharma body (oss/7 法 身 : S. Z-Zyo) as it is in itself (S. svg の Zr- 
ka), rendered below in this section as “buddha of self-nature” (jishd butsu A t£#); the 
latter expression is Dogen’s playful neologism.



168 DOGEN’S SHOBOGENZO VOLUMEI 

original awakening; neither awakening by nature nor non-awakening.’ 
Such buddhas as these can never be of equal stature with the practicing 
buddha. We should recognize that the buddhas are on the way of the 
buddhas; they do not await awakening.* Only the practicing buddha has 
penetrated the conduct on the way beyond the buddha.’ It is something 
that the buddha of self-nature and the rest have never seen even in their 
dreams. 

[06:2] 
~ OFT HRlL, FAGAIC ABMS SO ZI, ATIC RIA ALT. IB ATICIE RE 
Waittt54o-k&, WARE O, RAED, NBEO. NiT7RO, TMIChHOS 
quid, BR TARE TERRIA ST PRR - YERRIC FAT 5H D7ZLY, 

For this practicing buddha, since his deportment appears in each thing, 
his deportment appears before his body; his teaching spills out before his 
words, spanning the times, spanning the directions, spanning the bud- 
dhas, spanning the practices.° Those who are not practicing buddhas are 

  

3 initial awakening (shikaku 4a%); original awakening (hongaku 4%): Terms wide- 
ly used in East Asian Buddhism to distinguish respectively the bodhi acquired upon 
completion of the bodhisattva path and the bodhi inherent in the buddha nature. 

awakening by nature (shdkaku t£%): A term, roughly synonymous with the more com- 
mon hongaku A, for innate awakening; occurs in the S#rangama-siitra (Shoulengyan 
jing BRA RAE, 7.945. 19:120a3). 

non-awakening (mukaku #£%): An expression ordinarily meaning both “unawakened” 
and “unconscious,” it is used in reference both to insentience and to a mental state free 
from ordinary perception, as in Zen sayings such as “the awakening of non-awakening 

— this is called the true awakening” (mukaku shi kaku ze myo shinkaku RB ZARA 
la 4), or “right awakening is without awakening; true emptiness is not empty” (shdkaku 
7 ん g ん 7 y777 ん 7 7 ん z 正 覚 無 算 眞 空 不 空 ). 

4 the buddhas are on the way of the buddhas; they do not await awakening (shobut- 

su no butsudé ni aru, kaku o matazaru nari GPOMIEILHA, BeEEKASRY): 
The exact sense is unclear. Buddhas, of course, are by definition awakened and thus 

would not be expected to “await awakening”; perhaps the point is that their being on the 
way of the buddhas is not dependent on their awakening (but, rather, on their practice). 

5 the way beyond the buddha (butsu kdjd no do {1F] L018): “Beyond the buddha” 
(butsu k6j6 #6Ie]_E) is a common expression in Zen texts and Dégen’s writings, see Sup- 
plementary Notes, s.v. “Beyond the buddha.” 

6 his deportment appears before his body (shinzen ni iigi genj6 su ANIC BUR ELAK 
+); his teaching spills out before his words (dézen ni keki rdei suru JARI {ERR ET 
4): Parallel phrases perhaps meaning that both the physical acts and the verbal instruc- 
tions of the practicing buddha express truths, “before,” or “beyond” the buddha. “Before 
the body” (shinzen fill) can carry the sense “before birth in this life’; here, perhaps, 
before the buddha manifests a body. “Teachings” here is a loose translation of keki (ER, 

usually interpreted as “to convert (ke {/) an audience according to its capacities (ki #&)”; 
the only instance of the term in the Shobdgenzo.



6. Deportment of the Practicing Buddha Gydbutsu iigi {TRB 169 

not yet liberated from the bonds of the buddha, the bonds of the dharma; 

they are grouped with buddha demons and dharma demons.’ 

[06:3] 
備 縛 と いふ は 、 菩 提 を 菩提 と 知見 解 會 する 、 即 知見 、 即 解党 に 即 縛 せ られ 
ぬる な り 。 一 念 を 経歴 する に 、 な ほ い まだ 解脱 の 期 を 期 せ ず 、 い た づら に 
錯 解 す 。 菩 提 を す な は ち 菩 提 な り と 見 解せ ん 、 こ れ 菩 提 相 應 の 知見 な る 
し 、 た れ か これ を 邪 見 と い は ん 。 想 憶 す 、 こ れ す な は ち 無 細目 縛 な り 。 紀 
縛 綿 綿 と し て 樹 倒 藤 枯 に あら ず 、 い た づら に 人 居 邊 の 埋 窒 に 活 計 せる の みな 
り 。 法 身 の や ま ふ を し ら ず 、 報 身 の 負 を し ら ず 。 

“Bonds of the buddha” means precisely to be bound by the very 
knowledge, the very understanding that knows and understands bodhi as 
bodhi. We pass through each moment of thought without expectation of 
a time of liberation, vainly given over to our mistaken understandings. 
To understand bodhi as bodhi must be the knowledge that accords with 
bodhi. Who would call this a false view?® So we imagine, and this is pre- 
cisely to bind ourselves without a rope.’ Bound and bound, on and on: it 
is not “the tree falling and the vines withering”; it is just vainly making 
our living in burrows in the vicinity of the buddha.'® We do not realize 
that the dharma body is sick; we do not realize that the recompense body 
is distressed. '! 
  

7 the bonds of the buddha, the bonds of the dharma (butsubaku hdbaku (SE 
i): Likely indicating here intellectual and emotional attachment to the categories of 
“buddha” and “dharma.” The subsequent parallel phrase “buddha demons and dharma 
demons” (butsuma homa ($6 /1EIR) presumably designates the groups of those bound to 
these same categories. 

8 Who would call this a false view? (tare ka kore o jaken to iwan LOMO Ne BRE 
い は ん ): This and the preceding sentence represent the rejoinder to Dogen’s claim here. 

9 bind ourselves without a rope (mud jibaku #£#8 8 #): A common expression, espe- 
cially in Zen texts, for the state in which one is imprisoned by one’s own ideas. 

10 “the tree falling and the vines withering” (jutd toko té{{#) #44): A metaphor for the 
end of ignorance; from the question posed by Shushan Kuangren #ii LL [E{— (837-909) 
to Weishan Lingyou i144 (771-853) (quoted in Digen’s shinji Shobégenz6é 眞 字 正 
YEAR, DZZ.5:208, case 157); see Supplementary Notes, s.v. “Like vines relying on a 
tree.” 

just vainly making our living in burrows in the vicinity of the buddha (itazura ni 

buppen no kakutsu ni kakkei seru nomi V\7273 © IC BIBO BB CIBER SOA): The 
“burrow” (kakutsu $£%) is acommon metaphor for circumscribed views. The “vicinity 
(or ‘confines’) of the buddha” (buppen {#838) appears with some frequency in Zen texts, 
often in a dismissive sense, as in “to fall into the vicinity of the buddha” (raku buppen 

Y& (dB 333) or “what is in the vicinity of the buddha” (buppen ji #35) — as opposed to 
“what lies beyond the buddha” (butsu k6j6 ji #8 1F]_L 3). See Supplementary Notes, s.v. 
“Beyond the buddha.” 

11 dharma body is sick (hosshin no yamau HHO XS); recompense body is 
distressed (hdshin no kyii #2 433): Dogen is playing here in Japanese with the Zen
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[06:4] {1:60} 
Aa + A RMANSO, MiBeiweHe A’, 7TIELVUL<. BURIAL BCE 
PEL. BIGERERR, CM OMABOvVIL< lk, TRPEICHRPMEORABISAIC, MO 

緯 を い は ず 、 さ ら に 無明 の 縛 を か さ ぬ 。 法 性 の 縛 あ る こと を し ら ず 。 あ は 
れ む べし と い へ ども 、 無 明 縛 の か さ な れ る を し れる は 、 葬 菩提 心 の 種子 と 
な り ぬ べし 。 い ま 行 代 、 か つて か く の ご と く の 縛 に 縛 せ られ ざる な り 。 

Even the sutra masters and treatise masters of the teaching houses, 
who have heard the way of the buddhas from afar, say that to produce 
a view of the dharma nature within the dharma nature is ignorance." 
What these teaching houses say is not that the occurrence of a view of 
the dharma nature in the dharma nature is the bondage of dharma nature; 
they go on to add the bondage of “ignorance.” They do not know that 
there is a bondage of dharma nature. While this is to be pitied, that they 
know [enough] to add the bondage of ignorance should [at least] become 
a seed for their bringing forth the mind of bodhi. The practicing buddha 
here has never been bound by this kind of bondage. 

[06:5] 
POMBO AIL, RANT Shes, PRB, SAR. BE ERRO, LA 
AL, BROBM, WEICEML HAIL OT, PEBMO, HAO 
AlLHoF, WEVA LEIS, SATARZEO, WOKE ASMIX, SR arze 
0, RATT, KEOBME—ikeZeO Lb, BS EMEMER AZO. 

Therefore, “the lifespan attained by my original practice of the bodhi- 
sattva path is even now still not exhausted; it is twice the above number.”? 
  

expression “the dharma body is sick” (hosshin byd 1&7) — as in the saying, “when 
the dharma body is sick, the form body is troubled” (hosshin by6 shikishin fuan EA 
fi 7) (see, e.g., Xutang heshang yulu We Fa a sSHk, T.2000.47:996c17). 

12 the sitra masters and treatise masters of the teaching houses (kvoke kyoshi 

ronshi A + KEEM +» HAE): Ie., scholars in Buddhist traditions that emphasize scriptural 
study. In Song-dynasty China, some Buddhist monasteries were categorized as “Teach- 

ings” (jiao #4), “Chan” (chan #@), or “Vinaya” (/ii (#) facilities, which meant that their 
abbots had to belong to those respective lineages; in this classification, the abbots of 
the teaching monasteries belonged to the Tiantai KG lineage. Kawamura’s punctuation 
here treats kydke HK as parallel to Avoshi EM and ronshi sab, to be understood, then, 
as “specialists in the teachings”; the translation supplies the genitive, based on Dogen’s 
use elsewhere of kydke no ronshi AAO ahh and kyoke zo ん の y7 教 家 の 講師 ). 

to produce a view of the dharma nature within the dharma nature is ignorance 
(soku o hosshé, ki hosshé ken, soku ze mumyo BURNBE. #YEPE SL. BIE SERA): Dogen 
switches here to Chinese, as if quoting a text; but no exact source has been identified. 
Some would take the adverbial soku o Bl%%, translated here “within,” in the sense “with 
regard to.” The “dharma nature” (hosshdé 7&7) is a standard technical term for ultimate 
reality; in this context, Dogen may be thinking of it as synonymous with the “dharma 

body” (hosshin 1£) of the buddha. 

13 “the lifespan attained by my original practice of the bodhisattva path” (ga 

hongy6 bosatsu dé, shojo jumyd FATT Shes, Pras en): A line from the Lotus Siitra
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We should understand that this does not mean that the Bodhisattva’s 
lifespan continues up to the present; it does not mean that the Buddha’s 
lifespan spreads back into the past: the “above number” spoken of here 
is the entirety of [what was] “attained”; the “even now” spoken of is the 
entirety of “the lifespan.” While “my original practice” is “one strip of 
iron for ten thousand miles,” it is “one hundred years cast aside, aban- 
doning myself to freedom.”"* 

[06:6] 
Lrbrsteib, SBC OT, ERAACH OV, EMILE 
Lb OT, HB MADRE EF RSD LDALD, TRE RIFT, 
OD RATT HOVER YHUE DNS SRY, EBORRIRRSITILE OT, 
この 不 染 汚 、 そ れ 不 無 な り 。 

Thus, it is not that it lacks practice and verification; it 1s not that it 
has practice and verification; it is not that practice and verification are 
defiling.'? Although there may be a hundred, a thousand, a myriad in 
the places without buddhas and without humans, they do not defile the 
practicing buddha.'® Therefore, the practicing buddha 1s not defiled by 
practice and verification. It is not that practice and verification are not 
defiling; it is that this “not defiled” 1s “not lacking.” 

  

(Miaofa lianhua jing WiESERE, T.262.9:42c22-23), in which Buddha Sakyamuni re- 
veals that the time since he attained buddhahood it has been “incalculable, limitless 
hundreds of thousands of myriads of millions of nayutas of kalpas.” This is “the above 
number” of which he says here his remaining lifespan will be twice as long. 

14 “one strip of iron for ten thousand miles” (banri ichijé tetsu HE — (RF): A com- 
mon Zen idiom for the ultimate unity of the myriad phenomena; here, perhaps, especial- 
ly the unity of practice through time. See Supplementary Notes, s.v. “One strip of iron.” 

“one hundred years cast aside, abandoning myself to freedom” (hAyakunen hokyaku 
7 /20 百年 拠 却 任 縦横 ): From the Cgogz ge 草庵 歌 of Shitou Xiqian 石頭 布 遷 (700- 
790); see Supplementary Note, s.v. “Reverend Shitou s Song of the Thatched Hut.” 

15 it is not that it lacks practice and verification (shushd wa mu ni arazu {EGIL 無 
(< & J): Dogen turns here to a discussion of one of his favorite sources on practice, 
a conversation between the Sixth Ancestor and his disciple Nanyue Huairang Pa sk Teak 
(677-744) that he records in his shinji Shobdgenzo (8 F JE VEER HK (DZZ.5:178, case 101) 
and frequently cites in the Shdb6genzo; see Supplementary Notes, s.v. “What thing Is it 
that comes like this?” 

16 a hundred, a thousand, a myriad (hyaku sen man 8 +84): L.e., instances of prac- 

tice and verification. 

places without buddhas and without humans (mubutsu munin no shozai 無 備 ・ 無 
A. fe tE): Perhaps reflecting a line in the Zhengdao ge #48 HK (T.2014.48:396c3), at- 
tributed to the early Chan figure Yongjia Xuanjue 7k #4 A (d. 723): 

TT RD, IUBE AIRE. 
Perfectly clear, not a thing to be seen; 
Neither humans nor buddhas.



172 DOGEN’S SHOBOGENZO VOLUMEI 

[06:7] {1:61} 
BYAVIL< . MIR, VCP Oe, Bore, EB 
Rae th IP, 

Caoxi said, “Just this ‘not defiled’ is what the buddhas bear in mind. 

You’re also like this; I’m also like this; the ancestors of Sindh in the 

West are also like this.”"’ 

[06:8] 

LebMES Bb, IMMED OD ZACH ZRO  BOKRDEOWY x (Cah Hh 
W2OY, KLE DNICHSF. RABSICHOST, CORBI, MBE 
A. ahObATHE. COUT RCE Ze. ROE, REBATE. CATT 
E720, BIRO’! ACARD, OOD ACA we. BRR, Cn 
‘THRORAAT ERO, LOL, enh CATES C. BITE YO . 液 赤 な り 、 
HIRHROWR, KEODNIChST Lb, BRABILHOSSSLAR, 11h 
PTE. TTR ZAI, TMD OIEL, 

Therefore, since “you’re also like this,” [you] are “the buddhas”; since 
“I’m also like this,” [I] am the “the buddhas.” Truly, it 1s not you; it 1s 

not I. In this “not defiled,” “this” I that 1s “like” I 1s “what the buddhas 

bear in mind” — this is the deportment of the practicing buddha; “this” 
you that is “like” you 1s “what the buddhas bear in mind” — this is the 
deportment of the practicing buddha.'* Because “I’m also,” the master 
is superior; because “you’re also,” the disciple is strong. That the master 
is superior and the disciple strong — this is the practicing buddha, per- 
fected in wisdom and conduct.'? We should realize that “this is what the 
buddhas bear in mind” means “I’m also,” “you’re also.” In the saying of 
the Old Buddha of Caoxi, even if it is not I, how could it not be you?” 
  

17 Caoxi said (Sdkei iwaku BiRV IL < ): Quoting the Sixth Ancestor’s concluding 
words in his dialogue with Huairang {#2%% given just above, Note 15. 

18 this I that is like I (nyo go ze go 408); this you that is like you (nyo nyo ze 
nyo ROK +e7K): A tentative translation of a phrase that could be parsed in various ways 
—e.g., “like I is this I; like you is this you,” etc. Dogen is here playing with terms in the 
Sixth Ancestor’s statement, “You’re also like this; I’m also like this” (nyo yaku nyo ze, 

go yaku nyo ze %IKM FE, AIRE), splitting the predicate “like this” into “like I (or 
you)” and “this I (or you).” It is possible to take the former (“like I’) to represent “the I 
(or you) that is such” (i.e., universal); and the latter (“this I’), “the I (or you) that is this” 

(i.e., particular), suggesting that the practicing buddha bears in mind you and me as we 
really are. 

19 the master is superior and the disciple strong (shishd shikyo Bni 58): Also 
read shisho shigo. A fixed phrase in Zen texts, occurring twice in the Shobdgenzo, for a 
capable teacher and able student. 

perfected in wisdom and conduct (mydgydsoku FATT ©): S. Vidya-carana-sampanna, 
one of the traditional ten epithets of a buddha. 

20 even if it is not I, how could it not be you? (fatoi ware ni arazutomo, nanji ni 

arazaran ya TEODDNCHSTED, BZA BICHSSOA*X): Perhaps meaning,
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What the practicing buddha “bears 1n mind,” what the practicing buddha 
penetrates 1s like this. 

[06:9] 

か る が ゆえ に し り ぬ 、 修 誇 は 性 相 ・ 本 末 等 に あら ず 。 行 代 の 去就 、 こ れ 果 
然 と し て 備 を 行 ぜ し な る に 、 頒 す な は ち 行 ぜ し む 。 ここ に 師法 捨身 あり 、 

BARE), KPH YO, (AIA 偉 あ り 。 法 の た め に 法 を す つ る の み 
に あら ず 、 心 の た め に 法 を す つ る 威 儀 あ り 。 夫 は 無量 な る こと 、 わ する 
Ee, WEE KEEREL. KETONE, Rie WB 

OQ KENSHRODL LL DEE BRUCRURTHRT ADOT Bee 
すべ か ら ず 。 心 量 は 一 面 な り 、 fC NERO TC Lo HERR DSS 

Drie e720, LAUT OR a RESO, — bee eEORE 
俸 量 を 包含 せり と 見 徹 す と も 、 行 借 の 容 止 動静 を 量 せ ん と 擬 す る に は 、 も や 
と より 過量 の 面目 あり 。 過量 の 行 履 な る が ゆえ に 、 即 不 中 な り 、 使 不得 な 
り 、 量 不 及 な り 。 

Therefore, we know that practice and verification are not nature and 
mark, root and branch, and the like.*' While it is the conduct of the prac- 
ticing buddha that, in the end, causes the practice of the buddha, it is the 

buddha himself who causes the practice.*? Here, there is discarding the 
body for the sake of the dharma; there is discarding the dharma for the 
sake of the body.” There is not begrudging body and life; there is simply 

  

“even if the Sixth Ancestor had not claimed that he was ‘like this,’ he would still have 

said it of Nanyue.” 

21 practice and verification are not nature and mark, root and branch, and the like 
(shush6 wa shos6 honmatsu t6 ni arazu {EGEILVETE - AR FIC &H 6b T): Presumably, 
meaning that the relationship between “practice” (shu fF) and “verification” (shd #&) is 

not like that between such standard pairs expressing the essential nature and phenomenal 
appearance. Though obscured by the translation, the wording here is suggestive of the 

famous line in the Lotus Sutra (Miaofa lianhua jing HIE XE, T.262.9:5c11-13), from 
which the Tiantai tradition derives its characteristic teaching of the “ten suchnesses” (ji 
nyoze +41); see Supplementary Notes, s.v. “Only buddhas with buddhas can exhaus- 
tively investigate the real marks of the dharmas.” 

22 While it is the conduct of the practicing buddha that, in the end, causes the 

practice of the buddha, it is the buddha himself who causes the practice (gydbutsu 

no kyoshu, kore kanen toshite butsu o gyozeshimuru ni, butsu sunawachi gydzeshimu 

TTHORK, UNRAE LU CHEITELESAIC. HTL bit Lip): The sense of 
this somewhat problematic sentence is probably that the buddha and the practice entail 

each other. Dégen is reflecting on the fact that the expression gydbutsu {7 can be 
parsed as both “practicing buddha” and “practice of buddhahood.” The term kyoshi 去 
ma (“departing and approaching”) has the sense of “behavior,” “conduct,” etc. The trans- 
lation takes the particle ni (< here as a concessive. 

23 discarding the body for the sake of the dharma (ih6 shashin Bik#E 2); discard- 
ing the dharma for the sake of the body (ishin shahd £3 #8i&): The former phrase is 
a standard Buddhist expression that also can be rendered “sacrificing oneself for the sake 
of the dharma”; the latter phrase 1S Meee 2 variation on it. A similar pattern occurs in 
the “Shdbdgenzé jishd zanmai”™ IE 7 AR ik A & = BR: “They discard the body for the sake
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begrudging body and life.** Not only does he discard the dharma for the 
sake of the dharma; there is deportment in which he discards the dharma 
for the sake of the mind.» 

We should not forget that his discardings are without measure.*° We 
should not take up the measure of the buddha to calculate, to gauge the 
great way: the measure of the buddha is one corner, like “a flower opens”; 
we should not take up the measure of the mind to grope for, to consider 
deportment: the measure of the mind is one face, like “the world.”’’ The 
measure of “one blade of grass” is clearly the measure of the mind of 
the buddhas and ancestors.*® This is one piece where we recognize the 
traces of the practicing buddha. Even if we see clearly that the measure 
of the one mind contains the measure of the immeasurable buddha, when 

we think to measure the bearing and behavior of the practicing buddha, 
he has from the beginning a face beyond measure. Because it is conduct 
  

of the dharma” (ihd shashin Fi&#E 2); “they seek the dharma for the sake of the body” 
(ishin guhd PARIS). 

24 not begrudging body and life (fushaku shinmyo Ft8#A 4); simply begrudging 
body and life (tanshaku shinmyo {B14 47): Or “not begrudging one’s life”; “simply 
begrudging one’s life.” Again, the former phrase is a standard Buddhist expression for 
the willingness to sacrifice for the dharma (or for others); the latter is Dogen’s variation, 
perhaps meaning to preserve oneself for the dharma. 

25 discards the dharma for the sake of the mind (shin no tame ni ho o sutsuru +0 7- 
(CY we FH): Dogen has here shifted to a Japanese variant of his earlier “discarding 

the dharma for the sake of the body.” 

26 without measure (muryo #£&): Dégen begins here an extended treatment of the 
glyph # (“measure”), which can have such senses as “amount,” “quantity,” “size,” “ex- 
tent,” “dimension,” etc. 

27 measure of the buddha (butsuryo {#&): A term that appears several times in DO- 
gen’s writings, sometimes seemingly in the sense “the thinking of a buddha” (butsu no 
shiryo {#0 FE). Dogen’s play with the term throughout this section suggests that he 
is using の の # in its primary sense of “size.” See Supplementary Notes, s.v. “Measure 
of the buddha.” 

to calculate, to gauge (sokury6 shi, takury6d su |S L, BEET): The translation masks 
the repetition of the glyph ry & in these two terms for measurement. 

“a flower opens” (ke kai #264): “the world” (sekai tt 34): From the final line of the 
dharma transmission verse attributed to Bodhidharma’s master, Prajfiatara. See Supple- 
mentary Notes, s.v. “A flower opens, and the world arises.” 

measure of the mind (shinryo 心 量 ): A term used in reference to the various types of 

consciousness and as an equivalent of “mind only” (yuishin ME.L; S. citta-matra): here, 
likely meaning “extent of the mind.” See Supplementary Notes, s.v. “Measure of the 
buddha.” 

28 measure of “one blade of grass” (ikky6 56 ryv6 — Fi): Likely reflecting the 
well-known Zen saying, alluded to elsewhere in the Shobdgenzo, that equates a single 
blade of grass with the sixteen-foot body of a buddha; see Supplementary Notes, s.v. 
“One blade of grass,” “Measure of the buddha.”



6. Deportment of the Practicing Buddha Gydbutsu iigi 1TH RUE 175 

beyond measure, it 1s “wouldn’t hit it”; it is rmpossible to use it; it 1s the 

measure cannot reach it.?°[06:10] {1:62} 

LIL 6 < {THR REI — Aid YO, BIBI ISR E SIC. BIR + KIO RR 
儀 、 そ れ 唯 我 能 に か か は れ り と いふ と も 、 す な は ち 十 方 備 然 の 脱落 、 こ の 
同 條 の み に あ ら ず 。 

There is one investigation of the deportment of the practicing buddha 
[that we should pursue here] for a bit. In “coming like this,” as this very 
buddha, this very self, while the deportment of “I’m also” and “you’re 
also” may involve “I alone” am able, the immediate sloughing off of 
“the buddhas of the ten directions are so” is not merely the same.°° 

[06:11] 

DOBODAIC HBA, FEHRAGBS, AR RTE. 

Therefore, an old buddha has said, “Personally experience what’s over 
there and bring it back to your conduct here.”*' 

  

29 “wouldn’t hit it” (soku fuchi 即 不 中 ): From the response of Nanyue Huairang 南 
Sh HB to the Sixth Ancestor’s question, “What is it that comes like this?”: “To say it’s 
like any thing wouldn’t hit it.” See above, Note 15. 

it is impossible to use it; it is the measure cannot reach it (shi futoku nari, ryo fugyit 

977 使 不得 な り 、 量 不 及 な り ): Two expressions frequently found in Buddhist texts. the 
latter often in the sense “thinking (shiryo 2) cannot reach it.” 

30 “In coming like this” (inmo rai seru ni {5A A (<): From the Sixth Ancestor’s 
question to Nanyue: “What thing ts it that comes like this?” 

“I’m also” and “you’re also” (go yaku nyo yaku IS + 74ZIF): From the Sixth Ances- 

tor’s response to Nanyue: “Just this ‘nondefilement’ is what the buddhas bear in mind. 
You’re also like this, I’m also like this, and all the ancestors of Sindh in the West are 
also like this.” 

“I alone” am able (yui ga no "EFkHE); “the buddhas of the ten directions are so” 
(jippo butsu nen +77 (#%A): Variation on a verse in the Lotus Siitra (Miaofa lianhua jing 
妙法 蓮華 経 . 262.9:6a20)、 in which Buddha Sakyamuni says, 

MEA Al de tA AT IRA, 
I alone know its marks; as do the buddhas of the ten directions. 

not merely the same (kono d6j6 nomi ni arazu — OlFIKA AIC & & F): Probably mean- 
ing, “not simply the same as ‘I alone.’” Though “sloughing off” (datsuraku fiii®) would 
appear to be the grammatical subject here, the logic of the sentence becomes clearer if 
we take it as a predicate nominative, with “deportment” (digi #c{#) as the subject: i.e., 
insofar as deportment includes all the buddhas, it sloughs off, and is therefore not the 
same as, “I alone.” See Supplementary Notes, s.v. “Slough off” and “Deportment.” 

31 an old buddha has said (AKobutsu iwaku 4 iV ix < ): Versions of this saying occur 
in several sources. The closest to Digen’s version would seem to be that found, attribut- 
ed to “an ancient,” in a lecture by Yunju Daoying 22 /2j8/B (d. 902), Liandeng huiyao 
Bite , ZZ.136:797al 2.
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[06:12] 

TS CCBIRMET SIC. ate + RY + RATT AR, CNM, LO 
行 ・ 法 ・ th, BOBOKAICERDOOAIEY), KEI Eth OD 

DAIL, AKBICHBHOOATE), HRREORAA A BAO. RL, 不 
見 一 物 と 動 著 す る こと な か れ 。 遺 法 に 若 至 な り 、 那 法 に 若 至 な り 。 拓 來 括 
去 、 出 入 同門 に 行 履 する 、 往 界 不 轟 蔵 な る が ゆえ に 、 世 尊 の 密 語 ・ 密 護 ・ 
密 行 ・ 密 附 等 ある な り 。 

When it has been maintained like this, the dharmas, the bodies, the 
practices, and the buddhas are intimate.** Each of these practices, dhar- 
mas, bodies, and buddhas is simply obstructed by what it accedes to.*° 
Because it is obstructed by what it accedes to, it simply sloughs off what 
it accedes to.“ The eye obstruction is “perfectly clear, the tips of the hun- 
  

32 When it has been maintained like this (sude ni inmo hénin suru ni F Clic fSE RR 
{ET 4(Z): Le., “when it has been understood in this way.” The object of “maintained” 
(honin (&{£) is unexpressed; perhaps best taken as the “the deportment of the practicing 
buddha” under “one investigation” here. The antecedent of “like this” (inmo {&/®) is 

most likely the saying of the “old buddha” just preceding. 

the dharmas, the bodies, the practices, and the buddhas are intimate (shoho shoshin 
shogyé shobutsu, kore shinsetsu nari iE + HH ° RTT + FEB. CBZ ): The 
“intimacy” (shinsetsu #it)) here might refer to the relation between this list and what 
is “maintained in this way,” or the one maintaining it; perhaps more likely, it indicates 
the unity of the four members of the list. How we are to understand this list is uncertain. 
The last two members, “practices” (shogy6 #&1T) and “buddhas” (shobutsu #8) seem 
derived from “the practicing buddha” (gydbutsu {7 6); the first two, “dharmas” (shohd 
2474) and “bodies” (shoshin sf) suggest the “dharma body” (hosshin 4%) of the 
buddha, but they may well reflect the earlier discussion (section 9, above) of “discarding 
the body (shin &) for the sake of the dharma (ho 法 ).“ 

33 Each of these practices, dharmas, bodies, and buddhas (kono gyo ho shin butsu 

— O47 *- t& + & + fH): Dogen has here rearranged the order of his list; the resulting se- 
quence could be parsed variously: e.g., “the practicing dharma body buddha,” “the bud- 
dha that practices the dharma body,” etc. 

simply obstructed by what it accedes to (jdt6 ni keige aru nomi 7K BNC Elk HOA): 
An obscure phrase, more literally reading, “there is simply an obstruction in accession,” 
that has been taken to mean “each has its own identity,” “each is wholly itself.” (See, 
e.g., Shobdgenz6 keiteki IEJEAR RES IH 2:362-363). The term jdrd 7K’ has the sense “to 
succeed [to a position],” “to accept,” “to make one’s own.” Dodgen regularly uses the 
term keige ik (“obstruction”), in the sense “to define,” “to identify.” 

34 it simply sloughs off what it accedes to (j6td ni datsuraku aru nomi 7K AC ALS 

6) 4 0) 4+): Likely meaning that, to the extent that the practices, dharmas, bodies, and 
buddhas are wholly themselves, they transcend their limited identity as themselves — a 
familiar logic in Dogen’s writings. For the use of “slough off” (datsuraku fii), see 
Supplementary Notes, s.v. “Slough off.” 

A possible paraphrase of this difficult passage might read something like this: 

When the deportment of the practicing buddha is understood in terms of the saying of 
the old buddha (i.e., as putting into practice the experience of awakening), the body 
and the dharma (of the saying, “discarding the body for the sake of the dharma”) and
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dred grasses”; do not be moved by “not seeing a single dharma,” “not 
seeing a single thing”: it is “if it arrives” in this dharma; it 1s “if it arrives” 
in that dharma.” Since the conduct of bringing them and taking them 
away, in and out through the same gate, is “in the realms everywhere, it 
has never been hidden,” there are the secret words, secret verification, 

secret practice, secret bequest, and the like, of the World-Honored One.*° 

  

the practice and the buddha (of the term “practicing buddha”) are all one. They are all 
just what they are; but, for that very reason, they are beyond their individuality. 

35 The eye obstruction is “perfectly clear, the tips of the hundred grasses” (genge 
no meimei hyakus6ét6 naru HR EO AA BAG GPA 78 4D ): Le., the myriad phenomena are ob- 
vious to the eye. The odd expression “eye obstruction” (genge A i) may here be echoing 
the preceding use of “obstruction” (keige fk) in the sense of “identity” — i.e., “the eye 
as it is.” At the same time, the diction is reminiscent of a saying of Fayan Wenyi /EER 3 
# (885-958) recorded in the shinji Shébégenzé 8F EYER HK (DZZ.5:186, case 111); 
see Supplementary Notes, s.v. “Obstructed by the eye.” The expression “perfectly clear, 
the tips of the hundred grasses,” which appears elsewhere in the Shdbdgenzo, is usually 
associated with a story of the Layman Pang Yun JRE #4J& (7402-808) that Dogen records 
in his shinji Shobégenz6é ta FEY AR ek (DZZ.5:168, case 88); see Supplementary Notes. 

99 66 “not seeing a single dharma,” “not seeing a single thing” (/uken ippo, fuken ichimotsu 

不 見 一 法 、 不 見 一 物 ): The former phrase is best known from the Zhengdao ge #18 aK 
(1.2014.48:396c11-12): 

不 見 一 法 即 如 來 。 

Not seeing a single dharma — this is a tathagata. 

The latter phrase occurs with some frequency, as, e.g., in the Shaoshi liumen ‘DY 28 7NF4 
(T.2009.4:370b26-27): 

不 見 一 物 、 名 久 見 道 。 不 行 一 物 、 名 和久 行 道 。 
Not seeing a single thing is called seeing the way; not practicing a single thing is 
called practicing the way. 

it is “if it arrives” in this dharma; it is “if it arrives” in that dharma (shaho ni nyaku 

shi nari, naho ni nyaku shi nari jaiBIC ABBEY. AMERICA B/S Y ): The odd “if it ar- 
rives” (nyaku shi 47) can probably be understood here simply as “it arrives.” What 
it is that arrives and what it means to arrive are subject to interpretation. One reading 
might take “the perfect clarity of the hundred grasses” as the subject: 1.e., such clarity (or, 
perhaps, the “obstructed” vision that perceives it) “arrives” (is present) in every phenom- 
enon (dharma). Alternatively, given the allusion in the preceding sentence to the saying, 
“Not seeing a single dharma — this is a tathagata,” the sense may be that the practicing 
buddha arrives in every phenomenon (dharma). Such a reading might help to explain the 
use of problematic “if it arrives” (nvaku shi 474) here, inspired by a saying quoted in 
the “Shobogenzo busshd” IEZEAR RTE: 

BF RT 4 22 BB PE SLA. 
If the time arrives, the buddha nature appears. 

  

36 bringing them and taking them away (nenrai nenko t43K 4454): The verbs nenrai 
#43 and nenko #4&# can mean both to “bring” and “take away,” respectively, and also 
to “take up” and “leave off” a topic for discussion. The object of these verbs is unex- 

pressed; the translation takes them as “this dharma” and “that dharma,” but it might also 
be taken as what “arrives” in these dharmas.
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[06:13] 

HPP Re, APE, BBR TRHh, AZ. WZ, SSRI 
用 得 、 那 頭取 不用 得 な り 。 い ま の 把 捉 は 放 行 を また ざれ ども 、 こ れ 夢 幻 空 
華 な り 。 た れ か これ を 夢幻 空 華 と 特 錯 就 錆 せ ん 。 進歩 也 鏡 、 退 歩 也 鏡 、 一 
ARB, PAAR SR Ze SDS ZICSASH ZO, Ka T SAS ZC BIB PE 
7e), BUG, AOBRSR CARTAL, 

“Once you exit the gate, it’s grass”; once you enter the gate, it’s grass: 
they are “not an inch of grass for ten thousand miles.”*’ “The word ‘en- 

  

in and out through the same gate (shutsunyii domon 出入 同門 ): A fixed expression, a 
variant of which occurs below (section 26), in the line, “going in and out of the same gate 
without meeting each other” (démon shutsunyii no fusohd 同門 出入 の 不 相 逢 ). Here, 
likely an intimation of the gate metaphor introduced in the next section. 

“in the realms everywhere, it has never been hidden” (henkai fu 26 26 ta 5t 7 & ik): A 
popular saying attributed to Chan Master Shishuang Qingzhu 4 #8 Ba@ (807-888) found 
in the shinji Shobégenzé ta 1EVEAR HR, DZZ.5:157-158, case 58; see Supplementary 
Notes. 

secret words, secret verification, secret practice, secret bequest, and the like, of the 

World-Honored One (seson no mitsugo misshé mitsugyd mippu th Bf O38 a8 FA ga 98 TT 
密 附 ): Or, perhaps, “of the world-honored ones.” The consistent rendering of mitsu #8 as 
“secret” misrepresents the semantic range of the term in this list; a more natural version 
might read “secret words, intimate verification, strict practice, and personal bequest.” A 
similar list appears in “ShObogenzo mitsugo” TEVA #24 a, where Dogen discusses the 
saying involving Yunju Daoying 22/18) alluded to here (see, e.g., Jingde chuandeng 
lu (E(B EER, T.2076.51:335c1-2): 

RIA, the Aaa aes Hoek, WO ee tH ee ae. 
[An official] asked, “The World-Honored One has secret words; for Kasyapa, they 

are not concealed. What are the secret words of the World-Honored One?” 

37 “Once you exit the gate, it’s grass”; once you enter the gate, it’s grass: they are 

“not an inch of grass for ten thousand miles” (shutsu mon ben ze so, nyit mon ben ze 
s6, banri musun s6 ya HHPA(# ER, APSR, SARE Eth): From an anecdote 
involving Dongshan Liangjie LU & {ft (807-869) and Shishuang Qingzhu 4 #8584, a 
version of which is recorded in Digen’s shinji Shobégenzé6 hf IEJEAR HR (DZZ.5:166, 
case 82): 

MUR ATRA, MK, BARBER Toe, RB. SSUAB. Fa 
曰 、 何 不 道 出 門 便 赴 草 。 

At the end of the summer [retreat], Dongshan addressed the assembly saying, “It’s 
the beginning of autumn, and the summer [retreat] is at its end. You should head for 

the place where there’s not an inch of grass for ten thousand miles.” The assembly 
was silent. 
A monk raised this with Shishuang. Shuang said, “Why not say, ‘Once you exit the 
gate, it’s grass*?” 

See Supplementary Notes, s.v. “Not an inch of grass for ten thousand miles.” The sen- 
tence, “Once you enter the gate, it’s grass,” represents Dégen’s contribution. He has also 
added the Chinese copula marker ya t# after Shishuang’s statement; the translation takes 
it as indicating that the statement defines the first two phrases here, in parallel with what 
seems the function of the Japanese copula nari 7£ 9 in the following sentence.
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ter,’” the word “exit” — they are “of no use” here, “ of no use” there.*® 

The “grasping” here, even without the “letting go” — this 1s “dreams, 
phantoms, sky flowers.“? Who would make a mistake of the mistake of 
treating this as “dreams, phantoms, sky flowers?’”° A step forward Is a 
mistake; a step back Is a mistake; one step 1s a mistake; two steps are a 
mistake. So it is, “Mistake! Mistake!’**' Since “the gap 1s like that between 
heaven and earth,” “the supreme way isn’t hard.”*’ We should fulfill de- 

  

38 “The word ‘enter,”’ the word “exit” — they are “of no use” here, “of no use” 

there (nyiisshi ichiji, shusshi ichiji, shato ya fuyotoku, nato ya fuydtoku nari AiZ— 
字 、 出 之 一 字 、 遺 頭 也 不用 得 、 那 頭 也 不用 得 な り ): Based on a conversation between 
Yangshan Huiji (1 U284% (803-887) and the magistrate Lu Xisheng #7 (d. 895), 
appearing as case 139 in the shinji Shobégenzé (8 IE VEER (DZZ.5:200); see Supple- 
mentary Notes, s.v. “The one word ‘enter.’” 

39 The “grasping” here, even without the “letting go” — this is “dreams, phan- 
toms, sky flowers” (ima no hasoku wa hdgy6 o matazaredomo, kore mu gen kige nari 

VE OFEEILMITe ER SNEE, CVS RZ): The glyphs mu gen #4), 
rendered here “dreams, phantoms,” are often read as a compound term referring to the 
objects of the dreaming consciousness. Dogen’s sentence alludes to the Xinxin ming 信 
$%, attributed to the Third Ancestor, Sengcan (## (d. 606), which will be quoted again 
just below; see T.2010.48:376c19-21: 

—W 2%, BABA, SL, MGB. 得失 赴 非 、 一 時 放 却 。 
All the dualities, 
The deluded serve themselves. 
Dreams, phantoms, sky flowers — 
Why bother to grasp them? 
Gain and loss, right and wrong — 
Let go of them all at once. 

40 make a mistake of the mistake (shdshaku jushaku 18338): An idiom, found 
in Zen texts, meaning “to recognize one’s mistake as a mistake,” “to turn a mistake to 
one’s advantage,” or “to make one mistake after another”; see Supplementary Notes, s.v. 
‘Make a mistake of a mistake.” Perhaps the sense of this awkward sentence is simply, 
“who would call dreams, phantoms, and sky flowers ‘dreams, phantoms, and sky flow- 

erTS の 

41 “Mistake! Mistake!” (shaku shaku #&%8): Or “Wrong! Wrong!” A common retort 
of Zen masters, sometimes used in ironic praise. The preceding sentence is given in 
Chinese, apparently of Dogen’s own construction. 

42 Since “the gap is like that between heaven and earth,” “the supreme way isn’t 

hard” (tenchi kenkyaku suru ga yue ni shiidd bunan nari Kibhelay 6256 x (Bis 
無難 な り ): From the opening lines of the Xinxin ming {4-84 (T.2010.48:37620-21): 

至 道 無難 、 EGRTRIE. (ARMS, AMA, BMAZ, AMA, 
The supreme way isn’t hard: 
Just dislike picking and choosing. 
If we simply do not hate or love, 
All will be open and clear. 
Where there’s a hair’s breadth of distinction 
The gap is like that between heaven and earth.
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portment and comportment as “the great way, its substance 1s vast.” 

[06:14] {1:63} 
LANL, BHEAIBH2Y, AZEAIBAZOO, ZORBRIEIEIC, EERE 
Ope AIT 5700, HRURO MBS IBA TAIL, Ree) RE 
FEARAR7 EY , BBR I700 . HHT O, CNA - BHBEOKO—MB7AY, B 
ABIES BOIS. BEHEVSIL, COMIN eV SR OA Rt 
WV, ROIO-DMWAaV Seo Lz ton, EER ARA-AKDONCDA 

り 、 日 本 一 國 お も ひ に めぐ る が ご と し 。 KM. BAHMEVSO, KK=AFK 

千世 界 と お も ふ が ご と し 、 わ づか に 一 州 一 史 を お も ひ に か くる が ご と し 。 

mK: HAH OS MARSA LE, HERKERKEBEODOCHSTRL, 
ひろ き に こそ は と て や み ぬ る こと な か れ 。 こ の 得 道 は 、 極 大 同 小 、 極 小 同 
大 の 超 修 越 視 な る な り 。 大 の 有 に あら ざる 、 小 の 有 に あら ざる 、 疑 著 に 似 
FY EWNED, BURRITO. PR ORTETL OIG T 4 RIO RE, TEX 
HORE. EDICKRSRMARRECBRATAL. PARAS OOAICILH 
ら さ る な り 。 これ 行 條 一 中 の 威 儀 な り 。 

We should realize that, when we emerge at birth, we emerge in accord 
with the way; when we enter into death, we enter in accord with the 
way. True from head to tail, it is the manifestation of the deportment 
of a jewel turning, a pearl spinning.** What provides one corner of the 
deportment of the buddha is the whole earth of all heaven and earth, is 
the entire birth and death, coming and going, 1s ksetra like dust motes, 

is lotus [lands].* These ksetra like dust motes and lotus [lands] are each 
  

43 We should fulfill deportment and comportment as “the great way, its substance 

is vast” (digi gii, daidé tai kan to kukyé su beshi BuER, AIGA LETS L): 
“The great way, its substance is vast” (daid6 tai kan Ki8 #2) is another line from the 
Xinxin ming {8 $4 (T.2010.48:376c11): 

The great way, its substance Is vast; 

With nothing easy, nothing hard. 

“Deportment and comportment” represents an attempt to capture something of Dogen’s 

play here with iigi B{# and its reverse gii {fe (which might be rendered “dignified 
demeanor and demeanor dignified”); see Supplementary Notes, s.v. “Deportment.” 

44 True from head to tail (zushin bishin 頭 正 尾 正 ): Also read zushod bishd or tosho 

bisho. A fixed expression in Zen literature appearing often in the Shodbdgenzo. While 
typically taken as “true at the beginning and true at the end,” Dogen seems often to use 
it in the sense simply of “from start to finish.” 

a jewel turning, a pearl spinning (gyoku ten shu kai —-#4Ek[6]): Common metaphors 
in Zen texts for unimpeded movement; akin to the expression “a pearl running round a 
tray” (isshu sdban —ERERE). 

45 the whole earth of all heaven and earth (jin kenkon daichi #23 XK): A fixed 
expression in Zen texts for the whole of the universe. 

ksetra like dust motes (jinsetsu EE #ll); lotus [lands] (renge ##3£): The former term can 
indicate (a) “lands as numerous as motes of dust” or (b) “dusty lands” (1.e., “this world” 

or the “secular world”); see Supplementary Notes, s.v. “Dust.” The latter term is likely 
here an abbreviation of renge koku #22, used in reference to buddha lands.
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one corner. Students often think “all heaven and earth” must refer to the 
Southern Continent of Jambudvipa; or they think it must mean these four 
continents as a whole.*° Or, again, they seem to imagine that It is simply 
the one Land of Cinasthana, or they call to mind the one Land of Japan.” 
Or again, they seem to think that “all the whole earth” also means just 
the trichiliocosm, or they seem to imagine it means merely one province 
or one district.* 

When we study the terms “all the whole earth” or “all heaven and 
earth,” we should think them over three to five times; do not take them 

simply as meaning “vast” and let it go at that. This gaining the way 1s 
something transcending the buddhas and surpassing the ancestors, where 
“the extremely large 1s the same as the small,” “the extremely small is 
the same as the large.” That the large is not existent, that the small 
is not existent, might seem doubtful, but it is the practicing buddha of 

  

46 the Southern Continent of Jambudvipa (Nan Senbu shi FAVE): these four 
continents as a whole (kono ichi shishii — 02>—VU)N): Reference to the geography of 
the traditional Buddhist account of a single world system, with Mount Sumeru at the 
center, surrounded by four continents — of which our own is the southern continent of 

Jambudvipa (“Rose Apple Island”). See Supplementary Notes, s.v. “Four Continents.” 

47 the one Land of Cinasthana (Shintan ichikoku ##F+—[d): I.e., “China,” represent- 
ed here by a Sanskrit name transliterated by the Chinese Shendan ## Ft. 

48 trichiliocosm (sanzen daisen sekai =FRFtt#): Or the “threefold, great thou- 
sandfold world system”: 1.e., a “great chiliocosm,” defined as three chiliocosms, or one 
billion Mount Sumeru world systems. 

49 This gaining of the way (kono tokud6d — 048): Here, likely has the sense, “such 
an understanding.” 

transcending the buddhas and surpassing the ancestors (chdbutsu osso #2 fhiBEFH): A 
stock expression, occurring several times in the Shobdgenzo, used in reference to going 
beyond awakening: especially associated with Yunmen Wenyan 22F43c{E (864-949). 
See, e.g., Yunmen Kuangzheng chanshi guanglu 2 F4 Ete tebh EER, T.1988.47:548b5-6: 

BA (SR, Boe) ee BZ RR, EN SBA BF. 

At the time, there was a monk who asked, “What is the talk that transcends the bud- 

dhas and surpasses the ancestors?” 
The Master said, ““A sesame cake.” 

“the extremely large is the same as the small,” “the extremely small is the same as 

the large” (gokudai do sho, gokushd dé dai fx XK[al/|\, fk) le) XK): Again, lines from the 
Xinxin ming fa -U¥4 (T.2010.48:377a5-6): 

fi K, BAER, ME KTA/). BBR, 
The extremely small is the same as the large; 
The boundaries forgotten. 
The extremely large is the same as the small; 
The sides unseen.
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deportment.°° We should study as “the realms everywhere” that the de- 
portment of all heaven and earth, the deportment of all the earth, spoken 
of by buddha after buddha and ancestor after ancestor “has never been 
hidden.””' It is not just that “in the realms everywhere, it has never been 
hidden”: this is but one deportment of the practicing buddha.” 

[06:15] 

GiB 2 ae T Ol. ABE + (ES IL HIB OTTBERO EWN ED WER 
生 ・ 卵 生 等 を 道 取 せ ず 。 い は ん や この 胎 ・ 卵 ・ 混 ・ 化 生 の ほか に 、 な ほ 生 
ある こと 、 夢 過 未 見 在 な り 。 い か に い は ん 写 胎 ・ 卵 ・ 混 ・ 化 生 の ほか に 、 
胎 ・ 卵 ・ 混 ・ 化 生 あ る こと を 見 聞 算 知 せ ん や 。 いま 化 俺 祖 祖 の 大 道 に は 、 
胎 ・ 卵 ・ 混 ・ 化 生 の ほか の 胎 ・ 卵 ・ 混 ・ 化 ある こと 、 不 償 蔵 に 正 偉 せ り 、 
親密 に 正 舘 せ り 。 この 道 得 、 き か ず ・ な ら は ず ・ し ら ず ・ あ きら め ざ ら ん 
は 、 な に の 牙 類 な り と か せん 。 す で に 四 生 は きく と ころ な り 、 死 は いく ば 
く か ある 。 四 生 に は 四 死 あ る べき か 、 又 、 三 死 二 死 あ る べき か 、 又 、 五 死 

六 死 、 千 死 萬 死 あ る べき か 。 こ の 道理 、 わ づか に 疑 閉 せん も 、 参 尚 の 分 な 
り 。 

In talking about the way of the buddhas, while some may say that birth 
from the womb or birth through transformation are conduct on the way 
of the buddhas, they do not say this of birth from moisture or birth from 
an egg.? Not to mention that they have never seen even in the dreams 
that there are other births besides womb, egg, moisture, and transfor- 

mation. Still less have they seen, heard, perceived, or known that there 

are births of womb, egg, moisture, and transformation besides births of 
  

50 it is the practicing buddha of deportment (iigi gydbutsu nari BURETT HE 72 9 ): 
Dogen has here reversed the two terms in the expression “deportment of the practicing 
buddha” (gydbutsu iigi 17 bc); how to parse the result is subject to disagreement. 
The translation takes the sense to be that “it (the seemingly doubtful nonexistence of 
large and small) is the practicing buddha as deportment.” It is also possible to read 
“the deportment (in which there is no large or small) is the practicing buddha”; or even 
“it (the seemingly doubtful nonexistence of large and small) is deportment practicing 
buddhahood.” 

51 We should study as “the realms everywhere” (henkai to sangaku su beshi tai F 
¢ B+ L): The translation struggles to preserve the awkward grammar of this play 
with Shishuang’s saying, “in the realms everywhere, it has never been hidden ” (henkai 
fuz6z6 tad 7 & i) (See above, Note 36). 

spoken of by buddha after buddha and ancestor after ancestor (butsubutsu soso no 
doshu suru (e648 4H Oi8 BRT A): The unusual verb déshu 道 趣 is taken here as a vari- 
ant of the familiar ddshu 18 HX (“to say”). 

52 This is but one deportment of the practicing buddha (kore gydbutsu itch no 
iigi nari これ {tT H— FM wf 7e Y ): A tentative translation: it is also possible to read 
gyobutsu itch {7 #%— FP as “the unity of the practice and the buddha,” or as “the prac- 
ticing buddhas as a whole.” 

53 birth from the womb or birth through transformation (taishd keshdé 胎生 化 生 ): 
birth from moisture or birth from an egg (shisshd ranshd iE 98): The four ways in 
which beings are born in samsara; see Supplementary Notes, s.v. “Four births.”
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womb, egg, moisture, and transformation. In this great way of buddha 
after buddha and ancestor after ancestor, the fact that there are womb, 

egg, moisture, and transformation besides births of womb, egg, mois- 
ture, and transformation has been authentically transmitted without ever 
being hidden, has been directly transmitted in intimacy. What bunch 1s it 
that would not hear, would not study, would not understand and would 

not clarify these words? The four births are something we’ve heard of, 
but how many deaths are there? With four births, should there be four 
deaths? Or should there be three deaths, or two deaths? Or should there 

be five deaths or six deaths, or a thousand deaths or ten thousand deaths? 

Even to have slight doubts about this reasoning is a part of our study. 

[06:16] {1:64} 

LIZS< HRTRL, COWMERMRO7EANC, FlLHY CHREXEDHS 
べし や 。 又 、 FEORBMIBIC LC, EX REE S ZHI 9, BERIOHO 
RHE, DTEOTBBTAL, HAMICBEOBDeEXTHEHDOAIL 
な く 、 身 心 の 功夫 を さ し お く が ご と くす る も の あり 。 これ 愚 鈍 の は な は だ 
し き な り 。 信 ・ 法 ・ 頓 ・ 尊 の 論 に も お よ ば ざる 畜 類 と いひ ぬ べ し 。 ゆえ い 
か ん と な れ ば 、 た と ひ 無 生 と きく と いふ と も 、 こ の 道 得 の 意 旨 作 摩 生 な る 
べし 。 さらに 無 備 ・ 無 道 ・ 無 心 ・ 無 滅 な る べし や 、 無 無 生 な る べし や 、 無 
法界 ・ 無 法 性 な る べし や 、 無 死な る べし や と 功夫 せ ず 。 い た づら に 水草 の 
但 念 な る が ゆえ な り 。 

Let us work at this for a while. Among the types of these four births, 
will there be any with only birth and no death? Or are there some who 
uniquely transmit only death and do not uniquely transmit birth? We 
should definitely study whether or not there are types with solely birth or 
solely death. There are those who have barely heard the term “no birth” 
and, without clarifying it, seem to set aside the concentrated effort of 
body and mind.” This is stupidity in the extreme. They should be called 
a type of beast that does not reach the level of discussions even of faith 
or dharma, sudden or gradual.°?> Why? It must be that, they hear “no 
birth,” but what is the meaning of these words? Going further, they do 
not make concentrated effort [to consider] whether it should be “no bud- 
dha,” “no way,” “no mind,” “no extinction”; whether it should be “no 

no birth’; whether it should be “no dharma realm,” “no dharma nature”; 

  

54 “no birth” (mushd #£4-): Or “unborn,” a term used in reference to the “non-arising” 
(S. anutpdda) of phenomena, as well as to nirvana as the cessation of birth and death. 

55 faith or dharma, sudden or gradual (shinbé tonzen {aié 4A): The former dis- 
junction refers to two approaches to advancement on the Buddhist path: following faith 
(zzs77 gyO 随 信行 : S. sraddhanusara) and following [practice of the dharma (zuihd 
gy の 随 法 行 : S. Zzz の 745 の 7 の ): the latter disjunction likely refers to the classic Chan 
discussions of whether practice and its fruit are sudden (ton #8) or gradual (zen ##f).
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whether it should be “no death.” This is because they pointlessly “think 
only of water and grass.” 

[06:17] 

LANL, AFZEIS HIB OTB 7EY . ELBA O RE ZLO, 使 也 要 使 な 
り 、 明 也 明 得 な り 。 ゆ え に 諸 借 は 、 こ の 通 塞 に 明 明 な り 、 こ の 要 使 に 得 
得 な り 。 この 生死 の 際 に くら か らん 、 た れ か な ん ぢ を な ん ぢ ちと い は ん 、 た 

れ か な ん ち ぢ を 耳 生 達 死 漢 と い は ん 。 生 死に し づめ り と きく べから ず 、 生 人 死 
に あり と し る べから ず 。 生死 を 生死 な り と 信 受 すべ か ら ず 、 不 営 す べから 
ず 、 不 知 す べから ず 。 

We should understand that birth and death are the conduct of the way 
of the buddhas, birth and death are the implements of the house of the 
buddhas. In using them, they must use them; 1n clarifying them, they 
can clarify them.°’ Hence, the buddhas are perfectly clear about their 
passage and blockage, are fully able to use what they must.°* If you are 
unclear about this realm of birth and death, who can say that you are 
you? Who can say that you are one who has comprehended birth and 
mastered death?’ We should not hear that we are sunk in birth and death; 

we should not think that we exist in birth and death.©° We should not be- 

  

56 This is because they pointlessly “think only of water and grass” (ifazura ni sui sO 

no tan nen naru 9 ye 7 の 7 いた づら に 水草 の 但 念 な る が ゆえ な り ):I.e.、are like dumb 
beasts of burden; allusion to a description of animals such as camels and donkeys in the 
Lotus Siitra (Miaofa lianhua jing WYER REE, T.262.9:15c7-8): 

但 念 水草 、 鱗 無 所 知 
They think only of water and grass and know of nothing else. 

57 In using them, they must use them; in clarifying them, they can clarify them 

(shi ya yO shi nari, my6 ya myétoku nari (Et E72 0. AALAA1% Ze 9 ): A tentative 
translation of a sentence variously interpreted. Dogen shifts into Chinese syntax here, as 
if quoting a saying, but no source has been identified. The translation assumes that the 
unexpressed subject here is “the buddhas.” 

58 are perfectly clear about their passage and blockage, are fully able to use what 

they must (kono tsiisoku ni mydmy6 nari, kono yoshi ni tokutoku nari この 通 泰 に 明 

明 な り 、 こ の 要 使 に 得 得 な り ): Dogen plays here with the predicate “able to clarify” 
(7y7o ん z, 明 得 ) in the previous sentence, split here into yo7zyO 明 明 (rendered “per- 
fectly clear”) and tokutoku 14% (“fully able”). “Passage and blockage” here translates 
tsiisoku it 3£, a term that has the idiomatic sense of “things going well or not,” what we 
might call “the vicissitudes of circumstance.” 

59 comprehended birth and mastered death (rydsh6 tasshi J Ei#5€): A fixed ex- 
pression for the realized practitioner. 

60 We should not hear that we are sunk in birth and death (shoji ni shizumeri to 
kiku 2e ん 27gzz 生死 に し つめ り と きく べから ず ): IL.e., we should not accept the common 
metaphor of samsara as an ocean of suffering. Here and in the following sentences, the 
translation reads the negative verbal suffix bekarazu べから ず as indicating obligation 
(rather than supposition or potential).
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lieve in birth and death as birth and death. Nor should we not understand 

them; nor should we not know them.°! 

[06:18] 

mAvVILVS, CLEABOA CHM, SOICERA > Relclr mt 
PTEBHRYD, WSATES OIE, PMEDEIA, ArtEAIBROX~X 

D>, UHULABOME MB OIBE7ED, SOIT KHOHSANL, HRD H 
る べき な り 。 諸 借 は 唯 人 間 の み に 出 現す と い は ん は 、 俸 祖 の 賠 奥 に いら ざ 
る な り 。 

Some say the buddhas appear in the world only in the human path and 
think that they do not appear in other quarters and other paths.“ If it were 
as they say, would every place where the buddhas are be a human path? 
This is the saying “I alone am nonored” of a human buddha.“ There 
must also be deva buddhas; there must also be buddha buddhas. One 

who says that the buddhas only appear among humans has not entered 
the inner sanctum of the buddhas and ancestors. 

* KOK OK * 

[06:19] {1:65} 

tHARY I<. RENAR ER, EUR RAT IEYE, (ESESR RK, (E5SUARRER, 
TS ATE. 

The ancestors say, “Buddha Sakyamuni, after receiving the true dhar- 
ma from Buddha Kasyapa, went to Tusita Heaven and taught the devas 
of Tusita. He remains there still.” 
  

61 Nor should we not understand them; nor should we not know them (fue su be- 

karazu, fuchi su pe ん 27gzz 不 営 す べから ず 、 不 知 す べから ず ): Perhaps, meaning that 
we should not simply take birth and death as something beyond understanding and un- 
knowable. 

62  buddhas appear in the world only in the human path (tada nindo nomi ni 
shobutsu shusse su 7-72 ABO FAC EG HEH TET ): Presumably, meaning that the buddhas 
only take human form, the “human path” (nindd Aji: S. madnusya-gati) being rebirth 
as a human being. The traditional account of the buddhas, of course, assumes that the 
bodhisattva in his final incarnation will descend from Tusita Heaven into the womb of a 

woman of the ksatriya class on the continent of Jambudvipa. See Supplementary Notes, 
s.v. “Four Continents.” 

63 “I alone am honored” (yui gg doku son “E4KIH24): Words attributed to Buddha 
Sakyamuni as a newborn baby; see Supplementary Notes, s.v. “I alone am honored.” 

64 The ancestors say (soshi iwaku #Ha<\ ti < ): Or “an ancestor has said.” The say- 

ing is given in Chinese, as if a quotation, but a source has not been identified. 

Buddha Kasyapa (Kasho butsu i3¢ (#6): Le., the sixth of the seven buddhas of the past, 
just preceding Buddha Sakyamuni; see Supplementary Notes, s.v. “Seven buddhas.” 

Tusita (Josotsu 5228, Tosotsuda $228): Fourth of the six heavens of the realm of de- 
sire (vokukai & #t), from which the bodhisattva descends to the human realm in his last 
incarnation.
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[06:20] 
EDM HICL4ARL, AMORMS, COL XRERMO(LA LITO LEWRE 
%. EKORMNL, FFAEICUTIERTSZbORY, BALERL, A 
HOw OFS (bOI ehH), 行 取 あ り 、 説 閉 あ る は 、 人 間 一 隅 の 放 
光 現 瑞 な り 。 お ろか に 、 上 天 の 和 灯 迎 その 化 さ ら に 千 品 高 門 な らん 、 し ら 
さる べから ず 。 仙 借 正 値する 大 道 の 、 世 総 を 超越 し 、 無 始 無 終 を 脱落 せる 
款 旨 、 ひ と り 人 居 道 の み に 正 値 せ り 。 自 魚の 諸 類 、 し ら ず 、 き か ざる 功徳 な 
り 。 行 備 の 設 化 する と ころ に は 、 四 生 に あら ざる 衆生 あり 、 天 上 ・ 人 間 ・ 
法界 等 に あら ざる と ころ ある し 。 行人 の 威 儀 を 劇 見 せん と き 、 天 上 ・ 人 
間 の まな こ を も ちい る こと な か れ 、 天 上 ・ 人 間 の 情 量 を も ちい る 信 か ら 
ず 、 こ れ を 軟 し て 滑 量 せん と 擬 す る こと な か れ 。 十 聖 三 賢 な ほこ れ を し ら 
ず 、 あ きら め ず 、 い は ん や 人 中 天上 の 測量 の お よぶ こと あら ん や 。 人 量 短 
小 な る に は 、 識 智 も 短小 な り 、 毒 命 短 促 な る に は 、 思 慮 も 短 促 な り 。 い か 

に し て か 人 行 備 の 威 儀 を 測量 せん 。 

Truly we should realize that, although the Sakyamuni among humans 
has at this time spread the teaching of his appearance of extinction, the 
Sakyamuni in the heavens “remains there still,” teaching the devas.® 
Students should realize that the fact that Sakyamuni among humans has 
a thousand changes and a myriad transformations of speech, practice, 
and preaching 1s his radiating his light and manifesting his auspicious 
signs in just the one corner among humans.°° We should not stupidly 
fail to realize that the teachings of Sakyamuni of the heavens are also 
of a thousand types and myriad gates. The essential point — that the 
great way directly transmitted through buddha after buddha transcends 
severance and sloughs off beginninglessness and endlessness — has 
only been directly transmitted in the way of the buddhas; it is a virtue 
unknown, unheard of by other types.°’ Where the practicing buddha pro- 
vides his teachings, there are living beings other than the four births; 
there must be places other than the heavens, among humans, the dharma 
realm, and so on. When you would look at the deportment of the prac- 
ticing buddha, do not use the eyes of devas or humans. You should not 

  

65 the teaching of his appearance of extinction (metsudo gen no ke JREFLM IL): 
Likely recalling the claim of the Lotus Siitra (see, e.g., Miaofa lianhua jing Wik, 
T.262.9:42c23-24) that Buddha Sakyamuni makes a show of entering nirvana merely as 
a device for teaching his followers. 

66 a thousand changes and a myriad transformations (senpen banka F254‘); 
radiating his light and manifesting his auspicious signs (hOk6 genzui HCE in): Two 
fixed phrases found throughout Buddhist texts and appearing elsewhere in the Shdbo- 
genzo. 

67 transcends severance and sloughs off beginninglessness and endlessness 

(danzetsu o chéotsu shi, mushi mushii o datsuraku seru 24% tie UL, HARSH 
落 せ る ): ILe., [the great way] is neither cut off (by reason of Sakyamuni’s extinction?) 
nor eternal (by reason of his continued presence in Tusita?). For the use of “slough off” 

(datsuraku fii), see Supplementary Notes, s.v. “Slough off.”



6. Deportment of the Practicing Buddha Gydbutsu iigi 1TH BUE 187 

use the sentiments of devas or humans. Do not think to take up these to 
calculate it.°° Even the ten sages and three worthies do not know, have 
not heard of this; how much less could the calculations of humans and 

devas reach it?° As the dimension of humans is short and small, their 

cognition is short and small; as their lifespan 1s short and cramped, their 
thinking is short and cramped. How could they calculate the deportment 
of the practicing buddha? 

[06:21] {1:66} 
Lrmtstgaib, EFAS SBUCMELL. ART BL CREE IS 
BU SRP AINE DCH ePAT ALC ke RDN, CNKEKERO 
衆生 な り 。 い まだ 身心 の 聞 法 ある に あら ず 、 い まだ 行人 道 せ る 身心 な し 。 tt 
法 生 に あら ず 、 従 法 滅 に あら ず 、 従 法 見 に あら ず 、 従 法 聞 に あら ず 、 従 法 
行 住 衝 陰 に あら ず 。 か く の ご と く の 備 類 、 か つて 法 の 潤 益 な し 。 行 供 は 本 
算 を 愛せ ず 、 始 算 を 愛せ ず 、 無 算 に あら ず 、 有 覚 に あら ず と いふ 、 す な は 
ちこ の 道理 な り 。 

Thus, do not acknowledge as children of the Buddha those houses that 
treat the buddha dharma simply as human, or that reduce the buddha 
dharma to the human dharma: they are just living beings as the rec- 
ompense of karma.”° Their bodies and minds have still never heard the 
dharma; they still lack a body and mind that practices the way. They are 
not born in accordance with dharma; they are not extinguished in accor- 
dance with dharma; they do not see in accordance with dharma; they do 

not hear in accordance with dharma; they do not walk, stand, sit, or re- 

cline in accordance with dharma. The bunch like this has never enjoyed 
the nourishment of dharma. This is the principle behind our saying that 
the practicing buddha does not love original awakening, does not love 
initial awakening, is not non-awakening, is not awakening.’! 

  

68 Do not think to take up these to calculate it (kore o koshite sokuryo sen to gisuru 

koto nakare ~1U® BUCH EBCA LTS =o L7RA MT): Le., do not try to use the 
eyes or the sentiments of humans or devas to measure the deportment of the practicing 
buddha. 

69 ten sages and three worthies (jisshd sanken +32 ='S): L.e., the advanced bodhi- 
sattvas on the ten arya (sho #2) stages of the path and the three bhadra (ken '&) levels 
preceding them. Also written sanken jisshé ='% +3, as below, section 27. 

70 children of the Buddha (busshi (#1): l.e., Buddhists; the progenitor imagined 
here is no doubt Buddha Sakyamuni, often depicted as the father of his followers — 
especially, perhaps, of the bodhisattvas among his followers, who sometimes describe 
themselves as members of the “buddha clan” (S. buddha-gotra). 

houses (kamon #F4): Ie., schools of Buddhism. 

71 This is the principle behind our saying (iu, sunawachi kono dori nari いぶ 、 す 
な は ちこ の 道理 な り ): Reference to the opening section of the essay. The antecedent 
of “this” would seem to be the principle that one cannot understand Buddhism through 
merely human categories — as further explained below.
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[06:22] 
VWENLKOIHTZASEA : ABER - BARS. へ に 凡夫 の 活 
Fe Re ee OL に あら ず 。 人 過 夫 の 有 念 sae 、 は る 

ここ と な り 、 比 握 す る こと な か れ 。 凡夫 の 本 覚 と 活 計 する と 、 諸 條 の 本 
ene 天地 懸 隔 な り 、 比 論 の 所 及 に あら ず 。 十 聖 三 覧 の 活 計 、 な 

ほ 諸 借 の 道 に お よ ば ず 。 い た づら な る 算 砂 の 凡夫 、 い か で か は か る こと あ 
らん 。 し か ある を 、 わ づか に 人 過 夫 ・ 外 道 の 本 末 の 邪 見 を 活 計 し て 、 諸 俸 の 
境界 と お も へ る や か ら お ほし 。 諸 備 い は く 、 比 輩 罪 根 深 重なり 、 可 憐 個 者 
な り 。 深 重 の 罪 根 た と ひ 無 端 な り と も 、 此 輩 の 深 重 所 な り 。 この 深 重 携 、 
LIZ6 << MT UC HIRA TAL, PE UCB Oe RT EW SED, HI 
あら ず 。 

The thought and non-thought, awakening and non-awakening, initial 
awakening and original awakening, and so on, here with which common 
people are occupied, are solely the occupation of the common people, 
not what has been inherited by buddha after buddha.” The “thought” of 
the common people is very different from the “thought” of the buddhas; 
do not compare them. The “original awakening” that occupies the com- 
mon people and the “original awakening” verified by the buddhas are 
like the gap between heaven and earth; they are not comparable. Even 
the occupations of the ten sages and three worthies do not approach the 
way of the buddhas; how could common people, vainly counting sand, 
ever take its measure?” Nevertheless, there are many of the type that, 
merely occupying themselves with the false views of root and branch 
held by the common people and other paths, think this to be the realm of 
the buddhas.” The buddhas say, “The evil roots of this group are deep 
  

is not non-awakening, is not awakening (mukaku ni arazu, ukaku ni arazu EB AC H 
J. ABICH OT): Or “is not lacking awakening, is not having awakening”; here and 
below, the translation seeks to maintain a consistent rendering of these terms, even when, 
as here, the result seems less than felicitous. 

72 thought and non-thought (unen munen 473883): Or, “having thought and lack- 
ing thought.” The term munen #£/ (“no-thought”) is much discussed in the literature 
of Chan. 

with which common people are occupied (ima bonbu no ん 2 ん Ke7 sz いま 凡夫 の 活 計 
+4): “Commoners” (bonbu SLR, or bonpu; S. prthagjana) are those not yet advanced 
on the Buddhist path, in contrast to “the sage” (or “noble”; sho #2; S. arya). “Occupied” 
(and the subsequent “occupation”) translates kakkei {&%t, a common term for one’s 
“livelihood,” or “way of life’: here, perhaps, “to be taken up with,” “given over to.” 

73 counting sand (sansha 4): A common pejorative for the study of the details of 

doctrine; see Supplementary Notes, s.v. “Counting sand.” 

74 the false views of root and branch held by the common people and other paths 

(bonbu ged6é no honmatsu no jaken FURAN OAH O) AB GL): “Root and branch” (hon- 
matsu ASF) is a metaphor common throughout Chinese writing for “beginning and end,” 
“originary and derivative,” “fundamental and secondary,” etc.; here, perhaps applied to 
the relationship between “original” (hon 4X) and “initial” (shi 44) awakening. “Other 
paths” translates ged6 $38, a standard reference to non-Buddhist religions (S. tirthika).
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and grievous”; they are “ones to be pitied.”” The “deep, grievous,” “evil 
roots” may be beginningless, but they are the deep, grievous burden of 
“this group.” They should let go of this deep, grievous burden for a while 
and look at it. Though in holding it fast they may obstruct themselves, 
this is not its onset.” 

[06:23] 

VE TTR RURD BERS. MEL IFIP O ADIL, FEVER K OIE & AE 
LxXE4Aw xz (Cm Bie 0, ERICUTISIERKT, AMICUTISIEAT. 
華 開 の 功徳 あり 、 世 界 起 の 功徳 あり 、 か つて 間隙 な きも の な り 。 こ の ゆえ 
に 、 自 他 に 週 脱 あ り 、 往 來 に 猫 抜 あり 。 即 往 免 率 天 な り 、 即 來 別 率 天 な 
り 、 即 即 卵 率 天 な り 。 即 往 安 業 な り 、 即 來 安 羅 な り 、 即 即 安 業 な り 。 即 週 
腕 免 率 な り 、 即 週 脱 安 業 な り 。 即 打破 百 雑 砕 安 業 久 率 な り 、 即 把 定 放 行 安 
EGA 7p ) , — ORLY, 

The deportment of the practicing buddha here ts unobstructed: it is 
without obstructions because, while being obstructed by the buddha, it 
has penetrated the life-saving path on which one is dragged through the 
mud and drenched with water.”’ In the heavens, it teaches the devas; 

among humans, it teaches humans. It has the virtue of “a flower opens”; 
it has the virtue of “the world arises”; it is without the slightest gap.” 
Therefore, it is far off and free from self and other; it 1s alone and re- 

moved in going and coming.” It is “going directly to Tusita Heaven’; 
  

75 The buddhas say (shobutsu iwaku ail Vt < ): The first phrase is from the Lotus 
Sitra (Miaofa lianhua jing WiEEXEE, T.262.9:7a9); the second, from the Siramgama 
Siitra (Shoulengyan jing SPREE, T.945.19:145b28-29). 

76 Though in holding it fast they may obstruct themselves, this is not its onset (hajo 

shite jiko o gi su to iutomo, kishu ni arazu fBE UU CAC eR EWS tb, Hach 
tJ): A sentence subject to various interpretations, perhaps meaning something like, 
“holding fast to [this burden] may be what defines them, but it is not the origin [of the 

burden].” Dégen often uses the verb ge su fF (“to obstruct”) in the sense “to identify,” 
“to define”; see, e.g., the opening sentence of the following section. 

77 dragged through the mud and drenched with water (dadei taisui FE VCH ZK): A 
common idiom referring to the Zen master’s “getting his hands dirty,” as we might say, 
in the teaching of his students; see Supplementary Notes. 

78 “a flower opens” (ke kai #264); “the world arises” (sekai ki tt ik): See above, Note 27. 

it is without the slightest gap (katsute kangeki naki mono nari 7)» CT fal 78 & } OZ 4 ): 
Presumably, meaning with no gap between the “flower opening” and the “world arising.” 

79 it is far off and free from self and other; it is alone and removed in going and 
coming (jita ni keidatsu ari, 6rai ni dokubatsu ari BHC iid 0. ERICK 9 ): 
A loose translation: keidatsu dokubatsu i# Ai38tk (also read kyddatsu and written iF fiz), 
meaning something like “distantly liberated, extricated in solitude,” comes from a saying 
of Yunju Daoying 22/218 J (Liandeng huiyao Wtt' @ B, ZZ.136:797a8): 

一 言 週 脱 獲 抜 営 時 、 言 語 不要 多 、 多 即 無用 席 。 
When a single word is distantly liberated, extricated in solitude, one doesn’t need 
many words; many are useless.
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it is coming directly from Tusita Heaven; it is directly Tusita Heaven 
itself.®° It is “going directly to Sukhavat?’; it is coming directly from 
Sukhavati; it is directly Sukhavatt itself*' It is directly far off and free 
from Tusita; it 1s directly far off and free from Sukhavati. It is directly 
smashing Sukhavati and Tusita into a hundred fragments; it is directly 
holding fast and letting go of Sukhavatt and Tusita.® It is swallowing 
them up in a single gulp.® 

[06:24] {1:67} 
し る 太 し 、 安 策 久 率 と いふ は 、 淳 土 ・ 天 堂 と も に 輪廻 する こと の 同 般 な る 
と な り 。 行 履 な る は 、 浄 土 ・ 天 堂 お な じ く 行 履 な り 。 大悟 な れ ば 、 お な じ 
く 大 悟 な り 。 大 迷 な れ ば 、 お な じ く 大 迷 な り 。 こ れ し ば らく 行 備 の 軽 裏 の 
Nis 0, HOLL XIL-BOMBRBLO, BRAY, BIL SILER 
す 、 耳 廣 ・ 身 廣 ・ 行 履 遍 ある に 聴取 する な り 。 KM. BRERA RHMT OLS 
あり 、 さ ら に 行 得 に 他 よ りえ ざる も の な り 。 

  

80 “going directly to Tusita Heaven” (soku 6 7oso/sz7e7 即 往 卵 率 天 ): From a line in 
the Lotus Sutra (Miaofa lianhua jing WEEKS, T.262.9:61c8-10): 

BAAS Raa, CAME PRR. TR RR BEDE SS 
RE aS ERT. 
If there is a person who receives and keeps, reads and recites, and interprets the 
meaning [of the Lotus Sitra], at the end of this person’s life, a thousand buddhas 

will offer their hands to him, causing him to be without fear, and, without falling into 
the evil destinies, he will go directly to the place of Bodhisattva Maitreya in Tusita 

Heaven. 

The subsequent comings and goings and the rest here are Dogen’s variations on the 
theme. 

81 “going directly to Sukhavat?” (soku 6 Anraku EI{EH2): The name of Buddha 
Amitabha’s Pure Land in the west. Again, from the Lotus Sitra (Miaofa lianhua jing 妙 
法 運 華 経 , T.262.9:34b29-c2): 

若 如 來 滅 後 後 五 百 歳 中 、 若 有 女 人 、 聞 赴 経典 如 説 修行 、 於 此 命 終 、 即 往 安 業 世 
FR Da] TBE BK EER A BEE beet. 
If, after the extinction of the Tathagata, in the final five hundred years, if there is a 

woman who hears this scripture and practices according to its teachings, then at the 
end of this life, she will go directly to the world of Sukhavatt, to the place where 
Buddha Amitabha dwells surrounded by his assembly of bodhisattvas. 

82 “a hundred fragments” (hyaku zassui & #€%): Perhaps an allusion to the saying 
of Xuansha Shibei 玄 沙 師 備 (835-908) discussed in S229gezz0 ん o ん の 正法 眼 蔵 古 鏡 . 
When asked by his teacher, Xuefeng Yicun 雪 峰 義 存 (822-908), what happens when a 
bright mirror comes in front of a bright mirror, Xuansha replied, “A hundred fragments.” 
For a somewhat different version of this anecdote and the meanings of the idiom, see 
Supplementary Notes, s.v. “A hundred fragments.” 

83 swallowing them up in a single gulp (ikku donjin — 4x): Perhaps alluding 
to the famous saying, attributed in Chan texts to Nanyue Huisi M#k22% (515-577), 
that he had “swallowed up the buddhas of the three times in a single gulp” (sanshi 
jufo bei wo yikou tunjin = that hak — 0 Aw) (see, e.g., Liandeng huiyao Wires B, 
ZZ.136:925b5-7).
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We should realize, in speaking of Sukhavati and Tusita, that revolving 
[in rebirth] is the same in both the pure land and the heavenly mansion.™ 
In regard to conduct, the conduct is the same in the pure land and the 
heavenly mansion; when it comes to great awakening, great awakening 
is the same; when it comes to great delusion, great delusion is the same. 
These are, for the moment, toes wiggling in the sandals of the prac- 
ticing buddha.® Sometimes, they are the single sound of a fart; some- 
times, the smell of a shit. Those with noses can smell them; if they have 

the sphere of ear, sphere of body, and sphere of conduct, they can hear 
them.® Again, there are times when they’ve gotten my skin, flesh, bones, 

and marrow; it is something never gotten except as attained in practice.®’ 

[06:25] 

SEBUOKIB, TCCMETSAIC, S45 LV OURS), KEISER 

を 心 に ま か す 、 生 死 を 身 に ま か す 、 生 死 を 道 に ま か す 、 生 死 を 生死 に ま か 
す 。 こ の 宗旨 あら は る る 、 古 今 の 時 あら ず と い へ ども 、 THOR, B 
個 と し て 行書 する な り 、 道 環 と し て 生死 身心 の 宗旨 、 す みや か に 欧 育 す 
る な り 。 行 書 ・ 明 美 、 こ れ 強 師 の 和信 に あら ず 、 迷 頭 認 影 に 大 似 な り 、 回 光 
返 照 に 一 如 な り 。 そ の 明 上 又 明 の 明 は 、 行 備 に 紙 縮 な り 、 こ れ 行 取 に 一 任 
せり 。 こ の 任 任 の 道理 、 す べから く 心 を 参 究 すべ き な り 。 そ の 有 究 の 贅 個 
は 、 言 回 これ 心 の 明白 な り 、 三 界 た だ 心 の 大 隔 な り と 知 及 し 會 取 す 。 こ の 
知 及 ・ 會 取 、 さ ら に 高 法 な り と い へ ども 、 自 己 の 家 郷 を 行 取 せり 、 営 人 の 
活 計 を 便 赴 な り 。 

Where the great way that comprehends birth and masters death 1s 
broadly mastered, there is a saying from the past: “The great sages en- 

  

84 the pure land and the heavenly mansion (jddo tendé *#K'®): L.e., the pure 
land of Sukhavati and the heaven of Tusita. Dogen’s claim that rebirth is the same in 
the two is somewhat problematic. While Tusita is a realm of devas, one of the paths of 
rebirth within samsara, Sukhavatl was popularly imagined as somehow outside rebirth 
in samsara and technically defined as a place of advanced bodhisattvas, purified of their 
karma and able to choose their future incarnations. 

85 These are, for the moment, toes wiggling in the sandals of the practicing buddha 

(kore shibaraku gydbutsu no airi no déshi nari ~4U LIE © < {THRO RE OD 動 指 な り ): 
The translation assumes the antecedent of kore = tv (“these) is the “conduct,” “awaken- 

ing,” and “delusion” of the previous sentence. 

86 sphere of ear, sphere of body, and sphere of conduct (nisho shinsho anrisho F jit + 
jit. > 17 Skt): DOgen here uses the Buddhist technical terms for the auditory and tactile sense 
spheres; the anomalous “conduct sphere” (anrisho {7 }# it), though common enough in Chan 
texts, does not occur elsewhere in the Shobdgenzo. 

87 gotten my skin, flesh, bones, and marrow (toku go hi niku kotsu zui #EB RAT 
fia): From the famous story of Bodhidharma’s testing of four disciples, to whom he said 
of each in turn that he (or, in one case, she) had gotten his skin, flesh, bones, and marrow. 

Dogen records the story in his shinji Shobégenzé 眞 字 正法 眼 蔵 (DZZ.3:230. case 201) 
and alludes to it very often in the Shobdgenzo; see Supplementary Notes, s.v. “Skin, 
flesh, bones, and marrow.”
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trust birth and death to the mind, entrust birth and death to the body, 

entrust birth and death to the way, entrust birth and death to birth and 
death.”®® Although the appearance of this essential point may not be in 
the time of past and present, the deportment of the practicing buddha ful- 
ly practices it in an instant and immediately confirms the essential point 
of the body and mind of birth and death as the circling of the way.” Fully 
practicing it, fully clarifying it — this is not a forced act: it is “just like 
doubting your head and accepting its reflection’; it is the same as turning 
the light around and shining it back.” Its clarity of the clarity beyond 
clarity permeates the practicing buddha; it is completely entrusted to 
the practice.”' For the principle of this entrustment after entrustment, we 
should surely investigate the mind.” The fixed state of that investigation 
recognizes and understands that the myriad turnings are the clarity of 
the mind, that the three realms are just great divisions of the mind.” This 

  

88 saying from the past (furuku yori no dodshu 54 < £ ) Mi RX): The saying is 
given in Japanese; no source has been identified. 

89 Although the appearance of this essential point may not be in the time of past 
and present (kono shiishi arawaruru, kokon no toki ni arazu to iedomo — OFS H 

は る る 、 古 今 の 時 に あら ず と い へ ども ): On the face of it, this seems to suggest that 
the saying itself is ahistorical, but presumably the point is that the meaning of the saying 
points beyond the historical. 

the essential point of the body and mind of birth and death as the circling of the 

way (dokan toshite shdji shinjin no shishi 18§R & UCASE LO FR GS): Perhaps mean- 
ing something like, “the meaning of our lives as ongoing spiritual practice.” The term 
dokan iB occurs several times in the Shobdgenz6, most notably in the opening lines 
of “Shdbdgenzo gydji” IEZRARHKITEF, where it is defined as continuous sustained prac- 
tice (gy の 77 行 持 ) on the Buddhist path. The words shdji shinjin “E7EA lL, rendered here 
“body and mind of birth and death,” might also be read “birth and death and body and 

mind.” See Supplementary Notes, s.v. “Body and mind.” 

90 “just like doubting your head and accepting its reflection” (meito nin'yo ni daiji 
zg77 迷 頭 認 影 に 大 似 な り ): I.e.、like Yajmadatta, who thought that his own reflection in 
the mirror was the face of a trickster spirit; see Supplementary Notes, s.v. “Doubting 
your head and accepting its reflection.” Although the expression would seem to indicate 
a deluded state. Dogen seems here to be giving it a positive valance. 

turning the light around and shining it back (ekd hensho 回 光 返 照 ): A common idiom 
in Zen texts used in reference to Buddhist practice as the study of the self, rather than 
of the external world; see Supplementary Notes, s.v. “Turn the light around and shine 
it back.” Taken together with the preceding simile, the point here may be that the full 
practice and clarification of the essential point is merely a matter of Buddhist study and 
meditation. 

91 permeates the practicing buddha (gydbutsu ni mirin nari {7 BAT Pili 7L Y ): Or, 
perhaps, “is fully contained within the practicing buddha.” 

92 the principle of this entrustment after entrustment (kono ninnin no dori — OE 
{£78 #4): Presumably, a reference to the “entrustments” in the “saying from the past.” 

93 The fixed state of that investigation (sono sankyii no gotsuji C OBA ILMB): The
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recognizing and understanding, while they may further be the myriad 
dharmas, put into practice one’s own home town and represent precisely 
that person’s occupation.” 

[06:26] {1:68} 
Ladmmidt, BPRRAIL, BARIGT A. BH. CHIE HENS 
把 定 あ り 、 放 行 に あま る 放 行 あり 。 そ の 功夫 は 、 い か な る か これ 生 、 い か 
な る か これ 死 、 い か な る か これ 身心 、 い か な る か これ 邊 奪 、 い か な る か こ 
れ 任 違 。 そ れ 同 門出 入 の 不 相 逢 な る か 、 一 著 落 在 に 上 蔵 身 露 角 な る か 。 大 慮 
血 解 な る か 、 考 思 面 知 な る か 。 一 題 明 味 な る か 、 一 大 蔵 教 な る か 。 一 條 持 
杖 な る か 、 一 枚 面 目 な る か 。 三 十 年 後 な る か 、 一 念 庫 年 な る か 。 子 細 に 捜 

BEL feBhA SIC TNL, EEO TMIChH EOC. FIRMS. HAR 
色 、 さ ら に 沙門 一 隻眼 の 開明 な る に 、 不 是 目前 法 な り 、 不 是 目前 事 な り 。 
FER ORB HD), BADD, LHITHOREOR BRO, RWC bS 

FP REM, RE ORE - BEICH OT, RPE HEPEICH OT, CE 
位 に あら ず 、 本 有 然 に あら ず 。 如 是 を 是 す る の み に あ ら ず 、 た だ 威 儀 行 修 

な る の みな り 。 

Therefore, in “taking the norm from within the text’ and seeking the 
art outside the words, “scooping them up two or three times,” there 1s 
holding them fast that is more than holding them fast, there is letting 
them go that is more than letting them go.” That concentrated effort is 
  

term gotsuji JLf is best known from the line in the Xinxin ming {& £4 (Jingde chuan- 
deng lu (2 (GR /BSk, T.2010.48:376c23): “Fixedly, forgetting objects” (wuer wangyuan 
JU HK); akin to gotsugotsu JUIL (“fixedly”); gotsuza JL (“fixed sitting”). See Sup- 
plementary Notes, s.v. “Sit fixedly.” 

that the myriad turnings are the clarity of the mind, that the three realms are just 

great divisions of the mind (bankai kore shin no meibyaku nari, sangai tada shin no 
daikaku nari to HEIL AUDORAO, HRKE DO Kaze YO &): The “myriad turn- 
ings” (bankai #4[£]) presumably refers to “turning the light” (ek6 回 光 ) just above. The 
latter clause seems to reflect the common expression “the three realms are only mind” 
(sangai yui shin = FME-L); see Supplementary Notes, s.v. “The three realms are only 
mind.” 

94 while they may further be the myriad dharmas (sara ni manbo nari to iedomo 

S Fy (caeieZe OO LVN LY 4b): Presumably, meaning, “although recognizing and under- 
standing are themselves events of the phenomenal world.” 

represent precisely that person’s occupation (tdnin no kakkei o benze nari & ADI 
at & (#42 Ze 0 ): An attempt to render the odd use here of benze {#4 (“precisely so,” 
exactly”) as a transitive verb; the only such use in the Shdbdgenzo. “That person’s oc- 
cupation” (tonin no kakkei & A @i4h#t) indicates the way of life of the one engaged in 
the practice of recognizing and understanding. 

95 “taking the norm from within the text” and seeking the art outside the words 
(kuchii shusoku shi, gonge guko suru SJ PRA, BAHRIGT 4): The “art” (kd 25) 
here should probably be taken as the skillful expedients (kdben 551#) of Buddhist teach- 
ing. Likely a variation on the saying of Dayu Shouzhi KA*F< quoted above, Note 89: 

SPIRE, A) SSAA R. 
Take the norm from within the words and clarify the point inside the text.
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[asking]: What is birth? What is death? What are body and mind? What 
are giving and taking away? What are entrusting and opposing?” Is this 
going in and out of the same gate without meeting each other?’’ Is it 
hiding the body and showing the horns where the move has fallen?”® Is 
it “reflect much and you will understand’? Is it “think long and you will 

  

In his “Shdbdgenzo zazen shin” TEYAR KATIE, DOgen quotes with approval a say- 
ing attributed to Luopu Yuan’an @/H7cC# (834-898) in Wansong Xingxiu’s BytA{TH 
(1166-1246) commentary on case 41 of the Congrong lu HEA Ek (T.2004.48:254a25-26): 

EASA, RS PRA, 
Clarify the meaning apart from the sense: 
Don’t take the norm from within the words. 

See Supplementary Notes, s.v. “Clarify the meaning apart from the sense; don’t take the 

norm from within the words.” 

“scooping them up two or three times” (saisan rdroku 4 —454#): Reflecting a verse 
found in the Shi xuantan + Xi, by Tong’an Changcha [A] # #% & (dates unknown); see 
Supplementary Notes, s.v. “Scoop up two or three times.” 

there is holding them fast that is more than holding them fast (sore hajo ni amare- 

ru 7g/O gr7 それ 把 定 に あま れる 把 定 あ り ): The terms hajd LE (“holding fast”) here 
and hdgyo #x{T (“letting go”) in the following clause are typically used in reference to 
a master’s treatment of his student; in our context, however, the object would seem to 

be the “norm” (soku HlJ) and “art” (kd 55) being “scooped up” (rdroku #5) — a usage 

echoing the practicing buddha’s treatment of Sukhavati and Tusita in section 23, above. 

96 giving and taking away (yodatsu 51#); entrusting and opposing (nin’i 仕 違 ): 
Again, terms that may be used to describe a master’s teaching methods; here, more likely 
used in the sense, to “accept or reject,” “affirm or deny,” the object of investigation. The 
latter term, not found elsewhere in the Shdbdgenzo, recalls the saying on “entrustment” 
(nin {£) in section 25, above. 

97 going in and out of the same gate without meeting each other (domon shutsunyit 
no fusoho 同門 出入 の 4 t8i&): After a fixed expression in Zen literature (see, e.g., the 
use by Tianyi Yihuai K 7 #818 [993-1064], Liandeng huiyao Kitt & B, ZZ.136:909al 2). 
Here, perhaps used in reference to the preceding dualities (birth and death, body and 
mind, etc.), as discrete poles in a shared field of meaning. 

98 hiding the body and showing the horns where the move has fallen (ichijaku raku- 
zai ni zoshin rokaku —3 7% £ |< it 6 AA): The unusual expression “hiding the body and 
showing the horns” (zdshin rokaku i #8 #4) combines two more common idioms used in 
the sense “to avoid saying what one really thinks”: “to hide the body and show the shadow” 
(zdshin roei tx Y $2 BZ); “to hide the head and show the horns” (z6td rokaku #5 4). 

where the move has fallen (ichijaku 7/g ん zzg7 77 一 著 沙 在 に ): The translation tries to 

make some sense in English of what is in the original a fragment of a fixed expression, 
based on board games, often found in Chan texts: “miss one move and [play] falls to the 

opponent” (fangguo yizhao laozai dier iti — & TE —). Readers often take ichijaku 
rakuzai —# STE as meaning “one move having been made” or simply “one move.”



6. Deportment of the Practicing Buddha Gydbutsu iigi {TB RUE 195 

know’? Is it “one bright pearl’?'® Is it one great treasury of the teach- 
ings?'°!' Is it one staff? Is it one face? Is it after thirty years?’ Is it ten 
thousand years in one moment of thought?'®? We should examine this in 
detail and detail our examination. When we detail our examination, the 

full eye hears the sound, the full ear sees the form; and, further, when 

“the single eye of the sramana” is open, it is “not a dharma before one’s 
eyes”; it is “not a thing before one’s eyes.”'™ There is the calm breaking 
into a smile; there is the blinking of the eyes: these are moments in the 
  

99 “reflect much and you will understand” (dairyo ni ge Ki imAF): “think long 
and you will know” (rdshi ni chi @ Atm Al): Variation on a Chinese saying, “think and 
you will know; reflect and you will understand” (si er zhi lui er jie Bim Am AF), often 
criticized in Chan texts: so, e.g., the Zongjing lu 3 BAER (T.2016.48:580a 16): 

Fam AAR, AIT. 

Think and you will know; reflect and you will understand: this is the business of 
demons. 

100 “one bright pearl” (ikka myoju —#AAAER): An expression attributed in Zen lit- 

erature to both Dongshan Liangjie jal & fit (807-869) and Xuansha Shibei 玄 沙 師 備 
(835-908). Dogen includes Xuansha’s saying in his shinji Shdbégenz6 眞 字 正法 眼 蔵 . 
DZZ.5:132. case 15) and discusses it at length in “Shobogenzo ikka myoju" 正法 眼 蔵 一 
HABA ER; see Supplementary Notes, s.v. “One bright pearl.” 

101 one great treasury of the teachings (ichi daiz6 kyo — Kik#: I.e., the recorded 
teachings of the Buddha; here, perhaps, in contrast to the preceding “one bright pearl” 
of “the worlds in the ten directions.” See Supplementary Notes, s.v. “One great treasury 
of the teachings.” 

102 after thirty years (sanjii nen go =+*F{&): A fixed expression for training, based 
on the convention that it takes thirty years to master Zen. 

103 ten thousand years in one moment of thought (ichinen bannen —73. 84“F): A com- 
mon expression in Zen literature for eternity in each moment. 

104 the full eye hears the sound, the full ear sees the form (mangen monsh6, manni 
kenshiki iB RN. iH 5): The English “full” here seeks to preserve the ambiguity 
of mangen it#A and manni iH, which could be read in the senses both that the eye and 
ears are filled and that they are complete, or whole; elsewhere, the two terms are regu- 

larly found together in the sense “fill the eye” and “fill the ear,” respectively. The use of 
synesthesia seen here occurs several times in the Shobdgenzo. 

“the single eye of the sramana” (shamon isseki gen v)F4—‘2§B): Also read isseki gan. 
From the saying, cited elsewhere in the Shobdgenzo, of the ninth-century Chan figure 
Changsha Jingcen (dates unknown); see Supplementary Notes, s.v. “AII the worlds in the 
ten directions are the single eye of the sramana.” 

“not a dharma before one’s eyes” (fuze mokuzen hd #4 AlYé); “not a thing be- 
fore one’s eyes” (fuze mokuzen /7 不 赴 目 前 事 ): Two expressions taken from Chinese 
Chan texts. For the latter, see, e.g.. Yuanwu Foguo chanshi yulu [AME 6 BEN GB! 
(T.1997.47:756a25): the former is associated especially with Jiashan Shanhui 2% | #7 @ 
(805-881) (see, e.g., Jingde chuandeng lu {EGER T.2076.51:324a9-10): 

ARR TEA A (the BATE, 
The meaning of there being no dharma before your eyes is right before one’s eyes; 
nothing else is the dharma before one’s eyes.
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deportment of the practicing buddha.'® It is not pulled by things; it does 
not pull things.'®° It is not the non-arising or non-production of condi- 
tioned arising; it is not the original nature or dharma nature.'®’ It is not 
“abiding in its dharma position.”'® It is not original being as such.'” It is 
not just affirming what ts like this: it is nothing but the practicing buddha 
of deportment.''° 

[06:27] 
CRISS ee 和 含 法師 身 の 消息 、 よ く 心 に ま か す 。 脱 生 脱 死 の 威 

儀 、 し ば らく ほ と け に 一 任せ り 。 ゆ え に 道 取 あ り 、 萬 法 唯 心 、 三 界 唯 心 。 
S GIS) EICIBS TAC, MED OIG S 0, Vk BBE BZ MED 
に あら ざる が ゆえ に 、 生 壁 瓦 隊 に あら ず 。 これ 行 備 の 威 儀 な る 、 任 心 任 
法 、 乱 法 包 身 の 道理 な り 。 さらに 始 覚 ・ 本 覚 等 の 所 及 に あら ず 、 い は ん や 
外道 二乗 ・ 三 賢 十 聖 の 所 及 な らん や 。 この 威 儀 、 た だ これ 面 面 の 不 租 な 
0. RADARS TED, Tek OSA HEY HEIR SE Ze, (RGD, PER 
か 。 WRHILRBILh OT, PURMILAIChdoOT, (ORS - RROD 
DB, DRED OI, GEIR S OAR TYE D. 収 放 を さ べ さる 光明 

り 、 僧 堂 ・ 介 殿 ・ 磨 庫 ・ 山 門 。 さらに 収 放 に あら ざる 光明 あり 、 僧 堂 
飾 殿 ・ 磨 庫 ・ 山 門 な り 。 さ ら に 十 方 通 の まな こ あ り 、 大 地 全 収 の まな こ ー あ 

  

105 There is the calm breaking into a smile; there is the blinking of the eyes (yoyo 

no hagan ari, shunmoku ari HE ORE & 0 . BEE %& 9 ): Reference to (one version of) 
the famous story of Buddha Sakyamuni and the First Ancestor, Mahakasyapa, on Vulture 

Peak; when the Buddha held up a flower and blinked, the Ancestor smiled. Recorded in 
Dogen’s shinji Shobdgenzé 眞 字 正法 眼 蔵 (DZZ.$:238、 case 233). See Supplementary 
Notes, s.v. “Breaking into a smile,” and “Holding up a flower and blinking the eyes.” 

106 It is not pulled by things; it does not pull things (Ai motsu ken ni arazu, fuken 
motsu nari RYE HOS, AREW72 ): “Pulled” here probably in the sense, “to in- 
duce an effect”; hence, “it is not caused nor does it cause.” The unexpressed subject is 
undoubtedly “the deportment of the practicing buddha.” 

107 the non-arising or non-production of conditioned arising (engi no mushd musa 

{x EC OD HEH HEE): Probably reference to the common claim of Mahayana teachings that 
all conditioned dharmas are “empty” of ultimate reality and, therefore, do not really arise 
or function as causes. 

original nature or dharma nature (honshd hosshd AVEYESE): Two common terms for 
the fundamental reality of phenomena. 

108 “abiding in its dharma position” (j# hdi {EY¥E{iZ): Invoking a line in the Lotus 
Siitra that can be read, “the dharmas abide in their dharma positions”; see Supplementary 
Notes, s.v. “Dharmas abide in their dharma positions.” 

109 original being as such (hon’unen AAA): A somewhat unusual term, not en- 
countered elsewhere in the Shdbdgenzo, probably to be taken as equivalent to the more 
familiar hon’u AA (“original, or fundamental, being”). 

110 affirming what is like this (nyoze o ze suru M1 *% ET 4): “Like this” (nyoze HO 
t=) could refer here simply to the above list of rejected items or to a more abstract notion 
of “thusness” or “suchness.” 

practicing buddha of deportment (igi gydbutsu nari BURETT HE Ze Y ): For this expres- 
sion, see above, Note 50.
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り 。 心 の ま へ あり 、 心 の うし ろ あ り 。 か く の ご と く の 眼 ・ 耳 ・ 鼻 ・ 舌 ・ 
HB. HIDE OMARAOZIL., RMA eRECS HHH YO, Bl 
En Ay A EAE ZBI? Ath, LOB RBHY), LOMAS SIL, 法 の 行 
he bX, EOTHMEDATZEY, 

Therefore, the circumstances of “for the sake of the dharma and for the 

sake of the body” are entrusted to the mind; the deportment that sloughs 
off birth and sloughs off death has long been completely entrusted to the 
buddha.''' Hence, there are the sayings, “the myriad dharmas are only 
mind,” “the three realms are only mind.”''? To say something further 
beyond this, there is a saying on “only mind”: “fences, walls, tiles, and 

pebbles.”''? Since it is not “only mind,” it is not “fences, walls, tiles, and 
pebbles.”''* This is the principle of entrusting to the mind and entrusting 
to the dharma, and “for the sake of the dharma, for the sake of body,” 

that are the deportment of the practicing buddha. This 1s certainly not a 
place reached by initial awakening or original awakening; how much 
less could it be a place reached by followers of other paths, or the two 
vehicles, or the three worthies and ten sages? This deportment ts just not 
understanding one after another, not understanding again and again.'!” 

  

111 “for the sake of the dharma and for the sake of the body” (ihd ishin BikB 
y): Presumably referring back to the earlier statement (section 9) that the deportment of 
the practicing buddha consists in “discarding the body for the sake of the dharma” and 
“discarding the dharma for the sake of the body.” 

entrusted to the mind (shin ni makasu Lic £7»): completely entrusted to the bud- 

dha (hotoke ni ichinin seri \£ & \t(\C—f£¢ 9 ): recalling the discussion of “entrusting” 
(nin {£) in section 25, above. 

112 “the myriad dharmas are only mind,” “the three realms are only mind” (man- 

b6 yui shin, sangai yui shin BYRNE, = FEEL): While these two phrases do occur 
separately in Buddhist texts, the fact that Dogen puts them together here suggests that he 
may have been thinking of the very common expression “the three realms are only mind, 
the myriad dharmas are only consciousness” (sangai yui shin manbo yui shiki = FRMEL 

5 YEME GK). See Supplementary Notes, s.v. “The three realms are only mind.” 

113. “fences, walls, tiles, and pebbles’” (shd heki ga ryaku #82 BLES): A well-known 
expression in Zen texts first attributed to Nanyang Huizhong PARE (d. 775); see 
Supplementary Notes, s.v. “Fences, walls, tiles, and pebbles.” Dogen discusses this ex- 

pression in his “Shdbdgenz6 kobutsushin” JE iF AR io HEL. 

114 Since it is not “only mind,” it is not “fences, walls, tiles, and pebbles” (yui shin 

ni arazaru yue ni, sho heki ga ryaku ni arazu MEINC HS SOMA, HEE C 
t+): The grammatical subjects of these two clauses are unexpressed. The translation 
takes the sense to be, “just as the mind is not only mind, so fences, walls, tiles and peb- 
bles are not merely fences, walls, tiles, and pebbles.” 

115 not understanding one after another, not understanding again and again (men- 

men no fue nari, maimai no fue nari HMORS 729, BROKE 7 Y ): “One after 
another” and “again and again” render the repetitions of two numerical counters, men 

(Hi (“face”) and mai #X (“sheet”), respectively, of ambiguous referent. The verb fue 7 @
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Even while being brisk and lively, it is each one so.''® Is it one strip of 
iron? Is it “both move”’?!'’ The one strip of iron is not long or short; “both 
move” is not self or other. When one gets the power, the concentrated 
effort, that divulges the matter and achieves accord, one’s authority cov- 
ers the myriad dharmas, one’s eye is as high as the whole world.''* It has 
a radiance that does not interfere with taking in and letting go: “samgha 
hall, buddha hall, kitchen, and mountain gate.”''’ Further, it has a radi- 

ance that is neither taking in nor letting go: “samgha hall, buddha hall, 
kitchen, and mountain gate.” Further, there is an eye that penetrates the 
  

(“not understand”) occurs often in the Shobdgenzo, in the senses both of a failing and a 

virtue — the latter being the obvious sense here. 

116 brisk and lively (kappatsupatchi {4 #i 4 HE): A loose translation of a Chinese idiom 
expressing the quick, powerful movements of a jumping fish; see Supplementary Notes, 
s.v. “Brisk and lively.” While the glyph di H® in the Chinese suggests an adverbial con- 
struction, Dogen tends to use the phrase as a nominal. 

each one so (j6j6 nii (E(R*): I-e., “purely individual instances”; an unusual expression 
also occurring in the version of “Henzan” #2 included in the sixty-chapter Shdb6- 
genzo. 

117 one strip of iron (ichij6 tetsu —{®#): A common Chan idiom for the unity of 
phenomena, as in the saying, “one strip of iron for ten thousand miles” (banri ichijo tetsu 

Fe HA — (i ¥8h): see above, Note 14. 

“both move” (yard do F888): From a question posed to Changsha Jingcen RDS 
(see, e.g., Liandeng huiyao KKte@ B, ZZ.136:538al 3-14): 

rey], ROT ES PE, PSA, AE RPETEDT AR OA, BA, S248. 

The minister Chu asked, “When you cut a worm in two pieces, both of them move. | 
don’t understand, in which one ts the buddha nature?” 

The Master said, ““Don’t have deluded ideas.” 

Dogen discusses this conversation in his “Shdbdgenz6 bussho” IEYEAR HBT. 

118 “divulges the matter and achieves accord” (tenji toki HRS #2): A fixed idiom, 
common in Chan texts, used especially for the relationship between master and disciple; 
see Supplementary Notes, s.v. “Divulging the matter and achieving accord.” 

one’s authority covers the myriad dharmas (i en manbo Jat BYE): Seemingly, a 
fixed phrase in Chinese, though the precedent for it is unidentified. 

one’s eye is as high as the whole world (gen ん 6 sse 眼 高 一 世 ): Taking jsse 一 世 as 
/sse ん g7 一 世界 : another fixed phrase in Chinese appearing several times in the Chan 
canon. 

119 It has a radiance that does not interfere with taking in and letting go (shuho 
o saezaru komy6 ari WAe &~X SIE & Y ): The term shithd UH usually refers to 
“grasping and releasing”; here, it may suggest the absorption and emission of light. The 
term koOmyo 3C4A (“radiance”) is regularly used in reference to the nimbus surrounding 
the body of a buddha, often taken as a symbol of the buddha’s wisdom. 

“samgha hall, buddha hall, kitchen, and mountain gate” (sddo butsuden zuku sanmon 

(28 hc (96 Be et fe LFA): Recalling a definition of “radiance” attributed to Yunmen Wenyan 
32 FAH CIE (864-949), quoted at shinji Shobdgenz6 (AF ITEIAAR HR, DZZ.5:166, case 81; 
see Supplementary Notes, s.v. “Samgha hall, buddha hall, kitchen, and mountain gate.”
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ten directions; there is an eye that completely takes in the whole earth.'”° 
There is before the mind; there is behind the mind.'*' Since such eyes, 

ears, nose, tongue, body, and mind are aflame with the virtue of the ra- 

diance, there are the “buddhas of the three times,” who have maintained 

“I don’t know they exist’; there are the “cats and white cows,” who have 

accorded with “on the other hand, I know they exist.”’'*? Having this nose 
grip, having this eye, is the dharma preaching the practicing buddha, is 
the dharma acknowledging the practicing buddha.'” 

* Ok OK OK OK 

  

120 completely takes in the whole earth (daichi zenshii K#444X): A common phrase 
in Zen literature, associated especially with Yunmen Wenyan 2F4 3c{& (see, e.g., Yun- 
men Kuangzheng chanshi guanglu =F [= ee BPR, T.1988.47:547a23-24): 

— BE AEC x HEE, 
When a single mote barely arises, the whole earth is completely included. 

Dégen’s sentence here may reflect words attributed to Fushan Fayuan iW yi (991- 
1067) at Liandeng huiyao Witt @ B, ZZ.136:640a9: 

— HAR, AER +A. 
The one eye: the whole earth is entirely contained; the ten directions are penetrated. 

121 There is before the mind; there is behind the mind (shin no mae ari, shin no 

ushiro ari 心 の ま へ あり 、 心 の うし ろ あ り ): The sense of “before” (mae) and “behind” 
(ushiro) could be either spatial or temporal: i.e., “[The eye (or the radiance?)] is both in 

front of and in back of the mind”; or “the mind has a before and after” (i.e., the mind 

exists in moment after moment). 

122 “buddhas of the three times” (sanze shobutsu = tei #6); “cats and white oxen” 
(rinu byakko $242 A 44): From a saying of Nanquan Puyuan Fa FR 22 FA (748-835) quoted 
in the shinji Shobégenzé ta FEY AR HK (DZZ.5:272,case 293): 

=the RANA, AAAI AA, 
The buddhas of the three times, I don’t know they exist; cats and white oxen, on the 
other hand, I know they exist. 

See Supplementary Notes, s.v. “Buddhas of the three times, I don’t know they exist; cats 
and white oxen, on the other hand, I know they exist.” 

123 Having this nose grip, having this eye (kono habi ari, kono ganzei aru wa — 7% 
Em). = ORR Slt): The term habi | & (“to grasp by the nose”) refers to the 
nose ring used to lead cattle — hence, a “hold” or “handle” on something; here presum- 

ably playing on Nanchuan’s “white cows.” See Supplementary Notes, s.v. “Nose.” The 
“eye” (ganzei Aff) is standard metaphor for spiritual insight, here no doubt reflecting 
the “eye as high as the whole world.” See Supplementary Notes, s.v. “Eye.” 

  

the dharma preaching the practicing buddha (hd no gydbutsu o toki TOT Be & 
& ): Here and in the following clause, reading no ® as the subject marker (reading it as 
the genitive particle would yield, “Having this nose grip, having this eye, is preaching 
the practicing buddha of the dharma, is acknowledging the practicing buddha of the 
dharma.”) The odd “dharma preaching the practicing buddha” no doubt serves as a fore- 
taste of the words of Yuanwu in section 30, below: “The dharma preaches the buddhas” 
(h6 setsu butsu tea BE).
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[06:28] {1:69} 

SIS WAKE, WR, =the, TKR, BIKE. 

Great Master Zhenjue of Mount Xuefeng addressed the assembly say- 
ing, “The buddhas of the three times are 1n the flames, turning the great 
dharma wheel.”'** 

[06:29] 

ZviR KAA. eGR Hae eA, = hae Bc HS, 

Great Master Zongyi of the Xuansha Cloister said, “The flames preach 
the dharma for the buddhas of the three times, and the buddhas of the 

three times stand and listen.”!*° 

[06:30] 

EB ihss. RRA. BARR, AMR, HR, FUGA KR 
#. ARP, ELAS BARR, — BS RHE Ga. 

Chan Master Yuanwu said,'”° 

Here we thought it was the Marquise White, 

But then there’s also the Marquis Black.'?’ 

They have an exchange and reach an accord; 

The spirit appears, and the demon vanishes. 

Blazing flames throughout the heavens; the buddhas preach the dharma; 

Throughout the heavens blazing flames; the dharma preaches the buddhas. 

  

124 Great Master Zhenjue of Mount Xuefeng (Seppdzan Shinkaku daishi Gv#\U is 

算 大 師 ): I.e.、 Xuefeng Yicun 雪 峰 義 存 . His words here are thought to have been given 
as a lecture on the occasion known as kailu BANK (“opening the braziers”), when the mo- 

nastic stoves are set out for the winter. See Yuanwu Foguo chanshi yulu [AE i RABE 
ae 2K (T.1997.47:802b26-27): shinji Shobdgenzé 8 F EYER HK (DZZ.5:270, case 287). 

125 Great Master Zongyi of Xuansha Cloister (Genshain Sditsu の gs77 玄 沙 院 款 一 
大 師 ): 1.e.、Chan Master Xuansha Shibei 玄 沙 師 備 、 disciple of Xuefeng 雪 峰 . His words 
are attached to Xuefeng’s saying in both the Yuanwu Foguo chanshi yulu [Alle 6b Rie 
fMas2k (T.1997.47:802b27-28) and the shinji Shébégenzé (2 F-1EVKAR HR (DZZ.5:270, 
case 287). 

“the buddhas of the three times stand and listen” (sanze shobutsu ritchi cho = tit 
v7. $14): A common expression in Song Chan texts. “To stand and listen” (ritchi chO XZ 
tH #4) refers to the practice of the audience standing during a formal dharma talk. 

126 Chan Master Yuanwu (Engo zenji AS 0#6): I.e.. Yuanwu Kegin Elis 勤 
(1063-1135). His words here continue the passage in Yuanwu Foguo chanshi yulu [Alte 

(ii Rita ABER (T.1997.47:802b29-c2). 

127 the Marquise White (Kohaku 7% A); the Marquis Black (Kokoku #854): Two legend- 
ary thieves of the Min fl, known for their cunning. The sobriquets “marquis” and “marquise” 
represent a play on the homophonic hou 7 (“monkey”) and hou {® (“marquis,” “lord”). 
Here, presumably, denoting Xuefeng and Xuansha.
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Before the wind, they cut through the nest of tangled vines; 

With a single word, they see through Vimalakrrti.'*® 

[06:31] 

VE =the CV SIL, —Waaete 0, TILT welt b =a EO, + 
Ae, ESICSMICHOS SEL, HIBILSHe ESIC, OSC OIES 
aia s O70 0, VYETHeEOMSAIC, TRIPS =HMHBLO, KeEOM 
BIRO EWN. EK EORMARY EWNES. DRSET =the S 
qT HBZLY 

The “‘buddhas of the three times” mentioned here are all the buddhas. 
The practicing buddha is the “buddhas of the three times.” There are no 
buddhas of the ten directions that are not the three times.'*? When the 
way of the buddhas explains the three times, it gives an exhaustive ex- 
planation like this. When we now inquire into the practicing buddha, this 
is also “the buddhas of the three times.” Whether we “know they exist” 
or we “don’t know they exist,” they are invariably the practicing buddha 
who is “the buddhas of the three times.”!*° 

[06:32] {1:70} 
し か ある に 、 三 位 の 古 借 、 お な じ く 三世 諸 借 を 道 得する に 、 か く の ご と く 
Mifm), LIZ6< SIROWUS =the, EAGER, BKRmMLEVS, x 
OisPe7EO SAL, =the RORBIEROIBGIL, DROTKEBRAN 
L. KBD ROT HIEBZOAL. MBN + FETA < ADOT, HE? — 
FELANRMPOF, LANL, BHOKMBILBEBO KIGRARDOF, 又 、 
aL AG dh oADTeADE OPT RL, KH tieOE KE (Lh leze 
ら ふ べし 。 火 燈 裏 に 虎 在 する と き は 、 火 燈 と 諸 供 と 親切 な る か 、 韓 跡 な る 
か 。 依 正 一 如 な る か 、 依 報 ・ 正 報 あ る か 、 依 正 同 條 な る か 、 依 正 同 曲 な る 
か 。 iniAbIL, HLA - BRD ASL, BS - RRO, BIE ERD SD 
“XL, TCR LIS, KLE ORAKMINERAKGZOD Lb, BAKO 

  

128 Before the wind, they cut through the nest of tangled vines (fuizen sendan katto 
ka Jeti 84 if $f Bf): The translation here and in the following line takes the subject to 
be Xuefeng and Xuansha, whose words Yuanwu is praising. “The nest of tangled vines” 
(katt6 ka fi 3) is acommon metaphor for the entanglement of words; see Supplemen- 
tary Notes, s.v. “Tangled vines.” 

With a single word, they see through Vimalakirti (ichigon kanpa Yuimakitsu —3 

RAK HEE 4): Allusion to the famous silence of Bodhisattva Vimalakirti, praised in the 
Vimalakirti Sutra as the final statement on the “nondual dharma.” 

129 There are no buddhas of the ten directions that are not the three times (jip- 

po shobutsu, tomo ni sanze ni arazaru nashi +A. Ct DICH CHS ADRL): 
Though this claim could be taken to mean that all buddhas everywhere exist throughout 
all three periods (of past, present, and future), more likely DOgen means here simply that 
all buddhas exist in the three times. 

130 Whether we “know they exist” or we “don’t know they exist” (tatoi chi u nari to 
iedomo, tatoi fuchi 2777 7 の 7e7o77o た と ひ 知 有 な り と い へ ども 、 た と ひ 人 不知 有 な り 
と い へ ども ): Recalling Naquan's words on cats and cows introduced above, section 27.
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(ei db OSL RAGE OER OSL BER O ER ONL, BS TO 
法輪 ある べし 。 

Still, when the three old buddhas speak alike of the buddhas of the 
three times, they have words like these.'*'! We should study for a while 
the reasons for Xuefeng’s saying, “The buddhas of the three times are in 
the flames, turning the great dharma wheel.” The practice place where 
the buddhas of the three times turn the dharma wheel ts invariably “in the 
flames”; “in the flames” is invariably the practice place of the buddhas. 
The sutra masters and treatise masters cannot hear of this; followers of 

other paths and the two vehicles cannot know itt. We should realize that 
“the flames” of the buddhas are not the flames of other types. Again, we 
should reflect on whether other types have “flames” or not. We should 
study the forms of teaching by “the buddhas of the three times” “in the 
flames.” When they are located “in the flames,” are the flames and the 
buddhas intimate? Are they estranged? Are their secondary and primary 
recompense one and the same?'*? Do they have secondary and prima- 
ry recompense? Is their secondary and primary recompense something 
shared? Is their secondary and primary recompense something separat- 
ed? In “turning the great dharma wheel,” there should be turning the self 
and turning the opportunity.'** It is divulging the matter and achieving an 
accord. There should be turning the dharma and the dharma turning. He 
has said, “turning the dharma wheel.”'*° Even if all the whole earth is en- 
tirely flames, there should be a dharma wheel that turns the flame wheel; 
  

131 the three old buddhas (san’i no kobutsu =(\L@ 4): I.e.. Xuefeng, Xuansha, 
and Yuanwu. Dogen often uses the term “old buddha” in reference to distinguished Chan 
masters of the past (see Supplementary Notes, s.v. “Old buddha”): here, of course, it 
plays on the “buddhas of the three times.” 

132 practice place (doj6 1445): A term used in reference to the site, under the bodhi 
tree, of Buddha Sakyamuni’s awakening, as well as, more generally, to sites of Buddhist 
practice. 

133 secondary and primary recompense (esho {K1E): A standard Buddhist term for 
the results of past karma: see Supplementary Notes, s.v. “Secondary and primary rec- 
ompense.” Dogen seems to be asking here not only about the nature of the flames as the 
buddhas’ environment but also about the karmic recompense of the flames themselves, 

as if they are also living beings: in this, he seems to be presupposing Xuansha’s remark 
that the flames are also teaching the buddhas. 

134 turning the self and turning the opportunity (tenji tenki #4 8 #444): An unusu- 
al combination not encountered elsewhere in Dogen’s writings. The term tenki #k% 
(“turning the opportunity”) ordinarily refers to “a turning point.” “a shift of fortune or 
circumstance”: but here, the graph ki #& may indicate (as it often does in other contexts) 
the student — i.e., the audience for the “turning of the dharma wheel” (as opposed to the 
“self” that turns It). 

135 He has said, “turning the dharma wheel” (sude ten horin to iu F Cic eR Ree L 
V \4>): The unexpressed subject is most likely Xuefeng.
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there should be a dharma wheel that turns the buddhas; there should be 

a dharma wheel that turns the dharma wheel. There should be a dharma 

wheel that turns the three times. 

[06:33] 
LPHnrista~b, KIGILEROMAIAHO KBR, KNEE: 
時 量 ・ 人 量 ・ 久 聖 量 等 を も て 測量 する は 、 あ た ら ざ る な り 。 こ れ ら の 量 に 
量 せ られ ざれ ば 、 す な は ち 三 世 諸 大 、 在 火 燈 裏 、 韓 大 法輪 な り 。 す で に 
世 諸 頒 と いふ 、 こ れ 量 を 超越 せる な り 。 三世 諸 便 電 法 輸 の 道場 な る が ゆえ 
に 、 火 始 ある な り 、 火 始 あ る が ゆえ に 、 諸 俺 の 道場 ある な り 。 

Therefore, the flames are the great practice place in which the buddhas 
turn the great dharma wheel. It 1s not fitting to calculate it by a measure 
of worlds, a measure of times, a measure of humans, a measure of the 

common person or sage, and so on.'*° Because it is not measured by 
these measures, “the buddhas of the three times are 1n the flames, turn- 

ing the great dharma wheel.” Since he says, “the buddhas of the three 
times,” they transcend measure. Because it 1s the practice place at which 
the buddhas of the three times turn the dharma wheel, it has flames; be- 

cause it has flames, there 1s the practice place of the buddhas. 

[06:34] {1:71} 

ZYVML< . AKIO, =H RO OICBUET ZC, = HeRe RID IT HEE 
す 。 この 道 を きき て 、 去 沙 の 道 は 雪 峰 の 道 よ り も 道 得 呈 是 な り と いふ 、 か な 
ら ず し も し か あら ざる な り 。 し る べし 、 二 峰 の 道 は 玄 沙 の 道 と 別 な り 。 い 
(Lp 4 SIL, =a HORM KIAMO RED IERL, “ZMIL, =O 
Rave A 道 取 する な り 。 二 峰 の 道 、 ま さ し く BET ERITH‘, BMEOR 
在 、 か な ら ず し も 聴 法 ・ 不 聴 法 を 論ずる に あら ず 。 し か あれ ば 、 韓 法 に ヵ 
な ら ず 穫 法 ある べし と きこ え ず 。 KM. =the, BAMMELVIISF, = 
The OB, BHT. BRR LUIS, KIB AKG, Bieb LVS 
AReAhHS~L, BRR LWO, Bem LVS, TORDAD, Bete 
LHIRIC OP, BIEDZTROTL EBS SAR, Ldn, 雪 峰 の 道 
の 道 取 す べき 道 を 道 取 し つく さ ざ る 道 に あら ず 。 

Xuansha says that, when the flames preach the dharma for “the bud- 
dhas of the three times,” “the buddhas of the three times” “stand and 

listen” to the dharma. To say upon hearing this that Xuansha’s saying 
has said it better than Xuefeng’s saying is not necessarily correct. We 
should realize that Xuefeng’s saying 1s different from Xuansha’s say- 
ing: Xuefeng is speaking of the location in which “the buddhas of the 
three times” “turn the great dharma wheel”; Xuansha is speaking of “the 
buddhas of the three times” listening to the dharma. Although, to be 
sure, Xuefeng’s saying speaks of “turning the dharma,” at the location 
where the dharma ts turned, he does not discuss the issue of “listening” 
  

136 It (kore — 71): Or “them.” The translation takes the antecedent here to be “the great 
practice place”; it might as well be taken as “the flames.”
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to the dharma or not listening to the dharma. Hence, we do not hear 
him say that, when there is “turning the dharma,” there must always 
be “listening” to the dharma. Again, there must be an essential point 
in the fact that he does not say that “the buddhas of the three times” 
preach the dharma for the flames, that “the buddhas of the three times” 
“turn the great dharma wheel” for “the buddhas the three times,” that 
“the flames” “turn the great dharma wheel” for “the flames.” Is there a 
distinction between “turning the dharma wheel” and “turning the great 
dharma wheel?” “Turning the dharma wheel” is not “preaching the dhar- 
ma”; must “preaching the dharma” necessarily involve “to” another?'*’ 
Therefore, Xuefeng’s saying is not a saying that has failed to say what 
should be said. 

[06:35] 

SIRDEKBR, BKM, DROTERICBATAL, KZWOIICIEAL 
SHULD, BIEOWT MST OL, PRR BRET OO, KKO= 
thie TER LS. —RRER - —RREROABOSICHST, — 
EE + “WE OEOAIbosS, BKkeee ee LC. KI): RROR 
eee こと な か れ 。 め KEI. BA BHICh oT. Bil hb 

We should definitely study in detail Xuefeng’s “in the flames, turning 
the great dharma wheel’; do not confuse it with Xuansha’s saying. To 
penetrate Xuefeng’s saying is to practice the deportment of the deport- 
ment of the buddha. “The flames” causing “the buddhas of the three 
times” to “be in” them does not extend throughout only one inexhaust- 
ible dharma realm or two inexhaustable dharma realms, does not pene- 
trate merely one infinitesimal dust mote or two infinitesimal dust motes. 
Do not take “turning the great dharma wheel” as a measure and liken it 
to the measures of big and small, broad and narrow. “Turning the great 
dharma wheel” is not for oneself or for another, not for preaching or for 
listening. 

[06:36] 
AMOI, iE = Hae OA, Stee He Lis, Cilikwere 
L UMS = thee BYE TL も 、 い まだ 韓 法 輪 す と い は ず 、 ま た 三世 諸 俸 の 、 
法輪 を 轄 すず と い は ず 。 三世 諸 介 は 立地 聴 す と も 、 三 世 諸 人 の 法輪 、 い か で 
DAM LIVE T SIL bhbA, Batik OK, MKT 
PWFEO, ZMEWEEVILH, BeeTILOeL RO, &, wtKiAZe 
L. EVMLF, Umbrnl’ bt, BT O< Id, ZMBAD CMTE 

  

137 “Turning the dharma wheel” is not “preaching the dharma”; must “preaching 

the dharma” necessarily involve “to” another? (fen horin wa seppo ni arazu, seppo 

kanarazushimo ita aranya iE RSH IC dP. BUEDZOTL b Rit d b A): 
Unlike Xuansha, Xuefeng speaks merely of “turning the great dharma wheel,” without 
reference to “preaching the dharma” to someone.
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Hm 7t >A & SAD, HLLDHSOIZ, RIEBIEDIIC<S OL. KO 
STOR OICHIRDO ER, =the HET, CIELMNY EWR’! 
t, KERIO L MAIC, ARGITHURRIET., E LOD, KiERO L 
I All, eSB AR TL LUMI, =H RORBIRIZ, GARDE ZE YO , 
HhEYDDISSLRPAILHSTA, KWEKELBPSI LRH, KGS tt 
LRT AL Lg, AGE KG EBT AL EZAH, EO LICHHAO 

道 、 な ほ ざ り な る べから ず 。 特 主 赤 頻 棚 の みな らん や 、 さ ら に これ 胡 雌 赤 
な り 。 

Xuansha’s saying 1s, “the flames preach the dharma for the buddhas 
of the three times, and the buddhas of the three times stand and l[isten.” 

Here, although the flames may “preach the dharma for the buddhas of 
the three times,” he still does not say that they “turn the dharma wheel,” 
nor does he say that “the buddhas of the three times” “turn the dhar- 
ma wheel.”'*® Although “the buddhas of the three times” may “stand 
and listen,” how could “the flames” turn the dharma wheel of “the bud- 

dhas of the three times”? Do “the flames” that “preach the dharma for 
the buddhas of the three times” also “turn the great dharma wheel” or 
not? Xuansha has also not said that this is the time when they “turn the 
dharma wheel.”’'*’ Neither does he say there is no turning of the dharma 
wheel. Still, what 1 wonder is, has Xuansha foolishly understood “turn- 
ing the dharma wheel” to be “preaching the dharma wheel?” If so, he is 
still in the dark about Xuefeng’s saying. He may know that, when “the 
flames preach the dharma for the buddhas of the three times, the buddhas 
of the three times stand and listen” to the dharma; but he does not know 

that where “the flames” turn the dharma wheel, “the flames” “stand and 

listen to the dharma.” He does not say that, where the flames turn the 
dharma wheel, “the flames” turn the dharma wheel together.'*® “The 
dharma” heard by “the buddhas of the three times” is the dharma of the 
buddhas; it is not received from another. Do not recognize “the flames” 
as “the dharma”; do not recognize “the flames” as “the buddhas”; do not 
recognize “the flames” as “the flames.” Surely, the sayings of master 
and disciple are not to be taken casually. How could it only be “here I 

  

138 nor does he say that “the buddhas of the three times” “turn the dharma wheel” 

(mata sanze shobutsu no, hérin o tenzu to iwazu HK = thao, Ree eT EVs 
ず ): The translation follows Kawamura’s punctuation here; without it, the English would 
read, “nor does he say that they ‘turn the dharma wheel’ of ‘the buddhas of the three 
times.“ 

139 this is the time when they “turn the dharma wheel” (fen horin wa kono toki nari 

el + ha (OD & X Ze ): The antecedent of “this” is unclear; it could be the time when 
the buddhas “stand and listen” or the time when the flames “preach the dharma.” 

140 “the flames” turn the dharma wheel together (kaen dé ten horin su ‘KalRl eA 
#9): The exact sense is unclear; perhaps “the flames and their turning of the dharma 

wheel are the same.”
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thought he was a red-bearded foreigner’? It is also “the foreigner’s beard 
is red.”"*! 

[06:37] {1:72} 

YIYODIB, DOr と く な り と い へ ども 、 BOTBEPFREELAH 
り 。 い は ゆる 経 師 ・ ai Fifi 7) AR - 小 EO ROMA dunia. (38 486 
FAB IE(R ALS PEAE A BBTAL, VIEDSA Heo OL Conk) 

乗 の 性 相 に に あら ざる と こ ろ な り 。 諸 借 は 機 統 に 逗 ず る 説法 あり と の み し り 
て 、 諸 俺 聴 法 す と し ら ず 、 諸 條 修行 す と い は ず 、 諸 修 成 俺 す と い は ず 。 い 
ま 玄 沙 の 道 に は 、 す で に 三世 諸 條 立地 聴 法 と いふ 、 諸 修 聴 法 す る 性 相 あ 
り 。 か な ら ず し も 能 説 を すぐ れ た り と し 、 能 聴 赴 法 者 を 劣 な り と いふ こと 
な か れ 。 weer PE Ze THB b BEZEL , 

Although Xuansha’s saying is like this, it has something that should 
be powerful for our study. That is, we should study the nature and marks 
directly transmitted by buddha after buddha and ancestor after ancestor 
— which have nothing to do with the restricted nature and marks of the 
Great Vehicle and Small Vehicle of the siitra masters and treatise mas- 
ters: i.e., that the buddhas of the three times listen to the dharma. This is 

something absent in the nature and marks of the Great and Small Vehi- 
cles. They know only that the buddhas preach the dharma that accords 
with the capacities of their audience; they do not know that the buddhas 
listen to the dharma. They do not say that the buddhas practice; they do 
not say that the buddhas attain buddhahood. In Xuansha’s saying here, 
where he has said “the buddhas of the three times stand there and listen” 
to the dharma, we have the nature and marks of the buddhas listening to 
the dharma. Do not say that the preacher is always superior and “the one 
who can hear this dharma” is inferior.'*? When the one who preaches 1s 
to be honored, the one who listens is also to be honored. 

[06:38] {1:73} 
EM AEOVD<. ABUL, HIBS RR, SAR, ERIS. 

Buddha Sakyamuni said, “If one preaches this scripture, one will there- 
by see me. To preach it even to one person — this will be difficult.”'* 
  

141 How could it only be “here I thought he was a red-bearded foreigner”? It 

is also “the foreigner’s beard is red” (shdi shakushu ko nomi naranya, sara ni kore 
koshu shaku nari ##8 IRSA O ATE DAO, EX OIC I HARARE OY): * ‘The red-beard- 
ed foreigner” and “the foreigner’s beard is red” are used as we might say “six of one, a 
half-dozen of the other” — i.e., a distinction without a difference. From the saying of 
Baizhang Huaihai & X18 (749-814), to his disciple Huangbo Xiyun 8771€ (dates 
unknown) (see, e.g.. Zongmen tongyao ji AFAR EER, ZTS.1:58c4-5; shinji Shobdgenzo 

= EVAR, DZZ.5:178, case 102). 

142 “the one who can hear this dharma” (ndchd ze hd sha HEHBEIESF ): A phrase 
borrowed from the Lotus Sutra (Miaofa lianhua jing ROYER, T.262.9:10a27). 

143. Buddha Sakyamuni (Shakamuni butsu FE312 JE): Two fragments from the
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[06:39] 

Lardavid, ReaEIL Rel BE B72 BES LL a EB Ze D DS 
え に 。 

Thus, preaching the dharma is seeing Buddha Sakyamuni, for “will 
thereby see me” is Buddha Sakyamuni.'** 

[06:40] 
MUIa< , PPE, BRIM, PELSSRR, BUS HE, 

He also said, “After my extinction, to hear this scripture and ask about 
its meaning — this will be difficult.”'” 

[06:41 ] 

LOL, BSE bBRU<S CN RRER OL BAS S(CHOT, WHC 
れ 最 尊 な る 諸 俺 な り と いふ と も 、 立 地 聴 法 あ る べき な り 、 立 地 聴 法 こ れ 三 
世 諸 人 な る が ゆえ に 。 諸 俺 は 果 上 な り 、 因 中 の 鞭 法 を いふ に あら ず 、 す で 
CETL HSBOZIC, LOASL, =the ILA O Ke WHEL 
Cae Ze 0, IB OUR, KLUSNKILHOT, KEOALTSAI WH 
FEFEAE OO, ANGISRE LD CHLRBAOR DOICRIET, ODA He ULCER 
HEBATE RB 72 S720, BIBT o< Ih, KIGOMIES HBL bTH< lc 
BTS CC HA TE, Vk AIL AB FEZES NL, 智 等 考 師 な る べし 。 
師 資 の 賠 奥 に 参 究 し て 、 = thse eere S72 0 | 

We should realize that this is equally “difficult” for the listener as well: 
there is no superiority or inferiority.'*° The ones who “stand and listen” 
may be the buddhas, the most honored, but they must have “standing 
and listening” to the dharma; for “standing and listening” to the dharma 
is “the buddhas of the three times.”’'*’ The buddhas are at the stage of ef- 

  

Lotus Sutra, run together as if a single passage: 

(a) Miaofa lianhua jing WIEBE, T.262.9:34a14-15: 

Battie, BUR RK, SHAK, Ras ci. 
If one preaches this scripture, one will thereby see me, Tathagata Prabhitaratna, and 
the transformation buddhas. 

(b) Miaofa lianhua jing WEE REE, T.262.9:34b1 -2: 

FER, A RRILIE, Fe Ag, ZERIRS BE. 
After my extinction, to keep this scripture and preach it even to one person — this 
will be difficult. 

144 for “will thereby see me” is Buddha Sakyamunii (soku i ken ga wa Shakamuni 
butsu naru ga yue ni Bilis LK IS Peal PE HB 7k DD) X IC): Le., “for the ‘me’ that ‘will 
thereby be seen’ is Buddha Sakyamuni.” 

145 He also said (mata iwaku XV ti< ): From the same passage in the Lotus Sutra 
(Miaofa lianhua jing WHE BEI, T.262.9:34b5-6). 

146 there is no superiority or inferiority (shdretsu aru 77 の 7 の ZZ 勝 劣 ある に あら ず ): 
I.e., between the preacher and the audience of the sitra. 

147 for “standing and listening” to the dharma is “the buddhas of the three times”
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fect; this is not talking about listening to the dharma at the stage of cause; 
for they are represented as already “the buddhas of the three times.” 
We should realize that “the buddhas of the three times” are buddhas by 
“standing and listening” to the dharma preached by “the flames.” The 
forms of their teaching of the one way cannot be traced; when we try to 
trace them, the arrow heads oppose each other.'*” “The flames” definitely 
preach the dharma for “the buddhas of the three times.” Their bare mind 
in pieces, on the iron tree a flower blooms and the world ts fragrant.'°° So 
tell me, when they keep “standing and listening” to “the flames” preach 
the dharma, in the end, what appears? It should be wisdom exceeding 

the master’s; it should be wisdom equal to the master’s.'*' It is “the bud- 
dhas of the three times,” investigating the inner sanctum of master and 
disciple. 

  

(ritchi ch6h6 kore sanze shobutsu naru ga yue ni SHORE — AV = thas p72 SDS XK 
(<): Perhaps to be understood “those who ‘stand and listen’ to the dharma are ‘buddhas 

of the three times.“ 

148 the stage of effect (kajo 5£_£); the stage of cause (inchii [A'#): Reference to the 

cause and effect stages of practice on the Buddhist path. The buddhas have, by definition, 
already achieved the ultimate effect of the practice and, therefore, do not listen to the 

dharma in order to advance on the bodhisattva path. 

149 the arrow heads oppose each other (senp6 sdshu seri RiZEtHtEtE 0 ): AcCommon 
idiom in Chan texts for the meeting of masters, from the story in the /zez, 列 子 (Iang 
wen pian 湯 問 篇 , KR.Sc0124.003.14a) of the master archer and his disciple, both so 
skilled that, when they fought a duel, their arrows met in midair. Exactly what the two 
arrow heads represent here is unclear — perhaps the “flames” and the “buddhas.” 

150 bare mind in pieces, on the iron tree a flower blooms and the world is fragrant 

(sekishin henpen toshite tetsuju kekai sekai k6 naru nari Ie A E UC Sit SEB 
FERS Ze 0): “The bare mind in pieces” (sekishin henpen AR. A) is a common 
expression in Chan texts, most often understood as a sincere mind in every matter: see 
Supplementary Notes, s.v. “Bare mind in pieces.” “On the iron tree a flower blooms and 
the world is fragrant” (tetsuju kekai ye ん 7 ん 6 鐵 樹 華 開 世 界 香 ) represents a clever over- 
lapping of two Chan expressions: “a flower blooms on an iron tree” (tetsuju ん e ん 7 鐵 樹 華 
Ga). used to express life in the seemingly lifeless; and “in a single night a flower blooms 
and the world is fragrant” (ichiva kekai se ん 27 6 一 夜 華 開 世 界 香 )、 used in reference to 
the experience of awakening (see, e.g., Dahui Pujue chanshi yulu K#X34 Biel ae ER, 
T.1008A.47:811c3-4). 

151 wisdom exceeding the master’s (chi sho u sy 智 勝 干 師 ): wisdom equal to the 
master’s (chi (6 u shi &= £m): Although given in Chinese, as if quoting a text, a 
source is not known; perhaps merely rephrasing the common Chan saying, “A view 
equal to the master’s reduces the master’s virtue by half; only a view exceeding the mas- 

ter’s is worthy of his transmission” (jian yu shi gi, jian shi ban de, jian guo yu shi, fang 

kan chuanshou 見 奥 師 齋 減 師 半 徳 見 過 於 師 方 堪 値 授 ).
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[06:42] 
EIBVIL< O, FRALHBHT SO, SA OICRBEANSAARMORE, Tir 
神出鬼没 な り 。 こ れ は 、 玄 沙 と 同 條 出す れ ど も 、 女 沙 に 同 條 入 せ ざる 一 踏 
HHANLEWRERB, KIGORBROAD, BRAG LHSD BAA 
換 の ここ ろ 、 玄 沙 の 神 鬼 に 出没 す と い へ ども 、 二 峰 の 般 色 、 い まだ 黒白 の 
際 に の こら ず 。 し か も か く の ご と く な り と い へ ども 、 玄 沙 に 道 逢 あり 、 道 
不 あ り 、 二 峰 に 道 持 あり 、 道 放 あ る こと を し る 太 し 。 

The one of whom Yuanwu says “we thought” it was “the Marquise 
White” has a further “accord” in an “exchange” that does not interfere 
with “the Marquis Black”; this is “the spirit appearing and the demon 
vanishing.” This comes out of the same line as Xuansha; but, while it 

may also have a route that does not go into the same line as Xuansha, 
[the question remains, ] are his “flames” the buddhas?'°? Has he taken the 
buddhas as the “flames”? The point of the “exchange” between “Black 
and White” may be the “appearing and vanishing” of Xuansha’s “spirits 
and demons,” but the voice and form of Xuefeng still do not remain in 
the confines of “Black and White.”'°> Still, however this may be, we 

should recognize that Xuansha has words that are right and words that 
are wrong; and Xuefeng has words to take up and words to let go.'** 

[06:43] {1:74} 

WE, BIBS OICZMICIET, BSIRICAAE SOB HYO, VMI AMA 
天 は 、 ほ と け 、 法 を と く な り 、 MRAM, HL ELEM Re ES REY, LO 
道 は 、 人 眞 筒 これ 晩 進 の 光明 な り 。 た と ひ 烈 答 に くら し と いふ と も 、 瓦 天 に 

お ほ は れ ば 、 わ れ そ の 分 あり 、 他 この 分 あり 。 瓦 天 の お ほか ふと ころ 、 す で 
に これ 烈 燈 な り 。 遺 倫 を きら ふ て 用 那 頭 は 作 歴 生 な る の みな り 。 

Now, Yuanwu has a further saying here that is not the same as Xuan- 
sha nor the same as Xuefeng: 1.e., that “blazing flames throughout the 

  

152 This comes out of the same line as Xuansha; but, while it may also have a 

route that does not go into the same line as Xuansha (kore wa Gensha to dojo shutsu 

suredomo, Gensha ni d6jé nyii sezaru ichiro mo aru beshi to iedomo — AVL Aid & lal 
出す れ ど も 、 玄 沙 に 同 條 入 せ ざる 一 路 も ある べし と い へ ども ): Probably to be under- 

stood, “Yuanwu’s view tends to accord with that of Xuansha; it may also depart from 
that view, but... .” The sense of the counter /6 {i here is unclear; the translation takes 
it as a “line” (of text or thought), but it may also be a play on the metaphor of Yuanwu’s 
“route” (ichiro —¥8). 

153 the voice and form of Xuefeng still do not remain in the confines of “Black and 
White” (Sepp6 no shdshiki, imada kokubyaku no sai ni nokorazu Gla@oNP@ fe. WEE 
MAOBRICO = TF): Le., Yuanwu’s use of “Marquise White” and “Marquis Black” in 

reference to Xuefeng and Xuansha does not capture Xuefeng’s saying. 

154 Xuefeng has words to take up and words to let go (Seppo ni do nen ari, do hd 
aru Slé( 8th dh 0. we 4): A tentative translation, taking the unusual expressions 
donen i844 and dohd iB4X to parallel the more common déze i##€ (“words that are 
right”) and ddfuze 18 #4 (“words that are wrong”).
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heavens” are the buddha preaching the dharma; “throughout the heavens 
blazing flames” are the dharma preaching the buddha. This saying Is tru- 
ly a light for latecomers.' Even if we are in the dark about the “blazing 
flames,” since we are covered by “the heavens throughout,” we have a 
part in it, and others have a part in it. Wherever “the heavens through- 
out” cover, this is surely “blazing flames.” Using that while hating this 
— it is just, what’s the point?'°° 

[06:44] 

LAL SEAL, LORS, DENKALIAILHREAIR7AYN,L VITA) 
< | + 去 聖 時 遠 な り と い へ ども 、 瓦 天 の 化 道 な ほ き こ ゆ る に あ へ り 。 い は ゆ 
る 、 ほ と け 、 法 を と く こ と は 、 き く と ころ な り と い へ ども 、 法 、 ほ と け を 
と く こ と は 、 い く か さ な り の 不知 を か わ づ ら ひ こし 。 

We should rejoice that this bag of skin, though where it was born may 
be far removed from the place of the Sage, and where it now lives may 
be far removed from the time of the Sage, has still been able to hear 
the guidance of “the heavens throughout.”'°’ That is, that the buddhas 
preach the dharma may be something we have heard, but that the dharma 
preaches the buddhas — how profoundly have we suffered ignorance of 
it? 

[06:45] 

Lremmigmeito, =HOmmlt, =I 
STHICHICEDSOREY, BRRO, BACHE ST ORKOLHY, —-S 
は 、 か くる る こと な く 勘 破 し きた る 、 維 摩 詰 を も 非 維摩 詰 を も 。 し か あれ 
ば す な は ち 、 法 説 億 な り 、 TAT BB 7S り 、 法 誠 代 な り 、 條 説法 な り 、 化 行 便 
a eR か く の こ EES. EDITOR Y. ERE 
Mh ABASIC. eee Thi, FA RRA Z2 4. 

Therefore, the buddhas of the three times are preached by the dharma 
in the three times, and the dharmas of the three times are preached by 
the buddhas in the three times. There is only “the heavens throughout,” 
where “before the wind,” the “the nest of tangled vines” has been “cut 

こ 法 に と か れ 、 三 世 の 諸 法 は 、 

  

155 a light for latecomers (banshin no kémy6 Mi @ EAA): I.e., a beacon for later 
students. 

156 Using that while hating this — it is just, what’s the point? (shako o kiraute 
y6 natd wa somosan naru nomi nari if % ¥ & ST A ABRIL (EEA TR OO OAZE Y ): 
Perhaps meaning that it does not make sense to prefer “throughout the heavens” to the 
“blazing flames.” 

157 far removed from the place of the Sage (ko shé hd on KE Hix); far removed 
from the time of the Sage (ko shd ji on H#2AFi): I.e., at a great distance in time and 
space from Buddha Sakyamuni. The latter phrase seems the more common in Buddhist 
literature, though neither occurs elsewhere in the Shobdgenzo.
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through.”'°® “A single word” has obviously “seen through” them — both 
“Vimalakirti” and not Vimalakirti.'"’ Therefore, the dharma preaches 
the buddhas, the dharma practices the buddhas, the dharma verifies the 
buddhas. The buddhas preach the dharma, the buddhas practice the bud- 
dhas, the buddhas become buddhas. Such, in all, is the deportment of 

the practicing buddha. “Throughout the heavens,” throughout the earth, 
throughout the past, throughout the present, “the one who gets it does 
not treat it lightly; the one who clarifies it, does not use it cheaply.”'°° 

{1:75} 

TE EDR Het T (3B ACRE FB 7N 

Treasury of the True Dharma Eye 

Deportment of the Practicing Buddha 

Number 6 

[Ryumonji MS:] 

仁治 二 年 辛 革 十 月 中 旬 、 記 干 観音 導 利 興 聖 費 林 寺 。 沙 門 道 元 
Recorded at Kannon Dori K6sho Horin Monastery; middle third of the 
tenth month of the junior metal year of the ox, the second year of Ninyi 

[November 1241]. The Sramana Dégen'® 

  

158 “the heavens throughout,” where “before the wind,” the “the nest of tangled 

vines” has been “cut through” (kattd ka no, fizen ni sendan suru goten HERO, Jal 
Alc BYERS 4 BK): Taking sendan suru 59+ 4 as a passive: reading in the more ob- 
vious active voice would yield the odd, “the heavens throughout that the nest of tangled 
vines cuts through before the wind.” For “tangled vines” (kattd A), see Supplementa- 
ry Notes. Here and in the following sentence, Dogen is commenting on the final lines of 
Yuanwu’s verse, quoted above, section 30: 

EAI DY bat es eR, SS REG 
Before the wind, they cut through the nest of tangled vines; 
With a single word, they see through Vimalakirti. 

159 both “Vimalakirti” and not Vimalakirti (Yuimakitsu o mo hi Yuimakitsu o mo 

維摩 詰 を も 非 維摩 詰 を も ): Presumably, both Vimalakirti and others, though whether 
Dogen may have anyone particular in mind here is unclear. 

160 “the one who gets it does not treat it lightly; the one who clarifies it, does not 
use it cheaply” (tokusha fukeibi, mydsha fusen’yO 144 FEEGK, AAA ABE FA): A say- 
ing, quoted here in Chinese, of Yunju Daoying 22/=i8/ (Liandeng huiyao Bree B, 
ZZ.136:797a5). 

161 The sixty-chapter Shdbdgenzo lacks a colophon for this chapter.
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One Bright Pearl 

[kka myoju 

INTRODUCTION 

This chapter, written at KOshOj1 in the early summer of 1238, marks the 
beginning of Dogen’s serious work on the Shobogenzo texts. It occurs as 
number 7 in both the sixty- and seventy-five-chapter compilations and as 
number 4 in the Honzan edition. 

“One Bright Pearl” is devoted entirely to a single saying of the Tang-dy- 
nasty monk Xuansha Shibei 玄 沙 師 備 (835-908): “All the worlds in the 
ten directions are one bright pearl.” The pearl has a rich metaphorical 
life in Buddhist literature: as the luminous consciousness on the floor of 
the ocean of mind, as the wish-fulfilling jewel held by the dragon, as the 
perfect self rolling freely round the bowl of the world. Here, everything 
everywhere is such a pearl. Hence, Dogen can say toward the end of his 
essay that merely to know this is itself the bright pearl, even to doubt this 
is the bright pearl.
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IE YAR ESC 

Treasury of the True Dharma Eye 

Number 7 

— RAHA ER 

One Bright Pearl 

[07:1] {1:76} 

Bet RARE, BINA UGA KEN, Gea. (AVES O. TER 
DED PANE EL. AE MSLIC IDS TT, 6464009 AlCR5 
ONTO, BAB LOSE FIC ESVITA. BORIOILUH, Ko 
BICMEBe ABS, fe TT TMCS, oOo ate coenc 
世 の あ や うき を さと り 、 MOB He LY wa, つ ひ に 雪 峰 山 に の ぼり て 、 
眞 算 大 師 に 参じ て 、 書 夜 に 差 道 す 。 

Great Master Zongyi of Mount Xuansha Cloister, in Fuzhou, Land of the 

Great Song, in the Saha world: his dharma name was Shibei; his lay surname 

was Xie.' As a householder, he loved fishing and went out in a boat on the 
Nantai River with the fishermen.’ It seems he did not wait for the golden- 
scaled one that rises of itself without being caught.’ At the beginning 

  

1 Great Master Zongyi of Mount Xuansha Cloister, in Fuzhou, Land of the Great 

Song, in the Saha world (Shaba sekai Daisodkoku, Fukushu Genshasan’in Soitsu daishi 
PRAKKA, tal “> wubes— AEM): Le., Xuansha Shibei “EMH (835-908). 
“The Saha World” (Shaba sekai B¥tt Fi; S. saha-loka-dhatu) is our world, “the realm 
to be endured,” in which Buddha Sakyamuni teaches. Fuzhou #2! is in present-day 
Fujian. 

2 Asa householder, he loved fishing (zaike no sonokami chégyo o ai shi TEROTO 
か み 釣 魚 を 愛し ): The biographical description in this section seems to be drawn from 
Xuansha’s notice in the Jingde chuandeng lu {S(HEER (T.2076.51:343c25-26). Do- 
gen discusses Xuansha’s own reference to his fishing in the “Henzan” 12 chapter of 
the Shobdgenzo. 

Nantai River (Nandai kd fi iL) is the name given to the Min River [#]/T at the point 
where it runs beneath Mount Diaotai #92£LU in Fujian. 

3 golden-scaled one that rises of itself without being caught (fuchd jij no konrin 不 
£5 8 0) 4 fe): The mysterious golden-scaled fish is a common topic of Chan conversa- 
tions. “To rise of itself without being caught” (fuchd jijo 7 #5 B _L) may reflect the words 
of DGQgen's teacher, Tiantong Rujing 天童 如 浄 (1162-1227) (Az/7zzg es が gzg yz 如 淳 
Fil (a) ae HK, T.2002A.48:127a17): 

am AHA REN BE 

People of all the whole earth rise of themselves without being caught. 

D6gen uses the same image, “rising of itself before being caught” (michd sen j6 RAVI 
_E), in his discussion of Xuansha in “Shdbdgenzo henzan” IEVEAR He SS.
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of the Xiantong era of the Tang, he suddenly felt the desire to leave the 
dusty world.* Abandoning his boat, he entered the mountains.’ He was 
thirty years of age. He understood the perils of the floating world and 
knew the great worth of the way of the buddhas. Eventually, he climbed 
Mount Xuefeng and, studying with Great Master Zhenjue, pursued the 
way day and night.° 

[07:2] 

HOLE, HEN<BGAEBBEAE OD, BELOSNTHRTS ORS 
(C. AfRe BC See Ll Citi LIBRETTO, BARE LCA LTWMES, 
EAFA, TAAL, CARL bEIBICD 4S, 

One time, in order widely to study [under masters] in all quarters, he 
was leaving the ridge with his bag in his hand when he stubbed his toe on 
a rock.’ Bleeding and in pain, he suddenly reflected earnestly, saying, “If 
this body doesn’t really exist, where does the pain come from?” There- 
upon, he returned to Xuefeng. 

07:3 

i : ふ 、 那 箇 赴 備 頭 陀 。 玄 沙 い は く 、 終 不 敢 詐 於 人 

Xuefeng asked, “What is this Ber Dhuta?” 

Xuansha said, “I would never fool anyone.”® 

[07:4] {1:77} 

この こと ば を 、 二 峰 こ と に 愛し て い は く 、 た れ か この こと ば を も た ざら 
ん 、 た れ か この こと ば を 道 得 せ ん 。 

These words, Xuefeng especially liked and said, “Who does not pos- 

sess these words? Yet who could say these words?” 
  

4 Xiantong era of the Tang (76 no kantsii Fei): The Xiantong era covers the 
years 860-875. 

$ he entered the mountains (yama ni iru \U(c\ 4): Japanese equivalent of a Chinese 

expression (rushan A\) regularly used for joining a monastic community. 

6 Great Master Zhenjue (Shinkaku daishi 2‘ XEm): L.e., Xuefeng Yicun le2E fF 
(822-908). Mount Xuefeng (Seppdzan 2311) is located near Fuzhou in present-day 

Fujian. 

7 One time, in order widely to study [under masters] in all quarters (aru toki, 
g72976 ん z so7O o sg77e/fsZ Se7 72776 ある と き 、 あ まね く 諸 方 を 参 徹 せん た め ): This 
anecdote represents a Japanese retelling of a passage appearing in the Liandeng huiyao 

Wis @ B (ZZ. 136:818b3-6) and other sources. 

8 “What is this Bei Dhita?” (nako ze Bi zuda AMHR IARE): The Chinese toutuo (J. 
zuda 3AKE) transliterates Sanskrit dhiita, used in reference to the practice of austerities. 
According to his biography, Xuansha earned this sobriquet for his strict practice. Xue- 
feng is expressing surprise at Xuansha’s comings and goings. Some readers take Xuan- 
sha’s response here as a passive: “I would never be deceived by anyone.” 

9 “Who does not possess these words?” (tare ka kono kotoba oO 7272zg7 の 7 た れ か が か こ
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[07:5] 

GIES GO(ICES. HAARE, ZA CIWMB ASA, AAVIL< . BRR, 
二 祖 不 往 西 天 。 と いふ に 、 雪 峰 こ と に ほめ き 。 

Xuefeng further asked, “Bei Dhiita, why don’t you go on extensive 
study?”!° 

The Master said, “Dharma didn’t come to the Land of the East; the 
Second Ancestor didn’t go to Sindh in the West.”"' 

When he said this, Xuefeng praised him even more. 

[07:6] 
ひご ろ は 、 つ りす る 人 に て あれ ば 、 も ろ も ろ の 経書 、 ゆ め に も か つて いま 
だ 見 ざり けれ ども 、 こ ころ ざし の あさ か ら ぬ を さき と すれ ば 、 か た へ に こ 

ゆる 志 気 あら は れ け り 。 二 峰 も 衆 の な か に すぐ れ た り と お も ひ て 、 門 下 の 
角 立 な り と ほめ き 。 こ ろ も は 、 ぬ の を も ちい 、 ひ と つ を か へ ざり けれ ば 、 
も も つづ り に つづ れ り けり 。 は だ へ に は 、 紙 衣 を も ちい けり 。 区 草 を も き 
けり 。 雪 峰 に 参 ず る ほか は 、 自 角 の 知識 を と な ぶら は ざり けり 。 し か あれ ど 
%. ESICHHOIS HT ADD OPM YX, 

Since he had always been a fisherman, [Xuansha] had never seen 
books even in his dreams; yet because he made depth of commitment 
his priority, he displayed a determination beyond that of his peers. Xue- 
feng, too, thought that he stood out in his assembly and praised him 
as pre-eminent among his followers. For his robe, he used plant fibers 
and, since he did not change it for another, he patched and re-patched tt. 
Against his skin, he used a paper garment or wore mugwort fiber. Apart 
from studying with Xuefeng, he visited no other wise friends. And yet 
he certainly acquired the authority to inherit the dharma of his master. 

[07:7] 

PINZABEZATOH, MOCLMOTICIMES . BAR, E—- AARRK, 

After he eventually attained the way, in instructing people he would 
say, “All the worlds in the ten directions are one bright pearl.” 

* KOK OK 

  

の こと ば を も た ざら ん ): Xuefeng's words, given here in Japanese, do not appear in the 

standard accounts of this episode. and DOgen "Ss source for them is uncertain. 

10 Xuefeng further asked (Seppo sara ni tou Gl€ & lc & S): A continuation of the 
preceding quotation (from ZZ.136:818b6-8). 

11 “Dharma” (Daruma i): |.e., Bodhidharma, said to have brought the Zen lineage 
from India (“Sindh in the West”; Saiten Pa KX) to China (“the Land of the East”; Todo 3 

+) and to have transmitted it there to the Second Ancestor, Huike 4].
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[07:8] 
b&(C. (GR AMMAR. MPHER, BR, SAMMSER. 
AD. ge THR, JE PRRA ER, PE, GB, RA AUS. RH 
{ERR ce RRA, (PES. (SAL RHR, eR, Aer 
OE, ANA, ANAL Wee SFB at. 

Once, a monk asked him, “I’ve heard that you say, ‘All the worlds in 

the ten directions are one bright pearl.’ How ts your student to under- 
stand it?” 

The Master said, “AIl the worlds in the ten directions are one bright 
pearl. What’s the use of understanding it?” 

The next day the Master in his turn asked the monk, “AIlI the worlds in 
the ten directions are one bright pearl. How do you understand it?” 

The monk said, “All the worlds in the ten directions are one bright 
pearl. What’s the use of understanding it?” 

The Master said, “Now I know that you make your living inside the 

ghost cave at the Black Mountains.”"” 

[07:9] {1:78} 

V\EIB RTARTA R, BPR, (SUD THM ICHY, CORE 
(<, HHH, BKICH OT, 微 小 に あら ず 、 方 彫 に あら ず 、 中 正 に 
あら ず 、 活 鐘 角 に あら ず 、 露 廻 廻 に あら ず 。 さら に 、 生 死去 来 に あら ざる 
ゆえ に 生死 去 来 な り 。 和 伝 礎 の ゆえ に 、 昔 日 人 此 去 に し て 古今 従 此 来 な り 。 
究 逮 する に 、 た れ か 片 片 な り と 見 徹する あら ん 、 た れ か 元 頑 な り と 抜 遇 す 
る あら ん 。 

The words spoken here, “AI] the worlds in the ten directions are one 
bright pearl,” originate with Xuansha. Their essential point 1s that “all 
the worlds in the ten directions” are not vast, are not minute, are not 

square or round, are not centered and upright, are not brisk and lively, 
are not everywhere exposed.'* Furthermore, because they are not birth 
and death, coming and going, they are birth and death, coming and go- 

  

12. Once, a monk asked him (toki ni, s6 mon & &\<, (fH): Dogen here switches 
into Chinese to quote the following conversation, which can be found, e.g., at Jingde ch- 
uandeng lu Be {EH EER (T.2076.5 1:346c16-21), as well as in Dogen’s shinji Shbdgenz6 
la EYE AR RK (DZZ.5:132, case 15). See Supplementary Notes, s.v. “One bright pearl.” 

13. the ghost cave at the Black Mountains (Kokusan kikutsu S41 94%): A common 
image in Zen literature for the confines of fixed intellectual or spiritual positions; see 
Supplementary Notes, s.v. “Ghost cave.” 

14. brisk and lively (kappatsupatsu 1& #443): A loose rendering of a common Chinese 
idiom expressing the quick, powerful movements of a fish. 

everywhere exposed (rokaikai #& 44, also read roe’e or rokeikei and written #83434 or 
[6] [8]) can mean either “clearly visible” or “visible far and wide.”
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ing.'> This being so, “Once, in the past, he left from this”; now, he comes 

through this.'° When we exhaustively examine them, who would discern 
that they are in pieces? Who would propose that they are firmly fixed?"’ 

[07:10] 

BIH EW SIL, BMRB, BORWMORARYO, FEA aha ties 
る 、 こ れ 回 頭 換 ze. HEED, AOC BWOOAIL, RAKRAH+ 
方 な り 。 機 先 の 道理 な る ゆえ に 、 機 要 の 管 得 に あま れる こと あり 。 

“All the worlds in the ten directions” means that pursuing things as 
the self and pursuing the self as a thing are without rest.'® To call “when 
feelings arise and wisdom ts blocked” a “blockage” — this is turning 
the head and changing the face; it is divulging the matter and achieving 
accord.'” Because they are “pursuing things as the self,” they are “all ten 
  

15 birth and death, coming and going (shdji korai “E7E#R): An expression ap- 
pearing often in Zen texts and in the Shdbdgenzo for the process of reincarnation, as 
in the saying used several times by Dogen, “birth and death, coming and going, are the 
true human body” (shdji korai shinjitsu nintai EFC REE AB). See Supplementary 
Notes, s.v. “True human body.” 

16 “Once, in the past, he left from this”; now, he comes through this (sekijitsu zo 
shi ko ni shite, nikon ji shi rai nari FASIUKIC UT. Ma HELLA Ze Y ): Dogen here 
mixes Japanese and Chinese syntax in a sentence likely reflecting the words of Rujing 20 
i$ (Rujing hoshang yulu Q0i# Fn ja) se Sk, T.2002A.48:126a12-13). In his second tenure as 
abbot of Jingci Monastery /##45¥, pointing to the gate of the monastery (and referring to 
himself by his monastery name), Rujing said, 

BARS IA, GAC MRR, 
Once, in the past, Jingci left from this; 
Once again, Jingci has come back through this. 

Dogen's own sentence here may represent an explanation of why he has said that “all the 
worlds” both do and do not “come and go”: i.e., because they are “all the worlds,” all the 
“coming and going” takes place within them. 

17 in pieces (henpen 7); firmly fixed (gotsugotsu JLJL): The former is a common 
term seen perhaps most often in the expression “the bare mind in pieces” (sekishin hen- 
pen ast» Fr); see Supplementary Notes, s.v. “Bare mind in pieces.” The latter is a term 
associated especially with both the posture and mental state of seated meditation; see 
Supplementary Notes, s.v. “Sit fixedly.” 

18 pursuing things as the self and pursuing the self as a thing (chiku motsu i ko, 
chiku ko i motsu %MS 2. 42H): Dogen here switches to Chinese, as if quoting 
a saying, but there is no known source; possibly reflecting a common saying found in 
the Chan corpus (see, e.g., the words of Jingging Daofu #37418 4 [864-937], Jingde 
chuandeng lu TE {ESR T.2076.51:349c13-14; shinji Shobdgenzd (A FEAR RR, 
DZZ.5:270, case 286): 

RAE AE), KC, 
Living beings are perverse: losing sight of themselves, they pursue things. 

19 “when feelings arise and wisdom is blocked” (jdsh6 chikyaku ti £4 laa): After the 

saying discussed in a conversation between an unnamed monk and Baoci Zangxu #8 #4i& 
Wil (dates unknown), (Liandeng huiyao 騰 燈 會 要 , ZZ.136:853b8-9):
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directions” “without rest.” Because they are a principle before their func- 
tioning, they can exceed our control of the essence of their functioning.”° 

[07:11] 

fe FRRRIL, WEEAI HO AN EDERRYO, CNeAIMCUZESALR 
と あり 。 一 題 味 は 直 須 萬年 な り 、 瓦 古 未 了 な る に 瓦 今 到来 な り 。 身 今 あ 
り 、 心 今 あ り と い へ ども 、 明 珠 な り 。 彼 此 の 草木 に あら ず 、 乾 埋 の 山河 に 
あら ず 、 明 珠 な り 。 

“This one pearl,” though not a name, is a saying, and this has some- 
times been recognized as a name.”! “One pear!” is “it would surely take 
ten thousand years.” It is “the past throughout is not yet over when the 
present throughout has already arrived.”” While there is a present of the 

  

(Sil, AAS. Tee Bla, AHR, ReO AERP ROY, Ba, A. 
A monk asked, “I’ve heard the ancients had a saying, ‘When feelings arise, wisdom 
is blocked; when thoughts change, the substance is isolated.” How about when feel- 
ings have not yet arisen?” 
The Master said, “Blocked.” 

turning the head and changing the face (kaitd kanmen 回 頭 換 面 ): Also read uitd kan- 
men. A common expression in Zen literature interpreted along various different lines; 
here, perhaps, conveying the inseparability or interdependence of wisdom and its block- 
age. See Supplementary Notes, s.v. “Turning the head and changing the face.” 

divulging the matter and achieving accord (tenji toki 2): Two terms regularly 

occurring together in Zen literature, the former used for expressions of what one really 

thinks; the latter, for matching the understanding of one’s interlocutor (often the master); 

see Supplementary Notes, s.v. “Divulging the matter and achieving accord.” 

20 Because they are a principle before their functioning, they can exceed our con- 

trol of the essence of their functioning (Aisen no dori naru yue ni, kiyO no kantoku ni 

amareru koto ari 機 先 の 道理 な る ゆえ に 、 機 要 の 管 得 に あま れる こと あり ): Perhaps 
meaning that, because “all the worlds in the ten directions” precede their phenomenal ac- 

tivity, their essential nature cannot be fully understood through that activity. The transla- 

tion strains to preserve the lexical parallel between kisen #&5E (“prior to their function”) 
and kiyo #% 32 (“essence of their function’). 

21 “This one pearl,” though not a name, is a saying (ze ikka ju wa, imada na ni 
arazaredomo dotoku nari —FRRRIL, WEEA HO SHE DEEZ Y ): Reading 
the copula ze # of Xuansha’s “is one pearl” as the pronoun “this” (kono = 9). The 
sense of “name” (na %) here is uncertain; perhaps the point is that “one pearl” is not a 
technical term, but its use in this saying has led to its treatment as such. 

22 “it would surely take ten thousand years” (jikishu bannen (8.28 44F): Reflecting 
a saying attributed to Shishuang Chingzhu 4 #88i% (807-888) appearing elsewhere in 
the Shdbégenz6 and recorded in the shinji Shobdgenzo t8F IEYEAR HK (DZZ.5:166, case 
85); see Supplementary Notes, s.v. “It would surely take ten thousand years.” 

23 “the past throughout is not yet over when the present throughout has already 

arrived” (gdko miry6é naru ni gokon torai RAR T 78 OIC AGE): From the expres- 
sion “throughout the past and throughout the present” (gdko gokon EH AL), a com- 
mon idiom for extension through all history.
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body and a present of the mind, they are the “bright pearl.””* It is not the 
grasses and trees of here and there; it is not the mountains and rivers of 
heaven and earth: it is the “bright pearl.””° 

[07:12] {1:79} 
AAS EA, COR, KEN OFHRMCAOeO Lb. KAS 
大 軌 則 な り 。 す すみ て 一 尺 水 、 HRIREAITROE LEAL, WMEMS-—K 
珠 、 一 丈 明 な り 。 

‘How Is your student to understand it?” This saying, though it resem- 
bles the monk’s playing with karmic consciousness, 1s “the manifesta- 
tion of the great function” is the great rule.*° Going further, “one foot of 
water” should thrust up one foot of wave: that is, ten feet of pearl is ten 
feet of bright.’ 

[07:13] 

VILPOAZOINST IBMT AIC, ZMOWIX, RtHEHR, C-RAR, A 
@ fee 7.) COWBU, Hela lcme LU FAIS AMI AW (Cc inal 
t Aja. . mA SOA & Mb AIC, EO ER ATEMPARNKILHH 
SUH. LIPS < GAMHT SD, 道 取 生 ある は 、 現 前 の 蓋 時 節 な り 。 

In making his statement, Xuansha’s words are, “AII the worlds in the 

ten directions are one bright pearl. What’s the use of understanding 1t?” 
This saying is a statement that buddhas inherit from buddhas, ancestors 
inherit from ancestors, Xuansha inherits from Xuansha. When he tries to 

avoid inheriting it, although it is not that it could not be avoided, even if 
  

24 there is a present of the body and a present of the mind (shinkon ari, shinkon ari 

Sm), 4%"): Perhaps merely a playful way of saying “the present body and 
mind,” this could also be parsed, “the body exists in the present; the mind exists in the 
present.” 

25 it is the “bright pearl” (mydju nari FAEK7£ 9) ): The subject is not expressed; the 

translation takes it as “this one pearl.” 

26 playing with karmic consciousness (r6 gosshiki ##32i%): A common expression 
in Zen literature for being caught up in deluded thoughts; see Supplementary Notes, s.v. 
“Karmic consciousness. “ 

“manifestation of the great function” is the great rule (daiyii gen ze dai kisoku KFA 
f= K#M14l]): Perhaps suggesting that the monk’s seemingly routine question is expressing 
“the great function.” A reversal of the set phrase, the “manifestation of the great func- 

tion does not abide in rules”; see Supplementary Notes, s.v. “Manifestation of the great 

function.” 

27 “one foot of water” should thrust up one foot of wave (isshaku sui, isshaku ha の 
totsugotsu narashimu の es77 一 尺 水 、 一 尺 渡 を 突 元 な らし むべ べし): Perhaps suggesting 
that the monk’s question, while shallow, is complete. This and the following clause are 
likely playing on a line of verse found in the Hongzhi chanshi guanglu 77 weEM EER 
(T.2001.48:19a25): 

一 尽 水 一 丈 流 。 
One foot of water and ten feet of wave.
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for the moment he does clearly avoid it, this saying 1s present in all time 
right before us.”° 

[07:14] 
Zb>, TEARAHUS. H+ AWTHR, Ge —RRPAER, YAP EG, 

The next day Xuansha asked the monk, “All the worlds in the ten d1- 
rections are one bright pearl. How do you understand it?” 

[07:15] 

これ は 道 取 す 、 昨 日 説 定 法 な る 、 今 日 二 枚 を か り て 出 無 す 。 今日 説 不 定 法 
な り 、 推 倒 昨 日 匿 頭 笑 な り 。 

This says, “Yesterday, I preached a fixed dharma’; today, I’m borrow- 
ing the pair to exhale.” It is, “Today, I’m preaching an indeterminate 
dharma’’; it is, overturning yesterday, I’m nodding and laughing.°° 

  

28 this saying is present in all time right before us (ddshush6 aru wa, genzen no 
gaijisetsu nari JB WA dH Slt, BLA BAe ZL Y ): A tentative translation of a sentence 
difficult to interpret. Perhaps the sense is that, while Xuansha might have spoken other- 
wise (and thus “avoided inheriting” the saying), the saying itself is always before us. The 
expression ddshushd iB HX4E (also read ddshusei) should be taken simply as “saying,” 
the graph sho functioning here as an emphatic colloquial suffix. The unusual expres- 
sion gaijisetsu #48, translated here as “all time,” is likely constructed after terms like 

gaiten 2K (“the whole of heaven”) or gaichi Ht (“all of earth”). 

29 “Yesterday, I preached a fixed dharma" (sg ん 7 が sz ye な sz / の の 昨日 説 定 法 ): “To- 
day, I’m preaching an indeterminate dharma” (konnichi setsu fujohd F ARBRE 
#): After words attributed to Buddha Sakyamuni in the Liandeng huiyao RKe@ 
(ZZ.136:443b9-11): 

世 尊 因 外 道 問 、 昨 日 説 何 法 。 去 説 定 法 。 外 道 去 、 今 日 説 何 法 、 到 説 不定 法 。 外 
道 云 、 昨 日 説 定 法 。 今日 何故 説 不定 法 。 去 昨 日 定 。 今日 不定 。 
The World-Honored One was once asked by a follower of an other path, “What 
dharma did you preach yesterday?” 

He said, “I preached a fixed dharma.” 
The follower said said, “What dharma do you preach today?” 
He said, “I’m preaching an indeterminate dharma.” 
The follower said, “Yesterday, you preached a fixed dharma. Why are you preaching 
an indeterminate dharma today?” 
He said, “Yesterday was fixed. Today is not fixed.” 

I’m borrowing the pair to exhale (nimai o karite shukki su —#2% 20 THAT): “The 
pair” (nimai —#<) here likely refers to the lips and “exhale” (shukki 443A), to speaking. 
The construction parallels the expression, found in the “Shdbdgenzo shinjin gakudd” 
TE YAR -Y 4218, “to borrow the nostrils of the buddhas and ancestors and exhale 
through them” (busso no bikit o karite shukki seshime #410 44L% 20 THA Ld); 
see Supplementary Notes, s.v. “Nose.” 

30 I’m nodding and laughing (tentd sho 2498): A common fixed idiom, more often 
in reverse order, “laughing and nodding” (shd tentd 2k).
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[07:16] 
(A. B+ Hu, PARR, @ re, 

The monk said, “All the worlds in the ten directions are one bright 
pearl. What’s the use of understanding 1t?”’ 

[07:17] 
VSNL, Belk ima ze OO, Hee Beat Sicldk, BP TAY, Lig 
< GDtiRT AL. BEROR SEB DHS, MIBTSAICIL, FLCC, 
菜 餅 五 枚 な り と い へ ども 、 WAZ. CIELO B TZ, 

We should say this is riding the bandit’s horse to chase the bandit."' When 
the old buddha preaches for your sake, “he moves among different types.’”” 
You should for a bit turn the light around and shine it back: how many in- 
stances are there of “what’s the use of understanding it’?*? To try to say 
something, while it might be seven milk cakes and five vegetable cakes, 
would be a teaching and practice “south of Xiang and north of Tan.’** 
  

31 riding the bandit’s horse to chase the bandit (ki zokuba chiku zoku Far Hic RR): 
A common idiom (occurring with various verbs for “pursue”) for turning a statement 
back on the interlocutor. 

32 When the old buddha preaches for your sake, “he moves among different 

types” (kobutsu i nyo setsu suru ni wa, irui chi gy6 nari HRI T SIClL, 異 類 中 
4772 ): The translation takes “you” (nyo 7) here to refer to the monk in the story and, 
though the comments could be read otherwise, treats this entire section as Dogen’s direct 
address to him. “He moves among different types” (irui chit gv 異 類 中 行 ) is a fixed 
expression, occurring often in Ddgen’s writings, typically used to indicate the salvific 
activities of the buddhas and bodhisattvas among the various forms of living beings; see 
Supplementary Notes, s.v. “Move among different types.” 

33 turn the light around and shine it back (ek6 hensho [2] 761 #8): A common idiom 

in Zen texts used in reference to Buddhist practice as the study of the self, rather than of 
the external world; see Supplementary Notes. 

34 seven milk cakes and five vegetable cakes (nyiiby6 shichimai, saibyé gomai ?L¥ 
BC, 328 2-#r): Perhaps suggesting “standard fare,” “humble food.” Possibly reflect- 
ing a line in the Rujing 7os727g yz 如 淳 和 沿 語録 , T.2002A.48:125a22-23: 

Bele = CFL BRL CRS BF. 

At the noon meal, three milk cakes and seven vegetable cakes. 

“south of Xiang and north of Tan” (Sh6d shi nan, Tan shi hoku 湘 之 南 、 澤 之 北 ): 
From a verse by Yingzhen Js (dates unknown), on Huizhong’s seamless stiipa (Jingde 
chuandeng lu Fx {2 {B EER, T.2076.51:245al 2): 

ZR Zdt, PRRe eA. 
South of Xiang and north of Tan: 
Between, there’s gold to fill a kingdom. 

There are diverse views of the exact geographical locations of “south of Xiang” and 

“north of Tan” (place names most often said to refer to Xiangzhou #1 and Tanzhou 7% 
| in present-day Hunan Province), but the sense is generally held to be “anywhere.” On 

such a reading, Dogen’s point here would seem to be that, although the monk’s question 
may seem prosaic, it has universal significance.



224 DOGEN’S SHOBOGENZO VOLUMEI 

[07:18] 

ZU A, Re LL ee BS FY aT 

Xuansha said, “Now I know that you make your living inside the ghost 
cave at the Black Mountains. ” 

[07:19] 

L4NL, AMA MIstEHREOVERAMRYO, 日 
す 、 月 面 は 月 面 と と も に 共 出 する ゆえ に 、 若 六 月 道 
な り 。 

面 は 日 面 と と も に 共 出 
IEA, 不 可 道 我 姓 熱 

We should understand that, since ancient times, the face of the sun 

and the face of the moon have never been switched. The face of the sun 
emerges together with the face of the sun; the face of the moon emerges 
together with the face of the moon.* Hence, “If I say in the sixth month 
that it’s just this time, you shouldn’t say that my surname is ‘Hot.’’”*° 

[07:20] {1:80} 

し か あれ ば す な は ち 、 こ の 明 珠 の 有 如 無 始 は 、 無 端 な り 。 書 十 方 世界 一 題 
明 珠 な り 、 十 頼 三 天 と い は ず 。 全身 こ れ 一 隻 の 正法 眼 な り 、 全 身 こ れ 眞 貨 
骨 な り 、 全 身 こ れ 一 句 な り 、 全 身 こ れ 光 明 な り 、 全 上 身 こ れ 全 心 な り 。 全 映 
の と き 、 全 身 の 財 な し 、 彫 陀 陀 地 な り 、 甲 還 還 な り 。 明 珠 の 功徳 、 か く 
の ご と く 見 成 な る ゆえ に 、 い ま の 見 色 聞 藻 の 観音 ・ 次 王 あ り 、 現 身 説 法 の 
fh ° BT dd Y , 

  

35 The face of the sun emerges together with the face of the sun (nichimen wa nichi- 
men to tomo ni gitshutsusu AmMIsAMe & SICHHT): Le., the sun is just the sun (and 

the moon, just the moon). “Sun face” (nichimen H fH) and “moon face” (gachimen H 面 ) 
may also allude to two buddhas of those names given in the Foming jing #4, or to a 
famous saying by Mazu Daoyi £5 #818 — (709-788); see Supplementary Notes, s.v. “Sun 
face, moon face.” Here, no doubt, the reference is to Xuansha and the monk: Xuansha’s 

question is his question; the monk’s question is the monk’s question. 

36 “If I say in the sixth month that it’s just this time, you shouldn’t say that my 

surname is ‘Hot’” (nyaku rokugetsu dé sho ze ji, fuka dé ga shé netsu ANA BIE 
BE, AN AYE FLWERA): The words of Yaoshan Weiyan #% LE (& (751-834), found in a sto- 
ry recorded at Jiatai pudeng lu 3548] GE (ZZ.137:110b10-13): 

SAAB ARISE, PaeifAee, HU. TERR, BARB. FEMS mein, 
Re EE, ASUIER, NBER, Ma, Ave, SEU 
BB, G7 ABIES, Bee eee Mh, 

Once, there was an official who asked Yaoshan, “What is the Reverend’s surname?” 

Yaoshan said, “Just this time.” 

The official, not knowing what to make of it, went and asked a steward, “Just now, 
when I asked the Elder his surname, he said, ‘Just this time.’ Really, what is this 

surname?” 

The steward said, “It’s just that his surname is Han & [homophonous with han 寒 
(‘cold’)].” 
Hearing about this, Yaoshan said, “If I say in the sixth month that it’s just this time, 

you shouldn’t say my surname is Re #4 [‘hot’].”
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Thus, the suchness and beginninglessness of this bright pearl 1s limit- 
less.?’ It is the one bright pearl of all the worlds in the ten directions; it is 
not described as “two” or “three.” Its whole body is a single true dharma 
eye; its whole body is the true body; its whole body ts a single phrase; 
its whole body is radiance; its whole body is the whole mind.*® When it 
is the whole body, it is not obstructed by the whole body.’ It is round, 
round; it rolls round and round.*° Since the virtues of the bright pearl 
appear like this, there are the present Avalokitesvara and Maitreya, see- 
ing forms and hearing sounds, there are old buddhas and new buddhas, 
manifesting their bodies and preaching the dharma.“ 

  

37 the suchness and beginninglessness of this bright pearl is limitless (Aono myoju 

no u nyo mushi wa, mutan nari — OPARROA RI RAAIL, Bevm7e Y ): A tentative trans- 
lation. The unusual phrase unyo mushi @ 80 #£4e (rendered here “suchness and begin- 
ninglessness”) could be read “having such beginninglessness”; that Dogen takes the four 

glyphs as two pairs is suggested by their recurrence in reverse order (mushi unyo 無 始 有 
AN) at Eihei koroku 7k *ERREK (DZZ.3:44, no. 67). The term mutan #5 (“without limit’) 
can mean both “without origin” and “without reason.” 

38 asingle true dharma eye (isseki no shdb6 gen —@ 1E(E4R): Perhaps recalling 
the words of the ninth-century figure Changsha Jingcen £7) &* (dates unknown); see 
Supplementary Notes, s.v. “All the worlds in the ten directions are the single eye of the 
Sramana.” 

true body (shinjitsu tai (2 H #8): Perhaps recalling Xuansha’s own words (e.g., at shinji 
Shébégenzé a FEY ARR, DZZ.5:196, case 131): 

ae +7 FR ABE. 
All the worlds in the ten directions are this true human body. 

See Supplementary Notes, s.v. “True human body.” 
radiance (kdmyo 3644): A term regularly used for the nimbus surrounding the body of 
a buddha. 

39 not obstructed by the whole body (zenshin no keige nashi 2Y M Fike 72 L): Lit- 
erally, “there is no obstruction of the whole body,” perhaps meaning that it is not limited 
to, or by, its totality. 

40 It is round, round; it rolls round and round (en dadachi nari, ten rokuroku nari 

AIBEBEHH Ze 0 . siliafew Ze  ): Loose translation of two idiomatic expressions with the 
repetitive sounds dada and rokuroku, the former expressing perfect roundness, the latter 
free rotation. 

41 the present AvalokiteSvara and Maitreya, seeing forms and hearing sounds (ima no 

kenshiki monshé no Kannon Miroku ari VWWEO REM BORE + #18) 4 ): A characteri- 
zation of these two bodhisattvas perhaps inspired by the fact that the former’s name means 
“perceiver of sound (i.e., the voices of his supplicants).” 

manifesting their bodies and preaching the dharma (genshin seppo Ria): Re- 
calling a famous passage in the Pumen ##F4 chapter of the Lotus Sutra; see Supplemen- 
tary Notes, s.v. “Manifesting a body to preach the dharma.”
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[07:21] 
1E SE, HA ONTEZEIT DDO, KBICDDS, HAVUILHRICHS 
Oo, BPCa ATH, A*LCSHTAHR PARRY, CZbO9) 56ICAD 
ARRE-ERO, BOTICDUALIERTAZL_ LAN, BH: AAR ica 
DARRT LA), BH + TARICHRUA LRT ALLARD, BHBORE 
に た ま を あ た ふ る 親友 あり 、 親 友 に は か な ら ず た ま を あ た ふ べ し 。 た ま を 
DIF OAARR, D7ROTRHBT O70, BERS, BtHRIC CHS 

— HBAR EK ZS Y , 

At this very moment, hanging in empty space or hanging inside a gar- 
ment, tucked under the chin or tucked in the topknot — these are all the 
one bright pearl of all the worlds in the ten directions.” To be hanging 
inside your garment represents the standard; do not say, “Let’s hang it 
outside.” To be in the topknot or under the chin represents the standard; 
do not think to play with them in front of the topknot or in front of the 
chin. There is a close friend who gives a jewel when one ts drunk; he 
always gives the jewel to his close friend. When the jewel is hung, he 
is always drunk. “Since you are such” is the one bright pearl of all the 
worlds in the ten directions.” 

[07:22] 
Lyrbniitzelib, Be RROBDTEDNO<IICeN eb, TR 
は ち 明 珠 な り 。 ま さ に 、 た ま は か く あ り け る と し る 、 す な は ちこ れ 明 珠 

な り 。 明 珠 は 、 か く の ご と くき こ ゆ る 醤 色 あ り 。 既得 舘 訂 な る に は 、 わ れ 
は 明 球 に は あら じ と た どら る る は 、 た ま に は あら じ と うた が は ざる 尽き な 

り 。 た どり 、 う た が ひ 、 取 和仁 す る 作 ・ 無 作 も 、 た だ し ば らく 小 量 の 見 な 
り 、 さ ら に 小 量 に 相似 な らし むる の みな り 。 

Therefore, although it seems to change its appearance as it spins or 
does not spin, it is the bright pearl. To know that there truly is a pearl 
like this — this itself is the bright pearl. The bright pearl has sound and 
  

42 hanging in empty space (ん oz 7 ん 277 虚空 に か か り ): Perhaps an allusion to the 
scene in the Pusa yingluo jing hEREIGiE (T.656.16:1b24-25), in which priceless gems 
illumine the space above the Buddha and his assembly. 

hanging inside a garment (eri ni kakaru K#(27*7*4H): Reference to the famous par- 
able in the Lotus Sitra, in which a friend sews a priceless gem into the lining of the 
garment of a man in a drunken sleep; see Supplementary Notes, s.v. “Jewel in the robe.” 

tucked under the chin (ganka ni osame #8 Fic & & &): Allusion to the black dragon of 

Chinese lore that holds a gem beneath its chin (see, e.g., Zhuangzi #£-—, Lie Yukou FI 
tz, KR.5c0126.032.9a). 

tucked in the topknot (keichii ni osamuru 2%@Plc 2% StH): Reference to the Lotus 
Sutra metaphor of the siitra as the jewel in the king’s topknot; see Supplementary Notes, 
s.v. “Jewel in the topknot.” 

43 “Since you are such” (ki ze inmo BEie‘&): Likely an allusion, repeated below, to 
the famous saying attributed to Yunju Daoying 22/218 J (d. 902); see Supplementary 
Notes, s.v. “Such a person.”
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form that is perceived like this. When they “have got such,” those who 
confusedly think, “we are not the bright pearl,” should be without doubts 
about not being the pearl.** The actions and non-actions of being con- 
fused and doubting, accepting and rejecting — these are just temporary 
small views; going further, they are just making it resemble something 
small.* 

[07:23] {1:81} 

BEE SAO, HRA ODES ORIESIZEO TEXAN, BRIESLOR 
片 條 條 は 、 書 十 方 界 の 功徳 な り 、 た れ か これ を 携 礁 せん 、 行 市 に 壇 を な ぐ 
る 人 あら ず 、 六 道 の 因 果 に 不 落 ・ 有 沙 を わ づ ら ふ こと な か れ 。 不 昧 本 來 の 
頭 正 尾 正 な る 、 明 珠 は 面目 な り 、 明 珠 は 眼 晴 な り 。 

Can you not but love it? The colorful lights like this of the bright pearl 
are boundless. Each bit and each ray of each color and each light is a vir- 
tue of all the worlds in the ten directions. Who could seize them? In the 
market, there is no one who would toss out a tile.“° Do not worry about 
falling or not falling into the cause and effect of the six paths.*’ Our not 

  

44 “have got such” (Ai toku inmo BE{%‘{&/): Variation on Yunju’s verse cited above, 
Note 43. 

45 going further, they are just making it resemble something small (sara ni shoryo 

27 SO77 ZS77722776 7O777 7 の 7 さら に 小 量 に 相似 な らし むる の みな り ): The object of 
the causative here is unstated: Dresumably, “the bright pearl.“ 

46 Who could seize them? In the market, there is no one who would toss out a 

tile (tare ka kore o zandatsu sen, késhi ni kawara o naguru hito の 7 の zz た れ か これ を 携 

奪 せ ん 、 行 市 に 二 を な ぐる 人 あら ず ): Taking the verb zgzda/sz 携 奪 here in the sense 
“to take by force” (or, perhaps, “to have one’s way with’); in his immediately following 
reference to the “market” (kdshi {T1), Dogen seems to be recalling the phrase, occur- 

ring several times in the Shobdgenzé, “to dominate the market” (zandatsu koshi #47 

tH; perhaps in the sense “to control prices”) 一 as in the saying of Xuansha Shibei 玄 沙 
師 備 recorded in Dogen*s shinji Shdbégenzé IRF IEVEER IR (DZZ.5:146, case 38); see 
Supplementary Notes, s.v. “Dominate the market.” “Toss out a tile” translates Dogen’s 

Japanese rendering of a Chinese expression from the idiom, “to toss out a tile and take 
in a jade” (hdsen ingyoku ##315| +E), in literary usage, a polite way to ask another for a 
capping verse for your poem, and by extension, as typically in Zen dialogues, to get back 
more than you offered. See Supplementary Notes, s.v. “Tossing out a tile and taking in 
a jade.” 

47 falling or not falling into the cause and effect of the six paths (rokudo no inga 
ni furaku uraku o wazurau koto 7g ん gre 六道 の 因果 に 不 落 有 落 を わ づ ら ふ こと な か れ ): 
Allusion to the famous tale of Baizhang Huaihai HUY (749-814) and the teach- 
er who was reborn as a fox for saying that the person of great practice “does not fall 
into cause and effect” (furaku inga Fie). (See, e.g., Liandeng huiyao Kies B, 
ZZ.136:495a9-b2; shinji Shobégenzé 眞 字 正 法眼 蔵 , DZZ.$:178. case 102). 

six paths (rokudd 7\i&): l.e., the six states of rebirth in samsara; see Supplementary 

Notes, s.v. “Six paths.”
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being in the dark about the fundamental is true from head to tail; the 
bright pearl is its face; the bright pearl is its eye.** 

[07:24] 

し か あれ ども 、 わ れ も な ん ぢ お も 、 い か な る か これ 明 珠 、 い か な る か これ 
明 珠 に あら ざる と し ら ざ る 百 思 ・ 百 不 思 は 、 明 明 の 草 料 を むす びき た れ 
ども 、 去 沙 の 法 道 に より て 、 明 珠 な り け る 身心 の 様子 を も 、 き き 、 し り 、 
あき ら め つ れ ば 、 心 これ わた くし に あら ず 、 起 減 を た れ と し て か 、 明 珠 な 
り 、 明 珠 に あら ざる 、 と 取 舎 に わ づ ら は ん 。 た と ひ た ど り わ づら ふも 、 明 
珠 に あら ぬ に あら ず 。 明 珠 に あら ぬ が あり て お こさ せ け る 行 に も 念 に も に 

て は あら ざれ ば 、 た だ まさ に 黒山 鬼 窒 の 進歩 退 歩 、 こ れ 一 明 味 な る の み 
な り 。 

Nevertheless, while neither you nor I knows what is the bright pearl 
and what is not the bright pearl, a hundred thinkings and a hundred 
not-thinkings have bundled the perfectly clear fodder.” But, thanks to 
the dharma words of Xuansha, we have heard about and clarified the 

status of body and mind as the bright pearl; therefore, the mind is not our 
own, and exactly as whom its arising and ceasing Is the bright pearl or is 
not the bright pearl — the taking and rejecting of this might well worry 
us.°° Even being confused and worrying is not not the bright pearl. Since 
there exists neither action nor thought brought about by what ts not the 
bright pearl, stepping forward and stepping back in the ghost cave at the 
Black Mountains — this is nothing but one bright pearl.”! 
  

48 Our not being in the dark about the fundamental is true from head to tail 

(fumai honrai no zushin bishin naru 7 PRARK OBA IE JE IE ZS ©): A tentative translation 
of a difficult clause subject to varied readings. The English here takes the phrase fumai 
honrai 78K AK as a verb-object expression, playing on Baizhang’s opinion in the fox 
story that the person of great practice is “not in the dark about cause and effect” (fumai 
gg 不 昧 因果 ): the phrase might also be read “the fundamental that is not in the dark.” 

49 ahundred thinkings and a hundred not-thinkings have bundled the perfectly 

clear fodder (hyaku shi hyaku fushi wa, meimei no sory6 o musubikitaredomo AX - 
百 不 思 は 、 明 明 の 草 料 を むす びき た れ ど も ): A complicated play with the expression 
“perfectly clear, the tips of the hundred grasses” (see Supplementary Notes) — as well 
as, perhaps, with the expression “thinking of not-thinking” (shiryo ko fushiryo tei Ae 
fa] 4 A JE); see Supplementary Notes, s.v “Yaoshan’s not thinking.” Dogen has here 
replaced sét6 HLH (“tips of the grasses”) with sorvd Ltt (“fodder”), a term regularly 
used for the subject of Zen discussion, somewhat as we might say “food for thought.” 

50 exactly as whom its arising and ceasing is the bright pearl or is not the bright 

pearl — the taking and rejecting of this might well worry us (kimetsu o tare toshite 

ka myoju nari, mydju ni arazaru to shusha ni wazurawan kia TIVE UTA. ARRZR 
り 、 明 珠 に あら ざる 、 と 取 答 に わ づ ら は ん ): ILe.、 if the mind is not our own, we might 
well wonder whose mind is being identified with the bright pearl. 

51 stepping forward and stepping back (shinpo 7/277o 進歩 退 歩 ): A tecrm appearing 

several times in the S6 の 9gezzo: it can indicate movement forward and back but also 
all activities, motion and rest, etc.; see Supplementary Notes, s.v. “Stepping forward and 

stepping back.”
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TE 725 AS ise — BER 

Treasury of the True Dharma Eye 
One Bright Pearl 

Number 7 

[Tounji MS:]°? 

fig Aap eet DUE DOA A FEE N S Yea  2S Fl] e B KER 
Presented to the assembly at Kannon Dori K6sh6 Horin Monastery, Uji 

District, YOshi; eighteenth day, fourth month, fourth year of Katei 

[2 June 1238] 

寛 元 元 年 笑 卵 関 七 月 二 十 三 日 、 書 息 王 越 州 吉 田 郡 志 比 壮 吉 峰寺 院 主 房 。 
fee bh Fr ee 

Copied at the residence of the head of cloister, Kipp6 Monastery, Shihi 
Estate, Yoshida District, Esshu; twenty-third day, intercalary seventh 

month of the junior water year of the rabbit, the first year of Kangen 
[8 September 1243]. 

The acolyte, Bhiksu Ejo 

See — "FO A =A. EK EFREBERZ, ME 
Copied this as a memorial offering in the common quarters of Ethe1 

Monastery; third day, second month, third year of Kaky6 
[1 March 1389]. 

Sdgo°? 

  

52 The MSS of the seventy-five-chapter compilation lack colophons for this chapter. 

53 Sigo KF: 1343-1406, ninth abbot of Eiheiji.
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The Mind Cannot Be Got 

Shin fukatoku 

INTRODUCTION 

According to its colophon, this brief essay was composed during the 
summer retreat of 1241, at KOshoji, on the southern outskirts of the cap- 
ital at Heiankyo (modern Kyoto). The actual date of composition, how- 
ever, 1s subject to some doubt. The chapter occurs as number 8 in the 
seventy-five-chapter compilation of the Shobdgenzo but is not included 
in the sixty-chapter compilation; instead, it is preserved as title number 
4 in fascicle 1 of the so-called Himitsu collection of twenty-eight Shobo- 
genzo texts. In the Honzan edition, where it appears as number 18, it Is 
followed by another chapter of the same name (typically referred to as 
the “Go Shin fukatoku” #4 5] 44, or the “latter” text) that was also 
preserved in the Himitsu collection, as number 3 of fascicle 1. This sec- 
ond version of the “Shin fukatoku” (translated below, in Volume 7, as 

Supplementary Text 4) bears a colophon identical with the one found in 
our text here, but the content is rather different. 

The first half of this second work is quite similar to our text, while the 
second half represents material found in the “Tashin tsu” {tt.0.1 chapter, a 
work of 1245 recorded as number 73 in the seventy-five-chapter compila- 
tion. It has been suggested that the “Go Shin fukatoku” was composed first, 
in 1241, as indicated in its colophon; while our text represents a later revi- 

ーー うう sion, perhaps dating from around the time that the “Tashin tsi” was written. 

“The Mind Cannot Be Got” represents Dogen’s comments on a single 
koan, the famous story of the old woman selling cakes who defeated the 
monk Deshan Xuanjian 7&1 ‘Ss, a leading scholar of the Diamond Sutra. 
The Zen tradition valued this story because the victory of the old woman 
over the scholar monk nicely dramatized the tradition’s dismissal of book 
learning and church hierarchy. For his part, however, Dogen seems disap- 
pointed by the quality of the exchange between the monk and the old wom- 
an: Deshan, he says, is quite pathetic; and for that very reason, he is unable 
to test the depth of the old woman’s understanding. Thus, Dogen wonders 
what she might have to say if she were really challenged and offers his own 
suggestions on how the conversation between the two could be improved.



233 

TE YE BR GCE /\ 

Treasury of the True Dharma Eye 

Number 8 

LAR BY 4 

The Mind Cannot Be Got 

[08:1] {1:82} 

Ul PES. ADR. HDR AS, AIDA TS 

Buddha Sakyamuni said, “The past mind cannot be got; the present mind 
cannot be got; the future mind cannot be got.”' 

[08:2] 

これ 備 祖 の 参 究 な り 。 不 可 得 裏 に 過去 ・ 現 在 ・ 未 來 の 窟 籠 を 別 来 せり 。 し 
か あれ ども 、 自 家 の 窟 人 籠 を も ちい きた れ り 。 い は ゆる 自家 と いふ は 、 心 不 
可 得 な り 。 面 今 の 思 量 分 別 は 、 心 不可 得 な り 。 使 得 十 二 時 の 澤 身 、 こ れ 心 
不可 得 な り 。 介 祖 の 入室 より この か た 、 心 不可 得 を 党 取 す 。 い まだ 備 祖 の 
入室 あら ざれ ば 、 心 不可 得 の 問 取 な し 、 道 著 な し 、 見 聞 せ さる な り 。 経 
Bil > ABI OCA. BFL + RREEDOIE CO, BARRE YO, CORR, BA 
き に あり 。 

This is the investigation of the buddhas and ancestors. Within “can- 
not be got,” they have scooped out the holes of “past,” “present,” and 
“future.”? Nevertheless, they have been using holes of their own house.’ 
“Their own” here means “the mind cannot be got.” The present thinking 
and discrimination is “the mind cannot be got”; the whole body that 
“employs the twelve times” is “the mind cannot be got.”* Once one en- 
  

1 Buddha Sakyamuni (Shakamuni butsu Ei JE (8): Quoting the Diamond Sitra 
(Jingang bore boluomi jing 2A KH BE, T.235.8:75 1627-28). 

2 they have scooped out the holes of “past,” “present,” and “future” (kako genzai 
mirai no kutsur6 o enrai seri Wat + BUTE + ARIK OER HE & FRE Y ): The grammatical 
subject here is unexpressed; the translation takes it as “the buddhas and ancestors,” but it 

might as well be understood as “Buddha Sakyamuni” or “this [saying].” 

3 holes of their own house (jike no kutsurd A 2 fs FE): Presumably, meaning something 
like, “the categories [of past, present, and future] as understood by the buddhas and ancestors.” 

4 the whole body that “employs the twelve times” (shitoku jini ji no konjin (£4%+ — 
Bet 2} 4): The “whole body” (konjin #7; also read konshin) is a common expression 
in Dodgen’s writings for one’s entire being. The notion of “employing the twelve times” 
(into which the twenty-four hours of the day were traditionally divided) occurs frequent- 
ly in the Shdbdgenzo; it comes from a popular saying attributed to the famous Tang-dy- 
nasty Chan master Zhaozhou Congshen #8) (£2 (778-897); see Supplementary Notes, 
s.v. “Employ the twelve times.”
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ters the rooms of the buddhas and ancestors, one understands “the mind 

cannot be got”; one who has yet to enter the rooms of the buddhas and 
ancestors does not question, or speak of, or see and hear, “the mind can- 

not be got.” Fellows like the siitra masters and treatise masters, types 
like the sravakas and pratyeka-buddhas, have never seen this even in 
their dreams. The signs of this are near at hand.° 

[08:3] 
VL) SU STE, TOMABSARAKEAHEODKY LART. & 
AOQIZACHIEL BRST, CEICHHERMeE< tO LARS, SbIc+ HB 
EPEAT) PRR OMATEABOEL, LP SNE‘, 文 字 法 師 の 
未 流 な り 。 あ る と き 、 南 方 に 書 嬉 相 承 の 無 上 の 介 法 ある こと を きき て 、 い 
きど ほり に た へ ず 、 経 書 を た づ さ へ て 山河 を わた り ゆ く 。 ちなみに 龍 淳 の 
偽 師 の 會 に あ へ り 。 か の 會 に 投 ぜ ん と お も むく 、 中 路 に 歌 息 せり 。 とき 
に 老婆 子 き た りあ ひ て 、 路 側 に 歌 息 せり 。 

Chan Master Xuanjian of Deshan used to claim that he had clarified 
the Diamond Prajiia Sutra and to style himself “Zhou, King of the 
Diamond.’ He especially claimed mastery of the Qinglong Commen- 
tary.’ He further compiled twelve piculs of books and seemed without 
peer as a lecturer.® Nevertheless, he represents a late line of dharma mas- 
ters of letters.” Once, upon hearing that, in the south, there existed an 
  

5 The signs of this are near at hand (sono ken, chikaki ni ari CORB, bDXICH4): 
A reference to the story of Deshan that Dégen is about to relate. 

6 Chan Master Xuanjian of Deshan (7okusan Senkan zenji f2\U S #i#6M): Deshan 
Xuanjian (| 3 (or &&, 780-865), disciple of Longtan Chongxin #EM#1a; his 
biography can be found at Song gaoseng zhuan Kis {S ti (T.2061.50:778b21); Jingde 
chuandeng lu $x T#(9- 88% (T.2076.51:317b13). The version of the famous story of De- 
shan and the old woman selling cakes that Dogen tells in Japanese here does not seem to 
accord exactly with any extant source; for other versions, see, e.g., Liandeng huiyao Wi 
燈 會 要 . ZZ.136:753b1-12: gygz /z 碧 歳 録 , 工 2003.48:143b23-c8. 

の 7 の 7 r777 777 (人 た ozgO gyg ん 6 金剛 般 莉 経 ): I.e.、 Kumarajrva's translation 
of the Vajracchedika-prajfia-paramita-siitra (Jingang bore boluomi jing MARA is He 
BE T.235). 
“Zhou, King of the Diamond” (Shi kongo 6 Jé| Z{i!| =): After Deshan’s lay surname, 
Zhou Jal. 

7 Qinglong Commentary (Seiryii sho %& #ESi): Identified as the Yuzhu Jingang bore boluomi 
Jing xuanyan (iE APA KE BE BY (7.2733), said to have been written at the request 
of the Tang Emperor Xuanzong ‘3% by Daoyin of Qinglongsi ##E7F8 ta (668-740). 

8 twelve piculs of books (jini tan no shojaku + —H§ 0) #8): The picul (dan Hf) is a 
unit of weight equal to 100 jin Jr (“catty”); traditionally defined as what could be carried 
by a shoulder pole, it is often reckoned at 50 (or sometimes 60) kilograms, the exact 
weight varying with time and place. 

9 late line of dharma masters of letters (monji [also read moji] hdshi no matsuryii XFlk 
Eifi @) FR yt): I.e., a descendant of those Buddhist teachers who simply study texts; a dismissive 

expression not occurring elsewhere in the Shobdgenzo.
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unsurpassed buddha dharma inherited by successor after successor, he 
was overcome by indignation; and, packing his books, he crossed moun- 
tains and rivers, eventually to encounter the community of Chan Master 
Xin of Longtan.'® As he was headed to join this community, he paused 
for a rest on the road. An old woman came along and rested by the side 
of the road. 

[08:4] {1:83} 

bX (CHAS. RA BILINMCAT, BEWIL<. ODNILRHO 
BBPEO, MUVIL<K. DBEDICLE SOL ISOAL, BFWIES, 
和 向 、 も ち ひ を か ふ て な に に か せん 。 ‘te 山 い は く 、 も ち ひ を か な ふ て 弟 心 に 
すべ し 。 婆 子 い は く 、 和 上 尚 の 、 そ こ ば く た づ さ へ て ある は 、 そ れ な に も の 
ぞ 。 徳 山 い は く 、 な ん ぢ きか ず や 、 わ れ は これ 周 金剛 王 な り 。 人 金剛 綻 に 長 
ぜ り 、 通 達せ すず と いふ と ころ な し 。 わ が いま た づ さ へ た る は 、 金 剛 HF 
FETS Y 

Lecturer Jian said, “Who are you?” 

The old woman said, “I’m an old woman selling cakes.” 

Deshan said, “Sell me a cake.” 

The old woman said, “Why is the Reverend buying a cake?” 

Deshan said, “I’m buying the cake for a refreshment.””"! 

The old woman said, “What is that load the Reverend ts carrying?” 

Deshan said, “Haven’t you heard? I’m Zhou, King of the Diamond. I’m 

an expert on the Diamond Sutra. There’s nothing [in it] I haven’t pene- 

trated. What I’m carrying here are commentaries on the Diamond Sutra.” 

[08:5] 
DCWSeEEET, BH, ZGRIC-HMHYO, MMC NeHST RV 
な や 。 徳山 い は く 、 わ れい まゆ る す 、 な ん ぢ わこ ころ に まかせ て と ふ べ べし 
BPVME< . DNDOTC SMI 経 を きく に い は く 、 過 去 心 不可 得 、 現 在 心 不 
可 得 、 未 來 心 不可 得 。 い まい づれ の 心 を か 、 も ち ひ を し て いか に 壮 ぜ ん と 
か する 。 和 和尚 も し 道 得 な らん に は 、 も ち ひ を うる 記し 。 和 和尚 も し 道 不 得 な 
らん に は 、 も ち ひ を うる べから ず 。 

Hearing him speak thus, the old woman said, “This old woman has a ques- 

tion. Does the Reverend grant it?” 

Deshan said, “Granted. Feel free to ask.” 

  

10 Chan Master Xin of Longtan (Ryiitan no Shin zenji EZ (a WeEM): I.e., Longtan 
Chongxin #Ei@ 218 (dates unknown), a disciple of Tianhuang Daowu K 21815 (748- 
807), in the lineage of Qingyuan Xingsi 青 原 行 思 . 

11 “I’m buying the cake for a refreshment” (mochii o kaute tenjin ni su beshi % © 
OR DS THELMCH-* L): The translation “refreshment” for tenjin (Mandarin dianxin, 
known in the West by the Cantonese dimsum) obscures the old lady’s subsequent play 

on the word that is the key to the story. She takes it, not as the common noun for a light 
snack, but as a verb-object construction meaning something like “to spark the heart,” or 
“to refresh the mind.”



236 DOGEN’S SHOBOGENZO VOLUMEI 

The old woman said, “I once heard it said in the Diamond Sutra, ‘The 

past mind cannot be got; the present mind cannot be got; the future 
mind cannot be got.’ Now, which mind will you refresh with the cake?! 
If the Reverend can answer, I'll sell you the cake; if the Reverend can’t 

answer, I won’t sell you the cake.” 

[08:6] 

fell EXICIEAL ELC, MATRALIARHIEZSVIV AR, BH. Tre 
は ち 挑 袖 し て いで ぬ 。 つ ひ に も ち ひ を 徳山 に うら ず 。 

Deshan was at a loss and could not think of how to respond. The old 
woman thereupon shook out her sleeves and left.'* She never sold De- 
shan the cake. 

[08:7] 
Sod L, MEMOBE, MEOH, DODICMBO-ME IS 

IL, ROEDICARICIEL TCT, MAIC BLITSSIL, EMLASL, 
正 師 に 嗣 承 せる と 、 正 法 を きけ る と 、 い まだ 正法 を きか ず 、 正 師 を み ざ る 
と 、 は る か に こと な る に より て か く の ご と し 。 徳山 、 こ の と き は じ め て い 
は く 、 書 に か ける も ち ひ 、 う え を や むる に あ た は ず 、 と 。 い ま は 蘭 凛 に 貞 
法 す と 稽 す 。 

What a pity. A commentator of several hundred fascicles, a lecturer of 
several tens of years, gets but a single question from a tired, worn-out 
old woman and is immediately defeated, without so much as a response. 
This happens because of the great difference between one who has met 
a true master, who has inherited from a true master, who has heard the 

true dharma, and one who has not yet heard the true dharma nor met a 
true master. At this time, Deshan first said, “A painted cake can’t satisfy 
hunger.’’'* Now, it is said he inherited the dharma from Longtan."° 

  

12 “Now, which mind will you refresh with the cake?” (ima izure no shin o ka, mo- 
chii o shite ika ni ten zen to ka suruVYEVONODeA, HbOOXLTIAUCEREA 
&¢ 7» 4): Or, more literally, “which mind now, and in what way, will you try to refresh 
with the cake?” 

13. shook out her sleeves and left (hosshi shite idenu #48 L TV C2): A rude ges- 
ture of dismissal; Japanese rendering of such common Chinese phrases as fu xiou erh chu 
fe eh iM HW, fu xiou bian chu HEM, etc. 

14 “A painted cake can’t satisfy hunger” (e ni kakeru mochii ue o yamuru ni atawazu 
書 に か ける も ち ひ う る を や むる に あ た は ず ): Japanese version of a famous saying in 

the biographies of Xiangyan Zhixian #4 PA (d. 898) (see Supplementary Notes. s.v. 
“A painted cake can’t satisfy hunger”): it is not elsewhere associated with Deshan. 

15 Now, it is said he inherited the dharma from Longtan (ima wa Ryiitan ni shiho 
su to shosu V\EtSHE(CMAYAT + fH): The translation follows Kawamura’s section 
break, but this apparent non-sequiter might as well be read with the following section — 
i.e., “Now, it is said he inherited the dharma, but at the time of this story... .”
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[08:8] {1:84} 
QDHO6B I DEF LMU T CARER OENIT, BUODDLHEH 
OAH WKEXIODZLIAY, FIBTALIVOSSD, WIZZ 
FeIEILONL, RIEL NBSOMEZCO. BHODRIChH OT, BT 
その と き 徳 山 を 杜 ロ せ し む と も 、 還 に その 人 な る こと 、 い まだ さだ め が た 
し 。 そ の ゆえ は 、 心 不可 得 の こと ば を きき て は 、 心 、 う で か ら ず 、 心 、 あ 
る べから ず 、 と の みお も ひ て 、 か く の ご と く と ふ ょ ふ 。 徳山 も し 丈夫 な り せ 
ば 、 疲 子 を 甚 破 す る ちか ら あ ら ま し 。 す で に 其 破 せま し か ば 、 婆 子 ま こと 
に その 人 な る 道理 も あら は る 信 し 。 徳山 いま だ 徳山 な ら ざ れ ば 、 沙 子 その 

人 な る こと も いま だ あら は れず 。 

If we think carefully about this episode of the encounter between the 
old woman and Deshan, it is obvious that at that time Deshan had not 

clarified [the dharma]. He was probably still afraid of the old lady even 
after he met Longtan. He was still a late-comer to study, not an old bud- 
dha transcending verification. Although, at the time, the old woman shut 
Deshan’s mouth, it is still difficult to decide whether she was really that 
person.'® This is because, having heard the words “the mind cannot be 
got,” she was thinking only that the mind cannot be got, the mind does 
not exist, when she asked as she did. If Deshan had been a man, he 

would have had the strength to see through the old woman; and, once 

he had seen through her, the truth of whether she was really that person 
would have appeared.'’ Since Deshan was not yet Deshan, whether the 
old woman was that person also remains unclear. 

[08:9] 
PATEK RIC ho EWR, DE OOICRIUDH REE DODO, BH 
利 な る こと を ほ む な むる は 、 い と は か な か る べし 、 お ろか な る な り 。 そ の ゆえ 
は 、 い ま 婆 子 を 疑 著 する 、 ゆ えな き に あら ず 。 い は ゆる その ちな み 、 FB 
山 、 道 不得 な らん に 、 婆 子 な ん ぞ 徳 山 に むか ふ て い は ざる 、 和 向い ま 道 
不得 な り 、 さ ら に 老婆 に と ふ べ し 、 考 披 か へ り て 向 の た め に いふ べし 。 
か く の ご と くい ひ て 、 徳 山 の 間 を えて 、 徳 山 に な むか ふ て い ふ こ と 道 赴 な ら 
ば 、 濾 子 まこ と に その 人 な り と いふ こと 、 あ ら は る べべ し 。 間 著 た と ひ あ り 
と も 、 い まだ 道 席 あ ら ず 。 む か し より いま だ 一 語 を も 道 閉 せ さ ざる を 、 そ の 

人 と いふ こと 、 い まだ あら ず 。 い た づら な る 自 征 の 始終 、 そ の 益 な き 、 徳 
山 の な むか し に て みる べし 。 い まだ 道 虎 な きも の を ゆる すべ か ら ざ る こと 、 
滞 子 に て し る べし 。 

Today, in the Land of the Great Song, those robed in clouds and sleeved 

in mist foolishly laugh at Deshan’s inability to answer and praise the old 

  

16 that person (sono hito © 7 A): An expression occurring several times in the Shdb6- 
genzo in the sense, “a real person,” “a person with real understanding.” 

17 aman (jdbu XH): Le., “a real man”; a common Chinese expression for the manly male; 
a term also used in Buddhist texts for “person” (S. purusa, pudgala, etc.).
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woman as being spiritually acute; this is quite insubstantial and stupid.'® 
The reason is that we are not without reasons to doubt the old woman: 
when Deshan was unable to say anything, why did not the old woman 
say to him, “Since the Reverend is unable to say anything, ask this old 
woman, and the old woman will answer for you.” Having said this, if 

what she replied to Deshan’s question had been words that were right, 
that she really was that person would be clear. [As it 1s,] while she may 
have a question, she does not yet have anything to say. From ancient 
times, no one has been considered that person who has yet to make a 
statement of a single word. That vain boasts from beginning to end are 
without profit, we should see from Deshan’s past; that we should not ac- 

knowledge one who does not yet have anything to say, we should know 
from the old woman. 

[08:10] {1:85} 
TH ZAAICEIMIZAIEO CW SRL, BES LK SMS Al, = 
TANIBDBFICEAOTISAL, MMA PRR aH b LIBIUA< 
TECVYLE LAIL, PRAOBBRBEA, 

山 
の 

Let us try speaking for Deshan. As soon as the old woman asked him 
this question, Deshan should have said to her, “Jn that case, don’t sell 

me the cake.” If Deshan had said this, it would have been a sharp study."” 

[08:11] 
婆 子 、 も し 徳山 と は ん 、 現 在 心 不 可 得 、 過 去 心 不 可 得 、 未 來 心 不可 得 、 い 
ま も ち ひ を し て いづ れ の 心 を か 中 ぜん と か する 。 か く の ご と く と は ん に 、 

滞 子 、 す な は ち 徳 山 に な むか ふ て い ふし 、 和 尚 は た だ 、 も ち ひ の 、 心 を 重 
ず べ で べから ず と の み し り て 、 心 の 、 も ち ひ を 六 ずる こと を し ら ず 、 心 の 、 心 
を 申 ず る こと を も し ら ず 。 

Suppose Deshan had asked the old woman, “The past mind cannot 
be got; the present mind cannot be got; the future mind cannot be got. 
Which mind will you refresh with the cake?” Being asked this, the old 
woman should have said to Deshan, “Reverend, you only know that the 

cake can’t refresh the mind. You don’t know that the mind refreshes the 
cake; you don’t know that the mind refreshes the mind.” 

  

18 robed in clouds and sleeved in mist (unnd kabei 224N #34): Combining two lit- 
erary references to the monk, the former seemingly somewhat more common than the 
latter; occurs several times in the Shobdgenzo. 

Spiritually acute (reiri #£41|): A term of approbation for a wise student, fairly common 
in Chan literature. 

19 sharp study (reiri no sangaku {iFlla =): Le., a “perspicacious understanding.” 
The term reiri {fl (also written f#tFl) is not common in Dégen’s writing; it is virtually 
synonymous with the term reiri #£4\] (“spiritually acute”), appearing just above.
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[08:12] 

yw VLA, HAWS ED CRBS SCL BO, DOO=jRAHHCET 

徳山 に 度 奥 すべ し 。 徳山 と らん と 擬 せ ん と き 、 婆 子 い ふ べ し 、 過 去 心 不 可 
得 、 現 在 心 不 可 得 、 未 來 心 不 可 得 。 も し 又 、 徳 山 展 手 擬 取 せ ず ば 、 一 餅 
を 括 じ て 徳山 を うち て いふ べし 、 無 魂 記子 、 偽 自活 然 。 か く の ご と くい 
は ん に 、 徳 山 い ふ こ と あら ば よし 、 い ふ こ と な か らん に は 、 婆 子 さ ら に 徳 
山 の た め に いふ べし 。 た だ 挑 袖 し て さる 、 そ で の な か に 蜂 あ り と も お ぼ え 

ず 。 徳山 も 、 わ れ は いふ こと あ た は ず 、 老 婆 わが た め に いふ べべ し 、 と も い 
は ず 。 し か あれ ば 、 い ふき を い は ざる の み に あ ら ず 、 と ふき を も と は 
ず 。 あ は れ む べべ し 、 婆 子 ・ 徳 山 、 過 去 心 ・ 未 來 心 、 間 著 ・ 道 閉 、 未 來 心 不 
可 得 な る の みな り 。 

If she had said this, Deshan would surely have paused to consider it. 
At that moment, she should have taken up three cakes and given them to 
Deshan. When Deshan went to take them, the old woman should have 

said, “The past mind cannot be got; the present mind cannot be got; the 
future mind cannot be got.” Or, if Deshan did not open his hand to take 
them, she should have taken up a cake and hit him with it, saying, “You 
lifeless corpse. Don’t be at such a loss.” Thus addressed, 1f Deshan had 
something to say, fine; if he had nothing to say, the old woman should 
have said something for him. But she just shook out her sleeves and left, 
though I doubt she had a bee in her sleeve.*? And Deshan does not say, 
“IT have nothing to say; old woman, you should say something for me.” 
In this way, not only does he not say what he should say, he does not ask 
what he should ask. It is pathetic: the “old woman” and “Deshan,” “past 
mind” and “future mind,” “questions” and “statements” — these are just 
“the future mind cannot be got.’”?' 

  

20 though I doubt she had a bee in her sleeve (sode no naka ni hachi ari tomo oboezu 
そ で の な か に 蜂 あ り と も お ぼ え ず ): Sometimes said to be an allusion to the Chinese 
story of the Phaedra-like stepmother of the paragon of filial piety Yin Boqi 九 伯 奇 : her 
affections spurned by her stepson, in anger she places a bee in her robe in order to trick 
him into trying to remove it for her, whereupon she accuses him of making improper 
advances. If indeed Dégen had this story in mind here, perhaps his playful remark might 
mean “I doubt she had any ulterior motive in this.” 

21 the “old woman” and “Deshan,” “past mind” and “future mind,” “questions” 

and “statements” — these are just “the future mind cannot be got” (basu Tokusan, 

kako shin mirai shin, monjaku déjaku, miraishin fukatoku naru nomi nari @-¥- + (81M, 
WA AA, FR + AL, RRL BR AE 72 OATES Y ): A tentative reading, fol- 
lowing Kawamura’s punctuation, of a sentence in mixed Chinese-Japanese syntax diffi- 
cult to parse and variously interpreted. However exactly it is to be read, generally taken 
to mean that the dialogue between Deshan and the old woman never gets at the issue.
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[08:13] {1:86} 
BLEU, TMEVO HD, SUSRBHHOLOAAZT, た だ あら あら 
し き 造 次 の みな り 。 ひ さ し く 龍 凛 に と ぶら ひ せ ば 、 頭 角 蟹 折 す る こと も あ 
ら ま し 、 貧 珠 を 正 値する 時 節 に も あ は ま し 。 わ づか ! に 吹 減 紙 煽 を みる 、 (0 
燈 に 不足 な り 。 

Even after that, we do not see that Deshan had any clarification; he 
just engaged in rough hasty acts.*? Had he long attended on Longtan, the 
horns on his head might have been broken off, and he might have had 
occasion to transmit directly the jewel at the chin.*> But all we see is the 
paper lantern blown out, not enough to transmit the flame.” 

[08:14] 
Lrbnit, B2OZk, DIL STMBIROSL. BAC LISR 

B77) LILO, BISEEDAFABLIL, SH-KMAEBHL 
TCT. SIC BI ET OVS, 

Thus, monks who study this should always be diligent in their study: 
those who have taken it easy are not right; those who have been diligent in 
their study are buddhas and ancestors. In sum, “the mind cannot be got” 
means to buy a single painted cake and chew it up in a single mouthful. 

  

22 rough hasty acts (araarashiki z6ji tb %H LX iG): Possibly a reference to 
Deshan’s reputation for teaching through “thirty blows.” 

23 the horns on his head might have been broken off (zukaku sokusetsu suru koto 
mo aramashi 5A MITT S — & } hb EL): Likely meaning that he might have lost 
some of his pretentions. The term zukaku 93844 (“horn on the head”), normally used in 
reference to great promise, can also carry the sense of something impossible, unneces- 
sary, or worthless. 

the jewel at the chin (ganju 83k): The jewel beneath the chin of the black dragon 
(riryit §BRE); here, no doubt, the wisdom of Longtan #E%® (whose name means “dragon 
depths”). 

24 the paper lantern blown out (suimetsu shishoku "“Rik#H): The story of Deshan’s 
awakening when his paper lantern was blown out is well known in Chan literature (see, 
e.g., Dahui Zonggao’s KARR Zhengfayanzang iEYEAR RK, ZZ.118:114al 1-14; Bivan 
lu 2 988k, T.2003.48:143c11-14). Here is the version recorded in Dogen’s shinji Shob6- 
genzo la FE VEAR ARK (D.5:180, case 104): 

BRAS. PULER, BAL, HMR. MABE, eemA, AtwR, Al 
ws, THR. TROBE RL, BDI, IKK, BIT EA KEEFE, 
At evening, he [i.e., Deshan 徳山 ] entered his [i.e., Longtan’s §EZ/#] room, where 
he waited in attendance till deep [into the night]. Tan said, “Why don’t you retire?” 
The Master [Deshan] thereupon paid his respects, raised the screen and left. When he 
saw that it was dark outside, he came back and said, “It’s dark outside.” 
Tan then lit a paper lantern and offered it to him. Just as the Master took it, Tan blew 
it out. At this, the Master suddenly had a great awakening and bowed. 

transmit the flame (dento {84): I.e., inherit the dharma from his teacher; playing here 
on the story of the paper lantern.
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The Old Buddha Mind 

Kobutsushin 

INTRODUCTION 

“The Old Buddha Mind” (“Kobutsushin,” also sometimes read “Ko- 
busshin’’) is number 9 in the sixty- and seventy-five-chapter compila- 
tions of the Shob6genzo and number 44 in the Honzan edition. Accord- 
ing to its colophon, it was delivered in the fourth month of 1243, at 
Rokuharamitsuii 六 波 維 蜜 寺 , the neighborhood in the eastern quarter of 
Heiankyo in which was located the Rokuhara Tandai 六 波 維 探題 , the 
headquarters in the capital of the new warrior administration recently 
established in Kamakura. It is thought that Dogen was invited to teach 
there by his chief patron in the administration, Hatano Yoshishige i 4 #f 
#2, who maintained a residence in the neighborhood. Several months 
before he delivered “The Old Buddha Mind,” Dogen had taught the 
“Zenki” <#& chapter at this place. These two texts are among the short- 
est in the Shobdgenzo, perhaps a reflection of the attention span of an 
audience that may have included Hatano’s warrior colleagues. They are 
also among the last teachings Dogen would deliver in the capital: three 
months after producing the “Kobutsushin,” he was on his way to Hat- 
ano’s home district of Echizen, where he would subsequently establish 
his community at Eiheijt. 

The title theme of this essay is a common expression in Zen texts. The 
word combines two senses: “the mind of the old buddhas” (1.e., the bud- 
dhas [or prominent Zen masters] of the past), and “the old buddha mind” 
(1.e., the timeless mind of a buddha). Dogen’s use of the term, here and 
elsewhere in the Shobogenzo, draws on both these senses. 

Our text is divided into two sections — the first dealing with the term 
“old buddha” (kobutsu tH); the second, with the title theme itself. In 

the former section, Dogen is at pains to distinguish his sense of “old 
buddha” from that in common use in the broader Buddhist community, 
where it typically refers to the seven buddhas of the past ending with 
Sakyamuni. Dégen introduces here a characteristic Zen use of the term 
in reference to the ancestors of the tradition and argues (to a Japanese 
audience for which these would have been somewhat novel claims) that
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all the great masters of the tradition should be understood as buddhas, 
that there can be more than one such buddha in the world at the same 
time, and that such buddhas are not merely past but occur throughout 
(and beyond) history. He then goes on to cite and comment on several 
examples of Zen usage of “old buddha.” 

The second section of the text turns to the title theme. Here, the dis- 

cussion focuses especially on the famous saying, by the Sixth Ancestor’s 
disciple Nanyang Huizhong Fay23.8 (d. 775), that the old buddha mind 
is “fences, walls, tiles, and pebbles.” In his comments, Dogen plays free- 
ly with the expression “old buddha mind,” resolving it into the “old bud- 
dha” that expresses himself as the world, the “old mind” that enacts and 
verifies the buddha, the “mind buddha” that is always old, and even the 

curious “buddha old” (sic) that makes the mind. He then goes on to warn 
us not to take the “fences, walls, tiles, and pebbles” of this saying for 

granted but to study what they really are. Finally, after brief comments 
on the saying by the Tang-dynasty figure Jianyuan Zhongxing 滞 源 仲 興 
that the “old buddha mind” means “the world collapses in ruins,” Dogen 
returns to his opening theme to remind us that the old buddha mind oc- 
curs both before and after the seven buddhas, and (lest we think we have 
understood it) that the old buddha mind is “sloughed off’ before the old 
buddha mind.
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The Old Buddha Mind 

[09:1] {1:87} 

fHROKTET SL IA, CML RRICWR SECM THEY, BRBEY 
世代 に いた る まで 四 十 人 妥 な り 。 七 條 と も に 向上 向 下 の 功徳 ある が ゆえ に 、 
BYBICW7E YO 七 人 に いた る 。 坦 光 に 向上 向 下 の 功徳 ある が ゆえ に 、 七 俸 よ 
り 正 値 し 、 曹 欺 より 正 偉 し 、 後 借 に 正 舘 す 。 た だ 前 後 の み に あら ず 、 竹 迎 
牟 尼 借 の と き 十 方 諸 俺 あり 。 青 原 の と き 南 匂 あ り 、 南 角 の と き 青 原 あ り 、 
乃至 石頭 の と き 江 西 あ り 。 あ ひ 財 院 せ ざる は 、 不 に あら ざる 太 し 。 か く 
の ご と く の 功 徳 あ る こと 、 参 究 す べき な り 。 

The inheritance of the dharma of the ancestors is forty ancestors from 
the seven buddhas through Caoxi: it is forty buddhas from Caoxi 
through the seven buddhas. Since the seven buddhas all have the virtues 
of both ascent and descent, [the succession] reaches Caox1; it reaches the 
seven buddhas. Since Caoxi has the virtue of both ascent and descent, 

[the lineage] is directly transmitted from the seven buddhas, ts directly 
transmitted from Caoxi, is directly transmitted to later buddhas.’ It is 
  

| forty ancestors from the seven buddhas through Caoxi; it is forty buddhas 

from Caoxi through the seven buddhas (shichi butsu yori Sdkei ni itaru made shi- 
jisso nari, Sdkei yori shichi butsu ni itaru made shijibutsu nari CKO BBC 
AX CM+A7AY, BYALY cHlCWe SD FE CH+ B72 Y ): “Caoxi” is the Sixth An- 
cestor, Huineng of Caoxi #Y#258E. The list of forty consists of the seven buddhas of 
the past (see Supplementary Notes, s.v. “Seven buddhas”’), the twenty-seven ancestors 
of India, from Mahakasyapa through Prajfiatara, and the six ancestors of China, from 
Bodhidharma through Huineng. In his “Shdbdgenzo shisho” IEYKHR ciel 2 (1241) and 
again in “Shdbdgenz6 butsud6” IEYEAR RIK (1243), Dogen attributes this statement 
to Huineng himself. 

2 the virtues of both ascent and descent (k6j6 kdge zo ん zo ん z 向上 向 下 の 功徳 ): Or 
perhaps, “the virtues above and below.” As spiritual virtues, the words kdj6 and kdge 
typically refer to “ascent” to personal liberation and “descent” into the world for the sake 
of saving sentient beings — not, as here, movement “up” and “down” the generations 
of the Zen lineage. It may be that Doégen means simply that each of the seven buddhas 
shares the virtues of those in the lineage “above” and “below” him. 

3 is directly transmitted to later buddhas (gobutsu ni shdden su {& (6 (C IE{ET ): This 
could mean simply that the dharma succession continues after the Sixth Ancestor to later 
generations, or it could be, and often is, read “directly transmitted to the later buddha” 
— 1.e., the future Buddha Maitreya.
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not only a matter of before and after: at the time of Buddha Sakyamuni, 
there were the buddhas of the ten directions; at the time of Qingyuan, 
there was Nanyue; at the time of Nanyue, there was Qingyuan.* And so 
on down to, at the time of Shitou, there was Jiangxi.’ That they do not 
obstruct each other does not mean that they are unobstructed.° The fact 
that they have such a virtue is something to be investigated. 

[09:2] 

ARO MALO, CHICO NABRY EWN‘, DHY, HY), 
TEA dO, Bt”), MKARHY, REMEDY, KEORSMBZSY 
Eb, EKEOMBARRY ED. BRU CNAHOWDEBROASL. Th 
の 道 を 参 抽 する は 、 古 借 の 道 を 誇 す る な り 。 代 代 の 古人 な り 。 い は ゆる 古 
RIS BE OG IED CUS EB SOIC ERB IE 
JEZEL) « 

Though we say of these forty buddhas and ancestors above that they 
are all old buddhas, each has a mind, has a body, has a radiance, has 

a land; has “passed long ago,” has never passed.’ Whether it be never 
passed or “passed long ago,” these are equally virtues of the old bud- 

  

4 Qingyuan (Seigen & JR); Nanyue (Nangaku fk): I.e., Qingyuan Xingsi 青 原 行 思 
(d. 740) and Nanyue Huairang Fa 1RaR (677-744), regarded as the two leading disci- 
ples of the Sixth Ancestor. 

$ Shitou (Se ん 7 の 2 石頭 ): Jiangxi (ん oze 江西 ): L.e., Shitou Xigian 45847 (700- 
790) and Mazu Daoyi 馬祖 道 一 (709-788), most prominent disciples of Oingyuan and 
Nanyue respectively. 

6 That they do not obstruct each other does not mean that they are unobstructed 

(ai keige sezaru wa, fuge ni arazaru beshi HOES Slt, Fic SSORL): 
Some commentaries explain this difficult sentence by resort to two senses of the term 
“obstruction”: from the relative perspective, the buddhas do not obstruct each other be- 
cause they are distinct; from the absolute perspective, they obstruct each other because 
they are one. At issue here is the question of how, contrary to traditional buddhology, two 
buddhas can coexist in the same buddha field. 

7 has a radiance, has a land (kdmy6 ari, kokudo g77 光明 あり 、 國 土 あ り ): Reference 
to classical attributes of a buddha: the radiant nimbus surrounding his body and the bud- 
dha “field” (S. ksetra) over which he presides. 

has “passed long ago,” has never passed (kako kyiii ari, miz6 kako ari RAR &H 9 \ 
FL i K & Y ): The first phrase, more literally, “has a passing long ago,” reflects the 
well-known words of Nanyang Huizhong Fabs 48 (d. 775) recorded in Digen’s shinji 
Shdbégenzé la FIEYEAR HK (D.5:234, case 210): 

Ma GBA, ASR, SEAR RSA, BA, ROR, (SHAE. 
師 日 、 却 安 旧 席 著 。 僧 復 問 、 如 何 走 本 身 護 告 那 。 師 日 、 古 修 過 去 久 失 。 
The National Teacher Nanyang Zhong was asked by a monk, “What is Vairocana as 
the original body?” 
The Master said, “Would you pass me that flask.” 
The monk brought him the flask. The Master said, “Would you put it back.” 
The monk asked again, “What is Vairocana as the original body?” 
The Master said, “The old buddhas passed long ago.”
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dhas. To study the way of the old buddhas is to verify the way of the 
old buddhas; it is old buddhas in generation after generation. The old 
buddhas, though they may have the same “old” as in “new and old,” go 
beyond past and present, they are straightforward in past and present.* 

* KK KK 

[09:3] {1:88} 

FCHMV 49 < . BRA TA RAE 

My former master said, “We meet Old Buddha Hongzhi.” 

[09:4] 

LPO LOR, KRORRICHHSh), HHORBICKRSSO LE, 

Thus, we can deduce that there are old buddhas within the house of 

Tiantong, there is Tiantong within the house of the old buddhas. 

* KK K ネ 

[09:5] 
BSiAHV\D<, BHR. 

Chan Master Yuanwu said, “I make prostrations to the true Old Buddha 
of Caoxi.””'° 

[09:6] 
し る べし 、 条 迎 牟 尼 俺 より 第 三 十 三世 は 、 こ れ 古 人 な り と 重 首 すべ き な 
り 。 賠 悟 紗 師 に 古 俺 の 六 茂 光明 ある ゆえ に 、 古 俺 と 相 見 し きた る に 、 千 大 
の 補 寿 あり 。 し か あれ ば す な は ち 、 曹 光 の 頭 正 尾 正 を 草 料 し て 、 古 作 は か 

  

8 they are straightforward in past and present (kokon ni shdjiki 77 古今 に 正直 な 
り ): Perhaps meaning something like, “they run straight through history.” 

9 My former master (senshi 5chN): Reference to Dégen’s Chinese master, Tiantong 
Rujing K # 207# (1162-1227), who served as the 31st abbot of Tiantongshan K #11 in 

the final years of his life. “The Old Buddha Hongzhi” refers to Hongzhi Zhengjue Z®& 
IE (1091-1157), prominent Caodong figure and former abbot of Tiantongshan * #2 LU. 
(For the use of “old buddha” as an epithet, see Supplementary Notes, s.v. “Old buddha.”) 
The words appear in the Rujing heshang yulu 073 Fi el abER (T.2002A.48:127a25-26): 

TSE, ARPS TR. Bo, TRE. 
“At just such a time, we meet the Old Buddha Hongzhi.” He raised his whisk and 
said, “Have you met him?” 

10 Chan Master Yuanwu (Engo Zenji R\|Si0#6): Yuanwu Keqin ES 5e8) (1063- 
1135), in a verse on “The Great Master, the Sixth Ancestor,” Yuanwu Foguo chanshi yulu 

Ble i Aires ask, T.1997.47:807b8. “Caoxi” BK is a reference to the location of the 
Sixth Ancestor’s monastery.
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C<DLIES OBEBRSZL EX LARERY, COB RSSII, CN AHHZ 
り 。 

Thus, we know that we are to make prostrations recognizing that the 
thirty-third generation after Buddha Sakyamuni is an old buddha." Be- 
cause Chan Master Yuanwu has the adornments and radiance of an old 
buddha, when he has met an old buddha, he bows to him thus. This being 
the case, with Caoxi’s truth from head to tail as our fodder, we should 

know that an old buddha is this kind of nose grip.'* To have this nose grip 
is to be an old buddha. 

* OK OK OK OK 

[09:7] 
BEV do < . KREG TR, BORSA, 

Shushan said, “There’s an old buddha atop Dayu Peak. He emits a 
light that reaches here.”'° 

[09:8] 

LOL, PRIUS CAMBER T EW SOLER, [EDICBST ADH 
T. TOA RIL, AURRREA7RO., HICH OSOACIL, AHO 
LOADS, HRORRe LOlL, ARRO<L. 

Thus, we know that Shushan has surely met the old buddha. One should 
not seek him elsewhere: the old buddha’s location is “atop Dayu Peak.” 
One who is not himself an old buddha cannot know where an old buddha 
appears. To know an old buddha’s location is to be an old buddha. 

* ok Ok OK OK 

  

11 thirty-third generation after Buddha Sakyamuni (Shakamuni butsu yori dai san- 
jisan se Fem PE EO FH =+ = tt): Le., the Sixth Ancestor, who represented the thir- 
ty-third generation in the lineage of Zen ancestors. 

12 Caoxi’s truth from head to tail as our fodder (Sdkei no zushin bishin o soryo shite 

Hy OGRE JE IE Bt LC): Dogen is here playing with the spiritual “adornments and 
radiance” (shégon komyo #£) CFA) of the buddha’s body, treating them in terms relat- 
ed to livestock: “true from head to tail” (zushin bishin 頭 正 尾 正 ) is a fixed expression 
appearing often in Dogen’s writings; “fodder” (sdryd #+), or “feed,” often refers to 
what we might call the “food for thought” given by a master to a disciple; “nose grip” 
(or “nose hold”: habi &.) refers to the ring in the nose of cattle and suggests having a 
“hold” or “handle” on something (see Supplementary Notes, s.v. “Nose”). 

13 Shushan (Sozan HLL): Chan figure Shushan Guangren 跡 山 光 仁 (837-909). ex- 
pressing his appreciation of the words of Lushan Daoxian J&LUj8 FA (dates unknown), 
who was living on Dayu Peak XJé&4a, in southern Jiangxi. (From a story recorded in 
Dégen’s shinji Shobégenzé 8 FEY AR HR, DZZ.5:174-75, case 97.)



250 DOGEN’S SHOBOGENZO VOLUMEI 

[09:9] 
雪 峰 いわ く 、 NHR. 

Xuefeng said, “Zhaozhou ts an old buddha.”"* 

[09:10] 

LOL, BNE EORHED Lb, Blt LABONBe Det oNS 
bANL, ICBM ORES TELA DOA, WEOTEIL, AHO 
MBI KY CHMICBSH SIL, REBGODKHY, Wiidd Sige 

. KCK, HHORAMAKBLODHORRIL, HHH 5S SICH 
WioF, —BR6SSRY0, LPbnL, BMNOM: P+ REBSL 
CC, THOR EBZBETAL, 

We should know that, while Zhaozhou may be an old buddha, if Xue- 

feng were not allotted the power of an old buddha, it would have been 
hard for him to master the forms of an audience with an old buddha." 
His conduct here is empowered by the old buddha, and therefore, in 
studying with the old buddha, he has the concentrated effort that “does 
not give answers.”'® This old man Xuefeng was a great person.'’ The 
house style of an old buddha and the deportment of an old buddha are 
not similar to those who are not old buddhas; they are not equivalent. 
Therefore, studying Zhaozhou’s “good in the beginning, middle, and 
end,” we should study the lifespan of the old buddha.'® 

  

14 Xuefeng (Seppo 雪 峰 ): I.e., Xuefeng Yicun 雪 峰 義 存 (822-908)、 in praise of 
Zhaozhou Congshen 趙 州 従 訟 (778-897): a remark found in Xuefeng's recorded say- 
ings (Xe/ezg yz/z 雪 峰 語 銚 、 ZZ.119:964b16) and other texts: DoQgen records it in his 
shinji Shobégenzé 2 1EYEAR ARK (DZZ.5:268, case 283). See Supplementary Notes, s.v. 
“Old buddha.” 

15 forms of an audience (bugon suru kopp6 BELT 6 Fis): Taking koppo ‘Fr ié in the 
sense of “correct ritual procedures” (sah {F 74); the term might also be read as “essen- 
tials” or “fundamentals.” The only occurrence of this term in the Shobdgenzo. 

16 the concentrated effort that “does not give answers” (futdwa no kufi * Sih 
功夫 ): Allusion to the story cited in Note 14, above, in which it is said that, after recog- 
nizing Zhaozhou as an old buddha, Xuefeng no longer gave answers. 

17 old man Xuefeng was a great person (Seppé rokan daijdbu nari WEEK K 
Kz): “Old man” (rdkan #7) is a common form of familiar reference to a teacher, 
often applied to Xuefeng; “great person” (daijobu KX), a term used to translate the 
Sanskrit mahdapurusa, one of the epithets of a buddha, is regularly applied to a person of 
extraordinary ability. 

18 Zhaozhou’s “good in the beginning, middle, and end” (Jdshii no sho chi go zen 
IN OD 4) > P+ (2): DOgen is playing here with a standard form of praise for the 
teachings of a buddha, said to be “good at the beginning, middle, and end”; see Supple- 
mentary Notes, s.v. “Good in the beginning, middle, and end.” 

the lifespan of the old buddha (kobutsu no juryo ty i 0) # Bt): Dogen here evokes 
Chapter 16 of the Lotus Sitra, in which Sakyamuni famously reveals the true, and truly 
enormous, extent of his lifespan.
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* KOK OK 

[09:11] {1:89} 

RE SAR REIL, BROMO, A: KRESS AMBET 
る と ころ な り 。 ま こと に 神 丹 國 に 見 聞 ま れ な る と ころ な り 。 四 代 の 帝 帥 な 
DDH, BTID SLADHOHEOSE TBAANELED, VILA 
また 帝 種 宮 の 請 を えて 、 は る か に 上 天 す 。 諸 天 衆 の な か に し て 、 帝 得 の た 
め に 説法 す 。 

National Teacher Dazheng, of Guangzhai Monastery in the Western 
Capital, was the dharma heir of Caoxi.'? He was revered and honored 
by the human lord and the deva lord alike, truly something rarely ex- 
perienced in the Land of Cinasthana.*° Not only was he teacher to four 
generations of emperors, but the emperor himself brought him into the 
palace in a cart pulled by his own hands.’' Not to mention that, receiving 
an invitation to Lord Sakra’s palace, he ascended far into heaven, where 
in the assembly of devas, he preached the dharma for Lord Sakra.”? 

[09:12] 

Baan, ASR, 20 eb, BZ, He Be BRR, 

The National Teacher was once asked by a monk, “What is the old 
buddha mind?” 

The Teacher said, “Fences, walls, tiles, and pebbles. 
9993 

  

19 National Teacher Dazheng (/gs/6 ん os 大 誇 國 師 ): 1.e.、 Nanyang Huizhons 南 
bs 8, about whom there are several legends of the sort reflected here. Dogen turns here 
to two sayings on “the old buddha mind.” 

20 the human lord and the deva lord (nintei tentei A7f + Kf): l.e., the emperors of 

China and Indra, king of the devas. 

21 teacher to four generations of emperors (shidai no teishi PU{{ Fri): The source 

of this claim is unclear; Huizhong’s biography at Jingde chuandeng lu Fr {BZ {RGER, 
T.2076.51:244a-245a, mentions only the emperors Suzong #a#A< (r. 756-762) and Dai- 

zong {ax (r. 762-779). If not simply an error, perhaps the claim is only that Huizhong 

was an imperial teacher who lived during the reigns of four emperors. Huizhong’s date 
of birth is uncertain; but, if he lived at least into his mid-sixties, he would have been 
alive during the reigns of the emperors Ruizong #3 (684-690, 710-712) and his suc- 
cessor, Xuanzong “Az (712-756). The claim that the Emperor pulled Huizhong’s cart 
into the palace seems an improvement on the tradition that, in 761, Huizhong was in- 

vited to lecture at the imperial palace and so impressed the Emperor Suzong that the 

latter personally mounted Huizhong’s cart to see him off. (See, e.g., Biyan lu 22 BRE, 
T.2003.48:158a9-11.) 

22 Lord Sakra’s palace (7aishaku git ###): This tradition of Huizhong’s audience 
with the deva sovereign Indra is mentioned at Bivan lu 32#¢%k, T.2003.48:158a13. 

23 “Fences, walls, tiles, and pebbles” (shd heki ga ryaku #82 FL): Variants of this 
conversation occur in several texts: see Supplementary Notes, s.v. “Fences, walls, tiles, 

and pebbles.”
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[09:13] 
Vik 4 meld, TERA ERLC WO. ANSARI LVS 220, LOWRY 
BUC, Fim ce 720, COPR, O4< HFeowsee zeny, 

The question here is saying, “this side gets such,” is saying “that side 
gets such.”** He took up this saying and made it a question, and this 
question became a saying widely known in past and present.” 

[09:14] 
この ゆえ に 、 華 開 の 萬 木 百草 、 こ れ 古 人 の 道 得 な り 、 古 側 の 間 護 な り 。 世 
界 起 の 九 山 八 海 、 こ れ 古 備 の 日 面 ・ 月 面 な り 、 古 借 の 皮肉 骨 丹 な り 。 さら 
に 又 、 古 心 の 行 備 な る ある べし 、 古 心 の 誠 代 な る ある 太 し 、 古 心 の 作 俸 な 
AHAXL, PHOBDR6ZHSARNL, AOE SIL, DOARADwOZ Zz 
り 。 MMBILADZEOESTHRANRKAW AIC, BON, Birt + AKZO, HK 

Hh eS RIK A AR ye Ze | Fie Masa VE BEE ZA, (WE ORFBIA IR, 
お よび 鹿 利 ・ 虚 空 、 と も に 古 心 に あら ず と いふ こと な し 。 古 心 を 保 任 す 
る 、 古 備 を 保 任 する 、 一 面目 に し て 雨 頭 保 任 な り 、 雨 頭 書 彫 な り 。 

Therefore, the myriad trees and hundred grasses of “a flower opens” 
are a Statement of the old buddha, are a question of the old buddha; the 

nine mountains and eight oceans of “the world arises” are the sun face 
and moon face of the old buddha, are the skin, flesh, bones, and marrow 

of the old buddha.”° Going further, there should also be the old mind that 
is practicing the buddha; there should be the old mind that is verifying 
  

24 “this side gets such” (shatd toku inmo ja 5A4 EE); “that side gets such” (naté toku 
inmo FRIAS): Dogen here shifts to colloquial Chinese, which might be read more 
naturally, “it’s like this here; it’s like this there.” The translation strains to preserve the 
expression toku inmo f#{S/# (“get such”), often encountered in Zen texts in casual refer- 
ence to spiritual attainment — as in the well-known saying attributed to the ninth-century 
master Yunju Daoying 2218/8 (d. 902); see Supplementary Notes, s.v. “Such a person.” 
To what “here” (shat6 i938) and “there” (naté ALIA) refer is up for interpretation. Given 
that, in what follows here, Dogen wants to read the monk’s question as a statement, it is 
possible that they refer to the two sides of the copula (ze #) in the statement: “‘what’ (ikan 
如何 ) is like this; ‘the old buddha mind’ (kobutsushin 4 #0») is like this.” 

25 He took up this saying and made it a question (Aono dotoku o koshite, monsho to 
seru nari — Oj8 $e BUC, Ei ttt S72 4 ): The grammatical subject here is unex- 
pressed; the translation takes it as the “monk,” understanding Dogen’s comment here to 
represent a play with the monk’s question: He posed the statement, “*What’ is the old 
buddha mind” as the question, “What is the old buddha mind?” 

26 the myriad trees and hundred grasses (manboku hyakus6 &7\ G =): Both man- 
boku #4 (also read banboku) and hyakusé & & are regularly used in reference to all 
the things in the phenomenal world. 

“a flower opens’” (ke kai 426A); “the world arises” (sekai ki th #titc): From the final 

line of the dharma transmission verse attributed to Bodhidharma’s master, Prajfiatara. See 

Supplementary Notes, s.v. “A flower opens, and the world arises.” 

the nine mountains and eight oceans (kusen hakkai tu /\i##): L.e., the topographic fea- 
tures of the world surrounding Mount Sumeru in Buddhist cosmology.
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the buddha; there should be the old mind that 1s becoming the buddha; 
there should be the buddha old that is making the mind.”’ We say “the 
old mind” because mind is old. Because the “mind buddha” must always 
be old, the old mind is “a chair,” “bamboo and wood.’”? It is “I can’t find 

a single person anywhere on all the whole earth who understands the 
buddha dharma’’; it is “Reverend, what do you call this?” Whether it be 

these conditions of the time, or ksetra like dust motes, or empty space, 
it cannot be said that any are not the old mind.”? To maintain the old 

  

the sun face and moon face (nichimen gachimen A tf * A im): The terms may be tak- 
en either as referring to the sun and moon, or as allusion to two buddhas given in the 
Foming jing #4, or to a famous saying by Mazu Daoyi 257Hi8 — (709-788): see 
Supplementary Notes, s.v. “Sun face, moon face.” 

skin, flesh, bones, and marrow (hi niku kotsu zui KAA fa): An expression commonly 
used by Dogen for the essence or truth or entirety of something or someone, as handed 
down in the Zen tradition: see Supplementary Notes, s.v. “Skin, flesh, bones, and mar- 

39 

row. 

27 old mind that is practicing the buddha (koshin no gydbutsu naru HL OTT 
7¢4); old mind that is verifying the buddha (koshin no shdbutsu naru HL gE eR7L 
4): Or “old mind that is a practicing buddha”; “old mind that is a verifying (or verified?) 
buddha.” 

old mind that is becoming the buddha (koshin no sabutsu naru 4H t)0 (Eb 72 D): Or 
“old mind that is making a buddha.” 

the buddha old that is making the mind (bukko no ishin naru Hh OR -L72 3): The 
awkward translation seeks to preserve Dodgen’s play with the three terms, “old,” “bud- 
dha,” and “mind.” A sentence as odd in the original as it is in English, perhaps meaning 
something like “the antiquity of its buddhahood is what constitutes the mind.” Though 
masked by the translation, the following sentence repeats this reversal of noun and ad- 

jective; it might be read “We say ‘old mind” because it is ‘mind old.”” 

28 the “mind buddha” must always be old (shinbutsu wa kanarazu ko naru beki 

MMBILD Ze PTH Ze S~X): The awkward English translation assumes that Ddgen is 
continuing his play with the syntax of “old buddha mind” here. The phrase could also be 
read, “The mind and the buddha must always be old.” 

the old mind is “a chair,” “bamboo and wood” (koshin wa, isu chikuboku nari Ht 

は 、 椅 子 ・ 竹 木 な り ): Here. and in the next sentence. DOgen is alluding to a discussion 
between Luohan Guichen #£/}24#E% (867-928) and Xuansha Shibei “~V>Eiitf (835-908) 
about whether to understand “the three realms are only one mind” (sangai yui isshin = 

界 唯一 心 ) as a “chair* or as “bamboo and wood.” The episode is recorded in the shinji 
Shébdgenzé 眞 字 正法 眼 蔵 (DZZ.$:186. case 112) and discussed in the “Sangai yuishin" 
三界 唯 心 chapter of the Shobdgenzd. See Supplementary Notes, s.v. “Chairs, bamboo, 
and wood.” 

29 conditions of the time (jisetsu innen FFENK*&): Or “the time and conditions”; an ex- 
pression occurring often in Zen texts, typically in the sense “the actual circumstances of 
the particular occasion.” For examples of usage and a discussion of the possible source 
of the saying in the Nirvana Sittra (Da banniepan jing KAYBASE), see Supplementary 
Notes, s.v. “If you wish to know the meaning of ‘buddha nature,’ you should observe the 

conditions of the time.”
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mind, to maintain the old buddha, is maintaining two heads, depicting 
two heads, with a single face.*° 

[09:15] {1:90} 
ADV I< . TBE Be, 

The Master said, “Fences, walls, tiles, and pebbles.” 

[09:16] 

VILWMARE! qi ae BEI CTP AYO Cig AMT SE dO , PERE RE 7eY , 

道 出す る Tb) MEE ROWE CROP RICHES 一 退 あ り 。 これ 
SOIMOMMTSEDMAOBMAMKIC. FU BORE). THK 
の 艦 立 あり 。 一 片 半 片 の 瓦 蓋 あり 、 乃 大 乃 小 の 秦 夫 あり 。 か く の ご と く あ 
る は 、 た だ 心 の み に あ ら ず 、 す な は ちこ れ 身 な り 、 乃 至 依 正 な る 太 し 。 

The essential point here is that there is one advance that speaks to 
“fences, walls, tiles, and pebbles”: it 1s “fences, walls, tiles, and peb- 

bles.” There is one way to speak out. There is one retreat in which the 
“fences, walls, tiles, and pebbles” speak within the “fences, walls, tiles, 

and pebbles.”?' In the fullness and completion of what these sayings ex- 
press are “walls” built to a thousand fathoms, a myriad fathoms; “fenc- 
es” built to encircle the earth and encircle the heavens; “tile” coverings 
of one piece or half a piece; “pebbles” pointed large and small.°* What 
is like this is not only the mind; it is the body, it 1s right down to the sec- 
ondary and primary recompense of karma.*? 

  

ksetra like dust motes (jinsetsu EE All): I.e., “fields” (S. ksetra), or “lands,” numerous as 

motes of dust; see Supplementary Notes, s.v. “Dust.” 

30 maintaining two heads, depicting two heads, with a single face (ichi menmoku 
nishite ry6t6 67777 7 の 7 7 の 7 の ggzz 7 の 77 一 面目 に し て 雨 頭 保 任 な り 、 雨 頭 書 彫 な り ): 
I.e., “the old mind” and “the old buddha” amount to the same thing. The term rydté PA 
98 might more naturally be taken simply as “both”; the translation “two heads” seeks to 
preserve what is presumably a play with “single face” (ichi menmoku —{fi B). 

31 one advance (isshin —i£); one way (itto —1&); one retreat (itftai —i&): Dogen is 

here playing with terms expressing motion forward and back along a path (or out from 
and back toward the subject), as well as three terms for speech (ddshu i8 EX, doshutsu 

1814, ddjaku 14%). The phrase “one way to speak out” is a tentative translation for an 
unusual expression, in which Ddgen seems to be offering the verb déshutsu i144 in a 

play against the colloquial predicate marker shu HX (“to take in”) in ddshu 18 EX; it could 
also be understood as “one road beyond speech.” 

32 “walls” built to a thousand fathoms, a myriad fathoms (senjin banjin no hekiryit 
(J) £17) 2 BE Xz): “Fathom” here translates jin 1), a measurement of length of about 
eight shaku FR, or “feet”; sometimes defined as the arm span of an adult male. In this 
sentence, Dogen goes through each of the four objects given in Huizhong’s answer. 

33 it is right down to the secondary and primary recompense of karma (naishi esho 
naru の es77 乃至 依 正 な る べし ): l.e., down to and including the environment into which 
one is born (ehd {K#R) and the psychophysical makeup of the individual (shdbd 1E#®),
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[09:17] 
Lirdbnidt, (ERA RIBERA LRT SL, 道 取 す べし 。 答 話せ ん に 
は 、 古 大 心 と 答 取 すべ し 。 か く の ご と く 保 任 し て 、 さ ら に 参 完 す べし 

い は ゆる 御 壁 は 、 い か な る ご き ぞ 、 な に を か 編 壁 と いふ 、 い まい か な る 形 
段 を か 具足 せる 、 と 和 審 細 に 参 究 す へ し 。 EE ORES HH LEP oD, 

稿 壁 より 造作 を 出現 せ し む る か 。 造作 か 、 造 作 に あら ざる か 。 有情 な り と 

や せん 、 無 情 な りや 。 現 前 す や 、 不 現 前 な りや 。 か く の ご と く 功 夫 須 吉 し 
て 、 た と ひ 天 上 ・ 人 間 に も あれ 、 此 土 ・ 他 界 の 出現 な り と も 、 古 條 心 は 艦 
召 羽 際 な り 、 さ ら に 一 鹿 の 出 頭 し て 染 汚 する 、 い まだ あら ざる な り 。 

Thus, we should ask, we should say, “What are fences, walls, tiles, and 

pebbles?” In answering, we should answer, “old buddha mind.” Main- 
taining it in this way, we should go on to investigate it. We should in- 
vestigate in detail just what these fences and walls are, what it is we call 
“fences and walls,” with what shape they have now been endowed. Are 
fences and walls made to appear from construction?* Is construction 
made to appear from fences and walls? Are they a construction? Are they 
not a construction? Are they sentient? Are they insentient? Are they im- 
mediately apparent? Are they not immediately apparent? Making con- 
centrated effort and studying them in this way, [we should understand 
that] whether among the devas or humans, whether an appearance in this 
land or other worlds, the old buddha mind is “fences, walls, tiles, and 

pebbles.” Nor has a single dust mote ever emerged to defile it.*° 

* KOK K * 

  

both seen as the consequences of one’s previous deeds; see Supplementary Notes, s.v. 
“Secondary and primary recompense.” 

34 Are fences and walls made to appear from construction? (zdsa yori shoheki o 
shutsugen seshimuru ka wafE X 0 HERE & WEAt Lie 4 >): The term zosg 造作 (“con- 
struction”) here may be taken either in the mundane sense, “built by human labor,” or in 
the more metaphysical sense, “fabricated by the mind.” 

35 Norhasa single dust mote ever emerged to defile it (sara ni ichijin no shutto shite 
zenna suru, imada arazaru nari & OIC -BOWIRL CRISTO. WERKHO SOR 
”)): Probably reflecting the Chinese idiom, “unstained by a single dust mote” (yi chen 
bu ran — 7%), usually used in reference to an uncorrupted official.
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[09:18] 
erp, GSR, SOE Bs. TOR AAEE, (Ho, Fe eee 
FLARE Fx, BRR, 

Once, Great Master Jianyuan Zhongxing was asked by a monk, “What 
is the old buddha mind?’”° 

The Master answered, “The world collapses.” 

The monk asked, “Why does the world collapse?” 

The Master answered, “How could it be without me?”*’ 

[09:19] {1:91} 

い は ゆる 世界 は 、 十 方 みな 化 世界 な り 、 非 介 世界 いま だ あら さる な り 。 BA 
BEQOHERIL, CORTtHRICBBTAL, Boles T~ALLRAH, Adc 

に 参 移 せ さ ざる ゆえ に 、 有 崩壊 の 正 営 舘 訂 時 は 、 一 條 南條 、 三 四 五 條 な る が ゆ 
え に 無 壮 條 な り 。 か の 條 條 、 そ れ 寧 無 我 身なり 。 我 身 は 祝 無 な り 。 箱 今 を 
自 惜 し て 、 我 身 を 古 借 心 な らし め ざ る こと な か れ 。 

The “world” here means that the ten directions are all the buddha 

world; there is no non-buddha world. The shape of its “collapse” should 
be studied throughout all these worlds in the ten directions; do not study 
it in the self. Because we do not study it in the self, this very moment 
of the collapse is one instance, two instances, three, four, five instances; 

and hence it is inexhaustible instances. Each of those instances is “how 

could it be without me?” “Me” is “how could it be without?” Do not 

begrudge the present and fail to make “me” the old buddha mind.** 

* Kk OK OK OK 

[09:20] 
まこ と に 七 俺 以前 に 古 介 心 璧 驚 す 、 七 俺 以後 に 古代 心地 生 す 、 諸 借 以 前 に 
古 借 心 華 開 す 、 諸 俺 以後 に 古 借 心 結末 す 、 古 俺 心 以 前 に 古 俺 心 脱落 な り 。 

Truly, before the seven buddhas, the old buddha mind is already erect- 
ed: after the seven buddhas, the old buddha mind is just born. Before the 

buddhas, the old buddha mind opens tts flower; after the buddhas, the 

36 Great Master Jianyuan Zhongxing (Zengen Chiké daishi iii} HL KEM): Dates 
unknown, a disciple of Daowu Yuanzhi i8 S|] # (769-835). This conversation appears 
at Jingde chuandeng lu FTE {BIGER, T.2076.5 1:289al2-13. 

37 “How could it be without me?” (nei mu gashin 3 #£FK YH): Or “without my body.” 
A tentative translation of a sentence variously understood, here taking the glyph nei # 
in the sense, “how could?”; others prefer to take it as “preferably” and read the sentence, 
“Better without me (or without my body).” Some readers take Zhongxing’s mysterious 
statement to mean that, when the world collapses, the self remains; others, that when the 
world collapses, there is no self. 

38 Do not begrudge the present (nikon o jishaku shite nF % Bt LT): “The pres- 
ent” here is not entirely clear; presumably, the “me” of the present saying. 
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old buddha mind forms its fruit.°? Before the old buddha mind, the old 

buddha mind is sloughed off.*° 

TEVA ga 5 1B DB TL 

Treasury of the True Dharma Eye 

The Old Buddha Mind 

Number 9 

[Ryumonji MS:] 

fg ee FE cc ESN A AIL TEN EER RR 
Presented to the assembly at Rokuharamitsuyji; twentieth day, fourth 
month of the junior water year of the rabbit, the first year of Kangen 

[19 May | 243], 

[Tounji MS:] 

Br FRRAA+OA, GRUN SIGART RBS. PRR 
Copied in the acolyte’s office, Kippd Hermitage, Esshu; twelfth day, 

fifth month of the senior wood year of the dragon, the second year 
Kangen [18 June 1244]. Ejo 

5a es — 年 二 AN 7NH 7& EES IZ 示 = 

Copied this as a memorial offering, sixth day, second month, third year 
of Kakyo [4 March 1389]. Sogo” 

  

39 the old buddha mind opens its flower (kobusshin kekai su 4H LBA TF ); the old 
buddha mind forms its fruit (kobusshin kekka su 4 LT ): Or, “the flower of the 
old buddha mind opens; the old buddha mind bears fruit.” Evocative of the final lines of 
the transmission verse of the First Ancestor, Bodhidharma (Jingde chuandeng lu x {#{# 
(9%, T.2076.51:219c17-18): 

BARLCL. BHERGKI, —SEBA DRE, te B AnL. 
I originally came to this land 
To transmit the dharma and save deluded beings. 
A single flower opens five petals; 
The fruit forms, ripening naturally of itself. 

For more on this verse, see Supplementary Notes, s.v. “A single flower opens five petals.” 

40 the old buddha mind is sloughed off (kobusshin datsuraku nari 4 #-UNLIR 22 9 ): 
Reminiscent of the famous expression, “body and mind sloughed off” (shinjin datsuraku 

Fy Uwe) occurring several times in the Shobdgenz6d; see Supplementary Notes, s.v. 
“Body and mind sloughed off.” 

41 The Tounji 洞 雲 寺 MS shares an identical colophon. 

42 Sdgo KF: 1343-1406, ninth abbot of Eiheiji.
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Great Awakening 

Daigo 

INTRODUCTION 

This relatively short essay represents number 10 in the sixty- and seven- 
ty-five-chapter compilations of the Shobogenzo; it occurs as number 26 
in the Honzan edition. According to its colophons, it was first present- 
ed in the early spring of 1242, when Dogen was living at Koshoyji, his 
monastery just south of the capital, and then re-presented in the spring 
of 1244, after its author had taken up residence at Kippdji, in Echizen. 
A variant version of the work (translated below as Variant Text 6) dis- 
covered at Shinpukuji 2445, in Nagoya, while lacking a colophon, may 
well preserve the original 1242 draft. 

The title word, 27go 大 悟 。 is found throughout Buddhist literature for 
deep insight into, or profound understanding of, the Buddhist teachings. 
Often the word is associated with a transformative spiritual experience 
that overcomes delusion and reveals a truth; thus, many Zen stories end 
with the student experiencing a “great awakening” to the point of the 
master’s teaching. But, as is so often the case, Dogen has his own sense 
of the word — a sense in which, as he says in his opening lines, great 
awakening “springs beyond the buddhas and ancestors.” 

For Dodgen here, “great awakening” is not merely a state of knowl- 
edge that overcomes delusion, let alone a momentary leap of insight; it 
seems rather to be a basic condition, or fundamental way of being, that 
is Shared, not only by buddhas and deluded beings, but by all things — 
by “earth, water, fire, wind, and space,” by “pillars and lanterns,” by the 
“Snowy Mountains,” by “the trees and rocks.” Such great awakening, 
he says, “is without origin’; it “fills the ditches and clogs the gullies” of 
our world.
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正法 眼 蔵 第 十 

Treasury of the True Dharma Eye 

Number 10 

Kis 

Great Awakening 

[10:1] {1:92} 

HERO KIB, OPFLILAV CARER. FAFRO DDS, HON CERRY, CX 
OOAIC, KiBGL. RBBIBL. AIBFIBL. RIT. Ca tE 
Ris7S 0, BT ORC”, MAIS SRE TIO, SHICL 
OBR e BEM 4S FEVE FRR DDO, KIBLY HH MDRoT 
EEA KT GBBT EWN ED, KIBO Se HH EC SICILH 6 
ず 、 PRA OT EFA EAB 720 LICILH OS SRY, MAILABOBRe 
BEL, ABIL EAL EY Ie] KICBEM ST OME EY, 

The great way of buddha after buddha, in its transmission, 1s detailed 
and thorough; the meritorious deeds of ancestor after ancestor, in their 
manifestation, are open and expansive. Therefore, great awakening 
is realized; and arriving at the way without awakening, observing 
awakening and playing with awakening, losing awakening and letting 
it go — these are everyday matters among the buddhas and ancestors. ' 
They have “employing the twelve times” they take up; they have “being 

  

| great awakening (daigo X14): A term found throughout Buddhist literature for in- 
sight into the Buddhist teachings; “deep understanding,” or “full apprehension”; may be, 
but is not necessarily, used synonymously with other terms for spiritual knowledge, such 

as bodai 菩提 , ん 2 ん zz , etc. To maintain lexical continuity in the translation, we will use 
the awkward “greatly to awaken” for the verbal form. 

observing awakening and playing with awakening (shdgo régo @lE3#1&): The term 
shogo lz (also read seigo; “reflecting and understanding”) is a common compound 
expression for “awakening,” but Dogen seems to be using it here as a verb-object con- 
struction paralleling régo #1 (“playing with awakening”) and shitsugo Ki® (“losing 
awakening”) — hence, the rather forced translation, “observing awakening.” 

losing awakening and letting it go (shitsugo hdgyd KIEAX{T): The expression hdgyéd 
放 行 is regularly used in Chan texts for giving free rein to someone. Note that the order 
of these phrases here suggests a spiritual progression in the realization of great awaken- 
ing, from unawakened, through awakening, the enjoyment of awakening, and the aban- 
donment, or transcendence, of awakening. 

everyday matters among the buddhas and ancestors (busso kajo #48 3 ##): The ex- 
pression contains a clever “turning word” (kakekotoba #\t iil), ka (or ke A, “house”), 
that suggests both busso ke #6442, “house of the buddhas and ancestors,” and kajd & 
#, the “daily fare of the household.”
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employed by the twelve times” they throw away.’ And, going further, 
they also have the playing with the mud ball and playing with the spirit 
that spring forth from this pivot.’ From great awakening, the buddhas 
and ancestors always thoroughly investigate the study that appears 
like this; however, it is not the case that the full awakening of the great 

awakening represents the buddhas and ancestors; nor Is it the case that 
the full buddhas and ancestors of the buddhas and ancestors represent 
the full great awakening: the buddhas and ancestors spring forth from 
the boundaries of great awakening; great awakening is a face that springs 
forth beyond the buddhas and ancestors. 

[10:2] 

し か ある に 、 人 根 に 多 般 あ り 。 い は く 、 生 知 。 こ れ は 生じ て 生 を 透 脱 する 
な り 。 い は ゆる は 、 生 の 初 ・ 中 ・ 後 除 に 崩 完 な り 。 い は く 、 沈 血 知 。 こ れ 
は 移し て 自己 を 究 豆 す 。 い は ゆる は 、 SORARRMEBAT S729, VIE 
く 、 介 知 者 あり 。 これ は 生 知 に あら ず 、 欧 知 に あら ず 。 目 他 の 際 を 超越 し 
て iE BS | ae り 、 目 他 知 に 無 拘 な り 。 い は く 、 無 師 知 者 あり 。 善 知識 
こよ ら ず 、 綻 仁 に よら ず 、 性 に よら ず 、 相 に よら ず 、 Ae RES 他 を 
回 写せ ぎれ と もい 、 路 堂 堂 な り 。 こ れ ら の 数 般 、 ひ と つ を 利 と 認 し 、 ふ た つ 
を 鈍 と 認 ぜ ざさ る な り 。 多 般 と も に 多 般 の 功 業 を 現 成す る な り 。 

Still, human faculties are of many types.’ There are “those who know 
at birth”: they transcend birth at birth; that is, theirs is the personal inves- 
  

2 “employing the twelve times” (shitoku jini ji t£{4+ — 時 ): “being employed by 
the twelve times” (hishi jini ji #%4#-+-—F¥): The expression “to employ the twelve 
times” (into which the twenty-four hours of the day were traditionally divided) occurs 
frequently in the Shdbdgenzo; it comes from a popular saying attributed to the famous 
Tang-dynasty Chan master Zhaozhou Congshen 趙 州 従 訟 (778-897): see Supplementa- 
ry Notes, s.v. “Employ the twelve times.” 

3. playing with the mud ball (6 deidan ##/EA); playing with the spirit (rd zeikon 
FRB): Two expressions common in Zen literature; both typically have a pejorative 
connotation and are no doubt used here in an ironic sense. “A guy who plays around 
with a mud ball” (r6 deidan ん 27 弄 泥 園 漢 ) is a common expression in the literature for 
someone who wastes his time “fiddling around” with meaningless thoughts or activities. 
“To play with the spirit” occurs often in the literature for a distracted, or “possessed,” 
state of mind. In his “Shdbdgenz6 udonge” IEJEAR HE eH (DZZ.2:171), Dogen gives 
a much more positive interpretation, as “just sitting, sloughing off body and mind” (shi- 
kan taza datsuraku shinjin KE #7 “hie lL); see Supplementary Notes, s.v. “Just sit” 
and “Body and mind sloughed off.” 

spring forth from this pivot (kono kanreisu o choshutsu suru — OBART eBET 4): 

See Supplementary Notes, s.v., “Pivot.” “To spring forth” (or “jump out”; chdshutsu BE 
41) is one of Dogen’s favorite expressions for “getting free from,” or “transcending.” 

4 human faculties are of many types (ninkon ni tahan ari A*RIZ BAK Y ): The 
list of four types that Dogen discusses here seems to be of his own design and does not 
appear elsewhere in the Buddhist literature. In his “Shobogenzo kokd' 正法 眼 蔵 虚空, 
he gives a similar but slightly different list; see Supplementary Notes, s.v. “Knowledge 
at birth.”
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tigation of the beginning, middle, and end of birth.” There are “those who 
know from study”: they study and thoroughly investigate themselves; 
that is, they personally investigate the skin, flesh, bones, and marrow of 
study.° There are those with buddha knowledge.’ This is not knowledge 
at birth or knowledge from study. Transcending the boundaries of self 
and other, it is here without reason; it is unconcerned with the knowledge 
of self and other.® There are those who know without a teacher.’ Without 
relying on wise friends, without relying on sitra scrolls, without relying 
on nature, without relying on characteristics, without turning about the 
  

5 “those who know at birth” (shdchi “E#): This and the following type are taken 
from the Lunyu mae 16 (KR.1h0005.008.16b-17a), in a passage Dogen quotes in his 
“Shdbogenzo shizen biku” JER yx DULL Fe; see Supplementary Notes, s.v. “Knowl- 
edge at birth.” Dogen’s interpretation of shdchi EA here is of course a playful departure 
from the language of the Lunyu, in that it reads the expression as “knowledge of birth” 

(as opposed to “knowledge at birth”). It is worth bearing in mind that the element sho 
(translated “birth”) also has the meanings “life,” “to live,” “living being” — meanings 
that may be in play in Dogen’s discussion below. 

6 “those who know from study” (gaku ni chi iim): The second of the Lunyu 
types, though Dogen does not suggest a hierarchy here. His first definition of this type of 
knowledge reminds us of his famous remark, in the “Shobogenzo genjo kdan” TE YAR Hk 
現 成 公 案 (DZZ.1:3), that “to study the way of the buddhas is to study the self” (butsudo 

o narau wa jiko o narau nari {iE % 72 > SILA Ze & S78 4 ). His second definition 
here again shifts the sense from “knowledge from studying” to “knowledge of the true 
nature (‘skin, flesh, bones, and marrow’) of study.” 

personally investigate the skin, flesh, bones, and marrow of study (gaku no hi niku 
kotsu zui o taikyit suru BORA ABEXHEICT ZS): The translation of taikyi #230 as 
“personally investigate” masks the corporeal connotation of the glyph tai #& (“body”) 
with which Dodgen may be playing here. The expression “skin, flesh, bones, and marrow” 
(hi niku kotsu zui BZA BR) occurs very often throughout the Shdbdgenzo, typically, 
as here, indicating the essence or truth or entirety of something or someone. From the 
famous story of Bodhidharma’s testing of four disciples, to whom he said of each in turn 
that he (or, in one case, she) had got his skin, flesh, bones, and marrow. Recorded in the 

shinji Shobdgenzo t8F TEYEAR HR, DZZ.5:230, case 201; see Supplementary Notes, s.v. 
“Skin, flesh, bones, and marrow.” 

7 those with buddha knowledge (butchisha (#304): Likely a variation on the more 
common butchi 64 (S. buddha-jridna), the knowledge of a buddha, in scholastic writ- 
ing, often defined as omniscience, the “knowledge of all forms” (issaishuchi —W)###®; 
S. sarvakara-jriata). 

8 here without reason (shari ni mutan #6 32\c Seo): Taking the term mutan #£%m here 
in its common use as “for no [apparent] reason,” “without [good] reason”; it is also pos- 
sible to take it as “without limits” or “without beginning.” 

unconcerned with the knowledge of self and other (jitachi ni muké nari B {th AC BFA 
な り ): The term muk6 #£44) (“unconcerned with”) here might also be understood in the 
sense “unconstrained by.” 

9 those who know without a teacher (mushichisha 無 師 知 者 ): Likely a variant of the 
more common mushichi #£6#4), a standard characterization of the knowledge of a bud- 
dha; “knowledge untaught” (S. anupadista-jriana).
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self or interacting with the other, they are nevertheless exposed and im- 
posing.'° It is not that, of these several sorts, one 1s recognized as sharp 
and another is recognized as dull: the many sorts all manifest many sorts 
of meritorious deeds. 

[10:3] {1:93} 

Larbnst, WOnOts : BIEDEMICH OD XOAERBBSTREL, EMH 
れ ば 生 YO, ERA HO, EIEIT HO, Ub erli, PAA Cla 
KREDA. UMeEBERLARNY, eHREDERABDAICA< O 
TEL, BRIKIBTZEIRANL, FEB OBZEABMAILD< OTE 

し 。 

Therefore, we should study which sentient or insentient being is not 
one of those who “know at birth.” If they have knowledge at birth, they 
have awakening at birth; they have verification at birth; they have prac- 
tice at birth. Therefore, since the buddhas and ancestors are tamers of 

persons, they have been called “awakened at birth.”’"' This 1s so because 
theirs is a birth that has taken up awakening; it is an awakening at birth 
that studies its fill and greatly awakens.'* This is so because it is a study 
that takes up awakening. 

  

10 wise friends (chishiki Ala); sitra scrolls (kydkan #4): From the fixed expression, 
occurring often in Dogen’s writing, “whether from a wise friend, whether from a sutra 
scroll”; see Supplementary Notes. 

nature (sho t£); characteristics (so #4): A standard Buddhist dichotomy between what 

a thing is in itself and its phenomenal “marks” (S. /aksana). 

without turning about the self (ji o hatten sezu BH &#8#i+ TS): Perhaps meaning 
“without working to transform themselves.” Hatten #£#4 is a term that can also mean “to 
lead [someone] about,” “to handle or manage [someone]” (as a master with a student). 

exposed and imposing (r6 d6d6 #& = =): A common Zen expression for the bearing of 
the realized practitioner. 

11 tamers of persons (chégo jdbu mat) XH): One of the standard epithets of a buddha, 
from his role as one who trains people; S. purusa-damya-sarathi. 

they have been called “awakened at birth” (kore o shégo to shdshikitareri — 4V*% ENB 
t fe lL & fed 9 ): “Awakened at birth” is not, in fact, a standard epithet of the buddhas, 
nor is it clear why such an epithet would follow from their status as “tamers of persons.” 
It may be that Dogen is shifting the sense of sho E here from “birth” to “life” or “liv- 
ing’: or, as he seems to be saying in the next lines, the buddhas and ancestors are “born 
to” “take up awakening” — i.e., live for the study and expression of awakening. Such 
a formulation would seem to break down the distinction between “knowledge at birth” 
and “knowledge from study.” 

12 studies its fill (sanpd £4): l.e., is fully trained; an expression, occurring several 
times in the Shobdgenzo, suggesting a state in which one is “satiated” or “surfeited” with 
Buddhist study.
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[10:4] 

し か あれ ば す な は ち 、 三 界 を 括 じ て 大 悟 す 、 百 草 を 括 じ て 大 悟 す 、 四 大 を 
括 じ て 大 悟 す 、 修 祖 を 括 じ て 大 悟 す 、 公 案 を 括 じ し て 大 悟 す 。 み な と も に 大 
司 を 括 来 し て 、 さ ら に 大 悟 す る な り 。 その 正 営 念 摩 時 は 面 今 な り 。 

Therefore, they take up the three realms and greatly awaken: they take 
up the hundred grasses and greatly awaken: they take up the four ele- 
ments and greatly awaken: they take up the buddhas and ancestors and 
greatly awaken: they take up a koOan and greatly awaken.“ In every case。 
they are taking up the great awakening and further awakening greatly. 
This very moment that they do so ts the present. 

* OK OK OK 

[10:5] 

bie AR KAM. KER. SARI BE. 

Great Master Huizhao of the Linji Cloister said, “In the Land of the 
Great Tang, it’s hard to find a single person who’s unawakened.”" 

[10:6] 

V\E BRR KEMOIWRST SEMA, IWR LXENOARARHRO, REDS 
APS, KRMBEWV SIL, ACHR, BR CD>AaHNT, BA 

に と ど ま ら ず 。 遮 裏 に 不 悟 者 の 一 人 を も と むる に 難 得 な り 。 自己 の 昨 自 己 
も 不 悟 者 に あら ず 、 他 己 の 今 目 己 も 不 悟 者 に あら ず 。 山 人 ・ 水 人 の 古今 、 
も と め て 不 悟 を 要する に いま だ え ざ る 太 し 。 軸 人 か く の ご と く 臨 注 の 道 を 

須 光 せん 、 庶 度 光陰 な る べから ず 。 

What Great Master Huizhao says here is “the skin, flesh, bones, and 

marrow” passed down through the main artery; it could not be false." 
  

13 three realms (sangai = ¥#): I.e, the threefold world system of samsara; see Supple- 
mentary Notes, s.v. “Three realms.” 

hundred grasses (hyakus6  &): A term regularly used in Zen texts for the myriad 
phenomena of the world. 

four elements (shidai 14 X): Earth, water, fire, and wind; see Supplementary Notes, s.v. 
“Four elements and five aggregates.” 

14 Great Master Huizhao of the Linji Cloister (Rinzaiin Eshd daishi BavAGe2k 8 
AEM): Le., Linji Yixuan Ba#eX% (d. 866), famous founder of the Linji Hav lineage 
of Chan. The source of Dogen’s version of his saying is unknown; a similar saying that 
does not mention the term “awakening” is attributed to Linji at Liandeng huiyao hiKKES 
要 , ZZ.136:301b12: 

FT RRA, GLIA A RET 
You can bust up the whole Land of the Great Tang, and it’s hard to find anyone who 
doesn’t understand. 

15 passed down through the main artery (shémyaku shikitareru IEW 脈 し きた れる ): 
I.e., the essence of Bodhidharma’s teaching transmitted in the orthodox line of the an- 
cestors. The translation of shomyaku 1Efik as “main artery” (here in an unusual verbal
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“In the Land of the Great Tang” means “in one’s own eye”: it 1s not con- 
cerned with all the worlds; it is not confined to ksetra like dust motes.'° 

Here, it is hard to find a single person “who’s unawakened.”!’ Yester- 
day’s self of one’s own is not one “who’s unawakened”; today’s self of 
another is not one “who’s unawakened.”'® Searching through the past 
and present of the people of the mountains and the people of the waters, 
the unawakened cannot be found.'? Students who study Linji’s saying in 
this way will not “pass their years and months in Va が 

[10:7] {1:94} 
LROED<SOTEKROEWRLR, SHITHMRORMEeTBBSTRAL, VY 
lk<. LIES < BRIRICAST SL FIBRE OA? LY C, BRHEE L 
BTL, REBEL, KBAR EOBATSLWOAEL, KEO- 
KDPIGS HH LTPDITILHEBS FeO LH, LADO KIEH SH” CHBHA, 
pa ETe A, HAA LXE SZRWEFRLR, EFEOKHHMEBIZC-AODFR 
司 者 を も と むる に 難 得 な る を 、 REEFS ERD. 一 人 ・ 半 人 の な か 
に 、 規 三 御 の 大 唐 國 を も と めこ ころ みる で し 。 難 得 な りや 、 難 得 に あら ず 
©, TOMA eTRAAL KX, BROMARY EMSZTRL 

While this may be so, we should nevertheless go on to study the cher- 
ished deeds of the ancestors.*' That is, we should question Linji for a bit. 

  

form) tries to retain something of Dogen’s play with the physiological metaphor of “skin, 
flesh, bones, and marrow.” 

16 all the worlds (jinkai #& 3%); ksetra like dust motes (jinsetsu £2#l): Two terms for 
what we might call the entire cosmos. The former represents an abbreviation of “all the 
worlds in the ten directions” (jin jipp6 kai #&+ 77 #); the latter refers to an incalculable 
number of “fields” (S. Asetra), or “lands.” See Supplementary Notes, s.v. “Dust.” 

17 Here, it is hard to find a single person “who’s unawakened” (shari ni fugosha no 

hitori o motomuru ni nantoku nari HERI RIBG OA b L9H (CBE ZS YO ): DO- 
gen here simply translates Linji’s remark into Japanese, substituting “here” (shari ni i 
HI": i.e., “in one’s own eye”) for the original “in the Land of the Great Tang.” 

18 Yesterday’s self of one’s own (jiko no saku 大 o 目 己 の 昨 上 自己 ): today's self of 
another (tako no kon jiko {t{2.04 8 @): Unusual expressions suggesting, “the self, 
either of past or present, either one’s own or another’s.” 

19 the past and present of the people of the mountains and the people of the waters 

(sanjin suijin no kokon \UA + KA@MH-4): Le., the history of the general populace; the 
somewhat unusual expression sanjin suijin | A7k A (“mountain people, water people”) 
is no doubt a variant of the ancient practice of dividing the populace into those who live 
in the mountains (vamado | A) and those who live by the sea (ama 海 人 ). 

20 “pass their years and months in vain” (ko do kéin KEE JERZ): A phrase well known 
from the Cantong gi Bln), of Shitou Xigian 49847 (700-791) (Jingde chuandeng 
lu Fc (E(B ER, T.2076.51:459b20-21). The term kdin IL[E (literally, “light and shade”) 
refers to the sun and moon; variously understood as “years and months,” “days and 

months,” and “days and nights.” 

21 cherished deeds of the ancestors (soshii zo ego 祖 款 の 懐 業 ): Or, perhaps. the 
“inner acts” [i.e., thinking] of the ancestors.”
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To know only that “it’s hard to find someone who’s unawakened,” with- 
out knowing that it’s hard to find someone who’s awakened, 1s to take 
as right what is not enough.” It is hard to say that you have fully inves- 
tigated even “it’s hard to find someone who’s unawakened.” Although it 
may be hard to find a single person who is unawakened, there 1s half a 
person who is unawakened, his countenance calm, solemn and imposing 
— have you seen him or not?” Do not think that your difficulty in find- 
ing a single person who 1s unawakened in the “Land of the Great Tang” 
is the ultimate. You should try to find two or three Lands of the Great 
Tang within a single person or half a person. Are they hard to find or not 
hard to find? When you are equipped with this eye, I will accept you as 
a buddha and ancestor who has studied his fill. 

* KOK OK OK 

[10:8] 

RIK HERE ORB Cine ALL ae KAP) 、 因 僧 間 、 大 悟 底 人 序 迷 時 如何 。 
師 云 、 破 鏡 不 重 照 、 浴 華 難 上 樹 。 

Great Master Baozhi of Huayan Monastery in Jingzhao (heir to Dong- 
shan, called Xiujing) was once asked by a monk, “What about when the 
person of great awakening reverts to delusion?”* 

The Master said, “The broken mirror doesn’t reflect again; the fallen 

flower can’t climb the tree.” 

  

22 take as right what is not enough (misoku i ze ES): Digen shifts to Chinese 
syntax here. Some texts read here misoku i soku AES Z (“to take as enough what is 
not enough’). This is not the only place in the Shdbdgenzo in which Dogen is critical of 
Linji. 

23 his countenance calm, solemn and imposing (menmoku yoyo gigi dodé HE #€ 
%§ i Bie): Adjectives typically describing an awakened person, especially a buddha. 

24 Great Master Baozhi of the Huayan Monastery in Jingzhao (heir to Dong- 

shan, called Xiujing) (Keichd Kegonji Hochi daishi [shi Tozan ki KyiijO] 京 兆 華厳 寺 
25 K Bi [iol la] LU RN AF]): Le., Huayan Xiujing #82(KAF (dates unknown), disciple of 
Dongshan Liangjie #al LL B ft (807-869). Great Master Baoji is his posthumous title. His 
monastery, Huayansi 華厳 寺 . was to the south of the Tang capital at Chang’an. Slightly 
variant versions of Xiujing’s conversation with the monk are recorded in several sources; 
see, e.g., Jingde chuandeng lu #2 (BES, T.2076.51:338a1 7-18: 

il, ABEL ARS TEA, BDA, PE AR, Ye ERE LK. 
[Someone] asked, “How does the person of great awakening revert to delusion?” 
The master said, “The broken mirror doesn’t reflect again; the fallen flower can’t 

climb up to the branch.”
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[10:9] 
いま の 間 遍 は 、 間 遍 な り と い へ ども 示 衆 の ご と し 。 華厳 の 営 に あら ざれ ば 
開演 せ ず 、 洞 山 の 書 子 に あら ざれ ば 加 被 すべ か ら ず 。 ま こと に これ 災 飲 俺 
祖 の 方 抽 な る 

This question may be a question, but it is like a presentation to the as- 
sembly.” If not in the community of Huayan, it would not have been ex- 
pounded; if not by a legitimate heir of Dongshan, it could not have been 
bestowed.”° Truly this must be the proper seat of buddhas and ancestors 
who have studied their fill.’ 

[10:10] 

い は ゆる 大 悟 底 人 は 、 Oe Cltm OP. EROMCKAIB UTE 
く は ふる に あら ず 。 大悟 は 、 公 界 に お ける を 、 末 上 の 老年 に 相 見 する に あ 
ら ず 。 目 己 より 強 含 し て 牽 挽 出来 する に あら ざれ ども 、 か な ら ず 大 悟 する 
な り 。 不 迷 な る を 大 悟 と する に あら ず 、 大 悟 の 種 潮 の た め に 、 は じ め て 迷 
者 と な らん と 擬 す べき に も あら ず 。 大 悟 和 人 さら に 大 悟 す 、 大 迷人 さら に 大 

Bt, KIBAHSZBIL<, KiBHH OL Kit AZ HO, KIB RTE 
燈籠 あり 。 い ま は 大 悟 底 人 と 間 取 す る な り 。 大 悟 底 人 却 迷 時 如何 の 問 取 、 
まこ と に 問 取 す べき を 問 取 する な り 。 華厳 きら は ず 、 叢 席 に 慕 古 す 、 介 祖 
の 勲 業 な る べき な り 。 

The “person of great awakening” does not mean someone with great 
awakening from the beginning; it is not someone who stores up a great 
awakening from somewhere else. Great awakening is not something 
that, though present in the public realm, one only encounters at last in 
old age.*® It is not something one forcibly pulls out of oneself. Neverthe- 
less, one invariably greatly awakens. It is not that great awakening is not 
being deluded: we need not suppose that, in order to be the seedling for 
great awakening, we ought first become deluded.” The person of great 
  

25 presentation to the assembly (jishu 7<2%): I.e., formal instruction of a master. 

26 the community of Huayan (Kegon no e 428%): Le., in the community of 
Huayan Xiujing HER (KAP. 

27 this must be the proper seat of buddhas and ancestors who have studied their 

fill (kore sanp6é busso no hdéseki naru beshi = tUB kA O A R72 SL): “Proper 
seat” renders hoseki 77, taking it as “correct dharma seat” (hdseki %&%) — i.e., an 

authentic place of instruction; here, no doubt, a reference to the Huayan community. 

28 public realm (kugai 2%): The reference could be to the world at large or to the 
common areas of the monastery (where the monks engage in formal training); see Sup- 
plementary Notes, s.v. “Public realm.” 

at last in old age (matsuj6 no ronen KL €‘): Or, perhaps, “first in old age.” The 
term matsuj6 A _L appears elsewhere in the Shdbdgenzo in both the sense “last,” as well 

as in its usual sense, “first.” 

29 the seedling for great awakening (daigo no shus6 no tame ni KIBOFERO KD 
(<): The use of “seedling” here (rather than “seed”) doubtless reflects the practice of wet 

rice planting.
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awakening goes on greatly to awaken; the person of great delusion goes 
on greatly to awaken. Just as there is the person of great awakening, 
there is the buddha of great awakening; there are the earth, water, fire, 
wind, and space of great awakening, there are the pillars and lanterns 
of great awakening.*° Here they are being questioned as the “person of 
great awakening.” The question, “What about when the person of great 
awakening reverts to delusion?” is truly asking what should be asked. 
Huayan does not reject it: he emulates the ancients in the monastic seat.” 
His is the meritorious deed of a buddha and ancestor. 

[10:11] {1:95} 

し ば らく 功夫 すべ し 、 大 悟 底 人 の 却 迷 は 、 不 悟 底 人 と 一 等 な る べし や 、 大 
司 底 人 却 迷 の 時 節 は 、 大 悟 を 括 來 し て 迷 を 造作 する か 、 他 那 斉 より 迷 を 括 

来 し て 、 大 悟 を 蓋 杉 し て 却 迷 する か 、 ま た 大 悟 底 人 は 一 人 に し て 、 大 悟 を 
や な ぶら ず と い へ ども 、 さ ら に 却 迷 を 参 ず る か 、 ま た 大 悟 底 人 の 却 迷 と いふ 
は 、 さ ら に 一 枚 の 大 悟 を 括 来 する を 却 迷 と する か 、 と 、 か た が た 疹 究 す べ 
き な り 。 ま た 、 大 悟 也 一 隻 手 な り 、 却 迷 也 一 隻 手 な る か 。 い か や うに て 
も 、 大 悟 底 人 の 却 迷 あり と 聴取 する を 、 参 來 の 完 徹 な り と し る 信 し 。 却 迷 
を 親和 曽 な らし むる 大 悟 あ り と し る 太 き な り 。 

We should work at this a bit. Is the “reversion to delusion” of “the 
person of great awakening” the equivalent of an unawakened person? 
When the person of great awakening reverts to delusion, does he take 
up great awakening and create delusion? Does he revert to delusion by 
taking up delusion from over there and covering over great awakening? 
Again, does the person of great awakening, although remaining them- 
self without destroying great awakening, go on to study “reverting to 
delusion’’?*" Or does the “reverting to delusion” of the person of great 
awakening refer to taking up a further great awakening as “reverting 
to delusion”? We should investigate it in these various ways. Again, 
is great awakening one hand and reverting to delusion the other hand? 
  

30 earth, water, fire, wind, and space (chi sui ka fui kit HH7K/KJA\Z2): L.e., the five el- 
ements (godai 4X), a list, popular especially in esoteric Buddhism, that adds space to 
the set of four given in Note 13, above. 

pillars and lanterns (rochii tord #8 tEE #8): L.e., the free-standing columns and the lan- 
terns of monastic buildings; regularly used in Zen texts for the immediate surroundings 
of the inanimate phenomenal world (or of the monks’ environment). See Supplementary 
Notes, s.v. “Pillars and lanterns.” 

31 he emulates the ancients in the monastic seat (sdseki ni boko su #@RICROT): 
I.e., his response is worthy of the old masters of the Zen tradition. 

32 remaining themself without destroying great awakening (ichinin ni shite daigo 

oyg の gzz 一 人 に し て 大 悟 を や ぶら ず ): Le., remaining fundamentally unchanged as a 
person of great awakening. 

go on to study “reverting to delusion” (sara ni kyakumei osanzu & b(CHRKEBSS): 
Taking the verb san % here in the sense sangaku #&, “to study.”
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However we take it, we should recognize that hearing that the person of 
great awakening reverts to delusion ts the complete mastery of our study. 
We should recognize that there is a great awakening that makes reverting 
to delusion a personal experience.*° 

[10:12] 

La あれ ば 、 aa fe HAE TSA に あら ず 、 誰 PSHM a Bik & TH 

HS, KiBILR HK OSL, SARE He SR EAE 
E>. Dm EF HO PAR, Ubud, AAS UC, PET 
(CRIB AICHET AL, MGORBG, CNMKRSOD, FALOD. BR 
SO RSS, CNBR ALT, 

Therefore, seeing a thief as your child does not represent “reverting to 
delusion”; seeing your child as a thief does not represent “reverting to 
delusion.”** Great awakening is to see the thief as a thief; reverting to 
delusion is to see the child as your child. Adding a bit where there ts a 
lot is great awakening; reducing a bit where there 1s little is reverting to 
delusion.*> Therefore, when you grope for the one who reverts to delu- 
sion and have got him held fast, you will encounter the person of great 
  

33. makes reverting to delusion a personal experience (kvakumei o shinzo narashimu 
EK % HLS 7p — Lt): A loose translation of the unusual term shinzé #1, an adver- 
bial expression, meaning something like “personally in the past,” regularly used by 
DoQgen to indicate an intimate relationship. This use likely reflects a verse by Dogen’s 
teacher, Tiantong Rujing K# ANF (1162-1227), that he quotes more than once in the 
Shdbédgenzo. Here is the version given in the “Shdbdgenzo kenbutsu” IEYEAR ie 5 
(DZZ.2:107): 

FHM ABO, RgREMARRSA, AMSA RAKED, BUFR 
HBERZ., FRM, REESE, BS A TRo, EOMPRDUKE, 
EMENETH tr GH 
My former master, the Old Buddha of Tiantong, brought up [the following]: 
King Prasenajit asked the worthy Pindola, “I’ve heard that the worthy has personally 
seen the Buddha. Is this true?” 
The worthy brushed up his [famously long] eyebrows with his hand to show it. 
In a verse, my former master said, 

He brushed up his eyebrows, and his answer was obvious; 
He’d personally once seen the Buddha; he doesn’t deceive. 
Worthy of offerings even now, throughout the four continents. 
Spring is on the twigs of the plum, cold in their girdle of snow. 

34 seeing a thief as your child (nin zoku i shi 4K 4-): A common Zen expression 
used to describe an egregious misunderstanding; usually traced to the Shoulengyan jing 

BERS (Sirangama-siitra), T.945.19:108c21. The following, “seeing your child as a 
thief,” represents Dogen’s variation on the phrase. 

35 Adding a bit where there is a lot (tasho ten shasu BRYS*£ +-); reducing a bit 
where there is little (shdsho gen shasu ’) St ijk#L-4-): Common expressions, typically 
occurring together in Zen texts, though not found elsewhere in the Shdbdgenzo. In the 
context here, perhaps suggesting that addition and subtraction do not fundamentally af- 
fect great awakening and reverting to delusion.
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awakening. Is the self at this time reverting to delusion? Is 1t undeluded? 
You should examine this and bring it forward.? This is to meet with a 
buddha and ancestor.*’ 

[10:13] {1:96} 

Blas, ARSE HAR, PR SERE LAL, LORRI, RRO ESET 
る な り 。 し か ある を 、 未 破 鏡 の 時 節 に ここ ろ を つか は し て 、 し か も 破 鏡 の 
こと ば を 診 四 す る は 不 逢 な り 。 い ま 華 厳 道 の 破 鏡 不 重 照 、 沙 華 難 上 樹 の 款 
紀 は 、 大 悟 底 人 不 重 照 と いひ 、 大 悟 底 人 難 上 樹 と いひ て 、 大 悟 底 人 さら に 
却 迷 せ ず と 道 取 する 、 と 會 取 し つべ し 。 し か あれ ども 、 和 念 魔 の 参 光 に あら 
ず 。 人 の お も ふ が ご と く な ら ば 、 大 悟 底 人 家常 如何 と ら 問 取 す べし 。 これ 
を 答 話 せん に 、 有 序 迷 時 と らい は ん 。 大 今 の 因 弥 、 し か に は あら ず 。 大 悟 
底 人 却 迷 時 如何 と 問 取 する が ゆえ に 、 正 営 却 迷 時 を 未 審 す る な り 。 和 伝 摩 時 
節 の 道 取 現 成 は 、 破 鏡 不 重 照 な り 、 沙 華 難 上 樹 な り 。 沙 華 の まさ し く 落 華 
な る と き は 、 百 尺 の 竿 頭 に 昇 普 す る と も 、 な ほこ れ 落 華 な り 。 破 鏡 の 正 営 

破 鏡 な る ゆえ に 、 そ こ ば く の 活 計 見 成す れ ど も 、 お な じ く これ 不 重 照 の 照 
な る べし 。 破 鏡 と 道 取 し 沙 華 と 道 取 する 宗旨 を 括 來 し て 、 大 悟 底 人 却 迷 時 
の 時 節 を 参 取 すべ き な り 。 

The Master said, “The broken mirror doesn’t reflect again; the fall- 

en flower can’t climb the tree.” This instruction to the assembly speaks 
of the very moment of “the broken mirror.” Thus, to study the words 
“broken mirror” while having in mind the time when the mirror was not 
yet broken is not right. The essential point of this saying by Huayan 一 
“the broken mirror doesn’t reflect again; the fallen flower can’t climb 
the tree’ — has likely been understood as saying, “the person of great 
awakening doesn’t reflect again,” saying “the person of great awakening 
can’t climb the tree,” saying that the person of great awakening does 
not once again revert to delusion. However, it is not a study like this. 
If it were as people have thought, he would be asking something like, 
“How about the everyday life of the person of great awakening?’*® And 
in answering, one would say something like, “There are times when he 
reverts to delusion.” The present episode is not like this. Since he asks, 
“What about when the person of great awakening reverts to delusion?” 

  

36 examine this and bring it forward (kenten shorai su f@zitt 3S ): The term kenten 

fez “examine”; also written #@24) occurs elsewhere in the ShObdgenzd; seemingly 
synonymous with tenken 2kte, “to investigate in detail.” Shdrai 13K (“to bring”) here 
probably has the sense “to bring up,” “introduce into [the discussion].” 

37 This is to meet with a buddha and ancestor (kore o sanken busso to su ~*Xe BR 
4H + 1): The verb sanken ¥ &. refers especially to seeing, paying a visit to, or study- 
ing under, a teacher. The “buddha and ancestor” here may be taken either as Huayan 
Xiujing 華厳 休 静 or as a generic refcrence to the masters of the tradition. 

38 would be asking something like (to ra monshu sz の es7/ と ら 問 取 す べし ): Taking 
the plural marker ra © here as giving a somewhat vague quality to what is being asked. 
Similarly, below, “say something like” (to ra gz と らい は ん ).
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he is still uncertain about the very moment of “reverting to delusion.”*° 
The saying that appears at such a time ts, “the broken mirror doesn’t 
reflect again’; “the fallen flower can’t climb the tree.”*° When the fallen 
flower is truly a fallen flower, even if it climbs beyond a hundred-foot 
pole, it is still “the fallen flower.’*' Since “the broken mirror” is precise- 
ly a broken mirror, however many ways of life it expresses, they will all 
be reflections that “don’t reflect again.”*? Taking up the essential point of 
his saying “broken mirror” and saying “fallen flower,” we should inquire 
into the time “when the person of great awakening reverts to delusion.” 

[10:14] 

= HU, KIBO E LL MRBITREO ITE LY EVPRELWO, 従 
本 垂 涼 と らい ふ が ご と く 移 すべ き に は あら ざる な り 。 か れ は 、 大 覚 を や ぶ 
り て 衆生 と な る が ご と くい ふ 、 こ れ は 、 大 悟 や ぶる る と い は ず 、 大 悟 う せ 
ぬる と い は ず 、 迷 きた る と い は ざる な り 。 か れ ら に ひと し むべ で べから ず 。 ま 

こと に 大 悟 無 端 な り 、 却 迷 無 端 な り 。 大悟 を 財 礎 する 迷 あ ら ず 、 大 惜 三 板 
を 括 来 し て 、 小 迷 半 枚 を つく る な り 。 こ こ を も て 、 還 山 の 雪 山 の た め に 大 

悟 す る あり 、 木 石 は 木 石 を か り て 大 悟 す 。 諸 人 の 大 悟 は 、 衆 生 の た め に 大 

悟 す 、 衆 生 の 大 悟 は 、 諸 人 の 大 悟 を 大 悟 す 、 前 後に か か は れ ざ る 記し 。 古 
今 の 大 悟 は 、 自 己 に あら ず 、 他 己 に あら ず 、 き た る に あら ざれ ども 、 喜 溝 
楽 租 な り 、 さ る に あら ざれ ども 切 忌 随 他 濾 な り 。 な に と し て か 念 訂 な る 。 
い は ゆる 随 他 去 な り 。 

It is not that we should study this as if “great awakening” were like 
becoming a buddha, “reverting to delusion” were like living beings, and 
it is saying, “again becoming a living being,” or saying something like, 
“leaving traces from the original.’** That seems to say he destroys his 

  

39 he is still uncertain (mishin su ®#T ): Or, “he is inquiring.” Dogen here treats as 
a transitive verb an expression, meaning something like, “I don’t yet fully understand,” 
regularly used by Zen students to request further instruction from a teacher. 

40 The saying that appears at such a time (inmo jisetsu no doshu genjo {EMERF EN A 
14 Bue AK): The antecedent of “such a time” (inmo jisetsu {E/E RFE) here could be taken 
either as the moment of “reverting to delusion” or as the moment in the dialogue when 
the monk asks his question. 

41 even if it climbs beyond a hundred-foot pole (Ayakushaku no kanto ni shoshin 

suru tomo BRO-RIC HET 4 & b): From a common expression in Zen literature 
for going beyond the extreme limit of spiritual practice, as in “proceed one step beyond 
the tip of a hundred-foot pole” (hyakushaku kanté shin ippo G RFRA — A). Digen’s 
Japanese version suggests that he read td 98 here as a nominal suffix, rather than as “tip.” 

42 however many ways of life it expresses (sokobaku no kakkei genj6 suredomo © — 
ば く の 活 計 見 成す れ ど も ): The term kakkei {E#t (“way of life,” “livelihood,” or “pur- 
suit’) is regularly used in reference to the Zen master’s activities. 

43 It is not that we should study this (kore wa... gaku su beki ni wa arazaru nari 
これ は ... 光 すべ き に は あら ざる な り ): The translation treats the final negative verb as 
applying to the entire passage. Some readers would break the passage, to read, “In this, 
great awakening is like making a buddha, reverting to delusion ts like living beings. We
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great awakening to become a living being; this is not saying that he de- 
stroys great awakening, is not saying that he loses great awakening, Is 
not saying that delusion has come.” We should not identify it with those. 
Truly, great awakening is without origin; reverting to delusion is without 
origin.* There is no delusion that obstructs great awakening; taking up 
three pieces of great awakening, we make a half piece of slight delusion. 
With this, there are Snowy Mountains having a great awakening because 
of the Snowy Mountains; the trees and rocks have a great awakening 
by dint of trees and rocks.*° The great awakening of the buddhas has a 
great awakening because of living beings; the great awakening of living 
beings has a great awakening to the great awakening of the buddhas.*’ 
This has nothing to do with before or after. The present great awaken- 
ing is not self, is not other. It has not come; yet it fills the ditches and 
clogs the gullies.** It has not gone; yet “seeking it from another ts strictly 

  

should not study that this is saying ‘again becoming a living being,’ or saying something 

like ‘leaving traces from the original.’” 

“again becoming a living being” (gen sa shujd i /F2R). “leaving traces from the 
original” (ji hon sui jaku (7X £34): Two fixed phrases for discussion of the relationship 
between a buddha and his phenomenal body: the former expresses the notion that the bud- 
dha returns to samsara from nirvana; the latter reflects the view that a buddha manifests a 

phenomenal body from his transcendental dharma body — the so-called honji suijaku AS 

i #E30K (“original ground and manifest traces”) theory quite popular in the Japanese Tendai 
Buddhism of Dégen’s day. 

44 That seems to say... this is not saying (kare wa... gotoku iu, kore wa... to iwazu 
か れ は ... ご と くい ふ 、 こ れ は . .. と い は ず ): Taking the antecedent of the pronoun 
kare 7)>xU (“that”) to be the mistaken views just mentioned, and kore これ (this") to 

refer to the correct interpretation of the saying given above. 

45 without origin (mutan #£%%): Or “without reason.” See above, Note 8. 

46 Snowy Mountains (Sessen 24 |); trees and rocks (Kiseki 7.4): The juxtaposition 

of “Snowy Mountains” (Sessen 2§|U) with “trees and rocks” (bokuseki 74) suggests 

an allusion to the famous story, invoked elsewhere in the Shdbdgenzo, of the prior life 
of Sakyamuni as the so-called “boy of the Snowy Mountains [i.e., Himalayas]” (Sessen 

g5/7 雪山 童子 )、 who wrote the Verse of Impermanence (Mujé ge #£7(%) on trees and 
rocks; see Supplementary Notes, s.v. “Whether on trees or on rocks.” At the same time, 
the use of the glyphs bokuseki 7X4 for “trees and rocks” (or “wood and stone”), rather 
than the story’s nyaku ju nyaku seki ALAA, suggests Dogen may simply have had in 
mind here the natural, inanimate world. 

47 has a great awakening because of living beings (shujO no tame ni daigo su R 
の た め に 大 悟 す ): It is also possible to read this phrase, “has the great awakening for the 
sake of living beings.” 

48 it fills the ditches and clogs the gullies (ten kd soku gaku SHR#SE 3): L.e., it is ubiqui- 
tous; see Supplementary Notes, s.v. “Fill the ditches and clog the gullies.”
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prohibited.’*? Why is this so? As it is said, “It goes along with it.””° 

* Ok OOK OK 

[10:15] {1:97} 

ROKR AAT. TRU, GRR AL SHRI. Ms, WRI, SFR 
eo SA, SSB LK, MARA Z. 

Reverend Mihu of Jingzhao had a monk ask Yangshan, “People of the 
present time, do they also avail themselves of awakening?” ! 

Yangshan said, “It’s not that they lack awakening, but how can they 
help falling into the second rate?” 

The monk returned and presented this to Mithu. Mihu deeply assented 
to it. 

[10:16] 
い は く の 今 時 は 、 人 人 の 古今 な り 。 令 我 念 過去 未來 現在 いく 千 高 な り と 
も 、 今 時 な り 、 耐 今 な り 。 人 の 分 上 は 、 か な ら ず 今時 な り 。 あ る ひ は 眼 晴 
を 今時 と せる あり 、 あ る ひ は 鼻孔 を 今時 と せる あり 。 

The “present time” spoken of here is every person’s present moment. The 
pasts, futures, and presents that “you make me recall” may be thousands, 
myriads, but they are “the present time,” the present moment.” A person’s 
  

49 “seeking it from another is strictly prohibited” (sekki zui ta myaku WD Shath ®): 

From a verse by Dongshan Liangjie #@LU {it after his great awakening, upon seeing 
his reflection in the water (Jingde chuandeng lu 1/2 (HE8k, T.2076.51:321¢c21). The 
translations here and in the final sentence of this section mask the play on the phrase zui 
ta 随 他 (“to follow another”). 

50 “goes along with it” (zui ta ko ha{ti#): From a saying of Dasui Fazhen ARE IR 
(834-919), recorded in the shinji Shobégenzé AF 1EYEAR RK (DZZ.5:138, case 24), that 
“this” (shako ia f#1) “goes along with it” when the chiliocosm is destroyed at the end of 
the kalpa; see Supplementary Notes. 

51 Reverend Mihu of Jingzhao (Keichd Beiko oshd RIEKMFIIA): A disciple of 
Weishan Lingyou #SU#4h (771-853), also known simply as Reverend Mi *fil 
[=], dates unknown. This story appears in various sources; see, e.g., Hongzhi chan- 
shi guanglu FA veED RE (T.2001.48:24a21-23); Jingde chuandeng lu TEIREER 
(T.2076.51:285c20-22); shinji Shobogenz6 ta FEVER RK (DZZ.5:128, case 7). Yang- 
shan {ILL) is Yangshan Huiji (1184 (803-887), also a disciple of Weishan. 

52 The pasts, futures, and presents that “you make me recall” (ry6 ga nen kako 

mirai genzai BFK GIR A IRAE): Reflecting a line from a verse spoken by Ananda in 
the Lotus Sutra (Miaofa lianhua jing WiE EK, T.262.9:30a1213): 

He AA, TRA, Bea, 204 A PATE. 

The World-Honored One, how very rare, 
To make me recall past 
Incalculable buddha dharmas, 

As if | were hearing them today.
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status is invariably “the present time.’”’ Or we could take their eyes as “the 
present time”; or we could take their nose as “the present time.” 

[10:17] 

BRIBED, UDOiF LIODICBRULTC, WE DBATAL, ASIC DR 
却 す べし 。 近 日 大 宋 國 艇 子 等 い は く 、 悟 道 赴 本 期 。 か く の ご と くい ひ て 、 

いた づら に 待 悟 す 。 し か あれ ども 、 人 祖 の 光明 に て ら さ れ ざ る が ご と し 。 
た だ 候 善 知識 に 診 取 す べき を 、 人 比 に し て 踏 過 する な り 。 古代 の 出世 に も 
度 脱 せ ざ り ぬ べし 。 

“Do they also avail themselves of awakening?’ Quietly investigating 
these words, you should switch them for your breast; you should switch 
them for the crown of your head.** Recently, shavelings in the Land of 
the Great Song say, “Awakening to the way ts the basic expectation.” So 
saying, they vainly await awakening.* Nevertheless, they seem not to 
be illumined by the radiance of the buddhas and ancestors. Given over 
to laziness, they miss the fact that they should just study with a true wise 
friend. Even during the appearance in the world of the old buddhas, they 
would probably not have been liberated.°° 

[10:18] {1:98} 

VE OIE GOIWRIL, SEO7RLEVILF, HYVEVILT, XESZL 

い は ず 、 か る や いな や と いふ 。 今時 人 の さと り は いか に し て さと れる ぞ 、 
と 道 取 せん が ご と し 。 た と へ ば 、 さ と り を う 、 と い は ば 、 ひ ご ろ は な か り 
つる か と お ぼ ゆ 。 さ と りき た れ り 、 と い は ば 、 ひ ご ろ は その さと り い づれ 
の と ころ に あり ける ぞ 、 と お ぼ ゆ 。 さとり と な れ り 、 と い は ば 、 さ と り 、 
は じ め あ り と お ぼ ゆ 。 か く の ご と くい は ず 、 か く の こ と く な ら ず と い へ ど 
も 、 さ と り の あり や う を いふ と き に 、 さ と り を か る や と は いふ な り 。 
  

53 Aperson's status (7777 oO の 7 の 人 の 分 上 ): Following Kawamura's text: other 
editions give ninnin no bunjo \ 13 £ (“people’s status”). The term bunj6d 37 _E (“sta- 
tus”) occurs frequently in the Shobdgenzo; it is generally taken to mean “one’s natural 
lot or disposition.” 

54 you should switch them for your breast; you should switch them for the crown of 

your head (Ayokin ni mo kankyaku su beshi, chdnei ni mo kankyaku su beshi HAPRIZ } FAH 
すべ し 、 頂 額 に も 換 却 すべ し ): IL.e., make them your own. Perhaps reflecting the saying, 
alluded to elsewhere in the Shobdgenzo, “to switch the soapberry seeds [of the Buddhist rosa- 

ry] for your eyes” (sh6 mokukansu kankyoku ni ganzei #% 7K #84 thE TH AR AF) (see, e.g., Yun- 
men yulu 22 F4 aE, T.1988.47:544al 2). See Supplementary Notes, s.v. “Crown of the head.” 

55 they vainly await awakening (itazura ni taigo su V\729 SIC TFRIBT): A criticism 
of those who hold that awakening is the final goal of Buddhist practice, after which prac- 
tice is abandoned. The term taigo (#1% (“await awakening”) is not used in the Shdbd- 
genzo apart from the two versions of this “Daigo” 1% chapter, but Dogen does mention 
it in his Eihei koroku 7k ERK. See Supplementary Notes, s.v. “Await awakening.” 

56 the appearance in the world of the old buddhas (kobutsu no shusse 4H} Witt): 
The referent of “old buddhas” (kobutsu (#6) here is unclear: it could refer to the seven 
buddhas of the past or to any of the Chan masters for whom Dogen uses the term as an 
honorific; see Supplementary Notes, s.v. “Old buddha.”
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The words “do they also avail themselves of awakening?’ do not say 
that they do not have awakening; they do not say that they have awak- 
ening; they do not say that awakening comes: they say “do they avail 
themselves of it, or not?” It is like asking, “How has the awakening of 

people nowadays been awakened?” For example, if we say that they “get 
awakening,” we wonder whether for some time they did not have it. If 
we say that “awakening has come,” we wonder where it was until now. If 
we say they have “become awakened,” we imagine that awakening was 
already there. He does not say it like this; it is not like this. Yet, when he 

speaks of how awakening is, he says, “do they avail themselves of it?” 

[10:19] 
し か ある を 、 さ と り と いふ に は 、 い は る 。 し か あれ ども 、 第 二 頭 へ お つる 
ぞい か に か すべ き 、 と いひ つれ ば 、 第 二 頭 も さと りな り 、 と いふ な り 。 第 
二 頭 と いふ は 、 さ と り に な り ぬ る 、 と いひ や 、 さ と り を う 、 と いひ や 、 さ 
と りき た れ り 、 と い は ん が ご と し 。 な り ぬ 、 と いふ も 、 き た れ り 、 と いふ 
も 、 さ と りな り と いふ な り 。 し か あれ ば 、 第 二 頭 に お つる こと を いた みな 
が ら 、 第 二 頭 を な か らし むる が ご と し 。 さとり の な れ ら ん 第 二 頭 は 、 ま た 

まこ と の 第 二 頭 な り と も お ぼ ゆ 。 し か あれ ば 、 た と ひ 第 二 頭 な り と も 、 た 
と ひ 百 千 頭 な り と も 、 さ と りな る べべ し 。 第 二 頭 あれ ば 、 こ れ よ りか み に 第 
一 頭 の ある を の こせ る に は あら ぬ な り 。 た と へ ば 、 昨 日 の われ を われ と す 
れ ど も 、 昨 日 は け ふ を 第 二 人 と い は ん が ご と し 。 今 の さと り 、 昨 日 に あ 
ら ず と い は ず 、 い ま は じ め た る に あら ず 、 か く の ご と く 診 取 す る な り 。 し 
か あれ ば 、 大 悟 頭 黒 な り 、 大 悟 頭 白 な り 。 

Nevertheless, we can speak of awakening. However, since he has said, 
“What about their falling into the second rate?” he ts saying that “the 
second rate” is also awakening.*’ “The second rate” is like saying, “be- 
came awakened,” or “get awakening,” or “awakening has come.” He 
is saying that “became” or “has come” are also awakening. Therefore, 
while lamenting the fall into “the second rate,” it seems he eliminates 
“the second rate.” One may also think that “the second rate” that awak- 
ening becomes is the real second rate. Therefore, though it be second 
rate, though it be a hundred or a thousand rate, it must still be awaken- 

ing. It is not that, since there is a second rate, it exists where some prior 
first rate is left behind. This would be, for example, like saying that, 
while we take ourselves yesterday to be ourselves, yesterday’s [self] 
takes today’s as a second person. The present awakening, we do not say 
  

57 we can speak of awakening. However (satori to iu ni wa iwaru shikaaredomo & 
と り と いふ に は い は る し か あれ ども ): A tentative translation of a disputed text; other 
versions read here only satori toiuwa && 9) EV SIL (regarding ‘awakening’”). 

“What about their falling into the second rate?” (dainit6 e otsuru zo ikan ni ka su beki 
第 二 頭 へ お つる ぞ に か すべ き ): Dogen here gives his Japanese reading of Yangshan’s 
Chinese question, zhengnai luo diertou he #7R1% 5 —9A{FI, translated above as “How 
can they help falling into the second rate?”
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is not yesterday’s; it has not begun now. This is how we study it. There- 
fore, great awakening’s head is black; great awakening’s head is white.°® 

TE YEAR IE 

Treasury of the True Dharma Eye 
Great Awakening 

Number 10 

[RyGmonji MS:] 

MaMa = FER ARIEA DTA, PERS AG KA RR 
Presented to the assembly while residing at Kannon Dori Cloister, 

Kosho Horin Monastery; twenty-eighth day, first month, spring of the 
senior water year of the tiger, the third year of Ninj1 [1 March 1242] 

MG Hoc FR RARIEA D+ tA, SESE SUR MBB AKKR 
Written and presented to the great assembly of humans and devas at the 
old monastery of Kippo, in Etsuu, where I rested my staff; twenty-sev- 
enth day, first month, spring of the senior wood year of the dragon, the 

second year of Kangen [7 March 1244? 

[Tounji MS:] 

fe] “PR RAR= A O+A, eS IAG SRAKERZ. RE 
Copied this while serving as acolyte in the inner sanctum of Kippo Vi- 
hara, Etsuu; twentieth day, third month, spring of the senior wood year 

of the dragon, the second year of the same era [28 April 1244]. Ejo 

Ris —F  ARtCABESRZ, RE 

Copied this as a memorial offering, seventh day, second month, third 

year of Kakyo [5 March 1389]. Sogo°®! 

  

58 great awakening’s head is black; great awakening’s head is white (daigo to koku 
nari. daigo to haku nari KiG9AR7e 0. KIBIAAZS Y ): Likely inspired by the remark 
of Mazu Daoyi 馬祖 道 一 (709-788) about his two disciples Xitang Zhizang Fatt # ik 
(735-814) and Baizhang Huaihai & Xt Y4# (749-814) (e.g., at Jingde chuandeng lu #{% 
(ERR, T.2076.51:252a29): 

iO AYE DA OR, 
Zang’s head is white; Hai’s head ts black. 

39 The Tounii 洞 雲 寺 MS shares these two colophons. 

60 Ejo's colophon is also attested in the Rurikoji 瑠璃 光 寺 MS in 83 chapters. 

61 Ségo KZ: 1343-1406, ninth abbot of Eiheiji.
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Principles of Seated Meditation 

ZAZEN gi 

INTRODUCTION 

This brief work is said to have been composed in the eleventh month of 
1243, at Kippoji, the monastery in Echizen (modern Fukui Prefecture) 
to which its author had moved in the summer of the same year. It occurs 
as number |1 in both the seventy-five and sixty-chapter compilations of 
the Shobdgenzo and as number 58 in the Honzan edition. 

The “Principles of Seated Meditation” is rather different in character 
from most of the texts of the Shobdgenzo: it is not an essay commenting on 
themes in the Chinese Chan literature but rather, as its title suggests, a set 
of instructions for the practice of zazen. Thus, it shares much with Dogen’s 
more famous treatment of meditation, the Fukan zazen gi 1 #yA4sTHI®, as 
well as with his account of zazen given in the Bendo ho #i81é, both of 
which were likely composed in the years following his move to Echizen. 

The title, zazen gi Asm{% (Chinese, zuochan yi, which might also be ren- 
dered “procedures” or “rites of seated meditation”), was used for a genre of 
practical manuals on Chan meditation in China. The best-known example 
of this genre in the Southern Song when Dogen visited there was the Zuo- 
chan yi “4i#(# included in the Chanyuan ginggui Wns (Rules of Purity 
for Chan Monasteries), a monastic code composed in 1103 by Changlu 
Zongze fi ack. Dogen borrowed heavily from this work in composing 
his own meditation instructions. Yet he was also critical of Zongze’s un- 
derstanding of Zen and went on to introduce into his instructions several 
crucial passages alluding to the sayings of other Chinese masters. 

The most important innovations in our text are thought to reflect the ac- 
count of meditation presented in the “Zazen shin” 4a. This Shobogenzo 
chapter, composed in 1242, discusses two kOans on zazen known as “Nanyue 
polishes a tile” and “Yaoshan’s not thinking,” both of which appear here in 
the “Zazen gi.” Although, in the “Zazen shin,” Dogen gives more attention 
to the former story, it is the latter that stands out in our text. Here, as in the 
Fukan zazen gi, “Yaoshan’s not thinking” is given as the very content of 
zazen, what Dogen calls in both texts “the art” of the practice. Consequently, 
this passage has become central to the interpretation of Dogen’s meditation 
teaching and has received much attention in SOt6 commentary.
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AY i | F 

Principles of Seated Meditation 

[11:1] {1:100} 

elt Ane Ze O, ATE EAL, BEHOK LS SL. BESO L 
か る こと な か れ 、 雨 露 を も らし な る こと な か れ 、 容 身 の 地 を 護持 すべ し 。 
か つて 金剛 の う へ に 池 し 、 盤 石 の う へ に 堂 す る 路 跡 あり 、 か れ ら みな 草 を 
あつ くし き て 第 せ し な り 。 季 遍 あ きら か な る ベ し 、 書 夜 く ら か ら さ れ 。 冬 
暖 夏 涼 を その 術 と せり 。 

Studying Zen is seated meditation.' For seated meditation, one should 
have a quiet place.” Spread a thick sitting mat. Do not let in drafts or 
vapors; do not admit rain or dew.* You should secure and maintain the 
place you use.* There are traces from the past of those who sat on a vajra 
[throne] or sat on a rock; they all spread a thick layer of grass to sit on.° 
The place where you sit should be bright; it should not be dark either day 
or night. The technique is to keep it warm in winter and cool in summer. 

  

1 Studying Zen is seated meditation (sanzen wa zazen nari Biel Aeze 0 ): The 
term sanzen iH refers to training in the Zen form of Buddhism. The common term za- 
zen Ail (“seated dhyana” or “seated meditation”), though often associated in particular 

with the Zen tradition, is widely used in East Asian Buddhist texts for the practice of 
meditation; it has no exact equivalent in the Sanskrit. 

2 a quiet place (j6sho ##/x): In traditional meditation literature, the term is defined as a 
mountain fastness, an isolated forest retreat, or a pure monastery (see, e.g., Xiuxi zhiguan 
zuochan fayao (24 Ik BA HE BE, T.1915.46:463b9-14). 

3. drafts or vapors (fuen J#\): A similar warning against drafts during meditation 

appears among the teachings attributed to Dogen’s master, Tiantong Rujing Ks 2073 
(1162-1227), in Dogen’s Hokyo ki ac (DZZ.7:26, number 23). 

4 You should secure and maintain the place you use (yOshin no ji o goji su beshi 
容 身 の 地 を 護持 すべ し ): More literally, “the place that accommodates you": likely, an 
admonishment to take care of the place where you regularly practice seated meditation. 

5 vajra (kongo (ill); grass (kusa §): The reference to those who spread grass and sat 
on a vajra recalls the legend of the Buddha’s awakening under the bodhi tree, according 
to which, at the time of Sakyamuni’s attainment of buddhahood, a jewel-encrusted throne, 
known as the vajra (“diamond,” or “adamantine’’) seat, arose from the earth beneath the 

tree. The Buddha is supposed to have been offered by the god Indra a sacred grass to 
spread on the seat, in accordance with the practice of all the past buddhas. The practice of 
meditation on a rock appears in several descriptions of Zen monks who practiced outdoors.
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[11:2] 
aa RK 2 EE L ame Bae ae HH AR 量 な り 、 Be 4 7S Fh 量 な り 。 iL 

RR MIC dT. AME OT. Tee TOO CRAM, Be eT 
べし 。 飲食 を 節 量 す べし 、 光 陰 を 護 惜 すべ し 0 BUR EES SASS と く Abii 
を この むべ し 。 黄 悔 山 の 五 祖 、 こ と な る いと な みな し 、 MEG BIO ATS 
り 。 

“Cast aside the various involvements and discontinue the myriad af- 
fairs.”° Good is not thought of; evil is not thought of.’ It is not mind, 
mentation, or consciousness; it is not thoughts, ideas, or perceptions.® 

Do not figure to make a buddha; slough off sitting or reclining.” You 
should be moderate in food and drink.'° Hold dear the passing years and 
  

6 “Cast aside the various involvements and discontinue the myriad affairs” (shoen 

o hésha shi, banji o kyitsoku su beshi sie HGS 捨 し 、 萬 事 を 休息 すべ し ): Japanese ver- 
sion of an expression likely taken from the Zuochan yi S4i#{% of Changlu Zongze 長 
i aha (dates unknown) (Kagamishima Genryii #/a7ch&, Yakuchi Zennen shingi 訳 
(EMBASE IEE, p. 279): fangshe zhuyuan, xiuxi wanshi BSR. (KEES. (The Taishd 
[T.2025.48:1183a5-6] and Zokuzokyo [ZZ.111:920a8-9] printings of the text have slight- 
ly variant versions.) Similar advice to the contemplative to avoid worldly entanglements 
occurs in many meditation texts. The Xiuxi zhiguan zuochan fayao (E74 1k BATE 
(T.1915.46:463b14-19), for example, recommends avoiding four sorts of activities (yu- 
anwu ##%): occupational pursuits, social intercourse with the laity, arts and sciences, 
and scholarship. 

7 Good is not thought of; evil is not thought of (zen ya fu shiryo nari, aku ya fushiryo 
nari Mth 7A Bee ze 0, Bet AB 72 9 ): Variation on a passage in Zongze’s Zuochan 
yi AA (FE (Kagamishima, 281): 

YER EE 
Do not think of any good or evil. 

The expression comes from a popular saying attributed to the Sixth Ancestor, Huineng 
458 (Jingde chuandeng lu x f2(8 Ek, T.2076.51:236a20); probably first appearing in 
the Nanyang heshang tan yu 者 陽 和 向 壇 語 of Heze Shenhui 和 荷 澤 神 演 (668-760) (Hu 
Shih 胡 適 , Sez/z/ es が 2zg y が 7 神 會 和尚 遺 集 , 236). 

8 Itis not mind, mentation, or consciousness; it is not thoughts, ideas, or perceptions 

(shin i shiki ni arazu, nen s6 kan ni arazu 心 意 識 に あら ず 、 念 想 & 5 T): The idiom 
“mind, mentation, and consciousness” (shin i shiki 心 意 識 、 in scholastic writing represent- 
ing the Sanskrit citta, manas, and vijfiana respectively) is regularly used in Zen texts as 
equivalent to “thought” (nen 7). The expression “thoughts, ideas, and perceptions” (nen 
sO kan 73x48) is rather less common and somewhat ambiguous: it likely refers here to 
discriminative cognition (S. vikalpa), but it can also represent various Buddhist contem- 
plative exercises. 

9 Donot figure to make a buddha (sabutsu o zu suru koto nakare 作 俺 を 園 す る こと な か 
tv): From a conversation between Nanyue Huairang Fk 8a (677-744) and Mazu Daoyi 
& #8 — (709-788), recorded it Digen’s shinji Shobdgenzé (AF IEVKAR HK (DZZ.5:128, 
case 8); Dogen often refers to this story and comments on it at length in his “Shobogenzo 
zazen shin” IEYEAR HK AAI. See Supplementary Notes, s.v. “Nanyue polishes a tile.” 

10 be moderate in food and drink (onjiki o setsury6 su beshi KE X HBTS L): 
Variation on a passage in the Zuochan yi Séie{# (Kagamishima, 279).
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months, and take to seated meditation as though brushing a fire from 
your head. The Fifth Ancestor on Mount Huangmei worked only at seat- 
ed meditation, without any other occupation."! 

[11:3] 

ATH OAR, BAA AL, AMel< AL, BRIS L< (Kclkbb 
>. PIFKOBVEYVIZILAICL< 79, Lb beni, BREOLEIMEBIZ 
dott 0, RPRPOLEILMIC CH SRO, CTE OD Lingo bX 
する 法 な り 。 

During seated meditation, you should wear the kdsaya.'? Put down a 
cushion.'® The cushion is not placed completely under your crossed legs 
but only under the rear half, so that the sitting mat is beneath the folded 
legs and the cushion beneath the spine. This 1s the way that buddha after 
buddha and ancestor after ancestor have sat during seated meditation. 

[11:4] {1:101} 
AOS LMIREL. HSOSMMRAT, MORI, ADELEDD 
も の う へ に お く 、 EDOEXRADDHEOINICK<S, EDSE, BOKBOH 
も と ひと し くす べし 、 参 差 な る こと を えさ ざれ 。 半量 員 入 は 、 た だ 左 の 足 を 

右 の も も の う へ に お く の み な り 。 

Assume either the semi-cross-legged or fully cross-legged sitting pos- 
ture.'* For the fully cross-legged sitting posture, place your right foot on 
  

11 The Fifth Ancestor on Mount Huangmei (Obaisan no goso #1 © 448): Refer- 
ence to Daman Hongren Xii5 4 (602-675). The description here may reflect a passage 
in the notice on Hongren’s follower Shenxiu ##% (d. 706) in the Jingde chuandeng lu $x 
(Ht (EER (T.2076.51:231b15), where Hongren is said to have “made seated meditation 
his work.” 

12 you should wear the kdsdaya (kesa o kaku beshi BR % D*< ~L): The kdsdya is the 
outer robe worn by the monk especially during services. Note that Dogen’s reference to 

this clerical garb makes it clear that the zazen instruction of the text is directed to those 
who have taken orders. 

13. Put down a cushion (futon o shiku beshi 7#HA% U< VL): The futon (in modern 
usage, zafu 4474) placed on top of the meditation mat is still a standard feature of Sotd 
zazen practice. The Zazen yojin ki Sit FA Lac. of Keizan Jokin 堂山 紹 理 (1264-1323) 
which also emphasizes the need for such a cushion, gives its diameter as one shaku FR, 
two sun sf (roughly fourteen inches) (SSZ.Shigen Axi 2:426b). Despite Dogen'*s final 
remark here, the use of such a combination of cushion and mat does not seem to have 
been a universal practice. The Zuochan yi S4i#{# (Kagamishima, 279), for example, 
recommends simply spreading a single mat, a practice still commonly encountered in 
East Asian meditation halls. 

14 Assume either the semi-cross-legged or fully cross-legged sitting posture (arui- 

wa hankafu za shi, aruiwa kekkafu za su HS NLERUREL, HS ONLPERAT): 
Dégen’s directions here follow the recommendation of the Zuochan yi Séif#{# (Kaga- 
mishima, 279), but there is considerable difference of opinion within the Buddhist tradi- 

tion on how to arrange the legs during meditation. The posture described here, with the 
left leg crossed over the right, is sometimes called the goma B#E (“demon quelling’)
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your left thigh and your left foot on your right thigh. The toes should be 
even with the thighs, not out of alignment. For the semi-cross-legged 
sitting posture, simply place your left foot on your right thigh. 

[11:5] 

KG AML, BEBROLPAL, BFeHEADEOINICKS<, AFR 
右手 の う へ に お く 。 ふ た つの お ほ ゆ びさ き あ ひさ さ ふ 。 了 南 手 か く の ご と く 
LT, 身 に ちか づけ て お く な り 。 ふ た つの お ほ ゆ び の さ し あ は せ た る さき 
を 、 ほ ぞ で に 土 し て お く 太 し 。 

Loosen your upper robe and arrange it properly. Place your right hand 
on your left foot and your left hand on your right hand. Put the tips 
of your thumbs together. With your hands in this position, place them 
against your body, so that the joined thumb tips are aligned with your 
navel.'° 

[11:6] 

正 映 端 生 すべ し 。 ひ だ り へ そば だ ち 、 み ぎ へ か た な ぶ き 、 ま へ に く ぐ ま り 、 
うし ろ へ あほ の く こ と な か れ 。 かならず 耳 と 肩 と 封 し 、 BACWERTS 
し 。 舌 は か み の 勝 に か くべ し 。 時 は 邊 より 通す べし 。 く ちび る ・ 歯 あ ひ つ 
くべ し 。 目 は 開 す べし 、 不 張 ・ 不 微 な る べし 。 

Straighten your body and sit erect. Do not lean to the left or right; do 
not bend forward or back. The ears should always be aligned with the 
shoulders, and the nose aligned with the navel. The tongue should be 
placed against the front of the palate.'° The breath should pass through 

  

position; the opposite form, in which the right leg is crossed over the left (the so-called 
kichijo &*#, or “auspicious” posture), is probably the more common in iconography and 
in many practice traditions. Though Dogen’s style is sometimes considered standard for 
the Zen school, both forms can be found in the school’s literature. Similar disagreements 
over whether the left or the right should be on top can be found in descriptions of the 
semi-cross-legged posture and in the placement of the hands. In the Hokyo ki # Bei 
(DZZ.7:42, number 36), Dégen reports that his teacher, Tiantong Rujing K # 207, held 
that the position of the legs might be reversed if they become painful after long sitting. 

In his Fukan zazen gi © #)A48(% (DZZ.5:6), Dogen follows the Zuochan yi ASmHE in 
recommending at this point that the practitioner stretch the body up and swing it back 

and forth to the left and the right. Keizan’s Zazen ydjin ki Sé@FA Dad (SSZ.Shigen AR 
2:427a) explains that one should swing the body from side to side seven or eight times, 
gradually reducing the length of the arc, an exercise still widely followed tn Soto practice. 

15 This and the following paragraph largely follow the text of the Zuochan yi S4i#(% 
(Kagamishima, 279), although Ddgen has added the information on aligning the hands 
with the navel. 

16 The tongue should be placed against the front of the palate (shita wa kami no 
agito ni kaku beshi 逢 は か み の 腸 に か くべ し ): In the Hokyé ki #8 (DZZ.7:42, num- 
ber 36), Rujing advises Dogen that one may either press the tongue against the palate or 

the front teeth.



11. Principles of Seated Meditation Zazen gi Aix 285 

the nose. The lips and teeth should be closed. The eyes should be open, 
neither too widely nor too narrowly." 

[11:7] 

か く の ご と く 身 心 を と と の へ て 、 欠 気 一 思 あ る べし 。 元 元 と 衝 定 し て 、 思 
量 箇 不 思 量 底 な り 、 不 思 基 底 如 何 思 量 、 こ れ 非 思 量 な り 。 こ れ す な は ち 学 
ne OEM LO, MRL AMI CILoOT. KRREOEP LO. RRA OEE 
な り 。 

Having thus regulated body and mind, take a breath and exhale fully. 
Sitting fixedly, it is “thinking of not thinking.” “How do you think of not 

  

17 The eyes should be open (me wa kai su beshi B\ibA~ L): The recommendation 

here to keep the eyes open during zazen follows the advice of the Zuochan yi S4i#(% 
(Kagamishima, 279), whose author goes on to argue for this practice, citing the prece- 
dent of past meditation adepts and quoting his own teacher, Chan Master Fayun Faxiu 
121% (1027-1090), who criticized the practice of meditation with the eyes closed 
as “the ghost cave of the Black Mountains” (heishan gueiku S41 52%). Not only, he 
says, does the opening of the eyes ward off drowsiness, but it can serve to enhance the 
power of samadhi (Kagamishima, 279). Other Buddhist accounts of meditation, how- 
ever, sometimes favor closing the eyes completely. In the Hokyé ki #BFac (DZZ.7:42, 
number 36), Rujing 4073 says that, while experienced meditators, not susceptible to 
drowsiness, may sit with eyes closed, beginners should keep them open.
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thinking?” It is “nonthinking.”'® “This is the art of seated meditation.””” 
Seated meditation is not the practice of dhyana.”° It is the dharma gate of 

  

18 Sitting fixedly, it is “thinking of not thinking.” “How do you think of not think- 

ing?” It is “nonthinking” (gotsugotsu to zajo shite, shiry6 ko fushiryo tei nari, fushiryo 
tei ikan shiryé, kore hi shiryé nari TICE ELC, BRR REB RRO, FB BIE 
如何 思 量 、 こ れ 非 思 量 な り ):The expression gorszgo/sz JLJL, translated here as “fixed- 
ly,” is a Chinese idiom indicating something “massive and immovable” (also “tower- 
ing’); regularly used for a state of fixed concentration (and sometimes for a state of 
obliviousness). See Supplementary Notes, s.v. “Sit fixedly.” 

This passage is taken from the koan known as “Yaoshan’s not thinking” (Yakusan 
fushiryo tei 4\4) 7. BIE), which appears several times in Dogen’s writings. The story 
is found in a number of Zen sources, as well as in Digen’s shinji Shobégenzé 眞 字 正 法 
HR (DZZ.5:196, case 129); see Supplementary Notes, s.v. “Yaoshan’s not thinking.” 

Here is the version of the story on which Dogen comments at the opening of his “Shobo- 
genzo zazen shin” IE YAR ek “Ai (DZZ.1:103). 

SESE KEMAGR, ASA, JOC BIE, Bis, Be FESR. (8A, 
不 思 量 底 、 如 何 思 量 。 師 云 、 非 思 量 。 
Once, when the Great Master Hongdao of Yaoshan was sitting [in meditation], a monk 
asked him, “What are you thinking of, [sitting there] so fixedly?” 
The Master answered, “I’m thinking of not thinking.” 

The monk asked, “How do you think of not thinking?” 
The Master answered, “Nonthinking.” 

The use of Yaoshan’s words here to describe the practice of zazen accords with the vul- 
gate text of Dogen’s Fukan zazen gi GAH (DZZ.5:6), but the earlier, autograph 
text of the Fukan zazen gi (DZZ.5:11) uses instead a quotation from the Zuochan yi 学 

i {# (Kagamishima, 281): 

eC AN, BC ENK, ARRR BR-A, 
Whenever a thought occurs, be aware of it; as soon as you are aware of it, it will 

vanish. If you remain for a long period forgetful of objects, you will naturally be- 
come unified. 

19 “This is the art of seated meditation” (kore sunawachi zazen no hdjutsu nari — 

tuts Ze BASE OD YE fir Ze 0 ): Japanese variation of a line from the Zuwochan yi ASW 儀 
(Kagamishima, 281): 

te AA ine BE PT HH, 
This is the essential art of seated meditation. 

20 Seated meditation is not the practice of dhyana (zazen wa shizen ni wa arazu 

Ase lt nlc l(id S$): Likely an allusion to a passage in the Linjian lu #KiIEK 
(ZZ.148:590b7-12), in which the author, Juefan Huihong ##i#vt (1071-1128), crit- 
icizes the association of Bodhidharma’s famous nine years of sitting before a wall at 
Shaolin “4 with the practice of dhyana — a practice he dismisses as “dried-up trees 
and dead ashes” (koboku shikai *&K7K3E/K). Dogen quotes the passage at length in his 
“Shdbdgenzo gydji” IEYEAR ITER, part 2. See Supplementary Notes, s.v. “Dried-up 
tree,” and “Practitioner of dhyana.”
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great ease and joy.”' It is nondefiling practice and verification.” 

TE YA BRR i SS BE BS 
Treasury of the True Dharma Eye 

Principles of Seated Meditation 
Number 11 

[Ryumonji MS:] 

AEE sce +. FERN SS SA BRR 
Presented to the assembly at Kippo Vihara, Yoshida District, Esshu; 

eleventh [month], winter of the junior water year of the rabbit, the first 
year of Kangen [13 December 1243-11 January 1244] *° 

{1:102} 

[Fumon’in MS:] 

fe] “AERA RIE AHA eS 2 EB) Se RR 
Copied this at the attendant’s quarters, KippO Hermitage, Esshu; twen- 
tieth day, first month of the senior wood year of the dragon, the second 

year of the same [era] [29 February 1244] ** 

  

21 dharma gate of great ease and joy (dai anraku no hdmon KE OEF4): A phrase, 
reflecting the Zuochan yi Aéi#{# (Kagamishima, 281), that evokes the Sukhavihara chap- 
ter of the Lotus Siitra, in which it is said that the bodhisattva’s life of ease and joy (S. swkha) 
consists in always enjoying seated meditation (S. pratisamlayana), retiring from the world 
to practice control of his mind (Miaofa lianhua jing WIKI, T.262.9:37b10). Dogen 
gives this claim a more concrete sense in his “BendOwa” #18445 (DZZ.2:470), where he 
uses it as a justification of the superiority of the seated posture itself. 

22 nondefiling practice and verification (fu zenna no shushd F445 OER): One of 
Dodgen’s favorite expressions, from a conversation between the Sixth Ancestor, Huineng 
<7 He and his disciple Nanyue Huairang PH 4k 1a; it is recorded in the shinji Shobégenzod 
la EAR RK (DZZ.5:178, case 101) and referred to often in the Shobdgenzo. See Sup- 
plementary Notes, s.v. “What thing is it that comes like this?” 

23 The Fumon'in 普 門 院 MS shares an identical colophon. 

24 The Tounji 洞 雲 寺 MS lacks a colophon by EjG: it is supplied in Kawamura's edition 
from the Fumon’in #F4 MS of the sixty-chapter Shobdgenzo, belonging to Mydshdji 
> & = (Aichi Prefecture), a copy completed in 1751.
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Needle of Seated Meditation 

Zazen shin 

INTRODUCTION 

This essay, number 12 in the seventy-five-chapter Shobdgenzo and num- 
ber 27 in the Honzan edition, does not occur elsewhere in the early com- 
pilations, nor do any of the early manuscripts provide a colophon for 
the work. Nevertheless, internal evidence dates the composition to the 
spring of 1242, when its author was residing at Koshoji, on the southern 
outskirts of the capital at Heiankyo. A colophon of the Honzan edition 
states that the work was subsequently presented to the monastic assem- 
bly in the winter of 1243-1244 at Kippoji, the monastery where Dogen 
taught following his move to Echizen Province in the summer of 1243; 
but the similarity of this colophon to that of the “Zazen gi” “4i#(# chap- 
ter casts doubt on its reliability. 

The “Zazen shin” represents one the most important texts for the study 
of Dogen’s views on Zen meditation. It is divided into three major sec- 
tions. The first is devoted to the famous kdan known as “thinking of not 
thinking,” a saying of the early eighth-century master Yaoshan Wetyan #% 
Li Hé &. Although the discussion of it here is very brief, this kdan 1s central 
to the SOtd understanding of Dogen’s meditation; for it appears as a de- 
scription of (or perhaps prescription for) the practice in his Fukan zazen gi 
2 By As H, a manual recognized by the school as the chief source for its 
style of meditation teaching. This section concludes with a sharp criticism 
of those in Chinese Chan who do not understand seated meditation. 

In his second section, Dogen turns to another famous story, known as 
‘“Nanyue polishes a tile,” in which the eighth-century master Nanyue 
Huairang FA 2a likens his disciple Mazu Daoyi's 馬祖 道 一 attempt to 
“make a Buddha” by sitting in meditation to someone’s trying to make a 
mirror by polishing a clay tile or trying to drive an ox cart by whipping 
the cart. On the face of it, the story would seem to be a criticism — often 
in fact seen in the sayings of the masters — of the view that meditation 
practice is central to Zen soteriology. But Dogen’s commentary here 
goes through the story to bring out in each line of the dialogue his own 
vision of a higher understanding of the practice.
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The final section of the essay opens with a return to its author’s lament 
over the benighted Chan understanding of seated meditation. After dis- 
missing most of the literature on the practice, he introduces with high 
praise the verse from which our essay takes its name: the “Needle of 
Seated Meditation” (Zuochan zhen ijk) by Hongzhi Zhengjue 7% 4 1E 
4, most famous master in the recent history of Dogen’s Caodong lineage 
and former head of the monastery at Mt. Tiantong Xai where Dogen 
had studied in China. After commenting on the lines of Hongzhi’s piece, 
Dogen offers in closing his own version of the poem.
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Treasury of the True Dharma Eye 

Number 12 

AV Tle fed 

Needle of Seated Meditation 

[12:1] {1:103} 
HAGE KAR, ASAD, TOUCHE, Min, BRAKE, 僧 

日 、 不 思 量 底 、 如 何 思 量 。 師 云 、 非 思 量 。 
Once, when Great Master Hongdao of Yaoshan was sitting, a monk 
asked him, “What are you thinking [sitting there] so fixedly?” 

The Master answered, “I’m thinking of not thinking.” 

The monk asked, “How do you think of not thinking?” 

The Master answered, “Nonthinking.’” 

[12:2] 

KOI, DC OILE< RORBLT. WTHEBSTAL, THER 
Lo JUNO, PREIS OKISN SOBRE, TITHORB, OL0CHST 

  

1 Great Master Hongdao of Yaoshan (Yakusan Kudo daishi #215118 XEN): The 
posthumous title of Yaoshan Weiyan 2 \LI 1 fi (751-834). See Supplementary Notes, 
s.v. “Yaoshan’s not thinking.” This dialogue appears in a number of Chan sources: see, 
e.g., Jingde chuandeng lu {E(B EER (T.2076.51:311026-28); Liandeng huiyao Witte 
@ (Z7.136:740b13-14), shinji Shobégenzé 眞 字 正法 眼 蔵 (DZZ.$:196, case 129). 
The passage is one of the prime sources for Dogen’s meditation teachings: it forms the 
core of his description of zazen in his (vulgate) Fukan zazen gi *¢#)A4i#(% (DZZ.5:6), 
“Shdbdgenz6 zazen gi” IEJAAR RAAT, and Bendo ho HEE (DZZ.6:40), and is cited 
several times in the Shobdgenz6 and Eihei koroku 7*K*7REEK (e.g., DZZ.3:238, no. 373: 
DZZ.4:104, no. 524). 
[sitting there] so fixedly (gotsugotsuchi JLJLH2): The Chinese idiom (wuwu JCJL) sug- 
gests something “massive and immovable” (also “towering”) and is regularly used for 
a State of fixed concentration (and sometimes for a state of obliviousness), in which use 

it is synonymous with gotsuza JL44; see Supplementary Notes, s.v. “Sit fixedly.” The 
translation “fixedly” here and below attempts to preserve the original adverbial sense of 
the form gotsugotsuchi, which Dégen will treat in his commentary as a noun (perhaps 
indicating something like “the activity of being in a massively fixed state”). 

2 “not thinking” (ko fushiry6é tei i777 E/E); “Nonthinking” (hi shiryo 3E BR): 
The translation follows the usual Std interpretation of these famous expressions, which 
treats them both as mental states. Yaoshan’s first answer might also be rendered, “I’m 
thinking the unthinkable” (fu ka shiryo 7 *] is), and his final remark could be read, 
“It isn’t thinking.”
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と い へ ども 、 薬 山 の 道 は 其 一 な り 。 い は ゆる 思 量 箇 不 思 量 底 な り 。 思 量 の 

RARPR7RSHO, FE RBORA RRR a 

Verifying that such are the words of the Great Master, we should study 
fixed sitting; we should directly transmit fixed sitting.* This is the inves- 
tigation of fixed sitting transmitted in the way of the buddhas. Although 
he is not alone in “thinking [while sitting] fixedly,” Yaoshan’s words are 
the first: he is “thinking of not thinking.’ [These words] have what is the 
very skin, flesh, bones, and marrow of “thinking,” the very skin, flesh, 

bones, and marrow of “not thinking.”° 

[12:3] 

BO 不 思 量 底 如 何 思 量 、 ま こと に 不 思 量 底 た と ひ ふ る く と も 、 さ ら 
これ 如何 思 量 な り 。 に を まな か らん 元 元 地 の 向 上 、 な に に よ 

り て か 通せ ざる 。 財 所 の 愚 に あら ず ば 、 元 元 地 を 問 着 す る 力 量 ある べし 、 
思 量 ある べし 。 

“The monk asked, ‘How do you think of not thinking?” Indeed, 
though “not thinking” may be old, going further, this is “how do you 
think?”® Could there be no “thinking” in “sitting fixedly”? How could 

  

3 we should study fixed sitting (gotsuza o sangaku su beshi JU4’&* Bat ~ L): The 
term gotsuza JUAS, translated here as “fixed sitting,” is virtually synonymous with the 
expression gotsugotsu JLJL on which Dogen is commenting; see Supplementary Notes, 
s.v. “Sit fixedly.” 

4 Although he is not alone in “thinking [while sitting] fixedly,” Yaoshan’s words 

are the first (gotsugotsuchi no shiryo, hitori ni arazu to iedomo, yakusan no do wa sore 
cg77 多元 地 の 思 量 、 ひ と り に あら ず と い へ ども 、 薬 山 の 道 は 其 一 な り ): Perhaps 
best interpreted to mean that, while the practice of thinking in zazen is the common her- 

itage of the buddhas and ancestors, Yaoshan’s words are the best expression of it, or the 
first to describe it as “thinking of not thinking.” 

5 |These words] have what is the very skin, flesh, bones, and marrow of “think- 

ing,” the very skin, flesh, bones, and marrow of “not thinking” (shiryo no hi niku 

kotsu zui naru ari, fushiry6 no hi niku kotsu zui naru ari BHORA HSS bY , 
7 FEE OD RZ A BB 72 D dH Y ): Or, perhaps, “[Yaoshan] has... .” Likely meaning that 
Yaoshan has fully expressed the meaning of both “thinking” and “not thinking.” “Skin, 
flesh, bones, and marrow” (Ai niku kotsu zui RZ(N\ FF Ba) is an expression, occurring very 
often throughout the Shobdgenzo, indicating the essence or truth or entirety of something 
or someone; see Supplementary Notes, s.v. “Skin, flesh, bones, and marrow.” 

6 Indeed, though “not thinking” may be old, going further, this is “how do you 

think?” (makoto ni fushiryotei tatoi furukutomo, sara ni kore ikan shiry6 nari &— & 
に 不 思 量 底 た と ひ ふ る く と も 、 さ ら に これ 如何 思 量 な り ): Most commentators take 
Sou (furuku A> <) here to mean “well known,” “familiar” (e.g., Shobdgenz6 keiteki 
TEAR SIH 2:523). The antecedent of “this” (kore これ ) here is unclear: the most 
common reading identifies it as “not thinking” (e.g., Shobdgenz6 keiteki IEYEAR BUS 
i 2:523) and thus understands the second clause to be identifying “not thinking” with 
“how do you think?” (ikan shiryo 20{At BB).
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it not pass beyond “sitting fixedly”?’ If we are not the sort of fool that 
“despises the near,” we ought to have the strength, ought to have the 
“thinking,” to question “sitting fixedly.”® 

[12:4] {1:104} 

大 師 い は く 、 非 思 量 。 い は ゆる 非 思 量 を 使用 する こと 玲 区 な り と い へ ど 
も 、 ANB 量 底 を 思 量 する ( に は 、 か な ら ず 非 思 量 を も ちい る な り 。 非 思 量 に 

た れ あ り 、 た れ 、 我 を 保 任 す 。 贅 元 地 た と ひ 我 な り と も 、 思 量 の み に あ ら 
ず 、 光 地 を 晃 頭 する な り 。 元 元 地 た と ひ 趣 元 地 な り と も 、 元 元 地 いか で 
DITICHE & A 量 せ ん 。 

“The Master answered, ‘Nonthinking.’” Although the employment of 
“nonthinking” is crystal clear, when we “think of not thinking,” we al- 
ways use “nonthinking.” There is someone in “nonthinking,” and [this] 
someone maintains us.’ Although it may be we who are “‘sitting fixedly,” 
“sitting fixedly” is not merely “thinking”: it presents “sitting fixedly.” '® 
Although “sitting fixedly” is “sitting fixedly,” how could “sitting fixed- 
ly” “think” of “sitting fixedly?" 
  

7 How could it not pass beyond “sitting fixedly?” (gotsugotsuchi no kdjo, nani ni 
ore ん 2 757 zezg7g 多元 地 の 向 上 、 な に に より て か 通 ぜ ざる ): A tentative translation 
of a sentence variously interpreted. The grammatical subject here is unexpressed; given 
the context, this translation interprets it as the “thinking” of the previous sentence. On 
such a reading, then, Ddgen is asserting that the thinking present in zazen must also be 
operating outside of zazen. Whether he would also hold that our ordinary thinking out- 
side of zazen is the thinking present in zazen is another matter. 

8 the sort of fool that “despises the near” (sengon no gu 4817) /X): From the old 
Chinese saying, “The ordinary person values the distant (gui yuan #1) and despises the 
near (jian jin #¥i1).” Ddgen will allude to this saying again below, section 10. 

we ought to have the strength, ought to have the “thinking,” to question “sitting 

fixedly” (gotsugotsuchi o monjaku suru rikiryo aru beshi, shiry6 aru beshi TUICHE® fil 
著 す る 力量 ある べし 、 思 量 あ る べし ): Here, as below in the text, the translation loses 
Dogen’s play on the element ry6 & (“measure”) in the expressions shiryo Ag (“think- 
ing”) and rikiryo 7 & (“strength”). 

9 There is someone in “nonthinking,” and [this] someone maintains us (hishiry6 ni 

tare ari, tare, ware o honin su 非 思 量 に た れ あ り 、 た れ 、 我 を 保 任 す ): Some interpret- 
ers follow the S222gezzo so 正法 眼 蔵 抄 (SCZ.4:74) here in associating the mysteri- 
ous “someone” (tare 7<4V) with “thinking” and “not thinking,” and “us” (ware 我 ) with 
“nonthinking”; thus, “thinking” and “not thinking” maintain “nonthinking.” 

10 it presents “sitting fixedly” (gotsugotsuchi o koto suru JUJCHE& BEAT 4): An odd 
locution, perhaps meaning “sitting fixedly presents itself” — 1.e., is just “sitting fixedly.” 
The glyph fo #8 (“head”) here is best read as the nominalizing suffix. 

11 This section is one of the more obscure arguments in the text. A possible paraphrase 
might look something like the following: 

Although nonthinking is an awakened activity, free from all obstructions to knowledge 
(as in the Zen expression, “all eight sides are crystal clear’), it is a distinct act of cog- 
nition, with its own agent (the awakened “someone” who ts present in all our cognitive 
States). But the activity of nonthinking in meditation (“sitting fixedly”) is not merely
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[12:5] 

し か あれ ば す な は ち 、 趣 光 地 は 修 量 に あら ず 、 法 量 に あら ず 、 悟 量 に あ 
ず 、 滞 量 に あら ざる な り 。 薬 山 か く の ご と く 草 値する こと 、 す で に 竹 迎 
尼 借 より 直下 三 十 六 代 な り 。 策 山 より 向上 を た つ ぬ る に CL SAKIC RS 
牟 尼 俺 あり 。 か く の ご と く 正 偉 せ る 、 す で に 思 量 筒 不 思 量 底 あ り 。 

Therefore, “sitting fixedly” is not the measure of the buddha, not the 
measure of the dharma, not the measure of awakening, not the measure 

of understanding.'* Such unique transmission by Yaoshan represents the 
thirty-sixth generation directly from Buddha Sakyamuni: if we trace be- 
yond Yaoshan thirty-six generations, we come to Buddha Sakyamuni.'? 
And in what was thus directly transmitted, there was already “thinking 
of not thinking.” 

[12:6] 

LOSHAlL, HEBADT SHE UI< . HKG, SIS T. BE 
Fai, CORK. RIE)ROSAICBLIDT, ARHLYV EAR, 
eer en RNs HAEXAEIS. SODAS LBB 
O) Fr HE)» な し むべ し 

is
 

り 
* 

Recently, however. some stupid illiterates say, “Once the breast 1s 
without concerns, the concentrated effort at seated meditation Is a state 

of peace and calm.”'* This view does not reach that of the scholars of the 
  

a matter of cognitive states (“thinking”): it is the act of meditation itself (“it presents 
sitting fixedly”). When it is just the act itself (“sitting fixedly” is “sitting fixedly”), it is 
not thinking even of itself. 

12 measure of the buddha (butsuryo (#&); measure of the dharma (hdryé {£ =); 
measure of awakening (goryO 1%); measure of understanding (eryO 4): As 
above (Note 8), Dogen is here again playing with the glyph ry6 & (“measure”) in shiryo 
= (“thinking”), here, perhaps, to be taken as “to be measured by”; See Supplementary 
Notes, s.v. “Measure of the buddha.” 

13 Such unique transmission by Yaoshan ( Yakusan kaku no gotoku tanden suru koto 

HEA OIL < BTS = &): “Unique transmission” (tanden #{#) is commonly 
used in Zen to describe the transmission of the dharma from master to disciple. Though 
the term suggests (and in some cases is used to indicate) a lineage in which there is only 
one legitimate representative, or “ancestor,” in each generation, it regularly appears in 
contexts where the element tan # is better understood as “direct,” “pure,” “simple,” etc. 

the thirty-sixth generation directly from Buddha Sakyamuni (Shakamuni butsu yori 
jikige sanjiiroku dai Fete ye 6 KO LE F=L+A(%): Le., twenty-seven generations of 
Indian ancestors before Bodhidharma and nine generations of masters in China. Yaoshan 
was a disciple of Shitou Xigian 4987173 (700-790), in the third generation after the 
Sixth Ancestor, Huineng S¢#€. 

14 illiterates (zusan [or zuzan] #4): Literally, “Du composition,” used in pejorative 
reference to a literary work that, like those of Du €£, is ignorant of classical precedents. 
(Du is most often identified as the Song-dynasty poet Du Mo f£&k; for alternative the- 
ories, see M.14477.122.) Dogen regularly uses the term to refer to those in the Chan 
lineage who are ignorant of the tradition.
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Small Vehicle; it is inferior even to the Vehicle of Humans and Devas.'° 

How could one [who holds such a view] be called a man who studies 
the buddha dharma? At present, there are many such practitioners in the 
Land of the Great Song; it is lamentable that the path of the ancestors 1s 
overgrown. 

[12:7] 

K—-HO#H) , MiRPBIL, CNAME OD BRO, PLOT LUbE 
FLOAT ElCH OS. (TINT, ACO, EB BARN AFHR EATS O TE TEV EOD 
夫 の み に か か は る こと な か れ 。 PRIOR MR LIT SL OBS, BIEK LO 

見 解 な り 。 備 法 の 正 命 つ た は れ る こと お ろ そ か な る に より て 、 和 念 歴 道 する 
な り 。 な に か これ 初心 、 い づれ か 初心 に あら ざる 、 初 心 い づれ の と ころ に 
か お く 。 

Then there is another type [that holds] that to pursue the way in seated 
meditation is a function essential for the beginner’s mind and late stu- 
dent, but it is not necessarily the conduct of the buddhas and ancestors."® 
“Walking is Zen, sitting 1s Zen; in speech or silence, motion or rest, the 
substance is at ease.”'’ Do not adhere solely to the present concentrated 
  

“Once the breast is without concerns, the concentrated effort at seated meditation 

is a state of peace and calm” (kufii zazen, toku kydkin buji ry6, ben ze heionchi ya W 
FAST, TAPES TT . (BFE ZFS Ht): The translation follows the usual reading of 
this passage, which could also be read, “Once one attains [the state in which] the breast 

is without concerns through concentrated effort at seated meditation, this is peace and 
tranquility.” Dogen here shifts into Chinese, as if quoting a text; but the passage has not 
been identified as a direct citation from any known source. A similar sentiment appears 
in the letters of Dahui Zonggao Kaz (1089-1163) (“Da Fu shumi dier shu” 4 
#5 FS BE, Dahui yulu Kas ER, T.1998A.47:921c29-al ), where he criticizes those who 
make concentrated effort (gongfu JX) in a quiet place: 

‘E(Sh PRES, (PRB OURARAK, REAR, 
“If they happen to achieve a state in which the breast is without concerns, they think 
it is the ultimate ease and joy; they don’t realize it is simply like a stone pressing 
down grass.” 

15 Vehicle of Humans and Devas (ninten j6 A K€): Buddhist teachings and practices 
appropriate for, or directed toward rebirth as, a human or deva. In Dégen’s usage, prob- 
ably equivalent to the teachings of humans and devas (ninten kv6 AKO, the lowest in 
the schema of the five teachings (go な の 五 教 ) popularized by Guifeng Zongmi 圭 峰 宗 
#8 (780-841). In his account, this teaching emphasizes the laws of karma and encourages 
the keeping of the precepts (to ensure rebirth as a human or a deva in one of the heavens 
of the desire realm (vokkai 欲 界 : S. kama-loka) and practice of the four dhyanas (shizen 
Pu) and four formless absorptions (shi mushiki j6 PU Ef; S. Griipya-samapatti) (for 
rebirth in the form and formless realms [shikikai #4, S. riipa-loka; mushikikai HEF, 
S. ariipya-loka]). (See, e.g., Yuanren lun JRA iti, T.1886.45:707ff.) 

16 beginner’s mind and late student (shoshin bangaku #)). Lit): An expression 

occurring often in the Shobdgenzo for the inexperienced practitioner; see Supplementary 
Notes, s.v. “Beginner’s mind.” 

17 “Walking is Zen, sitting is Zen; in speech or silence, motion or rest, the sub-
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effort. This view is common among those calling themselves a branch of 
Linji. It is because of a deficiency in the transmission of the correct life 
of the buddha dharma that they say this.'® What is the beginner’s mind? 
Where is there no beginner’s mind? Where do we leave the beginner’s 
mind? 

[12:8] {1:105} 

LARL, BHO SEENSBRICIL, GiRMHET S720, CORROR 
Slt, (EEE EDS AT HHYO. ITH OICMFHIChH HS SRBMA IC, 
AREARTEOD, ABA SICPEBICH OTS. RERFTR IT NId, BBS OIE 
作 を さき つけ 。 IE EEO & &, 千 古 高 古 、 と も に も と より ほ と け に いり 、 
魔 に いる ちか ら あ り 、 進 歩 退 歩 、 し た し く 溝 に みち 、 揚 に みつ 量 あ る な 
り 。 

We should realize that, in the established [means of] investigation for 
studying the way, one pursues the way in seated meditation. The es- 
sential point that is the model for this [investigation] is that there is a 
practice of a buddha that does not seek to “make a buddha.”’” Since the 
practice of a buddha is not further to make a buddha, it is the realization 
of the koan.*? The embodied buddha does not further make a buddha; 

when the nets and cages are broken, a seated buddha does not further 
interfere with making a buddha.?! At this very time — “from a thousand 

  

stance is at ease” (gv6 yaku zen, za yaku zen, go moku dé j6é tai annen {7 IRB, ABIK 
me, as Phanapae ZA): From the Zhengdao ge #8 aK (T.2014.48:396a1 0-11), attributed 
to the early eighth-century figure Yongjia Xuanjue *K 32“. 

18 correct life (shoOmyd iEff): A term usually indicating “right livelihood” (S. 
samyag-djiva), one of the practices of the traditional Buddhist eightfold path, but some- 
times occurring in Dégen’s writings in a sense in which the element myo fin is taken to 
suggest the “lifeblood” or “vital artery” (meimyaku nik) of the lineage; often interpret- 
ed as “the rightly transmitted life of wisdom” (shdden emy6 IE{# Ean). 

19 practice of a buddha that does not seek to “make a buddha” (sabutsu o moto- 

mezaru gyobutsu (EM b & DX 4TH): In the term sabutsu (EH (“make [or become] 
a buddha’), Dogen is here introducing the topic of the conversation between Mazu Daoyi 
5 4818 — (709-788) and Nanyue Huairang Paka (677-744) that he will explore be- 
low. As in that conversation, this passage is playing with a set of parallel compounds, 
the first member of which may function as either a verb or an adjective: sabutsu {E (6: 
“to make a buddha,” “a made buddha”; gydbutsu {7 #: “to practice [as a] buddha,” “a 
practicing buddha”; shinbutsu #6: “to embody a buddha,” “an embodied buddha”; and 
zabutsu S445: “to sit [as a] buddha,” “a seated buddha. 

20 realization of the kdan (kdan genjo “3 ¥ FLAK): Or “the case is settled” (more often 

written 公 案 現 成 ). An expression (or its reverse, “a settled case* [ge の ん 9gz 現 成 公 

案 ]) occurring often in Zen texts and in DOgen's writing. See Supplementary Notes, s.v. 
“Realized koan.” 

21 nets and cages are broken (raré taha #2 #2 47K): The term “nets and cages” occurs 
very commonly in Chan literature as a metaphor for spiritual or intellectual “traps” or 

“snares”; see Supplementary Notes, s.v. “Nets and cages.”
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ages past, ten thousand ages past”— they both have the power from the 
beginning to enter into buddha and enter into Mara.*? Stepping forward 
and stepping back, their measure “fills the ditches and fills the gullies.””° 

  

22 “from a thousand ages past, ten thousand ages past” (senko banko Fi B44): 
Together with the phrase below, “fills the ditches, fills the gullies” (mizo ni michi, tani ni 
mitsut#i\2 Ab, lc A), likely reflects the words of Yuanwu Kegin 園 悟 克 4) (1063- 
1135) (see, e.g., Biyan lu 328k, T.2003.48:156c10): 

Foe, Bee Ee, BAG, 
From a thousand ages past, ten thousand ages past; 
The blackness is everywhere. 
It fills the ditches and clogs the gullies; 
No one understands it. 

they both (tomo ni & %{<): The grammatical subject is unstated, and the sense of the 
adverbial tomo ni (“together,” “both’’) here is unclear. The translation assumes that it re- 

fers to a plural subject (presumably, the “seated buddha” and the “making of a buddha”; 
a somewhat grammatically more awkward reading might take it as referring to the verbs 

“enter into buddha and enter into Mara” — on which reading, the subject here might well 
be understood as “we” or “one.” 

enter into buddha and enter into Mara (hoteke ni iri, ma ni irul(EEIFIZV) , 魔 に 
いる ): Mara. the Evil One (S. Mara-papiyan) appears often in Buddhist literature as the 

deva who seeks to keep beings in samsara. “To enter into Mara” is used in Zen texts to 
express the spiritual freedom of advanced practice, as in the saying, “You can enter into 
buddha (nyiibutsu A), but you can’t enter into Mara (nyuma AJ). (See, e.g., Dahui 
Zonggao’s Kae Zongmen wuku AFAR, T.1998B.47:950a15.) 

23 Stepping forward and stepping back (shinpo taiho 125145): An expression 
appearing several times in the Shdbdgenz6; it can indicate both activities in general and 
movement forward and back; see Supplementary Notes, s.v. “Stepping forward and step- 
ping back.” 

“fills the ditches and fills the gullies” (mizo ni michi, tani ni mitsut#l\© Ab, Bic# 
D): I.e., is everywhere. A Japanese version of the expression tenk6 sokugaku HHi#3E &, 

“to fill the ditches and clog the gullies,” said of the bodies of those who have died of 
starvation along the roadside; regularly used in Chan texts in the sense, “extends or per- 
vades everywhere.” See Supplementary Notes, s.v. “Fill the ditches and clog the gullies.” 

A variant version of this important passage occurs in the text of the “Butsu k6jo ji” 化 
[=] _: $+ chapter preserved in the twenty-eight-text Shdbdgenzé collection (DZZ.2:572), 
where it serves to describe what Dodgen calls there “studying with the body.” 

仙道 を な ら ふ に 、 し ば らく 二 の 様 子 あ り 。 い は ゆる 、 こ ころ し て な ら ひ 、 映 し 
て な ら ふ な り 。 身 し て な ら ふ 、 と いふ は 、 和 池 旨 大 道 する と ころ に 、 作 人 を も と 
め さ ざる 行 代 あり 。 公 案 見 成す る に 、 身 借 も と より 作 仏 に あら ず 。 維 籠 ひ さ し く 
や ぶれ ぬれ ば 、 学 借 さ ら に 作 人 を さ へ ず 。 か く の ご と く 、 和 映し て な ら ふ と き 、 
千 古 萬 古 、 と こし な へ に ほ と け に いり 、 魔 に いる ちか ら あ り 。 進歩 退 歩 に 、 溝 
に みち 敬 に みつ 、 ひ か り を あら し むる 、 こ れ を 父母 未 生 以前 の 面目 と い は ざら 
め や は 。 
In studying the way of the buddhas, there are provisionally two types: studying with 
the mind and studying with the body. “Studying with the body” means that, where 

the way is pursued in seated meditation, there is the practice of a buddha that does 
not seek to make a buddha. In the realization of the koan, from the beginning, the
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* KOK OK 

[12:9] 

(CPG RIA, ZR ALT PARK SRB UC 
Ke, OdAICA RT. PR, HOLEKR 
ves [a] 25) fT JOE, 

When Chan Master Daji of Jiangxi was studying with Chan Master 
Dahui of Nanyue, after intimately receiving the mind seal, he always 
sat in meditation.** Once, Nanyue went to Dayji and said, “Most Virtuous 
One, what are you figuring to do, sitting there In meditation?’ 

[12:10] 

この 問 、 し づか | こ 功 夫 参 究 す べし 。 そ の ゆえ は 、 和 池 牧 より 向上 に ある き 
彫 の ある か 、 季 旨 よ り 格 外 に 彫 す べき 道 の い まだ し きか 、 す べべ て 彫 す べ か 

ら ざ る か 、 営 時 邊 牧 せ る に 、 い か な る 彫 か 現 成す る と 問 著 する か 、 審 細 に 
功夫 すべ し 。 彫 龍 を 愛す る より 、 すす みて 候 龍 を 愛す べし 、 彫 龍 ・ 眞 龍 と 
も に 雲 雨 の 能 あ る こと 、 學 習 す べし 。 境 を 貰 する こと な か れ 、 境 を 皮 する 
こと な か れ 、 志 に 慣 熱 な る べし 。 近 を 剛 する こと な か れ 、 近 を 中 す る こ 
な か れ 、 近 に 慣 調 な る べし 。 目 を か ろく する こと な か れ 、 目 を お も くす る 
こと な か れ 、 耳 を お も くす る こと な か れ 、 耳 を か ろく する こと な か れ 、 耳 
目 を し て 聡明 な らし むべ し 

We should quietly make concentrated effort at the investigation of this 
question. Is its point that he has some “figuring” that must be beyond 
“seated meditation”? Does he not yet have a way that should be “fig- 
ured” outside of “seated meditation”? Should he not “figure” at all? Or 
does it ask what kind of “figuring” occurred at the time he was practicing 

( こ 受 心 印 より この か BT Z 
の と こ Bice ch 大 徳 、 学 

  

embodied buddha is not making a buddha. When “the nets and cages” are long bro- 
ken, a seated buddha does not interfere with making a buddha. When we study with 
the body like this, “from a thousand ages, ten thousand ages past,” from eternity, we 
have the power to “enter into buddha and enter into Mara.” In stepping forward and 
stepping back, we display a light that “fills the ditches, fills the gullies.” How could 
this not be called our “face before our father and mother were born’? 

24 Chan Master Daji of Jiangxi (Kdzei Daijaku zenji {V8 XK Fie); Chan Master 
Dahui of Nanyue (Nangaku Daie zenji FARK AieEM): I.e., Mazu Daoyi 5 44i8— and 
his teacher, Nanyue Huairang Pa2342#", respectively. Their famous conversation, on 
which Dogen will provide a line-by-line commentary below, is found at Jingde chuan- 
deng lu MALEK, T.2076.51:240c18-28; Dogen recorded it in his shinji Shobogenzé 
眞 字 正 法眼 蔵 (DZZ.S:128-130, case 8) and gave a Japanese retelling in his “Shobo- 
genzo kokyo” IEJEAR i 4 3%. See Supplementary Notes, s.v. “Nanyue polishes a tile.” 

mind seal (shin’in s(.F{)): A common term for the “seal of approval” of the transmission 
of the “buddha mind” (busshin L»). This element of the story, which places the conver- 
sation at a time after Mazu had already received his master’s certification, does not occur 
in the Jingde chuandeng lu f8(EER version; it is found in the shinji ShObdgenz6 a+F 
iE 74 ERA account, which seems to reflect elements from Mazu’s biography in the Jingde 
chuandeng lu FTE ER (T.2076.5 1:245c26f).
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“seated meditation”? We should make concentrated effort to examine 
this in detail. Rather than love the carved dragon, we should go on to 
love the real dragon.” We should learn that both the carved and the real 
dragons have the ability [to produce] clouds and rain. Do not “value the 
distant”; do not despise the distant; become completely familiar with 
the distant.? Do not “despise the near”; do not value the near; become 

completely familiar with the near. Do not “take the eyes lightly”; do not 
give weight to the eyes.”’ Do not “give weight to the ears”; do not take 
the ears lightly. We should make our eyes and ears clear and sharp. 

[12:11] {1:106} 

(LEVIES . Lele GE. 

Jiangxi said, “I’m figuring to make a buddha.” 

[12:12] 

この 道 、 あ きら め 達 すべ し 。 作 介 と 道 取 す る は 、 い か に ある 信 き ぞ 。 ほ と 
け に 作 介 せら る る を 作 修 と 道 取 する か 、 ほ と け を 作 人 する を 作 人 と 道 取 す 
る か 、 ほ と け の 一 面 出 ・ 了 南面 出す る を 作 介 と 道 取 す る か 。 周作 借 は 脱落 に 
し て 、 脱 落 な る 周作 大 か 。 作 人 LO RARZAO Lh, COMIC BARL DT 
ゆく を 賠 作 借 と 道 取 す る か >。 

We should clarify and penetrate these words. What could he mean by 
saying “make a buddha”? Is he saying that “make a buddha” ts being 
made a buddha by the buddha? Is he saying that “make a buddha” ts 
making a buddha of a buddha? Is he saying that “make a buddha” ts 
one or two faces of a buddha emerging? Is it that “figuring to make a 
buddha” is sloughing off, and it is a sloughed off “figuring to make a 
buddha”’?*® Or is he saying that, while there are ten thousand ways to 
“make a buddha,” “figuring to make a buddha” is becoming entangled 
in this “figuring”?”? 
  

25 love the carved dragon (choryii o ai suru ACRE % TF 4): Allusion to the an- 
cient Chinese story of the Duke of She #3£74, who loved the image of the dragon 
but was terrified of the real thing; the /ocus classicus is Xinxu #tFe, Zashi #ES 5 
(KR3a0008.005. 14a). 

26 Do not “value the distant” (en o ki suru koto nakare xT DS — & ZEA 41): See 

above, Note 8. 

27 Do not “take the eyes lightly” (me o karoku suru koto nakare 目 を か ろく する こ 
と な か れ ): Allusion to the Chinese saying, “To give weight to the ears and take the eyes 
lightly is the constant failing of the common person” (zhong er ging mu su zhi heng bi 

HRS A 6 ZTE). 

28 sloughing off (datsuraku fii¥): Reminscent of Dogen’s famous term for awakening, 
“sloughing off body and mind” (shinjin datsuraku A UHi%s); see Supplementary Notes, s.v. 
Slough off’ and “Body and mind sloughed off.” Here, however, it may also be that it is “fig- 
uring to make a buddha” that is itself “sloughed off.” 

29 becoming entangled in this “figuring” (kono zu ni kattd shi moteyuku = ®|ml\c
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[12:13] 

し る べし 、 大 寂 の 道 は 、 季 御 か な ら ず 彫 作 人 Ze. ASTD Ze PVE © lal 
な り 。 賠 は 作 俺 より 前 な る べし 、 作 介 よ り 後 な る べし 、 作 介 の 正 営 舘 摩 時 

る べし 。 且 間 す らく は 、 こ の 一 彫 、 い くそ ば く の 作 介 を 葛 膝 す と か せ 
Lo CORBA, SOIC RBARTEOSAL, LOL, HEH OIRIRRS, 
BREDTOTHR(EROMmMAI7RS, Ate DICMMEOM 70, —le ee 
SAPS, me Me Se xl, MaeKmsazeo, BPRAMTSAL 
き 、 一 園 の 葛藤 な り 。 

It should be recognized that Daji’s words mean that “seated medita- 
tion” is always “figuring to make a buddha,” that “seated meditation” ts 
always the “figuring” that is “making a buddha.” This “figuring” must 
be prior to “making a buddha”; it must be subsequent to “making a bud- 
dha”; it must be at the very moment of “making a buddha.” Now what 
I ask is this: How many [ways of] “making a buddha” does this one 
“figuring” entangle? This entanglement should further intertwine with 
entanglement.°*° At this point, the entanglements that are individual in- 
stances of the entirety of “making a buddha” are invariably the reality of 
the entirety of “making a buddha” and are all instances of “figuring.””! 
We cannot avoid a single “figuring”: when we avoid a single “figuring,” 
we forfeit our bodies and lose our lives; when we forfeit our bodies and 

lose our lives, this is entanglement in the single “figuring.” 
  

ta he Lt T< ): “Entangled” loosely renders Dégen’s verbal form of “arrowroot and 
wisteria” (kattO tf; elsewhere, rendered “tangled vines”); see Supplementary Notes, 

s.v. “Tangled vines.” Zen texts regularly use the term in reference to the spiritual entan- 
glements of conceptual thought and language, but here and elsewhere Dogen also uses 
it in a more positive sense close to “intertwining” (for example, of master and disciple). 

30 This entanglement should further intertwine with entanglement (kono katto, 
sara ni katt6 o matsuu beshi — 0 RE. SX SIC BARR EOS L): Probably reflecting 
the saying of Dégen’s master, Tiantong Rujing KAY (1162-1227), that “the bottle 
gourd vine entwines the bottle gourd”; see Supplementary Notes, s.v. “The bottle gourd 
vine entwines the bottle gourd.” 

31 entanglements that are individual instances of the entirety of “making a bud- 

dha” (jin sabutsu no jojo naru, Katto 心 作 俺 の 條 條 な る 、 葛 藤 ): A tentative translation 
of a difficult sentence. disregarding the punctuation following /576 zgzzz 條 條 な る jn 
Kawamura’s text. 

32 We cannot avoid a single “figuring” (ichizu o kaihi subekarazu —[al ® @4¢T ~ 
7»t> FJ): Taking the modal beshi here as expressing possibility, rather than the deontic 
“should.” 

forfeit our bodies and lose our lives (sdshin shitsumy6 #25 Kim): A fixed expression 
for dying; perhaps best known from the famous problem, recorded in Ddgen’s shinji 
Shobégenzé |a fF EYEAR ARK (DZZ.5:254, case 243), of the man hanging by his teeth over 
a thousand-foot cliff who is asked the meaning of Bodhidharma’s arrival from the west: 
“If he opens his mouth to answer, he forfeits his body and loses his life.” See Supple- 
mentary Notes, s.v. “Forfeit one’s body and lose one’s life.” Dogen will re-introduce the 

expression below, section 43.
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[12:14] 

PR, CE KIC MELO. BEIKSTTCES. KROUESICVS 
く 、 師 作 仕 麻 。 

At this point, Nanyue took up a tile and began to rub it on a stone. At 
length, Daji asked, “Master, what are you making?” 

[12:15] 
まこ と に 、 た れ か これ を 磨 吾 と み ざ らん 、 た れ か これ を 磨 融 と みん 。 し か 
あれ ども 、 磨 吾 は 、 かく の ご と く 作 仕 磨 と 問 む せら れき た る な り 。 人 作 仕 摩 な 
る は 、 か な ら ず 磨 頭 な り 。 此 土 ・ 他 界 、 こ と な り と い へ ども 、 磨 頭 、 い ま 
だ や まざる 宗旨 ある べし 。 和 目 己 の 所 見 を 自己 の 所 見 と 決定 せ さ ざる の み に あ 
ら ず 、 萬 般 の 作業 に 参 光 すべ き 宗 旨 あ る こと を 一 定 す る な り 。 し る 太 し 、 

俺 を みる に 借 を し ら ず 、 會 せ ざ る が ご と く 、 水 を みる を も し ら ず 、 山 を み 
る を も し ら ざ る な り 。 眼前 の 法 、 さ ら に 通路 ある べから ず と 倉 卒 な る は 、 
BIL XATEY, 

Who could fail to see that he was “polishing a tile’? Who could see 
that he was “polishing a tile”? Still, “polishing a tile” has been ques- 
tioned in this way: “What are you making?” This “what are you mak- 
ing?” is itself always “polishing a tile.” This land and other worlds may 
differ, but the essential point of “polishing a tile” never ceases.” It is 
not only that we do not decide that what we see 1s what we see; it 1s that 
we are firmly convinced that there is an essential point to be studied in 
all the ten thousand activities. We should know that, just as we may see 
buddhas without knowing or understanding them, so we may see waters 
and yet not know waters, may see mountains and yet not know moun- 
tains. The precipitate assumption that the phenomena before one’s eyes 
offer no further passage [for understanding] is not Buddhist study. 

[12:16] {1:107} 

PARRY IL < . 磨 作 鏡 。 

Nanyue said, “I’m polishing this to make a mirror.” 

  

33 This land and other worlds (shido takai th + (Ft): Terms of ambiguous ref- 
erent. Depending on context, shido t+ (“this land”) can indicate (a) the Saha world 
(shaba sekai Bt FL), the world of Buddha Sakyamuni; (b) the human realm (ningen 
A fal), as opposed to other realms of samsara; or (c) China (or East Asia), as opposed to 

India. Similarly, takai 他界 ("other worlds”) can refer to (a) other buddha lands, or (b) 
other realms of samsara; it can also be translated in the singular, as a reference (much 
like the English “the other world”) to (c) the world of the dead, of spirits, etc.
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[12:17] 
この 道 旨 、 あ きら むべ し 。 磨 作 鏡 は 、 道 理 か な ら ず あり 、 見 成 の 公 案 あ 
り 、 虚 設 な る べから ず 。 MIZE LOMAD LD, 鏡 は た と ひ 鏡 な り と も ゃ 、 
磨 の 道理 を 力 究 す る に 、 許 多 の 棒 様 ある こと を し る べべ し 。 古 鏡 も 明鏡 も 、 
磨 吾 よ り 作 鏡 を うる な る べし 。 も し 諸 鏡 は 磨 吾 よ りき た る と し ら ざ れ ば 、 
人 祖 の 道 得 な し 、 人 居 祖 の 開口 な し 、 修 祖 の 出 気 を 見 聞 せ ず 。 

We should clarify the meaning of these words. There is definitely a 
principle in his “polishing this to make a mirror’: there is the realized 
k6an; this is no mere empty contrivance. A tile may be a tile and a mir- 
ror, a mirror, but when we exert ourselves in rigorously investigating the 
principle of “polishing,” we shall find there are many models: the old 
mirror and the bright mirror — these are mirrors made through “polish- 
ing a tile.”** If we do not realize that these mirrors come from “polishing 
a tile,” then the buddhas and ancestors have nothing to say; they do not 
open their mouths, and we do not perceive them exhaling. 

[12:18] 

大 寂 い は く 、 es ace AD, 

Daji said, “How can you produce a mirror by polishing a tile?” 

[12:19] 
EO LICR ORMIBL A, MONBADOAH LD, BMI HHS 

, WME LOE OD LH, THOEDTEARL, 

Indeed, though [the one who is] “polishing a tile” be a man of tron, 
who does not borrow the power of another, “polishing a tile” is not “pro- 
ducing a mirror.”*» Even if it is “producing a mirror,” it must be quick 
about it.°° 

  

34 the old mirror and the bright mirror (koky6 mo meiky6 7zo 古 鏡 も 明鏡 も ): Vener- 
able symbols for the buddha nature, or buddha mind, which is by definition unproduced 
and by standard Chan account quite unaffected by polishing; see Supplementary Notes, 
s.v. “Old mirror,” “Bright mirror.” The many “models” (bdy6 #§t#) here, may refer to 
kOans in which these mirrors occur, of which there are a goodly number. 

35 aman of iron (tekkan #4): A common Chan term, occurring frequently in Do- 
gen’s writings, for the solid practitioner; see Supplementary Notes, s.v., “Man of iron.” 
“To borrow the power of another” (ta no rikiry6 o karu 他 の 力量 を か る ) may suggcest 
the Buddhist teachings of “other power” (tariki {t177), which offer birth in the land of 
Sukhavati through faith in Buddha Amitabha. 

36 it must be quick about it (sumiyaka naru beshi TAOD 72 4 ~ L): Likely an allu- 
sion to the venerable Zen tradition of “sudden practice and sudden awakening” (tonshu 
tongo 頓 修 頓 悟 ), or, as DOgen might say, the “intertwining” of practice and verification.
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[12:20] 

Pa aRU ML < . Abit es FS /E GRAB, 

Nanyue replied, “How can you make a buddha by sitting in medita- 
tion?” 

[12:21] 
HEE DICLY ta, BHO, (FRA EODICH OS AS AZIBHHY, EHO, 
MEICDAMILIVAADRED< NT, 

This is clearly understood: there is a principle that seated meditation 
does not await “making a buddha”; there is nothing obscure about the 
essential message that “making a buddha” is not connected with seated 
meditation. 

[12:22] {1:108} 
大 寂 い は く 、 如 何 即 走 。 

Daji asked, “So, what is right?”*’ 

[12:23] 

VEOIPR, OF TBICIIAO MS Ito EWE‘, ANPAORIER 
も 問 閉 す る な り 。 た と へ ば 、 親 友 の 、 親 友 に 相 見 する 時 節 を し る 太 し 。 わ 
れ に 親友 な る は 、 か れ に 親友 な り 。 如何 ・ 即 赴 、 す な は ち 一 時 の 出現 な 
り 。 

While these words may resemble a simple question about this, they are 
also asking about that “is right.”°* We should understand the occasion, 
for example, when one friend meets another: the fact that he is my friend 
means that I am his friend. [Similarly, the meanings here of] “What” and 
“is right” emerge simultaneously.°? 
  

37 “So, what is right?” (ikan sokuze 80{A{ BI): Or, more colloquially, “So, what 
should I do?” The translation tries to capture at least some of Digen’s play below with 
the two parts of the question, the interrogative “what” (ikan &0{#J) and the predicate “is 
right” (soku ze Bllzé), which in other semantic contexts would function as an emphatic 

copula (“is precisely”). 

38 While these words may resemble a simple question about this, they are also 
asking about that “is right” (ima no doshu, hitosuji ni shat6 no monjaku ni sdji seri to 

iedomo, naté no sokuze o mo monjaku suru nari VVEOIER, Ot THC O MS 

に 相似 せり と い へ ども 、 那 頭 の 即 赴 を も 問 閉 する な り ): Probably meaning that Ma- 
zu’s question may seem to be asking merely about “this” (shat6 329A) practical matter of 

what to do to make a buddha, but we can also read it as asking about “that” (mato ARYA) 
ultimate “rightness,” or identity (sokuze Bllz), of “making a buddha.” 

39 “What” and “is right” emerge simultaneously (‘kan sokuze, sunawachi ichiji no 
sz/szzge7 7977 如何 ・ 即 走 、 す な は ち 一 時 の 出現 な り ): More literally, “what is right' 
is a Simultaneous emergence.” Presumably meaning that, like the relationship between 
two friends, the interrogative “what” (ikan 40{#J) and what “is right” (sokuze Ellz) are 
interdependent.
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[12:24] 
PRU I<. MAR, BRT. FT REBEL, FIER, 

Nanyue replied, “When someone’s driving a cart, 1f the cart doesn’t 

go, is beating the cart right, or is beating the ox right?”*° 

[12:25] 
し ば らく 、 車 若 不 行 と いふ は 、 い か な らん か これ 車 行 、 い か な らん か これ 
車 不 行 。 た と へ ば 、 水 流 は 車 行 な る か 、 水 不 流 は 車 行 な る か 。 流 は 水 の 不 
行 と いつ べし 、 水 の 行 は 流 に あら ざる も ある べ き な り 。 し か あれ ば 、 車 
若 不 行 の 道 を 参 究 せん に は 、 不 行 あ り と も 参 ず べし 、 不 行 な し と も 診 ず 
べし 、 時 な る べき が ゆえ に 。 若 不 行 の 道 、 ひ と へ に 不 行 と 道 取 せる に あら 

ず 。 打 車 即 赴 、 打 和牛 即 赴 と いふ 、 打 車 も あり 、 打 和牛 も ある 信 きか 。 打 車 と 

打 邊 と 、 ひ と し か る きか 、 ひ と し か ら ざ る べき か 。 世間 に 打 車 の 法 な 
し 、 凡 夫 に 打 車 の 法 な く と も 、 介 道 に 打 車 の 法 あ る こと を し り ぬ 、 参 移 の 
眼目 な り 。 た と ひ 打 車 の 法 あ る こと を 學 す と も 、 打 和牛 と 一 等 な る べから 
ず 、 審 細 に 功夫 すべ し 。 打 和牛 の 法 、 た と ひよ の つね に あり と も 、 人 道 の 打 
Ald, A GSICHAMBRBITRAL, KIER ET SA, MESFET S 
D, VERRITET SAD, HEFTZR ASD, BARFLAND HOF RS 
A&B, FTGEREZTR ONE DD, BEAT TROND, BIT BHARL, FTF 

nA~L, 

For the moment, [let us consider,] when he says, “if the cart doesn’t go,” 
what is the “cart going” or the “cart not going’? For example, is water 
flowing the cart going, or is water not flowing the cart going?*! We might 
say that flowing is the water’s not going, and there should also be [cases 
where] water’s going is not its flowing. Therefore, when we investigate the 
words, “if the cart doesn’t go,” we should study that there is “not going,” 

  

40 “is beating the cart right, or is beating the ox right?” (tasha sokuze, tagyii sokuze 
¥] HEBD. 474-8): Or more colloquially, “should one beat the cart or beat the ox?” 
Nanyue’s example of the cart and ox reflects a story found in the Da zhuangyan jing lun 
Ait Re ie (T.201.4:266a15-b2), in which a bhiksuni, coming upon a brahmanical as- 

cetic engaged in the pafica-tapas, or “five fires” (gonetsu #24; the yogic ordeal of sitting 
in the sun surrounded by four fires), criticizes him for broiling the wrong thing. When the 
ascetic asks in anger, “What should I broil?” the bhiksuni replies, 

RAS ER AO] KR. PAAR RME AZ, ARERR DEARK, WERE, HA 
{ToT HE, ROE, ROR A, 
If you wish to know what you should broil, you should broil your mind of anger. If 
you can broil the mind, this is called true broiling. It is like the ox that pulls the cart: 
if the cart doesn’t go, you should whip the ox, not beat the cart. The body is like the 
cart; the mind ts like the ox. 

41 is water flowing the cart going, or is water not flowing the cart going? (sui ryi 

wa sha ké naru ka, sui furyit wa sha ké naru ka KANT HTT ZED. ARTE HIT 72 S 

7)»): The notion of water’s not flowing is best known from the line attributed to Fu Dashi 

{8K + (497-569); see Supplementary Notes, s.v. “Water doesn’t flow.”
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and we should study that there is no “not going”; for they must be in time.” 
The words “if it doesn’t go” do not mean simply that it does not go. 

“Is beating the cart right, or is beating the ox right?’ Does this mean 
that there should be “beating the cart” as well as “beating the ox’? Are 
“beating the cart” and “beating the ox” the same or not the same? In the 
mundane world, there is no method of beating the cart; but, though the 
common people have no such method, we know that on the way of the 
buddhas there is a method of beating the cart; it is the eye of study. Even 
though we study that there is a method of beating the cart, we should 
give concentrated effort to examining in detail that this 1s not the same 
as beating the ox.“ And even though the method of beating the ox 1s 
common in the world, we should go on to sudy the “ox-beating” on the 
way of the buddhas. Do we “ox-beat” the water buffalo?” Or “ox-beat” 
the iron bull?* Or “ox-beat” the clay ox?*° Should it be the whip beat- 

  

42 for they must be in time (toki naru の e ん 7 gg ye 7 時 な る べき が ゆえ に ): The gram- 
matical subject is unexpressed; the translation takes it to be the preceding “not going” 
and “no not going.” This cryptic remark is subject to various interpretations. It may mean 
simply that sometimes there is going and sometimes not. A more philosophical reading 
might be that Dogen is expressing the seeming paradox of the Buddhist teachings on the 
momentariness of dharmas (i.e., phenomena): dharmas, as they say, “abide in their own 
positions” in time; hence, they do not “go” through time, even as the things we experience 
move and change. 

43 method of beating the cart (tasha no hé ¥] #3): Most often interpreted to refer 
to the physical practice of seated meditation, in contrast to the mental process of “mak- 
ing a buddha” (“beating the ox”). The distinction here is perhaps akin to that made in 
the “Shdb6genzo shinjin gakud6” IE FAR eR L418, where Dogen speaks of “studying 
with the mind” (shin o mote gaku shi 心 を も て L) and “studying with the body” (shin 
o mote gaku su He} CBT). 

44 “ox-beat” the water buffalo (swikogyu o dagyit suru *KtEFXFIT4T 4): Note 
that the English “ox,” “buffalo,” and the following “bull” all translate the same glyph, 
gyit 4, used for bovines. The odd English verb “to ox-beat” seeks to retain something 
of Dégen’s playful use in this passage of the verb-object compound “beat the ox” as a 
transitive verb with its own object. Water buffalo often appear in Zen lore; see Supple- 
mentary Notes, s.v. “Water buffalo.” 

45 iron bull (tetsugyi $%4-): The iron bull is also common in Zen literature; see Sup- 

plementary Notes. s.v. “Iron bull.” 

46 clay ox (deigyi ve): Clay oxen were used in ancient China as ritual offerings 
at the beginning of the new year. Because they were whipped as part of an agricul- 
tural rite, the term can connote the deluded, discriminating mind. A particularly fa- 
mous instance of the term occurs in the records of Dongshan Liangjie ALL B {it (807- 
869): Dongshan asked the master Tanzhou Longshan j#/N#ELL (dates unknown) why 

he was living on Longshan; the Master answered (Jingde chuandeng lu F{={HEER, 
T.2076.51:263a28-29: see also Ruizhou Dongshan Liangjie chanshi yulu Fi" {al LU Bit 
mebpasex, T.1986B.47:521al 1-12): 

Aas, FRSA VETER A Ye, EBS AR.
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ing? Should it be all the worlds beating? Should it be the whole mind 
beating?*’ Should it be beating out the marrow?* Should it be the fist 
beating? There should be the fist beating the fist; there should be the ox 
beating the ox. 

[12:26] {1:109} 
KARA 7RAL WROD OICEIBT ADOT, HAMS ESY , BMH 
り 。 こ の 無 封 、 さ ら に 携 春 す べから ず 。 

That “Dayji had no reply,” we should not carelessly overlook. There 
is tossing out a tile and taking in a jade;” there is turning the head and 
changing the face.°° We definitely should not seize this “no reply.” 

[12:27] 
PR ER LOL CIES, ABI, BACH, 

Nanyue went on, “Are you studying seated meditation, or are you 
studying seated buddha?’ 

  

“I saw two clay oxen fighting till they fell in the ocean, and since then there’s been 
no report of them.” 

47 whole mind (jinshin gL): In common parlance, a term for “wholehearted effort.” 
The translation loses the semantic parallel with the preceding “all the worlds” (jinkai #3). 

48 beating out the marrow (tahei zui tJ] ita): A tentative translation. Dogen is clearly 
playing with the colloquial verbal marker ta 打 ("to beat”), but commentarial opinion on 
the interpretation of the predicate hei 3 here is widely divided. The translation follows 
perhaps the most common reading, that suggested by the Shdbdgenz6 monge iEiV&HR ik 
[If (SCZ.4.118): to beat till one’s very marrow gushes forth. The Shobdgenz6 shd IEVE 
Hae? (SCZ.4.118) prefers the odd “to beat with the marrow.” 

49 tossing out a tile and taking in a jade (hdsen ingyoku #H4R5|): l.e., getting 
back more than you give; see Supplementary Notes, s.v. “Tossing out a tile and taking 

in a jade.” The sense here could be either that Mazu’s silence is the “jade” response to 
Nanyue’s “tile” question, or that Mazu’s silence is itself a statement that seeks a re- 
sponse.” 

50 turning the head and changing the face (Kaito 777ze7 回 頭 換 面 )) A common ex- 
pression in Chan literature interpreted variously. Here, perhaps, expressing the insepara- 
bility or interdependence of Nanyue’s question and Mazu’s silence. See Supplementary 
Notes, s.v. “Turning the head and changing the face.” 

51 We definitely should not seize this “no reply” (Aono mutai, sara ni zandatsu su be- 
karazu — OF#H, & OICHEBT <2): The English “seize” here renders zandatsu 
#7, a term meaning “to take by force” or “to take control over” — as in the expression 
occurring several times in the Shobdgenzo, “to dominate the market” (zandatsu kdshi 

#4277 TH), used in reference to arbitrary behavior; here, then, perhaps, “by no means 
should we treat this silence arbitrarily.” 

52 “Are you studying seated meditation, or are you studying seated buddha?” (nyo 

i gaku zazen, i gaku zabutsu (PS BAe, 4B AS): The translation follows the normal 
reading of the Chinese. Like other traditional readers, Kawamura prefers to parse this 
phrase in accordance with Ddgen’s interpretation of it below:
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[12:28] 

“OVWMAEBZLT, ESICRO BRSHRIAL. WILDS BETO 
mmAVYAD7eYO ELE ASAI, BBL LY MD, EMO RRIZCHOTEY 
IE WD COME HD EERIE DS CIE A. CIC LOST, HILO 

AA LEA) OD ACT ZL RAI OAL HD A B72 

Investigating these words, we should distinguish the essential function 
of the ancestors. Without knowing what “studying seated meditation” 
really is, we do know here that it is “studying seated buddha.” Who but 
a scion of direct descent could say that “studying seated meditation” 1s 
“studying seated buddha”? We should know indeed that the beginner’s 
“seated meditation” is the beginning “seated meditation,” and the begin- 
ning “seated meditation” is the beginning “seated buddha.” 

[12:29] 

AA a EET SICU MLS . AeA, BEZEL, 

In speaking of “seated meditation,” he said, “If you’re studying seated 
meditation, meditation ts not sitting or reclining.” 

[12:30] 

WEWSEAAIL, Mice 7R OO, ABM C HOT, BBMICH OT & 
FHJEVIOMK, BMIROMVEISA CAYO, TA CMBIO ake OM 
ん 、 い か で か 迷 悟 を IEA, EDS ne bEOA, 

The point of what he says here is that “seated meditation” is “seated 
meditation”; it is not “sitting or reclining.” Ever since the fact that it is 
not “sitting or reclining” is uniquely transmitted to us, our unlimited “sit- 
ting or reclining” is our own self.°> Why should we inquire about close or 
distant vital arteries?°* How could we discuss delusion and awakening? 
Who would seek wisdom and eradication?” 

  

x. Ma BIT LHL, BeBe ST oe, 
Should you seek to study seated meditation, this is to study seated buddha. 

53. Ever since the fact that it is not “sitting or reclining” is uniquely transmitted to 

us, our unlimited “sitting or reclining” is our own self (zaga ni arazu to tanden suru 

yori kono kata, mugen no zaga wa jiko nari SEMICH OT ERTS LY COME, 
FER OOAAEAIS B 72 9 ): Perhaps, meaning something like, “Once we know that seated 
meditation is not a matter of sitting, we become true, unlimited sitters.” 

54 close or distant vital arteries (shinso no meimyaku #iGi® tah): Perhaps best 
interpreted as referring here to the relationship between our activities of sitting and re- 

clining, on the one hand, and seated meditation on the other. The term meimyaku 命 脈 
(“vital artery”) occurs often in the Shobdgenzo, in the senses both of the “lifeblood” and 

the “bloodline” (especially of the Zen tradition). 

55 wisdom and eradication (chidan &[): The attainment of bodhi and the elimination 

of the defilements (bonnd SATE; S. klesa), the two goals of Buddhist spiritual training.
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[12:31] 
南 織 い は く 、 若 學 和 PRIEZEAR, 

Nanyue said, “If you’re studying seated buddha, buddha ts no fixed 
ark. の 

[12:32] 
VLD AIBER ABARAT A ICI, FREE, OL COTE <TR 
は 、 FEREAEA ARE RMAICED CHO, WE RFIEET CIBER T Alt, TA 
AIGRT A7E0), JETEPAMBZE DDI ZI, ABS FICHE LASEK 720, 
LAHMIET Ib, PRIETEFAD HEME TROD AIC, ABET Ze Id ALTAR 
な り 。 た れ か 無 住 法 に お き て 、 ほ と け に あら ず と 取捨 し 、 ほ と け な り と 取 
捨 せ ん 。 取捨 、 さ きよ り 脱 落 せ る に より て 池 人 な る な り 。 

Such is the way to say what is to be said. The reason that the “seated 
buddha” is like one or two buddhas is that he adorns himself with “no 
fixed mark.”°’ Saying here that “buddha ts no fixed mark” is describing 
the mark of a buddha. Since he 1s a buddha of “‘no fixed mark,” the “seat- 

ed buddha” is very hard to avoid. Therefore, since it is adorned with this 
[mark of] “buddha is no fixed mark,” “if you’re studying seated medita- 
tion,” you are a “seated buddha.” “In a nonabiding dharma,” who would 
“grasp or reject” anything as not the buddha?*> Who would “grasp or 
reject” it as the buddha? It is because long ago it sloughed off “grasping 
and rejecting” that it is a “seated buddha.” 

  

56 “no fixed mark” (hijdsd #E7EFH): Or, more colloquially, “not a fixed form.” The 
translation here tries to preserve the technical sense of sd #8, the auspicious “marks” (S. 
laksana) of a buddha’s body, with which Dogen will play in his comments. The discus- 
sion of these marks draws on the famous teaching in the Diamond Sitra (e.g., at Jingang 
bore boluomi jing @MVALBRK EB E, T.235.8:750a20-23) that the true mark of a bud- 
dha is no mark, because he transcends all phenomenal characteristics. The translation of 
j6 XE as “fixed” loses the play on a term used in the Buddhist lexicon for “meditation” 
(from samadhi: “to hold [the mind] steady”); hence, the secondary sense here, “buddha 
is not marked by meditation.” 

57 the “seated buddha” is like one or two buddhas (zabutsu no ichi butsu ni butsu no 

gotoku naru A6O, —h 80 -& < 724): presumably meaning that [because he 
has no fixed form] the seated buddha can appear as one or another buddha. 

58 “In a nonabiding dharma,” who would “grasp or reject” anything as not the 

buddha? (tare ka mujith6 ni okite, hotoke ni arazu 7 の sy7g sy が 7 た れ か 無 住 法 に お 
き て 、 ほ と け に あら ず と 取捨 し ): Dogen is here introducing material from Nanyuec's 

answer to Mazu that he does not bother to quote (Jingde chuandeng lu x12 {(AYEER, 
T.2076.5 1:240c¢26-27): 

WS EEE FE. 
In a nonabiding dharma, there should be no grasping or rejecting.
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[12:33] £1:110} 
PSRKU It < . TARGR, BILLA OB, 

Nanyue said, “If you’re a seated buddha, this 1s killing buddha.” 

[12:34] 
VILDSSCICMMEBRED SIL, BROWS HY, MOTE S Rey 
Ik, 720, BRO RARER, ROMA EFSIC, DIOP S 
べし 。 殺 の 言 、 た と ひ 凡 夫 の こと ば に ひと し く と も 、 ひ と へ に 凡夫 と 同 す 
RPT, RAMBO SIL, ATMEL BETA L. MUTED Ic 
Shh SeiBLC. DNOMBA + RBA EBBTRL, 

This means that, when we further investigate “seated buddha,” it has 
the virtue of “killing buddha.” At the very moment that we are a “seated 
buddha” we are “killing buddha.” When we seek them, the marks and 
signs and radiance of “killing buddha” are always a “seated buddha.’”’ 
Although the word “kill” here ts identical with that used by common 
people, it is not the same. Moreover, we must investigate in what shape 
it is that a “seated buddha” is “killing buddha.” Taking up the fact that 
the virtues of a buddha definitely include “killing buddha,” we should 
also study whether we are killers or not yet killers. 

[12:35] 
Sea, JERELER, 

“If you grasp the mark of sitting, this 1s not reaching its principle.” 

[12:36] 

い は ゆる 幸生 相 と は 、 和 池 相 を 捨 し 、 堂 相 を 鯛 す る な り 。 この 道理 は 、 す で 
に 衝 代 する に は 、 不 執 邊 相 な る こと え ざ る な り 。 不 執 答 相 な る こと えさ ざる 
が ゆえ に 、 執 浴 相 は た と ひ 玲 区 な り と も 、 非 達 基 理 な る べし 。 和 伝 歴 の 功夫 
を 脱落 身心 と いふ 。 い まだ か つて 和泊 せ ざ る も の に 、 こ の 道 の あ る に あら 
ず 。 打 第 時 に あり 、 打 邊 人 に あり 、 打 季 俺 に あり 、 移 学 備 に あり 。 た だ 、 
KDAEEF SAO, COFFEE AILH OT, ABD, BDDD SHAVE - 
BARI ABI ZRO EWN, AEH OL EAS SACI EL. PEA 
DEWNLD, -WAILERICH ST, IEEVIZ-DALK SST. — Ue 
IIL—-DADAIHbSASBMAICL, AL DROPRICH OT. HBL DEb 
ず 人 に あら ず 。 和 学 借 も か く の ご と し 。 

To “grasp the mark of sitting” here means to “reject the mark of sit- 
ting” and to touch “the mark of sitting.” The principle of this is that, in 
  

59 marks and signs and radiance of “killing buddha” (setsubutsu no s6g6 komy6o ¥& 
(38 0D #8 FHA): L.e., the thirty-two marks (so #8; S. /aksana) and eighty auspicious signs 

(46 44; S. vyafijana) and the radiant nimbus (ん 67zy6 光明 ) characteristic of the body of a 
buddha. Dégen is here playing on the compound setsubutsu #2 (#6, shifting its sense from 
a verb-object construction (“killing a buddha”) to an adjective-noun form (“a killing 
buddha’). The notion of killing a buddha is best known from the saying attributed to 
Linji Yixuan bv#e X (d. 866); see Supplementary Notes, s.v. “Kill the buddha.”
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being a “seated buddha,” we cannot fail to “grasp the mark of sitting.” 
Since we cannot fail to “grasp the mark of sitting,” though our “grasping 
the mark of sitting” is crystal clear, we are “not reaching its principle.” 
Such concentrated effort is called “sloughing off body and mind.” 

Those who have never sat do not have these words: they belong to 
the time of sitting and the sitting human, to the sitting buddha and the 
study of the seated buddha.® The sitting of the human’s mere sitting and 
reclining is not that of this sitting buddha.®' Although the human’s sitting 
may naturally resemble a seated buddha, or a buddha’s sitting, it is like 
there being buddhas made by humans, or humans who make buddhas: 
there may be humans who make buddhas, but not all humans make bud- 
dhas, and buddhas are not all humans. Since all buddhas are not simply 
all humans, a human is by no means a buddha, and a buddha is by no 

means a human.” The seated buddha ts also like this. 

* KOK OK OK 

[12:37] {1:111} 
Pak (LORS, D<OILL, BHO, (Reo. Ta IM 
Fe), LEBO RT DICMHBS LOT, BRIN, BRO SICBODKR 
0, BU OSICAROWRHY, LANL, PRA O BBE PAIX, 

— AUB TRO EWS LER, TCC LE SOIL, LO BREA 
0, WEE LXISBURAERAZOAZEYN, BISELCMR > RHIC HIRO 
た は る る と いぶ ふ は 、 か な ら ず 池 俺 の つた は る る な り 。 そ れ 要 機 な る に より 
て な り 。 條 法 つ た は れ ざ る に は 、 和 学 牧 つた は れず 、 書 端 相 承 せる は 、 こ の 
MIEOREAOATED, CORB. WERBIMTAAIL, HAICH OX AR 
0, COTE, HXOHMASNIL, BKEHXOOSSTRY, BITHEOOS 
る な り 。 法 法 あ きら め ざ ら ん は 、 明 眼 と いふ べから ず 、 得 道 に あら ず 、 い 

  

60 Those who have never sat do not have these words (imada katsute za sezaru mono 

ni, kono dé no g/z 7 の 7 の 27 いま だ か つて 党 せ ざる も の に 、 こ の 道 の あ る に あら ず ): 
I.e., this could not have been said by those who have never engaged in seated meditation. 
The antecedent of “these words” (kono dé — 9038) may be Nanyue’s final line: “If you 
grasp the mark of sitting, this is not reaching its principle.” Alternatively, Dogen may 
well be referring here to the entire discussion on which he has been commenting. 

sitting human (taza nin #74 A): Though here and below in this paragraph, the glyph 
nin A. could be rendered “person” or “people” (Aito), Dégen is clearly contrasting bud- 
dhas with human beings (ningen A fil). 

61 The sitting of the human’s mere sitting and reclining (tada, nin no zaga suru za 

fete, AKOASEAT 4 44): Le., our ordinary acts of sitting. 

62 a human is by no means a buddha, and a buddha is by no mean a human (vin, 

kanarazu butsu ni arazu, butsu, kanarazu nin niarazu, DROP RBICH OP, RL D 
tg ST AIC & &F): Or, perhaps, “humans are not necessarily buddhas, and buddhas are 
not necessarily humans.” The stronger denial assumes that “human” here refers to ordinary 
humans, who may sit but “have never sat.”
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DCABIEOFS AZROA, COeb TC. PBFA Ze 6 TATE A BATA L 一 
定 す べし 

In this way are Nanyue and Jiangxi [a case of] “the master 1s superior and 
the disciple strong.”®? The one who verifies that a “seated buddha” is “mak- 
ing a buddha” ts Jiangxi; the one who shows the “seated buddha” for “mak- 
ing a buddha” ts Nanyue. There was such concentrated effort in the com- 
munity of Nanyue and words like the above in the community of Yaoshan. 

We should know that what buddha after buddha and ancestor after 
ancestor have taken as their essential function is the “seated buddha.” 
Those who are among buddha after buddha and ancestor after ancestor 
have employed this essential function; those who are not yet have never 
seen it even in their dreams. In general, to say that the buddha dharma 
has been transmitted from Sindh in the West to the Land of the East nec- 
essarily implies the transmission of the “seated buddha,” for that is its 
essential function. Where the buddha dharma is not transmitted, neither 

is seated meditation. What has been inherited by successor after succes- 
sor 1s just this essential point of seated meditation; those who do not par- 
ticipate in the unique transmission of this essential point are not buddhas 
or ancestors. When they are not clear about this one dharma, they are 
not clear about the myriad dharmas, they are not clear about the myriad 
practices. Without being clear about each of the dharmas, they cannot be 
said to have a clear eye. They have not gained the way; how could they 
represent the present or past of the buddhas and ancestors? By this, then, 
we should be firmly convinced that the buddhas and ancestors always 
uniquely transmit seated meditation. 

[12:38] 

RAH OSCAAICARRRAT EO AA LW SIL, LOMMAHKBETAZON, BA 
か な る と も が ら は 、 人 大 光明 を あや まり て 、 日 月 の 光明 の ご と く 、 珠 火 の 光 
炊 の ご と く あ らん ずる と 、 お も ふ 。 日 月 光 雇 は 、 わ づか に 六道 輪廻 の 業 相 
な う 、 さ ら に 作 光 連 に 比 す べから す 。 介 光 明 と いふ は 、 一 句 を 受 持 昧 聞 
し 、 一 法 を 保 任 護 持 し 、 学 牧 を 軍人 値する な り 。 光明 に て ら さ る る に お よ ば 
され ば 、 こ の 保 任 な し 、 こ の 信 受 な き な り 。 

To be illumined by the radiance of the buddhas and ancestors means 
to concentrate one’s efforts in the investigation of this seated meditation. 
Some fools, misunderstanding the radiance of the buddha, think it must 
be like the radiance of the sun or moon or the light from a pearl or fire. 

  

63 “the master is superior and the disciple strong” (shishd shikyo En 5B): Also 
read shish6é shigo. A fixed phrase in Zen texts, occurring twice in the Shobdgenzo, for a 
capable teacher and able student. 

64 radiance of the buddha (butsu komyo {#6 CHA): The nimbus, or aureola, said to ema- 
nate from the body of a buddha, often taken as symbol of the effulgence of his perfect wis-
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But the light of the sun and moon is nothing but a mark of karma within 
transmigration in the six paths; it is not to be compared with the radiance 
of the buddha.® The radiance of the buddha means receiving and hearing 
a single line, maintaining and protecting a single dharma, participating 
in the unique transmission of seated meditation. So long as we have not 
been illumined by the radiance, we lack this maintaining, we lack this 
faithfully receiving. 

[12:39] {1:112} 
し か あれ ば す な は ち 、 古 來 な り と い へ ども 、 和 池 牧 を 邊 牧 な り と し れる すく 
な し 。 い ま 現 在 大 宋 國 の 諸 山 に 、 甲 利 の 主人 と ある も の 、 eee 
Bae ABEL, HXEOOLNAHYD EWRED, TSF. HFC 

KY ASTHORFRI ATE EVO, FERRERO HIB, CIC AAD DRE 
20, BEEMRTE ia tote, UPbhiVe bh, LNAERA 
は まれ な り 。 この ゆえ に DREDURICWE AEC, Mile & Rott HE 

宿 一 RIAL a> 0 NAAR L HEE BEE 南 位 あり 、 半 種 滅 を 記せ る 老 宿 一 二 
位 あ る な か に 、 征 牧 銘 、 と も に と る べき と ころ な し 、 AA TBE V YE TE ZO 
行 履 に くら し 。 Aq LS, ASR A も が つの 記す る と この 
7p), Fe TB RIG ERIC dm DMR, BS KORRES LLAMAS ERE, 
等 な り 。 

This being the case, from ancient times there have been few who un- 
derstood seated meditation as seated meditation. And at present, at the 
various mountains of the Land of the Great Song, many of those who are 
heads of the principal monasteries do not understand, and do not study, 
seated meditation.© There may be those who have clearly understood it 
but not many. Of course, the monasteries have fixed periods for seated 
meditation; the monks, from the abbot down, take seated meditation as 

their basic task; and, in leading their students, they encourage seated 
meditation. Nevertheless, the abbots who understand it are rare. For this 

reason, although from ancient times to the present there have been one or 
two elders who have written an “Inscription on Seated Meditation,” one 

  

dom that illumines the world. In his “Shobogenz6 komyG” IEYEAR #KSLAA, devoted to this 
image, Dogen identifies such radiance with the spiritual tradition of Bodhidharma and, as 
here, criticizes those who think of it as visible light. In this, he may have had in mind the 
mystical visualization of the buddha’s radiance (bukk6 zanmai {#65 =4®) popularized in 
Dogen’s day by the Japanese Kegon ###% master Myde Koben AAA ey HF (1173-1232). 

65 mark of karma within transmigration in the six paths (rokud6 rinne no gos6 7S 
18 qj W210 SE FH): I.e., an expression of karma in the mundane world of the six states of 

rebirth; see Supplementary Notes, s.v. “Six paths.” 

66 various mountains of the Land of the Great Song (Daisdkoku no shozan KEM 
 a& LU): I.e., the major Buddhist monasteries of Song-dynasty China. 

principal monasteries (kassetsu 甲 利 ): 1.e. the larger, more famous public institutions, 
known as “monasteries of the ten directions” (jippd setsu + 4 All); a rather unusual term, 
not occurring elsewhere in the Shdbdgenzo.
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or two elders who have composed a “Principles of Seated Meditation,” 
one or two elders who have written a “Needle of Seated Meditation,” 

among them there is nothing worth taking from any “Inscription on Seat- 
ed Meditation,” and the “Principles of Seated Meditation” are ignorant 
of its conduct. They were written by those who do not understand, do 
not participate in, its unique transmission. Such are the Needle of Seated 
Meditation in the Jingde Record of the Transmission of the Flame and 
the Inscription on Seated Meditation in the Jiatai Record of the Univer- 
sal Flame.°' 

[12:40] 

dldtrtepNL, FA ORRICK LT CER TOT EWN ER, —HOD 
夫 あ ら ざ る こと を 。 打 邊 すでに な ん ぢ に あら ず 、 功 夫 さ ら に お の れ と 相 見 
せ さ る こと を 。 これ 和 党 牧 の 、 お の が 身心 を きら ふ に あ ら ず 、 眞 衛 の 功夫 を 
ここ ろ ざ さ ず 、 谷 卒 に 迷 酔 せる に より て な り 。 か れ ら が 所 集 は 、 た だ 選 源 
返 本 の 様子 な り 、 い た づら に 曰 慮 疑 寂 の 経営 な り 。 観 練 薫 修 の 階級 に お 
よ ば ず 、 十 地 ・ 等 覚 の 見 解 に お よ ば ず 、 い か で か 人 俺 條 祖 祖 の 学 紗 を 草 偉 せ 
hing RIOEA, HED THREATEN, MB. TCTAARDOF, 

What a pity that, though they may have spent their entire lives passing 
among the groves of the ten directions, they lack the concentrated effort 
of a single sitting — that sitting has never been you, and concentrated 
effort never meets you.°® This is not because seated meditation rejects 
  

67 Needle of Seated Meditation in the Jingde Record of the Transmission of the Flame 
(Keitoku dent6 roku ni aru Zazen shin {PARE ERIC & DH Mila): The Jingde chuandeng 
lu {HEE compiled in 1004, includes a Zuochan zhen Aéi#jsx by Wuyun Heshang 
五 雲 和尚 (ie.。 Wuyun Zhifeng HEE, 909-985) (T.2076.51:459c23-460al 3). 
Inscription on Seated Meditation in the Jiatai Record of the Universal Flame (Katai 
futé roku ni aru tokoro no Zazen mei BEER HS & — AMA TEEZ): The Jiatai 
pudeng lu 3538'£t8Ek, compiled in 1204, records a Zuochan ming A&i#s2% by Long- 
men Foyan Yuan chanshi sEF4 #6 AR Gem (i.e., Foyan Qingyuan PER isu, 1067-1120) 
(ZZ.137:427b2-16). Elsewhere, Dogen also singles out for criticism the Zuochan yi “4 

me(# of the Song-dynasty figure Changlu Zongze £< it a< BA (dates unknown) (see the so- 
called “Fukan zazengi senjutsu yurai” = #44 ine (#d$€ah FR 3K, DZZ.5:2). 

68 they may have spent their entire lives passing among the groves of the ten 
directions (jippd no sérin ni kyoryaki shite isshd o sugosu +77 ORK CHEE LCE 
を すご す ): I.e., one may have a lifelong career serving as abbot at major monasteries 
throughout China. Though not explicit, the reference would seem to be to the authors of 
the texts mentioned in the previous section. The translation here of issho —# as “entire 

life” (rather than “single life”) loses its artful balance with ichiza —44 (“single sitting”) 
in the following clause. 

sitting has never been you, and concentrated effort never meets you (faza sude ni 

nanji ni arazu, kufit sara ni onore 7O SO ん ez sezg7z 打 学 すでに な ん ぢ に あら ず 、 功 夫 
さら に お の れ と 相 見 せ ざ る ): A tentative translation of an awkward passage, in which 
Dogen rudely addresses his authors in the second person. Some take the point to be 
simply that they never properly sit and hence do not engage in true practice; some would 
prefer to read the second clause to mean that, in their practice, they never encounter
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their bodies and minds but because they do not aspire to the true con- 
centrated effort and are precipitately given over to their delusion. What 
they have collected is nothing but models for reverting to the source and 
returning to the origin, vain programs for suspending considerations and 
congealing in tranquility.” They do not approach the stages of observa- 
tion, exercise, infusion, and cultivation, or the understandings of the ten 

stages and virtual awakening; how, then, could they represent the unique 
transmission of the seated meditation of buddha after buddha and ances- 
tor after ancestor?’”° The chroniclers of the Song court were mistaken to 
record them, and later students should cast them aside and not read them. 

[12:41] {1:113} 
ACTHUREIL, ARERR AKAAWKE RES, 2 ABH IE Fie Ofett Z 
DArweAA7e ) , Asm 7. TERE OD, OL UKERORRICSIEAZRY 
HG OPAC HAZE, BPR, ML ORICRKtrboNb THe, GAs 
4h, COPE ORM S70, DOMME, tT7eltbo onze, 

Among the Needles of Seated Meditation, only that composed by 
Reverend Zhengjue, Chan Master Hongzhi of the Jingde Monastery at 
Tiantong, Renowned Mount Taibai, in the Prefecture of Qingyuan in 
the Land of the Great Song, is by a buddha and ancestor, Is a “needle of 
seated meditation,” has said it right.’' It alone is a radiance throughout 
  

themselves. Note that here and in the following sentence Ddgen has personified Zen 
practice as a conscious agent that encounters and chooses us. 

69 reverting to the source and returning to the origin (gengen henpon ie iRA): 
More often in reverse order, henpon gengen i&A Leif; an expression of Daoist origin 
that found its way into Chinese Buddhist texts (see, e.g., Xu ggoseg zzg7 績 高僧 
{%, T.260.50:556c12-13). Both phrases suggest a model of spiritual practice, especially 
meditation, as the process of recovering the original mind. Perhaps best known as the 
title of the ninth of Kuoan’s 8/4 famous “Verses on the Ten Oxherding Pictures” (Shi 
niu tu song +4 ll’); see Supplementary Notes, s.v. “Water buffalo.” 

suspending considerations and congealing in tranquility (sokuryo gydjaku BBR 
4X): Two expressions suggesting calm transic states free from all thinking; a similar 
expression, “suspending considerations and forgetting objects” (xi /ii wang yuan EARS 

*K), appears in Wuyun’s Zuochan zhen (T.2076.51:459c27), though the text itself also 
warns against attachment to the cultivation of samadhi. 

70 observation, exercise, infusion, and cultivation (kan ren kun ju @i#K BANE): A set 
of terms, taken from the Dazhidu lun K& EEim, used especially in Tiantai KG sys- 
tems for the stages of the “undefiled” (muro #£i; S. andsrava), or “transmundane”™ 

(shusseken HittfAl; S. lokottara), meditations (see, e.g., the Fahua xuanyi WIE, 
T.1716.33:719b10-720a4). 

ten stages and virtual awakening (jitchi togaku +} + 4): The final phases of the 
bodhisattva path according to the fifty-two stage system popular in East Asian texts: the 
ten “grounds” (S. bhumi) and the penultimate state, just preceding, but virtually equiv- 
alent to, buddhahood. 

71 Reverend Zhengjue, Chan Master Hongzhi (Wanshi zenji Shogaku oshé 7 Eivebn
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the surface and interior of the dharma realm, is by a buddha and ancestor 
among the buddhas and ancestors of past and present. Prior buddhas and 
later buddhas have been probed by this Needle; present ancestors and 
past ancestors appear from this Needle.’ Here is that Needle of Seated 
Meditation.” 

* OK OK OK OK 

[12:42] 
AN if 
) ina Ze 9 BB WE Be HSE 

(ib i RS URE, ARAB ETT A 7R EY RTT AR. ‘RAB SET 其 知 自 微 。 
ARERR IMR, ERR ae>, Ree, SROSBIZCE, HRW, PREZ 
Jk, QUAI BR HM METT A, QMS IL. KAMEN TTT. ARTIF 
IRs. ATE, ZRRIES,. BRAB. 

Needle of Seated Meditation 

by Zhengjue, by imperial designation Chan Master Hongzhi 

Essential function of buddha after buddha, 

Functioning essence of ancestor after ancestor. 

Knowing without touching things, 

Ilumining without facing objects. 

Knowing without touching things, 

The knowing inherently subtle. 

Ilumining without facing objects, 

The i!lumining inherently mysterious. 

The knowing inherently subtle, 

Ever without discriminatory thought. 

The Wlumining inherently mysterious, 

Ever without a hair’s breadth of sign. 

Ever without discriminatory thought, 

The knowing ts rare without peer. 

Ever without a hair’s breadth of sign, 

  

iE fllis}): Hongzhi Zhengjue Z# IE (1091-1157), a leading figure of the Caodong # 
la] lineage and former abbot of the Jingdesi s</#5¥, where Dogen studied with the Caodong 
master Tiantong Rujing K# 40/4. Zhengjue received his title, Zhengjue Chanshi % “pee 
(“Chan Master Spacious Wisdom”) from the Song Emperor Gaozong Ax (r. 1127-1162). 

72 probed by this Needle (kono shin ni shin serare moteyuki — Of Bett SAV bh T 
up X ): Playing on the sense of shin fa (“needle”) as “admonition.” 

73 Needle of Seated Meditation (Zazen shin 4éi@js&): Hongzhi’s Zuochan zhen appears 
in the Hongzhi chanshi guanglu 7 Sie bh EK (T.2001.48:98a29-b5).
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The t!lumining comprehends without grasping. 

The water is clear right through to the bottom; 

A fish goes lazily along. 

The sky 1s vast without horizon; 

A bird flies far far away. 

[12:43] 

Vi Lib S Mink O eaIL. ORAS A ZR . BEI] Le e720, ACRE RRERITO 
BIA, RRO. RRR RE, ROI RBR OTE. 

The “needle” in this Needle of Seated Meditation is the manifestation 
of the great function;” it is the “deportment beyond sound and form’’;”° 
it is the juncture before your father and mother were born;”° it is you’d 
better not slander the buddhas and ancestors;’’ it is you can’t help for- 

  

74 manifestation of the great function (daiyii genzen KAA): Dogen begins here a 
series of references to familiar expressions in Zen literature. “The great function” (daiyii K 
FA; also read daiyo) is used especially for the actions of the Zen master; see Supplementary 
Notes, s.v. “Manifestation of the great function.” 

75 “deportment beyond sound and form” (shdshiki kojé iigi BT) _LBKE): Vari- 
ation on a phrase best known from a verse by Xiangyan Zhixian 48k 6S recorded in 
Dogen’s shinji Shobogenzé 眞 字 正法 眼 蔵 (DZZ.5:134, case 17) and invoked elsewhere 
in Dégen’s writings (see also Liandeng 7zygo 障 燈 會 要 , ZZ.136:566a8): 

許 席 無 只 跡 、 氷 色 外 威 儀 。 
No traces wherever I go; 

Deportment beyond sound and form. 

See Supplementary Notes, s.v. “Deportment.” 

76 before your father and mother were born (bumo mishd zen SC EER Ril): A common 
expression in Zen literature; see Supplementary Notes, s.v. “Before your father and mother 
were born.” Given its proximity here to Zhixian’s “deportment beyond sound and form,” 
Dodgen may have had in mind the challenge to Zhixian by his master, Weishan Lingyou i 
(1) #844 (771-853), that he try saying something “from the time before his father and moth- 
er were born” (bumo mishd ji 20 EEARERF) (Liandeng huiyao Kit 2, ZZ.136:565b15). 
For a slightly different version of that encounter, in which Weishan asks Zhixian to say 
something about “the time before you emerged from the womb” (nyo mishutsu 7677 次 未 
iti@l#a), see Supplementary Notes, s.v. “A painted cake can’t satisfy hunger.” 

77 you’d better not slander the buddhas and ancestors (maku bd busso ké i5 He 4E 
好 ): Perhaps a variation on a remark of Guangxiao Huijue 光 老 大 (dates unknown) in 

reference to his master, Zhaozhou Congshen 趙 州 従 訟 (778-897) (72zgezg ygo fii 
燈 會 要 , ZZ.136:S37a13-16): 

BS aa. (EAR, WBE. Ba, BIN. PR, KEN Aa, 是 
@. Bo, ARG, HER, (SRR ae RS, ING, 庭 前 柏 樹子 。 
LABS SE, BN. ACAD RE CEE, PIS AFCAMAS, 
The Master [Hutjue] went to Chongshou [Cloister]. [The abbot] Fayan [Wenyi] 
asked, “Where are you coming from?” 

The Master said, “Zhaozhou.” 

Yan said, “I hear Zhaozhou has a saying about a cypress tree. Right?”
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feiting your body and losing your life;"* it is a head of three feet and neck 
of two inches.” 

[12:44] {1:114} 

66 36 ERS, 

‘“Fssential function of buddha after buddha.” 

[12:45] 

HER ILA 72 6 SRE a BRR LAO. CO BRR EO CAE 

Buddha after buddha always takes “buddha after buddha” as the “es- 
sential function”; the manifestation of that “essential function” 1s “seat- 

ed meditation.” 

[12:46] 
祖 祖 機 要 。 
“Functioning essence of ancestor after ancestor.” 

[12:47] 
Ae fe thaB7e 0 CM OIPE, MavFhth7Ze 0, AR - KHHYO, KIZSLZE 
FARMOMM, Otho BZ. HAMIISHOOREA, CNH OR Be Ze 
り 。 

‘“‘My former master had no such words” — this principle is “ancestor 
after ancestor.”®° They have the transmission of the dharma, the trans- 
mission of the robe.*' In sum, face after face of “turning the head and 
  

The Master said, “No.” 
Fayan said, “Everyone says that, when a monk asked the intention of the Ancestral 

Master’s coming from the west, Zhou said, ‘The cypress tree at the front of the gar- 
den.’ How can the Senior Seat say, “No.’” 
The Master said, “My former master really had no such words. The Reverend had 
better not slander my former master.” 

78 can’t help forfeiting your body and losing your life (mimen sdshin shitsumy6 FR 

$a He An): See above, Note 32; here perhaps reflecting the words of Baofu Congzhan 
PRB VE RE (d. 928) (Liandeng huiyao Wri S B, ZZ.136:835a1 7-18): 

We SRO ek, Rt. TRH. ARTE Kan, 
This matter is like a spark from a flint, like a flash of lightening. Whether you get it 
or you don’t get it, you can’t help forfeiting your body and losing your life. 

79 ahead of three feet and neck of two inches (zuch6é sanjaku keichd nisun FAR = R 
SA f= —<t): Also written keitan nisun $433 —*T. A saying attributed to Dongshan Liang- 
jie WALL Eft (807-869) in a number of Zen texts. The reference is to the physiognomy 
of an ox; see Supplementary Notes, s.v. “A head of three feet and a neck of two inches.” 

80 “My former master had no such words” (senshi mu shi go 4cbin£ tt as): Variation 
on the words of Guangxiao Huijue 3¢##244; see above, Note 77. 

81 the transmission of the dharma, the transmission of the robe (idden eden i#(K ° 

4K{H): Reference to the bequest of the teaching and robe of Bodhidharma that marks the 

Zen ancestral lineage.
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changing the face” is the “essential function of buddha after buddha’; 
head after head of “changing the face and turning the head” 1s “the func- 
tioning essence of ancestor after ancestor.” 

[12:48] 

7S fig) 3 1 £0, 

“Knowing without touching things,” 

[12:49] 

知 は 、 覚 知 に あら ず 、 覚 知 は 小 量 な り 。 了 知 の 知 に あら ず 、 了 知 は 造作 な 
り 。 か る が ゆえ に 、 知 は 不 角 事 な り 、 不 租 事 は 知 な り 。 山 知 と 度量 すべ か 
ら ず 、 自 知 と 局 量 すべ か ら ず 。 そ の 不 角 事 と いふ は 、 明 頭 來 明 頭 打 、 暗 頭 
来 暗 頭 打 な り 、 季 破 嬢 生 記 な り 。 

“Knowing” is not perception: perception is of small measure. Rec- 
ognition is not “knowing”: recognition is constructed.“ Therefore, this 
“knowing” is “not touching things,” and “not touching things” 1s “know- 
ing.” We should not gauge it as pervasive knowledge; we should not 
reduce it to self-knowledge. This “not touching things” is “When the 
bright comes, the bright does 1t; when the dark comes, the dark does tt.”®? 

It is sitting and breaking the skin born of mother.** 

[12:50] 
7S 4 6 TT FB 

“Tumining without facing objects.” 

  

82 perception (kakuchi #0); recognition (rydchi fA): Although these two terms are 
used in various senses, the translations take the former here as awareness of the data of 
the six senses, the latter as “comprehension,” or “understanding,” of what is perceived 
— the two phases of the epistemological process in much Buddhist explanation. 

83 “When the bright comes, the bright does it; when the dark comes, the dark 

does it” (meitd rai meitéd ta, 977 の 7g7 776 77 明 頭 來 明 頭 打 、 暗 頭 來 暗 頭 打 ): A tentative 
rendering of a vexed saying attributed to the Chan monk Puhua 普 化 (dates unknown), 
quoted in Dégen’s shinji Shobégenzé 眞 字 正法 眼 蔵 (DZZ.3:136-138, case 22): see Sup- 
plementary Notes. 

84 sitting and breaking the skin born of mother (zaha jd sho hi “40K HERZ): An 
unusual expression not found elsewhere in Dégen’s writings. “The skin born of mother” 

may be a truncated form of “the skin bag born of mother” (jd sho hitaisu #84 RAR) 
— 1.e., this body; for the meaning of the metaphor and other examples of its usage, see 
Supplementary Notes, s.v. “Bag of skin.” In colloquial usage, the verb zaha 444K might 
be read simply as “breaking” (reading za as in zgggz 学 断 ): the translation here treats it 
in parallel with the common “sitting and breaking the meditation cushion” (zaha futon 
ASR),
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[12:51] 

~OPRIL, FAT ORICh OP, BRIChOT, PHRERL IT, FAO, 
LULA SAH, RH UNRBRAROAIL, FHEVSIL, BARS RZ 
り 、 破 界 不 出頭 な り 。 微 なり 、 妙 な り 、 回 互 ・ 不 回 互 な り 。 

This “illumining” is not the “illumining” of “luminous comprehen- 
sion” or of “spiritual illumination”; he takes “without facing objects” 
as “illumining.” “Illumining” does not change into the “object,” for the 
“object” itself is “illumining.” “Without facing” means, “in the realms 
everywhere, it has never been hidden”; it does not emerge when you 
break up the realms.® It is “subtle”; it is “mysterious”; it 1s “interacting 
without interacting.”’®° 

[12:52] 

基 知 目 微 、 箇 無 分 別 之 思 。 

“The knowing inherently subtle, 
Ever without discriminatory thought.” 

[12:53] 
思 の 、 知 な る 、 か な ら ず し も ゃ も 他 力 を か ら ず 。 其 知 は 形 な り 、 形 は 山河 な 
り 。 この 山河 は 微 な り 、 こ の 微 は 妙 な り 、 使 用 する に 活 能 鐘 な り 。 龍 を 作 
する に 、 画 門 の 内 外 に か か は れず 。 い ま の 一 知 わ づか に 使用 する は 、 閉 界 

山河 を 括 來 し 、 て る な 山河 の 親切 に わが 知 な くば 、 一 知 半 
解 あ る べから ず 。 分別 思 量 の 、 お そく 来 到 する と な げ く べから ず 、 EBA 

Bil ip 2 all. FCI (CHa LX fet, SMILE SO, AREY, 
Lamas Lb, SRA, BE-AZRY, 

That “thought” is itself “knowing” is not necessarily dependent on the 
power of the other: “its knowing” 1s its shape, and tts shape is the moun- 
tains and rivers.’ These mountains and rivers are “subtle”; this “subtle- 

ty” is “mysterious.” When we put it to use, it is brisk and lively.*® When 
  

85 “in the realms everywhere, it has never been hidden” (henkai fu z6 20 ai F 

4a): A popular saying attributed to Chan Master Shishuang Qingzhu 4 #86 a8 (807- 
888): found in the shinji Shobégenzé t&F EYE AR RR (DZZ.5:157-158, case 58). See Sup- 
plementary Notes. 

it does not emerge when you break up the realms (hakai fu shuttd HK F 7 W498): Prob- 
ably meaning, “even if you break apart the entire world, you still can’t find it.” Though 
the phrase is in Chinese like the other quotations and allusions in these comments, no 
particular source has been identified. 

86 “interacting without interacting” (ego /zego 回 互 ・ 不 回 互 ): A phrase from the 

Cantong gi Blr)32, of Shitou Xiqian AERA, Jingde chuandeng lu FTE, 
T.2076.51:459b10; usually interpreted to mean that [subject and object] are both inde- 
pendent and interdependent. 

87 the power of the other (tariki {t177): Probably to be understood here as the object 
of the thought. 

88 brisk and lively (kappatsupatsu 15 #&#8): A loose translation of a Chinese idiom ex-
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we become a dragon, it does not matter whether we are inside or outside 
of the Yu Gate.® To put this single “knowing” to the slightest use is to 
take up the mountains and rivers of all the worlds and “know” them with 
all one’s power. Without our “knowing” intimately the mountains and 
rivers, we cannot have a single knowledge and a half understanding.” 
We should not lament that “discriminatory” thinking comes later: every 
buddha who has previously discriminated has already appeared.”' “Ever 
without” is “previously”; “previously” is “appeared.” Therefore, “ever 
without discrimination” is “you don’t meet a single person.””” 

[12:54] {1:115} 

HMR AW, SREAZIE. 

“The illumining inherently mysterious, 
Ever without a hair’s breadth of sign.” 

[12:55] 

eA LW Slt, BR7EO0, UPSHSZIZ, Beb7e0, BiB7E0, IDA 
IC, WEFHRESA SALT EL, 目 を あや し むこ と な か れ 、 耳 を 信 ず べ か 

  

pressing the quick, powerful movements of a fish; see Supplementary Notes, s.v. “Brisk 
and lively.” 

89 Yu Gate (Umon %F4): Le., Longmen (in present-day Shansi Province), the rapids 
on the Yellow River beyond which the climbing carp is said to change into a dragon; 
here, likely taken as a metaphor for the point of awakening. 

90 asingle knowledge and a half understanding (itchi hange — #1): A set phrase 
for little or shallow knowledge. 

91 every buddha who has previously discriminated (iz0 funbetsu naru butsubutsu 

E47 5llz2 D 6B): This passage is particularly murky, and the translation here loses 
something of Dogen’s play on Hongzhi’s line, “Ever without discriminatory thought” (sd 
mu funbetsu shi shi  #&475\\.Z B). He appears to be reading the line as something like, 
“thought never discriminating,” against which he balances his own “buddhas previously 
discriminating.” While the term funbetsu 77%!'| (“discrimination”) typically carries a neg- 
ative connotation, as in Hongzhi’s line, Dogen seems here to be using it in reference to 
the buddha’s power to discern things as they really are. On this reading, the argument of 
this section might look something like the following: 

The “subtle knowing” of the buddhas clearly discriminates all phenomena (the 
“mountains and rivers’). We should not think that this (higher) “discriminatory 
thinking” is something for which we must wait; it has “already appeared” in each 
mind’s inherent power of discrimination (“every buddha who has previously dis- 
criminated”). Zhengjue’s “ever without [discriminatory thought]” here refers to this 

inherent power, which “appears” even in ordinary perception. The spiritual practice 
of one who understands this is free to travel Dongshan’s “path of the bird” (where 
“you don’t meet a single person”). 

92 “you don’t meet a single person” (fuhd ichinin 7iZ— A): The words of Dongshan 
Liangjie jl 2 {ft, when asked to define his “path of the bird” (chdd6 iH); see Sup- 
plementary Notes, s.v. “Dongshan’s three roads.” Dogen will draw again below on other 

lines of this conversation.
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ODT, BARA. RMS PRA 7A AILEY, COMOZICMARY, 
この ゆえ に 無 取 な り 。 これ を 奇 な り と 住持 し きた り 、 了 な り と 保 任 し きた 

Ail, FEB E72 , 

‘A hair’s breadth” here means all the worlds. Yet it is “inherently mys- 
terious”; it is inherently “illumining.” Therefore, it is as if it has never 
been brought out.” The eyes are not to be doubted; we should not trust 
the ears. “Clarify the meaning apart from the sense; don’t take the norm 
from within the words” — this is “illumining.””* Therefore, it is “with- 
out peer”; therefore, it is “without grasping.” This has been upheld as 
“rare” and maintained as “comprehending,” but I still have my doubts 
about it.”° 

[12:56] 

水 清 徹底 分 、 急 行 遅 遅 。 

“The water is clear right through to the bottom; 
A fish goes lazily along.” 

[12:57] 
水 清 と いふ は 、 空 に か か れ る 水 は 清水 ( に 不 徹底 な り 。 い は ん や 器 界 に 汰 澄 
する 水 清 の 水 に had 邊 際 に 涯 岸 な さき 、 こ れ を 徹底 の 清水 と す 。 魚 も し 
この 水 を ゆく は 、 行 な さき に あら ず 。 行 は いく 萬 程 と な くす すむ と い へ ど 
  

93 it is as if it has never been brought out (imada shorai sezaru ga gotoshi V\\¥ 7244 

来 せ さる が ご と し ): Possibly reflecting the topic of case 37 of Hongzhi's Congrong lu 
HEBER (T.2004.48:263a24): 

一 物 不 和 AK BF AO {AT , 

How about when not a single thing has been brought out? 

94 “Clarify the meaning apart from the sense; don’t take the norm from within the 

words” (jikishu shigai myé shit, maku k6 gonchi shu soku BABAR, RMS PRR 
All): A saying attributed to Luopu Yuan’an #4 /fi7c% (834-898) in Wansong Xingxiu’s 
ABtA7T FH (1166-1246) commentary on case 41 of the Congrong Hermitage Record 
(Congrong lu t€#@#k, T.2004.48:254a25-26). See Supplementary Notes, s.v. “Clarify 
the meaning apart from the sense; don’t take the norm from within the words.” 

95 “without peer” (mugu #£(%); “without grasping” (mushu #£8x): Dogen here in- 
troduces terms from the fourth quatrain of Hongzhi’s verse that he does not bother to 
repeat in full: 

SEAN 2E, Reema, SHRBZAZI, HREM YS. 
Ever without discriminatory thought, 
The knowing is rare without peer. 
Ever without a hair’s breadth of sign, 
The illumining comprehends without grasping. 

96 “without peer” (mug #£{f); “rare” (ki ay): The translation masks the play in 
Hongzhi’s verse on “odd” (ki #7) and “even” (gi {f&) numbers; hence the additional 

sense, “its knowing is singular, not dual.” 

I still have my doubts about it (ga kvaku gijaku #HkeF): DOgen switches here to 
Chinese. His doubts may be taken in the sense, “there is more to this than meets the eye.”
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も 、 不 測 な り 、 不 鑑 な り 。 は か る 岸 な し 、 う か む 空 な し 、 し づ む そこ な き 
が ゆえ に 、 測 度 す る た れ な し 。 仙 度 を 論 ぜ ん と すれ ば 、 役 底 の 清水 の みな 
り 。 和 牧 の 功徳 、 か の 魚 行 の ご と し 、 千 程 高 程 、 た れ か ト 度 せん 。 徹底 の 

行程 は 、 移 骨 の 不 行 鳥 道 な り 。 

“The water is clear” means that the water that rests in space does not 
get “right through to the bottom” of “clear water’; still less is that which 
forms clear, deep pools in the vessel world the “water” of “the water 
is clear. Having no shore as its boundary — this 1s what is meant by 
“clear water” “right through to the bottom.” If a “fish” goes through this 
“water,” it is not that it does not “go”; yet, however many myriads the 
degree of its progress, its “going” is incalculable, inexhaustible. There is 
no shoreline by which it is gauged; there is no sky to which it floats, nor 
bottom to which it sinks. And, therefore, there is no one who can take its 

measure. If we try to discuss its measure, it 1s only “clear water” “right 
through to the bottom.” The virtue of seated meditation is like the “fish 
going”: who can calculate its degree in thousands or tens of thousands? 
The degree of the “going” “right through to the bottom” is the body as a 
whole does not “go” on “the path of the bird.”” 

[12:58] {1:116} 

ASE >. 鳥 飛 査 査 。 

“The sky 1s vast, without horizon; 

A bird flies far far away.” 

[12:59] 
RAE VSL, KRICDDNMAILH ST, KRiCMAAMNS ZL, FABICHH 

SV MEA PPR IC im Ze SILI ZICH OT, PARAICREBRE, One 
空 と いふ 。 と り 、 も し この 空 を と ぶ は 、 飛 空 の 一 法 な り 。 飛 空 の 行 履 、 は 

か る べき に あら ず 。 飛 空 は 半 ZO HERRIR ZERO WKS, COIR, W< 
そば く と いふ こと し ら ず と い へ ども 、 ト 度 の ほか の 道 取 を 道 取 する に 、 F 
査 と 道 取 す る な り 。 直 須 足 下 無 糸 去 な り 。 空 の 飛 去 する と き 、 和 鳥 も 飛 去 す 

る な り 。 和 鳥 の 飛 去 する に 、 空 も 飛 去 する な り 。 飛 去 を 参 究 す る 道 取 に い は 
く 、 只 在 遺 異 な り 。 これ 元 元 地 の 療 な り 。 い く 高 程 か 只 在 蛋 異 を き ほ ひい 
ぶ 。 
  

97 the water that rests in space does not get “right through to the bottom” of “clear 

water” (kit ni kakareru mizu wa seisui ni futettei nari 空 に か か れる 水 は 清 水 に 不 徹底 
7g) ): Dogen is taking advantage here of the term feftei f#UE in Hongzhi’s verse, which 
conveys both a literal and a figurative sense of “getting to the bottom” of something. By 
“the water that rests in space,” Dodgen is likely thinking of the primary element water, 
understood in Buddhist cosmology as resting on the wheel of space (Airin 22 #fi). 

the vessel world (kikai 4% 3¢; S. bhajana-loka): The natural world, seen as the container 
of sentient beings. 

98 the body as a whole does not “go” on “the path of the bird” (Aotai no fuko chodo 
38 0) 7577 8): Variation on Dongshan’s remark that the original face “does not go on 
the path of the bird.” See above, Note 92.
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“The sky is vast” does not refer to what hangs in the heavens: the 
“sky” that hangs in the heavens is not the “vast sky”; still less is that 
which extends everywhere here and there the “vast sky.” Without surface 
or interior either hidden or manifest — this is what is meant by the “vast 
sky.” When the “bird” flies this sky, it is the single dharma of “flying” the 
“sky.” This conduct of “flying” the “sky” is not to be measured: “flying” 
the “sky” is all the worlds; for it is all the worlds “flying” the “sky.” 
Although we do not know how far this “flying” goes, to express what is 
beyond our calculations, we call it “far far away.” It is “you should go 
without a string at your feet.”°”’ When the “sky” flies off, the “bird” flies 
off; when the “bird” flies off, the “sky” flies off. In an expression of the 

investigation of this flying off, it is said, “they’re right here.”'°° This 1s 
the needle of sitting fixedly. How many myriad degrees vie to express 
“they ’re right here”? 

[12:60] 

7 FB DART. DONDE L, BROEEOD ZAC, WEEWEOI 
&< OATH OT, BHORRR, bLIOMMRO OL < eRE LY 
ん に 、 一 生 ・ 二 生 の ちか ら を つく す と も 、 道 取 せ ん こと う 太 か ら ざ る な 
り 。 いま 諸 方 に みえ ず 、 ひ と りこ の 誠 の みあ る な り 。 

Such, then, is the Needle of Seated Meditation of Chan Master Hong- 

zhi. Among the elders throughout the generations, there has never been 
another “Needle of Seated Meditation” like this one. If the stinking skin 
bags throughout all quarters were to attempt to express a “Needle of 
Seated Meditation” like this one, they could not do so though they ex- 
haust the efforts of a lifetime or two.'”' This is the only “Needle” in any 
quarter; there is no other to be found. 

  

99 “you should go without a string at your feet” (jikishu sokka mu shi ん o 直 須 足下 
dt 4s): From Dongshan’s explanation of how one is to follow his “path of the bird”; 
see above, Note 92. Perhaps reflecting the simile that training the mind to concentrate 1s 
like training a bird to sit on your shoulder by tying a string to its foot. 

100 “they’re right here” (shi zai shari Af£3a #): From a conversation between the 
Tang-dynasty masters Baizhang Huaihai & Oy (749-814) and Mazu Daoyi 578 

j4— over a passing flock of wild geese. (See, e.g., Zongmen tongyao ji FFARR, 
ZTS.1:56d2-6:; shinji Shobégenz6 AF EAR HR, DZZ.5:218, case 182.) When Mazu 
asked where the birds were going, Baizhang said they had flown away. Mazu twisted 
Baizhang’s nose and said, 

MOBARHAR, TORR Ea RR, 
“You say they’ve flown away, but they’ve been right here all along.” 

101 stinking skin bags (shi hitai 4248): A common term for the body, especially 
of humans: often used by Ddgen in reference to Chan monks. For the meaning of the 
metaphor and other examples of its usage, see Supplementary Notes, s.v. “Bag of skin.”
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[12:61 ] 

FAM LHOLE, LOoOAIVML<, BHA. 70, ARORZ EE 
SOE, FRTHDYOX, MADHBH OSLER, He OMB TAZ 
0, ELD LILLY DR, WCBS A ILLS, WE, KS MEYVOSA 
+£R4E7P 1), DOAMIBRELAT. LOMTRRESHT, WECIR= FERRER 
月 十 八 日 な り 。 今年 より 紹興 二 十 七 年 十 月 人 日 に いた る まで 、 前 後 を 算 敷 
する に 、 わ づか に 八 十 五 年 な り 。 い ま 撲 する 学 牧 蔵 、 こ れ な り 。 

In his convocations, my former master always said, “Old Buddha 
Hongzhi.”'” He never said this about any other person. When one has 
the eye to know a person, he will also know the music of the buddhas 
and ancestors.'*? Truly, we know that there are buddhas and ancestors 
under Dongshan.'** Now, some eighty years and more since Chan Mas- 
ter Hongzhi, reading his Needle of Seated Meditation, | compose this 
Needle of Seated Meditation. It is now the eighteenth day of the third 
month of the senior water year of the tiger, the third year of Ninji; if we 
calculate back from this year to the eighth day of the tenth month in the 
twenty-seventh year of Shaoxing, there are just eighty-five years.'° The 
Needle of Seated Meditation | now compose is as follows. 

  

102 convocations (j6d6 =): I.e., formal addresses in the dharma hall to the assem- 

bled community. 

my former master (senshi 4¢fm): I.e., Tiantong Rujing K #2 A074. 

“Old Buddha Hongzhi” (Wanshi kobutsu 7&4 4 #): Dogen repeats this claim in his 
“Shdbdgenz6 6 saku sendaba™ IE AR ie E 44 (IU BE; in the context there, it seems clear 
that he had in mind in particular a remark recorded in the Rujing heshang yulu ROY F0 

向 語録 (T.2002A.48:127a25). Hongzhi, of course, had been the most famous abbot of 

Rujing’s Tiantong K# Monastery. 

103 know the music of the buddhas and ancestors (busso o mo chi in su beki (648 
を も 知 音 すべ き ): The translation tries to preserve the etymological sense of this ex- 
pression meaning “to know another’s true heart,” “to be a true friend”; from the ancient 
Chinese story of Zhong Zi Qi ##--HA, who is said to have known the state of mind of his 
friend Bo Ya {A ¥ from the sound of his music. See Supplementary Notes, s.v. “Knowing 

the music.” 

104 there are buddhas and ancestors under Dongshan (76zan ni busso aru iA Lc 

(#48 d  ): Hongzhi, like Rujing (and, of course, Dégen), belonged to the Caodong # jfal 
lineage descended from the Tang-dynasty master Dongshan Liangjie #AlLU R ff. 

105 It is now the eighteenth day of the third month of the senior water year of the 

tiger, the third year of Ninji (ima Ninji sannen mizunoe-tora sangatsu juhachinichi 
z977 いま 仁治 三 年 王 寅 三 月 十 八 日 な り ): I.e., 19 April 1242、 in the Gregorian calendar. 
“The eighth day of the tenth month in the twenty-seventh year of Shaoxing” (Shoko 
nijiishichinen jugatsu yoka #24 #1 — + t4F-+ A /\ B+) refers to the date of Honzhi’s death, 
11 November 1157.
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[12:62] {1:117} 

ALE BS Jake 
ihe, FARE, FRM, Ream 成 。 不 思 量 面 現 、 基 現 目 親 。 
不 回 互 面 成 、 基 成 自 誠 。 其 現 目 親 、 箇 無 染 Aka, SIEM ER 
it Ze. ARAM, SRiEmMZH. RRR EMAK, int 
>. RATIOS, ZERAKS. BIRR. 

Needle of Seated Meditation 

Essential function of buddha after buddha, 

Functioning essence of ancestor after ancestor. 
Present without thinking, 
Completed without interacting.'°° 
Present without thinking, 
The presence ts inherently intimate. 
Completed without interacting, 
The completion is inherently vertfied.'°’ 
The presence inherently intimate, 
Ever without stain or defilement; 

The completion inherently verified, 
Ever without upright or inclined.'® 
Intimacy ever without stain or defilement, 
The intimacy sloughs off without discarding; 

  

106 Present (gen #1); Completed (j6 fk): The two elements in the compound genjo 現 
AX, meaning “realization,” “appearance,” “manifestation,” etc. 

without thinking (fushiryO 7A): Recalling Yaoshan’s words quoted in the opening 

section, above: 

tel Th BBE, 

I’m thinking of not thinking. 

without interacting (fuego *7[@] 4): Recalling the line from the Cantong qi Bln) 
evoked above, section 53. 

107 intimate (shin #2); verified (shd 7): From the common Buddhist term, shinshd #t 

aa, “intimate verification (or realization).” 

108 stain or defilement (zenna 4/45): A standard Buddhist compound term for what 
is spiritually “defiled” (S. k/ista); best known in Dédgen’s writings from the saying of 
Nanyue Huairang Pa 2a (shinji Shobdgenzo (AF IEYEAR HR, DZZ.5:178, case 101): 

HES BN ARE, QeYARI A 
“It’s not that it lacks practice and verification, but it can’t be defiled by them.” 

See Supplementary Notes, s.v. “Not defiled.” 

upright or inclined (shdhen 1E(fi): Terms for “absolute” and “relative,” respectively, 
used in the famous schema of five ranks (wu wei 4:{iZ) developed especially in the 
Caodong tradition (on which Hongzhi wrote an appreciative verse: Hongzhi chanshi 
guanglu 7 Size Re, T.2001.48:99a5ff); see Supplementary Notes, s.v. “Upright or 
inclined.”
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Verification ever without upright or inclined, 
The verification makes effort without figuring.'©” 
The water 1s clear right through the earth; 
A fish goes along like a fish. 
The sky ts vast straight into the heavens, 
A bird flies just like a bird. 

[12:63] 

TES WFR 0 SARI. CAVIAR FE IC dB SAVED, さら に か く の ご と く 道 取 
PTrR7EO, BIFETHAORR, DROTAIA-KEZO LEBAaTA 
し 。 これ 草 偉 の 正 印 な り 。 

It is not that the Needle of Seated Meditation by Chan Master Hong- 
zhi has not yet said it right, but we can go on to say it like this. Above 
all, descendants of the buddhas and ancestors should study seated med- 
itation as the one great matter. This is the orthodox seal of the unique 
transmission. 

{1:118} 

TE EAR wi AE is ke 

Treasury of the True Dharma Eye 
Needle of Seated Meditation 

Number 12 

[Honzan edition:] 

仁治 三 年 王 寅 三 月 十 八 日 、 記 興 聖 費 林寺 
Recorded at K6sho Horin Monastery; on the eighteenth day, third 

month of the senior water year of the tiger, third year of Ninji 
[19 April 1242] 

UAE SONA +— AL RON SIRE 衆 
Presented to the assembly at Kipp6 Vihara, Yoshida District, Essha; in 

the eleventh month, winter of the junior water year of the rabbit, fourth 
year of the same [era] [13 December 1243-11 January 1244] 

  

109 without figuring (muzu HE lial): No doubt reflecting the conversaton between 
Nanyue 南 獲 and Mazu 馬祖 on “figuring to make a buddha" (zz sabutsu [al /F(#) dis- 
cussed above in sections 9ff. 

110 These colophons are not found in the early MSS of the Shobdgenzo. They are 
supplied in Kawamura’s edition from the Honzan edition. The first colophon here is no 

doubt based on the date given in section 61 of the text; the second is nearly identical to 
Dédgen’s colophon for the “Zazen gi” A4i{% chapter.
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Ocean Seal Samadhi 

Kaiin zanmai 

INTRODUCTION 

This chapter of the Shobogenzo was composed at Dogen’s Koshojl, in 
1242, a year perhaps the most productive in its author’s career. It occurs 
as number 13 in the seventy-five and sixty-chapter compilations and as 
number 31 in the Honzan edition. 

The essay takes its name from a state of concentration, known in 
Sanskrit sources as the sagara-mudra-samadhi. \n this state, likened to 
an ocean on which appear images of the forms of all things, it is said 
that the bodhisattva can see the mental activities of all beings or, more 
generally, can discern all phenomena (dharmas) in detail. The samadhi 
is often, though not exclusively, associated with the tradition of the 

Avatamsaka Sutra, which is said to have been taught while the Buddha 
was absorbed in this state. 

Dogen’s piece represents a commentary on two texts. The first, which 
occupies him for some two thirds of his work, is a passage from the 
Vimalakirti Sutra, with a comment by the famous Tang-dynasty Chan 
master Mazu Daoyi 馬祖 道 一 . The sutra tells how the bodhisattva should 
regard his body as merely the combination of dharmas arising and ceas- 
ing. In his comment, Mazu says that in fact the dharmas occur in each 
moment without relation to each other, a condition he identifies as the 

ocean seal samadhi. The second text is a teaching on the ocean by the 
Tang figure, Caoshan Benji #1 A #8, one of the founding ancestors of 
Dogen’s Soto lineage. 

Dogen’s commentary takes up almost every word in these texts, play- 
ing with their interpretation and glossing them with cryptic allusions to 
the sayings and poems of the Chan masters. In the process, as is often the 
case in his writings, he seeks at once to lift the language of his texts to a 
more mysterious metaphysical plane and to ground the metaphysics in 
the spiritual practice of the buddhas and ancestors of his tradition.
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TE YEAR HRS 

Treasury of the True Dharma Eye 

Number 13 

海 印 三 昧 

Ocean Seal Samadhi 

[13:1] {1:119} 

ao haath CHAI, DROTMEI=HAY, CO =ROPFKIC. MEH 
") FERRO. 行 時 あり 。 海 上行 の 功徳 、 そ の 徹底 行 あ り 。 これ を 深 深 海 
底 行 な り と 海上 行 す る な り 。 流浪 生死 を 還 源 せしめ ん と 願 求 する 、 是 仕 放 
eae は あら ず 。 従 來 の 穫 剛 破 節 、 も と より 諸 俸 諸 祖 の 面 面 な り と い へ ど 

、 こ れ 海 印 三 昧 の 朝 示 な り 。 

hb exist as the buddhas and the ancestors do Is invariably the ocean seal 
samadhi.' As they swim in this samadhi, they have a time to teach, a time 
to verify, a time to practice.” Among the virtues of their walking on the 
ocean is a walk that gets to its bottom: it is their walking on the ocean in 
which they take this as “walking the floor of the deepest ocean.’ Their 
aspiring to return to the source of our drifting about in birth and death is 
not a case of “what are you thinking?” While, of course, their previous 
  

1 To exist as the buddhas and the ancestors do (shobutsu shoso to aru ni a @Baa fh & 
a 4 (2): Somewhat unusual phrasing, which might also be taken to mean, “where there 

are those who exist as buddhas and ancestors.” 

2 atime to teach, a time to verify, a time to practice (setsuji ari, shoji ari, gydoji ari 

説 時 あり 、 誇 時 あり 、 {THF Y ): Suggesting the phases (in reverse order) of the bud- 
dhas’ and ancestors’ career of practice, awakening, and teaching. The translation of gyd 

{T here as “practice” masks Dodgen’s play with the glyph used in the sense “to go” or “to 
walk” in the following sentence. 

3 walking on the ocean (kaijé ko 海上 行 ): Dogen is here playing on Yaoshan‘s phrase 
kaitei ko (“walking on the bottom of the ocean’) that he will quote just below. 

walk that gets to its bottom (tettei ko {JE{T): Punning on the term feftei (JE (“thor- 
ough,” “complete,” “exhaustive”; literally, “penetrate to the bottom”). 

they take this as “walking the floor of the deepest ocean” (kore o jinjin kaitei ko nari 
to これ を 深 深海 底 行 な り と ): I.e., the buddhas and ancestors take this walking on the 
ocean as the saying attributed to Yaoshan Weiyan % Lt tik (751-834) (Jingde chuan- 
deng lu TEER, T.2076.51:440c13): 

須 向 高 高山 頂 立 、 深 深海 底 行 。 
“We should stand atop the highest peak, walk the floor of the deepest ocean.” 

4 “what are you thinking?” (ze jumo shingyo #{t®-047T): Literally, “what mental 
act is this?”; a standard Zen retort to an inadequate statement (that also uses the glyph 
gyo 行 ).
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acts of passing through the barriers and breaking down the sections were 
by the individual buddhas and ancestors, they are merged in the ocean 
seal samadhi.° 

[13:2] 

備 言 、 但 以 衆 法 、 合 成 此 身 。 起 時 准 法 起 、 滅 時 唯 法 滅 。 此 法 起 時 、 不 言 我 
起 、 此 法 滅 時 、 不 言 我 滅 。 前 念 後 念 、 念 念 不 相 待 、 前 法 後 法 、 法 法 不 相 
肘 。 是 即 名 乱 海 印 三 昧 。 

The Buddha said,° 

It is just the dharmas that combine to form this body. When they 
arise, it is simply the dharmas arising; when they cease, It Is 
simply the dharmas ceasing. When these dharmas arise, they do 
not state, “I arise”; when these dharmas cease, they do not state, 

“T cease.” 
In prior thoughts and subsequent thoughts, the thoughts are not 
relative to each other; in prior dharmas and subsequent dharmas, the 
dharmas are not opposed to each other. This ts called the “ocean seal 
samadhi.” 
  

5 passing through the barriers and breaking down the sections (tdkan hasetsu 3& 

Ba AK ET): To “pass the barrier” is a common Zen expression for understanding, as in the 
phrase, “the eye that passes through the barrier” (tdkan gen i&RAEE); elsewhere, Dogen 
also uses the variant “to assault the barriers and break down the sections” (gyakukan 

hasetsu ®2B4 AK EN). 

merged in the ocean seal samadhi (Kaiin zanmai no chos6 ##Fl) =BRO BAAR): ° “Merged” 
represents a loose translation of a term that has the primary sense “to attend court” (1.e., 
by multiple lords coming together before the emperor) but is regularly used in reference 
to rivers flowing into the ocean. It is also possible to read this phrase, “they are the merg- 
ing of the ocean seal samadhi.” 

6 The Buddha said (butsu gon 3): The attribution to the Buddha here is mislead- 
ing, since this text is taken, not from the words of the Buddha, but from the teachings of 

Mazu Daoyi £348i8 — (709-788) (see, e.g., Liandeng huiyao Kit S B, ZZ.136:487a3-6: 
Tiansheng guangdeng lu KER EER, ZZ.135:652a17-b2). The first part of the text rep- 
resents Mazu’s (slightly abbreviated) quotation of the Vimalakirti Sitra (Weimo jing 維 
FAS, T.475.14:545a), in which Vimalakirti is instructing Bodhisattva Mafijusri on how a 
sick bodhisattva should regard his body. The second part is Mazu’s comment on the sutra 

passage. 

7 In prior thoughts and subsequent thoughts (zennen gonen fili<4%7:): No source 
for Dogen’s version of Mazu’s comment here has been identified. The text in the Lian- 
deng huiyao Wit}  (ZZ.136:487a4-6), which is fairly close to other extant versions, 

reads: 

Aa, RAR. OR, 喚 作 海 印 三 昧 。 播 一 切 法 、 如 百 千 異 流 、 同 
Bat A YEE 
In prior thoughts and subsequent thoughts, when the thoughts are not relative to 

each other, the thoughts become quiescent. This is called the “ocean seal samadhi.” 
It takes in all the dharmas, just as the hundred thousand different streams all return 
to the great ocean.
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[13:3] {1:120} 
“OMB, SILLS BEDAT AL, HiBARIL, DROTLDBEICE 
ら ず 、 他 語 に よら ざる な り 。 多聞 の 廣 軸 は 、 さ ら に 四 句 に 得 道 し 、 恒 沙 の 
福光 、 つ ひ に 一 句 作 に 誠 入 する な り 。 い は ん や いま の 人 道 は 、 本 ARC 
も と むる に あら ず 、 始 覚 を 誇 中 に 括 米 する に あら ず 。 お ほ よ そ 、 本 覚 等 を 
現 成 せ しゅ る は 修 祖 の 功徳 な り と い へ ども 、 始 濾 ・ 本 邊 等 の 諸 算 を 人 祖 と 
せる に は あら ざる な り 。 

These words of the Buddha, we should make concentrated effort to 

study closely. Gaining the way and entering verification do not neces- 
sarily depend on much hearing, do not depend on many words.* Those 
with the broad learning of much hearing will go on to gain the way 
through four lines; those with the universal learning equal to the sands 
of the Ganges will eventually enter verification through a gatha of a 
single line.” Needless to say, then, the present words do not seek original 
awakening on the road ahead and do not take up initial awakening within 
verification. Generally speaking, while it may be a virtue of the buddhas 
and ancestors that they manifest original awakening and so on, it is not 
the case that the awakenings of initial awakening, original awakening, 
and so on, are taken as the buddhas and ancestors.!'° 

  

8 Gaining the way and entering verification (tokud6 nisshé 1418 Adz): An unusual 
phrase not encountered elsewhere in Dogen’s writings. The translation treats nisshd A 
計 here and the more familiar shonyu #&A in the next sentence as synonyms, meaning 
“to realize [awakening].” 

do not depend on many words (tago ni yorazu 他 語 に よら ざる ): The translation fol- 
lows those texts that read tago 4a (“many words”) here; Kawamura’s text would yield 
“do not depend on those words” (or “do not depend on others’ words”). 

9 much hearing (/27zoz 多聞 ): I.e., much learning. 

four lines (sz 四 句 ): Though a term regularly used to translate the Sanskrit catuskoti 
(“four propositions,” “tetralemma’”), here probably indicating a verse of four lines (S. 
catus-padika-gatha), in parallel with the following “one-line gatha” (ikku ge —‘A){f). 
Elsewhere in the Shdbdgenz6, Dogen refers to the famous Verse of Impermanence 
(Mujd ge #£22 18) from the story in the Nirvana Siitra (Da banniepan jing KAKiBARIE, 
T.374.12:449b8ff), in which Buddha Sakyamuni in a previous life received a four-line 
verse from a raksasa (“hungry demon’): 

ant sein, EERIE, ERK, BORER, 
All things are impermanent: 
This is the law of arising and ceasing. 
When the arising and ceasing have ceased, 
Their cessation is ease. 

See Supplementary Notes, s.v. “Whether on trees or on rocks.” 

10 original awakening (hongaku 4%); initial awakening (shikaku %&%%): Terms 
widely used in East Asian Buddhism to distinguish respectively the bodhi inherent in the 
buddha nature and the bodhi attained at the end of the bodhisattva path.
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[13:4] 

fhs. (ADRE, Anciee, ERM TEE 滅 時 唯 法 滅 。 此 法 起 時 、 不 言 我 
起 、 引 法 滅 時 、 不 言 我 滅 。 前 念 後 念 、 念 念 不 相 待 。 前 法 後 法 、 法 法 不 相 
Bt, we BI PBF) =iK, 

The Buddha said,'' 

It 1s just the dharmas that combine to form this body. When they 
arise, it is simply the dharmas arising; when they cease, it Is 
simply the dharmas ceasing. When these dharmas arise, they do 
not state, “I arise’; when these dharmas cease, they do not state, 

“T cease.” 
In prior thoughts and subsequent thoughts, the thoughts are not 
relative to each other; 1n prior dharmas and subsequent dharmas, the 

dharmas are not opposed to each other. This 1s called the ocean seal 
samadhi. 

[13:5] 
い は ゆる 海 印 三味 の 時 節 は 、 す な は ち 但 以 衆 法 の 時 節 な り 、 但 以 飛 法 の 道 
得 な り 。 こ の と き を 合成 此 身 と いふ 。 衆 法 を 合成 せる 一 合 相 、 す な は ち 比 
衝 な り 、 比 身 を 一 合 相 と せる に あら ず 、 飛 法 信成 な り 。 合成 比 身 を 叱 身 と 
道 得 せ る な り 。 

The time of the ocean seal samadhi is the time of “just the dharmas,” 
is the saying of “just the dharmas.” This time ts called “combine to form 
this body.” The single conglomerate that has “combined to form” “the 
dharmas” is “this body.” This does not mean that “this body” 1s taken as 
a single conglomerate: “the dharmas” “combine to form” it. It says that 
“combine to form this body” 1s “this body.” 

[13:6] 

起 時 唯 法 起 。 こ の 法 起 、 か つて 起 を の こす に あら ず 。 こ の ゆえ に 、 起 は 知 
算 に あら ず 、 知 見 に あら ず 、 こ れ を 不 言 我 起 と いふ 。 我 起 を 不 言 す る に 、 
別人 は 此 法 起 と 見 聞 覚 知 し 、 思 量 分 別 す る に は あら ず 。 さら に 向上 の 相 見 

の と き 、 ま さ に 相 見 の 沙 便 祉 ある な り 。 

“When they arise, it is simply the dharmas arising.” This “dharmas 
arising” never leaves behind arising.'* Therefore, its arising is not per- 
ception, is not knowledge.'’ This is called “do not state, ‘I arise.’” When 
  

11 Buddha said (butsu gon (iS): A repetition of the quotation in section 2; missing 
from some MS witnesses, especially in the sixty-chapter compilation. 

12 never leaves behind arising (katsute ki o nokosu ni arazu 70 THE OI TIL &H 
tJ"): Perhaps meaning that each instance of arising is complete in itself and does not 
leave behind some arisen “thing” that could be the object of knowledge. 

13 is not perception, is not knowledge (chikaku ni arazu, chiken ni 7 の z7/ 知覚 に あ 
ら ず 、 知 見 に あら ず ): Presumably, meaning that we do not perceive, do not know, the 
dharmas. In fact, in traditional scholastic Buddhist epistemology, the momentary occur- 
rence of the individual dharmas ts not directly perceived by consciousness.
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they “do not state” that “I arise,” this does not mean that someone else 
sees, hears, perceives, and knows “these dharmas arising” or discrimi- 
nates them in thinking. When there is a further encounter beyond, one 
loses the advantage of the encounter.“ 

[13:7] 

起 は か な ら ず 時 節 到 来 な り 、 時 は 起 な る が ゆえ に 。 い か な らん か これ 起 な 
る 、 起 也 な る べし 。 す で に これ 時 な る 起 な り 、 皮 了 肉 骨 詳 を 猫 露 せしめ ず と 
いふ こと な し 。 起 す な は ち 合 成 の 起 な る が ゆえ に 、 起 の 此 身 な る 、 起 の 我 
起 な る 、 但 以 衆 法 な り 。 般 色 と 見 聞 す る の み に あ ら ず 、 我 起 な る 上 衆 法 な 

り 、 不 言 な る 我 起 な り 。 不 言 は 不 道 に は あら ず 、 道 得 は 言 得 に あら ざる が 

ゆえ に 。 起 時 は 此 法 な り 、 十 二 時 に あら ず 。 此 法 は 起 時 な り 、 三 界 の 競 起 
に あら ず 。 

“Arising” is always when the time comes; for time is arising.'? What is 
“arising”? It should be “arisen!”'® Since this ts arising as time, it does not 
fail to expose the skin, flesh, bones, and marrow.'’ Because arising 1s the 

  

14. When there is a further encounter beyond, one loses the advantage of the en- 

counter (sara ni kdj6 no shdken no toki, masa ni shoken no raku bengi aru nari & 
ら に 向上 の 相 見 の と き 、 ま さ に 相 見 の 沙 便宜 ある な り ): A tentative translation of a 
passage variously interpreted. The phrase 976 zo so ん ez 向上 の 相 kL, rendered here 
as “encounter beyond,” can be interpreted to mean the experience of dharmas arising 
without our usual distinction between subject and object. The expression raku bengi 洛 
便宜 , translated as “lose the advantage,” often carries the sense “to be taken advantage 
of” (in contrast to toku bengi 1#{#‘H,, “to gain an advantage”); here, it can be interpreted 
to mean that the sense of encounter between subject and object is lost in the experience 
of the dharmas arising. 

15 when the time comes (jisetsu torai FF ENE 3K): A set expression, used several times 
in the Shdbdgenzo, especially for the present moment. 

16 “arisen!” (ki ya &é£t1): Likely an allusion to a saying of Caoshan Benji # WA 
(840-901): 

問 、 承 古 有 言 。 未 有一 人 倒 地 不 因 地面 起 。 如 何 走 倒 。 師 日 、 育 即 走 。 曰 、 如 何 
fede, BPA, teeth, 
[Someone] asked, “There’s a saying handed down from the ancients, ‘No one who 
has fallen to the earth has ever arisen without depending on the earth.” What ts this 
‘falling’?” 
The Master said, “Consent to it.” 
He said, “What is this ‘arising’?” 
The Master said, “Arisen!” 

This passage occurs in the Jingde chuandeng lu #{E{#EEK (T.2076.51:336 b10-12) 
just before Caoshan’s # \L) teaching on the ocean that Dégen will cite below, section 16. 

17 skin, flesh, bones, and marrow (hi niku kotsu zui RZ (A #8): An expression, oc- 
curring very often throughout the Shobdgenzo, indicating the essence or truth or entirety 

of something or someone. From the famous story, found in the shinji Shobégenzé 眞 字 
IEVEAR RK (DZZ.5:230, case 201), of Bodhidharma’s testing of four disciples, to whom 
he said of each in turn that he (or, in one case, she) had gotten his skin, flesh, bones, and 

marrow. See Supplementary Notes.
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arising of “combine to form,” arising is “this body”; arising is “I arise”; 
it is “just the dharmas.” It is not simply hearing and seeing sound and 
form. It is “the dharmas’” that are “I arise”; it 1s the “I arise” that is “do 

not state.” “Do not state” is not not saying anything, for a saying 1s not 
a statement.'® “When they arise” is “these dharmas’”,; it is not the twelve 
times.'? “These dharmas” are “when they arise”; they are not the profuse 
arisings of the three realms.”° 

[13:8] {1:121} 
AVS < . BRA, COROMAICHOXSE, KRLIEMT SA 
り 。 
An old buddha said, “Suddenly, a re arose.“^ The fact that this “aris- 

ing” is not “relative” is expressed as “a fire arose.“ ご 

[13:9] 

BBV ML < RoR ROA, 

An old buddha said, “When arising and ceasing don’t stop, what’s it 
月 ke の で 

[13:10] 

Le mavld, KRIS, RRR TEAC MEY, LOAEGOWR, A» 
UCL HEL CHART AL, LORCA IEREY, HALO MARE LU CER L 
  

18 “Do not state” is not not saying anything, for a saying is not a statement (/ugon 

wa fuddé ni wa arazu, ddtoku g goO77O ん zz 777 7 の ZZ 7 Ye 777 不 言 は 不 道 に は あら ず 、 
道 得 は 言 得 に あら ざる が ゆえ に ): Do0gen seems here to be making a distinction be- 
tween simply not speaking (fugon 4.) and not expressing something meaningful (fudo 
7818); hence, though it is not stated, “I arise” can be a significant saying (ddtoku 道 得 ). 

19 the twelve times (jini ji +- —¥): The twenty-four hours of the day, figured tradi- 
tionally in two-hour divisions. 

20 three realms (sangai = #): I.e, the threefold world system of samsara; see Supple- 
mentary Notes, s.v. “Three realms.” 

21 Anold buddha (kobutsu 4): From the famous Lotus Siitra parable of the burning 
house (Miaofa lianhua jing Wik EK, T.262.9:12b17-18). The use here of the expres- 
sion “old buddha” (kobutsu (#6) in reference to Buddha Sakyamuni, revealer of the 
Lotus Siitra, is somewhat unusual; see Supplementary Notes, s.v. “Old buddha.” 

22 this “arising” is not “relative” (kono ki no sdtai ni arazaru — Mk OFAC H 
& 4): Here, Dégen recalls Mazu’s saying that prior thoughts and subsequent thoughts 
are “not relative” (fu sdtai 7 #87) to each other. 

23. An old buddha (kobutsu 4): From a conversation between Luoshan Daoxian 
維 山道 閑 (dates unknown) and Yantou Quanhuo #984 (828-887). There are sev- 
eral versions; Dogen’s source is most likely the Hongzhi chanshi yulu 7K Aimehn se &e 
(T.2001.48:22b18-19): 

HEU RRSA, ECAR SRO fA], GANS, eRe ECHR, 
Luoshan asked Yantou, “When arising and ceasing don’t stop, what’s it like?” 

Yantou shouted, “Who’s arising and ceasing?”
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# む 。 起 減 不 停 時 は 、 基 誰 起 犬 な り 。 是 誰 起 滅 は 、 應 以 此 身 得度 者 な り 、 即 
現 此 身なり 、 耐 乱 説 法 な り 、 過 去 心 不 可 得 な り 、 溢 得 吾 剛 な り 、 液 得 吾 骨 
な り 、 旦 誰 起 滅 な る ゆえ に 。 

Thus, “arising and ceasing” “don’t stop,” as I after I arises, and I after 
I ceases.” This saying, “don’t stop” — we should give ourselves over 
to it and confirm it.” It causes the severance and continuation of “when 
arising and ceasing don’t stop” as the vital artery of the buddhas and 
ancestors 7° “When arising and ceasing don’t stop” 1s “who’s arising and 
ceasing?”’*’ “Who’s arising and ceasing” is “those who can attain deliv- 
erance through this body’, it is “manifesting this body’; it is “preaching 
the dharma for them.” It is “the past mind cannot be got’; it 1s “you’ve 
gotten my marrow’; it is “you’ve gotten my bones.””? For it is “who’s 
arising and ceasing?” 

  

24 lafter I arises, and I after I ceases (ga ga ki, ga ga metsu FxFKikC, FAI): A ten- 
tative translation of a cryptic passage, literally “I I arise; I I cease.” Depending on how 
one parses it, the passage could be interpreted to mean, “I arise again and again; I cease 
again and again,” or “Each I arises, each I ceases.” 

25 we should give ourselves over to it and confirm it (kare ni ichinin shite benko 
su beshi DAN —-fEL THATS L): Again, a tentative translation of an ambiguous 
remark, variously interpreted; taken here as meaning that we should master the saying. 

26 It causes the severance and continuation (danzoku seshimu lai##+t Ute): The 

agent of this causative predicate is unexpressed; Shdbdgenzd monge 正法 眼 蔵 開 解 
(SCZ:4:558) understands it as “arising and ceasing” respectively — i.e., “ceasing” sev- 

ers and “arising” continues the time in which “arising and ceasing don’t stop.” It is also 
possible to take the agent as the “confirmation” (benkd ##) of the previous sentence. 
On this reading, the quality of our study of the words “don’t stop” determines whether 
Luoshan’s phrase, “when arising and ceasing don’t stop,” is severed or continues as the 
“vital artery” (meimyaku fific) of the buddhas and ancestors. 

27 “who’s arising and ceasing?” (ze sui ki 7e が sz 赴 誰 起 減 ) From Yantou’s #RIA 
response to Luoshan #€IU. See Note 23, above. 

28 “those who can attain deliverance through this body” (6 i shi shin toku do sha 應 

以 此 身 得度 者 ): “manifesting this body" (so ん z gen shi shin ENFALt); “preaching the 
dharma for them” (ni i seppo imate): Three phrases based on the Avalokitesvara 
chapter of the Lotus Siitra (Miaofa lianhua jing HHIESEXEK, T.262.9:57a23ff.), in which 
it said that, to those who can attain deliverance through contact with a particular body (a 
buddha, a pratyeka-buddha, a Sravaka, etc.), Bodhisattva Avalokitesvara appears as that 
body and preaches the dharma for them. See Supplementary Notes, s.v. “Manifesting a 
body to preach the dharma.” 

29 “the past mind cannot be got” (kako shin fukatoku 4H LF *] }): From the Dia- 
mond Siitra (Jingang jing @lil#E, T.235.8:751b27). 

“you’ve gotten my marrow” (nyo toku go zui i174 ha): “you’ve gotten my bones” 
(nyo toku go kotsu {2's ): From Bodhidharma’s comments to his disciples, intro- 
duced above, section 7.
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[13:11] 
thizgR iS, RERIK, ES LS #FSRRBOL SI, CNR ZY, 
RULIED ta 減 な り 、 滅 な り と い へ ども 法 な る べし 。 法 な る ゆえ に 客 鹿 に あら 
ず 、 客 塵 に あら ざる ゆえ に 不 染 汚 な り 。 た だ この 不 染 汚 、 す な は ち 諸 化 諸 
祖 な り 。 液 も か く の ご と し と いふ 、 た れ か 液 に あら ざら ん 、 前 念 ・ 後 念 
る は みな 液 な る べし 。 吾 も か く の ご と し と いふ 、 た れ か 吾 に あら ざら ん 、 
前 念 ・ 後 念 は みな 吾 な る が ゆえ に 。 この 減 に 多 般 の 手 眼 を 太 厳 せり 。 い は 
ゆる 無 上 大 混 毅 な り 、 い は ゆる 計 之 死な り 、 い は ゆる 執 久 断 な り 、 い は ゆ 
る 包 所 住 な り 。 い は ゆる か く の ご と く の 許 多 手 眼 、 し か し な が ら 減 の 功徳 
な り 。 滅 の 我 な る 時 節 に 不 言 な る と 、 起 の 我 な る 時 節 に 不 言 な る と は 、 A 
言 の 同 生 あ り と も 、 同 死 の 不 言 に は あら ざる 記し 。 

“When these dharmas cease, they do not state, ‘I cease.” The time 

when “they do not state, ‘I cease,” is precisely “when the dharmas 
cease.”*° “Ceasing” is the ceasing of the dharmas; though it is ceasing, 
it must be the dharmas. Because it is the dharmas, it is not adventitious 

dust.?' Because it is not adventitious dust, it is “not defiled.’*’ Just this 

“not defiled” is the “buddhas and ancestors.” He says, “You’re also like 
this. 2 Who is not “you”? “Prior thoughts and subsequent thoughts 
are all “you.” He says,“I’m also like this.” Who is not “I? For “prior 
thoughts and subsequent thoughts” are all “I.” 

This “ceasing” is adorned with many types of “hands and eyes”: it 1s 
“the unsurpassed great nirvana”; it is “call it death”; it is “grasp it as an- 
nihilation’”; it 1s “treat it as an abode.”** “So many hands and eyes” such 
  

30 The time when “they do not state, ‘I cease,’” (fugon ga metsu no toki FSB RRO 
t¢ X): This phrase might also be read, “the time of the ‘I cease’ that they do not state.” 

31 Because it is the dharmas, it is not adventitious dust (16 naru yue ni kakujin 

ni arazu 法 な る ゆえ に 客 塵 に あら ず ): The term kakujin &E is used to translate the 
Sanskrit Aagantuka-klesa, the spiritual defilements (bonnd fA) understood as extrinsic 
to consciousness; See Supplementary Notes, s.v. “Dust.” Here, it seems to be used in ref- 

erence to “ceasing”: i.e., because ceasing is itself a dharma, it is not something extrinsic 
to the dharmas that defiles them. 

32 “not defiled” (fuzenna #475): Dogen begins here a series of allusions to one of 
his favorite cases in the Chan literature, recorded in his shinji Shobégenz6 BF IEIEAR 
ig, (DZZ.5:178, case 101), the conversation between the Sixth Ancestor, Huineng S¢#E 

and his student Nanyue Huairang Palak (677-744); see Supplementary Notes, s.v. 
“Not defiled.” 

33 He says, “You’re also like this” (nyo mo kaku 7o go/os77 7 の 7 流 も か く の ご と し 
と いふ ): The translation of this and the following “He says, ‘I’m also like this’” (go mo 
kaku no gotoshi to iu 吾 も か く の ご と し と いふ ) assumes that the unspoken subject of 
“says” is the Sixth Ancestor, whose words are here put into Japanese. 

34 adorned with many types of “hands and eyes” (tahan no shugen o shégon seri B 
fit OD AR & Ht eett Y ): An allusion to the thousand-armed Bodhisattva Avalokitesvara, 
who has an eye in each of his hands. Although here we may take the passage to mean 
simply that “ceasing” can be understood in many ways, the allusion to Avolokitesvara’s 
hands and eyes introduces material that Dogen will develop in the following section.
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as these are in any case the virtue of “ceasing.” The “not stating” at the 
moment when “ceasing” 1s “I” and the “not stating” at the moment when 
“arising” is “I” have the same birth of “not stating,” but they must not be 
the “not stating” of the same death.» 

[13:12] £1:122} 
すでに 前 法 の 滅 な り 、 後 法 の 滅 な り 。 法 の 前 念 な り 、 EOKRARY. Bik 
の 前 後 法 な り 、 久 法 の 前 後 念 な り 。 不 相 待 は 矢 法 な り 、 不 相 圭 は 法 乱 な 
り 。 不 相 圭 な らし め 、 不 相 待 な らし な る は 、 八 九 成 の 道 得 な た り 。 MONK 
五 疾 を 手 眼 と せる 、 括 あり 収 あ り 。 MOWKAMEHELUS, kd Y 
相 見 あり 。 こ の と き 、 通 身 是 手 眼 、 還 是 不 足 な り 。 過 身 是 手 眼 、 還 是 不足 
720, BISLEMIL, MAO, 

They are entirely the “ceasing” of the “prior dharmas,” the “ceasing” of 
the “subsequent dharmas.’”° They are the “prior thoughts” of the “dhar- 
mas,” the “subsequent thoughts” of the “dharmas.” They are the “prior 
and subsequent dharmas” that constitute the “dharmas”; it is the “prior 
and subsequent thoughts” that constitute the “dharmas.”’ Their being 
  

“the unsurpassed great nirvana” (muj6 dai nehan #£ EL Ki#48); “call it death” (i shi 
shi #872 3€C); “grasp it as annihilation” (shi i dan #\3 1), “treat it as an abode” (i 
shojit SAT{E): Allusions to the verse attributed to Huineng S4#E at Jingde chuandeng lu 
Be (EER, T.2076.51:239c2 1-23: 

He LAUR. IRA a RR, ALB ZC, OMB, MROIRA, AURE 
作 。 
The unsurpassed great nirvana, 
Perfect and bright, always quietly shining. 
The commoners call it death; 

The other paths grasp it as annihilation. 
Those who seek the two vehicles 
Look on it as the unconditioned. 

See also the Platform Sitra of the Sixth Ancestor (Liuzu tan jing NH ie, 
T.2008.48:357a24). The source of Ddgen’s substitution in the last line of “abode” for 
“unconditioned” is not clear. 

35 have the same birth of “not stating,” but they must not be the “not stating” of 
the same death (fugon no dosho ari tomo, doshi no fugon ni wa arazaru beshi #73 M|nl 

生 あ り と も 、 同 死 の 不 言 に は あら ざる べし ): This obscure sentence is subject to vari- 
Ous interpretations. It is usually understood to mean that, whereas the term “not stating” 

may be the same (ddsho [a] .) in the cases both of “arising” and “ceasing,” it is not the 
same (doshi [=)3E) according to whether it applies to “arising” or “ceasing.” Some would 
interpret the second phrase to mean simply that the “ceasing” that is not stated is not the 
same as death. 

36 They are entirely the “ceasing” of the “prior dharmas” (sude ni zenpo no metsu 
nari すでに 前 法 の 滅 な り ): Taking the unexpressed subject here to remain the instances 
of “not stating” of the previous section. 

37 constitute the “dharmas” (iid i&): Tentative translation of an unusual term, not 
appearing in this sense elsewhere in the Shobdgenzo, taking it here to mean simply “what 
the dharmas are” or, perhaps, “what makes them dharmas.”
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“not relative” constitutes the “dharmas”; their being “not opposed” is the 
constitution of the “dharmas.”°* 

To make them be “not opposed,” to make them be “not relative,” 1s 
a saying “eight or nine tenths complete.”*’ There is a taking up, there 
is a taking in, that takes as “hands and eyes” the four elements and five 
aggregates of “ceasing”; there is an advance, there is an encounter, that 
takes as its course the four elements and five aggregates of “ceasing.””° 
At this time, “the body throughout ts hands and eyes” 1s still not enough; 
“the body everywhere 1s hands and eyes” ts still not enough. In sum, 
“ceasing” is the virtue of the buddhas and ancestors. 

[13:13] 

VY RA CIRO, PRPC SIL, LOSL, 起 は 初 ・ 中 ・ 
REED, BRAG. PBS, MEM: Ps RICMAT SlCbb 
SP. FRAT OCH OT, PROMRICBAL UTHIETE b. MOH ICIT 
あら ず 、 法 の 起 な り 。 法 の 起 な る ゆえ に 、 不 詩 待 相 な り 。 ま た 、 減 と 減 と 
相 待 する に あら ず 、 相 圭 す る に あら ず 。 減 も 初 ・ 中 ・ HR. BRO, FEF 
括 出 、 晃 意 便 知 有 な り 。 従 来 の 起 席 に 篤 然 と し て 減 す と も 、 起 の 減 に あら 
ず 、 法 減 な り 。 法 の 滅 な る が ゆえ に 、 不 相 詩 待 な り 。 

That now we have the words, “not opposed,” that we have the words, 
“not relative,” means that we should realize that “arising” is “arising” in 
beginning, middle, and end; it is “officially, you can’t insert a needle; pri- 

vately, you could drive a horse and cart through it.’*' In beginning, mid- 
  

38 constitution of the “dharmas” (Adi /£3): A playful reversal of the preceding ihd 

£374 (“constitute the dharmas”), perhaps to be understood as “what the dharmas do.” 

39 asaying “eight or nine tenths complete” (hakku jd no 9 の 7o ん zz 八 九 成 の 道 得 ): ILe. 
good but not the whole story; see Supplementary Notes, s.v. “Eight or nine tenths com- 

plete.” Dogen here turns to the conversation on “hands and eyes” to which he alluded in 

section 11, a dialogue between Yunyan Tansheng 22/#&2= 5% (782-841) and fellow disci- 
ple Daowu Yuanzhi j2 GIA (769-835) regarding the thousand-armed, thousand-eyed 
Bodhisattva Avalokitesvara (senju sengen Kannon + iR#i#). The text, which 
Dogen discusses in his “Shobogenzo Kannon" 正法 眼 蔵 観音 . appears in several Chan 
sources, aS well as Dégen’s shinji Shdbdgenzo 眞 字 正法 眼 蔵 (DZZ.$:182、 case 105). 
See Supplementary Notes, s.v. “His body everywhere is hands and eyes.” 

40 There is a taking up, there is a taking in (nen ari shi ari 括 あ り 収 あり ): Some 
would understand the latter verb here as “letting go” or “leaving be.” 

the four elements and five aggregates (shidai goun JU X 4.44): I.e., the four primary 
forms of matter (S. mahabhiita) — earth, water, fire, and wind — of which the physical 
world is composed: and the five “heaps” (S. skandha) — form, sensation, cognition, for- 
mations, and consciousness — into which the psychophysical organism can be analyzed. 
See Supplementary Notes, s.v. “Four elements and five aggregates.” 

41 “officially, you can’t insert a needle; privately, you could drive a horse and cart 

through it” (kan fuyo shin shi tsi shaba ERR Et FLiH HS): A popular expression in 
Zen texts, usually taken to mean externally strict but internally open, or strict in principle 
but flexible in practice.
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dle, and end, it is not “relative” to, is not “opposed” to, “ceasing.” Though 
there is the sudden “arising” of “dharmas” where there had previously 
been “ceasing,” this is not the “arising” of “ceasing”; it 1s the “arising” 
of “dharmas.” Because it is the “arising” of “dharmas,” it is marked by 
“not opposed” or “relative.’*? Nor are “ceasing” and “ceasing” “relative” 
or “opposed” to each other. “Ceasing” 1s “ceasing” at beginning, middle, 
and end. This is [a case of] “in meeting, they don’t bring it out; but 1f one 
thinks about it, one knows it’s there.”* Though “ceasing” occurs sudden- 
ly where there had previously been “arising,” this is not the “ceasing” of 
“arising”; it is the “ceasing” of the “dharmas.” Because it is the “ceasing” 
of the “dharmas,” it is “not opposed or relative.” 

[13:14] £1:123} 
AL OROBMCbSH, HLEOHOBEMCbSN, (ALIGAIHKR, AB 
RIEL), FERIMOMERIS7AZICHOT, AURA, BRA =bR Ze Y 

Whether it be the “this is” of “ceasing” or the “this is” of “arising,” it 
is just the ocean seal samadhi called “the dharmas.’ It is not that the 
practice and verification of “this is” 1s lacking; it is just this “not defiled” 
that 1s “called the ocean seal samadhi.” 

[13:15] 

三昧 は 現 成 な り 、 道 得 な り 、 背 手 拘 枕 子 の 夜間 な り 。 夜間 の か く の ご と く 
背 手 換 枕 子 な る 、 損 枕 子 は 億 億 萬 元 の み に あ ら ず 、 我 於 海中 、 MHA Bae 
法華 綻 な り 。 不 言 我 起 な る が ゆえ に 、 我 於 海中 な り 。 前面 も 一 流 織 動画 波 
MAR OM BAO. RM} BROW ABER, KLOFRE 
RO shige BaP LPeE bb. Doto< lL ONB FERAL ER, WILO 

  

42 marked by “not opposed” or “relative” (futaitai so 7 #448): Tentative attempt 
to capture Dégen’s play with the terms fusdtai #tH1# (“not relative”) and fusdtai FB #4 
(“not opposed”), reading the glyph so #8 here in the sense “characterized by.” 

43 “in meeting, they don’t bring it out; but if one thinks about it, one knows it’s 

there” (sdh6 funenshutsu, ko i ben chi u FIZ THEM, BBA): A popular saying 
in Zen literature (see, e.g.. Congrong lu (Ek, T.2004.48:262b6; Yuanwu Foguo chan- 
shi yulu (AVE i RE aE HK, T.1997.47:740c11). Usually interpreted to mean that, while 
something is not apparent on the surface, if one probes, it will be clear. Some would 
read the “meeting” (sdhé #43€) here to be the relation between “arising” and “ceasing.” 
Hence, though we cannot “bring out” (1.e., talk about) a “meeting” between the two, if 
we “think about it” (1.e., question the point), we understand each as it Is. 

44 “this is” (ze yo ん z 赴 即 ): Dogen is here playing with the first two words of the last 
sentence of the Mazu 馬祖 quotation with which he opened this text: “This is called the 
ocean seal samadhi” (ze soku myo i kaiin zanmai EB) 4 FS YF) =k). The final words of 
this section complete Mazu’s sentence. 

45 It is not that the practice and verification of “this is” is lacking; it is just this 

“not defiled” (ze soku no shush6d wa naki ni arazu, shi shi fuzenna PANO*ERENL 7 & 
に あら ず 、 只 此 不 染 汚 ): Allusion again to the interchange between Huineng 28E and 
Huairang {a cited above; see Note 32.
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る 前 面 ・ 後 面 は 、 我 於 海面 な り 、 前 頭 ・ 後 頭 と い は ん が ご と し 、 前 頭 ・ 後 
頭 と いふ は 、 頭 上 安 頭 な り 。 海 中 は 有人 に あら ず 、 我 於 海 は 世 人 の 住 席 に 

あら ず 、 聖 人 の 愛 虎 に あら ず 、 我 於 ひと り 海 中 に あり 。 これ 唯 常 の 定説 な 
り 。 この 海中 は 、 中 間 に 属 せ ず 、 内 外 に 属 せ ず 、 鎖 常 在 説法 華 経 な り 。 東 
Pardee LWNAYLE, PAZERA ARR ZRO, COMBI, (BRAK 
7e), EDI NeHBKOTBRO eEVWIEA. EERE ORMRICH RTS 
の みな り 。 これ を 印 水 の 印 と す 。 さ ら に 道 取 す 、 印 空 の 印 な り 。 さ ら に 道 
取 す 、 印 泥 の 印 な り 。 印 水 の 印 、 かならず し も 印 海 の 印 に は あら ず 、 向 上 
さら に 印 海 の 印 な る べし 。 これ を 海 印 と いひ 、 水 印 と いひ 、 泥 印 と いひ 、 
心 印 と いふ な り 。 Ee BELT. Flak lL, Ave FET Sze 0, 

Samadhi is an occurrence; it is a saying. It is “in the night” when “the 
hand gropes for the pillow behind.” The “groping for a pillow” of “the 
hand groping for the pillow behind” “in the night” like this is not merely 
“kotis and kotis of myriads of kalpas”; it is “I, in the ocean, always only 

preached the Lotus Sutra of the Wondrous Dharma.”*’ Because they “do 
not state, ‘I arise,’” he is “I, in the ocean.’*® The former face is the “I 

always preached” of “the slightest motion of a single wave and ten thou- 
sand waves follow’; the latter face is the Lotus Sutra of the Wondrous 
Dharma of “the slightest motion of ten thousand waves and a single 
wave follows.”*? Whether we wind up or let out “a line of a thousand 
feet” or ten thousand feet, what we regret 1s that it “goes straight down.” 
  

46 “in the night” when “the hand gropes for the pillow behind” (hai shu mo chinsu 
no yakan #§ F4844,F 2 7 [fl): Allusion again to the conversation on the thousand-armed 
Avalokitesvara cited above; see Note 39. 

47 “kotis and kotis of myriads of kalpas” (oku oku mango {&{% #55)): Allusion to the 
Sadaparibhita chapter of the Lotus Siitra (Miaofa lianhua jing, T.262.9:51c4-5): 

(EMS, OKABE, FORE, BLE, 
“[After] kotis and kotis of myriads of kalpas, after an inconceivable [period], the 
buddhas, the world-honored ones, preach this sutra.” 

“I, in the ocean, always only preached the Lotus Sitra of the Wondrous Dhar- 

ma” (ga o kaichi, yui j6 senzetsu myohd renge kyo Fests. MER BWR): 
From the Devadatta chapter of the Lotus Siitra (Miaofa lianhua jing Wik, 
T.262.9:35b1213), in which Bodhisattva Mafijusri tells how he taught in the palace of 
the dragon king: 

CREE, BANE, MER AB, URE, 
Maifijusri said, “In the ocean, I always only preached the Lotus Sitra of the Wondrous 

Dharma.” 

48 Because they “do not state, ‘I arise,’” he is “I, in the ocean” (f/ugon ga ki naru ga 

yue ni, ga o ん g/c77 7g77 不 言 我 起 な る が ゆえ に 、 我 於 海中 な り ): ILe., the bodhisattva 
can say he is in the ocean because the dharmas do not say, “I arise.” 

49 former face (zenmen fli); latter face (gomen 7M): The modifiers “former” and 
“latter” here likely refer respectively to the subject and predicate of the preceding clause, 
‘Tam in the ocean” — 1.e., to the self and its environment. Ordinarily, the terms zenmen 

and gomen would be better rendered simply as “former” and “latter” (or “former side” 
and “latter side’); the translation here and in the following passage struggles to retain
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The “former face” and “latter face” here are I, on the face of the ocean. ツ 

They are like saying the “former head” and the “latter head.” The “for- 
mer head” and the “latter head” are putting a head on top of your head.”! 

It is not that “in the ocean” there is someone. “I in the ocean” is not 
“where the worldly dwell”; it is not “what is loved” by the sages.°? “I am 
in” alone “in the ocean.” This is the “preaching” of “always only.’”’ This 
“in the ocean” “does not belong to the center’; it does not belong to “in- 
side or outside”: it is “remaining forever,” “preaching the Lotus Sutra.” 
Though it is “not in east, west, north or south,” it is “I come home with 
  

something of Dogen’s play on the numeric classifier men fH, which has the primary 
meaning, “face” (also “aspect,” “side,” “surface”. 

“the slightest motion of a single wave and ten thousand waves follow” (ippa zan do 

ban ha zui — #85) BIKES); “the slightest motion of ten thousand waves and a single 
wave follows” (ban ha zan do ippa zui RE B)— KKB): Here, Dogen is quoting, and 
then reversing, a line from a charming poem by the Tang figure Chuanzi (“The Boatman’’) 
Decheng 船 子 徳 誠 (dates unknown) (772zgezg huiyao Bik @ B, ZZ.136:375c6-7), to 
which he also alludes in the sentence just below: 

F Rita THE, i MESD ARNE. KAPKA RR, IZA BAB 
A line of a thousand feet goes straight down. 
The slightest motion of a single wave, and ten thousand waves follow. 
The evening is still, the water cold; the fish aren’t feeding. 
I come home with a fully empty boat, laden with moonlight. 

The last line here plays with the colloquial Chinese felicitation manzai er gui iia (in ii. 
“come back fully laden.” 

50 __I, on the face of the ocean (ga 0 kaimen 4&8 41H): Dogen’s variation on Mafi- 
jusri’s “I, in the ocean” (ga o kaichi Fup 48 FP). 

51 the “former head” and the “latter head” (zentd goto Hii3H - 4498): Dogen is here 
again playing with the numeric classifier 6, which has the primary sense “head.” “Putting a 
head on top of your head” (zuj6 an zu 頭上 安 頭 : also read 7576 gz 7 の ) isa common expression 
in Chan texts for the mistake of adding something superfluous, of saying something unnec- 
essary, or imagining or seeking something one already has; see Supplementary Notes, s.v. 
‘Putting a head on top of your head.” 

52 “where the worldly dwell” (sejin no jisho tt \ {£kz): “what is loved” by the 
sages (shonin no aisho 2 }. 0) kt): Here and below, Dogen is introducing (and modi- 
fying) phrases from the poem Caoan ge BL/aK, by Shitou Xigqian 498 #73 (700-790); 
see Supplementary Notes, s.v. “Reverend Shitous Song of the Thatched Hut.” Dogen’s 
phrase “what is loved by the sages” here replaces the poem’s “what the worldly love” 

(sejin aisho tt A & it), 

53 “I am in” alone “in the ocean.” This is the “preaching” of “always only” (ga o 

hitori kaichiit ni ari. kore yui j6 no senzetsu nari RESO’ OE AICHY), CERO 
‘atze 4 ): A tentative translation of a grammatically odd passage. Dogen has here split 
up the eight Chinese glyphs in his earlier quotation of the Lotus Sutra passage, “in the 
ocean, I always only preached” (ga o kaichii yui jd senzetsu 我 於 海中 唯 常 官 説 )、 into 
four compound nouns. The result yields the improbable nominative-locative combina- 

tion ga o (translated by the awkward “I am in”) and the curious adverbial-adverbial yui 
jo (rendered by “always only”).
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a fully empty boat, laden with moonlight.” This true return 1s he “imme- 
diately comes back home.” 

Who could call it the conduct of getting drenched with water?** It ap- 
pears only at the limits of the way of the buddhas. [We] take this as the 
seal that seals the water. Expressing it further, it is the seal that seals the 
sky; expressing it further, it is the seal that seals the mud.°° The seal that 
seals the water is not necessarily the seal that seals the ocean. Beyond 
this, there must be further the seal that seals the ocean. This is called the 

“ocean seal,” called the “water seal,” called the “mud seal,” called the 

“mind seal.” Uniquely transmitting the mind seal, [it] seals the water, 
seals the mud, seals the sky. 

* KOK OK 

[13:16] {1:1243 

SF ilscae Ken, AUS, AAAS, Kiet ache. Mee ia, Aa 
BA. fa, BITE asthe. Ma, BRAS, fo. REA, 
R(t Ae RE. Bas, BAFER DAUR. 

Great Master Yuanzheng of Caoshan was once asked by a monk, “I’ve 
heard of a teaching that says, ‘The great ocean does not house a dead 
body.’ What’s the ‘ocean’? 
  

54 the conduct of getting drenched with water (taisui no anri 滞 水 の 行 履 ): Taking 
tai i (“to stay,” “stagnate”) as equivalent to tai Hr (here, “to splash”). The term taisui 

i 7Xis often taken by commentators to mean “staying in the water”; Dogen’s use of the 
term “mud” (dei JE) just below suggests he has in mind the idiomatic Chinese expression 

“muddied and drenched” (tuoni daishui ie 7K), used in Zen texts (and elsewhere in 
the Shobdgenzo) for getting “dirty,” or “sullied,” by the compromises involved in teach- 
ing. See Supplementary Notes, s.v. “Dragged through the mud and drenched with water.” 

55 seals the water (in sui 印 水 ): seals the sky (in ki FIZ); seals the mud (in dei FI 
泥 ): Dogen is here introducing the “three seals” found in several Zen texts; see, e.g., 
“The mind seal of the ancestral masters: one seal seals the sky; one seal seals the water; 
one seal seals the mud” (zushi shinyin yiyin yin kong yiyin yin shui yiyin yin ni #0 E-L 
印 一 印 印 空 一 印 印 水 一 印 印 泥 ) (77ZzsZezg gzg7ggezg 7 天 聖 廣 燈 録 , ZZ.133:769b6). 
The three are sometimes interpreted as three levels of disciple, sometimes as the three 
bodies of the buddha. The “mind seal” (shin ‘in LF) is of course a favored metaphor 
for the authentication of the transmission of the awakened mind from master to disciple. 

56 The Great Master Yuanzheng of Caoshan (Sdzan Gensho Daishi  \Uscae Kb): 
I.e, Caoshan Benji #LUASH, disciple of Dongshan Liangjie LU {ft (807-869). The 
conversation occurs at Jingde chuandeng lu {#{REEK, T.2076.51:336b1215; see also 
shinji Shobégenzo 眞 字 正法 眼 蔵 . DZZ.5:224、 case 194. 

“<The great ocean does not house a dead body’” (taikai fushuku shishi Kite a7 
ke): A common expression in Buddhist literature. See, e.g., the Avatamsaka Sutra (Huay- 
g7/777g 華厳 経 . T.279.10:422a19-20): 

Mame Baha, BOOKER ick. 
The wise friend does not accept evil, just as the great ocean does not house a dead body.
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The Master said, “It contains the myriad beings.” 
The monk said, “Then why doesn’t it house a dead body?” 
The Master said, “One whose breath has stopped doesn’t belong there.’”’ 
The monk said, “If it contains the myriad beings, why ts it that one 

whose breath has stopped doesn’t belong there?” 
The Master said, “It’s not a virtue of the myriad beings that their breath 

has stopped.”°® 

[13:17] 

COB WL. BeBOWBLO, MUORS, CDELDAICIENZY, WK 
KAA SEW SIL, BIER, LBORICH OT. IED )BlCH 

This Caoshan was a brother disciple of Yunju.*’ He gets Dongshan’s 
essential point right on the mark here. This “I’ve heard of a teaching that 
says” refers to the true teachings of the buddhas and ancestors; it is not 
the teachings of the common people and sages; it is not the lesser teach- 
ings of those who attach themselves to the buddha dharma.” 

[13:18] 
KRGEAR E. VIED AKL, AYE OMESICH OTL JNESICILS HS 
SARL, THN OSIFBADIEBSELAILH OT, 海 に あら ざる を 海 と 

  

57 “One whose breath has stopped doesn’t belong there” (zekkisha fujaku AT 
#4): Reading jaku & here in the sense chi i& (“to place”). 

58 “It’s not a virtue of the myriad beings that their breath has stopped” (ban’u hi 
go ké zekki HAFEHDAS): A tentative translation of a notoriously problematic line, 
following Kawamura’s kaeriten i) A (ban’u, sono ku zekki ni arazu BA, LOD 
aa SA (CFJES*). Many interpreters favor a reading that would yield something like, “the 
myriad beings, lacking their virtue, stop breathing” (ban’u wa sono ko ni arazareba 
zekki nari BAILHOWICIES NILA ZR Y ). Dogen’s sentence is difficult to inter- 
pret because his quotation here (and in his shinji Shobégenzé ta IEYEER RK) cuts off 
Caoshan’s answer in mid-sentence, making a predicate of what had been in the original 
the subject of a second clause (and, indeed, some manuscripts of the Shobdgenzo restore 
the full version): 

EMAL PAPER, MARAE, 
The Master said, “The myriad beings are without their virtues; those whose breath 
has stopped have their merits.” 

Caoshan’s original statement seems to be saying that the ocean holds only those beings 
that are devoid of virtue, whereas the dead body has merit and, hence, does not belong. 

59 brother disciple of Yunju (Ungo no hindei 雲 居 の 兄弟 ): A reference to Yunju 
Daoying 22/518 § (d. 902), a fellow disciple under Dongshan. 

60 common people and sages (bonshd L322): A standard distinction between two 
classes of Buddhists: the ordinary, or “common” (S. prthagjana) type; and the advanced 

adept, or “noble” (S. arya) type. 

those who attach themselves to the buddha dharma (fu buppo Pi #674): An expression 
used for adherents of non-Buddhist religions (ged6 38) within the Buddhist ranks.
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BT DOAILH OST, METRO RULE BT AO, KEOBLMBT ED, 
大 海 と いふ べから ざる な り 。 大 海 は か な ら ず し も 八 幼 徳 水 の 重 湯 に あら 
ず 、 大 海 は か な ら ず し も 上 央 水 等 の 九 淵 に あら ず 。 衆 法 は 合成 な る べし 、 大 
海 か な ら ず し も 深水 の み に て あら ん や 。 この ゆえ に 、 い か な る か 海 と 問 著 

する は 、 大 海 の い まだ 人 天 に し られ ざる ゆえ に 、 大 海 を 道 閉 する な り 。 こ 
れ を 問 閉 せん 人 は 、 海 封 を 動 着せ ん と する な り 。 

“The great ocean does not house a dead body.” The “great ocean” here 
is not an inner ocean or outer ocean, not the eight oceans.°' These are 
not what the student asks about.®? He not only recognizes what is not 
the ocean as the ocean; he recognizes what is the ocean as the ocean. 
Even if we insist that they are oceans, they cannot be called the “great 
ocean.” The “great ocean” is not necessarily a deep abyss of the water of 
the eight virtues; the “great ocean” is not necessarily a ninefold abyss of 
salt water or the like.@ “The dharmas” must be “combining to form” it; 
could the “great ocean” necessarily be only deep water?” Therefore, his 
asking, “What’s the ‘ocean’?” is speaking of the “great ocean” because 
the “great ocean” is as yet unknown to humans and devas. The person 
who would ask this question is trying to move his grasp of “ocean.” 

[13:19] {1:125} 

ANCE. EV SIL, AGRILAAGAARAASATT PSSA KAERFT ZR OSL, Eb 
[LIEK 720, ASE ARB DFEO, TE EV SIZ, TRATAAWERERS 
る も の な り 。 こ の ゆえ に し ら ざ る な り 。 

99 66 In saying “it does not house a dead body,” “not housing” must be, 
“When the bright comes, the bright does it; when the dark comes, the 
dark does it.” “A dead body” is dead ashes; it is “how many times has 
  

61 inner ocean or outer ocean (naikai pe ん 27 内 海 ・ 外 海 ): eight oceans (/2 ん ん g7 八 海 ): 
Likely a reference to the eight oceans surrounding Mount Sumeru in Buddhist cosmol- 
ogy, of which the first is called the “inner ocean” and the remainder, the “outer oceans.” 

62 not what the student asks about (gakunin no utagau tokoro ni arazu & A@ 9 7 
が ふと ころ に あら ず ): IL.e., what the monk in the story is asking about. 

63 waterofthe eight virtues (hachi kudoku sui /\2){%7K): The excellent water said to 
fill the oceans surrounding Mount Sumeru (and the lakes of the Pure Land of Sukhavatt); 
its eight positive qualities are described as sweet, cool, soft, light, pure, odorless, harm- 
less to the throat, and harmless to the stomach. 

ninefold abyss (Kyiien Fuh): A standard Chinese term for deep waters. 

64 “The dharmas” must be “combining to form” it (shuhd wa gojé naru beshi 衆 
法 は 合成 な る べし ): Recalling the line. “lt is just the dharmas that combine to form this 

body” (tan i shuhé gojo shi shin (ALAR G AIL) in the quotation of Mazu, above, 
section 2. 

65 trying to move his grasp of “ocean” (Kaishii o dojaku sen to suru BAX DA AW 
¢ $4): Le., seeks to revise, or “shake up,” his understanding of “ocean.” 

66 ‘When the bright comes, the bright does it; when the dark comes, the dark 

does it” (meitd rai meitéd ta, ant6 rai antd ta PASAZRAASAT], RASA KAREATT): A tentative
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it met the spring without changing Its mind?”°’ A “dead body” 1s a thing 
people have never seen. Therefore, they do not know tt. 

[13:20] 
師 云 の 包含 萬 有 は 、 海 を 道 著 す る な り 。 宗旨 の 道 得する と ころ は 、 阿 誰 な 
る 一 物 の 、 高 有 を 包含 する と は い は ず 、 包 含 萬 有 な り 。 大海 の 、 高 有 を 包 

含 す る と いふ に あら ず 、 包 含 萬 有 を 道 著 する は 大 海 な る の みな り 。 な に も 
の と し れる に あら ざれ ども 、 し ば らく 庫 有 な り 。 介 面 祖 面 と 相 見 する こ 

も 、 し ば らく 高 有 を 錯 議 する な り 。 包含 の と き は 、 た と ひ 山 な り と も 、 高 
高峰 頭 立 の み に あら ず 。 た と ひ 水 な り と も 、 深 深海 底 行 の み に あ ら ず , IW 
は か く の ご と く な る べし 、 放 は か く の ご と く な る べべ し 。 化 性 海 と いひ 、 李 
mipte OVS. KEIN BARO, BMAZANYED, UKOTEI RS 
FArIEMEL, KEN, SRB BRT All, — Kee 
三 鞭 四 式 斜 な る も 、 BABAR LIPATBRO ED RWICELTAWE 
だ い は ざる 、 千曲 萬 曲 な り と 。 な に と し て か い は ざる 、 千 叢 謝 叢 な り と 。 
一 叢 の 竹 、 か く の ご と く あ る 道理 、 わ すれ ざる 記し 。 曽山 の 包含 HA OIe 
# ++7elitb7lEe“_nBare, 

The Master’s saying “it contains the myriad beings” is speaking of the 
“ocean.” What he is saying about the essential point is not that some sin- 
gle thing “contains” the “myriad beings”: it 1s “containing 1s the myriad 
beings.”®® He does not mean that the “great ocean” “contains” the “myriad 
beings.” Saying “it contains the myriad beings” just means it 1s the “great 
ocean.” Although we do not know what they are, for now we call them 
the “myriad beings.” Even our encountering the buddha faces and ances- 
tor faces is temporarily misperceiving the “myriad beings.” When they 
are “contained,” even mountains are not only “standing atop the highest 
peak’; even water is not only “walking the floor of the deepest ocean.” 
  

rendering of a vexed saying attributed to the Chan monk Puhua #(E (dates unknown), 
quoted in Dégen’s shinji Shobégenzé la F 1EYEAR RK (DZZ.5: 136-138, case 22); see Sup- 
plementary Notes. 

67 dead ashes (shikai 3€/K): A common expression, used in both positive and pejo- 

rative senses, for the mind in trance, as in the idiom, “dried-up trees and dead ashes” 
(koboku shikai f&7RFCIK). See Supplementary Notes, s.v. “Dried-up tree.” 

“how many times has it met the spring without changing its mind?” (kido ho shun fu 
hen shin $8232 7AS.L)): From a verse by Damei Fachang AFA (752-839) (Jingde 
chuandeng lu FTE (EER, T.2076.51:254c1213): 

HETETE AT FR, REE REED. 
Broken dried-up tree keeping to the cold forest. 
How many times has it met the spring without changing its mind? 

68 “containing is the myriad beings” (hdgan ban’u nari AE BA Ze 4 ): Or, perhaps, 
“it is the myriad beings contained.” Dogen merely repeats here the four-character phrase 
translated in the conversation as “it contains the myriad beings.” 

69 “standing atop the highest peak” (AOk6 hd (6 ryii i IESA AZ); “walking the floor 
of the deepest ocean” (jinjin kai tei ko (RURVEIE4T): Variant of the saying by Yaoshan 
Weiyan 2 (Li E(k cited earlier; see above, Note 3.
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Taking them in must be like this; letting them go must be like this.”° 

We say, “the ocean of the buddha nature,” or we say, “the ocean of the 

womb of Vairocana”’; these are simply the “myriad beings.””' Though we 
may not see the face of the ocean, there are no doubts about the conduct of 
swimming. For example, when he speaks of “Duofu’s one grove of bam- 
boo”, it is “one or two stalks are bent,” and tt is “three or four stalks are slant- 

ed’; but, while this is conduct that causes the “myriad beings” to be misun- 

derstood, why does he not say, “‘a thousand are bent, a myriad are bent’’?”’ 
Why does he not say, “a thousand groves, a myriad groves”? We should 
not forget the reason why his one grove of bamboo ts like this. Caoshan’s 
saying, “it contains the myriad beings,” is precisely the “myriad beings.” 

[13:21] {1:126} 
(BOW <. BIB RERSIL, HOEO CHEOMAZ) LEVEE 
も 、 是 仕 誠 心 行 な る べし 。 HOR SIBIBTR SL KIL, (RR BEERS L 
さき は 、 従 來 疑 著 遺 漢 に 相 見 する の みな り 。 仁摩 虎 在 に 劉 仕 訂 編 気 者 不 著 な 
). Bree scee ze, GERAIC TTI ORE Da BA, BIER 
著 な り 。 し る 太 し 、 包 含 は 閉 に あら ず 、 し る べし 、 包 含 は 著 に あら ず 、 包 
含 は 不 宿 な り 。 高 有 た と ひ 死 選 な り と も 、 不 宿 の 直 須 萬年 な る べし 、 不 著 
の 遺 老 僧 一 著 子 な る 太 し 。 

The monk said, “Why ts it that one whose breath has stopped doesn’t 
belong there?” Although this has the face of a mistaken question, it must 
be, “What are you thinking?””> When it is, “I’ve always had my doubts 

  

70 Taking them in must be like this; letting them go must be like this (shu wa kaku 

no gotoku naru beshi, h6 wa kaku no gotoku naru beshi WLP  ODE< RLORNL, 
放 は か く の ご と く な る べべ し): The sense of shit IM (“take in”) and hd 放 ("let go") here 
is uncertain; while often meaning “to grasp and release,” here, they may refer to taking 
the myriad beings as a whole or separately. 

71 “ocean of the buddha nature” (busshd kai (VEY); “ocean of the womb of Vairo- 
cana” (Biru 26 kai Att it Xci8): Two common Buddhist expressions for the dharma-kaya 
(hosshin {%£), or all-embracing cosmic body of the buddha. 

72 “Duofu’s one grove of bamboo” (7afuku issdchiku &t&— #11): Variation on lines 
from a dialogue featuring Hangzhou Duofu 杭州 多 福 (dates unknown) found in several 
Zen sources; e.g., Jingde chuandeng lu x12 {H VEER, T.2076.51:287c15-17: 

(Sl, Reo RTT. PA, eA, ASA RS. BA, = RO 苑 

曲 。 
A monk asked, “What is Duofu’s one grove of bamboo?” 

The Master answered, “One or two stalks are slanted.” 
The monk said, “I don’t understand.” 

The Master said, “Three or four stalks are bent.” 

conduct that causes the “myriad beings” to be misunderstood (ban’u o shakushitsu 

seshimuru anri HA % BBR Ute 4 178): Perhaps, meaning something like, “a way of 
speaking that causes us to lose sight of the myriad beings.” 

73. “What are you thinking?” (ze jiimo shingyd #21147): See above, Note 4.
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about this guy,” it is just an encounter with “this guy I’ve always had my 
doubts about.””* “Where are we?” that it is, “Why ts it that one whose 
breath has stopped doesn’t belong there?” or it 1s, “Why doesn’t it house 
a dead body?”” Here, it is, “If it contains the myriad beings, why 1s it 
that one whose breath has stopped doesn’t belong there?” We should 
realize that “containing” is not “belonging”; containing is “not housing.” 
Even if the “myriad beings” are “dead bodies,” “not housing” them must 
be, “It would surely take ten thousand years”; “not belonging” must be, 
this old monk makes one move.” 

[13:22] 
草山 の 道 す ら く 、 BAFERDMR, VlEeOSlL, BRIE LOMA L 
も 、 た と ひ 不 編 気 な り と も 、 不 著 な る 太 し 。 HHE COBBLE 庫 
有 に 同 参 する 行 履 あ らん が ご と き は 、 包 含 す べし 、 包 含 な る べし 。 萬 有 な 
る 前 程 後 程 、 そ の 功 あ り 、 こ れ 多 気 に あら ず 。 い は ゆる 、 一 言 引 衆 言 。 
oe eee Wao ca ae x eo heck BER 
な る と き 、 包 含 萬 有 包 含 含 萬 有 な り 。 さ ら に いく 大 道 に も 萬 有 に あら 
さる 、 “eee oh ete 海 印 三 昧 な り 。 

Caoshan said, “It’s not a virtue of the myriad beings that their breath 
has stopped.” This means that, whether the “myriad beings” are those 
whose “breath has stopped” or whose “breath has not stopped,” it should 
be they “don’t belong.” A “dead body” may be a “dead body,” but those 
who have conduct that studies together with the “myriad beings,” should 
be “contained,” should be “containing.” The prior states and subsequent 
states that are the “myriad beings” have their “virtue”: it is not that “their 
breath has stopped.” This is the blind leading the blind.” The principle 
of a blind person leading the blind is, furthermore, a blind person leading 

74 “I’ve always had my doubts about this guy” (jirai gijaku sha kan (®t 4a 

漢 ): “this guy I’ve always had my doubts about” (jiirai gijaku sha kan tt 3K et Fa 
漢 ): Two readings of the same Chinese text, from the remark by Linji av (d. 867) in 

response to the saying by Puhua ##{E quoted above, Note 66. 

75 “Where are we2” (jiimo sho zai {t EME): Suggestive of the stock rhetorical ques- 
tion, appearing several times in the Shobdgenzo, “Where are we here that... ?” (shari 
ze juo sho zai ia et EEE). 

76 “It would surely take ten thousand years” (jikishu bannen (2.28 84‘F): From a saying 

by Shishuang 4 #8 (807-888); see Supplementary Notes, s.v. “It would surely take ten 
thousand years.” 

  

this old monk makes one move (sha rés6 ichi jakusu 遺 老 僧 一 著 子 ): Seemingly, a 
quote from a Chinese text, though no source has been identified. “One move” (ichi jaku- 
sz 一 著 子 ) is used in reference to moving a piece in a board game: in Chan texts, often 
a “move” in a dialogue. The translation loses the pun here on the term jaku #, rendered 
as “belong” in the sentence, “Someone whose breath has stopped doesn’t belong there.” 

77 the blind leading the blind (ichimd in shumé —S5|3B): A fixed saying in Chi- 
nese, more literally, “one blind person leading a group of blind people.” In the following 
sentence, Dogen plays with the singular and plural here.
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a blind person, or the blind leading the blind. When it is the blind leading 
the blind, it is “containing the myriad beings” itself containing “con- 
taining the myriad beings.” Going further, in however many of the great 
ways, for those who are not among the “myriad beings,” their concen- 
trated efforts have never appeared — this is the “ocean seal samadhi.”” 

正法 眼 蔵 海 印 三 昧 第 十 三 

Treasury of the True Dharma Eye 
Ocean Seal Samadhi 

Number 13 

[Ryumonji MS:] 

仁治 三 年 王 寅 需 夏 二 十 日 、 記 干 観 音 導 利 興 聖 費 林寺 
Recorded at Kannon Dori Kosh6 Horin Monastery; twentieth day of 

early summer [fourth month] of the senior water year of the tiger, the 
third year of Ninji [21 May 1242] 

RKXTRAA SE 
Copied second month, junior fire year of the sheep, Tenbun [16] [20 

February-21 March 1547]” 

[Tounji MS:] 

(R= FERRROTA, aT Bl eh RS ae 
Recorded at Kannon Dori Koshé Horin Monastery; twentieth day of 

early summer [fourth month] of the senior water year of the tiger, the 
third year of Ninji [21 May 1242] 

RICTU ERI, BZ. RK 
Copied this, junior water year of the rabbit, the first year of Kangen 

[1243]. Ejo 

  

78 Going further, in however many of the great ways, for those who are not among 
the “myriad beings,” their concentrated efforts have never appeared — this is the 

“ocean seal samadhi” (sara ni iku daid6 ni mo ban’u ni arazaru, imada sono kufu genjo 

sezu, kaiin zanmai nari & IZV\< KiBlIC hb BAK HOSS, WERCOMRH KH 
J", YEE =BK7e 4 ): A tentative translation of a rather obscure sentence, variously in- 
terpreted; taken to mean that the ocean seal samadhi embraces even those not included 
among the myriad beings contained in the great ocean. The notion here of multiple “great 
ways” (daid6 Xi) is unusual in Dégen’s writing and probably should not be read here 
as a reference to his familiar “great way of the buddhas and ancestors.” 

79 By Tess6 Hoken #443 (d. 1551), copyist of the Ryimonji 龍門 寺 MS.
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Sky Flowers 

Kuge 

INTRODUCTION 

This chapter was composed in the spring 1243, during Dogen’s last 
months at Koshdji. It occurs as number 14 in the sixty- and seven- 
ty-five-chapter compilations of the Shobogenzo and as number 43 in the 
ninety-five-chapter Honzan edition. 

The title of the essay, “sky flowers” (kuge 22 #£; S. khapuspa), refers to 
spots appearing in the vision of a diseased eye. It is widely used in Bud- 
dhist literature as a metaphor for something empty of substance, only 
apparently real, lacking objective existence, and so on. Beginning with a 
verse attributed to Bodhidharma on the “flowering” of the Zen lineage, 
Dogen comments here on eight quotations on flowers by representatives 
of the lineage, from Buddha Sakyamuni to Chan figures of the Song 
dynasty. 

Throughout his comments, Dogen seeks to transform the sense of “sky 
flowers” from a symbol of delusion to an expression of the way every- 
thing really exists. As he argues at one point, if we take what we see with 
our ordinary, “clouded” eyes as delusion, then everything will be delu- 
sion, and the very notion of delusion will make no sense. Rather, he says, 

sky flowers are precisely the sutras of the buddhas, and the sky blossoms 
scattering in rank profusion are the manifestations of the buddhas.
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IE VEER ae 8 

Treasury of the True Dharma Eye 

Number 14 

空 華 

Sky Flowers 

[14:1] {1:127} 

高祖 道 、 一 華 開 五 葉 、 結 果 目 然 成 。 

The Eminent Ancestor said,' 

A single flower opens five petals; 
The fruit forms, ripening naturally of itself.’ 

[14:2] 

— OFFEROR, BKOSHAHABSBTAL, ~HOBRITHRHAY, 五 

He O BA li — #780, —HEOIBFEOIAT SOE IA, BPR, ROK 
7p), JEROSRIL, (OBBRANK7R0, 結果 任 個 結 果 な り 、 自 然 成 
を いふ 。 自然 成 と いふ は 、 修 因 感 果 な り 。 公 界 の 因 あ り 、 公 界 の 果 あ り 、 
この 公 界 の 因果 を 修 し 、 公 界 の 因果 を 感ずる な り 。 自 は 己 な り 、 己 は 、 必 
FE RO, KTM WS, 使 得 無 位 倶 人 の ゆえ に 、 わ れ に あら ず 、 
た れ に あら ず 。 こ の ゆえ に 、 不 必 な る を 自 と いふ な り 。 然 は 鞭 許 な り 。 自 
然 成 、 す な は ち 華 開 結果 の 時 節 な り 、 俸 法 救 迷 の 時 節 な り 。 た と へ ば 、 優 
$k He te O BARC OAR RIL, KE AKERTE SABO L LL, HK HA, Aree a 
HEE OD BAB Ze. BARBREZR OO, bb LEAH HE OM RlCH OSH, —B 

1 Eminent Ancestor (kdso 44): Quoting the last two lines of the transmission 

verse attributed to the First Ancestor, Bodhidharma (Jingde chuandeng lu {E(B PEER, 
T.2076.51:219c17-18): 

BAR, GIERGKI, —HEBADSR, HRB AM, 

I originally came to this land 
To transmit the dharma and save deluded beings. 
A single flower opens five petals; 
The fruit forms, ripening naturally of itself. 

  

For more on this verse, see Supplementary Notes, s.v. “A single flower opens five pet- 
als.” 

2 A Single flower opens five petals (ikke ん 7 goyo 一 華 開 五葉 ): There are two lines 
of interpretation of the “five petals” (goy6 #.#) in this famous verse: one that takes it is 
as a prediction of the five houses (goke #3) of Chan recognized by the Song-dynasty 
historians of the school; the other that takes it as foretelling the first five generations 
of the Chan lineage following Bodhidharma (see Supplementary Notes, s.v. “A single 
flower opens five petals” for details). In his “Shdbdgenzo baika” IEJKARRKHESE, Dogen 
dismisses the latter interpretation, preferring to see “five petals” as a reference to the 
entire lineage from the seven buddhas of the past up to and including himself.
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火 の 出 生 す る な し 、 一 星 火 の 活 計 な き な り 。 し る べし 、 一 星 火 に 百 千 休 の 
優 鉢 維 華 あり て 、 空 に 開 敷 し 、 地 に 開 敷 す る な り 。 過 去 に 開 敷 し 、 現 在 に 
開 敷 す る な り 。 火 の 現時 ・ 現 席 を 見 聞 す る は 、 優 鉢 維 華 を 見 聞 す る な り 。 
優 鉢 維 華 の 時 遍 を すご さ ず 見 聞 す べき な り 。 

We should study the occasion, as well as the physical mark of radi- 
ance。 Of this “Hower opens.“ The layers of the “single flower” are the 
“five petals”; the “opening” of the “five petals” is the “single flower.” 
Where the truth of the “single flower” is penetrated, it is “/ originally 
came to this land, to transmit the dharma and save deluded beings.” 
Inquiry into the radiance should be this study. 

“The fruit forming is up to your fruit forming” — this 1s “ripening of 
itself.” “Ripening of itself” means cultivating the cause and experienc- 
ing the fruit.° There are causes in the public realm, and there are fruits 
in the public realm; one cultivates these causes and fruits of the public 
realm and experiences the causes and fruits of the public realm.’ “Itself” 
is oneself; “oneself” is definitely “you”; it is the four elements and the 
five aggregates.® Since it uses the “true person of no rank,” it is not self; 

  

3. physical mark of radiance (kdmy6 shikisd 348A 48): Reference to the aureole 
(ん 67y6 光明 ) surrounding the body of a buddha, one of the thirty-two marks (sd #8; S. 

laksana) of a buddha’s body: an expression common enough in the Buddhist canon but 
not occurring elsewhere in the Shdbdgenzo. 

4 “I originally came to this land, to transmit the dharma and save deluded beings” 

(go hon rai shido, denbé gu meijd BARI, ERGATA): The first two lines of 
Bodhidharma’s transmission verse; see above, Note I. 

5 *The fruit forming is up to your fruit forming” (kekka nin ji kekka 結果 任 個 結果 ): 
I.e., the results are up to you. Dogen is here commenting on the last line of Bodhidhar- 

ma’s verse, “The fruit forms, ripening naturally of itself’ (kekka jinen jo 結果 自然 成 )、 
using a remark of Jingshan Hongyin (€ LL 2s (d. 901) found in the shinji Shobdgenzo 

ia TE YEAR GR (DZZ.5:166-168, case 85); see Supplementary Notes, s.v. “It would sure- 
ly take ten thousand years.” 

6 cultivating the cause and experiencing the fruit (shuin kanka 修 因 感 果 ): A stan- 
dard Buddhist expression for the cause and effect relationship of karma — that one will 
reap what one sows. 

7 public realm (kugai 7%): A term regularly used to refer to the common spaces of 

a monastery shared by the great assembly (daishu KR); here, however, more likely 
referring to the objective, or shared, world beyond the private experience of the subject. 
See Supplementary Notes, s.v. “Public realm.” 

8 “Itself” is oneself; “oneself” is definitely “you” (ji wa ko nari, ko wa, hitsujo kore 
jinari 目 は な り 、 己 は 、 必 定 こ れ 備 な り ): Dogen is here commenting on the glyph 

ji (“itself”) in Bodhidharma’s phrase “ripening naturally of itself” (jinen jo 目 然 成 ), 
identifying it first with the term jiko HC (“oneself”), and then with the second person 
pronoun ji {ff in his quotation of Hongyin 7&7: “The fruit forming is up to your fruit 
forming” (kekka nin ji kekka 結果 住 個 結 果 ).
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it is not other; hence, that it is indefinite is called “itself.” “Naturally” 1s 
consent.'° “Ripening of itself’ is the occasion when the “flower opens” 
and the “fruit forms”; it is the occasion of “transmit the dharma and save 

the deluded.” 

It is like, for example, the fact that the time and place in which the 7- 

pala flower blooms are within fire at the time of fire.'' Every flicker and 
blaze is a place where the utpala flower blooms, a time when the utpala 
flower blooms.'? Where it is not the time and place of the utpala flower, 
there is no birth of a single spark, there is no way of life of a single spark. 
We should realize that, in a single spark, there are a hundred thousand 
clusters of utpala flowers, which bloom in the sky and bloom on the 
earth. They bloom in the past; they bloom in the present. To perceive the 
time when the fire appears, the place where it appears, is to perceive the 
utpala flower. We should perceive them without overlooking the time 
and place of the uwtpala flower. 
  

the four elements and the five aggregates (shidai goun VU XK #.#4): Standard Buddhist 

technical terms for the physical and mental constituents of the world: see Supplementary 

Notes, s.v. “Four elements and five aggregates.” Here, as elsewhere, Dogen seems to be 
using these terms to refer to what we might call the psychophysical organism, much as 
he uses the expression “body and mind” (shinjin FL»). 

9 Since it uses the “true person of no rank” (shitoku mui shinnin no yue ni (EFF EL 
l= AOD) x. (<): The grammatical subject is unexpressed; presumably, the “itself” (ji 8) 
of the preceding sentence. The term “true person” (shinnin i A) first occurs in Chapter 
6 of the Zhuangzi #t- (Dazongshi KASEH, KR.5c0126.006.1a), to describe the ideal 
sage of ancient times; “the true person of no rank” (mui shinnin #£{\21& A) is an expres- 
sion coined by Linji Yixuan E&V#s% (d. 866). See Supplementary Notes, s.v. “True 
person of no rank.” Dogen regularly uses the term shitoku {4% in the sense “to make use 
of,” as seen, for example, in the well-known Zen expression “employ the twelve times” 
(shitoku juni ji 使 得 十 二 時 ), attributed to Zhaozhou Congshen 趙 州 従 訟 (778-897): see 
SuDDlementary Notes. 

thatitis indefinite (7777s 7/z 不 必 な る ): In contrast here to the “definitely” (hitsujd 
必定 ) of the preceding sentence. The point would seem to be that the “itself” (ji 8) of 
Bodhidharma’s verse is at once the definite person (the “you” of “the four elements and 
the five aggregates”) and the indefinite “true person of no rank.” 

10 “Naturally” is consent (nen wa choko nari YAlLEeFF Ze Y ): Dogen is here com- 
menting on the glyph nen % in the adverb jinen 8X (translated here “naturally of 
itself”) and shifting its sense to “so be it,” or “so it is.” The nature of the “consent,” or 

“approval,” in question 1s unclear; perhaps, affirmation of the “indefiniteness” of what 
happens “naturally of itself.” 

11 utpala flower (ubarage 優 鉢 維 華 : also read upparage): A flower variously identi- 
fied, most often taken as a blue lotus or other type of water lily. The image here of the 
utpala blooming in fire derives from a line in the Shixuan tan + Xi of Tong’an Chang- 
cha [al #7 # (dates unknown) that Digen will quote below in section 3. 

12 flicker (sanka #@:X): A loose translation for a term indicating fire generated by a flint 
or boring tool, here presumably in contrast to a great conflagration.
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[14:3] {1:128} 

SCV MA< . PESARESE AK EGA, UD david, feeAHEREIL AD 7ROT KEITH 
整 する な り 。 火 裏 を し らん と お も は ば 、 優 鉢 維 華 開 敷 の と ころ な り 。 人 

見 ・ 天 見 を 封 し て 、 火 裏 を な ら は ざる べから ず 。 疑 閉 せ ん こと は 、 水 中 に 
運 華 の 生 ぜ る も 疑 閉 し つべ し 、 枝 條 に 諸 華 ある を も 疑 閉 し つべ し 。 又 疑 著 
すべ く は 、 器 世間 の 安立 も 疑 著 し つ べし 。 し か あれ ども 疑 著 せ ず 。 人 矯 祖 に 
あら さざれ ば 、 華 開 世 界 起 を し ら ず 。 華 開 と いふ は 、 前 三 三 後 三 三 な り 。 こ 

の 員 敷 を 具足 せん た め に 、 森 維 を あつ め て いよ よ か に せる な り 。 

An old forebear has said, “The utpala flower blooms within fire.”'’ 
Thus, the wtpala flower invariably blooms “within fire.” If we wish 
to know about “within fire,” it is where the utpala flower blooms. We 
should not cling to the view of humans or the view of devas and fail to 
learn about “within fire.” To doubt this means we should also doubt that 
lotuses grow in water, and we should also doubt that there are flowers on 
branches. Again, among things to doubt, we should also doubt that the 
vessel world is stable; yet we do not have doubts about this.'* Those who 
are not buddhas and ancestors do not know about “a flower opens, and 
the world arises.”'° “A flower opens” means “three three in front; three 
three in back.”’'° In order to be endowed with this number, it has gathered 
the thicket of things and raised them to towering heights."’ 

[14:4] 

この 道理 を 到来 せしめ て 、 春 秋 を は か り し る べし 。 た だ 春秋 に 華 果 ある に 

あら ず 、 有 時 か な ら ず 華 果 ある な り 。 華 果 と も に 時 節 を 保 任 せり 、 時 節 と 
も に 華 果 を 保 任 せり 。 こ の ゆえ に 、 百 草 み な 華 果 あり 、 諸 樹 み な 華 果 あ 
り 。 @- GR Sel - GX A - PARIS, ATER DY, Hee ak: 火 ・ 風 ・ 
空 樹 、 み な 華 果 あり 。 人 樹 に 華 あ り 、 人 華 に 華 あ り 、 枯 木 に 華 あ り 。 

  

13 old forebear (kosen 4 4c): Reference to the tenth-century figure Tong’an Changcha 
[a] 32 #4 2, author of the Shixuan tan + Xe, from which this line is taken (see Jingde 
chuandeng lu {E(B EER, T.2076.51:455c10). 

14 vessel world (ki seken #3 ttfi]): S. bhajana-loka; a standard Buddhist term for the 
physical environment understood as a receptacle for living beings. 

15 “a flower opens, and the world arises” (ke kai sekai ki 426A tt Flite): The final line 
of the dharma transmission verse attributed to Bodhidharma’s master, Prajfiatara. See Sup- 
plementary Notes, s.v. “A flower opens, and the world arises.” 

ゝ ュ ア 。 ーー 一 = ノン ーーー ーーー 

Or, perhaps, “three and three of the former; three and three of the latter.” From a well- 
known kéan recorded in Dégen’s shinji Shobégenzé ta FIEVEAR HK (DZZ.5:194-195, 
case 127); see Supplementary Notes. 

17 thicket of things (shinra #R#): A metaphor for the myriad things of the universe, 
based on the image of a dense growth of trees. The subject of this sentence is unex- 
pressed; the translation takes it as “a flower opens.” 

raised them to towering heights (‘yoyoka ni seruV\ E EANC 4S): The word iyoyoka 
いよ よ か represents an earlier form of ivoyaka V\ E*C2> (“to tower’).
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Bringing in this principle, we should understand spring and autumn. It 
is not just that there are flowers and fruits in spring and autumn: any giv- 
en time invariably has flowers and fruits.'* Flowers and fruits all maintain 
their moments; moments all maintain flowers and fruits. Hence, the hun- 

dred grasses all have flowers and fruits; the various trees all have flowers 
and fruits.'? The trees of gold, silver, copper, iron, coral, sphatika, and so 
on, all have flowers and fruits.*° The trees of earth, water, fire, wind, and 
space all have flowers and fruits.*! The trees of humans have flowers; the 
flowers of humans have flowers; the dried-up trees have flowers.” 

[14:5] £1:129} 

か く の ご と く あ る な か に 、 世 尊 道 、 虚 空 華 、 な り 。 し か ある を 、 少 聞 小 見 
の と も が ら 、 空 華 の ポ ジ 光 葉 華 いか な る と し ら ず 、 わ づ か ! eT 
DATED, LOL, BIBI ZEHED ER Y | HGH ILE OE Re LOoEF, 
ILAPHBTHAD, EEL, iepithO LO, ZB - HR OBAES LD. 
世界 華 等 の 開 落 を し れ り 、 空 華 ・ 地 華 ・ 世 界 華 等 の 経典 な り と し れ り 、 こ 
れ 移 介 の 規 赴 な り 。 修 祖 の 所 乗 は 空 華 な る が ゆえ に 、 俺 世界 お よび 諸 俺 
法 、 す な は ちこ れ 空 華 な り 。 

Among such [flowers], the World-Honored One spoke of “flowers 
992 in empty space.”*> Nonetheless, those of little hearing and small views 

know nothing of the brilliant leaves and petals of sky flowers and only 

  

18 any given time (uji #4): Dogen uses here a term — commonly meaning “at one 
time,” “sometimes,” “once upon a time,” etc. — famous as the title of his “Shobogenz6 

uji” TE YEAR Hee A A. 

19 hundred grasses (hyakus6 G §): A term regularly used in Chan texts for the myriad 
phenomena of the world. 

20 trees of gold, silver, copper, iron, coral, sphatika, and so on (kon gon do tetsu 
sango hari ju to @& + $2 + Ba + $k + HME - RASLBTSF): While the trees in Amitabha’s land 
of Sukhavati are said to be of the seven precious substances, the members of this list of 
six do not seem to correspond to any standard set. The last item, sphatika (transliterated 
here as hari BAS; also written KF), is typically identified as crystal. 

21 trees of earth, water, fire, wind, and space (chi sui ka fu kit ju Hh + 7k + tk + Bl + 28 
tt): Trees of the five elements (godai HX), discussed especially in esoteric Buddhism. 

22 dried-up trees (koboku t&AX): A term appearing often in Chan literature as a meta- 
phor for the seemingly lifeless thing or person, as in the phrase “dried-up trees and dead 
ashes” (koboku shikai 4 7X 3E!K); see Supplementary Notes, s.v. “Dried-up tree.” 

23 the World-Honored One spoke of “flowers in empty space” (seson do, kokii ge 

世 尊 道 、 虚 空 華 ): Or “of empty sky flowers,” a term synonymous with “sky flowers” 
(kiige Z2#£). Dogen shifts here to Chinese, as if quoting a source; though it is unclear 
whether he had a specific text in mind, given that he refers just below to “world flowers” 
and identifies “the buddha worlds ” with sky flowers, he may have been thinking here of 
a line from the Yuanjue jing # (T.842.17:915b6).: 

一 切 修 世 界 猫 如 庶 空 花 。 
All the buddha worlds are like flowers in empty space.
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barely hear of sky flowers.** We should understand that the way of the 
buddhas has talk of sky flowers, while the other paths do not know talk 
of sky flowers, much less comprehend it. Only the buddhas and ances- 
tors know the blooming and falling of sky flowers and earth flowers, 
know the blooming and falling of world flowers, and the like, know 
that the sky flowers, the earth flowers, the world flowers, and the like, 
are scriptures. This is a standard for the study of Buddhism. Since the 
vehicle ridden by the buddhas and ancestors 1s sky flowers, the buddha 
worlds and the buddha dharmas are sky flowers.” 

[14:6] 

LHS, MRIEO, BARAT RISB, LHOX, (HHT SAAB SIS 
Clk, BAR EV SIL, REORADOE ZILIA SS, 病 有限 すでに 顕 倒 な る ゆ 
(に 、 消 度 空 に 空 華 を 見 聞 す る な り 、 と 消息 す 。 こ の 理 致 を 封 す る に より 

て 、 三 界 ・ 六 道 、 有 人 ・ 無 伏 、 み な あら ざる を あり と 記 見 する 、 と お も へ 
り 。 この 迷 妄 の 眼 帳 も し や みな ば 、 こ の 空 華 みゆ べから ず 、 こ の ゆえ に 空 
本 無 華 と 道 取 す る 、 と 活 計 する な り 。 あ は れ む し 、 か く の ご と く の や か 
>. RIGO ZHOR - tARAe LOT, BHI O BIRR O ER, WE 
だ 凡夫 ・ 外 道 の 所 見 に SOILD. ai PERO, この 空 華 を 修行 し て 、 衣 
座 室 を うる な り 、 得 道 ・ の ine CTS Ip Tp BS Ae Zo He D 
現 成 する 公 案 な り 。 正法 限 蔵 混和 ゆ 心 、 い ま に 正 億 し て 断 編 せ ざ る を 、 秒 
眼 空 華 と いふ な り 。 菩提 ・ 混 鍋 ・ ee SHEL. SOM EON EH 
な り 。 

Nonetheless, the foolish people who hear that the Tathagata said sky 
flowers are what is seen by clouded eyes declare that “clouded eyes” 
means the perverse eyes of living beings, and that diseased eyes, since 
they are perverse, perceive sky flowers in pure empty space.*’ Because 
  

24 little hearing and small views (shomon shoken 少 聞 少 見 ): 1.e., little learning and 
limited perspectives. 

25 world flowers (sekai ge tt #}#£): Likely reflecting the phrase, quoted above (section 
3), “a flower opens, and the world arises” (ke kai sekai ki HBA tt Fike). See Supplemen- 
tary Notes, s.v. “A flower opens, and the world arises.” 

26 vehicle ridden by the buddhas and ancestors (busso no shojé {#41 PATHE): Or 
perhaps simply “what the buddhas and ancestors avail themselves of” — 1.e., the subject 

matter of Buddhist study. 

buddha dharmas (shobuppo if {1#): Probably, “the teachings of the buddhas.” 

27 the Tathagata said sky flowers are what is seen by clouded eyes (nyorai do no, 

eigen shoken wa kiige W3RiEO, FARA Ite #): “Clouded eyes” (eigen FFA) refers 
to a medical condition, often identified as cataracts, in which the vision is blurred or, as 
here, sees spots before the eyes. Dogen’s report of the Tathagata’s words, given in Jap- 
anese, does not seem to be a quotation of any particular source but near precedents are 

found in several siitras; see Supplementary Notes, s.v. “Clouded eyes and sky flowers.” 

perverse eyes of living beings (shujd no tendd no manako 衆生 の 題 倒 の まな こ ): ILe. 
the distorted view of ordinary people. “Perverse” imperfectly renders tendd HAE] (S. 
viparyasta), a technical term in Buddhism for perspectives that are “upside down” —
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they cling to this theory, they think that the three realms and six paths, 
with a buddha or without a buddha, are all nonexistent things deludedly 
seen as existent; and that, if this delusional cloudiness of the eye ceases, 

these sky flowers will not be seen.** Hence, they make it their business 
to say, “the sky originally has no flowers.’ How pitiful, that such types 
know nothing of the occasion, from beginning to end, of the sky flower 
spoken of by the Tathagata.*® The principles behind the “clouded eyes” 
and “sky flowers” spoken of by the buddhas 1s not something ever seen 
by common people or followers of other paths. It is by practicing this 
“sky flower” that the buddhas, the tathagatas, get their robes, seats, and 

rooms, gain the way, and gain the fruit.°'! Holding up the flower and 
blinking the eyes are both the kan in which the “clouded eye” and “sky 
flower” are realized.** That “the treasury of the true dharma eye, the 
wondrous mind of nirvana” has been directly transmitted without inter- 
  

i.e., that see things as just the opposite of what they really are. The term appears in the 
passage from the Sirangama-siitra (Shoulengyan jing RHE. T.945.19:120c3) that 
Dogen quotes below; for the full context, see Supplementary Notes, s.v. “Clouded eyes 
and sky flowers.” 

28 three realms and six paths (sangai rokudd = Ft + 7\i8): The levels of existence 
and the stations of rebirth in samsara; see Supplementary Notes, s.v. “Three realms,” and 
“Six paths.” 

with a buddha or without a buddha (uwbutsu mubutsu A i + 3&6): Translating the 
most common senses of these terms, used in reference to times or places in which a 
buddha is or is not present. Some commentators take the two terms here in a more meta- 
physical sense, as “buddhas that exist” and “buddhas that transcend existence.” 

29 “the sky originally has no flowers” (kit hon mu ge 22 A. #£#): A line often used by 
Chinese Buddhist authors; see, e.g., Yuanjue jing ltieshu |B) FERS G (T.1795.39:533c29) 
by Guifeng Zongmi =2l#@a5% (780-841); Zongjing lu ARBRE (T.2016.48:670b21) by 
Yongming Yanshou 7K AA ZEs (904-975). Although the glyphs vary slightly, the source 
that Dogen had in mind was probably the passage from the Sirangama-siitra (Shouleng- 
yan jing fee, T.945.19:120c3) that he will quote in the following section. There, 

Piirna says to the Buddha: “The sky originally has no flowers (kit gen mu ge 22 7c #E 2): 
they are falsely seen as arising and disappearing. To see the flowers as vanishing from 
the sky is already an inverted view: to will them to reappear is real lunacy.” For the full 
context, see Supplementary Notes, s.v. “Clouded eyes and sky flowers.” 

30 the occasion, from beginning to end (jisetsu shishu 時 節 ・ 始 終 ): A phrase that 
could be interpreted either as “the entire occasion from start to finish” or as “the occasion 
and its beginning and end” [1.e., the appearance and disappearance of the sky flower]. 

31 robes, seats, and rooms (e za shitsu KJ 2): Allusion to a verse in the Lotus Sutra; 
see Supplementary Notes, s.v. “Robe of the Tathagata.” 

32 Holding up the flower and blinking the eyes (nenge shi shunmoku suru 44% 
L&tA +4): Reference to (one version of) the famous story of the first transmission 
of the “treasury of the true dharma eye” (shobdgenzé TEYAR HK) from Sakyamuni to 
Mahakasyapa at an assembly on Vulture Peak; when the Buddha held up a flower and 
blinked his eyes, the Ancestor smiled slightly. See Supplementary Notes, s.v. “Holding 

up a flower and blinking the eyes.”
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ruption till now is called “the clouded eye and the sky flower.”*? Bodhi, 
nirvana, the dharma body, the self-nature, and so on, are two or three 

petals of the sky flower’s “opening five petals.”** 
x k k *k&* 

[14:7] 
MEE HS. SAR Ze PH, BAAR eK, 

Buddha Sakyamuni said, “Again, it is like the person with clouded 
vision who sees sky flowers. If the disease of cloudiness is removed, the 
flowers disappear from the sky.”» 

[14:8] {1:130} 
この 道 著 、 あ きら むる 胸 者 いま だ あら ず 。 空 を し ら ざ る が ゆえ に 空 華 を し 
BP, HALE ASAMHOAIL, BAXLSET, BALA. BAMHI 
ず 、 科 和 人 なら ざる な り 。 剛 人 と 相 見 し て 、 空 華 を も し り 、 空 華 を も みる ベ 
し 。 空 華 を みて の ち に 、 華 於 空 三 を も みる べき な り 。 ひ と た び 空 華 や み な 
ば 、 さ ら に ある べから ず と お も ふ は 、 小 乗 の 見 解 な り 。 空 華 み あえ ざ らん と 

さき は 、 な に に て ある べき ぞ 。 た だ 空 華 は 所 捨 と な る べし と の み し り て 、 空 
華 の の ちの 大 事 を し ら ず 、 空 華 の 種 吾 脱 を し ら ず 。 

There have never been students who clarified this statement. Because 
they do not know the sky, they do not know sky flowers. Because they 
do not know sky flowers, they do not know “the person with clouded 
vision,” they do not see the person with clouded vision, they do not meet 
the person with clouded vision, they are not the person with clouded vi- 
sion. We should meet the person with clouded vision, know the sky flow- 
ers, see the sky flowers. After seeing the sky flowers, we should also see 
  

kdan in which the “clouded eye” and “sky flower” are realized (eigen kiige no genjo 
suru koan BAR Ze OHA 5 AB): l.e., a case expressing the clouded eye and sky 
flower. Dogen invokes here the “realized kdan” (genjé kdan FARKAS) that appears so 
often in his writing; see Supplementary Notes, s.v. “Realized koan.” 

33 “treasury of the true dharma eye, the wondrous mind of nirvana” (shobdgenzo 
nehan myoshin TEeYZAR HEALY»): Reference to the words of Buddha Sakyamuni de- 
scribing what he was transmitting on Vulture Peak to the First Ancestor, Mahakasyapa:; 

the essence of the Buddhist teaching, transmitted through the lineage of the buddhas and 
ancestors; see Supplementary Notes, s.v. “Treasury of the true dharma eye.” 

34 the dharma body, the self-nature (Hosshin jishd EH » AVE): Or “the self-nature of 
the dharma body”: the translation follows Kawamura’s punctuation. The term jishé B tt 
refers to the ultimate nature of a thing, what it is in itself. 

sky flower’s “opening five petals” (kige no kai goyO 空 華 の 開 五葉 ): Recalling 
Bodhidharma’s verse, in section 1, above. 

35 Buddha Sakyamuni (Shakamuni butsu $831 Je #6): Quoting the Sirangama-siitra 
(Shoulengyan jing 4 BERK, T.945.19:120b29-cl). The siitra text gives the homopho- 
nous “cataract” (ei #), rather than Dégen’s “clouded” (ei 4); but the glyphs seem inter- 
changeable when the referent is the human eye. For the full context, see Supplementary 
Notes, s.v. “Clouded eyes and sky flowers.”



“the flowers disappear from the sky.” To think that, once the sky flowers 
cease, they should no longer exist is a view of the Small Vehicle.*° When 
sky flowers are not to be seen, what would there be? Knowing only that 
sky flowers are just something to be discarded, we do not know the great 
matter after sky flowers, do not know the planting, maturing, and drop- 
ping off of the sky flower.?’ 

[14:9] 
いま 凡夫 の 移 者 お も は く は 、 陽 気 の す め る と ころ 、 ちさ らん と やら 
ひ 、 日 月 星 辰 の か か れる と こ ろ を 空 な らん と お も へ る LOT. RATS 
く は 、 空 華 と い は ん は 、 こ の 靖 気 の な か に 、? $3 D — と くし て 飛 華 の 風 
に ふか れ て 東西 し 、 お よび 昇 隆 す る が ご と く な る 彩色 の いで きた らん ずる 
を 、 空 華 と い は ん ずる 、 と お も へ り 。 能 造 ・ 所 造 の 四 大 、 あ は せ て 可 世 間 
の 諸 法 、 な ら び に 本 濾 ・ 本 性 等 を 空 華 と いふ と は 、 こ と に し ら ざ る な り 。 
又 諸 法 に より て 上 eee POOF. MELE SO Cae At 
7ZE)YL LOOP. asthe Se ee ew nL pom His Fs (= 
り て 空 華 あり と の み 覚 了 し て 、 空 華 に より て 眼 骸 あら し むる 道理 を 覚 a 

さる な り 。 

Nowadays, commoner students, because they think that the “sky” 1s 
where the yang energy resides or think that the “sky” 1s where the sun, 
moon, and stars are suspended, think, for example, that, when we say 

“sky flowers,” we mean the appearance of colors like blossoms flying 
east and west, or up and down, before the wind, like clouds floating in 

this clear air.**> They do not really know that the four elements as fabri- 
cator and fabricated, as well as the dharmas of the vessel world, along 
  

36 To think that, once the sky flowers cease, they should no longer exist (hitotabi 

kiige yaminaba, sara ni aru bekarazu to omou OL FOSHAN, SH6(ICHOR 
2b F & 4 b+): A view expressed in the passage of the Sirangama-siitra from which 
Dogen quoted in the preceding section; see Note 29, above. 

37 great matter (daiji X3+): The ultimate purpose of Buddhism, as understood espe- 

cially through the passage in the Lotus Sutra where it is defined as leading all beings to 
buddhahood (Miaofa lianhua jing WEBER, T.262.9:7a2 1-28). 

planting, maturing, and dropping off (shu juku datsu f£7AML): A horticultural met- 
aphor, used in the literature especially of the Tiantai XP tradition, for three stages of 
Buddhist spiritual development based on the Lotus Siitra: to plant the seed of faith in the 
siitra (geshu Ff&); to develop one’s wholesome roots through practice (jdjaku #a#A); 
and to attain liberation for the sake of all beings (tokudatsu {# fit). 

38 commoner students (bonbu no gakusha FLRO#F): I.e., students of Buddhism 

who are still among the “common people” (S. prthagjana) not yet advanced to the high- 
er, “noble” (S. arya) stages of the Buddhist path. 

where the yang energy resides (yOki no sumeru tokoro ROT HS & —4A): In ac- 
cordance with the common understanding of Chinese cosmology that heaven is yang 
and earth is yin. 

for example (keryéd suraku wa fat & < (x): Alternatively, one might take this as 
“what they casually assume.’
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with original awakening, the original nature, and the like, are called 
“sky flowers.”*? Furthermore, they do not know that the four elements 
as fabricators, and the rest, exist because of the dharmas; they do not 

know that the vessel world “abides in its dharma position” because of 
the dharmas.*° They hold the view only that the dharmas exist because 
of the vessel world. Comprehending only that sky flowers exist because 
of the cloudiness of the eye, they do not comprehend the principle that 
the cloudiness of the eye is enabled to exist because of the sky flowers. 

[14:10] {1:131} 
LORXL, FIBDOBAEW SIL, BRAT WHAT GRAZE YY 
=SRAZCO. HRMEAZCO, BAAICBe BER YO LLC, LOMA 倶 

He YDLBTAL LIED, LPH SAIL, DEORE), BHtL LURE 
7p fAld, LCN RIEL BAT SEE ATIF, A7RRIRROSAL. EDI 
妄 法 な らん が ご と き は 、 道 理 の 成立 すべ き な し 。 成立 する 道理 な くば 、 
前 華 の 妄 法 な る こと 、 し か ある べから ざる な り 。 悟 の 自 な る に は 、 HO 
RIE, LRICBHROETYO, KOBE AlcIL, BORE, & bICB RR 
MDik7eY, LIZS<jJERTRL, BARES 7en ite ES e BARRA 

7eavit Ze HEM ATO . BERISHA, A Rew CS 
POT, Me H-EBicrwppongsy, HC BR SSOzZIC, E< ERY 
LCERELTR AY, BRICEC, SRICRMST, BRICECL BHicm 
+, HERICAC, BCR, TERRORRBD, ERLERKD<K Or’ 
し 。 

We should realize that the “person with clouded vision” on the way of 
the buddhas is a person of original awakening, is a person of wondrous 
awakening, is a person of the buddhas, is a person of the three realms, is 

  

39 four elements as fabricator and fabricated (626 shozé no shidai HE PTI WY 

K): The expression zo sozo 能 造 所 人 most often refers to the four elements as the 
“fabricator” and the material world as the “fabricated.” Here, the four elements them- 

selves seem to be both fabricator and fabricated, perhaps in the sense that the four ele- 
ments both produce the material world and are themselves produced from the character- 
istics of hardness (earth), fluidity (water), heat (fire), and motion (wind). 

original awakening, the original nature, and the like (hongaku honsho t6 AE + ATE 
=): The former term refers to the nature of awakening inherent in all beings, in contrast 
to the “initial awakening” (shikaku %a) attained as a result of Buddhist practice. The 
latter term refers to the fundamental reality of something; roughly synonymous with 
“self-nature” (jishd BT) (seen above, section 6). 

dharmas of the vessel world (ki sekai no shohé #3 tt li] M #74): L.e., the phenomena of 
the physical environment. 

40 the vessel world “abides in its dharma position” because of the dharmas (shohd 
ni yorite ki sekai wa ji hdi nari IRI KY CHete aE fice 9 ): Le., the physical 
world is constant in the sense that it is made up of a series of momentary phenomena. 
Dogen here invokes a a line in the Lotus Sutra that can be read, “the dharmas abide in 
their dharma positions”; see Supplementary Notes, s.v. “Dharmas abide in their dharma 
positions.”
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a person beyond the buddha.*' Do not stupidly study that the cloudiness 
is delusive dharmas, apart from which there are real dharmas: to do so 
is a small view. Were clouded flowers to be delusive dharmas, then both 

the agent and the act of clinging mistakenly to them as delusive dharmas 
would themselves be delusive dharmas; where both are delusive dhar- 

mas, the truth could not be established; and where there 1s no truth estab- 

lished, it could not be the case that the clouded flowers are delusive dhar- 

mas.*? When our awakening is clouded, the dharmas of our awakening 
are all dharmas adorned with cloudiness; when our delusion 1s clouded, 

the dharmas of our delusion are all dharmas adorned with cloudiness.” 

For now, we can say that, when clouded eyes are equal, sky flowers 
are equal; when clouded eyes are unborn, sky flowers are unborn, when 
it is “the real marks of the dharmas,” it is the real marks of sky flowers. 
We should not make an issue of past, present, or future; it has nothing 
to do with beginning, middle, or end. Since they are not obstructed by 
their arising and ceasing, they cause arising and ceasing to arise and 
cease. They appear in the sky; they disappear in the sky. They arise in 
  

41 person of original awakening (hongaku nin A A); a person of wondrous awak- 
ening (mydkaku nin #)% A): A contrasting pair: the person understood as awakened by 
reason of the buddha nature inherent in consciousness, and the person who has attained 
the unsurpassed perfect awakening of buddhahood. 

person of the buddhas (shobutsu nin a# {36 A); a person of the three realms (sangai nin 
= Ft A): Another contrasting pair: the person who ranks among the buddhas, and the 
person who belongs to the threefold world of rebirth. See Supplementary Notes, s.v. 
“Three realms.” 

person beyond the buddha (butsu kdjd nin 俸 向上 人 ): A common term in Zen texts 
for one who, like the awakened Zen master, has transcended the distinction between the 

human and the buddha; see Supplementary Notes, s.v. “Beyond the buddha.” 

42 it could not be the case that the clouded flowers are delusive dharmas (e/ga no 

mobo naru koto, shika aru bekarazaru nari B#ORBK72SZIL, LMHSARMOS 
47s 0): The argument would seem to be that the claim that all our knowledge ts false is 
incoherent, since (a) we would have no knowledge against which to contrast it, and (b) 
the claim would apply to the claim itself. 

43 dharmas of our awakening (go no shuhd EO Rik); dharmas of our delusion (mei 
no shuhd ik MF3#): L.e., the objects of our awakened consciousness and the objects of 

our deluded consciousness. 

44 clouded eyes are equal (eigen py の 96 身 眼 平等 ): clouded cyes are unborn (eigen 
mush ¥¥Ak #64: ); “the real marks of the dharmas” (shohd jissdé #1 H tH): The first two 
adjectives are common Buddhist descriptions of ultimate reality — that it is without 
distinctions, and that it does not arise and cease as do the dharmas we ordinarily per- 
ceive. The third expression introduces a famous phrase in Chinese Buddhist literature, 
best known from Kuméarajiva’s translation of the Lotus Sitra, that Dogen discusses at 
length in his “Sh6bogenzo shohd jisso” IEYEAR ia ATA; see Supplementary Notes, 
s.v. “Only buddhas with buddhas can exhaustively investigate the real marks of the dhar- 
mas.”
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the clouded vision; they cease in the clouded vision. They arise in the 
flower; they cease in the flower. And so forth, to every other time and 
place, in just the same way. 

[14:11] 

2H er BatA IL, ESICRMHDANL, BOM AH”. RAO & 
0. PAIROPT EL d& 0. AR OPT ESO. IR OP EHO, FIR OPT ER 
). =FEOMRSD. NBEO SY, BHOMRSY, 無 量 区 の 所 
見 あり 。 こ れ ら と も に みな 空 華 を みる と い へ ども 、 空 すでに 品 品 な り 、 # 

また 重 重 な り 。 

Studying sky flowers can be of multiple types: there is what is seen by 
the clouded eye: there is what is seen by the clear eye: there is what is 
seen by the buddha eye; there 1s what is seen by the ancestor eye; there 
is what is seen by the eye of the way; there is what is seen by the eye of 
the blind; there 1s what is seen in three thousand years; there is what Is 
seen in eight hundred years; there 1s what is seen in a hundred kalpas; 
there is what is seen in innumerable kalpas.* All of these may see sky 
flowers, but the sky itself is already multiple, and the flowers are various. 

[14:12] 
まさ に し る べべ し 、 空 は 一 草 な り 、 こ の 空 か な ら ず 華 さ く 、 百 草 に 華 さ く が 
ご と し 。 こ の 道理 を 道 取 する と し て 、 如 道 は 空 本 無 華 と 道 取 する な り 。 
本 無 華 な り と い へ ども 、 今 有 華 な る こと は 、 桃 ・ 李 も か く の ご と し 、 梅 ・ 
柳 も か く の ご と し 。 梅 昨 無 華 、 梅 春 有 華 と 道 取 せ ん が ご と し 。 し か あれ ど 
も 、 時 節 到 來 す れ ば す な は ち 華 さく 、 華 時 な る べし 、 華 到 來 な る べし 。 こ 
の 華 到 來 の 正 営 舘 摩 時 、 み だ りな る こと いま だ あら ず 。 梅 柳 の 華 は 、 か な 
ら ず 梅 柳 に さく 。 華 を みて 梅 柳 を し る 、 梅 柳 を みて 華 を わき ま ふ 。 桃李 の 
華 、 い まだ 梅 柳 に さく こと な し 。 梅 柳 の 華 は 梅 柳 に さき 、 桃 李 の 華 は 桃李 

に さく な り 。 空 華 の 、 空 に さく も 、 ま た また か く の ご と し 。 さら に 父 草 
に さか ず 、 人 魚 樹 に さか ざる な り 。 空 華 の 諸 色 を みて 、 空 菓 の 無 鯛 な る を 測 
量 す る な り 。 空 華 の 開 落 を みて 、 空 華 の 春秋 を 移す べき な り 。 空 華 の 春 と 
餅 華 の 春 と 、 ひ と し か る べき な り 。 空 華 の いろ いろ な る が ご と く 、 春 時 も 

お ほか る べし 。 こ の ゆえ に 、 古 今 の 春秋 ある な り 。 空 華 は 祝 に あら ず 、 人 鮮 

華 は これ 買 な り 、 と 遇 する は 、 介 教 を 見 聞 せ ざる も の な り 。 空 本 無 華 の 説 

  

45 buddha eye (butsu gen AR); ancestor eye (sogen HAR); eye of the way (dégen 道 
HE): The first term here is a standard Buddhist expression for the wisdom of a buddha, the 

highest of a commonly encountered set of “five eyes” (gogen 4A); see Supplementary 
Notes, s.v. “Eye.” The “ancestor eye” (sogen 4H) is no doubt modeled on the “buddha 
eye” and used especially in reference to the wisdom of the Zen masters. “The eye of the 
way” (ddgen iGH) is another standard Buddhist term, sometimes listed with the five 

eyes, for the wisdom especially of the advanced bodhisattva. 

eye of the blind (katsugen FZAR): A term that can also mean “one-eyed.” 

seen in three thousand years (sanzen nen no shoken =**-0)ph 52): Perhaps an allu- 

sion to the udumbara flower (udonge {#2=#£), said to blossom only once every three 
thousand years.
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REET. HELV EMDY ODBHO, WEHOCBRT SOL, BEY AR 
り 。 進歩 し て 遠慮 ある べし 。 

We should realize that the “sky” is a single blade of grass, and that 
flowers bloom in this sky just as flowers bloom in the hundred grasses. 
As an expression of this principle, the words of the Tathagata say, “The 
sky originally has no flowers.’*° Although it “originally has no flowers,” 
that now it has flowers is quite like the peach or the damson, like the 
plum or the willow.’ It is like saying, “the plum yesterday had no flow- 
ers, but the plum in spring has flowers.”** Although this is so, when the 
time arrives, the flowers bloom; it will be the time for flowers, and the 

flowers will arrive. The very moment when the flowers arrive is never 
random: the flowers of the plum and the willow invariably bloom on the 
plum and the willow. Seeing the flowers, we know it is a plum or a wil- 
low; seeing the plum or the willow, we distinguish between their flowers. 
The flowers of the peach or the damson never bloom on the plum or the 
willow; the flowers of the plum and the willow bloom on the plum and 
the willow; the flowers of the peach and damson bloom on the peach and 
damson. The blooming of the sky flowers in the sky ts also like this: they 
do not bloom on other grasses; they do not bloom on other trees. 

Seeing the various colors of the sky flowers, we calculate that the sky 
fruits are unlimited. Seeing the opening and falling of the sky flowers, we 
can study the spring and autumn of sky flowers. The springtime of sky 
flowers and the springtime of other flowers should be identical. And just 
as the sky flowers are varied, so there should be many kinds of spring- 
times. Therefore, there are the springs and autumns of past and present. 
Those who study that sky flowers are not real, while other flowers are 
real, have not seen or heard the teachings of the buddhas. Hearing the 

  

46 “The sky originally has no flowers” (ki hon muge 22 A #£#): Curiously. Dogen 
repeats here as the words of the Buddha the phrase he seems to reject above, section 6, as 
the words of the foolish. While common enough in other texts, this exact phrase does not 
seem to occur in any extant siitra. However, a very similar expression, “the sky from the 
beginning has no flowers” (ki gen mu ge 227C##4E) does appear in the Sirangama-siitra 
(Shoulengyan jing 4 Pea, T.945.19:120c2), in the passage on the diseased eye cited 
above, Note 29. Perhaps Digen’s reference to “the words of the Tathagata (Nyorai do 40 
4€18 ) was to the sitra as a whole, rather than to the speech of the Buddha. 

47 damson (ri 4); plum (bai ff): The former (Prunus insititia), called sumomo in 

Japanese, is also known as the Damask plum, or plum of Damascus; the latter may refer 
to several trees of the genus Prunus, especially Prunus mume, called ume in Japanese, 
or the Chinese plum. 

48 “the plum yesterday had no flowers, but the plum in spring has flowers” (bai 

saku mu ke, baishun u ke 梅 昨 無 華 、 梅 春 有 華 ): Dogen here shifts to Chinese syntax、 
though there is no evident Chinese source. The line is sometimes read, “In the yesterday 
of the plum, there were no flowers; in the spring of the plum, there are flowers.”



366 DOGEN’S SHOBOGENZO VOLUME I 

preaching that “the sky originally has no flowers,” to study that it means 
the sky flowers that originally did not exist now exist is weak thinking 
and a small view; we should step forward and think more fully.” 

[14:13] {1:132} 
祖師 い は く 、 華 赤 不 骨 生 。 こ の 宗 計 の 現 成 、 た と へ ば 華 赤 不 胃 生 、 華 赤 不 
轟 滅 な り 、 華 赤 不 胃 華 な り 、 空 赤 不 轟 空 の 道理 な り 。 華 時 の 前 後 を 胡 般 し 
て 、 有無 の 戯 論 Bh ZAM, 華 は か な ら ず 諸 色 に に そめ た る が ご と し 、 諸 
色 か な ら ず し も 華 に か ぎら ず 。 諸 時 また 青 ・ 黄 ・ 赤 ・ 白 等 の いろ ある な 
り 。 春 は 華 を ひく 、 華 は 春 を ひく も の な り 。 

An ancestral master has said, “The flowers, too, have never ar7Se7. 

The expression of this essential point is, for example, “the flowers, 
too, have never arisen,” and the flowers, too, have never ceased; it is the 

flowers, too, have never flowered; it is the truth that the sky, too, has nev- 

er sky-ed.°' There should be no dispute about their being or non-being, 
talking nonsense about the before and after of the time of the flowers. 
Flowers seem always to be imbued with colors, but colors are not always 
limited to flowers: various times also have their colors, such as blue, yel- 
low, red, and white. Spring draws forth the flowers; flowers draw forth 
the spring. 

kk Kk Kk OK 

[14:14] £1:133} 
張 抽 秀 才 は 、 石 二 の 俗 弟 子 な り 。 悟 道 の 燃 を つく る に い は く 、 光 明 寂 照 遍 
河 沙 。 

The Refined Talent Zhang Zhuo was a lay disciple of Shishuang. デ In a 
  

49 weak thinking and a small view (tanryo shoken 248’) 5): Both expressions are 
a bit unusual. The latter is likely synonymous with the more common shOdken /J\ 54; the 
former (literally, “short thought”) is the opposite of the common enryo i&/& (literally, 
“extended, or long-term, thinking”), translated in the next clause as “think more fully.” 

50 An ancestral master (soshi #4£i): From the transmission verse of Bodhidharma’s 

successor, the Second Ancestor, Huike #£*] (487-593) (Jingde chuandeng lu {E(B 
#k, T.2076.51:220c29): 

AREA TE. FEIR-AR ES. 
Originally, there are no seeds; 
The flowers, too, have never arisen. 

51 the sky, too, has never sky-ed (kit yaku fuz6 kin 229K 7 & ZZ): Or, less playfully, “the 
sky, too, has never been the sky.” 

52 Refined Talent Zhang Zhuo (Cho Setsu shisai 4% F ): “Refined Talent” ren- 
ders shiisai % F, a reference to one who has passed the examination for civil service 
(C. jinshi #2). Zhang Zhuo is a ninth-century lay figure (dates unknown), who left 

a verse marking his spiritual insight under Chan master Shishuang Qingzhu @ #8 Be a& 
(807-888). In the following sections, Dogen will quote and comment on each line of
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verse on his awakening to the way, he said, “The radiance shines silently, 

throughout the sands of the Ganges.””° 

[14:15] 

“OFA, SH OKI > PR BB UPS ABO, ae LCRA 
成 な り 、 現 成 光明 な り 。 

This “radiance” reveals anew “samgha hall, buddha hall, kitchen, and 

mountain gate.”°* “Throughout the sands of the Ganges” is the manifes- 
tation of the radiance, is the radiance manifest. 

[14:16] 

凡 聖 含 霞 共 我家 。 凡夫 ・ 賢 明 な き に あら ず 、 こ れ に より て 凡夫 ・ 賢 聖 を 謗 
する こと な か れ 。 

“Commoners, sages, all the animate — together are my family.” 

It is not that there are no commoners or worthy sages; do not slander 
the commoners and worthy sages by this. 

[14:17] 

— SR ESH, BRO ORO, COMMER OTRERY, CNSR 
な り 。 こ の ゆえ に 、 一 念 不 生 と 道 取 す 。 

“A single moment of thought unborn, the entire body appears.””° 
  

the verse, beginning here with the first line. Here is the entire verse as recorded in the 
Liandeng huiyao Witte @  (ZZ.136:794al 1-14): 

JER RAR TD, AERA, REST, NRK, ER 
(Se, ROOTES, BBA REE, PAAR AEC EE RE, 

The radiance shines silently, throughout the sands of the Ganges. 
Commoners, sages, all the animate — together are my family. 
A single moment of thought unborn, the entire body appears. 
The slightest movement of the six senses, and it’s obscured by clouds. 
The afflictions cut off and cleared away, the disease only doubles. 
Tending toward true suchness — this, too, is a mistake. 
Conforming to worldly conditions, there are no obstructions. 
Nirvana and birth and death — they’re sky flowers. 

53 “sands of the Ganges” (gasha iJ): Also written gdgasha fairlv>; a standard 
metaphor for something too numerous to count; in this case, no doubt, “worlds equal to 
the sands of the Ganges.” 

54 “samgha hall, buddha hall, kitchen, and mountain gate” (sdd0 butsuden zuku 
sanmon (47 > Be + Jef > LLIPA): Le., the buildings of the monastery, the last of which 
is also known as the “triple (or ‘threefold’) gate” (sanmon =F). Recalling a saying at- 
tributed to Yunmen Wenyan 22F4 3c (864-949) quoted at shinji Shobdgenzé (a F1EIK 
HR, case 81, DZZ.5:166; see Supplementary Notes. 

55 Commoners, sages, all the animate (bonshé ganrei FLE2@ #): Le., ordinary hu- 
mans, spiritual adepts, and all sentient beings. 

56 “A single moment of thought unborn, the entire body appears” (ichinen fusho zentai 

gen —775E 24851): Or “when a single thought does not occur, the entirety is present.”
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Thought by thought, one by one — this is always “unborn.” This is 
“the entire body” entirely “appearing.” Therefore, he says, “a single mo- 
ment of thought unborn.” 

[14:18] 
TV AREER, NERIS COME: Be BBP: BRVYV ER DRS 
PTLOHETU=aNMHST, WMRE=zAXNL, Mira M7, MK HZ 
り 、 如 六 根 な り 、 如 織 動 な り 。 動 すでに 如 須 交 山 な る が ゆえ に 、 不 動 ま た 
如 須 稀 山 な り 。 た と へ ば 、 雲 を な し 水 を な す な り 。 

“The slightest movement of the six organs, and it’s obscured by clouds.” 

The “six organs” may be eye, ear, nose, tongue, body, and mind, but 
they are not necessarily two threes; they should be the front and back, 
three and three.-’ “Movement” is like Mount Sumeru, like the whole 

earth, like the six sense organs, like “the slightest movement.” Since 
their moving is like Mount Sumeru, their not moving ts also like Mount 
Sumeru.°® For example, it makes clouds and produces water. 

[14:19] 
BRATS ARREST RICH OT, PIR FAIR H YO, (EO RER 
は 、 や ま ふ を か さ ね 、 や ま ふ を ます 。 過 除 の 正 営 徳 摩 時 、 か な ら ず それ 類 

悩 な り 、 同 時 な り 、 不 同時 な り 。 類 憎 か な ら ず 刻 除 の 法 を 帯 せ る な り 。 

“The afflictions cut off and cleared away, the disease only douDJes. 

It is not that we have had no sickness up till now: there is the buddha 
“disease” and the ancestor “disease.” The wisdom and eradication here 
pile up the sickness, increase the sickness. The very moment of “cut 
off and cleared away” is always “affliction”; they are simultaneous; they 
are not simultaneous. “The afflictions” necessarily entail the dharma of 
“cut off and cleared away.” 
  

57 two threes (ni san — =): l.e., six in number. 

Front and back, three and three (zengo sansan flit = —): For the source, see above, 
Note 16. 

58 Since their moving is like Mount Sumeru (do sude ni nyo Shumisen naru ga yue 
ni BF Cle ANZA HLL Ze DDS XZ): Mount Sumeru, the mountain at the center of the 
world in Buddhist cosmology, is often used as a symbol of the unmoving — as when 
the meditator is told to sit “like Mount Sumeru.” The translation assumes the subject is 
the movement of the six sense organs, but it could also be taken simply as movement in 
the abstract. 

59 “The afflictions cut off and cleared away” (danjo poz70 断 除 類 憎 ): I.e., to eradi- 
cate the spiritual defilements (S. k/esa). 

60 wisdom and eradication (chidan & ki): Technical terms for the two prime deside- 
rata of the Buddhist path: the wisdom of bodhi and the eradication of the k/esa enabling 
nirvana; here used in reference to the verse’s danjo ktbR (“to eradicate.” translated here 
“cut off and cleared away”).



[14:20] {1:134} 

AR) AIK, Bmse STS, ~nMB7AY, BMicmst 4s, onze 
0, BMtABRY, MHOBSIC, CNBmMRY, ENDPLbS5A, LO 

WO eI e7e> IL LR, 

“Tending toward true suchness — this, too, 1s a mistake.’”° 

To turn away from true suchness — this is a “mistake”; to turn toward 
true suchness — this is a “mistake.” True suchness 1s turning toward and 
turning away; each and every turning toward and turning away — this Is 
true suchness. Who knows that this “mistake” 1s “this, too,” 1s suchness. 

[14:21] 
BPTI teh ek EE TE, CR CRI LL. RI CRI Ce thea 7h, CNAs 無 
SRL V SS, Bi - FEB, RARE TARY, 

“Conforming to worldly conditions, there are no obstructions.” 
99 66 99. 66 “Worldly conditions” and “worldly conditions” “conform”; “conform- 

ing” and “conforming” are “worldly conditions.” This is called “there 
are no obstructions.” We should get familiar with the fact that obstruct- 
ing and not obstructing are “obstructed by the eye.” 

[14:22] 

(PREACH, RRR LV SIL, RS HHH HEE, FER LOM 
祖 の 弟子 の 所 住 こ れ な り 。 生死 は 眞人 ARO, COYBR - ESEIL, ZO 
法 な り と い へ ども 、 こ れ 空 華 な り 。 空 華 の 根 王 枝葉 ・ 華 果 光 色 、 と も に 空 
華 の 華 開 な り 。 空 華 か な ら ず 空 菓 を むす ぶ 、 空 種 を くだ す な り 。 い ま 見 聞 
する 三界 は 、 空 華 の 五葉 開 な る ゆえ に 、 不 如 三 界 、 見 於 三界 な り 。 この 諸 
法 寅 相 な り 、 こ の 諸 法華 相 な り 。 乃至 不測 の 諸 法 、 と も に 空 華 ・ 空 果 な 
り 、 HE HKE LOL L X70, ERBTRL, 

Nirvana and birth and death — they’re sky flowers. 

“Nirvana” means anuttara-samyak-sambodhi.™ The abode of the bud- 
dhas and ancestors, as well as the disciples of the buddhas and ances- 

  

61 “Tending toward true suchness” (shu kd shinnyo ®&(F) 140): I.e., seeking to reach 
the ultimate reality of things, their “suchness,” or “thusness” (S. tathata). 

62 Conforming to worldly conditions (zuijun se ‘en KAA tt): Le., going along with 
circumstances. 

63 “obstructed by the eye” (higen ge #KAK iE): Likely reflecting a saying of Fayan 
Wenyi 法眼 文 益 (885-958) that Dogen records in his shinji Shobégenzé 眞 字 正 法眼 蔵 
(DZZ.5:186, case 111); see Supplementary Notes. 

64 —anuttara-samyak-sambodhi (anokutara sanmyaku sanbodai W882 # = 3 = = 
fe): The unsurpassed, perfect awakening of a buddha.



370 DOGEN’S SHOBOGENZO VOLUMEI 

tors, is this. “Birth and death” are “the true human body.”® Though we 
say this “nirvana and birth and death” are those dharmas, they are “sky 
flowers.’ The “roots, stalks, branches, and leaves, flowers and fruit, 

lustrous and colored” of the sky flowers are all the blooming of “sky 
flowers.”°’ Sky flowers always produce sky fruit and drop sky seeds. 
Because the three realms we now perceive are the sky flower’s “five 
petals opening,” it is “he sees the three realms not as the three realms.” 
It is these “real marks of the dharmas”; it is these flower marks of the 

dharmas.® And so on, through incalculable dharmas — all of which are 
sky flowers and sky fruits. We should study that they are the same as the 
plum, the willow, the peach, and the damson. 

kx kK k k& * 

[14:23] 

AR BINA LE a MAA, UBS B ATF BRAM TA, BO eR BAR 
a. RI, “OR AG, Ba, Miaka. MRAM. Bea Bee 
eo BDAY BORE Ba, —SaTEAR, ZERERLER, 

Chan Master Lingxun of Mount Furong in Fuzhou in the Land of 
the Great Song, when he first went to consult Chan Master Zhizhen of 

  

65 “Birth and death” are “the true human body” (shdji wa shinjitsu nintai EXCL iB 
# Af): After the words of Yuanwu Kegin [Al15 528) (1063-1135); see Supplementary 
Notes, s.v. “True human body.” 

66 this “nirvana and birth and death” are those dharmas (kono nehan shdji wa, 
sono hé nari — OY#RE + FEIL, ZOE ZeY ): The referent of “those dharmas” (sono 
ho © i) is unclear: perhaps, simply the dharmas of “nirvana and birth and death”; 
alternatively, the dharmas of “anuttara-samyak-sambodhi” and “the true human body,” 
respectively. 

67 “roots, stalks, branches, and leaves, flowers and fruit, lustrous and colored” 
(kon kyo shi yo ん e ん 2 ん 6 sy 根 王 校 葉 ・ HERLIC): From a verse in the Lotus Sitra 
describing the varied plants of the world watered by the same rain: see Supplementary 
Notes. 

68 “he sees the three realms not as the three realms” (funyo sangai, ken o sangai 不 

如 三 界 、 見 於 三界 ): Reference to a passage in the Lotus Sutra (Miaofa lianhua jing 妙 
{FTE HERE, T.262.9:42c13-15): 

如来 如 軟 知 見 三界 之 相 。 無 有 生 死 若 退 若 出 。 赤 無 在世 肥 減 度 者 。 非 買 非 虚 非 如 
非 異 。 不 如 三 界 見 於 三界 。 

The Tathagata views the marks of the three realms as they really are. There is no 
birth and death, whether withdrawal or emergence; there is no one remaining in the 
world or passing into extinction. They are not reality or vanity; they are not thus or 
different. He sees the three realms not as the three realms. 

See Supplementary Notes, s.v. “Three realms.” 

69 “real marks of the dharmas” (shohd jissd i1& FEHB): See section 10, above.



Guizong Monastery, asked, “What ts a buddha?’”” 

Guizong said, “If I tell you, will you believe it?” 
The Master said, “The Reverend’s words are sincere, how could I not 

believe them?” 

Guizong said, “You yourself are one.” 

The Master said, ““How can | maintain 1t?” 

Guizong said, “A single cloudiness 1n the eye; the sky flowers flutter 
down.” 

[14:24] £1:135} 

VS bai O —FafEAR, ZERERLERIL, PREP OIERY, LadSnliLleS 
SL, BHORLEIL, BOB EO, IRZEORERIL, GORE DY. 

盤 を や て 眼 を 現 成 せ し む 。 眼中 に 空 華 を 現 成 し 、 空 華中 に 眼 を 現 成せ り 。 
空 華 在 眼 、 一 稀 負 墜 。 一 眼 在 空 、 RAPALA TRONL, Cle bt, BHF 
機 現 、 眼 也 全 機 現 、 空 也 全 機 現 、 華 也 全 機 現 な り 。 角 墜 は 千 眼 な り 、 通 身 
眼 な り 。 お ほ よ そ 一 眼 の 在 時 在 亡 、 か な ら ず 空 華 あり 、 眼 華 あ る な り 。 眼 
華 を 空 華 と は いふ 。 眼 華 の 道 取 、 か な ら ず 開明 な り 。 

Guizong’s words here, “A single cloudiness in the eye; the sky flow- 
ers flutter down,” are a saying that “maintains” “a buddha.” This being 
the case, we should realize that the “tumbling down” of the “cloudy” 
“flowers” is the manifestation of the buddhas. The flowers and fruits 
of the “eye sky” are the “maintaining” of the buddhas.’' They use the 
cloudiness to make the eye manifest. They manifest the sky flowers in 
the eye; they manifest the eye in the sky flowers. It should be, “a sky 
flower 1n the eye; a single cloudiness flutters down; a single eye in the 
sky; the multiple cloudinesses flutter down.” Hence, “cloudiness,” “the 

manifestation of the full function”; “eye,” “the manifestation of the full 

function”; “sky,” “the manifestation of the full function”; “flower,” “the 

manifestation of the full function.”” “Flutter down” is “the thousand 

  

70 Chan Master Lingxun of Mount Furong in Fuzhou in the Land of the Great 
Song (Daisdkoku Fukushii Fuyézan Reikun zenji KREAHN #A WB alHEM): Ie. Fu- 
rong Linxun 344 4]ll (dates unknown). This dialogue can be found at Jingde chuan- 
gezg /z 景 徳 舘 燈 銚 , T.2076.51:280c23-26. 

Chan Master Zhizhen of Guizong Monastery (Kisuji Shishin zenji #7 = BipeeM): 
I.e., Guizong Zhichang a= (dates unknown). 

71 The flowers and fruits of the “eye sky” (genkii no keka ARZE #2): A play on 
Guizong’s line, “A single cloudiness in the eye; the sky flowers flutter down” (ichi ei zai 
gen kiige rantsui —337£0R 22 #2 GL"), suggesting that the Chinese could be parsed, “A 
single cloudiness in the eye sky, and flowers flutter down.” 

72 “cloudiness,” “the manifestation of the full function” (ei ya zenki gen BuiLR 
Hi): This and the following three clauses are variations on a verse comment by Yuan- 

wu Kegin [Ri& #8) (1063-1135) on a converstion involving Daowu Yuanzhi 道 悟 彫 知 
(769-835) and his dharma heir Jianyuan Zhongxing fri {PH (dates unknown). When
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eyes”; it is “eyes throughout the body.”” In general, in the time and 
the place of a single eye, invariably there are sky flowers, there are eye 
flowers. “Eye flowers” means “sky flowers.” The words “eye flowers” 
are always clear.” 

x k kK *k OF 

[14:25] 
“OMAIL, ARIURARARIU ME < . APART OR, CREE PE, 欲 識 眼 中 

TCE TA, Kam tA, REI PH, KIRPH, RETA. WR 
EAA. wate 77h. A ARFATS. SRR TERR, Tree RHE. 

Therefore, Great Master Guangzhao of Mount Langya said,” 

Wonderful! The buddhas of the ten directions: 

Fundamentally, they are flowers 1n the eye. 

If we wish to know the flowers in the eye, 

Fundamentally, they are the buddhas of the ten directions. 

If we wish to know the buddhas of the ten directions, 

They are not flowers in the eye. 

If we wish to know the flowers in the eye, 

They are not the buddhas of the ten directions. 

If we have clarified this, 

The fault lies with the buddhas of the ten directions; 

If we haven’t clarified it, 
  

Daowu was asked by Jianyuan at a funeral whether what was in the coffin was alive or 
dead, he replied “I don’t say alive; | don’t say dead.” On this, Yuaanwu commented: 

EER, TOE, 
Alive, the manifestation of the full function; 

Dead, the manifestation of the full function. 

For the conversation and Yuanwu’s entire verse comment, see Supplementary Notes, s.v. 
“Manifestation of the full function.” 

73 “Flutter down” is “the thousand eyes”; it is “eyes throughout the body” (rantsui 

wa sengen nari, tsushingen nari MLEEIL FER Ze 0 . AAR Ze 9 ): Allusion to the thou- 
sand hands and eyes of Bodhisattva Avalokitesvara and the saying, by Daowu Yuanzhi 
18 & Al, that “His body throughout is hands and eyes.” D6dgen records the source in 

his shinji Shobdgenz6 taf 1EYEAR WRK (DZZ.5:182, case 105) and discusses it at length 
in his “Shobdgenzd Kannon” iE YR. See Supplementary Notes, s.v. “His body 
throughout is hands and eyes.” 

74 The words “eye flower” are always clear (genge no doshu, kanarazu kaimei nari 
眼 華 の 道 取 、 か な ら ず 開明 な り ): A tentative translation: some would read the predi- 
cate as “necessarily clarifies.“ In his use here of ん 47e/ 開明 , Dogen may be playing on 
the image of the “clear eye.“ 

75 Great Master Guangzhao of Mount Langya (Royasan Koshé daishi F0P% LU Be AB 
KEémM): Le., Langya Huijue HhAR=R4 (dates unknown). His verse can be found at Jian- 
zhong Jingguo xudeng lu Pipa EMR EER (ZZ. 136:79a2-5).
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The sravakas dance, 

And the pratyeka-buddhas admire their makeup. 

[14:26] 

LORL, +ARBORROSS4ZILHOT, HEXMHIRBPHAY, +HBE 
の 住 位 せ る と ころ は 眼中 な り 。 眼中 に あら ざれ ば 、 諸 備 の 住 虎 に あら ず 。 
眼中 華 は 、 無 に あら ず 有 に あら ず 、 空 に あら ず 買 に あら ず 、 お の づか ら こ 
れ 十 方 備 な り 。 い まひ と へ に 十 方 諸 人 と 欲 識 すれ ば 、 有 眼中 華 に あら ず 、 ひ 
と へ に 有 眼中 華 と 欲 識 す れ ば 、 十 方 諸 俺 に あら ざる が ご と し 。 

We should realize that “the buddhas of the ten directions” are not un- 
real; fundamentally, they are flowers “in the eye.” The position where 
the buddhas of the ten directions dwell is “in the eye.” If it is not “in the 
eye,” it is not the dwelling place of the buddhas. “Flowers in the eye” 
are not nonexistent, are not existent, are not empty, are not real: just as 
they are, they are “the buddhas of the ten directions.” Now, if we solely 
wish to know the buddhas of the ten directions, they are not “flowers in 
the eye”; if we solely wish to know “flowers in the eye,” they seem not 
to be the buddhas of the ten directions. 

[14:27] {1:136} 

か く の ご と く な る ゆえ に 、 明 得 ・ 未 明 得 、 と も に 眼中 華 な り 、 十 方 催 な 
0, KakbBLORE. TRLOAMO AREY. Kaze. EFA O18 
INGO. ZH OMB. CASE, BHOALIL, EM - 
論 師 も な ほ 聞 及 す と も 、 地 華 の AMARIL, HAC Hb ANITA HOW R dH 5 
さる な り 。 地 華 の 合 有 派 を 知 及 せる 俺 祖 の 道 取 あり 。 

Because it 1s like this, both “have clarified” and “haven’t clarified” are 

“flowers in the eye,” are “buddhas of the ten directions.” “If we wish 
to know” and “they are not” are the “wonderful” manifested; are “most 
wonderful!” The essential point of sky flowers and earth flowers spo- 
ken by buddha after buddha and ancestor after ancestor is full of style 
like this.’° While the term “sky flowers” is something heard even by the 
sutra masters and treatise masters, the vital artery of “earth flowers” 1s 
something there are no conditions to see or hear if one is not a buddha 

  

76 full of style like this (inmo tei furvii {E/E3Z Bit): Also read ei furyi 12 /B\iit; taking 
1£ as #. A fixed expression appearing elsewhere in the Shobdgenzo, where it reflects a 
line of verse by Tiantong Rujing K# 40i# (1162-1227) (Rujing chanshi 7 如 淳 牧師 
語録 , T.2002A.48:122c18): 

放 行 把 住 眉 風流 。 
Letting go and holding on, full of style.
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or ancestor.’’ There is a saying by a buddha and ancestor who knew the 
vital artery of “earth flowers.” 

[14:28] 
大 宋 國 石門 山 の 甘 徹 痺 師 は 、 染 山下 の 尊 宿 な り 。 ち な み に 僧 あり て と ふ 、 
AO {ay Fe LL A eR, 

Chan Master Huiche of Mount Shimen in the Land of the Great Song 
was a venerable in the line of Liangshan.” Once, a monk asked him, 

“What is the treasure in the mountain?” 

[14:29] 

“ORMMOR SIL, TENS, RBCS AICBARAC, Ree kL 

間 取 す る が ご と く な り Oo 

The essential point of this question is the same as asking, for example, 
“What is a buddha?” or like asking, “What is the way?” 

[14:30] 

師 い は く 、 ZEREREHHSE, SSB REP, 

The Master said, “Sky flowers arise from the earth. There’s no place to 

buy them in the entire land.’”®° 

[14:31] 

この 道 取 、 ひ と へ に 自 人 魚の 道 取 に 準 的 すべ か ら ず 。 よ の つね の 諸 方 は 、 空 
華 の 空 華 を 論ずる に は 、 於 空 に - 生 し て さら に 於 空 に 滅する と の み 道 取 す 。 
従 空 、 し れる な ほ い まだ あら ず 、 い は ん や 従 地 と し らん や 。 た だ ひと り 石 
門 の み し れ り 。 HEHE, EW SID, MP + ROOMY, FILA ZS 

0, IDERBSBO LX, RKO. (ERE HBAZE OO. 

This saying, we should definitely not equate with other sayings. Ordi- 
nary abbots in all quarters, in discussing the sky flowers of “sky flow- 

  

77 vital artery of “earth flowers” (chige no meimyaku }13#@ fp fii): I.e., transmission 
of the meaning of “earth flowers.” The term meimyaku fmfik (“vital artery”) occurs often 
in the Shobdgenzo, in the senses both of the “lifeblood” and the “bloodline” (especially 
of the lineage of the buddhas and ancestors). 

78 There is a saying (ddshu ari 道 取 あり ): Dogen is here introducing the quotation 
that follows in the next section. 

79 Chan Master Huiche of Mount Shimen in the Land of the Great Song (Daisdkoku 
Sekimonzan no Etetsu zenji KREG FA UO Afb): Ie. Shimen Huiche @F4 EH 
(early Song, dates unknown). The passage quoted here appears in 7iansheng guangdeng 
/z 天 聖 廣 燈 銚 (ZZ.133:842b11-12). 

in the line of Liangshan (ozgz ん g 染 山 下 ): Thought to refer to Liangshan Yuanguan 

(1 14x#R (dates unknown), a disciple of Tong’an Daopi [Al#@i8 4. 

80 “There's no place to buy them in the entire land” (gaikoku mai mumon BEI 
4F4): Taking mumon #£F4 (“no gate”) to suggest no shop that sells “sky flowers”; other 
readers take it to mean “no way” to buy.



ers,” say only that they appear “in the sky” and disappear “in the sky.” 
They do not know even “from the sky”; how could they know “from the 
earth?” Only Shimen alone has known it. “From the earth” means be- 
ginning, middle, and end are, finally, “from the earth.” “To arise” 1s “to 

bloom.” At this very moment, they arise from all the whole earth; they 
bloom from all the whole earth. 

[14:32] {1:137} 

med RAIL, BARI es lCh OT. ARPA 72 0, HEHLIED Ze YY 
(Eze RO Hid DO, Lb SnirzLoanLl, ZHItH ZBL DICE Liv 
る 宗旨 あり 。 

“There’s no place to buy them in the entire land” 1s not that there is no 
“buying them in the entire land”; it is “to buy no place.” There are sky 
flowers that arise from the earth; there is all the earth that blooms from 

a flower. Therefore, we should realize that there is an essential point that 
sky flowers make both the earth and the sky bloom and arise. 

TE YER tk 22 8 oS 1 

Treasury of the True Dharma Eye 

Sky Flowers 

Number 14 

[Ryumonji MS:| 

個 時 寛 元 元 年 笑 卵 三 月 十 日 、 在 観音 導 利 興 聖 林 寺 示 衆 
Presented to the assembly at Kannon Dor! Kosho Horin Monastery; 
tenth day, third month of the junior water year of the rabbit, the first 

year of Kangen [31 March 1243 f* 

[Tounji MS:] 

fp] “PR RIERA D+ CA, eS alee RE. TE 
Copied this in the acolyte’s quarters, Kippd Monastery, Etsuu; seven- 

teenth day, first month of the senior wood year of the dragon, the 
second year of the same [era] [7 March 1244]. Ejo 

FRR IEC APR FEA TAL FERS SEP, BC +a ae ES 
Respectfully copied in the abbot’s quarters of Keirin Vihara, Ayo; 

twentieth day, fifth month, senior metal year of the horse, the seventh 

year of Eisho [26 June 1510]. YOken, an elder of seventy-three* 

  

81 The Tounji 洞 雲 寺 MS shares an identical colophon. 

82 Ayo 阿 陽 :I.e., Awa 阿波 , present-day Tokushima Prefecture. 

Yoken 用 兼 : I.e., Kinko Yoken 金岡 用 (1437-15132).
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Radiance 

Komyo 

INTRODUCTION 

According to its colophon, this essay, number 15 in the sixty- and seven- 
ty-five-chapter Shobogenzo compilations and number 36 in the Honzan 
edition, was composed at Koshoji in the early morning hours of a rainy 
summer night in 1242. The colophon includes a rare comment: “The 
plum rains rain on, drip dripping from the eaves. What is this radiance? 
Gentlemen: We can’t help but be seen through by Yunmen’s words.” 

“Radiance” (komyo 5A) refers to the nimbus held to surround the 
body of a buddha, often taken as a symbol of the wisdom with which 
he illumines the world. The question, “What is this radiance?” reflects a 
saying of the Tang-dynasty Chan master Yunmen Wenyan 22F4 3c{, who 
asked his monks, “What ts this radiance that all people have?” Dogen’s 
essay focuses on this saying and another, by Yunmen’s older contempo- 
rary, Changsha Jingcen Ri) 4, that “all the worlds in the ten direc- 
tions are the radiance of the self.” In his comments, he moves the sense 

of “radiance” beyond the self and the world of these sayings to include 
the lineage and the practice of his Buddhist tradition.
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TE VEER gees 

Treasury of the True Dharma Eye 

Number 15 

JCA 

Radiance 

[15:1] {1:138} 

KARR AKG, EE RRB, RETR. LYAMR, RA 
RL eR MTR, EOC RAR, CACC. RT 
GR. FER CIS, mrTR, HAR ERC. 

Great Master Zhaoxian of Changsha in Hunan in the Land of the Great 
Song, in a convocation, addressed the assembly, saying, ' 

All the worlds 1n the ten directions are the eye of the Ssramana. All the 

worlds in the ten directions are the everyday words of the sramana. 

All the worlds in the ten directions are the entire body of the Ssramana. 
All the worlds in the ten directions are the radiance of the self. All the 

worlds in the ten directions are within the radiance of the self. In all the 
worlds in the ten directions, there 1s no one that 1s not the self. 

[15:2] 

HiBOBE, PRoETMSTAL, Mee OoONDSOT, CMmickyY 
て 、 光 明 を 移 得 せる 作家 、 ま れ な る も の な り 。 

  

1 Creat Master Zhaoxian of Changsha (Cosg S46 ん ez gg/s77 長沙 招 賢 大 師 ): 1.e.. 
the ninth-century figure Changsha Jingcen & i” > (dates unknown), a disciple of Nan- 
quan Puyuan Pa 5k {4 (748-835). Changsha £ is a district in Hunan; Zhaoxian dashi 
+4 KEM is a posthumous title. A slightly different version of the saying quoted here is 
found in the Jingde chuandeng lu #12 ( ESR (T.2076.5 1:274a1215) and elsewhere; see 
Supplementary Notes, s.v. “All the worlds in the ten directions are the single eye of the 
Sramana.” 

2 All the worlds in the ten directions are the everyday words of the sramana (jin 

jipp6 kai, ze shamon kajé go +A KR, EVD PYAR HH aB): This line, although repeated in 
the “Shdbdgenzo jippo” IE EER K+ 7, is not found in the extant sources of Changsha’s 
sayings; Dogen’s source for it is unknown.
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In studying the way of the buddhas, we should always study diligent- 
ly; we should not get remote and distant from it.* According to this, the 
maestros who have studied “radiance” are rare.’ 

[15:3] 

EARMRROAR SH, etl RGR RSPEI. HHKE 
帝 の 第 四 の 御子 な り 。 考 明和 皇帝 の 御 宇 、 永 平 十 年 成 辰 の 年 、 摩 勝 錠 ・ 学 法 
蘭 、 は じ め て 俺 教 を 漢 國 に 偉 來 す 。 栖 経 吉 の ま へ に 、 人 道士 の 邪 徒 を 降伏 

し 、 諸 側 の 神力 を あら は す 。 そ れ よ り の ち 、 梁 武帝 の 御 宇 、 普 通年 中 に い 
た り て 、 初 祖 み づか ら 西 天 よ り 南 海 廣 州 に 幸 す 。 これ 正法 眼 蔵 正 値 の 婚 貞 
な り 。 竹 迎 御 尼 俺 より 二 十 八 世 の 法 孫 な り 。 ち な み に 高 山 少 室 峰 少林 寺 に 
HOALELET, 法 を 二 祖 大 祖 締 師 に 正 偉 せり し 、 こ れ 人 TESLIAD BIS Ze 
り 。 それ より さき は 、 化 祖 光 明 を 見 聞 せ る な か りき 。 い は ん 定 自己 の 光明 
を し れる あら ん や 。 た と ひそ の 光明 は 、 頂 人 額 よ り 携 来 し て 相 人 逢 す と い へ ど 

も 、 自 己 の 眼 晴 に 参 昌 せ ず 。 こ の ゆえ に 、 光 明 の 長短 方 彫 を あき ら め ず 、 
光明 の 倫 餅 人 迷 放 を あき ら め ず 。 光明 の 相 逢 を 胡 却 する ゆえ に 、 光 明 と 光明 
mi Re 7, LOGE E OSA OD ED Gi IC BR DAZ 

り 。 

Emperor Xiao Ming of the Later Han in the Land of Cinasthana was 
named Zhuang; his ancestral shrine name was Emperor Xianzong.? He 
was the fourth son of Emperor Guangwu. During the reign of Xiao Ming, 
in the tenth year of Yongping, senior earth year of the dragon, Matanga 
and Dharmaratna first transmitted the teachings of the buddhas to the 
Han Kingdom.° Before the platform for burning the sitras, they subdued 

  

3 get remote and distant (tenso ten’on #$iit#{i%2): An expression best known 
from the saying of Mazu Daoyi 還 祖 道 一 (709-788) (2zdezg huiyao BiES B, 
ノ /.136:486b18): 

若 向 外 馳 求 韓 踊 韓 遠 。 
If you run around seeking it outside, you get more remote and distant from it.” 

4 maestros (sakke {F%): Also read soka. A term widely used for an author or poet and, 
in Chan usage, an accomplished master. 

5 Emperor Xiao Ming of the Later Han (Gokan no K6 Mei kotei (RRO FB SH): 
Posthumous name of the Emperor Ming 84 (27-75 CE), second ruler of the Later Han 
dynasty, whose personal name was Liu Zhuang #1 #t. 

Land of Cinasthana (Shintan koku # 6.1): Dogen uses here the Chinese transliteration 
of a Sanskrit term meaning “Land of Chin,” a name perhaps derived from the Qin # 
dynasty that first unified China in 221 BCE. The English word “China” also derives from 
Qin by way of the Arabic pronunciation of the Sanskrit Cina. 

ancestral shrine name (by6go J@A5z): Or “temple name”; the name assigned to the de- 
ceased in the ancestral temple of the royal family. 

6 tenth year of Yongping, senior earth year of the dragon (Lihei junen tsuchinoe- 
tatsu no toshi 7K*E+4E/X§R MF): Probably indicating 67 CE, a date often given for 
the introduction of Buddhism to China. However, the cyclical year wu chen /Xkx corre- 
sponds to 68 CE, and some MS witnesses give “eleventh year of Yongping” here.
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the false followers of the Daoists and displayed the spiritual powers of 
the buddhas.’ 

Thereafter, during the reign of Emperor Wu of the Liang, in the Futong 
years, the First Ancestor proceeded from Sindh in the West across the 
southern seas to Guangdong.*® He was the legitimate heir to the directly 
transmitted treasury of the true dharma eye; he was a dharma descendant 
in the twenty-eighth generation from Buddha Sakyamuni. Thereupon, he 
hung his staff at the Shaolin Monastery on the Shaoshi Peak of Mount 
Song.” He directly transmitted the dharma to the Second Ancestor, Chan 
Master Dazu; this was personal familiarity with the radiance of the bud- 
dhas and ancestors.'° 

Prior to this, [the Chinese] had not experienced the radiance of the 
buddhas and ancestors; how much less could they have known the radi- 
ance of the self? Though they might have encountered this radiance by 
bearing it from the crown of the head, they did not study it in the eye of 

  

Matanga and Dharmaratna (Matédgya Jiku Horan Ef - YER): Two Indian 
monks, whose names are often reconstructed as Kasyapa Matanga and Dharmaratna, 
traditionally said to have undertaken the first translations of Buddhist texts into Chinese. 

7 platform for burning the sitras (bonkyé dai #24): Reference to the legend that, 
in the year 71, Daoists resisting the introduction of Buddhism tested the Buddhist scrip- 
tures against their own books by setting both afire at platforms in the imperial palace. 
The Daoist books were reduced to ashes, while the Buddhist books refused to burn. 

displayed the spiritual powers of the buddhas (shobutsu no jinriki o arawasu if {iO 
神力 を あら は す ): Likely reference to the legend that Matanga flew into the air and sat 
crOSsS-legged in space (See、 e.g., Ozgzg ozg727g /7 廣 弘明 集 、 T.2103.52:99b11-12). 

8 Emperor Wu of the Liang (Ry6 Bu 7e/ 梁 武 帝 ): Xiao Yan MAT (472-549), founder 
of the Liang dynasty (502-557). 

Futong years (Futsi nenchi #i8*F P): Le., 520-527. 

First Ancestor (Shoso 初 祖 ): I.e.、 Bodhidharma. 

9 hung his staff at the Shaolin Monastery on the Shaoshi Peak of Mount Song 

(Suzan Shoshippé Shorinji ni kashaku shimashimasu 高山 少 室 峰 少 林寺 に 掛 鈴 し まし 
ます ): Shaoshi 少 室 is the western peak of Songshan ILI, in the Dengfeng district & 
封 史 of Henan. “To hang one's staff* (2sg ん 7 掛 鈴 ) is used in reference to a monk’s 

enrolling in or residing at a monastery. 

10 Second Ancestor, Chan Master Dazu (Niso Daiso zenji —*#8 XK fHi0#6): Posthu- 
mous title of Huike  ®] (487-593), successor to Bodhidharma. 

personal familiarity with the radiance of the buddhas and ancestors (busso komyo 
no shinzo (#48 CHA #1): “Personal familiarity” represents a loose translation of the 
adverbial expression shinzd #1. appearing several times in the Shobdgenzo in a nom- 
inal sense to indicate what is personal or intimate; probably adopted by Dogen from a 

line in a poem by his teacher, Rujing: “He once personally saw the Buddha” (shin zo ken 
butsu $i 5 BB).
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the self.'' Therefore, they had not clarified whether the radiance is long 
or short, square or round; they had not clarified whether the radiance is 
rolled or unrolled, gathered or dispersed. Because they disdained to en- 
counter the radiance, the radiance got remote and distant from radiance. 
This remote and distant may be radiance, but it 1s obstructed by remote 
and distant. '? 

[15:4] {1:139} 
ae CR oe OD 5 RY OS HS BIE < IE, @exeOACHKHWD. ®- Ae Be 黄 に し 

て 、 火 光 ・ 水 光 の ご と く 、 珠 光 ・ 玉 光 の ご と く 、 龍 天 の 光 の ご と く 、 日 

月 の 光 の こ ~ と く な る べし と 見 解す 。 或 従 知識 し 、 RABE TEAL 
光明 の 言 教 を きく に は 、 谷 光 の ご と く な らん と お も ふ 、 さ ら に 有 眼 央 ・ Inge 
の 参 時 に あら ず 。 漢 より 随 ・ 唐 ・ 宋 お よび 面 今 に いた る まで 、 か く の ご と 
く の 流 類 お ほ き の みな り 。 文字 の 法師 に 習 肌 する こと な か れ 、 省 師 胡 中 の 

説 、 き くべ か ら ず 。 

The stinking skin bags who are remote and distant hold the view that 
the light of the buddha and the light of the self are red, white, blue, and 
yellow, and must be like the light of fire or the light of water, like the 
light of a pearl or the light of a jewel, like the light of dragons and devas, 
like the light of sun and moon.'? Whether from a wise friend, whether 
from a sitra scroll, upon hearing the teaching of “radiance,” to think 
that it is like the light of the firefly is not the study of the eye or crown."* 

e
t
 

  

11 Though they might have encountered this radiance by bearing it from the 

crown of the head, they did not study it in the eye of the self (‘atoi sono komyo wa, 

chénei yori tanrai shite s6h6 su to iedomo, jiko no ganzei ni sangaku sezu 72 &K OED 

SCAR Ik, TSH OR LU CHIET EVN LL, BOOMRRICBAtTS): Both chdnei 
J4#4 (“crown”) and ganzei AREF (“eye”) are regularly used in reference to one’s true 

identity; see Supplementary Notes, s.v. “Crown of the head,” “Eye.” (Here, however, the 
radiance at the “crown of the head” may also allude to the halo that surrounds the head 
in Buddhist iconography). The sense of this sentence would seem to be that, while the 
Chinese always had access to the radiance of the self, they had not truly recognized it 
in themselves. 

12 This remote and distant may be radiance, but it is obstructed by remote and 

distant (kono so’on tatoi komy6 nari tomo, so’on ni keige seraruru nari — OSE TZ 
EOWA O Lb, Hieelc Bihett b S472): Perhaps meaning that, while one can 
never really get away from radiance, there is still a (radiant) state that is distant from it. 

13. stinking skin bags (shit hitai 548248): A common term for the body, especially of 
humans; often used by Dogen in reference especially to Chan monks. For the meaning of 
the metaphor and other examples of its usage, see Supplementary Notes, s.v. “Bag of skin.” 

dragons and devas (ryiiten HEX): Presumably, listed here as beings whose bodies can 
glow. 

14. Whether from a wise friend, whether from a sitra scroll (waku ju chishiki shi, 
waku jit kyokan su BepE RAR LL. BCH T): A fixed expression (here put in verbal 
form) often used by Dogen for the two sources of hearing the buddha dharma; see Sup- 
plementary Notes.
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From the Han, through the Sui, Tang, and Song, till the present, there 

have been many such types. Do not study with the dharma masters of 
letters.'> We should not listen to the confused talk of Chan masters.'° 

[15:5] 
VIL SMB O IERIE, BFE. ARUBARAA Ze 0. EGR BA MR Ze. HB 
Je72 0, SEMB7EO, HRALISORAL A ERB LADO, COWRA SISEL TC. (EO 
L. AhL BERS. LOW AIC, HORROR LOWS OY. 

The “radiance of the buddhas and ancestors” here is “all the worlds in 
the ten directions’; it is all the buddhas and all the ancestors; it 1s “only 
buddhas with buddhas.”'’ It is the light of the buddha; it is the buddha 
of light.'* The buddhas and ancestors take the buddhas and ancestors as 
radiance; practicing and verifying this radiance, they make a buddha, 
sit [as] a buddha, and verify a buddha.'” Therefore, there is the saying, 
“This light i]lumined a myriad eight thousand buddha lands in the east- 
ern quarter.””° 
  

15 dharma masters of letters (monji no 7oss// 文字 の 法師 ): I.e., tcachers specializ- 
ing in Buddhist texts. 

16 confused talk of Chan masters (zenji uron no setsu m#ENAARL@ a): The term 
“Chan master” (J. Zenji #80) could refer either to “meditation masters” (as opposed to 

dharma masters) or to members of the Chan lineage. 

17 “only buddhas with buddhas” (yui butsu yo butsu "ME 82): A well-known ex- 
pression from Kuméarajiva’s translation of the Lotus Sutra, often invoked in the Shdbo- 
genzo: see Supplementary Notes, s.v. “Only buddhas with buddhas can exhaustively 
investigate the real marks of the dharmas.” 

18 Itis the light of the buddha; it is the buddha of light (Sukk6 nari, kobutsu nari 

hit72 0. 346720): Ddgen here simply reverses the two terms “light” (kd 3) and 
“buddha” (butsu (#6). He is likely just emphasizing the identification of “buddha” and 
“radiance,” but the “Buddha of Light” can also be used in reference to Amitabha, the 
buddha of infinite light (Muryok6 butsu #£ &5¢ (6). 

19 makea buddha, sit [as] a buddha, and verify a buddha (sabutsu shi, zabutsu shi, 

shobutsu su (ERR LL. ASL #846"): Or “become a buddha, practice seated buddha- 
hood, and verify buddhahood.” The first two phrases reflect the famous conversation on 
meditation, often quoted by Dogen, between Nanyue Huairang 南 獲 懐 譲 (677-744) and 
Mazu Daoyi §#Hi8 — (e.g., at Jingde chuandeng lu Fe (E{EVESK, T.2076.51:240c 1 8ff). 
When Mazu says he is practicing seated meditation (zazen 44i#) in order to “make a 
buddha” (sabutsu (F446), Nanyue asks him, “Are you studying seated meditation or are 
you studying seated buddha (zabutsu 44#)?” See Supplementary Notes, s.v. “Nanyue 
polishes a tile.” Dogen comments on this conversation at length in his “Shdbogenzo 
zazen shin” JE YEAR tek AA i fac, 

20 “This light illumined a myriad eight thousand buddha lands in the eastern 

quarter” (shi kd shd tohd manhassen butsudo SCICRR RA BS /\ F8 ): From the Lotus 
Sutra, describing the light emitted from between the eyebrows of Buddha Sakyamuni 
(Miaofa lianhua jing Wi, T.262.9:4c6). The English “myriad eight thousand” 
for “eighteen thousand” (manhassen #&/\-F) seeks to accommodate Dégen’s play with 
the number below.
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[15:6] {1:140} 
これ 話 頭 光 な り 。 此 光 は 側 光 な り 、 FRR ISR RA 7e 0, RAIL RILOK 
論 に あら ず 、 法 界 の 中 心 な り 、 挙 頭 の 中 央 な り 。 東方 を 溝 苗 す と い へ ど 
も 、 光 明 の 八 規 な り 。 此 土 に 東方 あり 、 他 土 に 東方 あり 、 東 方 に 東方 ある 
款 旨 を 診 遇 すべ し 。 高 信和 千 と いふ は 、 庫 は 半 挙 頭 な り 、 半 即 心 な り 。 か な 

ら ず し も ゃ 十 千 に あら ず 、 鞭 高 ・ 百 高等 に あら ず 。 條 土 と いふ は 、 眼 央 媒 な 
り 。 照 東方 の こと ば を 見 聞 し て 、 一 條 白 練 去 を 東方 へ ひき わた せら ん が ご 
と くに 憶 想 参 遇 する は 、 移 道 に あら ず 。 凌 十 方 界 は 東方 の みな り 、 東 方 を 
MtAREWS, COWAIL, BtHRH SLO, HLHRCRMAT Oak 
G8, THILO BA FHRLOMBT S720, 

This is the light of a saying.”' “This light” is “the light of the buddha”; 
“illumined the eastern quarter” 1s the illumination of the eastern quar- 
ter.?* “The eastern quarter” is not a secular discussion of this or that: it 
is the center of the dharma realm; it is the center of the fist.?? Though it 
may restrict the eastern quarter, it is eight tael of radiance.** We should 
study the essential point that there is an eastern quarter in this land, there 
is an eastern quarter in that land, there is an eastern quarter in the east- 
ern quarter. In “a myriad eight thousand,” a “myriad” ts half a fist; it is 
half this mind itself.” It is not necessarily ten thousand, nor a myriad 

  

21 light of a saying (wg/6 ん の 話 頭 光 ): I.e., the light of the Buddha's saying just cited. 
The term wato 4498, translated here as “a saying,” occurs several times in this chap- 
ter but only rarely elsewhere in the Shobdgenzd. Dogen seems to use it simply for the 
“words” or “sayings” he is discussing. 

22 “illumined the eastern quarter” is the illumination of the eastern quarter (sho 
tohd wa tohd shé nari PARR ATL HRA RB Ze Y ): L.e., the Buddha’s saying that his light 
illumined the buddha lands in the eastern direction is a reference to the luminosity of the 
eastern direction. 

23 secular discussion of this or that (hishi no zokuron 彼 此 の 俗 論 ): Presumably re- 
ferring to the ordinary understanding of spatial directions. 

center of the fist (kent6 no chiid 438M PR): The “fist” appears often in Zen texts, and 
in Dogen’s writings, as a synecdoche for the true self or a true master; see Supplementary 
Notes, s.v. “Fist.” 

24 Though it may restrict the eastern quarter, it is eight tael of radiance (toh0 o 
keige su to iedomo, komyé no hachi ryé nari RA & BET CWE 4, HAO) ize 
”)): The first clause should probably be understood, “while the term ‘eastern quarter’ 
may define the particular direction of the eastern quarter.” A tael (ry6 PA) is a Chinese 
unit of weight, varying throughout history, equal to 1/16th catty (Ain JT). It may here 
be short for “eight tael, half a catty” (hachi ry6 han kin /\ Ri+4/7), an expression used 
elsewhere by Dogen as we might say “six of one, half dozen of the other” — hence, “it 
is the same radiance.” 

25 a myriad is half a fist; it is half this mind itself (man wa han kento nari, han 

soku shin nari 庫 は 半 挙 頭 な り 、 半 即 心 な り ): The expression “this mind itself” (soku 
shin 即 心 ) ikely recalls the famous saying, “this mind itself is the buddha” (soku shin 
ze の z が sz 即 心 是 借 ): see Supplementary Notes. Both “fist” (kKent6 4858) and “this mind 
itself* (so ん z sz 即 心 ) are regularly used to express the true person; see Supplementary
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myriads, nor a hundred myriads, and so on. The “buddha lands” are in 
the eye. Hearing the words “illumined worlds in the eastern quarter,” to 
presume or to study that it is like stretching a single piece of white silk 
to the eastern quarter is not study of the way. ぞ “All the worlds in the ten 
directions” is just “the eastern quarter’; “the eastern quarter” means “all 
the worlds in the ten directions.” Therefore, there are “all the worlds in 

the ten directions.” The saying that proclaims “all the worlds in the ten 
directions” is heard as “the myriad eight thousand buddha lands.” 

ポポ ネギ ネギ 

[15:7] 

SERRE, BR RRMA ORLTEO MR MR KRKALTOW 

C7g 0, PBR ABUT. AAR OORAlIT] 夜 放 光 明 あ り 。 Bit 

Kihil, FPHIORFR, A7PRARAELTEDAICVUE<K , BEFORE: Bm 

な り 。 

Emperor Xianzong of the Tang was the imperial father of two emper- 
ors, Muzong and Xuanzong; he was the imperial grandfather of three 
emperors, Jingzong, Wenzong, and Wuzong.’’ Requesting sarira of the 
Buddha, he installed them in the palace and made offerings to them; at 
night, they emitted a radiance.”*> The Emperor was greatly pleased, and 
his ministers at morning court all presented congratulatory memorials 
saying, “It is a sacred response to your majesty’s sacred virtue.” 

[15:8] 

ER(C—-B HO, BRAY FIR ZEWS, DOCHHOMAICS 
BLEEKNY, KAODLYURBRUY, BREET, PRARAREK 
CHOS, WRACRARCESS, MAB, MEDOTHETAAICV 
$<. PHILA Rem: BllCHOVP, WEOIL I NRE re © ICH Ze 
0, BRENT, UDICHOLADINMBSIERS, MARHZY, 
  

Notes, s.v. “Fist.” Here, then, the sense may be that, while “a myriad” may be only a part, 

it is a part of something that cannot be divided into parts. 

26 a single piece of white silk (ichijd hyakuren ko —(& ARS): A fixed expression 
in Chan literature, understood as unblemished spiritual practice; best known as the last 
of “Shishuang’s seven tendencies” (Sekis6 shichi ko 4 #4 t #) (see, e.g., Liandeng hui- 
yao Witt & 2, ZZ.136:790b10-12). The translation makes no attempt to render the final 
predicate gu # (“depart”; here, perhaps something like “inclination”) in the Chinese 
phrase, which Dogen has retained despite its oddity here. 

27 Xianzong (Kenshi #): reigned 805-820; Muzong (Bokushi #8): reigned 
820-824: Xuanzong (Senshi 4): reigned 846-859; Jingzong (Keishi 4XAz): reigned 
824-826; Wenzong (Bunshu 文 款 ): reigned 826-840: Wuzong (Bushu 武 款 ): reigned 
840-846. 

28 Sarira of the Buddha (busshari (#F"l): I.e., relics of the buddha’s physical body, 
the imperial worship of which was an important feature of Buddhism in the capital 
during the reign of Emperor Xianzong #27.
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At that time, there was one minister, Han Yu, or Wen Gong, who was 

styled Tuizhi.”? He had once studied at the back seats of the buddhas and 
ancestors. Wen Gong alone did not present a congratulatory memorial. 
Emperor Xianzong inquired of him, “The ministers have all presented 
congratulatory memorials. Why do you, sir, not present a congratulatory 
memorial?” 

Wen Gong respectfully replied, “Your humble minister once read in 
a Buddhist book that the light of the buddha ts not blue, yellow, red, or 

white. What happened just now was the radiance of the protection of the 
dragon spirits.”*° 

The Emperor inquired, “What ts the light of the buddha?” 

Wen Gong had no reply. 

[15:9] £1:141} 

VWEXZONA, CNERBOLEAVD EWN LD, KKOKKRSHO, BK 
HHO FEWOMRRAL, DK ODTE<KBatA, BOM OEY, Kae 

は 、 非 道 な り 。 た と ひ 講 経 し て 天 華 を ふら す と も 、 い まだ この 道理 に いた 
ら ず ば 、 い た づら の 功夫 な り 。 た と ひ 十 聖 三 賢 な り と も 、 文 公 と 同 口 の 長 
逢 を 保 任 せん と き 、 毅 心 な り 、 修 誇 な り 。 

This Wen Gong, though he may have been a householder layman, had 
a manly spirit, a talent to revolve the heavens and turn the earth.*' To 
study as he did is the initial thought in the study of the way.“ A study not 
  

29 Han Yu, or Wen Gong (Kan Yu Bun Ko ##48 <7): |.e., the important government 
official and scholar Han Yu ###&% (768-824), whose posthumous name was Wen Gong XX 
4 (“Duke Wen”), and whose public name (ji 字 ) was Tuizhi 18:2. He famously wrote 

a memorial to the throne opposing the worship of a finger bone relic of the Buddha; 
the story told here seems to be a Buddhist response to that incident. Versions of it are 

recorded in several Chinese texts, as well as Dogen’s shinji Shobégenzé 眞 字 正法 眼 蔵 
(DZZ.5:214, case 173). 

30 Buddhist book (bussho (#2): The reference is uncertain. Perhaps a variation on a 
description in the Fanwang jing 4&#4KE (T.1484.24:1004b3-4) of the light emitted from 
the mouths of those reciting the monastic rule: 

JOICJE A BORA. 非 色 非 心 。 非 有 非 無 。 非 因 洒 法 。 
The brightness is not blue, yellow, red, white, or black, not form and not mind, not 
being and not nothing, not dharmas of cause and effect. 

31 householder layman (zaike no shizoku TER £18): The term shizoku H{¢ (“gen- 

tlemen and commoners”) may refer to the classes of society or to officials and the gen- 
eral public. 

talent to revolve the heavens and turn the earth (Kaiten tenchi no sai FI KGHIO F): 

A combination of two idioms used in reference to one of great power. 

32 initial thought in the study of the way (gakudé no shoshin #389 #).0): “Ini- 
tial thought” (shoshin #J)-L») refers to the bodhisattva’s initial aspiration for awakening 
(hosshin #80»; S. bodhi-cittotpdda) or the motivation to begin Buddhist practice. See 
Supplementary Notes, s.v. “Beginner’s mind.”



like this is not the way.** Even if by lecturing on the scriptures, we cause 
heavenly flowers to fall, if we have not yet reached this truth, it is effort 
in vain.** Even though they be the ten sages and three worthies, when 
they seek to maintain the long tongue in the same mouth as Wen Gong, 
this is bringing forth the mind, this is practice and verification.*° 

[15:10] 

LSD EWNED. BMARTHESe ARES SEX AHY, WMLDS 
介 光 非 青 黄 赤 白 等 の 道 、 い か に ある べし と か 胸 し きた れる 。 卿 も し 青 ・ 
AOR: AeA CHIH OT EBS TAS bHSIZ, SOICMHES 
CH: HR-m®- Bt&sTsectrRan, BMrBin, b UMAR SOAIZIZ, m> 
く の ご と く の 宣 間 あ り ぬ べし 。 

Though this may be so, there is something Han Wen Gong has not 
seen in Buddhist books. His saying, “the light of the buddha 1s not blue, 
yellow, red, or white” — has he studied what this is? If, sir, you have the 

power to study that, when you see blue, yellow, red, and white, it 1s not 
the light of the buddha, then, when you see the light of the buddha, do 
not take it as blue, yellow, red, and white. If Emperor Xianzong were a 
buddha or ancestor, he would have questioned him like this. 

  

33 study not like this (funyo ze gaku #804): Or “not to study like this.” Dogen here 
shifts to Chinese, using a phrase that recalls a passage in the eight-thousand line Perfec- 
tion of Wisdom Sitra (Xiaopin bore boluomi jing ’\\ oA HERBIE, T.227.8:567b24), 
in which the Buddha asks Subhiti if the bodhisattva destroys all marks (xiang #8); 
Subhiti replies, 

eS, ee RMS. 
World-Honored One, this bodhisattva does not study like this. 

34 heavenly flowers (tenge K#£): Reference to the trope in Buddhist literature that 
blossoms fall from the heavens onto those skilled in preaching the dharma. 

35 ten sages and three worthies (jisshd sanken +2 =): Also read jisshd sangen. 
Reference to the traditional path of the bodhisattva: the ten stages, or “grounds” (chi Hh; 

S. bhiimi), of the “noble” (S. arya) — 1.e., those on the advanced levels of the path — and 

the three types of “worthy” (S. bhadra) — 1.e., those on the level just preceding the arya. 

when they seek to maintain the long tongue in the same mouth as Wen Gong (Bun 

K6 to doku no chézetsu o hénin sen toki 文公 と 同 口 の 長 舌 を 保 任 せん と き ): 1.e.. when 
they try to speak like Wen Gong. The “long tongue” (chézetsu & 74) suggests eloquence 
and evokes the “long, broad tongue” (kéchézetsu fH), one of the thirty-two marks 

of the buddha body. 

this is bringing forth the mind, this is practice and verification (hosshin nari, shusho 
nari #$.0)720 . (E2872 ): Le., generating the bodhisattva’s initial aspiration for bud- 
dhahood, his practice, and his realization.
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[15:11] 

し か あれ ば 、 明 明 の 光明 は 百草 な り 。 百草 の 光明 、 す で に 根茎 ・ 枝 葉 、 華 
果 ・ 光 色 、 い まだ 奥 奪 あら ず 。 五 道 の 光 明 あ り 、 六 道 の 光明 あり 。 遺 裏 是 
仁摩 虎 在 な れ ば か 、 説 光 説明 する 。 云 何 委 生 山河 大 地 な る べし 。 長沙 道 の 
竿 十 方 界 、 是 自己 光明 の 道 取 を 、 審 細 に 参 単 すべ き な り 。 光明 目 己 、 半 十 
FREBBTAKEY, 

Hence, the perfectly clear radiance is the hundred grasses.*° The radi- 
ance of the hundred grasses — its roots and stems, branches and leaves, 

flowers and fruits, light and colors are never given or taken away.°’ 
There is a radiance of the five paths; there a radiance of the six paths.*® 
Where are we here, that we talk of light and talk of bright?’ It should be, 
“how does it suddenly give rise to the mountains, rivers, and the whole 
earth?””° We should study in detail Changsha’s saying, “AII the worlds 
in the ten directions are the radiance of the self.” We should study the 
radiant self is all the worlds in the ten directions. 

[15:12] 
AEE AIE, HAO BRR7EY . RAL, SERA BER Ze, PER EAE 
は 、 光 明 の 玄 黄 な り 。 修 誠 は な き に あら ず 、 光 明 の 染 汚 な り 。 草 木 艦 壁 ・ 
皮肉 骨髄 、 こ れ 光 明 の 赤 白 な り 。 煙 霞 水 石 ・ 和 鳥 道 女 路 、 こ れ 光 明 の 廻 環 な 
り 。 自己 の 光明 を 見 聞 す る は 、 値 人 の 誇 験 な り 、 見 備 の 誇 験 な り 。 基 十 方 
FILE ACR, SB CIR ARLY, WORM HANDOT, KEL 

ひ 廻 避 の 地 あ り と も 、 こ れ 出 身 の 活 路 な り 。 面 今 の 骸骨 七 尺 、 す な は ちと 善 
+HAOR7E0, REO, HIBIERBT ARAL, MEV ER: RAR 
Ba7e 0 , 
  

36 the perfectly clear radiance is the hundred grasses (meimei no komyo wa hyakuso 
nari BABA > SCBA IE GS Bt 7e 9 ): “The hundred grasses” (hyakus6 Hi §) is a standard ex- 
pression for “all phenomena.” Playful allusion to a well-known Zen saying cited several 
times by Dogen; see Supplementary Notes, s.v. “Perfectly clear, the tips of the hundred 
grasses.” 

37 never given or taken away (imada yodatsu arazu V\ E72 B&H b F): Perhaps, 
meaning that the concrete properties of the phenomenal world are inherent in the radi- 
ance. 

38 five paths (godé 718): six paths (rokudd 7\i8): The five or six realms of sentient 
beings in samsara; See Supplementary Notes, s.v. “Six paths.” 

39 Where are we here? (shari ze jiimo sho zai ia BE {t+ ERE): Dogen here shifts 
to Chinese, in a variant of the question famously put to Linji Hav by the monk Puhua 
普 化 (dates unknown) (as seen, e.g., at shinji Shébégenzé (8 fF IEWEAR GR (DZZ.5:174, 
case 96): 

PE. PLA 
Where are we here, that we’re talking of crude and talking of fine? 

40 “how does it suddenly give rise to the mountains, rivers, and the whole earth?” 

(unga kotsu shé senga daichi 云 何 劉生 山河 大 地 ): A standard question in Zen literature, 
taken from the Sirangama-sitra (Shoulengyan jing ff FREE; T.945:19.119c17), where 
the question concerns how the phenomenal world arises from the pure tathagata-garbha.



Birth and death, coming and going, are the coming and going of the 
radiance; transcending the commoner and surpassing the sage are the 
indigo and vermilion of the radiance; becoming a buddha and becom- 
ing an ancestor are the black and yellow of the radiance.*! “It’s not that 
it lacks practice and verification” is the “defilement” of the radiance.” 
Grasses and trees, fences and walls, skin, flesh, bones, and marrow — 

these are the red and white of the radiance.” Smoke and mist, water and 

stone, the path of the bird and the dark road — these are the circling of 
the radiance.“ Perceiving the radiance of the self is evidence of meeting 
the buddha, is evidence of seeing the buddha. “AII the worlds in the ten 
directions” are “this self’; “this self” is “fall the worlds in the ten direc- 

tions.”*° There is no other place of escape; even if there were a place of 
escape, it would be the life-saving path for leaving the body.*° The pres- 
ent skull and seven feet are the shape, are the image, of “all the worlds 

  

41 transcending the commoner and surpassing the sage (chdbon ossho 超 凡 越 聖 ): 
I.e., going beyond the stages of the Buddhist spiritual path; a common expression in Zen 
literature. 

42 “It’s not that it lacks practice and verification” is the “defilement” of the ra- 

diance (shushd wa naki ni arazu, kimy6 no zenna 7977 修 誇 は な き に あら ず 、 光 明 の 
染 汚 な り ): Dogen here plays with one of his favorite passages from Chan literature. 
the conversation between the Sixth Ancestor, Huineng #4#¢, and his follower Nanyue 
Huairang 南 獲 懐 裏 (see. e.s.、 sz S7629gezzo 眞 字 正 法眼 蔵 . DZZ.5:178、 case 101). 
When Huineng asks whether “the thing that comes like this” is dependent on practice 
and verification, Huairang responds, 

修 府 即 不 無 、 染 汚 即 不得 。 
It’s not that it lacks practice and verification, but it can’t be defiled by them. 

For the full dialogue, see Supplementary Notes, s.v. “What thing is it that comes like 
this?” 

43 skin, flesh, bones, and marrow (hi niku kotsu zui KZA A Ba): An expression, oc- 
curring very often throughout the Shobdgenz6, indicating the essence or truth or entirety 
of something or someone. From the famous story of Bodhidharma’s testing of four dis- 
ciples, to whom he said of each in turn that he (or, in one case, she) had gotten his skin, 
flesh, bones, and marrow. See Supplementary Notes. 

44 the path of the bird and the dark road (chdd6 genro 55i8 X#s): The first two of 

“Dongshan’s three roads” (76zan sanro ila =#8) for teaching people; see Supplemen- 
tary Notes, s.v. “Dongshan’s three roads.” 

45 “All the worlds in the ten directions” are “this self” (jin jippd kai wa ze jiko nari BR 

+ FilL# B 272 Y ): Dogen here plays with Changsha’s words to create the new term 
“this self” (ze jiko BC) by reading the Chinese copula “are” (ze #) as the pronoun 
“this.” 

46 the life-saving path for leaving the body (shusshin no katsuro HA Oi #): The 
term katsuro 14% has the sense “survival route” — i.e., the way out of a dangerous situ- 

ation; the term shusshin WH, while having the colloquial sense “advance one’s status,” 
is regularly used in Chan texts for “liberation.”
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in the ten directions.’*’ “All the worlds in the ten directions” practiced 
and verified on the way of the buddhas are the skull and body, the skin, 
flesh, bones, and marrow. 

* KOK K * 

[15:13] {1:142} 
ZEPY UKE ER AGIL, MIME Y HHO MRE, 法 を 雪 蜂 候 
PLKABIC AS. ROMEO LAL, MIRO REO, iar 
LICE ROARS Hitt L HRT, 

Great Master Daciyun Kuangzhen of Mount Yunmen was a thir- 
ty-ninth-generation descendant of the Tathagata, the World-Honored 
One.*® He succeeded to the dharma of Great Master Zhenjue of Xue- 
feng.*? Although he may have been a latecomer to the buddha assembly, 
he was a hero of the ancestral seat.°° Who could say that a radiant buddha 
never appeared in the world on Mount Yunmen? 

[15:14] 
HOLE, bKRRRE, AAHPAOCHE, BPR ES PPE RA 
SERRATE, FRAEH, Atta, (SB Et + PRR + BT + LLPA. 

At one time, in a convocation, he addressed the assembly, saying, 
“People all have a radiance, but when they look for it, they can’t see it in 
the dark. What is this radiance that people have?””?! 

The assembly had no answer. 

He himself, in their place, said, “The samgha hall, buddha hall, kitch- 

en, and mountain gate.” 

  

47 skull and seven feet (dokuro shichi shaku fi ##-C R): I.e., the human body. The 

term “seven feet” (shichi shaku tR) used for the human body is based on the ancient 

value of the Chinese “foot” (chi FR). 

48 Great Master Daciyun Kuangzhen of Mount Yunmen (Unmonzan Daijiun 
Kyéshin daishi #2F4UK4S EIB XE6m): Le., Yunmen Wenyan 2F4 Sc{E (864-949). 

49 Great Master Zhenjue of Xuefeng (Seppd Shinkaku Daishi Glee 4 KEM): Le., 
Xuefeng Yicun 雪 峰 義 存 (822-908). 

50  latecomer to the buddha assembly (busshu no banshin (2% DARE): L.e., a lat- 
ter-day member of the samgha. 

hero of the ancestral seat (soseki no eiyi fii © See): An expression of high praise for 
a past master, appearing several times in Dogen’s writings. The “ancestral seat” (soseki 

4H) is acommon term for the Zen lineage. 

51 At one time (aru toki ®% & X): An incident recorded in the shinji Shobdgenzo 
眞 字 正 法眼 蔵 (DZZ.S:166, case 81). probably from the Yuanwu yulu 彫 悟 語 | 
(T.1997.47:803a25-27). 
32 “samgha hall, buddha hall, kitchen, and mountain gate” (sdd0 butsuden zuku 

sg77zo7 僧 堂 ・ #8 + efi - LUFY): Four common buildings of a Chan monastery. The



[15:15] 
VEKEIBOAA BA HMEIL, ODICHMMTRLEVIEH, FEttlr bY 
LEVIES, BPRBORMReEVIIT, AABAHHWELIBRITSe, HEH 
DICBAFFT AKZO, BFOZYe HOOMTHMBtELY, -—AMFICIER 
せ し お むる な り 。 人 人 凌 有 光 明 在 は 、 雲 門 の 自 所 に あら ず 、 人 人 の 光明 み づ 
か ら 括 光 劉 道 な り 。 人 仕 有 光明 と は 、 澤 人 自 是 光明 在 な り 。 光明 と いふ 
は 、 人 人 な り 。 光明 を 括 得 し て 、 依 報 ・ 正 報 と せり 。 光 明知 有人 人 在 な る 
べし 、 光 光 自 是 人 人 在 な り 、 人 人 自 有 人 人 在 な り 、 光 光 目 有 光 光 在 な り 、 
BARABRATE7E . REA A RTE Ze O . 

The Great Master’s saying here that “people all have a radiance” does 
not say that it will appear later, does not say that it was in the past, does 
not say it occurs to an onlooker. We should clearly hear the saying that 
“people naturally have a radiance.”””> It is gathering a hundred thousand 
Yunmens and having them study together and say it in unison with a 
single voice. That “people all have a radiance” is not Yunmen’s own 
construction: people’s radiance itself takes up the light and forms the 
words.” “People all have a radiance” means the whole person is nat- 
urally the radiance.» “Radiance” means “people.” They have taken up 
the radiance and made it their secondary recompense and primary rec- 
ompense.” It should be “the radiance all has the people’; it is “the lights 
naturally are the people’; it is “the people naturally have the people”; 

  

samgha hall is the building in which the registered monks normally meditate, eat, and 
sleep; the buddha hall houses the main icon; the mountain gate 1s the main entrance to a 
monastery, also called the “triple gate” (sanmon =F), the homophonous term by which 
Dogen will refer to it in his comments below. See Supplementary Notes, s.v. “Samgha 

hall, buddha hall, kitchen, and mountain gate.” 

53 “people naturally have a radiance” (ninnin ji u komy6d zai A. A 自 有 光明 在 ): DG- 
gen has here added “naturally” (ji 8) to Xuefeng’s statement, a version that does appear 
in other texts. 

54 Yunmen’s own construction (Unmon no jikd 2F4@ Bf): The term jikd AF is 
rather unusual; the element kd # is regularly used in the sense “to take something in,” 
hence, “to grasp something”; the translation takes it as equivealent here to the homoph- 
onous ko 4 (“to build”). 

takes up the light and forms the words (nen kod i do +43¢318): Or, more simply, 
“speaks of light.” 

55 the whole person (konnin {# A): An unusual expression, not seen elsewhere in D6- 
gen's writing: the sense of j# here seems akin to its use in konji #28 (“whole self”), or 
the more common konjin i# (“whole body”). Given the context, it is tempting to read 
it “people as a whole.” 

56 secondary recompense and primary recompense (e/h6 shoho {K¥k + IE#R): Stan- 
dard Buddhist terms for the two aspects of karmic consequences: respectively, the envi- 
ronment, or circumstances, into which one is born, and the psychophysical makeup of 

the person; see Supplementary Notes, s.v. “Secondary and primary recompense.”
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it is “the lights naturally have the lights’; it is “the havings all have the 

havings”; it is “the alls have having the alls.”°’ 

[15:16] £1:143} 

LRHMVMELARL, AABA OSA, HAOAAZRO. SESCHADA 
Ate0d, LIP6< BPC ES, TEA BTRICEEACHPAA ETS, RIC 
よん で か 光明 と する 。 

This being so, we should realize that the radiance that “people all 
have” is the “people” actually appearing, is the “people” the lights “all 
have.”°? Let us now ask Yunmen, “What do you mean by ‘people’? What 
do you mean by ‘radiance’?” 

[15:17] 

雲 門 み づ か らい は く 、 作 大 生起 光明 在 。 この 間 閉 は 、 疑 絞 話 頭 の 光明 な 
り 。 し か あれ ども 、 念 摩 道 閉 す れ ば 、 人 人 光 光 な り 。 

Yunmen himself says, “What is this radiance?’””’ This question is the 
radiance completely doubting a saying.®° Nevertheless, when said like 
this, it is “people” and “lights.”°' 

  

57 It should be “the radiance all has the people” (kdmy0o jin u ninnin zai naru beshi 

HHA A A AfEZ2 SL): From this point, Dogen launches into a series of increasingly 
odd plays with the vocabulary of Yunmen’s saying, culminating in the almost unintelligi- 
ble “all all have have all all” (jinjin u u jinjin zai BRA A Ban tL). 

“the lights naturally are the people” (kdk6 ji ze ninnin nari JER HA ATER 9): 
“Lights” here renders k6k6 3636, a term normally meaning “formitable,” “imposing,” 

etc., but here merely the duplication of the first element in the compound kdmyo 3tA 
(“radiance”’). 

58 “people” actually appearing (genjd no ninnin PARKA A A); “people” the lights 
“all have” (kOk6 jin u no ninnin }L#A® A A): Continuing the play with Yunmen’s 
words. The former phrase suggests “real people”; the latter represents a variation on the 
phrase above, “the radiance all has the people.” 

59 “What is this radiance?” (somosan ze komy6 zai (EEA ICAAE): Dogen here 
merely repeats Yunmen’s question, though it is also possible to read this as a declarative 

sentence — 1.e., “[the question] ‘what’ is this radiance.” 

60 radiance completely doubting a saying (gisatsu watd no komyo 疑 殺 話 頭 の 光明 ): 
Seemingly, a variation on the earlier “light of a saying” (wat6d ko a&98 56) (above, section 
6): 1.e., radiance in the form of questioning the meaning of the saying. The verb gisatsu 
疑 殺 carries the sense, “to question thoroughly,” with the element satsu #<serving as an 
intensive. 

61 Nevertheless, when said like this, it is “people” and “lights” (shika aredomo, 
inmo déjaku sureba, ninnin k6k6 nari LPHNED, PABST, AACR 
)): Or, perhaps, “it is ‘the ‘lights’ of ‘people.’” A tentative translation of a sentence 
subject to diverse interpretation. Both the antecedent of “like this” (inmo {&/®) and the 
grammar of the pattern ninnin koko A. A3C3E (“people lights”) are unclear. One possible 
reading might be something like, “Although Yunmen’s question ts the radiance of doubt- 
ing a saying, asking this question is the light of every person.”



[15:18] 

と き に 人 衆 無 封 、。 た と ひ 百 千 の 道 得 あ り と も 、 無 肘 を 括 じ て 道 著 する な り 。 
— 4196 46 IE (EO TE EAR He BAR AD L728 YO 

At that time, “the assembly had no answer.” Even if they had a hun- 
dred thousand sayings, they took up “no answer” to say them. This is 
“the treasury of the true dharma eye, the wondrous mind of nirvana” 
directly transmitted by the buddhas and ancestors.® 

[15:19] 
SPB Ka, (Se - RAB: =P, EIB SARI, ZPCAa 
FH7?EQ)0, KRAKRTS|ZO, HAICART S70, (ee HR RE 
S=PRAICERT AZO, LPS ldb, SPARC e Kip CAME E + HBR + UF 
Be S=PPLETA, KRBEOAAZ LEY CSE: PR MR SPL 
DOT, W<Sld< OFFS - HE BR > =PADHS, ZPHZEO LOA, 
七 俳 な り と や せん 、 四 七 な り と や せん 、 二 三 な り と や せん 、 挙 頭 な り と や 
せん 、 鼻 乾 な り と や せん 。 い は く の 僧 堂 ・ 俳 民 ・ 府 庫 ・ 三 門 、 た と ひい づ 
れ の 條 祖 な り と も 、 人 人 を まめ ぬか れ さ ざる も の な り 。 こ の ゆえ に 、 人 人 に あ 
ら ず 。 し か あり し より この か た 、 有 俸 殿 の 無 偽 な る あり 、 無 俺 殿 の 無 借 な 
る あり 。 有 光 他 あり 、 無 光 大 あり 。 無 備 光 あり 、 有 人 居 光 あ り 。 

Yunmen “himself, in their place, said, ‘The samgha hall, buddha hall, 

kitchen, and triple gate.’” The “himself in their place” mentioned here 
is “himself in place” of Yunmen; it is “himself in place” of the great as- 
sembly; it is “himself in place” of “radiance”; it is “himself in place” of 
“the samgha hall, buddha hall, kitchen, and triple gate.” Still, what did 
Yunmen call “the samgha hall, buddha hall, kitchen, and triple gate’? 
He should not call the great assembly or “people” “the samgha hall, 
buddha hall, kitchen, and triple gate.”°* How many samgha halls, buddha 
halls, kitchens, and triple gates are there? Shall we say they are Yunmen? 
Say they are the seven buddhas? Say they are four sevens? Say they are 

  

62 they took up “no answer” to say them (mutai o nenjite déjaku suru nari HX th 
じ て 道 著 す る な り ): I.e.. they spoke with no answer 

63 “the treasury of the true dharma eye, the wondrous mind of nirvana” (shobo- 
genz6 nehan myoshin TE iE AR RRIEAEHS Ly): Reference to the words of Buddha Sakyamu- 
ni describing what he was silently transmitting on Vulture Peak to the First Ancestor, 
Mahakasyapa; the essence of the Buddhist teaching, transmitted through the lineage of 
the buddhas and ancestors; see Supplementary Notes, s.v. “Treasury of the true dharma 
eye.” 

64 He should not call the great assembly or “people” “the samgha hall, the buddha 

hall, the kitchen, the triple gate” (daishu oyobi ninnin o yomude sdd6 butsuden zuku 
sanmon to su bekarazu KRBILOAA® Lite CA et > HR + EB > =PRE TADS 
+’): The grammatical subject is unstated and might be taken as “we” or the impersonal 
“one.” The “great assembly” (daishu 3) refers to the congregation of monastics; here, 
likely the assembly being addressed by Yunmen. “People” (ninnin A A) are the people 
said to have a radiance.
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two threes?® Say they are a fist? Say they are a nose?® The “samgha 
hall, buddha hall, kitchen, and triple gate” here, whichever buddhas and 

ancestors they are, do not avoid “people.” Therefore, they are not “peo- 
ple.’’°’ Ever since this was so, there are cases in which there are buddha 
halls that have no buddha, cases in which there are no buddha halls that 

have no buddha; there are buddhas that have light, buddhas that have no 
light, light that has no buddhas, light that has buddhas.® 

  

65 seven buddhas (shichi butsu C6); four sevens (shi shichi PU-C): two threes (ni san 

_.=): Reference to the Zen lineage. “Seven buddhas” refers to the series of seven an- 

cient buddhas culminating in Buddha Sakyamuni (see Supplementary Notes, s.v. “Seven 
buddhas”’). “Four sevens” refers to the twenty-eight Indian ancestors, from Mahakasyapa 
to Bodhidharma; “two threes” refers to the first six ancestors in China, from Bodhidhar- 
ma to Huineng #488. 

66 Say they are a fist? Say they are a nose? (kento nari to ya sen, bikit nari to ya sen 
拳 頭 な り と や せん 、 鼻 了 擬 な り と や せん ): Like the “fist," introduced above (Note 25), 
the “nose” is regularly used as synecdoche for the person, especially for Zen teachers 
and students. See Supplementary Notes, s.v. “Fist,” “Nose.” 

67 do not avoid “people.” Therefore, they are not “people” (ninnin o manukarezaru 

mono nari. kono yue ni, ninnin ni arazu KA % EADMEASHOMEYI, TOPAZ, 
AAli & 6 F): Perhaps meaning that, since they are identified with the “people” who 
have (or are) the “radiance,” they are not merely people. 

68 there are cases in which there are buddha halls that have no buddha (u butsuden 

no mu butsu # REL BE): A tentative translation of a sentence, each of whose clauses 
might be parsed differently. Dogen is playing with the verb “to have” (u @), from Yun- 
men’s phrase, “people all have a radiance,” and its opposite, “to lack” (mu #£) — play 
complicated by the fact that the two verbs also mean, respectively, “to exist” and “not 
to exist.” 

It is sometimes suggested that the sentence reflects an exchange between Guling Shenzan 

cy th € (fl. ninth c.) and his ordination teacher recorded in the Jingde chuandeng lu 景 
(i {8 HEH%- the version of the exchange appearing at T.2076.51:268a12-15 does not seem 
particularly relevant: 

—AReY, make, tA A. SATA, Raa. BM 
Fl. (6a SAE A ERC. 
One day, when [his teacher] was bathing, he ordered the Master [Shenzan ##] to 

wash him. The Master rubbed his back and said, “A nice buddha hall, but the buddha 

isn’t sacred.” 

His teacher turned his head to look at him. The Master said, “The buddha may not be 

sacred, but it still emits a light.” 

The influential nineteenth-century Shdbdgenz6 shdten zokuchd 正法 眼 蔵 渉 典 績 狐 
(SCZ.5:317) records a variant version, closer to our text here, that may or may not have 

been known to Dogen: 

En RA A SR, RMI hl. BHA, BRE AE ROL. 

The Master rubbed his back and said, “A nice buddha hall with no buddha.” 

His teacher turned his head to look at him. The Master said, “There may be no bud- 
dha, but it still emits a light.”
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* OK OK OK OK 

[15:20] {1:144} 

SIS ESET, MRO, (PRCA, Bae ATES 見 了 也 。 

Great Master Zhenjue of Mount Xuefeng addressed the assembly, say- 

ing, “I met everyone in front of the samgha hall.”° 

[15:21] 
これ す な は ち 、 二 峰 の 通 身 是 眼 晴 時 な り 、 二 峰 の 雪 峰 を 劇 見 する 時 節 な 
り 、 僧 堂 の 僧 堂 と 相 見 する な り 。 

This is the time when Xuefeng’s “body throughout Is eyes”; it is the 
occasion when Xuefeng looks at Xuefeng; it is the samgha hall meeting 
the samgha hall.” 

[15:22] 
Pie SRG. (SECA A. PRINS + tate, RR a ea 方 
丈 。 保 福 便 入 僧 堂 。 

Raising this, Baofu asked Ehu, “Setting aside ‘in front of the samgha 
hall,’ where were the meetings at Wangzhou Pavilion and Wushi 
Ridge?” 

69 Great Master Zhenjue of Mount Xuefeng (Seppdzan Shinkaku daishi Sléh 
(=: KEM): See above, Note 49. This saying can be found in the Yuanwu yulu Bie 

#K (T.1997.47:802c28-29) and elsewhere. For the version recorded in Dogen’s shinji 
Shobégenzo '&F IEE ARK, see below, Note 71. 

“I met everyone” (yo shonin shoken ryé ya 883% AFH iL T 1): Can be understood as “I 
met all of you.” 

  

70 the time when Xuefeng’s “body throughout is eyes” (Seppo no tsiishin ze ganzei 
ji GleO 16 AREF): The expression tsitshin i, translated here “body through- 
out,” occurs regularly in Dogen’s writings, typically, as no doubt here, alluding to the 
saying of Daowu Yuanzhi if SIBI@ (769-835) regarding the thousand-armed, thou- 
sand-eyed Bodhisattva Avalokitesvara (senju sengen gz7o7 十 手 千 眼 観音 ) that “his 
body throughout is hands and eyes” (tsiishin ze shu gen i & FH). See Supplementa- 
ry Notes, s.v. “His body throughout is hands and eyes.” 

71 Raising this, Baofu asked Ehu (Hofuku kd mon Gako (eta S46): Le., Baofu 
Congzhan (Rate Ae (d. 928) and Ehu Zhifu #744 (dates unknown), two followers 
of Xuefeng. The anecdote comes from the passage in which Xuefeng said he had met 

everyone in front of the monks’ hall. Here is the version in the shinji Shébégenzo ta + 

正法 眼 蔵 (DZZ.$:272, case 290): 

雪 峰 示 衆 云 、 望 州 亭 奥 諸 人 相 見 了 也 、 烏 石 領 奥 諸 人 相 見 了 也 、 僧 堂前 興 諸 人 相 
見 了 也 。 RRB, (SEALE. TERE BINS - BARR. Tae 

ASB TOC, PR fa (EAS 
Xuefeng addressed the assembly, saying, “I met everyone in front of the samgha hall. 
I met everyone at Wangzhou Pavilion. I met everyone at Wushi Ridge.” 
Later, raising this, Baofu asked Ehu, “Setting aside ‘in front of the samgha hall,’ 
where were the meetings at Wangzhou Pavilion and Wushi Ridge?”
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Ehu ran back to the abbot’s quarters. Baofu then entered the samgha hall. 

[15:23] 
VERA AM, CERT 70, ARROW, RT He 
堂 な り 。 

This “back to the abbot’s quarters” and “entered the samgha hall” — 

these are leaving the body of the statement; they are the principle of 
“meeting”; they are the samgha hall “met.” 

* KOK K * 

[15:24] 

Hie cK BM zs, BAR A JB EE 

Great Master Zhenying of Dicang Cloister said, “The cook enters the 
kitchen.”” 

[15:25] 

この 話 頭 は 、 七 俺 巳 前 事 な り 。 

This statement is something prior to the seven buddhas.” 

正法 眼 蔵 光 明 第 十 五 

Treasury of the Irue Dharma Eye 

Radiance 

Number 15 

  

Ehu ran back to the abbot’s quarters. Baofu then entered the samgha hall. 

“Wangzhou Pavilion and Wushi Ridge” (Boshii tei Useki rei 2) = 4 #8): The for- 
mer is a scenic spot at Xuefeng; the latter, probably the mountain of that name in Fujian. 

72 leaving the body of the statement (wg/O szss7777 話 頭 出身 ): A tentative transla- 
tion of an unusual phrase that might mean that the statement itself “leaves the body,” or 
that one “leaves the body” from the statement. 

the principle of “meeting” (sez 7e7 zo 9677 相 見 底 の 道理 ): the samgha hall “met” 
(shdken ry6 ya sédo *8 5 見 了 也 僧 堂 ): Dogen is playing here with Xuefeng’s “I met ev- 
eryone in front of the samgha hall.” The latter phrase could be interpreted variously: “the 
samgha hall where he met”; “the samgha that was met”; “the samgha that itself met.” 

73 Great Master Zhenying of Dicang Cloister (Jiz6 in Shin’d daishi Hijebt a EX 
fil): I.e., Luohan Guichen #2/##£P§ (867-928); “Great Master Zhenying” is a posthu- 
mous title. The saying is found at Jingde chuandeng lu (2{(H 88k, T.2076.51:400a18. 

74 something prior to the seven buddhas (shichi butsu izen ji ELAS): A fixed 
idiom for that which precedes even the seven buddhas of the past (for which, see above, 

Note 65.)
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[Ryumonji MS:] 

(VeA=FERRANA LAR, =SUR, RRS SAAS BK 
Presented to the assembly at Kannon Dori Kosho Horin Monastery; 

fourth strike of the third watch [approximately 1:30 a.m.], night of the 
second day, sixth month, summer of the senior water year of the tiger, 

the third year of Ninyji [1 July 1242] 

TAPERS PR ER. FECA. (ERE EICIA TE, KAR EF UK 
At the time, 

The plum rains rain on, 
Drip dripping from the eaves. 

What ts this radiance? 
Gentlemen: 

We can’t help but be seen through by Yunmen’s words.”° 

[Tounji MS:] 

Roch RARA PHA, ERIKS, BE 
Copied at the acolyte’s office of Daibutsu Monastery, Esshu; third day, 

month of offerings, senior wood year of the dragon, Kangen 
[14 January 1244]. Ejo 

THAKIECERFAK TAL RTE OSs PAR, CT SREB 
Copied in the abbot’s quarters of Keirin Vihara, Ayo; twenty-first day, 
sixth month, senior metal year of the horse, the seventh year of Eishd 

[26 July 1510]. YOken, in his seventy-third year’® 

  

75 The Tounji i= MS shares an identical colophon. 

76 Ayo 阿 陽 : 1.e., Awa 阿波 、 present-day Tokushima Prefecture. 

Yoken 用 兼 : IL.e.。 Kinko YGken 金岡 用 (1437-15132).
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Sustained Practice 

Gyoji 

Part | 

INTRODUCTION 

This work, easily the longest in the Shobogenzo, consists of two parts. 
In the seventy-five chapter Shobdgenzo, they are numbered as chap- 
ter 16, Parts 1 (j6 上 ) and 2 (ge F); in the sixty-chapter Shobogenzo, 
they are treated as two separate chapters, numbers 16 and 17. The nine- 
ty-five-chapter Honzan edition accords with the seventy-five-chapter 
compilation in treating the two parts as a single chapter, numbered 30. At 
the end of Part 2, both the sixty- and seventy-five-chapter manuscripts 
bear a colophon by Dodgen placing the composition in May of 1242, 
at KOoshdji, with a second colophon in the sixty-chapter witnesses by 
Dodgen’s disciple Ejd recording the latter’s copying of the work in early 
1243. These notices are presumed to refer to both parts of the work. 

The title term, gydji {T#¥, which in other contexts, might better be 
rendered “to observe” or “to uphold” (as in “uphold” the Buddhist pre- 
cepts), is translated here in keeping with the common interpretation of 
Dodgen’s use in the sense “spiritual practice that is constant (or endures 
or is continuously maintained).” As this title suggests, then, our text 1s 
devoted to accounts of the spiritual practice of its author’s predecessors. 
Part 1 opens with a panegyric on “sustained practice” — what Dogen 
describes as “the way circling round without being cut off — aspiration 
for buddhahood, practice, bodhi, and nirvana, without the slightest in- 
terval.” This is not, he goes on to say, simply the individual’s intentional 
practice: it is the sustained practice of the buddhas and ancestors mani- 
fested in us and, indeed, in the sun, moon, and stars. He then proceeds to 

recount edifying examples of such practice by some two dozen figures, 
including Buddha Sakyamuni and two of the early ancestors in India, as 
well as the example of Chinese emperors.
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Treasury of the True Dharma Eye 

Number 16 

行 持 上 

Sustained Practice 

Part 1 

[16A:1] {1:145} 
MALO KIB, DROTHLOTHH) , BL CRA ST, 4D - (ETT - 
fe: (ERE, LIPS  ORMMS ST. 1TRHERRY, LOWAIZ, ADD 
SDOMBILh OT, MOMRBICh OT. REBBOTHRO, LOTHO 
功徳 、 わ れ を 保 任 し 、 他 を 保 任 す 。 そ の 宗旨 は 、 れ わが 行 持 、 す な は ち 十 方 
の 陣 地 漫 天 、 み な その 功徳 を か うぶ る 。 他 も し ら ず 、 わ れ も し ら ず と い 

へ ども 、 し か ある な り 。 こ の ゆえ に 、 諸 修 諸 祖 の 行 持 に より て 、 わ れ ら 
が 行 持 見 成 し 、 わ れ ら が 大 道 通達 する な り 。 わ れ ら が 行 持 に より て 、 諸 俺 
の 行 持 見 成 し 、 諸 側 の 大 道 通達 する な り 。 わ れ ら が 行 持 に より て 、 こ の 道 

環 の 功徳 あり 。 こ れ に より て 、 修 修 祖 祖 、 個 住 し 、 修 非 し 、 修 心 し 、 仙 成 
し て 、 に より て 
地 虚 空 行 持 に より て 依 正 身心 あり 、 行 持 に より て 四 大 五 痛 あり 。 行 
持 、  PHERORRCH OSH OL, BMORBESSL. BE. RE 
RRO BBOMRCEI TC. MK: ME RROMBITHMMIT SRO, 
DITO, EXICLD<SNT, PMABOAZICHED (ETT, CODE, 
LR(CHOIINFG, PA2BOAICHH :- Baty, Hdolinanld, mw 
CMF LBA LL, BR FRICRGtONASASBOZAI, DH* AK 
FO TH, VWEO RII, LNW DLAREORESY) CATH ALAS 
な る は 、 行 持 の 営 取 、 さ ら に 新 條 の 特 地 に あら ざる に より て な り 。 els 
行 持 な り 、 行 持 は 綴 起 サ せ ざ る が ゆえ に と 、 功 夫 参 牌 を 審 細 に すべ し 。 か の 
行 持 を 見 成す る 行 持 は 、 す な は ちこ れ わ れ ら が いま の 行 持 な り 。 行 持 の い 
ま は 、 自 己 の 本 有 ・ Tele に あら す 。 行 持 の いま は 、 自 己 に 去 玉 ・ 出 入 す る 
に あら ず 。 い まとい ふ 道 は 、 行 持 よ りさ き に ある に は あら ず 、 行 持 現 成す 
る を いま と いふ 。 

In the great way of the buddhas and ancestors, there is always unsur- 
passed sustained practice: the way circling round without being cut off 
— bringing forth the mind [of bodhi], practice, bodhi, and nirvana, with- 

out the slightest interval — sustained practice is the way circling round. ' 
Therefore, it is not something we force ourselves to do or that others 
  

1 sustained practice (gydji {T#): A term appearing often in Dogen’s writing. While 
in other contexts, it might better be rendered “observance” (as in “to observe” the Bud- 
dhist precepts), the translation here reflects the common interpretation of Digen’s use as 
“practice that 1s constant or enduring.”
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force us to do: it is sustained practice that has never defiled.* The merit 
of this sustained practice maintains the self and maintains the other.’ 
The essential point here is that, in our practice, around the earth and 
throughout the heavens in the ten directions, everything receives its mer- 
it.* Although the other may not be aware of it, and we may not be aware 
of it, it is so. 

Therefore, owing to the sustained practice of the buddhas and ances- 
tors, our sustained practice is manifested, and our great way penetrates 
everywhere; owing to our sustained practice, the sustained practice of 
the buddhas is manifested, and the great way of the buddhas penetrates 
everywhere. Owing to our sustained practice, there 1s this virtue of the 
way circling round; owing to this, buddha after buddha and ancestor 
after ancestor do buddha-abiding, do buddha-denying, do buddha-mind- 
ing, do buddha-attaining, and are not cut off.’ Owing to this sustained 
practice, there are the sun, moon, and stars; owing to sustained practice, 

there are the whole earth and empty space; owing to sustained practice, 
there are secondary and primary recompense, body and mind; owing to 
sustained practice, there are the four elements and five aggregates.° 

  

the way circling round (ddkan j8§8): An unusual expression occurring several times 

in the Shobogenzo. 

bringing forth the mind [of bodhi], practice, bodhi, and nirvana (hosshin shugyo 

bodai nehan 33 (MET #421248): A standard set of terms summarizing the spiritual path 
of the bodhisattva. from the initial aspiration for bodhi through final nirvana; see Supple- 
mentary Notes, s.v. “Bring forth the mind.” 

2 sustained practice that has never defiled (fuzd zenna no gydji FES B15 OT FF): 
Likely reflecting the remark of Nanyue Huairang PARK Ra (677-744), recorded in the 
shinji Shobégenzé 2F EYER RK (DZZ.5:178, case 101) and alluded to throughout the 
Shdbégenzo, to the effect that he is “not defiled” (fuzenna * 44/45) by Buddhist practice 
and verification: see Supplementary Notes, s.v. “Not defiled.” 

3 maintains the self and maintains the other (ware o honin shi, ta o honin su われ を 
保 任 し 、 他 を 保 任 す ): Although this might be taken as a reference simply to “oneself 
and others,” the context suggests a more metaphysical sense: “the self and the world.” 

4 around the earth and throughout the heavens (sdchi manten [i}h}2 XK): A fixed 
expression for “everywhere”: common in Chinese texts but not used elsewhere in the 

Shobogenzo. 

5 do buddha-abiding, do buddha-denying, do buddha-minding, do buddha-at- 

taining (butsujit shi, buppi shi, busshin shi, butsujd shite PAE L. PRIEL BRL, 
(AX LC): An awkward attempt to render an odd string of four compound terms, each 
beginning with “buddha,” used as verbs. 

6 secondary and primary recompense (esho {K1E): A standard Buddhist term for the 
results of past karma reflected respectively in the circumstances into which one is born 

and the mental and physical makeup of the person; see Supplementary Notes, s.v. “Sec- 
ondary and primary recompense.”
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Although sustained practice is not what the worldly love, it should be 
people’s real refuge.’ Owing to the sustained practice of the buddhas of 
past, present, and future, the buddhas of past, present, and future appear. 
The merit of that sustained practice at times is not hidden; hence, we 

bring forth the mind and engage in the practice; at times, that merit 1s 
not apparent; hence we do not see, hear, perceive, or know it. Although 
it is not apparent, we should study it as not hidden; for it is not defiled by 
“hidden” or “apparent,” “existing” or “vanishing.” The sustained prac- 
tice that manifests the self — that we do not understand, in its present 
hiddenness, from what conditioned dharmas the sustained practice oc- 
curs is due to the fact that the understanding of sustained practice 1s 
not some further new special state.2 We should make concentrated effort 
and study in detail that conditioned arising is sustained practice, for sus- 
tained practice does not arise from conditions.’ The sustained practice 
that manifests that sustained practice — this is precisely our present sus- 
tained practice. The present of sustained practice is not the original being 
or primal abode of the self; the present of sustained practice does not 
come to and go from, enter or exit, the self. It 1s not that the word “the 
present” exists prior to sustained practice: the manifestation of sustained 
practice 1s called “the present.” 

[16A:2] {1:146} 
Lrbtittzlib, -—AOTH, “NeROMTtL YO, BROTHA 
0, COP Cae ME ON, THEO ASE, TRE ASIST, Ee 
VY\LO, BMRB T, THA LO, BRE LMERECT, SAB 
せ ざ る な り 。 い ま の 華 開 ・ 葉 落 、 こ れ 行 持 の 見 成 な り 。 磨 鏡 ・ 破 鏡 、 そ れ 
行 持 に あら ざる な し 。 こ の ゆえ に 、 行 持 を さ し お か ん と 擬 す る は 、 行 持 を 
  

four elements and five aggregates (shidai goun JU XK #4): I.e., the four primary forms 
of matter (S. mahabhiita) — earth, water, fire, and wind, of which the physical world ts 

composed; and the five “heaps” (S. skandha) — form, sensation, perception, formations, 
and consciousness — into which the psychophysical organism can be analyzed. see Sup- 
plementary Notes, s.v. “Four elements and five aggregates.” 

  

7 Although sustained practice is not what the worldly love (gydji kore sejin no aisho 

7 orgz976g9o77o 行 持 これ 世 人 の 愛 遍 に あら ざれ ども ): Perhaps recalling a line, alluded 
to elsewhere in the S629gezz の , from the poem Cgogz ge 草庵 歌 . by Shitou Xiqian 石 
98 ff (700-790): “What the worldly love, I don’t love” (sejin aisho ga fu ai te AE hit 
4K R'E). See Supplementary Notes, s.v. “Reverend Shitou’s Song of the Thatched Hut.” 

8 The sustained practice that manifests the self (ware o genj6 suru gydji われ を 見 成 
+ 4 {7 ##): A convoluted sentence perhaps to be understood, “we do not understand what 
occurs to bring about the sustained practice that manifests the self, because the practice 
and our understanding of it are not separate from each other.” 

9 conditioned arising is sustained practice, for sustained practice does not arise 

from conditions (engi wa gydji nari, gydji wa engi sezaru ga yue ni #RKELILIT EZR YY 
{TERT RELA XH AS) ZI): Le., sustained practice is not conditioned: rather, condi- 
tioned phenomena arise from the practice.
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MOMBPAEFSRBLeD< SABEWMIC, THEA LKS bTTHROICE 
り て 、 行 持 に お も むか ん と する は 、 な ほこ れ 行 持 を ここ ろ ざ さす に に た れ ど 
bh. ERORMICBMATITT CC, SOIC AHO LE RS, REF 
DEEDMK, KEOHMMEBKELOT EWS EB, EROBGRTT 
つべ き に あら ず 、 眞 父 の 法 財 な ほ 和 失 誤 する な り 。 こ の ゆえ に 、 行 持 は し ば 
5 < bE KIEL, 

This being the case, a single day’s sustained practice is the seed of 
the buddhas, is the sustained practice of the buddhas. The buddhas are 
manifested and continuously practiced by this continuous practice; not 
continuously to practice it is to hate the buddhas, is not to make offerings 
to the buddhas, is to hate sustained practice, is not to be born together 

and die together, not to study together and practice together, with the 
buddhas. The present blooming of flowers and falling of leaves — these 
are manifestations of sustained practice; polishing the mirror and break- 
ing the mirror — they are nothing but sustained practice.'° Therefore, for 
those who think to set aside sustained practice, to think of setting aside 
sustained practice in order to hide the wrong thought of escaping sus- 
tained practice is also sustained practice; hence, to try to move toward 
sustained practice, while it may seem to be aiming for sustained practice, 
is to become the impoverished son who, throwing away the wealth of the 
household of his true father, wanders aimlessly through other lands." 
While it may be that the winds and waters during our wanderings do 
not cause loss of life, we should not throw away the wealth of our true 
father; it is to lose the dharma wealth of our true father.'’ Therefore, 

sustained practice is a dharma not to be neglected even for a moment. 

* KOK OK 

  

10 polishing the mirror and breaking the mirror (makyo hakyo 磨 鏡 ・ 破 鏡 ): Whether 
Dogen had specific sources in mind here is unclear. The metaphor of spiritual practice as 
“polishing the mirror” (makyo Ez) of the mind is not uncommon in Buddhist literature; in 
Zen lore, it is perhaps best known as the theme of the famous poetry contest to choose the 
Sixth Ancestor, in which Huineng questions the practice of polishing a mirror on which there 
is no dust. See Supplementary Notes, s.v. “Bright mirror.” “Breaking the mirror” (hakyo i 
#2) as an act of abandoning one’s presuppositions can be found in the popular expression 
“break the mirror and I’ll meet you” (taha ky6 rai yo ni shdken +) HRSA SL FE SL). 

11 those who think to set aside sustained practice (gydji o sashiokan to gi suru wa 

行 持 を さ し お か ん と 擬 す る は ): The logic of this complicated sentence would seem to 
be that, since we are engaged in sustained practice even when we try to escape it, to try 
intentionally to produce it is to go astray from it. 

impoverished son (giji $4-1-): Reference to the famous parable in the Lotus Siitra 
(Miaofa lianhua jing Wik EE, T.262.9:16b25ff) of the man who wanders as a beggar, 
unaware that he is the son of a rich man. 

12 winds and waters during our wanderings (reihei no toki no fusui BHO *EO 
J#\7k): The sentence could also be read as referring to the wanderings of the son in the 
Lotus Sutra story.
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[16A:3] {1:147} 
ZEA EB, TURE ORE EKO, PRUNCTTRL OC, =+ROWEs 
CVE YC. AAA TRIB OTH OD, NA OMRICWE GET, ZF 
ほ 山 林 に 行 持 し 、 精 藍 に 行 持 す 。 王 宮 に か へ ら ず 、 國 利 を 領 せ ず 。 (Bi 
梨 を 衣 持 し 、 在 世に 一 経 す る に 、 互 換 せ ず 。 一 逢 、 在 世に 互換 せ ず 、 一 時 
一 日 も 猫 虎 する こと な し 。 人 天 の 閑 供養 を 諦 せ ず 、 外 道 の 和 謗 を 忍 辱 す 。 
お ほ よ そ 一 化 は 行 持 な り 。 浄 衣 師 食 の 俸 儀 、 し か し な が ら 行 持 に あら ず と 
いふ こと な し 。 

The compassionate father, the Great Master, Buddha Sakyamuni, after 
a buddha’s lifespan of nineteen years, engaged in sustained practice in 
the deep mountains; and, upon reaching a buddha’s lifespan of thirty 
years, he had the sustained practice of “attaining the way simultaneously 
with the whole earth and sentient beings.”'’ Until he reached a buddha’s 
lifespan of eight decades, he engaged in sustained practice in the moun- 
tains and forests, or engaged in sustained practice in gardens and parks." 
He never returned to his palace and never availed himself of the priv- 
ileges afforded by his country. He used as his robe a hemp samghati 
and never exchanged it throughout his entire stay in this world; his one 
bowl, he never exchanged during his stay in this world; he never lived 

  

13. after a buddha’s lifespan of nineteen years (jukyii sai no butsuju yori + tun 7 i 

= k 4 ); reaching a buddha’s lifespan of thirty years (sanjissai no butsuju ni itarite = 
+ iO ELC TE CT): This somewhat odd way of expressing the Buddha’s age plays 
on usage in scriptural discussions of the length of a buddha’s life. The tradition that 

Gautama left home at age nineteen and achieved awakening at age thirty is found in the 
Jingde chuandeng lu B{# HES, T.2076.51:205b12-24; the more common version of 
the Buddha’s life has him leaving his father’s palace at age twenty-nine and awakening 
under the bodhi treee at age thirty-five. In his “Sh6bdgenzo sansui kyo” IEYEAR A LU 7k 
4 as well, Dogen gives the Buddha’s period of training as twelve years, rather than the 
usual six. 

“attaining the way simultaneously with the whole earth and sentient beings” (dai- 

c7 76 95// /9g の 6 大地 有情 同時 成道 ): A reference to the Buddha's awakening under the 
bodhi tree. The expression, which appears in several of DOgen's texts, is from a line 
that he cites in his “Shobogenzo hotsu bodai shin^ 正法 眼 蔵 融 菩提 上 心 (DZZ.2:164: also 
quoted at er ro ん z 水平 廣 銚 。 DZZ.3:28、no. 37): 

Pm Pes. ABMS, RRA ATA. [AREA 
Buddha Sakyamuni said, “When the dawn star appeared, I, together with the whole 
earth and sentient beings, simultaneously attained the way.” 

Although the passage appears in Chan texts from this period (see, e.g, Jianzhong Jing- 
guo xudeng lu 2 Pixs Eda Bek, ZZ.136:36b17-18), it has not been located in any extant 
siitra. The translation here follows the usual reading of daichi 7 の 大 地 有 情 as a com- 
pound subject; the phrase could also be read, “sentient beings of the whole earth.” 

14 mountains and forests (sanrin | 44); gardens and parks (shdran *# 8): Presum- 
ably, indicating the locations, respectively, of Gautama’s practice before and after he 
became a buddha. Shdran *##= (elsewhere translated “monastic complex”) is an abbre- 

viation of shdja garan *&& {mE, used to render S. Grama, vihara, etc.
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in solitude for a single day or a single hour.'° He did not refuse the idle 
offerings of humans and devas; he endured the calumny of followers of 
the other paths.'° In sum, his entire ministry was sustained practice. The 
Buddha’s deportment in regard to the pure robes and the begging of food 
was in every case nothing but sustained practice. 

* OK OK OK 

[16A:4] 
oh )\ FA ay ER IL, PRO om 7e OO, AR DIL 5 + —OARE IT HEL 
て 、 さ ら に お こ た ら すず す 。 十 二 頭 陀 と いふ は 、 

The Eighth Ancestor, Venerable Mahakasyapa, was the legitimate heir 
of Sakya, the Honored One.'’ During his lifetime, he devoted himself 
wholly to the sustained practice of the twelve dhita, never neglecting 
them.'® The twelve dhita are: 

[16A:5] 
—#ARE AH, ARCH, IRSA MADRE, CSIR BIULL, 不 
AS + BER RIE, HHKARASCKR, AB KRORE, (AER 
死人 所 径 衣 、 補 治 衣 之 。 四 者 止 宿 野田 中 樹 下 。 HH-H-R. —“A 
僧 泥 。 六 者 書 夜 不 恥 、 但 邊 睡 ・ 経 行 。 一 名 僧 泥 沙 者 伸 。 七 者 有三 信 衣 、 

無 有 鱗 衣 。 赤 不 筐 被 中 。 八 者 在 塚 間 、 不 在 側 寺 中 、 赤 不在 人 間 。 目視 死人 
蔽 骨 、 池 締 求 道 。 九 者 但 欲 狼 廣 、 不 欲 見 人 、 赤 不 欲 奥 人 共 区 。 十 者 先 食 果 
藤 、 却 食 飯 。 食 巳 不得 復 食 果 療 。 十 一 者 但 欲 露 玲 、 不 在 樹 下 ・ 屋 宿 。 十 二 
者 不 食肉 、 赤 不 食 醍 醐 。 麻 油 不 小 身 。 

15 He used as his robe a hemp samghdatt (fu sdgyari o eji shi itSMF & KF L): The 
samghati is the most formal of the traditional three robes (kesa 38:%; S. kdsdya) of the 

monk, sewn in nine to twenty-five pieces. The term fu #f can refer to hemp, linen, cotton, 
or other fabrics made from plant fiber (as opposed to silk or wool). See Supplementary 
Notes, s.v. “Robe of the Tathagata.” 

he never lived in solitude (dokusho suru koto nashi taped 4 — ¢ 72): Le., he never 
had a place of his own. 

  

16 He did not refuse the idle offerings of humans and devas (ninten no kan kuyo o ji sezu X 

KOH & AE TS): The term kan kuyo FAL is generally understood to be “unnecessary 
offerings” — 1.e., offerings not needed by the recipient but, of course, bringing merit to the donor. 

17 Eighth Ancestor, Venerable Mahakasyapa (daihasso Makakashd sonja #3 /\ *HE 
a4] 00 3 24): An unusual designation for Mahakasyapa, traditionally treated as the first 
ancestor of the Zen lineage. The standard set of seven ancient buddhas ending with Bud- 
dha Sakyamuni is here treated as the first seven ancestors of Zen, thus making Sakyamu- 
ni’s disciple Mahakasyapa the eighth. See Supplementary Notes, s.v. “Seven buddhas.” 

18 twelve dhiita (jiini zuda + —3ABE): A set of ascetic practices mentioned through- 
out Buddhist literature; the number is sometimes given as thirteen, and the members 

of the set vary somewhat with the source. The definitions of the twelve dhita that fol- 

low in the next section are taken from the Da bigiu sangian weiyi Ktth=FBAR 
(T.1470.24:919b6-18). Mahakasyapa was described by the Buddha as the best of his 
disciples in the practice of the dhiita.
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1. Without accepting invitations from people, to make the daily 
rounds begging for food; also, not to accept money for a meal of the 
bhiksu samgha. 
2. To lodge in the mountains, not to lodge in people’s residence, 
region, district, or village. 
3. Not to beg clothing from people, also not to accept clothing from 
people; to obtain and mend the clothing of the dead discarded in the 
cemetery. 

4. To lodge under a tree in a field or paddy. 
5. To take one meal a day; this is termed sengjiasengni.'” 
6. Not to recline day or night, only to sleep while seated and to walk; 
this is termed sengnishazheyu.*© 
7. To possess three robes, not to possess other robes; also, not to 

sleep under a quilt. 
8. To stay in a cemetery, not to stay in a Buddhist monastery, not to 
stay among people; to look upon the skeletons of the dead, sitting in 
meditation seeking the way. 
9. To wish only solitude, not to wish to meet people or wish to sleep 
with people. 
10. To eat fruit first and then eat rice, not to eat fruit after finishing 
the meal. 
11. To wish only to sleep outdoors, not to stay under a tree or in a 
lodging. 

12. Not to eat meat, not to eat ghee; not to anoint the body with 
sesame oil. 

[16A:6] {1:148} 
これ を 十 二 頭 陀 と いふ 。 Rae ee, K< HEICBR IBRD, MIKO 
正法 眼 蔵 を 正 値 す と い へ ども 、 こ の 頭 陀 を 退 す る こと な し 。 あ る と き 、 人 

言 すら く 、 な ん ぢ すでに 年 老 な り 、 僧 食 を 食す べし 。 摩 詞 迎 葉 尊 者 い は 
く 、 わ れ も し 如来 の 出世 に あ は ず ば 、 詩 支 俺 と な る べし 、 生 前 に 山林 に 居 
すべ し 。 さい は ひ に 如 來 の 出世 に あふ 、 法 の うる ほ ひ あり 、 し か あり と い 
ふと も 、 つ ひ に 僧 食 を 食す べから ず 。 如 來 、 稽 讃 し まし ます 。 

  

19 this is termed sengjiasengni (sunkasunnai {830{4Ve): This Chinese translit- 
eration of an Indic word occurs only in the Da 27z sgz9727 wepy/ 大 比丘 三 千 威 儀 
(T.1470.24:919b11). It has been suggested that it is an error for yigiasengni (FUR YE, 
intended to represent the Sanskrit ekdsanika (“having a single seat”) — 1.e., eating a 
day’s provisions in a single sitting. 

20 ~=This is termed sengnishazheyu (sunnaisashakyi (8VEV> 4 fe): Another Chi- 
nese transliteration found only in the Da bigiu sangian weiyi Ktth= FRA 
(T.1470.24:919b12). Judging from the definition here, the Sanskrit original would ap- 
pear to be naisadika or naisadyika, “one who sleeps in a sitting posture.”
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These are called the twelve dhuta. Throughout his life, Venerable 
Mahakasyapa never regressed from them. While he may have received 
the direct transmission of the treasury of the true dharma eye of the 
Tathagata, he never retreated from these dhiuta. 

Once the Buddha said to him, “You are advanced in years; you should 
eat the samgha food.’””' 

Mahakasyapa said, “Had I not encountered the appearance in the 
world of the Tathagata, | would have become a pratyeka-buddha and 
lived in the mountains and forests for the rest of my life. Fortunately, 
I did encounter the appearance in the world of the Tathagata and enjoy 
the benefits of the dharma. While this may be so, in the end, I cannot 
eat the samgha food.” 

The Tathagata praised him. 

[16A:7] {1:149} 
ある い は 迎 葉 、 頭 陀 行 持 の ゆえ に 、 RB, OR, A CHATARI 
と し 。 と き に 如 來 、 ね ん ご ろ に 党 葉 を めし て 、 半 座 を ゆ づ り ま し ます 。 sil 
葉 尊 者 、 如 來 の 座 に 汗 す 。 し る 太 し 摩 詞 迎 葉 は 、 促 党 の 上 座 な り 。 生前 の 
行 持 、 こ と ご と く あ ぐ べ か ら ず 。 

Kasyapa’s body became emaciated due to his sustained practice of the 
dhita. It seems the assembly looked on him with disdain. At that time, 
the Tathagata cordially summoned Kasyapa and offered him a co-seat, 
and Venerable Kasyapa sat in the seat of the Tathagata.*? We should re- 
alize that Mahakasyapa was the senior seat in the Buddha’s community. 
To give every instance of his sustained practice throughout his lifetime 
would be impossible. 

* OK OK OK 

[16A:8] 

aS + 4H RPI, HEL AR BTL, CIN eEOMmIBZ OL 
い へ ども 、 営 時 すみ や か に 大 法 を 草 値 す 。 これ 光 陰 を いた づら に も ら さ ざ 
る に より て 、 わ づか に 三箇 年 の 功夫 な り と い へ ども 、 三 菩提 の 正眼 を 昌 俺 
す 。 尊 者 在 胎 太 十 年 な り 、 出 胎 髪 白 な り 。 故 不死 恥 、 名 脇 尊 者 。 乃至 暗中 
手 放 光 明 、 以 取 経 法 。 これ 生得 の 人 庁 相 な り 。 

  

21 “samgha food” (sdjiki {$#): Le., food provided by the samgha to its elderly 
and infirm members. An account of Mahakasyapa’s refusal to abandon the practice 
of begging can be found, e.g., in the Ekottaragama (Zengyi ahan jing 増 一 阿 含 経 . 
T.125.2:570b3-18). The source for Digen’s version, told here in Japanese, is unknown. 

22 offered him a co-seat (hanza o yuzurimashimasu 半 座 を ゆ づ り ま し ます ): The sto- 
ry of the Buddha’s sharing his seat with Mahakasyapa is quite old and occurs in various 

sources in the Buddhist literature; see, e.g., the Samyuktagama (Za ehan jing FER EK, 
T.99.2:302a ff).
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The Tenth Ancestor, Venerable Parsva was one who, throughout his 

life, “his side never touched the seat.”*> Although this was his pursuit of 
the way as an elder of eight decades, it was at that time that he suddenly 
received the unique transmission of the great dharma. Due to his not friv- 
olously wasting the years and months, he received the unique transmis- 
sion of the true eye of sambodhi with merely three years of concentrated 
effort. The Venerable was sixty years in the womb; he emerged from the 
womb with white hair.2 He vowed not to recline like the dead, and thus 

he was called “Venerable Side.’”? Moreover, in the dark his hands emit- 

ted light, with which he took hold of the dharma of the sitras.”° This is a 
wondrous sign he possessed from birth. 

[16A:9] 
脇 尊 者 、 生 年 人 十 垂 捨 家 染 衣 。 域 中 少年 、 GAZA BE. — fait 
@, KMRHALKE, HIBE, RE, WORE, BPE, Ew 
清流 、 徒 知 飽食 。 時 脇 尊 者 、 聞 諸 議 議 、 PT 血 自 碑 日 、 我 若 不通 三 
wre. AER ROR, ARN tH, 不 具 八 解脱 、 終 不 以 脇 面 至 於 席 。 目 信之 

後 、 唯 日 不足 、 経 行 ・ 宴 生 、 住 立 思 慌 。 書 則 研 習 理 教 、 夜 乃 静 應 錠 神 。 費 
歴 三 歳 、 移 通 三蔵 、 断 三界 欲 、 得 三 明智 。 時 人 敬 仰 、 因 呪 脇 尊 者 。 

When Venerable Side reached nearly eighty years of age, he aban- 
doned the home and dyed the robes.”’ Youths in the city ridiculed him, 

  

23 The Tenth Ancestor, Venerable Parsva (daijisso Harishiba sonja B+ fli Fike 
e& 4): A renowned Indian scholar-monk, affiliated with the Sarvastivada school, active 

during the early second century CE. Dégen has here reverted to the standard numbering 
of the ancestors, beginning with Mahakasyapa. 

“his side never touched the seat” (kyo fushi seki fii 7. JK): A fixed expression for the 
dhita practice of not reclining to sleep. 

24 The Venerable was sixty years in the womb (sonja no zaitai rokujii nen nari BF 
の 在 胎 六 十 年 な り ): This and the following two sentences reflect a passage in Zhanran’s 
iA (711-782) Zhiguan fuxing zhuan hongjue LE BRBATT A SLIR (T.1912.46:146a26-28). 

25 “Venerable Side” (Kyo sonja ff ®3-4): I.e., Parsva, meaning “side,” or “flank.” 

26 with which he took hold of the dharma of the sitras (i shi kyo hd 以 取 経 法 ): 

Zhanran’s text here (Zhiguan fuxing zhuan hongjue 目 観 輔 行 値 弘 決 .T.1912.46:146a28) 
has only, “with which he took hold of the siitras.” Dogen seems to have punctuated the 
passage after the initial glyph, fa %& (“dharma”), of the following sentence: 

FOCAL RHE, EM BALA, 
His hands emitted light, with which he took hold of the sttras. His dharma was 
transmitted to Punyayasas. 

27 When Venerable Side reached nearly eighty years of age (Kyo sonja sho nen 
hachijit sui 脇 尊 者 生年 八 十 垂 ): This section is taken from Xuanzang’s %4& Datang 
xyz /7 大 唐 西 域 記 (T.2087.31:880b21-c2). D6gen's version has transposed the order of 
the predicate in Xuanzang’s text here (nian chui bashi 年 垂 八 十 ). 

abandoned the home and dyed the robes (shake zen’e 捨 家 染 衣 ): A fixed expression 
for joining the Buddhist order.
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saying, “Decrepit old fool, how stupid can you be?** Those who leave 
home have two tasks: first to practice meditation; second to recite the 
sutras. But now you are so feeble and senile you won’t make any prog- 
ress. You recklessly join the clear stream, knowing only how to gorge 
yourself on the food.’”° 

At this time, Venerable Side, upon hearing these disparaging com- 
ments, thanked these people, and then made a vow, saying, “If I do not 

master the principles of the three collections, do not cut off the desires 
of the three realms, do not attain the six spiritual powers, do not equip 
myself with the eight liberations, may my side never touch the seat.”°° 

From then on, fearing the days were not enough, he walked, sat, stood 
and thought.' By day, he studied the teachings; by night, he reflected 
quietly and focused his spirit. He continued thus for three years, till his 
study mastered the three collections, he cut off the desires of the three 
realms and acquired the wisdom of the three knowledges.** People of 
the time showed their respect and admiration by calling him “Venerable 
Side.” 

[16A:10] £1:150} 

し か あれ ば 、 有 脇 尊 者 、 虎 胎 六 十 年 、 は じ め て 出 胎 せ り 。 胎 内 に 功夫 な か ら 
ん や 。 出 胎 よ り の ち 、 八 十 に な らん と する に 、 は じ め て 出家 學 道 を も と 
to, 託 胎 よ り の ち 、 一 百 四 十 年 な り 。 ま こと に 不 群 な り と い へ ども 、 朽 老 
は 阿 誰 より も 朽 老 な らん 。 席 胎 に て 老年 あり 、 出 胎 に て も 老年 な り 。 し か 
あれ ども 、 時 人 の 計 嫌 を か へ りみ ず 、 故 願 の 一 志 不 退 な れ ば 、 わ づか に 三 

28 Youths in the city ridiculed him (jOchii shonen ben shod shi 域 中 少年 便 請 之 ): 
Reading shé a8 (“to ridicule”) for shd a# (“to invite”). 

  

29 clear stream (seiryii jsiit): I.e., the Buddhist order. 

30 three collections (sanzd =k): |.e., the tripitaka, the Buddhist canon. 

three realms (sangai = ¥t): I.e.. the threefold world of samsara; see Supplementary 
Notes, s.v. “Three realms.” 

six spiritual powers (roku jinzii 7\##iH): I.e., the paranormal knowledges (S. abhijfia) 
accessible to advanced meditators; see Supplementary Notes, s.v. “Spiritual powers.” 

eight liberations (Hachi gedatsu /\ fei): A traditional set of eight meditations leading 
to freedom from desire. 

31 fearing the days were not enough (i jitsu fusoku 唯 日 不足 ): A fixed idiom more 
commonly written i jitsu fusoku HEA ARE. 

walked, sat, stood, and thought (kinhin enza, jiryit shiyui £47 + BAL FENZL EME): 
I.e., he engaged in meditation while walking, sitting, and standing. “To stand still and 
think” (jarvii shiyui TE XZ) is a fixed expression. 

32 wisdom of the three knowledges (sanmyo chi = A#): L.e., a standard set of three of 
the six spiritual powers, said to have been acquired by Buddha Sakyamuni on the night of 
his awakening: (1) divya-caksus (tengen KR; “the deva eye”), (2) piirva-nivasanusmrti 

(shukumy6 chi 4 tn: “recollection of former lives”), (3) Gsrava-ksaya-jriana (rojin tsit 

if a; “knowledge of the elimination of the contaminants”).
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me SAL, FHA SRO, KENDA BEBADA< tA, FEEBR 
を うら むる こと な か れ 。 

Thus, Venerable Side emerged from the womb only after sixty years 
in the womb. Was he not making concentrated effort in the womb? After 
he emerged from the womb, only as he was turning eighty did he seek 
to leave home and study the way. It was one hundred forty years since 
his conception. Though he may have been truly beyond the crowd, he 
was older and more decrepit than anyone else: he was old in the womb; 
he was old when he emerged from the womb. Nevertheless, paying no 
attention to the scorn and hatred of his contemporaries, and being deter- 
mined not to regress from his vow, after only three years had passed, his 
pursuit of the way was realized. Who could soften [the adage], “When 
you meet someone good, think to equal him’”?? Do not regret “reaching 
old age.”** 

[16A:11] 
この 生 し り が た し 、 生 か 、 生 に あら ざる か 、 才 か 、 才 に あら ざる か 。 四 見 

すでに お な じ か ら ず 、 諸 類 の 見 お な じ か ら ず 。 た だ 志 気 を 専修 に し て 痢 道 
功夫 すべ き な り 。 開 道 に 生死 を みる に 相似 せり と 参加 す べし 、 生 死に 基 道 
する に は あら ず 。 い ま の 人 、 あ る い は 五 旬 六 旬 に お よび 、 七 旬 八 旬 に お よ 

な ぶ に 、 葬 道 を さ し お か ん と する は 至 愚 な り 。 生 來 た と ひい くば く の 年 月 
と 算 知 す と も 、 こ れ は し ば らく 人 間 の 精魂 の 活 計 な り 、 牌 道 の 消息 に あら 
ず 。 詩 齢 ・ 秦 及 を か へ りみ る こと な か れ 、 簿 道 究 剖 を 一 志す べし 。 脇 尊 者 
に 齋 肩 な る べき な り 。 

This life is hard to understand: is it living or is it not living7? ls it old 
age or 1s it not old age? As the four views are not the same, the views 
of different types are not the same.*® We should just work on pursuing 
the way, making a single practice of our determination. We should study 
that this resembles seeing life and death in our pursuit of the way; it is 
not pursuing the way in life and death. It is extremely stupid of people 
  

33 “When you meet someone good, think to equal him” (ken ken shi sei WE 
#&): A common saying, quoted elsewhere in the Shdbdgenzo, from the Lunyu amas 4 
(KR.1h0005.002.1 4b): 

BREE. ARMA Bath, 
When you meet someone good, think to equal him; when you meet someone not 
good, then look within yourself. 

34 “reaching old age” (nen romo gyi F422): From the line in a verse by the 
Song-dynasty poet Louyao #£#@# (1137-1213): “Reaching old age and begging to go” 
(nian laomao ji lii giu qu =-%#RBRE). 

35 This life is hard to understand (kono sho shirigatashi この 生 し り が た し ): This 
sentence could also be read, “this birth is hard to understand: is it birth or is it not birth?” 

36 four views (shiken PU 51.): Undoubtedly, the so-called “four views of water” (issui 
shiken —7k PU 5): what the human sees as water, the fish sees as a dwelling, the preta 
sees as pus and blood, and the deva sees as jewels.
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today to give up on pursuing the way when they reach their fifth decade 
or sixth decade or reach their seventh decade or eighth decade.*’ While 
we may perceive how many years there have been since our birth, this 
is just the life of the human spirit, not the circumstances of our studying 
the way. Do not consider whether you are youthful or aged; we should 
be solely set on studying the way and thoroughly investigating it. We 
should be of equal stature with Venerable Side. 

[16A:12] {1:151} 

塚 間 の 一 堆 の 鹿 土 、 あ な が ち に し お むこ と な か れ 、 あ な が ち に か へ りみ る 
こと な か れ 。 一 志 に 度 取 せ ず ば 、 た れ か た れ を あはれ まん 。 無 主 の 形骸 、 
いた づら に 和 福野 せん と き 、 有 眼 晴 を つく る が ご と く 正 観 す べし 。 

Do not excessively lament the pile of dust in the cemetery: do not 
excessively pay it attention. If you do not set yourself solely on your 
deliverance, who will take pity on whom? When the masterless skeleton 
is randomly scattered in the fields, we should view this correctly as if 
seeing it with our own eyes. 

* Kk OK OK OK 

[16A:13] 
六 祖 は 新 州 の 槍 夫 な り 、 有 識 と 舟 し が た し 。 い と け な く し て 父 を 喪 す 、 老 
母 に 義 育 せら れ て 長 ぜ り 。 槍 夫 の 業 を 覆 母 の 活 計 と す 。 十字 の 街頭 に し て 
一 句 の 聞 経 より の ち 、 た ち ま ち に 老 母 を す て て 大 法 を た づ ぬ 。 これ 何 代 の 
大 器 な り 、 披 群 の 区 道 な り 。 断 弾 た と ひ 容 易 な り と も 、 こ の 割愛 は 大 難 な 
る べし 、 こ の 乗員 は か ろか る べから ず 。 黄 梅 の 會 に 投じ て 八 箇月 、 ね ぶら 
ず 、 や すま ず 、 書 夜 に 米 を つく 。 夜半 に 衣 鉢 を 正 偉 す 。 得 法 己 後 、 な は ほ 石 

を お ひ あ りき て 、 米 を つく こと 人 年 な り 。 出世 度 人 説法 する に も 、 こ の 
石 由 を さ し お か ず 、 希 世 の 行 持 な り 。 

The Sixth Ancestor was a woodcutter from Xinzhou: he could hardly 
be called learned.** While still very young, he lost his father and was 
raised by his mother. He made a living to support his mother by his work 
as a woodcutter. Upon hearing a line of a sutra at a crossroad, he abruptly 
abandoned his old mother and set off in search of the great dharma. He 
was a great vessel, rare through the ages; it was an outstanding pursuit of 
the way. To cut off an arm is easy, but to cut off his love must have been 
very hard; casting aside his obligation could not have been done light- 
ly.» Committing himself to the community of Huangmei, he pounded 
  

37 fifth decade or sixth decade (gojun rokujun #8) 7\‘8)): I.e., one’s forties or fifties. 

38 The Sixth Ancestor (rokuso 7\#H): Le., Caoxi Huineng #7@288E. Xinzhou is lo- 
cated in present-day Guangdong province. The story here of Huineng abandoning his 

mother upon hearing the Diamond Siitra is well known in Chan literature. 

39 To cut off an arm is easy (danpi tatoi ydi nari BBE & OR F728 Y ): Doubtless an
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rice day and night, without sleep, without rest, for eight months.*° In the 
middle of the night, he received the direct transmission of the robe and 
bowl. After attaining the dharma, he continued to carry a stone mortar 
and pounded rice for eight years.*' Even when he appeared in the world 
and preached the dharma to deliver people, he did not set aside this stone 
mortar — a sustained practice rare in the world. 

* KOK OK OK 

[16A:14] 
江西 馬祖 の 、 池 御 する こと は 二 十 年 な り 。 これ 南 織 の 密 印 を 課 受 する な 
0 BEMAOEE MMERLECLERET, BBOELD COE 
る に は 、 か な ら ず 心 印 を 密 受 せ し む 。 普請 作 務 の と ころ に 、 か な ら ず 先 赴 
す 。 老 に いた り て 展 俸 せ ず 。 い ま の 臨 六 は 、 江 西 の 流 な り 。 

Mazu of Jiangxi sat in meditation for twenty years.** This received the 
secret seal of Nanyue.” It is not said that he set aside sitting in medita- 
tion when he was transmitting the dharma and saving people: when stu- 
dents first went to him, he invariably had them secretly receive the mind 
seal.*4 Where there was communal labor, he invariably went first; and, 

when he grew old, he did not rest from it. The present-day Linji [monks] 
belong to the Jiangxi lineage.* 

* KOK OK OK 

  

allusion to the Second Ancestor, Huike %*J, who is famously said to have cut off his 
arm and presented it to Bodhidharma as a token of the urgency of his quest for instruc- 
tion; see Supplementary Notes, s.v. “Cut off an arm.” 

40 the community of Huangmei (Obai no e HZ ®): I.e., the followers of the Fifth 
Ancestor, Hongren 4/2 (602-675), on Mount Huangmei sa ff#1U, in present-day Hubei 
Province. 

41 pounded rice for eight years (kome o tsuku koto hachi nen nari 米 を つく こと 八 
“72 ): Presumably, a metaphor for Huineng’s practice as a layman during the period 
between his designation as the Sixth Ancestor and his taking the tonsure and launching 
his teaching career. 

42 Mazu of Jiangxi (た 2ze, pgso 江西 馬祖 ): 1.e.、 Mazu Daoyi 馬祖 道 一 (709-788), 
disciple of Nanyue Huairang 南 獲 懐 譲 . 

43 This received the secret seal of Nanyue (kore Nangaku no mitsuin o bonju suru 
nari — xUPARROO FEE & BST 4 Ze 0 ): The antecedent of “this” here is taken as Mazu’s 
practice of sitting, though the pronoun kore =U might also refer to Mazu himself. 

44 he invariably had them secretly receive the mind seal (kKanarazu shin’in o mitsuju 

seshimu 272 FP LF)) & Fe sett Ut): Presumably, meaning that he always taught them 
the practice of sitting he had himself received from Nanyue. 

45 The present-day Linji [monks] belong to the Jiangxi lineage (ima no Rinzai 

wa, Kézei no ryit nari VE ORAL, (PO wtZe Y ): Linji Yixuan Kav #eX (d. 866), 
founder of the Linji school, was a dharma descendant of Mazu in the third generation.
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[16A:15] 

Ser cee, BAC K< BWICBSLT EBITEDOSZETT, W 
十 年 わき を 席 に つけ ず 、 KER +, ESMUOBAKEICEHAST, 洞 山 
い は く 、 HAT RR A ASS E—+4E72 0, WESOIR, HEX 

偉 付 せり 。 

Reverend Yunyan and Daowu studied together under Yaoshan and, 
making a vow that their sides would never touch the seat for forty years, 
investigated with a single mind.” Their dharma was transmitted to Great 
Master Wuben of Dongshan.*’ Dongshan said, “Seeking to become one 
piece, I have already sat in meditation and pursued the way for twenty 
years.“ Now, his way has been disseminated everywhere.” 

* Kk OK OK OK 

[16A:16] {1:152} 
Se WSL KE, CODA =WERICERPLEX, KAKA, Kh, HS 
と き 洞 山 に 診 じ て 、 大 道 を 決 控 し て 、 さ ら に 庵 に か へ る 。 天使 また 食 を 再 
送 し て 帥 を 尋 見 する に 、 三 日 を へ て 師 を みる こと え ず 。 天 腐 を まつ こと な 
し 、 大 道 を 所 款 と す 。 凍 育 の 志 気 、 お も ひ や る 記し 。 

Great Master Hongjue of Mount Yunju, when long ago he was stay- 
ing at the Sanfeng Hermitage, was sent food from the kitchens of the 
devas.*° Once, the Great Master visited Dongshan, ascertained the great 
  

46 Reverend Yunyan and Daowu (Ungan oshé to Dogo to Re Flin) (IBS ¢): Le., 
Yunyan Tansheng 22 #2 si (782-841) and Daowu Yuanzhi 道 吾 円 智 (769-833), fellow 
students of Yaoshan Weiyan 2% LL HE (i (751-834). 

their sides would never touch the seat for forty years (yonju nen waki o seki ni tsukezu 
四 十 年 わき を 席 に つけ ず ): A standard trope in the literature. Dogen’s source for the 
vow is unknown. 

investigated with a single mind (ichimi sankyii su —"RBZCT ): The term ichimi —BkK 
(literally, “single taste”) could be taken here as indicating either single-mindedness or a 
single intention shared by the two. 

47 Great Master Wuben of Dongshan (76zan no Gohon daishi 油山 の 悟 本 大 師 ): 1.e., 
Dongshan Liangjie jal 1} (807-869), successor to Yunyan Tansheng 22#%2=a% and 
founder of Dégen’s Caodong #ilAl lineage. 

48 “become one piece” (tajd ippen ¥} AK— F7): A fixed expression for the act of unifying 
or becoming unified. Dogen’s source for Dongshan’s saying is unknown. 

49 Now, his way has been disseminated everywhere (ima sono dod, amaneku denpu 
se77 いま その 道 、 あ まね く 俺 付 せ り ): This could also read. “now his words have been 
disseminated everywhere.“ 

50 Great Master Hongjue of Mount Yunju (Ungozan Gukaku daishi 雲 居 山 弘 覚 大 
師 ): I.e., Yunju Daoying 22/218) (d. 902), disciple of Dongshan Liangjie ja LU Eft. 
“Great Master Hongjue” 54.4 XEM is a posthumous title conferred by Emperor Zhao- 
Zone 昭 宗 . The Sanfeng Hermitage 三峰 庵 is thought to have been on Mount Yunju 宏 
居 山 , in present-day Jiangxi Province.
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way, and then returned to the hermitage. The emissary of the devas, once 
again sending food, sought the Master for three days but was unable to 
see the Master. No longer dependent on the deva kitchens, he took the 
great way as his basis. We should give thought to his spirit that confirms 
[the way]. 

* OK OK OK OK 

[16A:17] 

BXWKSHEN, CZODABAOREA LHD LEV, AROOMOSRIZWE 
AEXC, -~HOBRBAOM*RA ASST, MEUITAE< -BARTE, — 
HRBEOHLEXOITEW SI, BME, FT CICHEMR E720, RIESE 
mtEROL IAC, Heme BACK HAT. RR. UNeveEt. AY on 
を あはれ む 。 帥 や まざる な り 。 つ ひ に 作 務 の と き 、 作 務 の 具 を か くし て 、 
師 に あ た へ ざり し か ば 、 師 、 そ の 日 一 日 、 不 食 な り 。 衆 の 作 務 に く は は ら 

さる こと を うら むる 意 旨 な り 。 これ を 百丈 の 、 一 日 不作 、 一 日 不 食 の あ 
と 、 と いふ 。 い ま 大 宋 國 に 流 値 せ る 臨 注 の 玄 風 、 な ら び に 諸 方 の 療 林 、 お 
ほ く 百 丈 の 玄 風 を 行 持 す る な り 。 

From the time when Chan Master Dazhi of Mount Baizhang served as 
an acolyte under Mazu, right up to the evening that he entered extinction, 
there was not a single day in which he did not work for the samgha and 
for people.*' Thankfully, he left us the legacy, “a day without working 1s 
a day without eating.”°* That is, Chan Master Baizhang was already an 
elder with seniority; still, where there was communal labor, he worked 

as hard as a youth. The assembly was pained by this, and people took 

  

sent food from the kitchens of the devas (tenchii sdjiki Kj): Dogen’s source for 
this well-known story, told here in Japanese, is not certain; it seems closest to the version 
given in the Bore shin jing zhujie AX LAS GEAR (ZZ.42:79al 0-13): 

Moh Fini ERE, KEDAH. RABSWMU AR, A, KSA, F 
見 圧 主 。 圧 主 只 在 苺 中 為 何 不 見 。 皆 得 彫 頓 之 法 隠 身 之 訣 。 所 以 神 鬼 倶 不得 見 。 
Again, when Rev. Hungjue was living at a hermitage, the kitchens of the devas sent 
him offerings. After he visited the Rev. Dongshan, he returned to his hermitage. The 
deva spirits sent food to his hermitage for three days but did not see the hermit. The 
hermit was within the hermitage, so why did they not see him? All who attain the 

perfect sudden dharma have the art of concealing the body; therefore, no spirits can 
see them. 

51 Chan Master Dazhi of Mount Baizhang (Hyakujdzan Daichi zenji BXWWK Ee 
師 ): 1.e., Baizhang Huaihai 百丈 懐 海 (749-814), a disciple of Mazu. “Chan Master Great 
Wisdom” (Dazhi chanshi K#4iH#6M) is his title; Mount Baizhang & XL is in Hongzhou 

洪 州 , modern Jiangxi province. 

32 “aday without working is a day without eating” (ichinichi fusa, ichinichi fujiki 
一 日 不作 、 一 日 不 食 ): Baizhang was traditionally credited with creating the first Chan 
monastic regulations, and this saying was widely taken as expressing the spirit of the 
Chan monastery. See, e.g., Chixiu Baizhang ginggui #NE A CIR, T.2025.48:1119b2. 
The source of Dogen’s Japanese retelling here of the saying’s origin is uncertain. Here is 

the version given in the Tiansheng guangdeng lu K#2 IGE (ZZ.135:658a4-7):
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pity on him; yet the Master did not stop. Finally, at work time, they hid 
his work tools and would not give them to the Master; so, for that entire 

day, the Master did not eat. By this, he showed his regret that he had 
not taken part in the work of the assembly. This is called the legacy of 
Baizhang’s “a day without working 1s a day without eating.” The dark 
style of Linji that today has spread throughout the Land of the Great 
Song, as well as the monasteries in all quarters, are mostly engaging in 
the sustained practice of the dark style of Baizhang. ジ 

* KOK OK * 

[16A:18] 
Paintin, fERLO LX, HL DOTHAEASIEAT, KEVEA 
さる に より て な り 。 

When Reverend Jingqing was abbot of a cloister, the autochthonous 
deity was never able to see the Master’s face; for he could get no sign 
of him.” 

* OK OK OK 

[16A:19] £1:153} 
=F UF EE, COMPARES, KHZATO HC, KL KCHA 
を も と むる に 、 み る こと あ た は ず 。 

Chan Master Yizhong of Mount Sanping long ago was sent food from 

ADLER AS. UCR, REGRS. BUA MAE. AI, SER, 
争 合 勢 人 。 既往 求 作 具 不 獲 、 面 赤 不 食 。 故 有一 日 不作 一 日 不 食 之 言 流 播但 宇 
Ro 
The Master regularly participated in work periods and was first in the community to 
take on hard work. The community did not accept his working, secretly took away 
his tools, and asked him to stop. The Master said, “I have no virtue. Why not work 
with others?” 
Looking everywhere for his tools without finding them, he did not eat. Therefore, 
there is the saying that circulates everywhere, “a day without working is a day with- 
out eating.” 

53 The dark style of Linji (Rinzai no genpi Hai © Za): A syntactically awkward 
sentence, in which it would appear that “the dark style of Linji” and “the monasteries 
in all directions” are to be taken as compound subjects of the predicate “continuously 
practicing.” 

54 Reverend Jingqing (Kydsei oshd aif Filet): I.e., Jingqing Daofu 鏡 清道 盆 (864- 
937), a disciple of Xuefeng Yicun 253 7F; he later resided at the Jingqing Monastery 

fia +F in present-day Zhejiang Province. Again, Dégen’s source for the anecdote, told 
in Japanese, is uncertain; again, perhaps the nearest Chinese version is found in the Bore 
shin jing zhujie AZAG LEGERE (ZZ.42:79a 1-2): 

駐 鏡 清和 向 住 院 三 年 。 本 院 土 地 要 見 師 顔 不能 得 。 
Again, when Reverend Jingqing was abbot of a cloister, for three years the autoch- 
thonous deity of the cloister sought to see his face but could not. 
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the kitchens of the devas. After he met Dadian, when the devas searched 

for him, they could not see him.» 

* OK KOK OK 

[16A:20] 
後 大 湾 和 NL< . ROTI, BRB WUE, IS Lat, RASS LIE. 
ABS — SAKA. oS A II, 

Reverend Hou Dawei said,*° 

For twenty years, | stayed at Weishan, eating Weishan’s rice and shit- 
ting Weishan’s shit. I didn’t study Weishan’s way; I just managed to 
herd a single water buffalo, everywhere exposed all day long. 

[16A:21] 

し る べし 、 一 頭 の 水 帖 生 は 、 二 十 年 在 江 山 の 行 持 より 牧 答 せり 。 この 師 、 

か つて 百丈 の 會 下 に 参 攻 し きた れ り 。 し づか に 二 十 年 中 の 消息 お も ひ や る 
べし 、 わ する る 時 な か れ 。 た と ひ 参 江 山 道 す る 人 あり と も 、 不 参 江山 道 の 
行 持 は まれ な る 條 し 。 

We should realize that the water buffalo was herded by the sustained 
practice of “twenty years staying at Weishan.” This master had once 
practiced in Baizhang’s community. We should quietly think on the cir- 
cumstances during those twenty years; do not forget them. While there 
are those who studied Weishan’s way, a sustained practice that “didn’t 
study Weishan’s way” Is rare. 

* kK KOK OK 

[16A:22] 
#A)) GAS ERE ABE Foi, & UN +m 7h 9 LIZ, (EU OCH DRI 
を ここ ろ ざ す 。 拠 鍋 を た づ さ へ て 行脚 し 、 遍 歴 語 方 する に 、 つ ね に み づ か 
らい は く 、 七 歳 童 見 、 若 勝 我 者 、 我 即 問 伊 。 百 歳 老 侍 、 不 及 我 者 、 我 即 教 
他 。 

  

55 Chan Master Yizhong of Mount Sanping (Sanpeizan Gichi zenji =F UR 8 
fF): ILe., Sanping Yizhong =443'8 (781-872), disciple of Dadian Baotong KHAE 
iH (732-824); he later lived on Mount Sanping =* LU in present-day Fujian Province. 
Dogen’s source for this anecdote has not been identified. 

56 Reverend Hou Dawei (Go Daii oshé (4 Ki Fllal): Ie., Changqing Da’an REEKE 
(793-883), disciple of Baizhang Huaihai A 14. Da’an was given the nickname “Lat- 
er Dawei” because he succeeded Weishan Lingyou i1U##4 (771-853) as abbot of the 
Tongqing Monastery [a] B= on Mount Dawei ASL in present-day Hunan Province. 
His words here, given in Chinese, represent an abbreviated, somewhat variant version of 

a passage found in the Jingde chuandeng lu {E(B E Ek (T.2076.51:267c6-10); that text, 
which is quoted more fully in “Shdbdgenzo kajo” IEYEER RAK HH, has Da’an on Weishan 
for thirty years. See Supplementary Notes, s.v. “Water buffalo.”
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Reverend Congshen, Great Master Zhenji of the Guanyin Cloister in 
Zhaozhou, first resolved to bring forth the mind [of bodhi] and seek the 
way at the age of sixty-one.°’ Taking his water flask and staff, he trav- 
eled on foot and traversed all quarters, always saying, “A seven-year-old 
child who surpasses me, III inquire of him; a hundred-year-old elder 
who doesn’t reach me, I’!1 teach him.’*® 

[16A:23] 
DPLODE<K UTHROWAZBRTAZDRK, TRIbDI+ELY, FEA 
+OEX, (LUD CHINRRBMSRICELT,. AK (hig t4=- E+ 
ETRY WERE DOT-HHOES bb CHMCOUT, BEBIZEROT, 
AZe7e LL. aR ZR L, HDAEAMMBNAX, —BORMOMAR, REX DH 
TIONMe MVOC, FA RRR LIE7TT SIC, MBLOMMeAAAL 
ano Dll, HINWMA ST, AHORIMA< <~L, 

In this way, his concentrated effort to study the way of Nanchuan was 
twenty years.’ Only when he reached the age of eighty did he take up 
residence at the Guanyin Cloister east of Zhaozhou City, where he guid- 
ed humans and devas for forty years. He never sent a single letter to his 
danapati.’' The samgha hall was not large, lacking both front shelving 
and back shelving.®? Once, the leg of his platform broke off.® Splicing 
  

57 Reverend Congshen, Great Master Zhenji of Guanyin Cloister in Zhaozhou 
(Joshit Kannon’in Shinsai daishi Jishin oshé AUN BAKER ARM HFN): LLe., 
Zhaozhou Congshen 趙 州 従 訟 (778-897). The Guanyin Cloister in Zhaozhou was in 
present-day Hebei. The temple was known as Yong’an Cloister 7b from the South- 
ern Song: the current name, Bailin Monastery fA #*k=¥, dates from the Ching. 

the age of sixty-one (toshi rokujitissai narishi & L7\-+-—in&72 9 L): Digen repeats this 
and other information on Zhaozhou here in his “Shobogenzo hakujushi" 正法 眼 蔵 柏 樹子 . 
The source of his claim that Zhaozhou first undertook Buddhist practice at the advanced 

age of sixty-one is unclear; most biographies say he became a Sramanera as a youth. 

58 “A seven-year-old child” (shichisai d6ji tcm& #52): A vow found in the Zhaozhou 
lu 趙 州 録 (Cczz2s7 yz 古 尊 宿 語録 , ZZ.118:304b9-10). 

S9 Nanquan (Agzzsez 南 泉 ): I.c.,Zhaozhou's teacher Nanquan Puyuan 南 泉 普 願 (748-833). 

60 he guided humans and devas for forty years (ninten o kedo suru koto shiju rainen 
nari ARREST DS = & +E Ze Y ): Some versions read ked6d 化 導 and eg7 年 
Ae here. 

61 He never sent a single letter to his dd@napati (imada katsute ippi no sho o mote dan- 
na ni tsukezu VWWETEROC-HOB*e b&b CHAMCOTT): Le., a letter to lay patrons 
(S. danapati) seeking support for the monastery. 

62 lacking both front shelving and back shelving (zenka nashi, goka nashi Ail3R 78 
し 、 後 架 な し ): The former term refers to shelves located in the outer section of the 
samgha hall (sdd6 {% ®), used for food service; the latter refers to shelves in the lavatory 
behind the samgha hall, or by extension, to the lavatory itself. 

63 the leg of his platform broke off (jokvaku oreki WKH % 41 & ): Le., the leg of his seat 
in the samgha hall. An incident recorded in the Zhaozhou lu #8) # (ZZ. 118:304b 12-13), 
where the furniture in question is called a “cord bench” (j6shd #HAK), a standard term for
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a charred piece of wood to it with twine, he continued practicing on it 
as the months and years passed; when the stewards sought to change 
the platform leg, Zhaozhou would not permit it. We should listen to the 
house style of this old buddha. 

[16A:24] {£1:154} 

趙 州 の 、 趙 州 に 住 す る こと は 、 八 旬 よ り の ちな り 、 人 ELV COME 
り 。 正法 正 偉 せり 。 諸 人 これ を 古人 と いふ 。 い まだ 正法 正 舘 せ ざ らん 人 角 人 
は 、 帥 より も か ろか る べし 、 い まだ 八 旬 に いた ら ざ らん 傘 人 は 、 師 より も 

強健 な る べし 。 詩 年 に し て 軽 人 な らん われ ら 、 な ん ぞ 老 年 の 崇 重 な る と ひ 
と し か らん 、 は げ み て 区 道 行 持 す べき な り 。 四 十 年 の あ ひ だ 、 世 財 を た く 
は へ ず 、 常 住 に 米穀 な し 。 あ る い は 栗子 ・ 椎 子 を ひろ う て 、 食 物 に あつ 、 あ 
る い は 旋 軸 飯 食す 。 まこ と に 上 古龍 象 の 家 風 な り 、 織 慕 す べき 操 行 な り 。 

Zhaozhou took up residence in Zhaozhou after his eighth decade, fol- 
lowing his dharma transmission. It was the direct transmission of the 
true dharma. People called him an “old buddha.” Others that have not 
received the direct transmission of the true dharma must be less signifi- 
cant than the Master; others that have yet to reach eighty must be more 
robust than the Master. How can we, who are youthful but insignificant, 
be equal to one who ts a respected elder. We should strive to pursue the 
way and engage in sustained practice. For forty years, [his monastery] 
accumulated no worldly treasure, and its stores had no rice. Sometimes, 
they would collect chestnuts or beechnuts to use as food; sometimes, 

they would take turns cooking.™ Truly, it was the house style of the drag- 
on elephants of antiquity, conduct we should cherish.” 

[16A:25] 

mALX, RICLOULUMAK< . fA ERB, FRGB +R, HEA 
Maen, Eee et RAS, CM aUTHRe LO TREY, 

Once, he addressed the assembly, saying, “If for a lifetime you don’t leave 
the grove and don’t talk for ten years or five years, no one will call you a 
mute; after that, even the buddhas won’t know what to make of you.” 

This expresses sustained practice. 

  

an individual monk’s meditation platform. 

64 take turns cooking (sendenbonjiki hé##8% 2): An unusual term generally taken to 
indicate the practice of suspending the position of cook (/ezzo 典 座 ) and having each 
monk prepare his own meal. 

65 dragon elephants (ryiizé #E&): A term for superior religious practitioners. Al- 
though originally used in reference to great elephants (S. mahdandaga or hastindga), it is 
often interpreted as “dragons and elephants.” 

66 Once, he addressed the assembly (aru toki shu ni shimeshite >OEX, RIZLHY 
LT): For sources of this saying and a variant version unique to Dogen, see Supplemen- 
tary Notes, s.v. “For a lifetime not leaving the grove.”
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[16A:26] 
LANL, +4FERO AH, BAD7EAICEO LWA‘, FREER 
MDOKICEY CT. BRaBTEYV EWN LE OMBICH OH AGA, HHIED<C OTE 
LL, PRiBBAXDXOAIL, KFO RUHR ABH ARNDOT, LDS 
Wd, 7THOBWIT, ABER ACO. ABER, Wve ze ORO, B 
BOAROPbSIL, FUE LOD, BURR A LOS, Bel HED ai het St 
FPA, LOtKAATRY, FUE Ae. BSED LADS. HRM YO 
LELEXbAIL, HlinDor«ke oozed, FERRO, LOmicittt 
すべ し 。 東西 の 風 に 東西 する こと な か れ 。 十 年 五 載 の 春風 秋月 、 し られ ざ 
れ ど も 雄 色 透 脱 の 道 あ り 。 その道 得 、 わ れ に 不知 な り 、 わ れ に 不 組 な り 。 
{THOT Bere OO EBBTAL, Kee BARA L HOLME CEA 
DAV, AiR KZEO HZ Ree, BRK. AR eK Ze 
り 。 

We should realize that one who “doesn’t talk for fifteen years” may 
look stupid, but even though one does not talk, when it 1s based on the 
concentrated effort of “not leaving the grove,” one is not “a mute.” The 
way of the buddhas is like this. One who does not hear the “voice of the 
way of the buddhas,” lacks the truth that “not talking” is “not a mute. の! 
Therefore, the greatest wonder of sustained practice is “not leaving the 
grove’; “not leaving the grove” is complete talk that is sloughed off.° 
The greatest fools do not know that they themselves are “not a mute” 
nor let it be known that they are “not a mute.” Though no one prevents 
them, they do not let it be known. Those who do not hear that being 
“not a mute” is “getting such,” who do not know it is “getting such,” are 
selves to be pitied. We should quietly engage in a sustained practice 

  

the grove (sdrin #2#«): A common idiom for the monastery or the monastic institution. 

mute (akan Miz}): Used in Chan conversations for one unable to respond. 

67 “voice of the way of the buddhas” (butsud6 shd i8 #): This expression and the 
discussion that follows seem to reflect a verse (quoted in “Shdbdgenzo arakan” IE YEAR a 

bay #235) in the Lotus Siitra (Miaofa lianhua jing WiE EEK, T.262.9:18c20-21): 

KE44, SESH. Ue. 7. 
Now, we 

Are truly sravakas; 

Who cause all to hear 

The voice of the way of the buddhas. 

The sutra is playing on the term sradvaka (“hearer”) as “one who causes to hear” the 

buddhas’ teaching of bodhi — the term rendered as do 38 (“way”) in Kumarajiva's trans- 
lation here. 

68 complete talk that is sloughed off (datsuraku naru zengo Wiis 72 4 4B): Or per- 
haps “whole talk that is sloughing off.” An unusual expression not occurring elsewhere. 
For the use of “slough off” (datsuraku fii¥%), see Supplementary Notes, s.v. “Slough off.” 

69 “getting such” (toku inmo {${E/): An expression often encountered in Zen texts in casu- 
al reference to spiritual attainment — as in the well-known saying attributed to the ninth-cen- 
tury master Yunju Daoying 22)518 J; see Supplementary Notes, s.v. “Such a person.”
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of the sustained practice of “not leaving the grove.” Do not go east and 
west with the winds of east and west. Although the spring winds and 
autumn moons of “ten years or five years” are not noticed, they have 
words transcending sounds and forms.” Its sayings, we do not know, we 
do not understand. We should study that an inch of shadow of sustained 
practice is a sad thing.’’ Do not doubt “not talking” as merely empty. 
Entering is one grove; leaving is one grove; the “road of the bird” is one 
grove; the realms everywhere are one grove.” 

* OK OK OK OK 

[16A:27] {1:1553 
AARC, COW Bees BEST. AR TREITS O ArcZe 
), MEM ICSEBBA ZED, DMOCHBAOSICBUTES, meee. OL, 
Bu va<. Ble, b, KR. COI LIFeXKC. BEAT. 5 
7RAICKAEUOABIAICOIZO CT. ARC ABE7RO, RIOR, BASE 
L. MHEAEKEDF, POW thd oO, HhicMBIEL, VHT SOL 
三 十 勿 年 な り 。 人 事 た えて 見 聞 せ ず 、 年 暦 お ほ よ そお ぼ え ず 、 四 山 青 又 商 
の み を みる 。 お も ひ や る に は あはれ むべ べき 風 本 な り 。 

  

70 they have words transcending sounds and forms (shdshiki todatsu no dé ari BE 

135, 18 & 4 ): An unusual expression that could also be read “there are words through 
which sounds and forms are liberated.” 

71 aninch of shadow of sustained practice is a sad thing (gydji no sun’in o kashakko 
zg77 行 持 の 寸 陰 を 可 惜 許 な り ): Presumably to be understood “[the loss of even] an inch 
of shadow.” The term sun’in <Ff2 (“inch of shadow’) is a literary term for “a moment 

of time.” 

72 Entering is one grove; leaving is one grove (nyusshi ichi sdrin nari, shusshi ichi 
sorin nari AiZ—eAK7EY . HZ —BeAKZE Y ): Likely reflecting a saying of Jingqing 
Daofu #27818 4% (Liandeng huiyao Bitte S B, ZZ.136:838b6-8): 

AS, WR, BOWE, bia, BEER, BHM, Ma, WHITH 去 
ACA ETE PE ee. Bax, PS eK, A eK, 
The Master [Daofu] asked a monk, “Where did you come from?” 

He said, “Three Peaks.” 

The Master said, “Where did you spend the summer [retreat]?” 
He said, “Five Peaks.” 

The Master said, “I spare you the thirty blows.” 

He said, “Where was my mistake?” 
The Master said, “Because you left one grove and entered another grove.” 

“road of the bird” (chdro #8): Likely an allusion to the “path of the bird” (chdd6 F& 

iH), the first of the “three roads” (sanro =#%) of Dongshan Liangjie 7MIUR ft, cited 
often in Dégen’s writing; see Supplementary Notes, s.v. “Dongshan’s path of the bird.”



28 DOGEN’S SHOBOGENZO VOLUME II 

Mount Damei is in the Qingyuan Prefecture.’* On this mountain was 
established the Husheng Monastery, with Chan Master Fachang as its 
founder.’* The Chan Master was from Xiangyang.” 

Once, when he was practicing in Mazu’s community, he asked, “ What 
is a buddha?” 

Mazu said, “This mind itself 1s the buddha.” 

On hearing these words, Fachang immediately had a great awaken- 
ing. Thereupon, climbing to the summit of Mount Damei, he no longer 
mingled with humanity. He lived alone in a thatched hermitage, ate pine 
nuts, and wore clothes of lotus leaves. On the mountain, there was a 

small pond in which lotuses were plentiful. He sat in meditation pur- 
suing the way for over thirty years. Of human affairs, he was entirely 
oblivious; of the passing of the years, he was wholly unaware. He saw 
only that “the mountains in the four directions are green and then yel- 
low.””> When we think on it, they were winds and frosts to be pitied.” 

[16A:28] 

Bi > A mICIk, At ORS —HEATALICB<, MUR 7e 0, LOBE 
地 却 せしめ ざら ん と 功夫 すれ ば 、 ね ぶら ざる な り 。 そ の 塔 、 い ま 本 山 に あ 

り 、 庫 下 に 交 割 すす か く の ご と く 欧 道 す る こと 、 BHICWEY CHEZ L, 

When the Master sat in meditation, he placed an eight-inch iron stipa on 
top of his head, as if he were wearing a jeweled crown. By the effort not to 
let this stupa fall on the ground, he did not doze off. The sttipa is still at this 
mountain, recorded in the register of properties in the administrative office.” 
He pursued the way like this right up to his death, without ever letting up. 
  

73 Qingyuan Prefecture (Keigen fu B&7cit): In the Ningbo S£7& District of pres- 
ent-day Zhejiang Province. 

74 Husheng Monastery (Goshdji #22 +): Established by Fachang 74% circa 836. 

Chan Master Fachang (HOj6é zenji 4 0#EM): Ie, Damei Fachang Kee (752- 
839)、 a disciple of Mazu Daoyi 馬祖 道 一 . DSgen retells in Japanese here a version of 
Fachang’s biography found in the Jingde chuandeng lu Fe (E(B VEER (T.2076.5 1:254c2ff). 

75 Xiangyang (Joyo ¥€%): In present-day Hubei province. 

76 “the mountains in the four directions are green and then yellow” (shizan sei 

mata 6 VU\U eX Bz): Quoting Facheng’s own words in the conversation with the monk 
recounted below, section 29. 

77 winds and frosts to be pitied (awaremu beki fisd *tLALTS~ =X |ALFB): Le. years 
spent in a pitiable state. The term fuso J&\#a (“winds and frosts”) refers to bitter conditions; 

it can also, like the similar seisd #6 (“stars and frosts”), refer to the passing of the years. 

78 recorded in the register of properties in the administrative office (Auwka ni kokatsu 
sz 庫 下 に 交 割 す ): Aloose translation. The verb kdkatsu su 22#\F refers to the practice of 
verifying the records of the public and private holdings of the monastery on the occasion 
of the succession of monastic officers. Dogen’s source for this information is unclear. In his



16A. Sustained Practice, Part 1 Gydji 行 持 29 

[16A:29] 
か く の ご と くし て 年 月 を 経歴 する に 、 牙 官 の 連 よ り 一 僧 き た り て 、 や ま に 
いり て 持 杖 を も と むる ちな み に 、 迷 山路 し て 、 は か ら ざ る に 師 の 庵 所 に し 
た る 。 不 期 の な か に 師 を みる 。 す な は ちと ふ 、 和 和尚 、 こ の 山 に 住 し て より 
この か た 、 多 少 時 也 。 師 い は く 、 只 見 四 山 青 又 次 。 こ の 僧 ま た と ふ 、 出 山 
路 、 向 仕 摩 廣 去 。 師 い は く 、 随 流 去 。 こ の 僧 、 あ や し むこ ころ あり 。 か へ 
り て 了 官 に 晃 似 する に 、 暗 官 い は く 、 そ の か み 江 西 に あり し と き 、 一 僧 を 
販 見 す 。 そ れ よ り の ち 消 足 を し ら ず 。 募 赴 此 僧 否 。 

After some years and months had passed like this, there appeared a monk 
from the community of Yanguan, who, having climbed the mountain in 
search of a staff, lost his way on the mountain path and by chance came 
upon the Master’s hermitage.” Upon unexpectedly seeing the Master, he 
asked, “Reverend, how long have you been living on this mountain?” 

The Master said, “I see only that the mountains in the four directions 
are green and then yellow.” 

The monk asked again, “Which way ts the path out of the mountain?” 

The Master said, “Follow the stream.” 

The monk thought this strange. When he returned and reported it to 
Yanguan, Yanguan said, “In the past, when I was in Jiangxi, I once met a 
monk. Since then, I don’t know what happened to him. Couldn’t he have 
been this nonk の や 

HGA0] f1:156 
に 僧 に 令 し て 師 を 請 出山 せ ず 。 偶 を つく り て 答 す る に い は 

<」 ” AREAL ATER. “eek Cee. HE Ae ZS 7 A. oh AVE 8 
3, DOICHbEDAT, CHEVOD(IC, WIFEWBARWOSA LCL ELA 
Ic, AMAT ZICVIE< . He KE, BRTRER AER, MIRE A ROE 
遍 、 更 移 茅 舎 入 深 居 。 つ ひ に 庵 を 山奥 に うつ す 。 

So, he sent the monk to invite the Master, but he would not leave the 

mountain. He responded by composing a gatha: 

Broken dried-up tree keeping to the cold wood: 
How many times has it met the spring without changing its mind? 
The woodsman passes it without a backward glance; 
How could a man of Ying bother to go after it?! 
  

“Shdbdgenzo shisho” IE YEAR ache], he reports that he stayed overnight at the Husheng 
Monastery on Mount Damel; so, he may be recalling a personal experience here. 

79 Yanguan (Enkan #6): I.e., Yanguan Qian #4’ 7 (d. 842), another disciple of 
Mazu Daoyi 馬祖 道 一 . 

80 “when I was in Jiangxi” (Kozei ni arishi toki (Lic) Ut &): Le., when Yan- 
guan was studying with Mazu. 

81 Broken dried-up tree keeping to the cold wood (saizan ん o の oz 7 27 が 7 推 残 枯
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And, in the end, he did not go. Later, when he was thinking to go fur- 

ther into the mountain, he composed a verse: 

From the lotus leaves of a single pond, my clothes are inexhaustible; 
From the blooms of a few pines, my food 1s more than enough. 
Now that the world knows where | live, 

I’I] move my hut to a deeper spot.* 

And, so, he moved his hermitage further into the mountain. 

[16A:31] 

ある と き 、 馬 祖 、 こ と さら 僧 を つか は し て と は し む 、 和 上 尚 その か み 馬 祖 を 
参 見 せ し に 、 得 何 道理 、 便 住 此 山 な る 。 師 い は く 、 馬 祖 わ れ に むか ひ て い 
ふ 、 即 心 息 大 。 す な は ちこ の 山 に 住 す 。 僧 い は く 、 近 日 は 備 法 また 別 な 
り 。 師 い は く 、 作 歴 生 別 な る 。 僧 い は く 、 馬 祖 い は く 、 非 心 非 人 、 と あ 
り 。 有 師 い は く 、 遺 老 漢 、 ひ と を 惑 負 する こと 、 了 期 あ る べから ず 。 任 他 非 
FEB. Fem BLE 俺 。 

Once, Mazu especially sent a monk to ask, “Reverend, formerly, when 
you studied with Mazu, what truth did you get that you came to Ive on 
this mountain?”® 

The Master said, “Mazu told me, ‘this mind itself 1s the buddha.’ 

Whereupon, I came to live on this mountain.” 

The monk said, “Nowadays, his buddha dharma ts different.” 

The Master said, “How is it different?” 

The monk said, “Mazu says, ‘Not the mind, not the buddha.’” 

The Master said, “This old guy, there’s no end to his confusing people. 
Let him have his ‘not the mind, not the buddha’; for me, it’s Just ‘this 

mind itself 1s the buddha.’” 

  

7K far EK): Reading i far in the sense “to stick close to.” “The cold wood” (kanrin 寒 林 ) 
evokes the charnal ground (shitabana F B88; S. sitabana) for the disposal of corpses. 
The verse, cited elsewhere in the Shdbdgenzé, occurs at Jingde chuandeng lu RTE 
#& (T.2076.51:254c12-13). See Supplementary Notes, s.v. “Dried-up tree.” 

man of Ying (Fijin 2 A): I.e., a maestro; in polite reference to Qian. Ying was the cap- 
ital of the ancient state of Chu ##. 

82 From the lotus leaves of a single pond, my clothes are inexhaustible (itchi kayo 
e mujin — Hh tay $6 XK HE BE): This verse is not found in Fachang’s Jingde chuandeng lu #& 
(HH LESR biography but is attributed to him in the Mingzhou Damei Fachang chanshi lu 
BAI AAELE BF BM Sk (Kanazawa bunko shiryé zensho BR LHF 1:18b). How- 
ever, the poem is originally the work of the eighth-century Daoist recluse Xu Xuanping 
許 宜 平 in response to the efforts of Li Bai 李白 to visit him. 

83 Mazu especially sent a monk (Baso. kotosara sé o tsukawashite fh, Tk Sb 
僧 を つか は し て ): Here. Dogen returns to his Japanese retelling of Fachang’s notice in 

the Jingde chuandeng lu T#(SEER (T.2076.51:254c14-20). As Dogen himself notes 
below, this episode was well known and was recorded in several Chan sources.
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[16A:32] {1:157} 
- OMe SSC, BABS, BMvIs<. HTP, 

He reported these words to Mazu. Mazu said, “The plum is ripe.”®* 

[16A:33] 
この 因 強 は 、 人 天 み な し れる と ころ な り 。 天龍 は 師 の 神 足 な り 、 (AARIKEH 
OEE), ABOMAIL, 師 の 法 を 偉 持 し て 、 本 國 の 初 視 な り 。 いま 高 
諾 の 諸 師 は 、 師 の 境 孫 な り 。 

This episode is known to men and devas. Tianlong was the Master’s 
spiritual foot; Juzhi was the Master’s dharma grandson. Gaji of Goryeo 
transmitted the Master’s dharma and became the first ancestor in his land.°° 
The Masters of Goryeo now are the distant descendants of the Master. 

[16A:34] 
生前 に は 、 一 虎 ・ 一 象 よ の つね に 給 侍 す 、 あ ひ あ ら そ は ず 。 師 の 彫 寂 の の 
ち 、 虎 ・ 象 いし を は こび 、 泥 を は こび て 師 の 塔 を つく る 。 そ の 塔 、 い ま 護 
也 寺 に 現在 せり 。 師 の 行 持 、 む か し ・ い ま の 知識 と ある は 、 お な じ く ほお む 
る と ころ な り 。 劣 直 の も の は 、 ほ むべ し と し ら ず 。 貧 名 愛 利 の な か に 化 法 
あら まし と 強 師 する は 、 小 量 の 愚 見 な り 。 

During his lifetime, he was attended by a tiger and an elephant, who 
never fought with each other. After his complete quiescence, the tiger 
and the elephant carried stones and carried earth to build a stupa for the 
Master.®’ The stiipa still exists at the Husheng Monastery. The sustained 
practice of the Master is praised by all wise friends, past and present; 
those of inferior wisdom do not know that he is to be praised.** To main- 
tain the vain hope that the buddha dharma might exist amidst craving for 
fame and love of profit is a small, stupid view. 

  

84 “The plum is ripe” (baisu juku ya H+ 2At1): Or “Master Plum is mature”; playing 
on the name of Fachang’s mountain, Damei *## (“Great Plum”). 

85 Tianlong was the Master’s spiritual foot (Jenryii wa shi no jinsoku nari KEI 
師 の 神 足 な り ): Little is known of Fachang's disciple Tianlong 天龍 (dates unknown), 

teacher of Juzhi 倶 肛 (dates unknown): the two masters are known primarily for their 
practice of teaching by holding up one finger. “Spiritual foot* here rendcers yo ん z 神 足 , 
a term for paranormal powers, used in reference to a top disciple. 

86 Gaji of Goryeo (Kory6é no Kaji EEO w=): Recorded as a follower of Fachang 
at Jingde chuandeng lu #T#(RPESR (T.2076.51:273b27). The founder of the Korean 
Mount Gaji 342% school of Seon is usually given as Doui 道義 (d. 825), who is said to 
have studied with Mazu’s disciples Xitang Zhizang Pa #it (735-814) and Baizhang 
Huaihai & 184. Dogen’s source for his claim is not clear. 

87 complete quiescence (enjaku [BlAx): I.e., parinirvana. 

88 wise friends, past and present (mukashi ima no chishiki ts2>U + VYX @ Mam): Le., 

Buddhist teachers throughout history.
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* KOK OK OK 

[16A:35] 
FAC ERTBEMV I< . ENSVIS CM CHIRITHER LEX, BEMRLT, 
elie. (k7AITEL, EE KICABTEOD, RRL eC’ < BT), Oo 
Ted, (AE, CeCe, BRK, BRERA, BAO Bw, 7eE 
EL. fEBOBE, RED INNHSBAIEL, RIOT < GTS X 
と な し 。 fA. BRU CHEER A CLARE LIC, BASAL . BR 
Be. ReMi, SRRA, BSE, ZEB, BRBeR OA, 
HiEORBA, HIE< BPR MICMTT TST. HAE O RBBB 729 履 空 の 玄 風 な 
り 。 な ん だ ち 出 家 學 道 す る 、 條 手 脚 な ほ い まだ お だ や か な ら ず 、 わ ず か に 
これ 四 、 五 十 歳 な り 。 た れ か いた づら な る いと まあ り て 、 豊 屋 を こと と せ 
ん 。 つ ひ に 不 従 な り 。 

Chan Master Fayan of Wuzu said, “When my master’s father first lived 
at Yangqi, the buildings were old, the rafters rotted, and the damage from 
wind and rain was severe.” It was the end of winter. The halls were all in 
disrepair. Among them, the samgha hall was particularly damaged, with 
snow and hail covering the platforms, so they couldn’t be occupied.” 

Seniors with snowy pates still cleaned off the snow; venerable elders 
with shaggy brows seemed to knit their brows in lament.” The monks 
could not comfortably sit in meditation. 

“When a patch-robed one sincerely suggested that it be repaired, my 
master’s father declined, saying, ‘Our buddha has said that we are now 
in a kalpa of decrease, with high bluffs and deep valleys changing and 
impermanent.’”' How can we seek to be satisfied, with things perfectly 
fulfilling our wishes?’” 
  

89 Chan Master Fayan of Wuzu (Goso no Hoen zenji HALMIAIATBEM): I.e., Wuzu 
Fayan 4:48 7e 7s (d. 1104). Dogen here retells in Japanese a passage found in the Chanlin 
paoxun it KE all (T.2022.48:1018c6-11). 

“When my master’s father first lived at Yangqi” (su6 hajimete Yogi ni jit seshi toki 6M 
45a じ め て 楊 岐 に 住 せ し と き ): “My master's father* renders szo 師 鈴 ("my master's 
old man”: also read shid), used in reference to the teacher of one’s teacher. The refer- 

ent here is Yangqi Fanghui #347 (993-1046), teacher of Fayan’s master, Baiyun 
Shouduan 白雲 守 端 . Yangqi 楊 岐 is the name of the mountain in present-day Jiangxi 
Province where Fanghui lived. 

90 Seniors with snowy pates still cleaned off the snow (setchd no gishuku, nao sosetsu 
shi S19 Sie. 7215128 L): Dogen here interjects this and the following sentence of 
oe own. The English “cleaned off the snow” tries to capture the use of the verb sdsetsu 
#5 (“to clean”) in a play on the “snowy pates” (setchd 2418) of the old monks. 

91 “patch-robed one” (nossu #4-4-): I.e., one of Fayan’s monks. The term nossu 裕子 
(“patch-robed one”) is synonymous with nassé [or ndsd] #48 (“patch-robed monk”). 
Dégen is here continuing his Japanese retelling of the Chanlin paoxun it#*K # all, at 
T.2022.48:1018c7. 

“Our buddha has said” (ga butsu u gon #{iA SB): This and the following sentence
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The sages of old often walked under a tree or in the open; this is a 

splendid precedent, the dark style of those who tread the sky.” 

“You have left home and are studying the way, but you still do not 
move your hands and feet gracefully.” It is but forty or fifty years.” 
Who has the time to waste on a fancy building?’ In the end, he did not 
go along with it.” 

[16A:36] £1:158} 

SC SINERNUEME BREE UCR. ONC RAE Lebron mimes 
TAREE BISA PE. DINZO4ZAST, LPS’ Db, Wena 

TaN BHR, = OT Oe a ee Oe MjEDABIEX IE 
READ SAL, IOI, CIAIERP AL, LOR, ICKL, 

The following day, he held a convocation and addressed the assembly, 
saying, 

When Yanga first lived here, the walls were coming apart, 
The seats were all covered with scattered pearls of snow. 
We hunched up our shoulders, and secretly grumbled, 
Thinking back on those of old who lived beneath a tree.”° 

  

are put in Chinese quoted directly from Chanlin paoxun WA" all (T.2022.48:1018c8-9); 
some readers treat them as a quotation of “our buddha,” though this seems rather unlikely. 

“kalpa of decrease” (genkd KH): I.e., eon of decline, during which human life grad- 
ually decreases. 

“high bluffs and deep valleys” (kdgan shinkoku 両 岸 深谷 ): A fixed idiom expressing 
great change, from the line in the Shijing ### (Maoshi 2%, Shiyue zhi jiao +A 228, 
KR.1c0001.019.33a): 

BEB e. RERE, 
High bluffs become valleys; deep valleys become hills. 

92 sages of old (kod no shonin H{E@ # A): Here again, Dogen interjects a sentence of 
his own. The English “walked” here translates kinhin #47, a term for walking recitation 
or meditation. 

dark style of those who tread the sky (rikit no genpii }i# 22 @ ZJA\): l.e., the practice of ad- 
vanced adepts with the power of flight; the term rikii /€ 2S (“tread the sky”), which does not 
occur elsewhere in the Shdbdgenzo, is sometimes interpreted here as “walk in emptiness.” 

999 93 “*You have left home and are studying the way’” (nandachi shukke gakudo suru な 

IZ b HRB T 4): Continuing Fayan’s quotation, now put in Japanese, of his mas- 
ter’s father, at Chanlin paoxun ie AK all, T.2022.48:1018c10. 

94 “‘Itis but forty or fifty years’” (wazuka ni kore shi, gojit sai nari TF ANC x A, 
ttm 7e 9 ): The antecedent of “it” (kore = 741) is perhaps “our lives as monks.” 

95 The following day (yokujitsu 22 8 ): Continuing to retell the Chanlin paoxun tek 
all passage (T.2022.48:1018c11-13), through the end of the verse, which is quoted here 
in the Chinese.
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In the end, he did not allow it.°° Nevertheless, those robed in clouds 

and sleeved in mist from the four seas and five lakes sought to hang their 
staffs in this community.”’ It is gratifying that there were so many 1m- 
mersed in the way. This talk should be dyed on our minds; these words 
should be engraved on our bodies. 

[16A:37] 
演 和 沿 、 あ る と き し め し て い は く 、 行 無 越 思 、 思 無 越 行 。 こ の 語 、 お も く 
すべ し 、 日夜 思 之 、 朝 行え 々 。 い た づら | に 東西 南北 の 風 に こ ふ か る る が ご と 
く な る べから ず 。 い は ん や この 日 本 國 は 、 王 臣 の 宮殿 、 な ほそ の 艶 屋 あら 
ず 、 わ づか に お ろ そ か な る 白 屋 な り 。 出家 學 道 の 、 い か で か 旦 屋 に 幽 棲 す 
る あら ん 。 も し 豊 屋 を えた る 、 北 命 に あら ざる な し 、 靖 窒 な る まれ な り 。 

も と より あら ん は 論 に あら ず 、 は じ め て さら に 経 辻 す る こと な か れ 。 草 
庵 ・ 白 屋 は 古 聖 の 所 住 な り 、 古 聖 の 所 愛 な り 。 晩 時 し た ひ 参 吐 す べし 、 た 

が ゆる こと な か れ 。 

Reverend Yan once instructed, “The practice does not exceed the 
thinking; the thinking does not exceed the practice.”’® We should take 
these words seriously, “thinking on them day and night; practicing them 
morning and evening.””’ We should not be as if blown futilely by the 
winds of east, west, south, and north. Still less in this Land of Japan, 

where the palaces even of the kings and ministers lack lavish dwellings 
and consist merely of simple, plain dwellings.'°° How could those who 
  

96 In the end, he did not allow it (tsui ni yurusazu OUIZD)S & TF): Le., Fayan did 
not consent to have the samgha hall repaired. This sentence and the remainder of this 
section represent Dégen’s comment. 

97 robed in clouds and sleeved in mist (und kabei 224N 3X): A literary expression 
for the itinerant monk; akin to the more common “clouds and water” (unsui 227k). 

four seas and five lakes (shikai goko PU 7 tif): |.e., the entire realm of China; a fixed 

expression, sometimes in reverse order. The four seas are the oceans in the four direc- 

tions; the five lakes are variously listed. 

hang their staffs (kashaku #5): I.e., enroll in the monastery: see Supplementary 
Notes, s.v. “Staff.” 

98 Reverend Yan (En oshé (&Fil=]): Quoting again from the Fayan passage in the 
Chanlin paoxun it# 4K ¥ 4)! (T.2022.48:1018c14-15): 

演 祖 日 、 袖 子守 心 城 。 泰 戒律 。 日 夜 思 之 。 朝夕 行 之 。 行 無 越 思 。 思 無 越 行 。 
The Ancestor Yan said, “The patch-robed who guard the citadel of the mind respect 
the precepts. ‘Day and night, they think on them; morning and evening, they practice 
them. Their practice of them does not exceed their thinking on them’; their thinking 
on them does not exceed their practice of them.” 

Fayan is here adapting Zi Chan’s +-#£ teaching on government in the Zuo zhuan 7A{# 
(Xiang gong er shi wu nian #2 —+ 4, KR.cle0001.0009.623a.). 

99 “thinking on them day and night; practicing them morning and evening” (vichi 

ya shi shi, chdseki gy6 shi B#RERZ, FAY 4{T-Z): From Fayan’s use of the Zuo zhuan. 

100 plain dwellings (hakwoku Az): A term for a humble cottage, sometimes derived 

from a dwelling thatched with kunai grass (baimao A>).
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“have left home and are studying the way” live in seclusion in lavish 
dwellings?'®' One does not get a lavish dwelling except from wrong live- 
lihood; rarely is it from a pure one. If it is already there, it is not an issue, 
but do not construct a new one. Thatched huts and plain dwellings are 
the abode of the sages of old, what the sages of old loved.'** Latter-day 
students should admire and study them; do not deviate from them. 

[16A:38] {1:159} 

min: 22> HRS, ARO LWA EULRBILET, HR OR BMZ OY, 

The Yellow Emperor, Yao, and Shun, though laymen, lived in thatched 

dwellings, setting an excellent precedent for the world.'°° 

[16A:39] 

P+A, RRR ZT. RAH. RBH ZIT. BME, TAA, Ue 
善之 、 名 日 合 宮 。 発 之 明 堂 、 以 草 蓋 之 、 名 日 総 章 

The Shizi says,'™ 

If you wish to see the conduct of the Yellow Emperor, it 1s in the He- 
gong; if you wish to see the conduct of Yao and Shun, it 1s in the Zong- 
zhang. The Mingtang of the Yellow Emperor was covered with thatch 
and was called the Hegong; the Mingtang of Shun was covered with 
thatch and was called the Zongzhang.'” 

  

101 those who “have left home and are studying the way” (shukke gakudd HA B38): 
From Fayan’s talk quoted in section 35, above. 

102 the abode of the sages of old, what the sages of old loved (kosho no shoji nari, 
ん os の zo sog7 7g77 古 聖 の 所 住 な り 、 古 聖 の 所 愛 な り ): Perhaps recalling Do0gen's 
version of lines from the poem Caoan ge 草庵 歌 , by Shitou Xiqian 石頭 布 遷 : see above. 
Note 7, and Supplementary Notes, s.v. “Reverend Shitou's Song of the Thatched Hut.” 

103. The Yellow Emperor, Yao, and Shun (K6dtei Gyd Shun Rift + #2 + BE): Le., the 
three legendary emperors of China said to have ruled in the third century BCE. 

104 Shizi (Shishi FP -£-): The work of the fourth-century BCE author Shi Jiao F'(%. Much 

of the book was already lost by Dogen’s day; and, while this passage is quoted elsewhere 
in Chinese literature, it is unclear what source he used here and for the identical passage 
in his Chiji shingi MBE (DZZ.6:126-128). 

105 Hegong (Gdkhi GE): Zongzhang (Sdsho * =); Mingtang (Meidd FA): The 
first and second are the halls in which the Yellow Emperor and the Emperor Shun re- 
spectively are said to have conducted affairs of state; the last was the hall used for formal 
imperial ceremony.



36 DOGEN’S SHOBOGENZO VOLUME II 

[16A:40] 
し る べし 、 合 宮 ・ 総 曹 は 、 と も に 曹 を ふく な り 。 いま 黄帝 ・ RED 
て 、 わ れ ら に な らん と する に 、 な ほ 天 地 の 論 に あら ず 。 これ な は ほ 草 蓋 
を 明堂 と せり 。 俗 な ほ 草 屋 に 居 す 、 出 家人 いか で か 高 堂 大 観 を 所 居 に 擬 せ 
ん 、 選 慢 す べき な り 。 古 人 の 、 樹 下 に 居 し 、 林 間 に す む 、 在 家 ・ 出 家 と も 
に 愛す る 所 住 な り 。 黄帝 は 幅員 道人 廣 成 の 弟子 な り 。 廣 成 は 帳 喘 と いふ 滅 
の な か に すむ 。 い ま 大 宋 國 の 國 王 ・ 大 臣 、 お ほ く こ の 女 風 を つた ふる な 
り 。 

We should know, then, that the Hegong and Zongzhang were both coV- 
ered with thatch. Now, if we were to compare the Yellow Emperor, Yao, 
and Shun to us, it would not even be a matter of heaven and earth.'® Yet 

even they used a thatched building as their Mingtang. Even laymen live 
in thatched dwellings; how could those who have left home propose to 
reside in lofty halls and stately towers? It would be shameful. The an- 
cients stayed under trees or lived in the forest; these were abodes loved 
by householders and renunciants alike. The Yellow Emperor was a dis- 
ciple of Guangcheng, the Daoist of Kungtong.'®’ Guangcheng lived in a 
cave called Kongtong. Today, many kings and ministers of the Land of 
the Great Song follow this dark style. 

[16A:41 ] 

Labistlib, BAPATHED<KOTEL, HRAW ACHES H 
KEV EBROA, BSPA LY bICION SA, MROMBEOZE DIZ, K 
の 供養 を うく る お ほし 。 し か あれ ども 、 す で に 得 道 の と き 、 天 眼 お よ ば 
ず 、 鬼 神 た より な し 。 そ の むね あき らむ 選 し 。 天 衆 ・ 神 道 、 も し 人 居 祖 の 行 
Fee Stok Xld, PRICE DOK AEH), PRD ERK<K KR: HIS 超 
MET AICIA, K+ PUBILAPUICA LOE EVAR. PA OIEL VIZ by» 
づき が た き な り 。 

Thus, even people in the midst of dust and toil are like this.'°® How 
could people who have left home be inferior to people in the midst of 
dust and toil, be more defiled than people in the midst of dust and toil? 
Among past buddhas and ancestors there were many who received of- 
ferings from the devas. However, once they gained the way, the eye of 
  

106 it would not even be a matter of heaven and earth (nao tenchi no ron ni arazu 7 

ほ 天 地 の 論 に あら ず ): I.e.. the difference would be far greater than that between heaven 
and earth. 

107 Guangcheng, the Daoist of Kungtong (K6d6 ddjin Kései WEMa a A BAX): Refer- 
ence to the story, found in Zhuangzi #£+ 11 (Zaiyou fE4%, KR.5c0126.011.8a), that the 
Yellow Emperor had an interview with Guang Cheng Zi 廣 成子 on Mount Kongtong 
(though there is no mention there that the latter was living in a cave). DOgen also refers 
to this story elsewhere in his writings. 

108 people in the midst of dust and toil (jinrdchit nin F257 F A): Le., those living in 
the defiled secular world. The term jinrd £257 (“dust and toil”) is a synonym for bonnd 

KEES (S. klesa; “defilement”). See Supplementary Notes, s.v. “Dust.”
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the devas did not reach them, and the spirits lacked means [to contact 
them].'°? We should be clear about this point. When the devas and spirits 
follow the conduct of the buddhas and ancestors, there is a path for them 
to approach the buddhas and ancestors; when the buddhas and ancestors 
transcend the devas and spirits everywhere, the devas and spirits have no 
means of looking so far up to them and cannot approach the vicinity of 
the buddhas and ancestors.''° 

[16A:42] {1:160) 
南 泉 い は く 、 老 僧 、 修 行 の ちか ら な くし て 鬼神 に 劇 見 せら る 。 し る 太 し 、 
無 修 の 鬼神 に 劇 見 せら る る は 、 修 行 の ちか ら な き な り . 

Nanquan said, “This old monk has no strength in his practice and gets 
seen by spirits.”''' So, we know that being seen by the spirits that have 
no practice means one has no strength in his practice. 

[16A:43] 

太白 山 宏 知 牧師 正 算 和 向 の 人 賞 に 、 PPP われ きく 、 ロー この 
山 に 住 す る こと 十 魚 年 な り 。 つ ね に に いた り て みん と する に 不能 前 な 

り 、 未 之 識 也 。 ま こと に 有 道 DHHS Od SD. 

In the community of Reverend Zhengjue, Chan Master Hongzhi of 
Mount Taibai, the guardian spirit of the monastery said, “I’ve heard that 
Reverend Jue has been living on this mountain for over ten years.''? But 
whenever I’ve gone to your quarters to see you, I’ve been unable to pro- 
ceed; so, I’ve yet to make your acquaintance.” 

Truly, we are encountering here the traces of one who has the way. 

  

109 the spirits lacked means (kijin tayori nashi HAT: EY 72 L): Perhaps, recalling 
the examples given above, sections 16, 18, and 19, and introducing further examples be- 
low. The term kijin 924% is regularly used for devas and other species of spiritual beings. 

110 devas and spirits (tenshu shindd K3K + #8): The term tenshu KK refers to the 
“deva host”: the term shindd #38 here likely means “[denizens of] the spirit realms.” 

transcend (chésh6 #aa%%): This term, appearing several times in Dogen’s writing, is read 
sometimes as “rise to verification” and sometimes as “surpass verification” — neither 
of which would seem to work here, where the word is being used as a transitive verb. 

111 Nanquan (Nansen 南 泉 ): I.e., Nanquan Puyuan 南 泉 普 願 . His saying, paraphrased 
here in Japanese, occurs in an anecdote (recorded in the Zozg7ze7 7 の gygo /7 款 門 統 
Be ZTS.1:48a7-b1; shinji Shobdgenzé ta F-EYEAR HR, DZZ.5:134, case 18; etc.), in 
which a local spirit informs someone of Nanquan’s impending arrival. 

112 Reverend Zhengjue, Chan Master Hongzhi of Mount Taibai (7aihakusan Wanshi 
zenji Shogaku oshé KA WA ies iE SH Fl fal): Le., Hongzhi Zhengjue ®S 1E (1091- 
1157); Mount Taibai is an alternative name for Mount Tiantong K#LU, in Zhejiang, site 
of Hongzhi’s Jingdesi =: 1%. This anecdote is recorded in the Hongzhi chanshi guanglu 
7 7 pee Bin ee BK (T.2001.48;121¢28-29).
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[16A:44] 
“ORBIWUII, SEMAN, BMMOEB(IC, BLA Er Ate 
wtHRoUT. WEORMSEZECYO, A, BLOOb, ARBKKR AS 
王 伯 座 、 ち な み に 師 の 行 業 記 を 記す る に 、 あ る 人 い は く 、 か の 道士 観 ・ 尼 
寺 ・ 教 寺 を うば ひ て 、 い ま の 天童 寺 と な せる こと を 記す べし 。 御 史 い は 
く 、 不 可 也 、 此 事 非 僧 徳 大 。 とき の 人 、 お ほ く 侍 御 史 を ほお む 。 

This Mount Tiantong was originally a small cloister. During Rever- 
end Jue’s residence, he swept away the Daoist temple, nunnery, teaching 
cloister, and the like, and turned them into the present Jingde Monastery. 
After the Master’s transformation, the Grand Master for Court Service 

of the Left, the Attendant Censor Wang Boxiang, compiled the Master’s 
record of deeds, on which occasion, someone said that he should record 

the fact that he expropriated the Daoist temple, nunnery, teaching clois- 
ter, and the like, and turned them into the present Jingde Monastery.''* 
The Censor said, “I cannot. This is not something that would redound 
to the merit of a monk.” Many people at the time praised the Attendant 
Censor. 

[16A:45] 

し る べし 、 か く の こ と く の 事 は 、 (RORY, (EORICHST, BIZEE 
大 道 に 癌 入 す る 最初 より 、 は る か に 三界 の 人 天 を こ ゆ る な り 。 三界 の 所 使 
に あら ず 、 三 界 の 所 見 に あら ざる こと 、 審 細 に 次 問 す べし 。 映 ・ 口 ・ 意 お 
よび 依 ・ 正 を きた し て 、 功 夫 参 究 す べし 。 偶 祖 行 持 の 功徳 、 も と より 人 天 
を 演 度 する 巨人 益 あ り と も 、 人 天 さ ら に 供 祖 の 行 持 に た すけ ら る る と 自 知 せ 
さる な り 。 

So, we know that such affairs are the work of the laity, not the virtue of 
a monk. In sum, from one’s very first ascent to the way of the buddhas, 
one far transcends the humans and devas of the three realms. We should 
make detailed inquiries into the fact that such a one is not used by the 
those of the three realms, is not seen by the those of the three realms. We 
should work at and investigate this, bringing to bear our body, speech, 
and mind, and our secondary and primary recompense.''? Although of 

  

113. This Mount Tiantong (kono Tendézan — 9) KU): I.e., Hongzhi’s monastery on 
Mount Tiantong. 

114 After the Master’s transformation (shi senge no nochi fMi¥B{LOOb): Le., fol- 
lowing Hongzhi’s death. 

Grand Master for Court Service of the Left, the Attendant Censor Wang Boxiang 
(sachdbu daifu jigydshi O Hakushé RAAB KK FA BE (AL): The middle-level official 
Wang Boxiang (1106-1173) compiled the “Record of Deeds” (Xingye ji {7 #ic), dated 
1166, that is attached to the Hongzhi chanshi guanglu F Siebm HER (T.2001.48:119b28- 
121a12). 

115 secondary and primary recompense (esho {K1E): I.e., the environment and the 
psychophysical organism, respectively, that are the results of karma.
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course the merit of the sustained practice of the buddhas and ancestors 
has huge benefits that rescue humans and devas, the humans and devas 
themselves do not perceive that they are aided by the sustained practice 
of the buddhas and ancestors. 

[16A:46] {1:161} 
VE HHL O AIS STH AITIZ, KB Be HAT OOM EZR <. FEAR 
犯 疾 を いふ こと な か れ 。 た だ な が く 名 利 を な げす て て 、 言 綴 に 繋 緯 せら 
る る こと な か れ 。 光陰 を すご さ ず 、 頭 燃 を は ら ふ べし 。 大 悟 を まつ こと な 
か れ 、 大 悟 は 家常 の 茶飯 な り 。 不 悟 を ね が ふ こ と な か れ 、 不 悟 は 暫 中 の 費 
珠 な り 。 た だ まさ に 、 家 導 あ らん は 家 卿 を は な れ 、 軸 愛 あ らん は 恩 愛 を は 

な れ 、 名 あら ん は 名 を の が れ 、 利 あら ば 利 を の が れ 、 田 園 あ らん は 田園 を 
の が れ 、 親 族 あ らん は 親族 を は な る 太 し 。 名 利 等 な か らん も 、 又 は な る ベ 
し 。 す で に ある を は な る 、 な き を も は な る 人 へき 道理 、 あ きら か な り 。 それ 
す な は ち 一 條 の 行 持 な り 。 生 前 に 名 利 を な げす て て 、 一 事 を 行 持 せ ん 、 介 
詩 長 遠 の 行 持 な り 。 い まこ の 行 持 、 さ だ め て 行 持 に 行 持 せら る る な り 。 こ 
の 行 持 あ らん 身心 、 み づか ら も 愛す べし 、 み づか ら も う や まる ふ 信 し 。 

When seeking to engage in sustained practice of the great way of the 
buddhas and ancestors, do not discuss major hermits and minor hermits; 

do not speak of the wise and the stupid.''® Just cast aside forever fame 
and profit, and do not be fettered by the myriad involvements. With- 
out spending the years and months, we should brush the fire from our 
heads.''’ Do not wait for a great awakening; great awakening is everyday 
tea and rice.''® Do not seek non-awakening; non-awakening is the pre- 
cious jewel in the topknot.''? Those with homes and hometowns should 
leave their homes and hometowns; those with familial affections should 

leave behind their familial affections; those with fame should flee their 

fame; those with profit should flee their profit; those with paddies and 
fields should flee their paddies and fields; those with kinsmen should 
leave their kinsmen. Those without fame, profit, and the like, should also 
  

116 major hermits and minor hermits (daiin sy7977 大 隠 ・ 小 隠 ): From the common 
trope expressed in the well-known verse by the Jin-dynasty poet Wang Kangju = BE HE: 

BERR, ARERR HTH. 
The minor hermit secludes himself in woods and marshes; 

The major hermit secludes himself in court and market. 

117 brush the fire from our heads (zunen o harau BARR & (i % S>): A standard metaphor 
for the urgency of practice, occurring several times in the Shobdgenzo. 

118 everyday tea and rice (kajd no sahan Ri MAE): Japanese version of a fairly 
common expression, in both Zen texts and Dogen’s writings, for the “daily fare” of the 
home, or “normal practice”; see Supplementary Notes. 

119 precious jewel in the topknot (keichii no hoji 84 2 HE): Reference to the Lotus 
Siitra metaphor of the siitra as the jewel in the king’s topknot that is the insignia of his 
sovereignty; see Supplementary Notes, s.v. “Jewel in the topknot.” “Non-awakening” 

(fugo 7%) here is often taken as indicating an inherently awakened state beyond awak- 
ening.
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leave them. The principle is clear that those who have left what they al- 
ready have should also leave what they do not have. This is one instance 
of sustained practice. Casting aside fame and wealth during this life- 
time, to engage in the sustained practice of the one thing is the sustained 
practice of the “length of the lifespan of the Buddha.”'”° This present 
sustained practice is definitely being engaged in sustained practice by 
sustained practice. Bodies and minds that have this sustained practice 
should love themselves, should respect themselves. 

* OK OK OK OK 

[16A:47] 
大 慈 裏 中 補 師 い は く 、 説 得 一 丈 、 不 如 行 取 一 尽 。 説得 一 尽 、 不 如 行 取 一 
To 

Chan Master Huanzhong of Daci said, “To talk of ten feet 1s not like 
practicing one foot; to talk of one foot is not like practicing one inch.”'*! 

[16A:48] 

HAUS, FRA OITHEATANC ULC, PIED DOTNKSABIE SR 
る を いま し むる に に た り と い へ ども 、 一 丈 の 説 は 不 赴 と に は あら ず 、 一 尽 
の 行 は 一 丈 説 よ り も 大 功 な り と いふ な り 。 な ん ぞ た だ 丈 尺 の 度量 の みな ら 
ん 、 は る か に 須 丈 と 草子 と の 論 功 も ある べき な り 。 須 紙 に 全量 あり 、 代 子 
に 全量 あり 。 行 持 の 大 節 、 こ れ か く の ご と し 。 い ま の 道 得 は 、 宮 中 の 自 劉 
ICH OST. RPOR RIED. 

Although this may resemble an admonition of those of the time who 
had neglected sustained practice and forgotten the penetration of the way 
of the buddhas, he is not saying that talking about ten feet is wrong; he 
is saying that the practice of one foot is of greater merit than talk of 
ten feet. But why is it only the gauge of ten feet and one foot? There 
should also be far more merit in the discussion of Sumeru and a mustard 
  

120 to engage in the sustained practice of the one thing (ichiji 0 gydji sen — 3 &T 
持 せ ん ): The meaning of ichiji —3# (“one thing” or “one matter”) is unclear: it could 

mean the “one great matter” (ichi daiji —K) of buddhahood, or “this one matter” of 
detachment from all we have (and do not have), or simply “some one thing” that is the 
focus of our sustained practice. 

sustained practice of the “length of the lifespan of the Buddha” (butsuju choon no 
ovoji i fk 07TH): Presumably meaning the practice of the Buddha throughout his 
long lifespan. The expression butsuju chdon (hz ix (“length of the lifespan of the 
Buddha [Sakyamuni]”) is borrowed from the Lotus Siitra (Miaofa lianhua jing iE 
#24, T.262.9:44b26). 

121 Chan Master Huanzhong of Daci (Daiji Kanchi zenji K2XB Pek): Le., Daci 
Huanzhong KZ # (780-862). His saying occurs in several sources, including Do- 
gen’s shinji Shobogenzé tA FiEVRER RK (DZZ.5:164, case 77); see also, e.g., Liandeng 
huiyao HittE S B (ZZ.136:549b12-14).
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seed.'** There is a full measure in Sumeru; there is a full measure in the 

mustard seed.'”? The crux of sustained practice 1s like this. This saying is 
not words expressed by Huangzhong himself; it is words expressed by 
huangzhong itself.'~* 

[16A:49] {1:162} 
洞 山 悟 本 大 師 道 、 説 取 行 不得 底 、 行 取 説 不 得 底 。 

Great Master Wuben of Dongshan said, “I talk of what can’t be prac- 

ticed and practice what can’t be talked of.”'” 

[16A:50] 

これ 高祖 の 道 な り 。 そ の 宗則 は 、 行 は 説 に 通ずる みち を あき ら め 、 読 の 行 
に 通ずる みち あり 。 し か あれ ば 、 終 日 と く と ころ に 、 終 日 お こ な ふ な り 。 
その 宗旨 は 、 行 不得 底 を 行 取 し 、 説 不得 底 を 説 取 する な り 。 

These are the words of the eminent ancestor. The essential point of 
this is that his practice clarifies the path to talking, and his talking has a 
path to practice. Therefore, in talking all day, he practices all day. The 
essential point is that he practices “what can’t be practiced” and talks of 
“what can’t be talked of.” 

  

122 Sumeru and a mustard seed (Shumi to keshi 2A %# & 56 +4-): l.e., the towering cen- 
tral mountain of a world system, and the tiny seed, regularly used in Buddhist literature 
as a metaphor for something very small. A pairing well known from the claim in the 
Vimalakirti Sutra (Weimo jing HEE, T.475.14:546b25-26) that the bodhisattva can put 

Mt. Sumeru into a mustard seed. 

123 There is a full measure in Sumeru (Shumi ni zenry6 ari 7A {#\— 2S & Y ): Presum- 
ably meaning, “Mount Sumeru is complete in itself.” 

124 This saying is not words expressed by Huangzhong himself; it is words ex- 

pressed by huangzhong itself (ima no détoku wa, Kanchi no ji i do ni arazu, kanchi 
no jiidd nari EO SIL, BPORRBEICH OT, RPO B87 9 ): Presum- 
ably, a play on Huangzhong’s name, which has the meaning “throughout the domain” 
— hence “not merely a saying of Huangzhong but a saying of the whole world (or a 
universal saying).” 

125 Great Master Wuben of Dongshan (76zan Gohon daishi 洞 山 悟 本 大 師 ): l.e.. 
Dongshan Liangjie 洞 山 良 伯 . His saying here is attached as a comment on Huang- 
zhong’s saying at Liandeng huiyao WivE & & (ZZ.136:549b14) and elsewhere, as well as 
at shinji Shobogenzo (a.7F EYE AR HR (DZZ.5:164, case 77).
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[16A:51] 
雲 居 山 弘 覚 大 師 、 こ の 道 を 七 通 人 達する に い は く 、 説 時 無 行路 、 行 時 無 説 
路 。 

Great Master Hungjue of Mount Yunju, having thoroughly mastered 
these words, said, “When he talks, he has no road of practice; when he 

practices, he has no road of talk.”'”° 

16A:52] 

この 道 得 は 、 行 ・ 説 な き に あら ず 。 そ の 説 時 は 、 一 生 不 離 叢 林 な り 。 そ の 
行 時 は 、 洗 頭 到 雪 峰 前 な り 。 説 時 無 行路 、 行 時 無 説 路 、 さ し お くべ べから 
PF. AR SSSERL, 

This saying is not that there is no practice or talk. “When he talks” is 
“for a lifetime not leaving the grove”; “when he practices” is “washing 
his head, he presented himself to Xuefeng.”'*’ “When he talks, he has no 
road of practice; when he practices, he has no road of talk” — we should 

not disregard these; we should not confuse them. 

* OK OK OK OK 

[16A:53] 
HROPAVORENAZLLHY, VIEOS, BAER, FEBAEK, 
未 若 生 一 日 面 能 決 了 之 。 

There is something said by the buddhas and ancestors since ancient 
  

126 Great Master Hongjue of Mount Yunju (Ungozan Gukaku daishi 2B \uU5haK 
fi): I.e., Yunju Daoying 22/218), disciple of Dongshan Liangjie ALU Ff}. His com- 
ment on his teacher’s saying here is attached to Huangzhong’s saying at Liandeng huiyao 

Wit Gs @ SE (ZZ.136:549b14) and elsewhere. 

thoroughly mastered (shittsit hattatsu iff /\3#): A free translation of an expression, more 
literally rendered by something like “seven penetrations and eight masteries,” that plays with 
the term tsiidatsu ifhi# (“to penetrate”; “to master’); appears often in Dogen’s writing. 

“When he talks, he has no road of practice; when he practices, he has no road of 

talk" (se/sz 7 7 gy の 7 の , gyO 77 727 Se7S77 の 説 時 無 行 路 、 行 時 無 説 路 ): It is also possible 
to read this, “When he talks, it is his road of no practice; when he practices, it 1s his road 
of no talking,” in a play on Dongshan’s famous “three roads” (sanro = #8). See Supple- 
mentary Notes, s.v. “Dongshan’s three roads.” 

127 “for a lifetime not leaving the grove” (isshd furi 5 の 777 一 生 不 離 叢 林 ): From the 
saying of Zhaozhou Congshen 趙 州 従 訟 quoted above, section 23. 

“washing his head, he presented himself to Xuefeng” (sent 16 Seppo zen IR El | Us 
Al): Ie., Xuefeng Yicun 23#37F (822-908). From a story, recorded in Dogen’s shinji 
Shdbégenz6é (8 F iEJEAR HK (DZZ.5:218, case 183), Dahui’s KR Zhengfayanzang IEVé 
HB ak (ZZ. 118:7b12-17), and elsewhere. Xuefeng challenges a hermit who had let his hair 
grow long to say something or have his head shaved. The hermit just washes his head 
(in preparation for the shaving) and comes to Xuefeng. Dogen cites both this and the 
preceding saying of Zhaozhou in his “ShQbQgenzo dQtoku 正法 眼 蔵 道 得 .
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times: “Should a person live a hundred years without understanding the 
crux of the buddhas, it would still not be like living one day having de- 
finitively comprehended it.”’'”® 

[16A:54] 

HAUSA ROWSELAICH OF? BAOIRMLAKNALLA, 諸 
HOTMLAEENZLIAZLY, BFRHOPBMERZO ANC. THHD 
—HAld, BORER 20, MAEMO HRY, EAI SEAAX—AZEY, 
行 持 力 み づ か ら よ ろ こ ば る る な り 。 行 持 の ちか らい まだ いた ら ず 、 俸 祖 の 
骨髄 うけ ざる が ご と き は 、 人 矯 祖 の 身心 を お し まず 、 人 祖 の 面目 を よろ こ ば 
ざる な り 。 人 祖 の 面目 骨 賠 、 こ れ 不 去 な り 、 如 去 な り 、 如 來 な り 、 不 來 な 
り と い へ ども 、 か な ら ず ーー 日 の 行 持 に 提 受 する な り 。 

This is not something said by one or two buddhas: it is something that 
all the buddhas have been saying, something all the buddhas have been 
practicing. Within the repeated births and repeated deaths of a hundred 
thousand myriad kalpas, one day in which there is sustained practice 1s 
the bright jewel in the topknot, 1s the old mirror that 1s born together and 
dies together [with us]; it is a day in which to rejoice; it 1s the power of 
sustained practice itself able to rejoice.'*? Those who have not reached 
the power of sustained practice and have not received the bones and 
marrow of the buddhas and ancestors do not hold dear the body and 
mind of the buddhas and ancestors, do not rejoice in the face of the bud- 
dhas and ancestors. The face and the bones and marrow of the buddhas 
and ancestors, though they may be not gone, thus gone, thus come, not 
come, are invariably received in the sustained practice of one day. “ 

  

128 something said by the buddhas and ancestors (busso iikitareru koto {#ifE\ 
Ox 7415 — &): A saying attributed to the Buddha by a boy claiming to be a hun- 
dred years old. The boy became the eighteenth ancestor of Zen in India, GayaSata. 
The story appears in several Chan sources; see, e.g., Jingde chuandeng lu {E(B EER 
(T.2076.51:212b615-17). 

“the crux of the buddhas” (shobutsu ki i (64%): Usually understood as the key point 
made by (or about) the buddhas. 

129 bright jewel in the topknot (keichii no mydju 84F FARR): See above, section 46. 

old mirror that is born together and dies together (ddsh6 doshi no kokyo [al £ [Al FE® 
cy#): Likely recalling the story of Gayasata that was the source for the quotation in the 
preceding section: as recounted in “Shobdgenzod koky6” IER A, when the boy 
was born, there was a round mirror “born together” with him. 

power of sustained practice itself able to rejoice (gydjiriki mizukara yorokobaruru 
Zg77 行 持 力 み づ か ら よ ろ こ ば る る な り ): Taking the predicate as a potential form. 

130 not gone, thus gone, thus come, not come (fuko nari, nyoko nari, nyorai nari. fu- 
rai nari RBR7RY. MORRO, MOREY, AZ ): No doubt reflecting the common 
play in Mahayana literature with the term tathagata (“thus come” or “thus gone”) as an 
epithet of the buddhas: when seen as empty of real referent, a “tathagata” neither comes 

nor goes.
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[16A:55] {1:163} 
LeSHtls, —HIZSBEDSANAKZEV, WKOSIL BRUIT OAL, 96 
TNX AAZO, AAPLEPRABREYN, KEORROAAI, FROM 
Bee BET Lh, CO7RD—-AOTHETREI, -EDORRETRTS 

の み に あ ら ず 、 百 歳 の 他 生 を も 度 取 すべ き な り 。 こ の 一 日 の 身 似 は 、 た ふ 
と ぶ べ べき 身 命 な り 、 た ふと ぶ べ べき 形骸 な り 。 か る が ゆえ に 、 い けら ん こと 
一 日 な らん は 、 諸 人 の 機 を 會 せ ば 、 こ の 一 日 を 時 示 多 生 に も すぐ れ た り と 
する な り 。 こ の ゆえ に 、 い まだ 決 了 せ ざ らん と き は 、 一 日 を いた づら に つ 

か ふ こ と な か れ 。 こ の 一 日 は 、 を し む で き 重 費 な り 。 尺 璧 の 條 直 に 擬 す べ 
か ら ず 、 馳 珠 に か ふる こと な か れ 。 古 賢 、 を し むこ と 、 映 舘 よ り も すぎ た 
り 。 

Therefore, one day must be valued. For those who live in vain for a 
hundred years, it is years and months to be regretted, it is a body to be 
pitied. Even if we have run about as slaves to sights and sounds for the 
years and months of a hundred years, if within that we have practiced 
sustained practice for one day, it is not only practicing a hundred years 
of a whole life but is delivering that life of a hundred years.'*' The life 
of this one day is a life to be valued, a body to be valued. For that rea- 
son, those with but one day to live, if they have “understood the crux 
of the buddhas,” take this one day as superior to the many lives of vast 
kalpas. Therefore, when you have not yet “definitively comprehended” 
it, do not waste one day. This one day is a weighty treasure to be held 
dear. It should not be compared to the value of a one-foot jewel; do not 
exchange it for the black dragon’s pearl.'*? The worthies of old held it 
dearer than their lives. 

[16A:56] 
LIOPIZBDHSAL, BRIZE LMOORL, REIEIAZLEbHSA, — 
EH ARODDSO—-HAIZ, ひと た び う し な は ん 、 ふ た た び う る こと な か ら 
ん 。 い づれ の 和 善 巧 方 便 あ り て か 、 す ぎ に し 一 日 を ふた た び か へ し えた る 。 
紀 事 の 書 に し る さ ざ る と ころ な り 。 も し いた づら に すご ささ ざる は 、 日 月 を 

皮 袋 に 包含 し て 、 も ら さ ざる な り 。 し か ある を 、 古 聖 ・ 先 賢 は 、 日 月 を を 
し み 、 光 除 を を し むこ と 、 有 眼 晴 より も を し む 、 國 ヶ 土 よ り も を し む 。 その い 
  

131 itis not only practicing a hundred years of a whole life but is delivering that life 
of a hundred years (isshd no hyakusai o gydshu suru nomi ni arazu, hyakusai no tasho 

o mo doshu subekei 7 一 生 の 百 歳 を 行 取 する の み に あ ら ず 、 百 歳 の 他 生 を も 度 取 
すべ き な り ): I.e., the efficacy of the practice extends not only to this lifetime but to that 
lifetime (or lifetimes) to come. 

132 one-foot jewel (sekiheki R#): I.e., a jewel one “foot” in diameter; from the old 

Chinese saying, “The sage does not value a one-foot jewel but gives weight to an inch 
of shadow (sun 77 *t[€) [i.e., a moment of time].” (See Huainanzi #2f§ +, Yuandao xun 
Ji alll, KR.3j0010.001-1 2a.) 

black dragon’s pearl (riju 582k): Reference to the precious pearl held under the chin of 
the black dragon; a symbol of a most precious treasure, best known from the Zhuangzi 
dif (Lie Yukou YI #7", KR.5c0126.032.9a.).
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FOSICRIAT A EWS, BAO EC mBLL YD < 70, WEOOICE 
過 せ ず と いふ は 、 道 に あり な が ら 、 道 の た め に する な り 。 

We should quietly think that, while we might find the black dragon’s 
pearl, and we could get the one-foot jewel, once we lose one day in the 
hundred years of life, there is no getting it back again. With what skill- 
ful device can we retrieve one day that has passed? It is something not 
recorded in the history books. Not spending time in vain is wrapping 
up the years and months in this bag of skin and not allowing it to leak 
out.'*? Thus, the sages of old and prior worthies held dear the days and 
months, held dear the years and months, more than they held dear their 
eyes, more than they held dear their land. To spend time in vain means 
to become confused in the floating world of fame and profit; not to spend 
time in vain means to act for the sake of the way while being on the way. 

[16A:57] {1:164} 
TUCRTTSZILXZE BSA, KM-HRWEDASITHASRL, OER 
に 道 の た め に 行 取 し 、 道 の た め に 説 取 すべ し 。 こ の ゆえ に し り ぬ 、 古 來 の 
侯 祖 、 い た づら に 一 日 の 功夫 を つ ひ や ささ ざる 儀 、 よ の つね に 観想 すべ し 。 
遅 遅 華 日 も 、 明 窓 に 答 し て お も ふ べ べし 、 菊 竜 雨 夜 も 、 折 屋 に 入 し て わす る 

る こと な か れ 。 光陰 な に と し て か わが 功夫 を ぬ す む 。 一 日 を ぬ す む の み 
に あら ず 、 多 効 の 功徳 を ぬ す む 。 光陰 と われ と 、 な ん の 和 氏家 ぞ 。 うら むべ 
し 、 わ が 不 修 の し か あら し むる な る べし 。 わ れ 、 わ れ と し た し か ら ず 、 わ 
れ 、 わ れ を うら むる な り 。 修 祖 も 恩 愛 な き に あら ず 、 し か あれ ども な げす 
て きた る 。 備 祖 も 諸 線 な き に あら ず 、 し か あれ ども な げす て きた る 。 た と 
ひ を し むと も 、 自 他 の 因 、 を し まる べき に あら ざる が ゆえ に 、 わ れ も し 
恩 愛 を な げす て ず ば 、 恩 愛 か へ り て われ を な げす つべ べき 云 久 あ る な り 。 軸 
愛 を あはれ むべ べく は 、 恩 愛 を あはれ むべ し 。 恩 愛 を あはれ むと いふ は 、 軸 
愛 を な げす つる な り 。 

Those who have already attained the “definitive comprehension” 
should not again spend one day in vain. We should solely practice for the 
sake of the way and speak for the sake of the way. Therefore, we know 
that we should constantly reflect on the behavior of the past buddhas and 
ancestors, who did not idly waste the effort of one day. On a leisurely 
day of spring flowers, as we sit by a bright window, we should think on 
it; on a dismal night of autumn rains, as you sit in a simple hut, do not 

forget it. Why do the years and months rob us of our efforts? They rob us 
not only of one day; they rob us of the merit of many kalpas. The years 
and months and I — what enemies are we? Sadly, my failure to practice 
must have made it so. Not being close to myself, I resent myself. The 
buddhas and ancestors are also not without familial affections, but they 
have cast them aside; the buddhas and ancestors are not without worldly 
involvements, but they have cast them aside. Though we may hold dear 

  

133 bag of skin (hitai FZ 48): I.e., the human body; see Supplementary Notes.
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familial affections, they are the causes and conditions of self and other, 
not to be held dear; hence, if we do not cast them aside, it can turn out 

that they instead cast us aside. Those who may cherish familial affec- 
tions should cherish familial affections; to cherish familial affections is 

to cast aside familial affections. 

* OK OK K 

[16A:58] 

Pa ek A SB RAO, CODARRICBUC. Aes eE+HKZ 
0, LUDO UCHIBIRE TSI, —ekiB—eseoO Lee AKO, HK 
OTE, DEBRETRL, +hKOME, DNeHDISOITHIEMAN 
L, Lim eb, MI—ICFEHED, CEO Be 7eO , FENRICIRZE< , 
ひと り 庶 堂 に ふせ り 、 涼 夜 に <. OL OFARICHE TS. KEO-AF 
解 な く と も 、 無 師 の 編 光 なり 。 これ 行 持 な る べし 。 

Reverend Huairang, Chan Master Dahui of Nanyue, in the past con- 
sulted Caoxi, attending him for fifteen autumns.'** Thus, he attained the 

transmission of the way and bestowal of the work, the pouring of the water 
from one vessel to another vessel.'*> We should admire the ancients most 
of all in the conduct of our old forebears. The wind and frost of fifteen 
autumns must have caused him much suffering; yet he purely pursued a 
thorough investigation. This is a tortoise shell mirror for latecomers. 
With no charcoal in the cold winter stove, he slept alone in the empty hall; 
with no candle in the cool summer night, he sat alone at the bright win- 
dow. Even without a single knowledge and a half understanding, he was 
“finished learning with nothing to do.”'*’ This must be sustained practice. 
  

134 Reverend Huairang, Chan Master Dahui of Nanyue (Nangaku Daie zenji Ejo 
osho Pak K See i tS aE FA fet): I.e., Nanyue Huairang FA 72k Sak. 

Caoxi (Sdkei 87K): l.e., the Sixth Ancestor, Huineng of Caoxi BYAiA#E. 

135 transmission of the way and bestowal of the work (dendoé jugd (i844): A phrase, 
appearing elsewhere in the Shobdgenzo, that is the result of splitting two familiar compound 
terms: “transmit and bestow” (denju {#4) and “the work of the way” (d6g6 1H #). 

136 tortoise shell mirror for latecomers (banshin no kikyo Wet 7) $482): I.e., a model 
for later practitioners. The reference is to the ancient Chinese practice of augury by the 
use of tortoise shells. A “latecomer” is one who has come to Zen practice late, either in 
his or her own life or recently in the history of the tradition. An expression occurring 
elsewhere in the Shobdgenzo. 

137 asingle knowledge and a half understanding (itchi gge 一 知 半 解 ):A set phrase 
for little or shallow knowledge. 

“finished learning with nothing to do” (mui no zetsugaku #253 © 8): L.e., has com- 
pleted the study of Buddhism. From the opening line of the Zhengdao ge #18 AK, at- 
tributed to Yongjia Xuanjue 7k 3% A (or Zenjue 2, d. 713) (T.2014.48:395c9): 

A person versed in the way, finished learning, with nothing to do.
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[16A:59] {1:165} 
お ほ よ そ 、 ひ そ か に 條 名 愛 利 を な げす て きた り ぬ れ ば 、 日 日 に 行 持 の 積 功 
の みな り 。 こ の むね わす る る こと な か れ 。 説 似 一 物 即 不 中 は 、 八 箇 年 の 行 
持 な り 。 古今 の まれ な り と する と ころ 、 賢 ・ 不 肖 と も に こ ひ ね が ふ 行 持 な 

り 。 

More generally, when we have privately cast aside greed for fame and 
love of profit, our sustained practice simply accumulates merit day after 
day. Do not forget this point. “To say that it’s like any thing doesn’t hit 
it’ is eight years of sustained practice.'** It is something recognized as 
rare in past and present, a sustained practice sought by the wise and 
otherwise alike. 

* KOK OK OK 

[16A:60] 

SRO SRAMBEIS, KAIBICHHER LEX, —MeSe A ETAICRE, 
つ ひ に 道 不得 な り 。 こ れ を か な し みて 、 書 籍 を 火 に や き て 、 行 敵 飯 僧 と な 
り て 、 年 月 を 経歴 し き 。 の ち に 武 常山 に いり て 、 大 誠 の 符 跡 を た づ ね て 、 
結 草 入 庵 し 、 放 下 幽 棲 す 。 一 日 、 わ づか に 道路 を 併 光 する に 、 人 の ほ と ば 
し り て 、 竹 に あたり て 和孝 を な す に より て 、 節 然 と し て 悟 道 す 。 の ち に 香 厳 
寺 に 住 し て 、 一 生 一 袖 を 平生 に 不 換 な り 。 RRR 尿 を し め て 、 一 生 優 中 の 
幽 棲 と せり 。 行 跡 お ほ く 本 山 に の これ り 。 平生 に 山 を いで ざり ける と い 
ぶ 。 

Chan Master Zhixian of Xiangyan, when cultivating the way under 
Dawei, tried several times to say a single phrase but, in the end, could 
not say anything.'*? Saddened by this, he burnt his books and spent the 
years and months as a monk serving meals. Later, entering Mount Wu- 
dang and visiting Dazheng’s old site, he bundled grass and made a her- 
  

138 “To say that it’s like any thing doesn’t hit it” is eight years of sustained prac- 

tice (setsuji ichimotsu soku fuchi wa hakko nen no gydji nari MAA— PRR PIL) a 
E047 $$ Ze) ): Allusion to Huairang’s response, given (in Ddgen’s version) after eight 
years, to Huineng’s question, “What thing is it that comes like this?” From the anecdote, 
appearing regularly throughout Dégen’s writings, recorded in his shinji Shobogenzo \& 
字 正 法眼 蔵 (DZZ.S:178. case 101); see Supplementary Notes, s.v. “What thing is it that 
comes like this?” 

139 Chan Master Zhixian of Xiangyan (Kydgen no Chikan zenji ER @ & PAmeEM): 
l.e., Xiangyan Zhixian x4 FA (d. 898). Dogen here recalls in Japanese a famous story 
he recounts in his “Shdbdgenzo keisei sanshoku” IEVEAR Ie LL &; the original can be 
found in several sources: see, e.g., Liandeng huiyao Wi #, ZZ.136:565b12-566a9; 
Jingde chuandeng lu Sx f2(8 488k, T.2076.5 1:283c27-284a18; shinji Shobégenz6 眞 字 正 
法眼 蔵 , DZZ.3:134, case 17. 

cultivating the way under Dawei (Daii ni ん 56 ses77 大 満 に 耕 道 せ し ): 1.e., Weishan 
Lingyou S51 #44. “Cultivating (or tilling) the way” (kdd6 ##iB) is a venerable mixed 
metaphor for spiritual training not occurring elsewhere in the Shobogenzo.
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mitage, abandoning all and dwelling in obscurity.'*° One day, while he 
was sweeping off the path a bit, a piece of tile flew up and struck a bam- 
boo; at the sound, he suddenly awakened to the way. Later, he resided at 

Xiangyan Monastery, never exchanging his single bowl and single robe 
his whole life. He occupied the strange crags and pure springs, where he 
spent his life tranquilly dwelling in obscurity. Many traces of his deeds 
remain at this mountain. It is said that he never left the mountain his 
whole life. 

* OK OK OK OK 

[16A:61] 
SEE OAR KEM, EEO bm 7e OO, BREO SICH) CHEE), 純一 
(CHEETA, KEN BBEOAAINC EOC. PEDOKEBe BHIC ESOL 
三 番 す る に 、 か さ ね て 六 十 棒 を 吊 す 。 な は ほ 励 志 た ゆ む こと な し 。 大 愚 に い 
ee wn ゥ こと も 、 す な は ち 黄 避 ・ 睦 州 両 尊 宿 の 教訓 な り 。 祖 大 の 英 
雄 は 、 臨 注 ・ 徳 山 と いふ 。 し か あれ ども 、 徳 山 い か に し て か 臨 注 に お よ ば 
ん 。 ま こと に 大 の ご と を は 前 に 和 群 せ ざる な り 。 そ の と き の 和 群 は 、 近 代 
の 抜群 より も 抜群 な り 。 行 業 純一 に し て 行 持 抜群 せり と いふ 。 幾 枚 幾 般 の 
行 持 な り と お も ひ 提 せん と する に あたる べから ざる も の な り 。 

Great Master Huizhao of Linji Cloister was the legitimate heir of 
Huangbo.'*' He was in Huangbo’s community for three years. While he 
was purely pursuing the way, when, following the instructions of Ven- 
erable Chen of Muzhou, he asked Huangbo three times the great mean- 
ing of the buddha dharma, he received a total of sixty blows.'** Yet his 
determination was unflagging. His going to Dayu and having a great 
awakening was also at the instruction of the two Venerables, Huangbo 
and Muzhou.'® It is said that the heroes of the ancestral seat were Linji 
and Deshan; but how could Deshan match Linji?'* Truly one like Linjt 
  

140 entering Mount Wudang and visiting Dazheng’s old site (Butdzan ni irite, Daisho 

no kyiiseki o tazunete KWEIWICVY9 TC. KEOBMe 7234. T): Le., the mountain 
range in present-day Hubei where Nanyang Huizhong a hs4'6 (d.775) once lived. 

141 Great Master Huizhao of Linji Cloister (Rinzai in no Eshé daishi baie bi@ PRK 
fi): Ie., Linji Yixuan Bays %, disciple of Huangbo Xiyun #82711 (dates unknown). 
Dogen here recounts an abbreviated Japanese version of the famous story of Linji’s 
study under Huangbo, which appears in several sources (see, e.g., Tiansheng guangdeng 
lu KPBS, ZZ.135:683b3-684a18: shinji Shobogenzo la TEAR, DZZ.5:138- 
142, case 27) and is repeated in “Shdbogenz6 bukky6” IEYEAR HE ERIE. 

142 Venerable Chen of Muzhou (Bokushii Chin sonshuku 睦 州 陳 尊 宿 ): In some ver- 
sions of the story, the head monk (szso 首座 ) who prompted Linji to Pose a question to 
Huangbo is identified as Muzhou Daozong fi i8 Ht (or Daoming i844, whose family 
name was Chen [; dates unknown). 

143 Dayu (Daigu K®): l.e., Gaoan Dayu 高安 大 (dates unknown), to whom Linji 
was sent after he left Huangbo. 

144 heroes of the ancestral seat (soseki no eivii #1.) 2 HE): l.e., great figures in the
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is not to be grouped with the crowd; and the crowd of his time was more 
outstanding than the outstanding of recent times. It is said that his be- 
havior was pure and his sustained practice was outstanding. We cannot 
imagine how many kinds of sustained practice it was. 

[16A:62] {1:166} 

ATE BE, SBE AEA AZ IK, BRET, PRUUR ETS, BHA, — 
BLL PY PEE, SBR AER. THWESAGE MAH. BR BETA RCFE EMA 
We, KERR H. Pe, BREA, BRB KRM, 

When the Master was at Huangbo, he was planting pine and fir with 
Huangbo, when Huangbo asked the Master, “Why are we planting so 
many trees deep in the mountains?’'” 

The Master said, “First, for the monastery, for the sake of Its grounds; 

second, for later people, to serve as a marker.” 

Then, he struck the ground two times with his hoe. Huangbo raised his 
staff and said, “Maybe so, but you’ve already tasted my thirty blows.” 

The Master went, “Whew, whew.”'“° 

Huangbo said, “Having reached you, our lineage will flourish greatly 
in the world.” 

[16A:63] 
し か あれ ば す な は ち 、 得 道 の の ち も 艇 松 な ど を うる ける に 、 て づか ら み づ 
か ら 鐘 柄 を た づ さ へ ける と し る べし 。 吾 宗 到 流 大 興 於 世 、 こ れ に よる 信 き 
も の な らん 。 栽 松 道 者 の 古 路 、 まさ に 電 値 直 指 な る べし 。 黄身 も 臨 注 と と 
DITMAT S7AY, BHO LIL, RUC, KEBSOF BIC DL 
CC, REBT THD), PRAEHBL. ER SHHET, DFE 
TALTHRERT, OF 0 RHHBTSLTHEERT., ZAM LPR 
し 、 こ の 時 人 節 な り 。 

Thus, we know that, even after gaining the way, he himself took hold of 

the hoe to plant cedars and pines. “Having reached you, our lineage will 
flourish greatly in the world” must have been [said] because of this. The 
ancient traces of the Pine-planting Practitioner must have been uniquely 

  

Zen lineage; an expression that, while seemingly not common in Chan literature, occurs 
several times in Ddgen’s writing. 

Deshan (Jokusan 徳山 ): 1.e.、 Deshan Xuanijian 徳山 定 (780-865). Deshan and Linji 
are similarly linked elsewhere in the Shob6genzo, where Dodgen is dismissive of both. 

145 When the Master was at Huangbo (shi zai Obaku Bt 28%): Or “when the Mas- 
ter [1.e., Linji] was with Huangbo” — “Huangbo” being the name of the mountain (in 
present-day Fujian) from which Huangbo Xiyun got his name. This conversation, quoted 
here in Chinese, appears in the Linji lu BRVRER (T.1985.47:505a5-9) and several other 
Chan texts. 

146 The Master went, “Whew, whew” (shi sa kvokyo sho fii (FU UEE): An audible 
exhalation, usually understood here as dismissive.
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transmitted and directly indicated.'*’ Huangbo also planted trees with 
Linji. In his past, Huangbo had abandoned the assembly and, hiding his 
traces among the laborers at the Da’an Vihara, engaged in the sustained 
practice of washing down the halls.'*® He washed down the buddha hall; 
he washed down the dharma hall. He did not wait for a sustained practice 
that would wash down the mind; he did not wait for a sustained practice 
that would wash down the radiance.'” It was at this time that he met 
Minister of State Pe1.'°° 

* OK OK OK OK 

[16A:64] {1:167} 

ee elt, BRERB_OFTEY, DME” BEBO, ELDON 結 
PUERAR AEDT, Bll) CORI, BRIO RAY, BRAM 
OkX, BHARBIC, SBETAILbM UC, ERIC OIE) CHHE OAS 
な す 。 大 臣 こ れ を みて 、 心 風 な り と す 。 す な は ち 移 款 に 奏 す 。 穏 示 み て 、 
宣 款 を 撫 面 し て い は く 、 我 弟 乃 吾 款 之 英 胃 出 。 と き に 宣 款 、 と し 、 は じ め 
て 十 三 な り 。 

Emperor Xuanzong of the ]ang was the second son of Emperor Xian- 
zong.'°! He was quick witted from childhood. He was always fond of 
cross-legged sitting and regularly practiced seated meditation in the palace. 
Muzong was Xuanzong’s elder brother. When Muzong was on the throne, 
following the morning court, Xuanzong playfully climbed into the dragon 
  

147 Pine-planting Practitioner (Saishd Dodsha #5184): Reference no doubt to 
Huangmei Hongren s##5/, 2, the Fifth Ancestor, who is said to have been a “practi- 
tioner who planted pines” in his previous life. Dogen tells the story in his “Shobdgenzo 
busshd” IE/EAR ETE. “Uniquely transmitted and directly indicated” (tanden jikishi 3 
偉 直 指 ) is a fxed phrase occurring often in Chan literature in reference to the handing 
down of the tradition from generation to generation. 

148 In his past, Huangbo had abandoned the assembly (Obaku no mukashi wa, 
shashu shite BBEOteA» LIX, #82 T): Reference to an incident recorded at Jing- 
de chuandeng lu Se {2 {BYES (T.2076.51:293a29-b1); shinji Shdbégenzé6 hFIEVEAR i 
(DZZ.5:130, case 9). 

Da’an Vihara (Daian Shéja K&#§&): Monastery in present-day Jiangxi province. 

149 wash down the radiance (hikari o sdsai suru O27) % FHT 4): Likely a refer- 
ence to the “light” of the inherent buddha mind. 

150 Minister of State Pei (Hai shokoku #28 Ed): I.e., Pei Xiu #24 (797-870), a lay 
student of Huangbo and Gueifeng Zongmi 2=IIf374; he compiled a record of Huang- 
bo’s teachings under the title Chuanxin fayao (01 (T.2012A). His meeting with 
Huangbo at Da’an is recorded at Jingde chuandeng lu {TS {(AEER, T.2076.51:293a29ff. 

151 Emperor Xuanzong (Sens6é kétei Bax S77): Li Chen #{£ (810-859), reigned 
846-859. His father, Emperor Xianzong %&As (r. 805-820), had twenty sons, of whom 
Li Chen was the thirteenth and the second to become emperor, after his elder brother Li 
Heng (Emperor Muzong ##%, r. 821-824). Dogen’s account of Xuanzong, from here 

through the following three sections, retells in Japanese a passage in the Biyan lu 323% 
#K (T.2003.48:152b18-c10).
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seat and made as if to greet the assembled ministers.'°* A great minister, 
seeing this, thought he was deranged and reported it to Wuzong. On seeing 
him, Wuzong patted Xuanzong and said, “My younger brother ts an excel- 
lent descendant of our line.” At the time, Xuanzong was but thirteen. 

[16A:65 ] 

BE, ABUSES, PBRCHthH), 一 は 敬 款 、 二 は 文 宗 、 三 は 
武 款 な り 。 敬 宗 、 父 位 を つぎ て 三 年 に 崩 ず 。 文 款 界 位 する に 、 一 年 と いふ 
に 、 内 臣 謀 面 こ れ を 易 す 。 武 宗 即位 する に 、 宣 款 いま だ 即位 せ ず し て 、 を 
ひ の く に に あり 。 武 款 つね に 宣 款 を よぶ に 導 示 と いふ 。 武 款 は 党員 の 天子 
な り 、 人 大 法 を 疹 せ し 人 な り 。 武 款 ある と き 宣 款 を めし て 、 昔 日 ちち の くら 
ゐ に の ぼり し こと を 六 し て 、 一 頓 打 殺 し て 、 後 華園 の な か に お き て 、 夏 浄 

を 洪 する に 復 生 す 。 

Muzong departed this life in the fourth year of the Changqing era. デ 
Muzong had three sons: the first was Jingzong; the second was Wen- 
zong; the third was Wuzong. Jingzong met his demise three years after 
succeeding to his father’s throne.'** Wenzong inherited the throne, but 
within one year, the inner court conspired to replace him. When Wuzong 
came to the throne, Xuanzong, who had yet to come to the throne, was 

living in the territory of his nephew. Wuzong always called Xuanzong 
“my idiot uncle.” Wuzong was son of heaven during the Huichang; he 
was the person who suppressed the buddha dharma.'*»? Once, Wuzong 
summoned Xuanzong and, angry that he had long ago climbed into his 
father’s throne, had him struck dead and put out in the rear garden; but 

when he was pissed on, he revived. 

  

152 dragon seat (ryiishd HER): The imperial throne. 

153 departed this life in the fourth year of the Changqing era (Chokei yonen anga 
ari $< BS UU E278 & " ): I.e., died in 824. “Departed this life” is a loose translation for 
the term anga #8 (“late carriage”) used in euphemistic reference to the passing of an 
emperor. 

154 Jingzong met his demise three years after succeeding to his father’s throne 

(Keis6, fui o tsugite sannen ni zz 拘 款 、 父 位 を つぎ て 三 年 に 崩 ず ): Dogen's Japa- 
nese here and in the following sentence departs both from historical fact and from the 
corresponding passage in the vulgate Biyan lu 322k (T.2003.48:152b24-25): 

Mate CL, FN a, Masel, —TPU, 
Jingzong succeeded to his father’s throne, but after two years the inner court con- 
spired to replace him. Wenzong succeeded to the throne for fourteen years. 

The Emperor Jingzong 42 reigned 824-827, at which latter date he was assassinated 
by conspirators in the court. His brother Wenzong XA reigned 827-840 and, though his 
reign was also marked by continued court intrigue, managed to die in bed after picking 
his brother Wuzong as his successor. Wuzong 武 款 reigned 840-846. 

155 Huichang (Kaishé @ B).: I.e., the Huichang era (841-846), during which the Tang 

government undertook a persecution of the Buddhist samgha. This sentence does not 
occur in the Biyan lu 32 3&#k passage.
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[16A:66] 

DIMNIZREDFRAISZANV CT, OC PIC BRIE O S ICBC, FIFA L TW 
mez 0, Lene, WEE RRO, RAEI bh UCR 
する に 、 應 山 に いた る 。 ちなみに 志 閑 み づか ら 漂 布 を 題し て い は く 、 究 崖 
透 石 不 辞 益 、 遠 地方 知 出席 高 。 こ の 雨 句 を も て 沙 導 を 釣 他 し て 、 こ れい か 
な る 人 ぞ と 、 み ん と する な り 。 沙 導 、 こ れ を 績 し て い は く 、 深 酒 量 能 留 得 

住 、 終 過 大 海 作 波 潮 。 こ の 雨 句 を みて 、 沙 疾 は これ つね の 人 に あら ず 、 と 
し り ぬ 。 

Later, he left the land of his father, the sovereign, and, secretly joining 

the community of Chan Master Xiangyan, shaved his head and became 
a sramanera, though he remained without the full precepts.'°° He went 
wandering with Chan Master Zhixian as companion. When they came to 
Mount Lu, Zhixian composed a verse entitled “Waterfall”:'°’ 

It bores through the cliffand penetrates the rocks, without refusing tts labors; 
Yet even from afar, we know how high the place from which it springs. 

With these two lines, he sought to hook the sramanera, in order to see 

what sort of person he was. The sramanera continued, saying, 

How can the cataract be brought to a halt? 
In the end, it returns to the sea to form waves. 

Seeing these two lines, he knew that the sra@manera was no ordinary 
person. 

[16A:67] {1:168} 
CAT EE ERA SIV 0 TC, EH Se . Reena, L 

X(CHPR ORRICFET, OKIE CIR 7EO, REE, LE XICPRICWE 
) CHEE F | C BRVRO CER, EERR. TER EDR. 長 
EATS. DPKOCE< METAL, RSS CHOMESMICE DOT 
1a, ARR, RAR, ARSED, ROE, DK OTE 道 し を 
IA0C, RECALL L—-Bt, BHVIL<. KETC O, BEV I< . OE 
BE ( eRe. aT ERR, EK BMIeETALL-BT, BiiboRAy! 
に 休 去 す 。 

Later, he went to the community of the National Teacher Qi’an of Yan- 
guan in Hangzhou, where he was appointed secretary.'°* At the time, 

  

156 Chan Master Xiangyan (Kydgen zenji & #xi#bM): I.e., Xiangyan Zhixian 4 Hk & FA 
(d. 898); see above, section 60. 

157 Mount Lu (ozgz 鷹山 ): Mountain in present-day Jiangxi Province famous for its 
Buddhist sites. 

158 National Teacher Qi’an of Yanguan in Hangzhou (Koshi Enkan Seian kokushi 

‘| El EF Zz BEM ): T.e., Yanguan Qi’an Hi’B FZ (d. 842), a disciple of Mazu Daoyi 
4418 —. Yanguan is a district near Hangzhou in present-day Zhejiang.
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Chan Master Huangbo was serving as the head seat of Yanguan.'” 
Hence, he was an adjacent seat to Huangbo.'®° Once, when Huangbo 
had gone to the buddha hall and was bowing to the buddha, the secretary 
went to him and asked, “‘Not to seek it in the buddha; not to seek it in 

the dharma; not to seek it in the samgha.’'*' What is the Elder doing by 
bowing?” 

Questioned thus, Huangbo immediately slapped him and said to the 
sramanera secretary, ““Not to seek it in the buddha; not to seek it in the 

dharma; not to seek it in the samgha.’ I always bow tn this way.” 

After saying this, he slapped him once again. The secretary said, “How 
rough!” 

Huangbo said, “Where are we here that we’re talking of rough or 
fine?” He slapped the secretary once again, and the secretary desisted. 

[16A:68] 
武 款 の の ち 、 書 記 つ ひ に 還俗 し て 即位 す 。 KRERORBALHLC,. BRT 
な は ち 人 居 法 を 中 興す 。 定款 は 即位 在 位 の あ ひ だ 、 つ ね に 季 紳 を この む 。 RK 
即位 の と き 、 父 王 の くに を は な れ て 、 遠 地 の 湊 潤 に 遊 方 せ し と き 、 純 一 に 
HHT, BOOB, BRCM EWS, ELEC, RET CICA 
>, RRERLBET, POOR DICARTHS, Hlint<X HPA 
nO BILE b. Bik OD TERESA. ROMER DIR 
OITHTEASL, 

After Wuzong, the secretary at last returned to lay life and assumed 
the throne.'® Abandoning Wuzong’s persecution of the buddha dharma, 
Xuanzong revived the buddha dharma. Throughout his time on the throne, 
Xuanzong always enjoyed sitting in meditation. Before he assumed the 
throne, when he left the land of his father, the sovereign, to wander to 

the cataracts of distant places, he had purely pursued the way; after he 
assumed the throne, it is said he practiced seated meditation day and night. 
His father, the sovereign, had met his demise, his elder brother had passed 
away, and he had been beaten to death by his nephew. Truly, he was like 

  

159 head seat (shuso J): The leader of the samgha hall assembly. 

160 Hence, he was an adjacent seat to Huangbo (yue ni Obaku to rentan nari ® KAZ 
a BE L Hi BH Ze Y ): A sentence not found in the Bivan /u 328&%k account. “Adjacent seat” 
(rentan +) refers to someone with whom one shares the meditation platform in the 

monks’ hall. 

161 ‘Not to seek it in the buddha; not to seek it in the dharma; not to seek it in the 

samgha” (fujaku butsu gu, fujaku hd gu, fujaku sé gu FSR, RBIER, FB 
求 ) From the Vimalakirti Sutra (Weimo jing HEFAKE, T.475.14:546a1 1-12). The object of 

“seek” in the sutra passage is “the dharma.” 

162 After Wuzong (Bus6 no nochi KAD %): Dogen here leaves the text of the Biyan 
/u to give his own conclusion to this section on Xuanzong.
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the pitiful “impoverished son.”'® Yet his determination never budged 
as he worked at pursuing the way. His was an excellent precedent, rare 
through the ages; it must have been a case of inherent sustained practice. 

* Ok Ok OK 

[16A:69] {1:169} 
GIs SKA EFI, DOCHDEYDCODK, EWORK, BLU 行 

程 の 接待 、 み ちはる か な り と い へ ども 、 と ころ を きら は ず 、 日 夜 の 池 紗 お 
こ た る こと な し 。 二 峰 草創 の 露 堂 堂 に いた る まで 、 お こ た ら ず し て 学 紳 と 
ACT, 次 誠 の その か み は 、 九 上 油山 、 三 到 投 子 す る 、 奇 世 の 欧 道 な り 。 
行 持 の 清須 を すす むる に は 、 い ま の 人 、 お ほ く 雪 峰 高 行 と いふ 。 雪 峰 の 依 
味 は 、 諸 人 と ひと し と い へ ども 、 二 峰 の 創 利 は 、 諸 和信 の お よぶ と ころ に あ 

ら ず 。 こ れ 行 持 の し か ある な り 。 い ま の 道人 、 か な ら ず 生 峰 の 洒 雪 を まな 
ぶ べ し 。 し づか に 二 峰 の 、 諸 方 に 診 油 せ し 筋 力 を か へ りみ れ ば 、 ま こと に 

宿 有 起 骨 の 功徳 な る べし 。 

Reverend Yicun, Great Master Zhenjue of Mount Xuefeng, after he 
brought forth the mind [of bodhi], never neglected seated meditation 
day or night, indifferent to the place, whether it be a “grove” where he 
hung his staff or lodging along the way on distant paths.'®* Until the 
founding of Xuefeng was exposed and imposing, he died together with 
seated meditation, without ever neglecting it.'© In his former inquiries, 
his “nine times climbing Mount Dong; three times going to Touzr’ was 
a pursuit of the way rare in the world.'® In promoting purity and rigor in 
sustained practice, many people today cite the lofty conduct of Xuefeng. 
Xuefeng’s ignorance may have been the same as anyone else, but his 
intelligence was beyond the reach of anyone else. His sustained practice 
was like this. People today should learn from Xuefeng’s cleaning off the 
snow.'°’ When we quietly reflect on the physical strength with which 

  

163 “impoverished son” (giji 44-7): In the Lotus Siitra; see above, section 2. 

164 Reverend Yicun, Great Master Zhenjue of Mount Xuefeng (Seppo Shinkaku 
daishi Gison oshé Gilet KEN Fs FF Filial): Le., Xuefeng Yicun Blezxe xe. 

165 Until the founding of Xuefeng was exposed and imposing (Seppo sds6 no rodddo 
ni itaru made Gwe Gll gz ee Be (CV Te S ET): An odd phrase, presumably meaning 
something like, “from the establishment of his monastery on Mount Xuefeng till it [or 
he] became widely known.” The term rodédo #& == (“exposed and imposing”) is an 
expression commonly used in reference to a person’s majestic bearing or manner. 

166 “nine times climbing Mount Dong; three times going to Touzi” (ku j6 Tdzan, san 

to Tosu TULL, =28I#e+-): Le., nine visits to Dongshan Liangjie jl LL B ft and three 
visits to Touzi Datong #¢- Xm] (819-914). A fixed expression found often in accounts 
of Xuefeng; see, e.g., Liandeng huiyao Wit 2, ZZ.136:781b1. 

167 Xuefeng’s cleaning off the snow (Sepp6 no sdsetsu lM 7 ): An attempt to 
render Dogen’s play with the glyph for “snow” (setsu 2) in Xuefeng’s name and the 
term “to clean”; see above, Note 89.
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Xuefeng studied [with masters] in all quarters, truly it must have been 
the virtue of his sacred bones from a previous existence.'® 

[16A:70] 
いま 、 有 道 の 宗匠 の 営 を の ぞ む に 、 BH, BBtALTAZEX, OEE 
り 、 も と も 医 旬 な り 。 た だ 二 十 、 三 十 衛 の 皮 袋 に あら ず 、 百 千 人 の 面 面 な 
り 。 お の お の 寅 急 を も と む 。 授 手 の 日 くれ な ん と す 、 打 春の 夜 あ け な ん と 
す 。 あ る ひ は 師 の 普 説 す る と き は 、 わ が 耳目 な くし て 、 い た づら に 見 聞 を 
へ だ つ 。 耳目 そ を な は る と き は 、 師 また 道 取 お は り DO, SRRBEOSZHH., 
すでに 持 堂 笑 町 叫 の と き 、 新 戒 晩 進 の お の れ と し て は 、 む し ろ の する を 接 
する た より 、 な ほ ま れ な る が ご と し 。 堂 奥 に いる と いら ざる と 、 師 決 を き 
く と きか ざる と あり 。 光陰 は 矢 よ り も すみ や か な り 、 露 命 は 身 よ り も も ろ 
L, AbItm HED, DNBARERAISAHY, BYALTAIC, AAG 
な る か な し みあ り 。 か く の ご と く の 事 、 ま の あたり 見 聞 せ し な り 。 

Now, in seeking the community of a teacher who has the way, when we 
truly seek instruction, it is most difficult to get the opportunity. It is not 
simply twenty or thirty skin bags; it is a hundred or a thousand people, 
each seeking “the true refuge.” The days of offering a hand grow dark; 
the nights of pounding the mortar grow bright.’ Sometimes, when the 
master 1s giving a public sermon, we have no eyes or ears and vainly keep 
our distance from seeing and hearing it; then, by the time we get back 
our eyes and ears, the master has finished speaking. When the venerable 
old awls, the seniors of venerable years, are already clapping their hands 
and laughing “ha ha,” it seems rare for those of us, as latecomers newly 
ordained, even to get a place at the edge of the mat.'’° There are those 
who enter the interior of the hall and those who do not enter; there are 

those who hear the master’s definitive teachings and those who do not 
hear them.'’' The years and months are swifter than an arrow; the life of 
the dewdrop, more fragile than the body. There is the bitterness of having 
a master with whom one cannot study; there is the sadness of wanting to 
study but having no master. I have directly witnessed such things. 
  

168 sacred bones from a previous existence (shukuu reikotsu {4 A #8 ): Presumably, 
meaning “an extraordinary body produced by past karma”; a fixed expression not oc- 
curring elsewhere in the Shdbdgenz6. The term “sacred bones” (reikotsu #8’) is used 
in reference to the body of a Daoist immortal as well as the relics of a Buddhist saint. 

169 The days of offering a hand grow dark; the nights of pounding the mortar grow 

bright (jushu no hi kurenan to su, tash6 no yo akenan to sufZFOR <tRA ES, FT 
春の 夜 あ け な ん と す ): I.e., the time during which the master can teach and the student 

can train is limited. “Pounding the mortar” (tashé #1 #) alludes to the practice of the 
Sixth Ancestor, Huineng; see above, section 16. 

170 clapping their hands and laughing “ha ha” (fushd shd kaka iff # MMT): A fixed 
expression for rejoicing in one’s understanding; more often written bushd FRE. 

171 the master’s definitive teachings (shiketsu EMy®): I.e., the master’s final word on 
something; akin to shinketsu i@aX& (“true arcanum’).
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[16A:71] {1:170} 
大 善 知識 、 か な ら ず 人 を し る 徳 あ れ ど も 、 耕 道 功夫 の と き 、 あ くま で 親近 
する 良 結 まれ な る も の な り 。 二 峰 の むか し 、 洞 山 に の ぼれ り け ん に も 、 投 
子 に の ぼれ り け ん に も 、 さ だ め て この 事 類 を し の び け ん 。 この 行 持 の 法 
操 、 あ は れ む べし 、 参 映 せ ざら ん は 、 か な し むべ べし 。 

Although great wise friends always have the virtue of recognizing a 
person, when they are working at cultivating the way, opportunities to 
get as close as possible to them are rare. In the past, when Xuefeng 
climbed Dongshan and climbed Touzi, he surely endured this difficulty. 
We should cherish this fidelity to the dharma; we should pity those who 
do not study it. 

TE VAR HER TT FF BT 7S E 
Treasury of the True Dharma Eye 

Sustained Practice 
Number 16, Part One 

[Ryumonji MS:] 

TRRAMT ARB A, GRIN ES 
Copied, middle of wheat harvest [fourth month], junior fire year of the 

sheep, Tenbun [April 1547]. The monk Tess6 Ken'” 

[1omonji MS:] 

(TR RIMMER TNA SS SI 
FI=A/NN AREAS. Tea 

Copied eighteenth day, first month of the junior water year of the 
rabbit, Ninji [8 February 1243]. 

Proofed eighth day, third month of the same [year] [29 March 1243]. 
Ejo 

FIRRAKIEC BFA AL TAB ES RE KE AE, 
(ELV) te RAR C+ = RBS 

Respectfully copied in the Tokugatsu Pavilion, Keirin Monastery, 
Katsuura District, Ayoj1; fifth month, senior metal year of the horse, the 

seventh year of Eish6 [June-July 1510], by the abbot, a humble bhiksu, 
YOken, in his seventy third year'” 

  

172 Tesso Ken #a[k'B: I.e., Tesso Hoken sad 7 (d. 1551), copyist of the Ryimonji # 
F4=# MS, which lacks a colophon by Dégen for Part | of this chapter. 

173 Yoken FH #: Ie., Kinkd Yoken 4: [i] FA # (1437-15132).
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Sustained Practice 

Gyoji 

Part 2 

INTRODUCTION 

As mentioned above, in the introduction to the translation of “Gyoyji” Part 
1, this chapter is treated as number 17 in the sixty-chapter Shobogenzo, 
where it bears the end title “Busso gydji” (47TH (“Sustained Prac- 
tice of the Buddhas and Ancestors”) and a colophon stating that it was 
composed in the spring of 1242, at Koshoj1. In the seventy-five-chapter 
compilation, as well as the ninety-chapter vulgate edition, it represents 
Part 2 of Chapter 16. 

While somewhat longer than Part 1, this text deals with only half as 
many exemplars of sustained practice and, unlike Part 1, limits its cov- 
erage to monks of the Chinese Chan tradition. By far the longest section, 
fully one-third of the whole, is devoted to praise of the first Chan an- 
cestor, Bodhidharma, with which the work opens. It closes with another 

lengthy section, on Dogen’s own Chinese master, Tiantong Rujing K# 
gn7#. Throughout, the text is laced with fervent admonitions to undertake 
the sustained practice it describes.
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TE YAR Ha HN 

Treasury of the True Dharma Eye 

Number 16 

{THF F 

Sustained Practice 

Part 2 

[16B:1] {1:1713 
眞 丹 初 祖 の 西 來 東 ゥ 土 は 、 般 若 多 維 尊 者 の 教 勅 な り 。 航海 三 載 の 二 華 、 そ の 
風 筆 い た まし きのみ な らん や 、 雲 煙 いく か さ な り の 峨 浪 な り と か せん 。 FA 
知 の くに に いら ん と す 、 身 命 を お し まん 過 類 、 お も ひよ る べから ず 。 これ 

ひと へ に 人 居 法 救 迷 情 の 大 慈 より な れる 行 持 な る べし 。 侯 法 の 目 己 な る が ゆ 
えにし か あり 、 俺 法 の 遍 界 な る が ゆえ に し か あり 、 半 十 方 界 は 眞 賀 道 な る 
が ゆえ に し か あり 、 療 十 方 界 自己 な る が ゆえ に し か あり 、 療 十 方 界 村 十 方 
界 な る が ゆえ に し か あり 。 い づれ の 生 線 か 王宮 に あら ざら ん 、 い づれ の 王 

宮 か 道場 を さ へ ん 。 こ の ゆえ に 、 か く の ご と く 西 來 せ り 。 才 迷 情 の 自己 な 
る が ゆえ に 、 驚 疑 な く 、 居 長 せ ず 。 救 迷 情 の 遇 界 な る ゆえ に 、 Bet” 
怖 な し 。 な が く 父 王 の 國 土 を 畔 し て 、 大 舟 を よそ ふ て 、 南 海 を へ て 廣 州 
に と づく 。 使 船 の 人 お ほ く 、 巾 瓶 の 僧 あ また あり と い へ ども 、 史 者 、 失 録 
せり 。 著 岸 よ りこ の か た 、 し れる 人 な し 。 す な は ち 梁 代 の 普通 八 年 丁 未 歳 
九 月 二 十 一 日 な り 。 廣 州 の 刺史 蓄 遇 と いふ も の 、 主 裕 を か ざり て 迎 接 し た 
て まつ る 。 ちなみに 、 表 を 修 し て 武帝 に きこ ゆる 、 門 吊 が 勤 必 な り 。 武帝 
す な は ち 奏 を 覧 し て 大 悦 し て 、 使 に 詞 を も た せ て 迎 請 し た て まつ る 。 す な 
は ち そ の と し 十 月 一 日 な り 。 

The First Ancestor in Cinasthana came from the west to the Land of 
the East at the instruction of Venerable Prajfiatara.' During the frost and 
flowers of the three years of his sea voyage, not only did he suffer the 
bitter winds and snow, but through the clouds and mist how many tow- 
ering waves must have surged?’ 
  

| First Ancestor in Cinasthana (Shintan shoso \&F+#)4H): I.e., Bodhidharma. “Ctnas- 

thana” is a Sanskrit name for China, here transliterated by the Chinese zhendan IB F¥. 

Venerable Prajfiatara (Hannyatara sonja Axi HES): |.e., Bodhidharma’s master, 
the Twenty-seventh Ancestor in the traditional lineage of Zen transmission in India. 

2 frost and flowers of the three years of his sea voyage (kdkai sansai no 50 ん g 航海 
= Fa #): I.e., the cycle of seasons of “autumn frosts and spring flowers” during his 
three years at sea. The tradition that Bodhidharma was at sea for “three cycles of cold 

and heat” (san shit kansho =JA\3£%) can be seen in his notice in the Jingde chuandeng 
lu FEB EER (T.2076.51:219al 3). 

winds and snow (fisetsu /#\35 ): Or “wind-driven snow”; used as a metaphor for difficult
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He was about to enter an unknown land, something ordinary types 
who value their lives could not imagine. This was surely his sustained 
practice derived solely from his great compassion “to transmit the dhar- 
ma and save deluded sentient beings.’” This is so because transmitting 
the dharma is his self; it is so because transmitting the dharma ts the 
realms everywhere; it is so because all the worlds in the ten directions 
are the true way; it is so because all the words in the ten directions are 
the self; it is true because all the worlds in the ten directions are all the 

worlds in the ten directions.* What conditions of birth are not a royal 
palace?’ What royal palace is precluded from being a practice place? 

Therefore, he came from the west like this. Because saving deluded 
sentient beings was his self, he was not bewildered, not fearful; because 

saving deluded sentient beings was the realms everywhere, he was not 
bewildered, not fearful. Leaving forever the land of his father, the king, he 
readied a great ship, crossed the Southern Sea, and arrived in Guangzhou. 
Although there were many aboard the ambassadorial vessel, and numer- 
ous towel and flask monks, historians failed to record them.® Ever since 
  

circumstances or painful experience (though seemingly incongruous in an account of a 
sea voyage from south India to south China). 

clouds and mist (un ‘en 22/2): Used in reference to the sea or the experience of being at sea. 

3 “to transmit the dharma and save deluded sentient beings” (denbod gu meijo {# 

YE RATA): From Bodhidharma’s transmission verse (e.g., at Jingde chuandeng lu #{# 
(ESR, T.2076.51:219c17-18): 

GARE. GHERGK, —HERAD SE, ARB ARK. 
I originally came to this land 
To transmit the dharma and save deluded sentient beings. 
A single blossom opens five petals; 
The fruit forms, ripening naturally of itself. 

See Supplementary Notes, s.v. “A single flower opens five petals.” 

4 all the worlds in the ten directions are the true way (jin jippo kai wa shinjitsu do 
naru #-+ Ay FR Bi 72 D ): An unusual phrase, likely playing on a saying of Xuansha 
Shibei “EMH (835-908) cited elsewhere in the Shdbdgenzé: “All the worlds in the ten 
directions are this true human body” (jin jipp6 kai ze ko shinjitsu nintai +A REA 
# A #8). See Supplementary Notes, s.v. “True human body.” 

all the worlds in the ten directions are the self (jin jipp6 kai jiko naru fi +A RB OZ? 
4): Variation on the words, quoted elsewhere in the Shobodgenzo, of Changsha Jingcen 
fe?) (dates unknown); see Supplementary Notes, s.v. “All the worlds in the ten 
directions are the single eye of the sramana.” 

5 What conditions of birth are not a royal palace (izure no shoden ka Ogii ni arazaran 

WONDER ES lob & XH): Le., which of us is not born in a palace? Doubtless 
an allusion to the tradition, mentioned below, that Bodhidharma (like Prince Siddhartha) 

was born into a royal family. 

6 towel and flask monks (kinbyo no sé h#.0(8): Monks in attendance on Bodhidharma; 
from the use of “towel and flask” (kinby6 (#4) in reference to a teacher’s close attendants.
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the party landed, no one has known [of them].’ It was the twenty-first 
day of the ninth month of the junior fire year of the sheep, the eighth year 
of Putong in the Liang dynasty.® The prefect of Guangzhou, one Xtao 
Ang, received him with ceremony; that he also composed a memorial 
informing the Emperor Wu was [a mark of] Xiao Ang’s diligence.’ Em- 
peror Wu straightaway read the memorial and, overjoyed, dispatched a 
messenger with a decree of invitation. It was on the first day of the tenth 
month of that year.'° 

[16B:2] {1:172} 

初 祖 、 金 陵 に いた り て 染 武 と 相 見 する に 、 染 武 と ふ 、 PREVMLER, 造 寺 ・ 
Ri BES. RRC. AMIS. PA, wee, WTA, 何 以 無 功 

徳 。 師 日 、 此 但 人 天 小 果 、 有 漏 之 因 。 如 影 随 形 、 難 有 非 買 。 帝 日 、 如 何 走 
BTS, AA, 浄 因 妙 彫 、 骨 自 空 直 。 如 邊 功徳 、 不 以 世 求 。 帝 又 問 、 如 何 
eis Fei, PNA, BOAR, FAL Wika. APA, Kak, TR 
1B. 師 知 機 不 契 。 

When the First Ancestor arrived in Jinling and had an audience with 
Liang Wu, Liang Wu inquired, “Since ascending the throne, I have had 
monasteries built, sutras copied, and monks ordained beyond enumer- 
ation. What merit is there in this?”"' 

The Master said, “No merit at all.” 

The Emperor said, “Why ts there no merit?” 
  

7 no one has known [of them] (shireru hito 7 の 577 し れる 人 な し ): The object of the 
verb is unexpressed; the translation asssumes it is those whom the historians failed to 
record. It is often taken as “Bodhidharma”™; but this seems odd, given that Dogen imme- 
diately hereafter reports the tradition that Bodhidharma received an official reception. 

8 the twenty-first day of the ninth month of the junior fire year of the sheep, the 
eighth year of Putong in the Liang dynasty (Ryddai no Futsii hachinen chomi sai 
ん gg が sz 7 の 77 が 7 染 代 の 普通 八 年 丁 未 歳 九 月 二 十 一 日 ): I.e., October 31. 327, in 
the Gregorian calendar. From here to the end of this section, Dogen is retelling in Japa- 
nese the Chinese text at Jingde chuandeng lu {28S T.2076.51:219al4-16. There 
is, of course, no contemporaneous evidence for this account. 

9 Xiao Ang (Shdg6 #ifn): Styled Ziming +-AA (483-535); his biography is found at 
Liangshu #4, KR.2a0018.024.5a. 

Emperor Wu (Butei ii): 484-549; the founding emperor of the Liang dynasty and 
enthusiastic patron of Buddhism. 

10 It was on the first day of the tenth month of that year (sunawachi sono toshi jugatsu 

ichijitsu nari す な は ち そ の と し 十 月 一 日 な り ): DoQgen seems to have broken off the Chi- 
nese in mid-sentence here: the Jingde chuandeng lu Fx {#{EE EER, T.2076.51:219al 6 reads: 

十 月 一 日 至 金陵 。 
On the first day of the tenth month, they arrived in Jinling. 

11 When the First Ancestor arrived in Jinling (shoso ん 76 77 772777e 初 祖 金陵 に 
V\7= 9 7): Dogen here quotes in Chinese the famous encounter between Bodhidhar- 

ma and the Liang Emperor Wu ik. as recorded at Jingde chuandeng lu 景 徳 俺 燈 録 
(T.2076.51:219a22-28). Jinling 43% was the Liang capital.
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The Master said, “These are merely the minor effects of humans and 
devas, contaminated causes.'* They’re like the shadow that follows the 
body: they may exist but they’re not real.” 

The Emperor said, “So what ts true merit?” 

The Master said, “Pure wisdom, wondrous and perfect; the body, natu- 

rally empty and quiescent. Merit such as this is not to be sought in the 
mundane world.” 

The Emperor asked further, “What is the prime truth of the sacred 
truths?” 

The Master said, “Completely open with nothing sacred.” 

The Emperor said, “Who ts it that faces me?” 

The Master said, “I don’t know.” 

The Emperor did not comprehend. The Master knew that his abilities 
were no match.'° 

[16B:3] 

ゆえ に この 十 月 十 九 日 、 ひ そ か に 江北 に ゆく 。 そ の と し 十 一 月 二 十 三 日 、 
洛陽 に いた り ぬ 。 謝 山 少林 寺 に 富 止 し て 、 面 壁面 生 、 終 日 黙 然 な り 。 し か 
あれ ども 、 魏 主 も 不肖 に し て し ら ず 、 は ち ぢ つ 信 き 理 も し ら ず 。 

Therefore, on the nineteenth day of the tenth month, he secretly trav- 

eled north of the river; and, on the twenty-third day of the eleventh 
month of that year, he arrived in Luoyang.'* Lodging at Shaolin Monas- 
tery at Mount Song, he sat facing a wall, silent all day long.'? However, 
the ruler of the Wei was also incompetent and neither knew of this nor 
recognized that he should be ashamed of the fact.'® 

  

12 contaminated causes (uro shi in 有 漏 之 因 ): IL.e., karma contaminated by the men- 

tal “defilements” (bonndé SANE: S. klesa). 

13. The Master knew that his abilities were no match (shi chi ki fukei FRAME 
22): I.e., Bodhidharma realized that the emperor was not spiritually qualified for his 
teachings. 

14 on the nineteenth day of the tenth month (kono jiigatsu jukunichi ~ O-+ A+ 
tL): Dogen here shifts back to Japanese translation of the text at Jingde chuandeng 

lu 景 徳 偉 燈 録 (T.2076.51:219a28-b4). “North of the river' (2o ん zz 江北) refers to the 
territory north of the Yangzi — at the time, governed by the Northern Wei dynasty, with 
its later capital at Luoyang. 

15 Shaolin Monastery at Mount Song (Suzan Shorinji BU’) k=): The monastery, 
long associated with Bodhidharma, on the Shaoshi Peak “/2E of Songshan 高山 . in 
present-day Henan. 

16 ruler of the Wei (Gishii #24): l.e., the Emperor Xiaoming #54 (r. 515-528), who 
was only seventeen in 527 (and would be poisoned by his mother the following year). 
This sentence is Dégen’s interpolation, not found in the Chinese text.
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[16B:4] {1:173} 
師 は 南天 答 の 利 利 種 な り 、 大 國 の 皇子 な り 。 大 國 の 王宮 、 そ の 法 ひ さ し く 
慣 熟 せり 。 小 國 の 風俗 は 、 大 國 の 帝 者 に 久 見 の は ぢ つべ き あ れ ど も 、 初 
祖 、 う ご か し むる ここ ろ あ ら ず 。 く に を す て ず 、 人 を す て ず 。 とき に 菩 提 
流 支 の 訓読 を 救 せ ず 、 に くま ず 。 光 統 律師 が 邪心 を うら むる に た ら ず 、 き 
a: に お よ ば ず 。 か く の こと く の 功 徳 お ほし と い へ ども 、 東 地 の 人 物 、 た だ 

常 の 三蔵 お よび 経 論 師 の ご と くに お も ふ は 、 至 愚 な り 、 バス な る の えな 
りあ る い は お も 湯 示 と て 一 途 の 法 門 を 開演 する が 、 目 余 の 論 師 等 
所 云 も 、 初 祖 の 正法 も 、 お な じ か る 太 さき 、 と お も な ふ 。 これ ! THRE 落 和 せ 

し むる 小 畜 な り 。 

The Master was of the ksatriya class of South Sindhu, the prince of a 
great country.'’ Over the years, he had become thoroughly familiar with 
the rites of the royal palace of a great country. Although the customs of a 
small country might well appear shameful to royalty of a great country, 
the First Ancestor was unshaken: he did not forsake the country; he did 
not forsake its people. At the time, he did not defend himself against 
nor did he hate the slander of Bodhiruci; he did not bother to resent 

the wrong thoughts of the Vinaya Master Guangtong nor even listen to 
him.'® The fact that, despite his many such merits, the people of the Land 
of the East thought of him as merely like an ordinary tripitaka master or 
teacher of sutras and treatises represents the ultimate stupidity, a conse- 
quence of their being small-minded people. Some thought that what is 
called the Zen school promulgated a dharma gate of one path, but what 
was said by other treatise teachers and their ilk was the same as the true 
dharma of the First Ancestor. These were little creatures who contami- 
nate the buddha dharma. 

[16B:5] 

AIL, RMP ERE HD+ Oem ze, REOKMelizeN TC, 東 
地 の 衆 生 を 救 清 す る 、 た れ の 、 か た を ひと し くす る か あら ん 。 も し 祖師 西 
来 せ ず ば 、 東 地 の 衆 生 、 い か に し て か 飯 正法 を 見 聞 せ ん 。 い た づら に 名 相 

の 沙 石 に わ づ ら ふ の みな らん 。 い まわ れ ら が ご と き の 邊 地 遠 方 の 披 毛 戴 角 
まで も 、 あ くま で 正法 を きく こと を えた り 。 いま は 田 夫 ・ 農 父 ・ 野 老 ・ 村 

童 ま で も 見 聞 す る 、 し か し な が ら 祖 師 航 海 の 行 持 1 - す く は る る な り 。 西 天 
  

17 The Master was of the ksatriya class of South Sindhu (shi wa nan Tenjiku no 

setsuri shu nari Bilt K=O All#l fi Ze Y ): I.e., Bodhidharma was of the ruling class 
in south India. Chinese geography recognized a division of the Indian subcontinent into 
the “fivefold Sindhu” (go Tenjiku #.K=), based on the four cardinal directions and the 

center. 

18 Bodhiruci (Bodairushi ##2ii X); Vinaya Master Guangtong (K6zu risshi J6#% 
{£ Fifi): Allusion to the tradition (found, for example, at Jingde chuandeng lu HTS (HEER, 
T.2076.5 1:220a23-27) that these two monks poisoned Bodhidharma out of jealousy. The 
former figure is the prolific north Indian translator who was active in Luoyang in the first 
decades of the sixth century; the latter is the vinaya scholar Huiguang #45 (468-537), 
who worked on some of Bodhiruci’s translations.
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と 中 華 と 、 土 風 、 は る か に 勝 劣 せり 、 方 俗 、 は る か に 邪 正 あ り 。 大 忍 力 の 

大 慈 に あら ず よ り は 、 俺 持 法蔵 の 大 聖 、 む か ふ べ き 庶 在 に あら ず 。 (ETA 

き 道 場 な し 、 知 人 の 人 まれ な り 。 し ば らく 高山 に 掛 鈴 す る こと 九 年 な り 。 
人 、 こ れ を 和 雑 観 婆 維 門 と いふ 。 史 者 、 こ れ を 将 穫 の 列 に 編集 すれ ども 、 し 
か に は あら ず 。 化 飾 婚 婚 相 値する 正法 眼 蔵 、 ひ と り 祖 師 の みな り 。 

The First Ancestor was the legitimate heir in the twenty-eighth gen- 
eration from Buddha Sakyamuni. In his leaving the great country of his 
father, the king, and saving living beings of the Land of the East, who 
could stand shoulder to shoulder with him? Had the Ancestral Master’s 
coming from the west not taken place, how would the living beings 
of the Land of the East have experienced the true dharma of the bud- 
dha?'? They would only have fretted in vain over the sand and pebbles 
of names and appearances.”’ Now, even [creatures] like us, clad in fur 
and crowned by horns in remote border lands, have been able fully to 
hear the true dharma.* That now even field hands and farmers, rural 

elders and village youths, hear it means they have all been saved by the 
sustained practice of the Ancestral Master’s crossing the sea. Between 
Sindh in the West and China, there is a great difference in the value of 
their indigenous cultures and the correctness of their local customs.” 
Were he not one with the great compassion capable of great tolerance, it 
would not have been an appropriate destination for the great sage who 
transmitted and maintained the treasury of the dharma. Practice places 
where he could live were nonexistent, and people who could know the 
person were rare.” 

Hanging his staff for a while at Mount Song, he spent nine years there.” 

  

19 Ancestral Master’s coming from the west (soshi seirai #HEMPE3K): A fixed ex- 

pression for Bodhidharma’s mission to China; see Supplementary Notes, s.v. “Intention 
of the Ancestral Master’s coming from the west.” 

20 sand and pebbles of names and appearances (myds6 no shaseki “tAOVY A): 
Likely meaning something like, “the odds and ends of doctrinal distinctions.” 

21 clad in fur and crowned by horns (himdé taikaku $k 8X4): A fixed expression 
for “beasts.” 

22 Between Sindh in the West and China (Saiten to Chitka to 西 天 と 中 華 と ): “Chi- 
na” here renders Chitka ‘FP # (“Central Flower’), the traditional term for China as a cul- 

tural center. Dogen seems here to favor Indian civilization over that of China; elsewhere 
(in the “Shdbdgenzé tashin tsi” IE EAR He {t Li) he seems to be dismissive of the local 
customs of the Buddha’s homeland (and below he will favor China over Japan). 

23 know the person (chinin M1 A): I.e., recognize the spiritual status of an individual. 

24 Hanging his staff for a while at Mount Song (shibaraku Sizan ni kashaku suru 
し ば らく 高山 に 掛 鈴 する ): D6gen here returns to the narrative of Bodhidharma's career 
from section 3 above. “To hang one’s staff” (kashaku #5) refers to a monk’s registra- 
tion or residence at a monastery.
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People called him “the wall-contemplating brahman.”” Although an his- 
torian recorded him among the practitioners of dhyana, this was not ac- 
curate. や The treasury of the true dharma eye transmitted by buddha after 
buddha and successor after successor was [transmitted by] the Ancestral 
Master alone. 

[16B:6] {1:174} 
AMR, SHR ASR, RTINEZ F.C OK, TBE 
ACRE, PRM, ACARI, ALGER SP, KMS — 
H.R DAPEA, MBE ADLZ. BR MASTERS Fl BES 
ABER ZEST, ME AFELE ASR, THAR 7TGEAEER, 10S FOR TARR 
SFSG, BRS, BU, AUR, SA BARE, 
A, SPH KEL RM, MRT S, AIM MER HAE REED, 
In Shimen’s Grove Record, it 1s said,’ 

When Bodhidharma first went from Liang to Wei, he proceeded to the 
foot of Mount Song, where he rested his staff at Shaolin. There he just 
sat facing a wall. It was not the practice of dhyana, but after a while 
others, unable to fathom what he was doing, made Bodhidharma a 

practioner of dhyana. Now, dhyana 1s but one among various practices; 
how could it suffice to exhaust [the practice of] the sage? Neverthe- 
less, people of the time took it in this way; and those who wrote his- 
tories followed this and recorded him among practitioners of dhyana, 
thus making him a confederate of the partisans of dried-up trees and 
dead ashes.*® Although the sage does not stop at dhyana, he does not 
  

25 “the wall-contemplating brahman” (hekigan baramon 2£@(&#eF4): A charac- 
terization found in several Chan texts; here, probably reflecting Jingde chuandeng lu 奈 
(ELIE ER, T.2076.51:219b4-5. 

26 an historian recorded him among the practitioners of dhyana (shisha, kore o 
shizen no retsu ni henshi su B4,. 2 ive Fie Fl (cHaeT ): Likely a reference to 
Daoxuan 38 &. (596-667), whose Xu gaoseng zhuan sare {88 (T.260.50:551b27ff) in- 
cludes Bodhidharma’s biographical notice in the section of the work devoted to eminent 
monks who were “practitioners of dhyana” (shuzen ii). Dogen here reflects the text 
of the Linjian lu #Kfal&k that he will quote at length in the following section. See Supple- 
mentary Notes, s.v. “Practitioner of dhyana.” 

27  Shimen’s Grove Record (Sekimon Rinkan roku 44 FA#KHIER): “Shimen” 石門 js 
a sobriquet for the author Juefan Huihong #7 (1071-1128). Dogen runs together 
here two passages from Huihong’s Linjian lu #Kfil#k that are not related in the origi- 
nal: the first (found at ZZ.148:390b7-12: also cited in “Shobogenzo butsudo" 正法 眼 
gx ($638 and Eihei koroku 7k*-BEEK) is concerned to distinguish the Chan tradition of 
Bodhidharma from the use of chan ii as a transliteration of Sanskrit dhyana; the second 
(at 594a15-17) is offered as evidence that, upon his arrival in China, Bodhidharma was 

already fluent in the spoken language of the Liang dynasty. 

28 dried-up trees and dead ashes (koboku shikai *&7X3E)K): Or “dead wood and 
cold ashes”; a common expression in Chan texts, often used in a pejorative sense, for the 
mind in trance; see Supplementary Notes, s.v. “Dried-up tree.”
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oppose dhyana. It is like change, which [emerges] from yin and yang 
and yet does not oppose yin and yang... .”” 

When Liang Wu first met Dharma, he asked, “What is the first princi- 
ple of the sacred truths?” 

He answered, “Completely open with nothing sacred.” 

He continued, “Who is it that faces me?” 

He spoke again, “I don’t know.” 

Had Dharma not been fluent in the local language, how could this have 
taken place at the time? 

[16B:7] 

し か あれ ば す な は ち 、 梁 より 魏 へ ゆく こと あき ら け し 。 高山 に 経 行 し て 、 
少林 に 伴 杖 す 。 面 壁 燕 衝 す と い へ ども 、 習 牧 に は あら ざる な り 。 一 付 の 経 
書 を 特 来 せ ざ れ ど も 、 正 法 値 来 の 正 主 な り 。 し か ある を 、 史 者 あき ら め 
ず 、 習 牧 の 区 に つら ぬる は 、 至 愚 な り 、 か な し む 記 し 。 

Thus, it is clear that he went from the Liang to the Wei. Proceeding to 
Mount Song, he rested his staff at Shaolin. Though he may have sat fac- 
ing a wall, this was not the practice of dhyana. Though he did not bring 
a single scripture, he was a true master who transmitted the true dharma. 
That the historian nevertheless did not understand and listed him in the 
section on “dhyana practitioners” was the height of stupidity and quite 
deplorable. 

[16B:8] {1:175} 

か く の ご と くし て 高山 に 経 行 する に 、 犬 あり 、 発 を ほ ゆ 。 あ は れ む で し 
至 愚 な り 。 た れ の ここ ろ あ らん か 、 こ の 慈 還 を か ろく せん 。 た れ の ここ 
あら ん か 、 こ の 恩 を 報 ぜ ざら ん 。 世 思 な ほ わ すれ ず 、 お も くす る 人 お ほ 
し 、 こ れ を 人 と いふ 。 祖師 の 大 思 は 、 父 母 に も すぐ る 太 し 、 祖 帥 の 慈愛 
は 、 親 子 に も た くら べべ ざれ 。 われ ら が 昇 財 、 BD OS 
中 土 を みず 、 中 華 に む ま れず 、 聖 を し ら ず 、 賢 を みず 、 天 上 に の ぼれ る 人 
いま だ な し 、 人 心 ひ と へ に お ろか な り 。 開 開 よ りこ の か た 、 化 俗 の 人 な 
し 、 較 を すま す と き を きか ずい は ゆる は 、 い か な る か 捕 、 い か な る か 
濁 、 と し ら ざ る に よる 。 二 柄 ・ 三 才 の 本 末 に くら き に より て 、 か く の ご と 
く な り 。 い は ん や や 五 才 盛衰 を し らん や 。 この 愚 は 、 有 眼前 の 調 色 に くら き に 
より て な り 。 く らき こと は 、 経 書 を し ら ざ る に より て な り 、 経 書 に 師 な き 
に より て な り 。 そ の 師 な し と いふ は 、 OME. CRE URS と を し 
ら ず 、 こ の 経 、 い く 百 偶 ・ い く 千 言 と し ら ず 、 た だ 文 の 説 相 を の みよ お む 、 
いく 千 偏 ・ い く 高 言 と いふ こと を し ら ざ る な り 。 す で ( に 古 経 を し り 、 古 書 
を よむ が ご と き は 、 す な は ち 慕 古 の 意 旨 ある な り 。 慕 古 の ここ ろ あ れ ば 、 
HES LO RAT ORO, mths LOA, これ ら KROL HES 
め 、 地 形 の 言 を つた へ し 帝 者 な り 。 か く の ご - と き の 経 典 あ きら むる と き 、 
いさ さか 三才 あき ら め き た る な り 。 い まだ か く の ご と く の 聖 君 の 化 に あわ 
さる 百姓 の と も が ら は 、 い か な る を 事 君 と な ら ひ 、 い か な る を 事 親 と な ら 

29 like change, which [emerges] from yin and yang (nyo i u onyd 20H FPA): 
Supplying the predicate shutsu 4 (“emerge”) that is missing in Dogen’s text. 
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ふと し ら ざ れ ば 、 君 子 と し て も あはれ むべ きも の な り 、 親 族 と し て も あ は 
れ む べき な り 。 臣 と な れる も 、 子 と な れる も 、 尺 璧 も いた づら に すぎ ぬ 、 
寸 陰 も いた づら に すぎ ぬる な り 。 か く の ご と く な る 家門 に な む ま れ て 、 國 土 
の お も き 職 、 な ほ さ づく る 人 な し 、 か ろ き 官位 な ほ を し む 。 に ご れる と き 
な ほし か あり 、 す め ら ん と きけ は 見聞 も まれ な らん 。 か く の ご と き の 有 性 地 、 
か く の ご と き の 卑 上 典 の 身 命 を も ちな が ら 、 あ くま で 如 來 の 正法 を きか ん み 
ち に 、 い か で か この 挿 剛 の 身 命 を お し むこ ころ あら ん 。 お し ん で の ち に 、 
な に も の の た め に か す て ん と する 。 お も く か し こ か らん 、 な は ほ 法 の た め に 
BLORADOSF, VISA CHRIRO Hae Oe, KLE OMA OD LVS EB, 
Bid: BADE LAIBLE TOAL EHOW, LEKIEYVEBRAN 
LL. HHELY OBARANL, BIFEZ, KHIR: =RRELVYVESRS 

べし 。 

In this way, when he proceeded to Mount Song, there were dogs that 
barked at Yao.*° How pathetic, the height of stupidity. How could any- 
one with a heart take lightly his compassion? How could anyone with a 
heart not repay his kindness? There are many people who do not forget 
even mundane kindness and take it seriously; they are called humans. 
The great kindness of the Ancestral Master is surely superior to that of 
one’s father and mother; do not compare the compassionate love of the 
Ancestral Master with that of a parent for a child. When we reflect on our 
lowly status, we must surely be startled and fearful. We have not seen the 
Central Land; we were not born in China.*' We do not know of the sages; 
we do not see the worthies. There are none who have ascended to the 
heavens. The people’s minds are entirely foolish. Since its foundation, 
there has been no one to educate the common people, and we do not hear 
of a time when the land was purified. This is because we do not know 
what is pure and what is polluted. We are like this because we are in the 
dark about the roots and branches of the two levers and the three powers; 
how much less do we know the waxing and waning of the five powers.” 
  

30 there were dogs that barked at Yao (inu ari, GyO 0 hoyu KH), 発 を ほ ゆ ): 
From the saying, “Zhi’s dog barked at Yao” (Zhi gou fei Yao BEFVAK EE; i.e., the thief’s 
dog barks at the sage emperor), used in reference to the jealousy of the lowly toward 
their betters; here, presumably, allusion to the jealousy of Bodhiruci and Guangtong 
toward Bodhidharma. 

31 We have not seen the Central Land (chido o mizu PX AT): Usually under- 
stood as a reference, like the following Chika ‘FP # (“Central Flower”), to China as a 
center of culture; but one could also take it as referring to India or as meaning simply 
‘a central land.” The unspoken grammatical subject here is, of course, “we people of 
Japan.” 

32 two levers (nihei —f4); three powers (sansai = 7); five powers (gosai #7): 
Categories of traditional Chinese historiography. The first most likely refers to the two 
“levers” of authority: rewards and punishments (or civil and military, though some take 
it as indicating yin and yang, or heaven and earth); the second refers to the trinity of 
heaven, earth, and human; the third refers to the five elements: metal, wood, water, fire, 

and earth.
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This stupidity is due to our being in the dark about the sights and 
sounds right before our eyes. Our being in the dark is due to our lack of 
knowledge of the scriptures, is due to our lack of teachers of the scrip- 
tures. Our lack of a teacher means that without knowing how many tens 
of scrolls these scriptures are, without knowing how many hundreds of 
gathas, how many thousands of words, these sutras are, we simply read 
the explanations of the texts, without realizing how many thousands of 
gathas, how many myriads of words, there are. Those who know the 
ancient sutras and read the ancient texts have the intention to emulate 
the ancients. When we have the intention to emulate the ancients, the 

ancient sutras will come and appear before us. 

The Eminent Ancestor of the Han and the Grand Ancestor of the Wei were 
emperors who understood the gathas of celestial phenomena and transmit- 
ted the words of terrestrial shapes.°> When they understood such scriptures, 
they had some understanding of the three powers. Commoners who have 
never enjoyed the teachings of such sagely lords, since they do not know 
what it means to learn how to serve one’s lord or to learn how to serve one’s 
parents, are pitiful for their lords and are pitiful for their families. Whether 
they are subjects or children, they pass in vain the one-foot jewel, they pass 
in vain the one-inch shadow.” No one born into such families surrenders 
an important state office; even minor official ranks are begrudged. Even in 
times of corruption, this 1s the case; in times of tranquility, it is rarely seen.°° 

In such a peripheral land, while having such a lowly life, on the way 
where we fully hear the true dharma of the Tathagata, how could we 
begrudge this lowly life? Once we begrudge it, for what would we cast 
it aside later? Were we important and wise, for the sake of the dharma 
we still should not begrudge [our lives]; how much less, then, our low- 

ly lives. Even though [our lives] may be lowly, if, without begrudging 
them, we cast them aside for the sake of the way and the sake of the 

  

33 The Eminent Ancestor of the Han and the Grand Ancestor of the Wei (Kan 

ん oso oyo の が 7 O7 7g/so 漢 高 視 お よび 魏 太 祖 ): I.e., Liu Bang 劉邦 (236 [or 247]-195 BCE), 
founder of the Han dynasty: and Cao Cao 曹操 (155-220). founder of the Wei dynasty 
(220-265). 

gathas of celestial phenomena (fenshd no ge K&R); words of terrestrial shapes 

(cgy6 zo go 地形 の SB): l.e., the texts of heaven and earth. 

34 one-foot jewel (sekiheki R#):; one-inch shadow (sun’in <t/Z): From the old Chi- 
nese saying, “The sage does not value a one-foot jewel but gives weight to an inch of 
shadow (sun'in “TZ, i.e., a moment of time).” (See Huainanzi #4 4-, Yuandao xun 原 
18 alll, KR.3j0010.001-12a.) 

35 Even in times of corruption, this is the case (nigoreru toki nao shika ari (2 =4#V4 
と き な ほ し か あり ): The point is presumably that、even when the official posts are worth 
little. they are not surrendered.



16B. Sustained Practice, Part 2 Gydji 行 持 69 

dharma, we are more noble than the highest devas, more noble than the 
wheel-turning monarch. We are, in sum, more noble than the heavenly 
gods and earthly deities, and living beings of the three realms. 

[16B:9] 
LPHAlL, PAILHMKEMBREEDSBHaB TO, TCOCKSERMOREA 
な り 、 和 皇子 な り 。 高貴 の う や ま ふ べき 、 東 地 直 國 に は 、 か し づき た て まつ 
る べき 儀 も いま だ し ら ざ る な り 。 香 な し 、 華 な し 。 学 補 お ろ そ か な り 、 B 
台 つ た な し 。 い は ん や わが くに は 、 憶 方 の 編 岸 な り 、 い か で か 大 國 の 星 を 
う や ま ふ 儀 を し らん 。 た と ひな ら ふ と も 、 演 曲 し て わき ま ふ べから ざる な 
り 。 諸侯 と 帝 者 と 、 そ の 儀 こ と な る べし 、 そ の 息 も 軽重 あれ ども 、 わ きま 
へ し ら ず 。 自己 の 貴 剛 を し ら ざ れ ば 、 自 己 を 保 任 せ ず 、 自 己 を 保 任 せ ざ され 

ば 、 自 己 の 貴明 、 も と も あき らむ べき な り 。 

The First Ancestor, however, was the third prince of King Xiangzhi 
of a country of South Sindhu.** He was of imperial descent in the Land 
of Sindhu, a royal prince. He was deserving of the respect due a noble- 
man; but, in a peripheral land of the eastern regions, the proper forms 
for waiting upon him were unknown. There was no incense; there were 
no flowers; the sitting mats were simple; the buildings poor. Worse still 
is our land of distant cliffs: how could we know the forms of respect for 
the ruler of a great country? Even were we to learn them, they are so 
involved that we could not distinguish among them. The forms for the 
nobility and for the emperor would be different, and the rites would be 
more or less formal; but we would not know how to distinguish among 
them. When we do not know our own status, we will not maintain our- 

selves; when we do not maintain ourselves, we should first and foremost 

clarify our own status. 

[16B:10] f1:177) 
ANAL, FEO PHO ERO, 道 に あり て より この か た 、 い よい よ お 
も し 。 か く の ご と く な る 大 聖 至 尊 、 な ほ 和 師 勅 に より て 、 身 師 を お し まざる 
は 、 俺 法 の た め な り 、 救 生 の た め な り 。 眞 丹 國 に は 、 い まだ 初 祖 西 玉 よ りさ 
KIC, ROR AT, MRO Me MIZE, BV EE LD 
DX, OBIS, PRAORAOIEA, SHOICMRESSRY, BHO HIT 
や すか る べし 、 年 月 を まち て 算数 し つべ し 、 初 祖 の 西 来 は 、 ふ た た びあ る べべ 
か ら ざ る な り 。 し か ある に 、 祖 帥 の 境 拘 と 舟 す る と も が ら も 、 針 國 の 至 愚 に 
る あふ て 、 玉 石 い まだ わき ま へ ず 、 経 師 論 帥 も 齋 肩 すべ き と お も へ り 、 少 開 薄 
解 に より て し か ある な り 。 宿 殖 般若 の 正 種 な き や か ら は 、 祖 道 の 遠 孫 と な ら 
ず 、 い た づら に 名 相 の 邪 路 に 蹴 蹴 する も の 、 あ は れ む L, 

  

36 third prince of King Xiangzhi of a country of South Sindhu (nan Tenjiku koku 
Koshi 6 no daisan oi HRZWESE EO F = &F-): Acommon claim in Chan texts (see, 
e.g., Jingde chuandeng lu {2 (HVESK, T.2076.51:217a9-10), though the king’s name 
is not attested elsewhere. The translation of nan Tenjiku koku FA K=1 as “a country 
of South Sindhu” assumes that Dogen was not imagining a country called South India.
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The First Ancestor was the twenty-eighth generation heir to the dhar- 
ma of Sakya, the Honored One. Since entering the way, he had gradually 
gained in stature. That such a great sage and most honored one, at the 
command of his teacher, did not begrudge his life was in order to trans- 
mit the dharma, in order to save living beings. In Ctnasthana, before 
the First Ancestor came from the west, no one had seen a child of the 

Buddha with the unique transmission from successor to successor; no 
one had made a face-to-face conferral of the face of an ancestor with the 
face-to-face conferral from successor to successor; and no one had seen 

a buddha. Thereafter as well, no one came from the west except distant 
descendants of the First Ancestor.*’ The appearance of the udumbara 
flower is a simple matter: one just keeps count while waiting for the 
years and months to pass; but the First Ancestor’s coming from the west 
will not happen again.** Nevertheless, intoxicated like the great fool of 
the state of Chu, unable to distinguish between jade and stone, even 
some who call themselves distant descendants think that sutra masters 
and treatise masters are of equal stature [with the First Ancestor].°? They 
do so because they are short on learning and shallow in understanding. 
Those who lack the true seeds of prajfia grown in former lives do not 
become distant descendants on the way of the ancestors; how pitiful are 
those who wander the false roads of names and appearances. 

[16B:11] 
梁 の 普通 より の ち 、 な ほ 西 天 に ゆく も の あり 、 そ れ 、 な に の た め ぞ 。 至 愚 
の は な は だ し き な り 。 加 業 の ひく に より て 、 他 國 に 路 蹴 する な り 。 歩 歩 に 
謗 法 の 邪 路 に お も むく 、 歩 歩 に 親父 の 家 郷 を 逃 逝 す 。 な ん だ ち 、 西 天 に い 
た り て な ん の 所 得 か ある 、 た だ 山水 に 辛苦 する の みな り 。 西 天 の 東 來 する 
宗旨 を 學 せ ず 、 人 法 の 東 尊 を あき ら め ざ る に より て 、 い た づら に 西 天 に 迷 
路 す る な り 。 人 法 を も と むる 名 稽 あ り と い へ ども 、 人 法 を も と むる 人 道 念 な 
き に より て 、 西 天 に し て も 正 帥 に あ は ず 、 い た づら に 論 師 経 師 に の みあ へ 
り 。 そ の ゆえ は 、 正 師 は 西 天 に も 現在 せれ ども 、 正 法 を も と むる 正 心 な き 
に より て 、 正 法 、 な ん だ ち が 手 に いら ざる な り 。 西 天 に いた り て 正 師 を み 

た る と いふ 、 た れ か その 人 、 い まだ きこ え ざ る な り 。 も し 正 師 に あ は ば 、 
VS SID< OARS 6b BCA, BKICELYO CHRD EK SOT, 

37 no one came from the west except distant descendants of the First Ancestor 

(shoso no onson no hoka, sara ni seirai sezaru nari P)/ORROED, SS FIC PR 
さる な り ): It is unlikely that Dogen thought all the monks arriving in China from the 
west after Bodhidharma were somehow his descendants; more likely he means here that, 
after Bodhidharma brought it to China, the lineage of ancestors ended in the west and 
was, therefore, never reintroduced. 

  

38 udumbara flower (donge #£): Blossom of a legendary tree said to bloom only 
once every three thousand years. 

39 the great fool of the state of Chu (Sokoku no shigu 72124): Exemplar of a 

person who cannot judge authenticity; from the well-known tale of the fool of the ancient 
kingdom of Song % who mistook a stone from Yan #& for a gem.
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Even after the Putong era of the Liang there were those who went to 
Sindh in the West. But for what? It was the height of extreme stupidity. 
Pulled along by their bad karma, they wandered in other lands; step by 
step, they followed the wrong road that disparages the dharma; step by 
step they fled the homeland of their fathers.*° What do you gain by going 
to Sindh in the West?*' Just the hardships and pain of the mountains and 
waters. Because you failed to study the essential point that Sindh in the 
West had come to the east and had not clearly understood the spread of 
the buddha dharma to the east, you lost your way in Sindh in the West. 
You may have reputations for seeking the buddha dharma, but because 
you lacked the commitment to the way that seeks the buddha dharma, 
even in Sindh in the West you did not meet any true masters but met only 
treatise masters and sutra masters to no avail.*” The reason its that, though 
there were true masters in Sindh in the West, because you lacked the true 
mind that seeks the true dharma, the true dharma did not fall into your 
hands. Who are the people said to have gone to Sindh in the West and 
met true masters? We have yet to hear of any. Had they met true masters, 
they would themselves have pronounced some number of names. Be- 
cause there were not any, they have not pronounced any. 

[16B:12] £1:178} 
また 眞 丹 國 に も 、 祖 和 帥 西 来 よ り の ち 、 経 論 に 伴 解 し て 、 meen es 
SMRISIEL. CHEAP LOE, 経 論 の 旨 趣 に くら し 。 これ 
黒 業 は 今日 の 業 力 の み に ちら BLOREHED. SHOU (TRA O 眞 
BRA XD, MROUEEZAT, MROMRICTOH ANT, KORDA 
ERAS, ORM EDAD, DFELOERX-AROAD, MRR 
の 諸 代 、 か く の ご と き の た ぐ ひ お ほし 。 た だ 宿 殖 般若 の 種子 ある 人 は 、 A 

期 に 入門 せる も 、 あ る は 算 砂 の 業 を 解脱 し て 祖師 の 遠 拘 と な れ り し は 、 と 
も に 利根 の 機 な り 、 上 上 の 機 な り 、 正 人 の 正 種 な り 。 愚 窒 家 の や か ら 、 ひさ 
し く 経 論 の 草庵 に 止 宿 する の みな り 。 し か ある に 、 か く の ご と く の 炭 難 あ 
る さか ひ を 、 上 相 せ ず 、 い と は ず 、 初 祖 西 来 する 玄 風 、 い まな ほ あ な ふぐ と こ 
ろ に 、 わ れ ら が 臭 皮 袋 を お し む で 、 つ ひ に な に に か せん 。 

  

40 they wandered in other lands (takoku ni reihei suru (EQS BET 4): Dogen is no 
doubt recalling here the famous parable, in the Lotus Siitra (Miaofa lianhua jing WIESE 
#24, T.262.9:16b7-19al2), of the son who runs away from his wealthy father’s land and 
wanders for years in abject poverty. 

41 What do you gain by going to Sindh in the West? (nandachi, Saiten ni itarite nan 
ZOS7o/o ん z ん 2 7 な ん だ ち 、 西 天 に いた り て な ん の 所 得 か ある ): Dogen here address- 
es the pilgrims to India directly. 

42 met only treatise masters and sitra masters to no avail (/tazura ni ronshi kyOshi 

7 7O77 9e7 いた づら に 論 師 経 帥 に の みあ へ り ): Dogen likely has in mind here such 
famous Tang pilgrims to India as Xuanzang 4% (602-664) and Yijing #27# (635-713), 
both of whom studied at the great Buddhist university at Nalanda.
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Again, in the Land of Ctnasthana as well, following the Ancestral Mas- 
ter’s coming from the west, there have been many clerics who relied on 
the sutras and treatises for their interpretations and thus failed to inquire 
into the true dharma. While they may open and peruse the sutras and trea- 
tises, they are in the dark about the point of the sutras and treatises. This 
black karma represents not only the force of their present karma but bad 
karma of their previous lifetimes. In their present lifetimes, they do not 
hear the true arcanum of the tathagatas, do not meet with the true dharma 
of the tathagatas, are not illumined by the personal transmission of the 
tathagatas, do not use the body and mind of the tathagatas, and do not hear 
of the house styles of the buddhas; it is a lifetime to be pitied. There have 
been many such types during the Sui, Tang, and Song dynasties.* But 
among people with the seeds of prajfia grown in former lives, even those 
who entered the gate without expectation, those that were liberated from 
the karma of counting sand and became distant descendants of the Ances- 
tral Master were all followers with sharp faculties, followers of the highest 
grade, with the true seeds of the true person.“ The stupid types just remain 
for long dwelling in the thatched huts of the sutras and treatises. Still, he 
did not reject or hate such a difficult place; and now, when the dark style 
of the First Ancestor’s coming from the west is still something we look up 
to, what is the point in the end of begrudging our stinking bags of skin?” 

[16B:13] 
香 滅 竹 師 い は く 、 百 計 千 方 内 入 身 、 不 知 身 是 塚 中 塵 、 英 言 白髪 無言 
是 黄泉 値 語 人 。 
Chan Master Xiangyan said,*° 

B. it u
l
t
 

A hundred stratagems and a thousand devices, all for the sake of this body, 
Without realizing this body is but dust in the grave. 
Don’t say the white-haired have nothing to say: 
They’re messengers from the Yellow Springs."’ 

  

43 during the Sui, Tang, and Song dynasties (Zui TO SO no shodai IR : E+ KO 

aa 1X): I.e., in the period from the time of Bodhidharma in the sixth century till Dogen’s 
day in the thirteenth century. 

44 counting sand (sansha &&): A common pejorative for the study of the details of 
doctrine; see Supplementary Notes. 

45 he did not reject or hate such a difficult place (kaku no gotoku no kennan aru 
sakai o, jisezu, itowazu 2 OIE < OileBE A EMOR. GAT. VY EIST): Pre- 
sumably, the unexpressed grammatical subject is “Bodhidharma.” 

46 Chan Master Xiangyan (Kydgen zenji 4 #6): Presumably, Xiangyan Zhixian 
#5 ae 9 FA] (d. 898), though the source of this quotation is unknown. 

47 Yellow Springs (kdsen #5): A pre-Buddhist Chinese term for the netherworld 
inhabited by the spirits of the dead.
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[16B:14] {1:179} 
し か あれ ば す な は ち 、 お し む に た と ひ 百 計 千 方 を も て す と いふ と も 、 つ ひ 
に は これ 塚 中 一 堆 の 塵 と 化す る も の な り 。 い は ん や いた づら に 小 國 の 王 民 
に つか は れ て 、 東 西 に 馳走 する あ ひ だ 、 千 辛 萬 昔 い くば く の 身 心 を か くる 
し むる 。 義 に より て は 映 似 を か ろく す 、 列 死 の 牌 、 わ すれ ざる が ご と し 。 

四 に つか は る る 前 途 、 た だ 暗 頭 の 雲 串 な り 。 小 臣 に つか は れ 、 民 間 に 映 人 A 
を す つ る も の 、 む か し より お ほし 。 お し むべ で き 人 身なり 、 道 器 と な り ぬ べべ 

さき ゆ え に 。 い ま 正 法 に あふ 、 百 千 恒 沙 の 身 命 を す て て も 、 正 法 を 参加 すべ 
し 。 い た づら な る 小 人 と 、 廣 大 深遠 の 俸 法 と 、 い づれ の た め に か 映 命 を す 
つべ べき 。 賢 ・ 不 肖 と も に 進退 に わ づ ら ふ べから ざる も の な り 。 し づか に お 
も ふ べ べし 、 正 法 、 よ に 流布 せ さ ざら ん と き は 、 身 命 を 正法 の た め に 搬 捨 せん 
こと を ね が ふと も 、 あ ふ べ か ら ず 。 正法 に あふ 今日 の われ ら を 、 ね が ふ べ 
し 、 正 法 に あふ て 、 身 命 を す て ざ る われ ら を 、 選 選 せ ん 。 は づ べ で く は 、 こ 
の 道理 を は づ べ き な り 。 し か あれ ば 、 祖 帥 の 大 思 を 報 謝 せ ん こと は 、 一 日 
の 行 持 な り 。 自己 の 身 命 を か へ りみ る こと な か れ 。 和合 上 獣 より も お ろか な る 
皿 愛 、 を し む で す て さ ざる こと な か れ 。 た と ひ 愛 惜 す と も 、 長 年 の と も な る 
べから ず 。 あ く た の ご と く な る 家門 、 た の みて と ど ま る こと な か れ 。 た と 
ひと ど ま る と も 、 つ ひ の 幽 棲 に あら ず 。 む か し 修 祖 の か し こ か り し に 、 み 

Tete FETS OCC, ER REE TARCDICTO, MEDIO LSA 
る 、 人 工 土 の ご と くみ る 。 これ ら み な 、 古 來 の 條 祖 の 、 古 來 の 俸 祖 を 報 謝 し 
さ た れる 知 四 ・ 報 思 の 儀 な り 。 病 雀 、 な ほ 思 を わす れず 、 三 府 の 環 、 よ く 
報 謝 あ り 。 負 入 、 な ほ 思 を わす れず 、 鮮 不 の 印 、 よ く 報 謝 あ り 。 か な し む 
べし 、 人 面 な が ら 畜 類 よ り も 愚 劣 な らん こと は 。 

Thus, while we may use “a hundred stratagems and a thousand devic- 
es” to preserve ourselves, in the end, we become a heap of dust in the 

grave. Worse yet, while futilely chasing east and west in service to the 
king and people of a small country, in how many bodies and minds are 
we afflicted by the thousand hardships and myriad sufferings?** We take 
our lives lightly for the sake of righteousness, and the ritual of following 
[one’s lord] into death seems still not to have been forgotten. The way 
ahead for those subject to obligations is dark clouds and mists. Since 
ancient times, there have been many who, subject to petty officials, have 
thrown away their lives among the people. They were human bodies that 
should have been preserved; for they could have become vessels of the 
way. Now, we have encountered the true dharma; we should study the 
true dharma, even if we must throw away lives numerous as the sands of 
hundreds of thousands of Ganges. Worthless petty people, or the buddha 
dharma, “broad, great, deep, and far-reaching” — for the sake of which 

  

48 the thousand hardships and myriad sufferings (senshin banku +3=&%): A 
fixed idiom for extreme hardships, here no doubt used to balance Xiangyan’s “a hundred 
stratagems and a thousand devices.”
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should we throw away our lives?” Neither the wise nor the otherwise 
should trouble themselves over advancing or retreating.°° 

We should think about this quietly. When the true dharma has not 
spread in the world, though we may wish to cast aside our bodies for 
the sake of the true dharma, we will not encounter it. We should wish 

it for ourselves now that we have encountered the true dharma; we will 

be ashamed of ourselves for having encountered the true dharma but 
not throwing away our lives. If we should be ashamed [of anything], 
we should be ashamed of this truth. Hence, repaying the great blessings 
of the Ancestral Master is a single day’s sustained practice. Do not be 
concerned about your own life. Do not value and fail to abandon your 
feelings of love, more stupid than those of the birds and beasts. Though 
you feel love for them, they will not accompany you for long years. Do 
not remain dependent on the family, which is like garbage; though you 
remain with it, it is not in the end a dark dwelling.°' In the old days, the 
buddhas and ancestors were wise: they all cast aside the seven treasures 
and a thousand children and immediately abandoned their jeweled pal- 
aces and vermilion towers.°? They saw them as snot and spittle; they saw 
them as dung and dirt.*? These are all deeds acknowledging blessings 
and repaying blessings through which the buddhas and ancestors of the 
past have expressed their gratitude to the buddhas and ancestors of the 
past. Even the sick sparrow did not forget its blessings and expressed its 
gratitude with the rings of the three offices; even the distressed tortoise 
did not forget its blessings and expressed its gratitude with the seal of 
Yubu.°** How sad to have human faces and yet be more stupid than beasts. 
  

49 “broad, great, deep, and far-reaching” (kd dai jin on 廣 大 深遠 ): A fixed expres- 
sion, used most often in reference to the knowledge of a tathagata. 

50 trouble themselves over advancing or retreating (shintai ni wazurau HEIRIC 
F 4»): Presumably, meaning “have any doubts about pursuing the way or backsliding.” 

51 dark dwelling (yiisei 447): A poetic term for a peaceful place of refuge. 

52 the seven treasures and a thousand children (shippd senshi (+ --): Le.. 

their most prized possessions: a fixed expression from the royal possessions of the 
cakravartin ruler. 

53 dung and dirt (fundo #4): Or simply “filth,” “muck.” 

54 the sick sparrow (bydjaku 44): Allusion to the story, found in the Tang antholo- 
gy Mengqiu 32K (Yang Bao huang qui #74. KR.3k0010.001.121a-b), of Yang Bao 
4% of the Later Han dynasty, who as a boy saved a baby sparrow: he was subsequent- 
ly visited by an emissary of the Queen Mother of the West, who gave him four rings 
symbolizing the four generations of his descendants who would hold the three highest 
government offices. 

the distressed tortoise (kyiiki $444): Allusion to the story, also found in the Mengqiu 
Sk (Kong Yu fang gui 4Limsxaa, KR.3k0010.002.68a-b), of Kong Yu 孔 愉 of the Jin 
dynasty, governor of Yubu &® 4. who once released a tortoise from captivity; as the tor-
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[16B:15] £1:180} 

VEORPBIEIL, HAM MOTHEIXKENABAZ YO, HAD UB 
せ ず ば 、 い か に し て か 今日 に いた らん 。 一 旬 の 皿 、 な は ほ 報 謝 す べし 、 一 法 
の 思 、 な は ほ 報 謝 す べし 。 い は ん や や 正法 眼 滅 無 上 大 法 の 大 思 、 こ れ を 報 謝 せ 
さら ん や 。 一 日 に 無量 恒 河 沙 の 身 師 、 す て ん こと ね が な ふ べ べし 。 法 の た め に 
す て ん か ば ね は 、 世 世 の わ れ ら 、 か へ り て 簡 寿 供養 すべ し 。 諸 天龍 神 、 と 
も に 恭 散 尊 重 し 、 守 護 賛 嘆 す る と ころ な り 。 道理 それ 必然 な る が ゆえ に 。 

Our seeing the buddha and hearing the dharma now is the compassion- 
ate kindness come to us from the sustained practice of each buddha and 
ancestor. If the buddhas and ancestors had not uniquely transmitted tt, 
how could it have reached us today?’ For the kindness even of a single 
line, we should express our thanks; for the kindness even of a single 
dharma, we should express our thanks. How much more, then, the great 
kindness of the unsurpassed great dharma of the treasury of the true 
dharma eye — how could we not express our thanks for it? We should 
seek to cast aside in a single day lives equal to the incalculable sands of 
the Ganges. We will return in lifetime after lifetime to pay obeisance and 
make offerings to the corpse we cast aside for the sake of the dharma. It 
will be revered and venerated protected and celebrated by devas, drag- 
ons, and gods; for, according to principle, this 1s inevitable. 

[16B:16] 

POR“ BICIL, FRB 9 0 HRB A DS ARP OW, OSLK< ABO, CX 
ABED A DRI RO, HHBIZELERBBT ATEN, WEL BOR 
め に 身 命 を す て ざ れ ば 、 聞 法 の 功徳 いた ら ず 。 身 命 を か へ りみ ず 聞 法 す る 
BOLE, COMARAT AZO, COMBI, BTA AZYO, WE 
DAV, WOR MILTF CA OA RMABIL, (HHH ICA BD AN TCHAICT THOS 
bh, ENDPINeIECA, ENDINeBRtD, FGAORB. D> 
り て うら む 太 し 。 鬼 の 先 朋 を うつ あり き 、 天 の 先 骨 を 科せ し あり 。 い た づ 
ら に 鹿 土 に 化す る と き を お も ひ や れ ば 、 い ま の 愛 惜 な し 、 の ちの あはれ み 
あり 。 も よ ほ さ る る と ころ は 、 み む 人 の な み だ の ご と く な る し 。 い た づ 
ら に 鹿 土 に 化し て 、 人 に いと は れん 出航 を も て 、 よ くさ いわ い に 人 正 法 を 
行 持 す べし 。 こ の ゆえ に 、 寒 苦 を お づる こと な か れ 、 寒 苦 、 い まだ 人 を や 
ぶら ず 、 講 昔 、 い まだ 道 を や ぶら ず 。 た だ 不 修 を お づ べ し 、 不 修 、 そ れ 人 
を や ぶり 、 道 を や ぶる 。 著 熱 を お づる こと な か れ 、 著 熱 、 い まだ 人 を や ぶ 
ら ず 、 著 熱 、 い まだ 道 を や ぶら ず 。 不 修 、 よ く 人 を や な ぶり 、 道 を や ぶる 。 
麦 を うけ 藤 を と る は 、 道 俗 の 勝 員 な り 。 血 を も と め 、 乳 を も と め て 、 現 畜 

に な ら わ ざる し 。 た だ まさ に 行 持 な る 一 日 は 、 諸 供 の 行 履 な り 。 

  

toise swam away it turned its head to the left to look back at him. Thereafter, when the 
tortoise depicted on the governor’s seal was cast, the head seemed to be turned to the left. 

うう If the buddhas and ancestors had not uniquely transmitted it (busso moshi tan- 

den sezuba (#48 % L {HAL FL): The grammatical object is unexpressed; presumably, 
“the buddha dharma.”
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It has long been heard that, in the Land of Sindhu in the West, there 
was a practice among brahmans of selling skulls and buying skulls.*° 
This reflects the value placed on the wealth of merit associated with the 
skull and skeleton of someone who has heard the dharma. If now we 
do not cast aside our life for the sake of the way, we gain no merit from 
hearing the dharma. Hearing the dharma matures in those who hear the 
dharma without regard for their lives; and this skull should be valued. 
The skull that we do not now cast aside for the sake of the way — though 
it will one day be cast aside in a field, bleached by the sun, who will pay 
obeisance to it? Who will buy or sell 1t? We will resent our present spir- 
it.°’ There was the demon that beat its former bones; there was the deva 

that paid obeisance to its former bones.°® 

When we think about the time we are meaninglessly turned to dust, our 
feelings of love now are gone, and we feel pity for ourselves then. What 
we feel is rather like the tears of an onlooker. With the skull that will 
futilely turn to dust and be despised, happily we can and should engage 
in the sustained practice of the true dharma of the buddha. Therefore, do 
not fear the pangs of cold: the pangs of cold have yet to break a person; 
the pangs of cold have yet to break the way. Just fear not practicing: not 
practicing breaks the person, breaks the way. Do not fear the heat: the 
heat has yet to break a person; the heat has yet to break the way. Not 
practicing breaks the person, breaks the way. Accepting the barley and 
gathering the bracken are splendid examples, Buddhist and secular.” 
  

36 selling skulls and buying skulls (dokuro o uri dokuro o kau Path 9 0 AHR a 
7)»4>): Likely a reference to the story of the brahman in Pataliputra who sold skulls, the 
value of which depended on the degree to which the original owner of the skull had heard 
and understood the dharma (as determined by the depth to which one could pass a probe 
through the ear cavity). See Fayuan zhulin (ES0ERAK (T.2122.53:412b4-17): Zhiguan 
fuxing zhuan hongjue JE BREATT BSL (T.1912.46:147b2-15). 

57 We will resent our present spirit (konnichi no seikon 4 A 0) #432): Presumably 
meaning that. in a future life, when we see the skull we have today discarded in a field, 
we will resent the spirit that now inhabits that skull for not taking better care of its future. 

58 the demon that beat its former bones (ki no senkotsu o utsu BOAR D7): 
the deva that paid obeisance to its former bones (ten no senkotsu o rai seshi 天 の 先 

‘y 2 itt L): Reference to stories in which a demon punishes the remains of its former 
self for creating the bad karma resulting in its present state: and a deva thanks the re- 
mains of its former self for the good karma that led to its being reborn in heaven. The 
two stories appear together at Tianzun shuo Ayuwang piyu jing Ka BE SRE 
(1.2044.50:171c10-22). 

59 Accepting the barley and gathering the bracken (mugi o uke warabi o toru RX 

うけ 藤 を と る ): Allusion to two stories of ascetic practice. In the first, the Buddha and 
his monks spend a summer retreat deprived of alms, eating only the feed of horses (see, 
e.g.. Zhong bengi jing PALE, T.196.4:162c15—163a21). In the second, non-Buddhist 
story (found at SZ77 史記 、Liezhuan 列 値 、 Bo Yi liezhuan 伯 夷 列 値 、 KR.2a0001.300.2a-
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We should not imitate the ghost and the beast in seeking blood and seek- 
ing milk.© Truly, a single day of sustained practice is the conduct of the 
buddhas. 

* OK OK K 

[16B:17] {1:181} 

I Aas 7h, AFAIERCE ER KEMIL, HAL LICR. eRe < Be 
Limo Ze, HOO, FBICABLTC, HE*tSBEBT, <lc 

の まれ な り と する と ころ 、 人 の あ ひ が た き な り 。 法 高 徳重 の ゆえ に 、 神 物 
條 見 し て 、 祖 に か た り て いふ 、 特 欲 受 果 、 何 滞 此 耶 。 大 道 散 遠 、 液 共 南 
Ro 

The Second Ancestor in Cinasthana, Great Master Pujue, Great Ances- 

tor Zhengzong, was an ancestor of high virtue and a “gentleman of broad 
thinking,” admired by both gods and demons, revered alike by cleric and 
laity.°' “Dwelling for long between the Yi and Luo, he read broadly in 
a multitude of books.’ Considered rare in the land, he was the sort of 

person hard to meet. Because of the loftiness of his dharma and weighti- 
ness of his virtue, a spiritual being suddenly appeared and addressed the 
Ancestor, saying, “If you wish to reap the fruit, why linger here? The 
great way Is not far. Go south.” 

  

4a), two brothers, from a sense of shame, go into self-imposed exile in the mountains and 
starve to death living only on ferns. 

60 seeking blood and seeking milk (chi 0 motome, chichi o motomete tiL% } & ®, 
#L% %, & CT): From the tradition that the hungry ghost (gaki #K 52; S. preta) drinks 
blood. 

61 The Second Ancestor in Cinasthana, Great Master Pujue, Great Ancestor 

Zhengzong (Shintan daini so taiso Shéshii Fukaku daishi (AA —fAKAIER ESA 
KE): I.e., Huike "J (487-593). Ddgen’s account here draws on material on Hui- 
ke in the Jingde chuandeng lu #{2{# Ek, beginning in the notice on Bodhidharma 
(T.2076.51:219b5ff). 

“gentleman of broad thinking” (kdtatsu no shi Wi0 +): Here and below, Do- 
gen borrows from the description of Huike in the Jingde chuandeng lu #{RIBEER 
(T.2076.51:219b5-6): 

PPA(SHUCA, MoeZith, ARS, eS ik, 
At the time [when Bodhidharma was sitting before the wall at Songshan], there was 
a monk, Shenguang [i.e., Huike], a gentleman of broad thinking. Dwelling for long 
between the Yi and Luo, he read broadly in a multitude of books and discussed skill- 
fully the dark principles. 

62 “Dwelling for long between the Yi and Luo” (/ Raku ni kugo shite (FIBILAKBL 
CT): Le., in the capital region of Luoyang, where flow the Yi and Luo Rivers. In Dégen’s 

day (though not yet in 1004, when the Jingde chuandeng lu {BIB EER was written), 
“Yi Luo fF” was the name of the school of Confucian learning associated with the 
Cheng f= brothers. 

63 a Spiritual being suddenly appeared (shinmotsu shukugen shite 401K 5. LT):
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[16B:18] 

あく る 日 、 に わか に 頭痛 する こと 刺 が ご と し 。 基 師 、 洛 陽 龍門 香山 資 静 旨 
師 、 こ れ を 治せ ん と する 。 と き に 、 空 中 有 散 日 、 此 乃 換 骨 、 非 常 痛 也 。 祖 
LSA FER, AIA. BMRB, TOA, IAL AH. Be 

APT. PP. SRD PRS ERA L, Viz bt, 

The next day, he suddenly felt a pain in his head as if he had been 
stabbed. When his master, Chan Master Baojing of Xiangshan at Long- 
men in Luoyang, tried to cure him,” 

There was a voice in midair saying, “This 1s exchanging the bones; 
it is not ordinary pain.” The Ancestor then told his master about his 
encounter with the deity. When the Master examined his cranium, it 
was as if five peaks protruded from it. He said, “Your physiognomy 
is auspicious; you will have a realization. The deity [having you] go 
south means the Great One Dharma of Shaolin Monastery ts to be your 
master.” 

[16B:19] {1:182} 
“DRBREEC. HA. TRISYVSIRICBRS, PHIZAODSOARFIEO 
Figte#72 0, COL XRBBRKRYO, +FOAMAREWS, KRAMBERS 
ThE, FRUBIEDMA RIE, KBHEORAZICAMO RAC MMT AS ILHS 
ず 、 竹 節 な ほ 破 す 、 お それ つべ べき 時 候 な り 。 し か ある ! = SRM. HLL 
YEWE7C) , PRL Ce OED VS IEX< OllBeze OO LAA, DOICH 
に と づく と い へ ども 、 入 室 ゆ る され ず 、 顧 曲 せ ざる が ご と し 。 この 夜 、 

ね ぶら ず 、 和 泊 せ ず 、 や すむ こと な し 。 堅 立 不 動 に し て あく る を まつ に 、 夜 
雪 、 な さけ な き が ご と し 。 や や つも り て 腰 を う づ む あ ひだ 、 お つる な み だ 
滴 滴 こ ほる 。 な み だ を みる に な み だ を か さ ぬ 、 身 を か へ りみ て 身 を か へ 
VAS, BET SS, FAKE, RPI, FIMO MHA. RET 
虎 。 古 尚 若 此 、 我 又 何人 。 か く の ご と く お も ふ に 、 志 気 い よい よ 励 志 
り 。 いま いふ 古 沿 若 此 、 我 又 何人 を 、 晩 進 も わす れ ざ る 太 き な り 。 し ば ら 
CINEDTAZZEX, KHOMBHSATARAO, DC OIL< BELT, 法 
RPHEDOIBE EL EDAZABRMOSDARSD, RBEORMABERADICEY 

Again borrowing from the Jingde chuandeng lu {2(S/BE (T.2076.51:220c5-6): 

RRR. Pee A, FRA WARS R, (ORCA, ABBE, “RAR, 
In the still silence [of Huike’s meditation], there suddenly appeared a spiritual per- 

son, who addressed him, saying, “If you wish to reap the fruit, why linger here? The 
great way is not distant. Go south.” 

  

64 The next day (akuru hi #< 4): Dogen continues retelling the account in the 
Jingde chuandeng lu TEE KEER (T.2076.51:220c7-11), shifting to direct quotation of 
the Chinese after the second sentence here. 

65 Chan Master Baojing of Xiangshan at Longmen in Luoyang (Rakuyo Ryimon 
Kézan Hojo zenji (8 Gs8EFA & LU eee): Said to have been the teacher under whom 
Huike took the tonsure (Jingde chuandeng lu {2 {HBEK, T.2076.51:220c3). Xiangshan 

脊山 is arange (and later a monastery) by the Longmen mountains near Luoyang. 

66 exchanging the bones (kankotsu #4): The mystical process by which the Daoist 
wizard is transformed into an immortal.
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CT. LUDHYVITSROENAL, HEAD ELAOUER, (LMOALTSAICHHED 
くだ け ぬ る が ご と し 。 た だ 了 映 毛 の 寒 蛋 せ ら る る の みな り 。 

Hearing this instruction, the Ancestor went immediately to Shaoshi 
Peak. The deity was his own guardian deity from his long practice of 
the way. The time was the end of the year, and the weather was cold; 
it is said to have been the night of the ninth day of the twelfth month.°’ 
Even had there been no great snowstorm, on a winter night on a high 
peak deep in the mountains, we can well imagine that no one should be 
standing outside a window; it was a frightful time of year, [cold enough] 
to break even the bamboo joint.® Yet, a great snow covered the ground, 
burying the mountain and submerging the peak. Breaking through the 
snow in search of the way — what an ordeal it must have been. Finally, 
he reached the Ancestor’s quarters, but he was not permitted to enter the 
room; it was as if he never glanced back at him.” 

That night, he never rested, neither sleeping nor sitting. As he stood 
erect without moving, waiting for the dawn, the night’s snow fell as if 
without mercy. While it gradually piled up, burying him to the waist, 
the tears he shed froze drop by drop. Seeing his tears, he redoubled his 
tears; reflecting on himself, he reflected on himself. He thought to him- 

self, “When the ancients sought the way, they pummeled their bones to 
extract the marrow, drew their blood to save the starving, spread their 
hair to cover the mud, flung themselves from precipices to feed a tiger.” 
  

67 it is said to have been the night of the ninth day of the twelfth month (juni 

gatsu shokyii ya to iu +—A #)ILREVS:): From the Jingde chuandeng lu TEBE 
(1.2076.51:219b11). 

68 Even had there been no great snowstorm (ten dai usetsu narazu tomo KK 

雨 雪 な ら ず と も ): Reference to the report (at Jingde chuandeng lu BtE(REER, 
T.2076.51:219b12) that, on the night of the ninth, there was a great snowfall. 

break even the bamboo joint (chikusetsu nao ha sz 竹 節 な ほ 破 す ): Perhaps reflecting 
the use of the bamboo as symbol of constancy and commitment. 

69 it was as if he never glanced back at him (komen sezaru ga gotoshi AHStE SO 

が ご と し ): I.e., Bodhidharma ignored Huike. Recalling the account in the Jingde chuan- 
deng lu sx TER IEER (T.2076.51:219b9): 

Bin es mm AG Te eet, Se a aE. 
The Master [Bodhidharma] just continued sitting facing the wall and did not offer 
any encouragement. 

70 He thought to himself (jiyui suraku AYES 5 < ): Here. Dégen switches to direct 
quotation of the Chinese version of Huike’s thoughts (at Jingde chuandeng lu {2 {HVE 
£K, 1.2076.51:219b9-11). 

“pummeled their bones to extract the marrow” (k6 kotsu shu zui aX Hebe): Likely 
a reference to the story of Bodhisattva Sadaprarudita, who, in order to buy a gift for his 
teacher, sold his body to a brahman seeking body parts for a ritual (see, e.g., Da bore 
boluomiduo jing KaAXA RH BE Fi, T.220.6:1063a23-24).
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When the ancients were like this, what kind of person am I?” 

Thinking thus, he became all the more resolved. His saying here, 
“When the ancients were like this, what kind of person am I?’ should 
not be forgotten by latecomers as well.’’ When we forget it even briefly, 
we are sunk for everlasting kalpas. As he thought to himself in this way, 
his determination to seek the dharma and seek the way was redoubled. 
He must have been like this because he did not regard his commitment 
to wash the snow as a commitment.” To imagine his state during that 
night awaiting the late dawn is enough to rend one’s guts; it fairly makes 
one’s hair stand on end.” 

  

“drew their blood to save the starving” (rakketsu sai ki fll 1 FEAL): Reference to the 
story of Buddha Sakyamuni as a benevolent xine | in a previous life, who gave his blood 
to feed a starving plague deity (see Xianyu jing BBa, T.202.4:360b8ff). 

“spread their hair to cover the mud” (fu hatsu en dei #7 S27 NC): More often written en 
dei je. Reference to the story of Buddha Sakyamuni in a previous life as Bodhisattva 
Manava, who invited Buddha Dipamkara to cross a muddy patch stepping on his hair 
(see, e.g., Dazhidu lun KE ii, T.1509.25:87a15-16). 

“flung themselves from precipices to feed a tiger” (16 gai shi ko #</#falsfz): Reference 
to the story of Buddha Sakyamuni in a previous life as a prince who jumped into a pit to 
feed his body to a starving mother tiger (see, e.g., Jin guangming zuishengwang jing @ 
JC AA sx HS EE, T.665.16:45 1b 1 ff). 

71 latecomers (banshin Wei): I.e., those of us who have come later to Buddhist practice. 

72 he did not regard his commitment to wash the snow as a commitment (sdsetsu 

no sO 0 SO to sezaru 175 7) #R XR & t¢ SB): Perhaps meaning something like, “he did 
not make much of his own self control.” The translation attempts to retain Dogen’s play 
(seen also in “Shdbdgenz6 gydji” IEEAR RIT FF, part 1) with the compound term sdsetsu 
222 (“to clean’), the second element of which (setsu #4) can also mean “snow” and the 

first element of which (sd #) is cognate with sd #@ (“constancy,” “integrity”; translated 
here “commitment”). 

73 his state during that night awaiting the late dawn (chimei no yoru no shdsoku 

遅 明 の よる の 消息 ): Recalling the description in the Jingde chuandeng lu {E(BEER 
(T.2076.51:219b12): 

遅 明 積 害 過 膝 。 
By dawn, the snow had accumulated above his knees. 

enough to rend one’s guts (kantan mo kudakenuru ga gotoshi AFAR < IT ASDA 
& L): The expression kantan o kudaku TAR % f< normally means “to do something 
fully, with all one’s might”; here, perhaps, used in the sense kantan o samukarashimu HT 

胆 を 寒 か ら し む (“to send a chill through one’s guts”). 

makes one’s hair stand on end (shinmd no kanpaku seraruru EDFA 6 44): 

I.e., the hair of one’s body (not that of the monk’s bald pate).
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[16B:20] £1:183} 

初 科 あ は れ み て 、 昧 旦 に と ふ 、 溢 久 立 雪 中 、 営 求 何事 。 か く の ご と くき 
くに 、 二 祖 、 斐 涙 ま すま す お と し て い は く 、 必 願 和 向 、 慈 悲 開 甘露 門 、 
廣 度 群 品 。 か く の ご と くま うす に 、 初 祖 日 、 諸 俸 無 上 妙 道 、 時 克 精勤 、 BE 
4TREtT. GEMMA, BLU BS - ROE DD, KEBF, ERHRE, LO 
LX, THX KTWERW LGM, OCPICAIIX LYN C, AODOAE 
wih C. fa FbHAIST SIC, MBSA, TH one 0 ELV wT 
A. RAKE, BIKER, KGEPA SA, KIPATE, 

As dawn was breaking, taking pity on him, the First Ancestor asked, 

“You’ve been standing in the snow for a long time. What Is it you seek?” 

Hearing this, the Second Ancestor shed even more tears of grief and 
said, “I only beg that, in his compassion, the Reverend open the ambro- 
sia gate through which beings are delivered everywhere.” 

When he had said this, the First Ancestor said, “The unsurpassed won- 
drous way of the buddhas takes vast kalpas of spiritual fortitude, prac- 
ticing what is difficult to practice, enduring the unendurable. For one of 
little virtue and little wisdom, of frivolous mind and vain mind, to aspire 

to the true vehicle would be labor in vain.” 

Upon hearing this, the Second Ancestor was further encouraged. Se- 
cretly taking a sharp knife, he cut off his own left arm and placed it 
before the Master. Seeing this, the First Ancestor knew that the Second 
Ancestor was a vessel of the dharma. So, he said, ““When the buddhas 

first seek the way, they forget their bodies for the sake of the dharma. 
Now you have cut off your arm before me, your quest too Is possible.” 

[16B:21] 
HAVE O RBICVSO, BRIE, SFR. ED EICINARKROKR (KHZ 
Are), ARDOKAMTSTEO, DK ODEKOMRIL, BRICHXD 
ず 、 東 地 は じ め て あり 。 破 顔 は 古 を きく 、 BRAC ST, 

Thereafter, he entered the interior of the hall.’° His attendance was 

eight years; his exertions, a thousand myriad. Truly he was a great re- 
course for humans and devas, a great guide for humans and devas. Ex- 
  

74 taking pity on him (gwgze 777e あはれ みて ): This section retells in Japanese 
the account in the Jingde chuandeng lu # {2 {SEER (T.2076.51:219b12-20), with the 
speeches left in Chinese. 

75 “your quest too is possible” (kyu eki ka zai #IF PILE): The Jingde chuandeng lu 
景 徳 偉 燈 銚 passage (T.2076.51:219b19-20) concludes here: 

ATA A RS HAST, 
The Master [Bodhidharma] thereupon changed [the Second Ancestor’s] name [from 

Shenguang #36] to Huike J [“Capable of Wisdom”). 

76 he entered the interior of the hall (d06 ni iru 堂 奥 に いる ): IL.e.、 was accepted as 

Bodhidharma’s close disciple.
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ertions such as his, unheard of even in Sindh in the West, first occurred 

in the Land of the East. Breaking into a smile is heard of from ancient 
times; getting the marrow is studied in this ancestor.“ 

[16B:22] {1:184} 
LOAMCBUBT 6 < Id. MY < FR OPRSH OLD, THD UTERETS 
ば 、 今日 の 飽 移 措 大 ある べから ず 。 今日 、 わ れ ら 正法 を 見 聞 す る た ぐ ひ と 
な れ り 、 祖 の 思 、 か な ら ず 報 謝 す べし 。 そ の 報 謝 は 、 魚 外 の 法 は あたる 
か ら ず 、 身 命 も 不足 な る べし 、 國 城 も お も き に あら ず 。 國 城 は 他人 に も 2 う 
ば は る 、 親 子 に も ゆ づ る 。 身 命 は 無常 に も ま か す 、 主 君 に も ま か す 、 著 道 
に も ま か す 。 し か あれ ば 、 こ れ を 軟 し て 報 謝 に 擬 す る に 、 不 道 な る し 。 
た だ まさ に 日 日 の 行 持 、 そ の 報 謝 の 正道 な る べし 。 い は ゆる の 道理 は 、 A 

日 の 生命 を 等 半 に せ ず 、 わ た くし に つ ひ や さ ざ ら ん と 行 持 す る な り 。 そ の 
ゆえ は いか ん 。 こ の 生命 は 、 前 來 の 行 持 の 傘 慶 な り 、 行 持 の 大 思 な り 、 い 
そぎ き 報 謝 す べし 。 か な し むべ し 、 は づ べ べし 、 人 祖 行 持 の 功徳 分 より 生成 せ 
る 形骸 を 、 い た づら な る 妻子 の つぶ ね と な し 、 妻 子 の も て あそび に まかせ 
て 、 破 落 を お し ま ざ ら ん こと は 。 那 狂 に し て 身 命 を 名 利 の 維 利 に ま か す 、 
名 利 は 一 頭 の 大 賊 な り 。 名 利 を お も くせ ば 、 名 利 を あはれ むし 。 名 利 を 
あはれ むと いふ は 、 佐 祖 と な り ぬ べき 映 命 を 、 名 利 に まかせ て や ぶら し め 
さる な り 。 妻子 ・ 親 族 あ は れ ま ん こと も 、 ま た か く の ご と くす べし 。 名 利 
は 夢幻 空 華 と 胸 す る こと な か れ 、 衆 生 の ご と く 移 すべ し 。 名 利 を あはれ ま 
ず 、 罪 報 を つも らし むる こと な か れ 。 誠 山 の 正眼 、 あ まね く 諸 法 を みん こ 

と 、 か く の ご と く な る 記し 。 

What we should quietly contemplate is that, no matter how many thou- 
sand myriad times the First Ancestor were to come from the west, had 
the Second Ancestor not engaged in sustained practice, there would be 
no one today who was learned and skilled.’* Today, we have become 
those who experience the true dharma; we should certainly express our 
gratitude for the blessings of the Ancestor. To express our gratitude, oth- 
er means are no good: our life is insufficient; a country or a city 1s not 
important. Countries and cities are seized by outsiders or passed down 
from parent to child; our lives are at the mercy of impermanence, at the 
mercy of our lord, at the mercy of false ways. Thus, to think to express 
our gratitude with these would be the wrong way. Just sustained practice 
day after day is the true way to express that gratitude. 

The principle of this is to engage in sustained practice, without neglect- 
  

77 Breaking into a smile (hagan fkPA); getting the marrow (tokuzui 4a): The 
first expression refers to the first transmission of the “treasury of the true dharma eye” 
(shobogenz6 TEER) from Sakyamuni to Mahakasyapa at an assembly on Vulture 
Peak; see Supplementary Notes, s.v. “Break into a smile.” The second expression refers 
to the story of the first transmission in China, when Huike expressed his understanding 
of Bodhidharma’s teaching by bowing in silence, and Bodhidharma said, “You’ve gotten 
my marrow.” See Supplementary Notes, s.v. “Skin, flesh, bones, and marrow.” 

78 learned and skilled (hogaku sodai B48 X): I.e., trained and capable in the 
buddha dharma; literally “replete with learning and [capable of] handling great matters.”
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ing the life of each day, without squandering it on private matters. What 
is the reason? This life is a blessing from our prior sustained practice, 
a great blessing of our sustained practice, for which we should quickly 
express our gratitude. How sad, how shameful, that this body, born from 
the merit of the sustained practice of the buddhas and ancestors, should 
be made the worthless slave of wives and children, allowed to become 

the plaything of wives and children, without any regret for its deteriora- 
tion. Misguided and mad, we give our lives over to the raksasa of fame 
and profit; fame and profit are one great thief.” If we take fame and 
profit seriously, we should care for fame and profit. To care for fame and 
profit means not to let the life that will become a buddha and ancestor be 
given over to and ruined by fame and profit. Caring for one’s wife and 
children and one’s family should be regarded in the same way. Do not 
study fame and profit as dreams, illusions, and sky flowers; we should 
study them as living beings do.*° Do not pile up recompense for evil by 
failing to care for fame and profit. Seeing all the dharmas with the true 
eye of study should be like this. 

[16B:23] 

世 人 の な さけ ある 、 金 銀 珍 玩 の 家 恵 、 な ほ 報 謝 す 、 好 語 好 孝 の よし み 、 
ここ ろ あ る は みな 報 謝 の な さけ を は げ む 。 如 無 上 の 正法 を 見 聞 す る 大 
思 、 た れ の 人 面 か わす る る と き あ らん 。 これ を わす れ ざ らん 、 一 生 の 珍 客 
な り 。 こ の 行 持 を 不 退 甲 な らん 形骸 ・ 角 ー 骸 は 、 生 時 死 時 、 お な じ く CBE 
に お さめ 、 一 切 人 天 皆 應 供 杖 の 功徳 な り 。 か く の ご と く 大 思 あ り と し りな 
ば 、 か な ら ず 草 忠 の 命 を いた づら に 零落 せしめ ず 、 如 山 の 徳 を ね ん ご ろ に 

報 ず べし 、 こ れ す な は ち 行 持 な り 。 この 行 持 の 功 は 、 祖 俳 と し て 行 持 する 
われ あり し な り 。 お ほ よ そ 初 祖 ・ 二 祖 、 か つて 精 藍 を 草創 せ ず 、 葉 草 の 繁 
務 な し 。 お よび 三 祖 ・ 四 祖 も また か く の ご と し 。 五 祖 ・ 六 祖 、 寺 院 を 自 草 
せ ず 、 青 原 ・ 南 織 も また か く の ご と し 。 

Even a worldly person with any feelings expresses gratitude for the 
gift of gold, silver, or precious objects; for the friendliness of pleasant 
words and pleasant voice, anyone with a heart strives to [demonstrate] 
the feelings of expressing gratitude. The great beneficence of experi- 
encing the unsurpassed true dharma of the Tathagata — will there ever 
come a time when anyone with a human face could forget it? Not to 
forget this is a lifelong treasure. The body or skull of one who does not 
regress from this sustained practice has such merit, whether in life or in 
death, that it [should be] placed in a sttipa of the seven treasures, where 

  

79 raksasa of fame and profit (mydri no rasetsu 4% Fl|@ HEA): The rdksasa is a class 
of flesh-eating demon. 

80 sky flowers (kige 22 #£): Spots appearing to the diseased eye; a standard metaphor 

in Buddhist texts for what is mere appearance without objective reality; see Supplemen- 
tary Notes, s.v. “Clouded eyes and sky flowers.”
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“all humans and devas should make offerings to it.”®' Having recognized 
that we have such great blessings, without letting our lives of dew on the 
grass simply fall into ruin, we should earnestly repay the mountain-like 
virtue.® This is precisely sustained practice. The merit of this sustained 
practice exists in us who are engaged in sustained practice as ancestors 
and buddhas. In sum, the First Ancestor and the Second Ancestor did 

not found monastic complexes and had no onerous task of clearing the 
grass.*? And the Third Ancestor and the Fourth Ancestor were also like 
this. The Fifth Ancestor and Sixth Ancestor did not themselves build 
monasteries; and Qingyuan and Nanyue were also like this.** 

* OK OK OK OK 

[16B:24] f1:185 
石頭 大 師 は 、 草 庵 を 大 石 に むす び て 、 石 上 に 季 紗 す 。 書 夜 に ね ぶら ず 、 Aw 
せ ざ る と き な し 。 衆 務 を 上 英 閑 せ ず と い へ ども 、 十 二 時 の 邊 紳 、 か な ら ず つ 
と めき た れ り 。 い ま 青 原 の 一 派 の 、 天 下 に 流通 する こと 、 人 天 を 利潤 せ し 
#p る こと は 、 石 頭 大 力 の 行 持 堅 園 の し か あら し むる な り 。 いま の 雲 門 ・ 法 
眼 の あき らむ る と ころ ある 、 み な 石頭 大 帥 の 法 孫 な り 。 

Great Master Shitou built a thatched hut atop a large rock and sat in 
meditation on the rock.» He did not sleep day or night; there was no 
time he was not sitting. Although he was not remiss in other tasks, he 

  

81 “all humans and devas should make offerings to it” (issai ninten kai 0 kuyo —¥) 
AR FE MEL): From the Lotus Sittra (Miaofa lianhua jing QiEE EE, T.262.9:46a1 -2), 
where the reference is to a stiipa that should be erected and worshiped wherever anyone 
who “accepts and keeps, reads and recites this stitra” has sat, stood, or walked. 

82 the mountain-like virtue (myosen no toku #0\1,0{#): Presumably, the [Second 
Ancestor’s] great virtue of bestowing blessings on us. 

83 onerous task of clearing the grass (chisd no hanmu #é 5. S478): Presumably, in 
a reference to preparing the site of monastic buildings. 

84 the Third Ancestor and the Fourth Ancestor (Sanso Shiso =*H)U4H); The 

Fifth Ancestor and Sixth Ancestor (Ooso Ao ん zzso 五 祖 六 祖 ): Oingyuan and Nanyue 
(Seigen Nangaku & JAPA): le., Sengcan (42% (d. 606) and Dayi Daoxin KBiata 
(580-651); Daman Hongren *ii#5/ 2 (602-675) and Caoxi Huineng #}R228E; and the 
Sixth Ancestor's two major disciples, Qingyuan Xingsi 青 原 行 思 (d. 740) and Nanyue 
Huairang Pasa (677-744). Dogen is here listing the generations from the Second 
Ancestor to Shitou 498, the subject of the following section. 

85 Great Master Shitou (Sekitd daishi H3AXKEM): Le., Shitou Xiqian 9k 
(700-791)、 disciple of Qingyuan Xingsi 青 原 行 思 . Shitou's sobriquet “Reverend Stone 
Head" (Shitou heshang 石頭 和尚 ) was said to derive from the boulder on which he 

is supposed to have built a thatched hut. (See, e.g., Jingde chuandeng lu TE {HVEER, 
T.2076.51:309b10-12.)
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was always practicing seated meditation throughout the twelve times.* 
That the Qingyuan lineage has now spread everywhere under heaven 
and brings benefits to humans and devas was made possible by the res- 
oluteness of the sustained practice of Shitou’s great effort. Those who 
have clarified something in the present Yunmen and Fayan are all the 
dharma descendants of Great Master Shitou.®’ 

* KOK OK OK 

[16B:23] 
第 三 十 一 祖 大 医 牧 師 は 、 十 四 歳 の その か み 、 三 祖 大 師 を み し よ り 、 服 替 九 
載 な り 。 す で に 俺 祖 の 祖 風 を 貞 績 する より 、 描 心 無 角 に し て 脇 不 至 席 な る 
こと 僅 太 十 年 な り 。 化 、 RIC OS OLYO, TR. ARCH ERL, KAY 
の 四 祖 な り 。 

The Thirty-first Ancestor, Chan Master Dayi, after meeting the Great 
Master, the Third Ancestor, at the age of fourteen, labored under him 

for nine years.®® After inheriting the ancestral style of the buddhas and 
ancestors, he concentrated his mind without sleep, his side not touching 
the seat for nearly sixty years.® His proselytizing was received by friend 

  

86 twelve times (juni ji 十 二 時 ): ILe., the twenty-four hours of the day, traditionally 

reckoned in twelve two-hour periods. 

87 Yunmen and Fayan (Unmon Hoégen FA - 7&4): Le., Chan “houses” founded 
by Yunmen Wenyen 22F4 3C{E (864-949) and Fayan Wenyi 法眼 文 益 (883-938), both of 
whom belonged to a lineage stemming from Shitou. 

88 Thirty-first Ancestor, Chan Master Dayi (daisanjitisso Daii zenji #—=+—th xX 
[= mH#EN): Ie., the fourth Chinese ancestor, Daoxin 道 信 . 

Great Master, the Third Ancestor (sanso daishi =*8 K&if): L.e., Sengcan (##. Daoxin’s 
nine years of labor (fukur6 kyitsai filx37 TUdK) under the Third Ancestor reflects a passage 
in Sengcan’s biography in the Jingde chuandeng lu iB{R LEER (T.2076.5 1:221¢18-21): 

Av> RES. Feat, CRIB A, RAFI AAZE BARRERA, BA, BERR. 
AeA. BOA, TR ORARILE. fa SPA. AR TURK. 
There was a Sramanera Daoxin, barely fourteen years of age. He came and paid his 
respects to the Master, saying, “I beg the Reverend in his compassion to give me the 
dharma gate to liberation.” 
The Master said, “Who has bound you?” 
He said, “No one has bound me.” 
The Master said, “Then why are you seeking liberation?” 

Under these words, Shin had a great awakening. He labored [under Sengcan] for 

nine years. 

89 After inheriting the ancestral style of the buddhas and ancestors (sude ni bus- 
so no sofu o shizoku suru yori + C\cRtH HEL & melt FS KY): This sentence is a 
Japanese translation of a passage in Daoxin’s biography in the Jingde chuandeng lu #% 
(S(H EER (T.2076.51:222b3-5), though Dégen has parsed the passage in an odd manner: 

Dee aah AAPA, ORNS BBCi AL, ae RRR TERA (ENE, 
From a young age, he admired the doors to liberation of the emptiness teaching,
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and foe alike; his virtue extended to humans and devas everywhere. He 
was the Fourth Ancestor in Cinasthana. 

[16B:26] 

ASO, AAR RMIBOR, ARAB. aoebe, AN LARA. AR =I, 
RR BUURE. anteA. WR, BERR, RWIS. FI S| SA 
PO. FHEBOA, (ERR Z. MID, TURK, BERR. Low, 

In the junior water year of the rabbit in Zhenguan, Taizong, attracted 
to the flavor of the Master’s way and wishing to behold his demeanor, 
summoned him to the capital.?° Thrice submitting his apologies, [the 
Master] declined on grounds of ill health. The fourth time, [the Em- 
peror] instructed his emissary, saying, “If it turns out he will not come, 

then bring back his head.” When the emissary arrived at the mountain 
and advised him of his orders, the Master stretched his neck against the 
sword, his expression composed. The emissary thought it extraordi- 
nary and, when he returned, informed [the Emperor] in his report. The 
Emperor came to admire him even more. He presented him with rare 
silks, and [the Master] prevailed 1n his determination. 

[16B:27] {1:186} 
LaHmssgzlib, Uaeenixk, Hae Hombre, ER Cbtt es 5 

ん と 行 持 せ る 行 持 、 こ れ 千 載 の 一 遇 な り 。 太宗 は 有 義 の 國 主 な り 、 相 見 の 
も の うか る べき に あら ざれ ども 、 か く の ご と く 先 達 の 行 持 は あり ける と 参 
す べき な り 。 人 主として は 、 身 命 を し まず 、 引 頸 就 丸 し て 身 命 を を し ま 

さる 人 物 を も 、 な は ほ 環 但 す る な り 。 こ れい た づら な る に あら ず 、 光 陰 を を 

し み 、 行 持 を 専 一 に する な り 。 上 表 三 返 、 奇 代 の 例 な り 。 い ま 潜 李 に は 、 
も と め て 帝 者 に まみ えん と ね が ふ あ り 。 

Thus, the Chan Master, the Fourth Ancestor, did not take his life as 

his life; his sustained practice that engaged in the sustained practice of 
not approaching kings and ministers is something encountered once in a 
thousand years. Taizong was a righteous ruler, and [the Ancestor] need 
not have been reluctant to meet him; yet we should study that our pre- 
decessors nevertheless had such sustained practice. As a ruler, [the Em- 
peror] still admired an individual who, not begrudging his life, would 
“stretch his neck against the sword” without begrudging his life. This 

  

almost as if he had studied in a previous life and had already inherited the ancestral 
style. He concentrated his mind without sleeping, his side not touching the seat for 
nearly sixty years. 

his side not touching the seat (kyo fushi seki 1s. /5): A fixed expression for the 
ascetic practice of not reclining to sleep. 

90 In the junior water year of the rabbit in Zhenguan (Jokan kibo sai ABA Ike): 
I.e., 643 CE, the seventeenth year of the Zhenguan era of the Tang Emperor Taizong *X 
ax (r. 626-649). This section is a direct quotation from the Chinese at Jingde chuandeng 
lu SSE ER, T.2076.51:222b23-28.



16B. Sustained Practice, Part 2 Gydji 行 持 87 

was no frivolous act: he begrudged the years and months and was solely 
devoted to sustained practice.”' His three submissions to the throne are 
an example rare through the ages. In this late season of shallowness, 
there are those who eagerly seek an audience with the emperor.” 

[16B:28] 

ay as 7K Pale KIL DUA, ee PY A, ee, BAAR, Se 
Ai. WERK, Sack tm, Stra, BSF ALLL, 明 年 四 月 八 
日 、 塔 戸 無 故 目 開 、 儀 相 如 生 。 個 後 門人 不 敢 復 閉 。 

On the fourth day of the intercalary ninth month of the junior metal 
year of the pig in Yonghut tn the reign of Gaozong, [the Fourth Ances- 
tor] suddenly admonished his followers, saying, “All dharmas without 
exception are liberated. Each of you should bear this in mind and pass 
it on to the future.” After saying this, he sat peacefully and departed. 
He was seventy-two. They located his stiipa at this mountain.” On the 
eighth day of the fourth month of the following year, the door of the 
stupa opened by itself for no reason.” He appeared as if alive. There- 
after, his followers dared not close it up again. 

[16B:29] {1:1873 

LANL, —Wimik, AeARIRZRO, BIEOBRAZILhH OT. HIEORE 
な ら ざ る に あら ず 、 薄 皆 解脱 な る 諸 法 な り 。 いま 四 祖 に は 、 FLAPS REO TT 
持 あ り 、 既 在 塔 時 の 行 持ち る な り 。 生 者 か な ら ず 滅 あ り 、 と 見 聞 す る は 小 
見 な り 、 減 者 は 無 思 算 、 と 知見 せる は 小 聞 な り 。 學 道 に は 、 こ れ ら の 人 小 

聞 ・ 小 見 を な ら ふ こと な か れ 。 生 者 の 滅 な きも ある 信 し 、 減 者 の 有 思 覚 な 
る も ある 太 き な り 。 

We should recognize that “all dharmas without exception are liberat- 
ed.” It is not that the dharmas are empty; it 1s not that the dharmas are not 
the dharmas: they are dharmas that are “without exception liberated.” 

  

91 years and months (kdin 5£[2): I.e., the passing time. Literally, “light and shade,” 
in reference to the sun and moon; variously understood as “years and months,” “days and 

months,” and “days and nights.” 

92 late season of shallowness (gydki #24): A standard Chinese expression for a later, 

degenerate age. 

93 fourth day of the intercalary ninth month of the junior metal year of the pig 

in Yonghui in the reign of Gaozong (K6s6 Eiki shingai sai jun kugatsu shinichi fa7R7K 
fe KRREATLA PA ): October 23, 651, the second year of the Yonghui era of the Tang 
Emperor Gaozong 1&1 (r. 649-683). This section is a direct quotation from the passage 
at Jingde chuandeng lu {E(B GER, T.2076.5 1:22b28-33. 

94 this mountain (honzan AL): I.e., Dongshan HEL at Mount Huangmei si in 
present-day Hubei. 

95 eighth day of the fourth month of the following year (myonen shigatsu hachini- 
chi 明 年 四 月 八 日 ): May 21, 652: in East Asia、 the eighth of the fourth lunar month is the 
traditional date of the birthday of Buddha Sakyamuni.
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The Fourth Ancestor had a sustained practice when he had yet to enter 
his stupa, and he had a sustained practice after he was in the stupa. 1o 
perceive that the living invariably die is a small view; to know that the 
dead are without awareness is a small perception. In studying the way, 
do not learn small perceptions and small views. There should be the liv- 
ing that do not die; there should be the dead that have awareness. 

* KK K OK 

[16B:30] 
福州 宗 ihe Riapades INEUSRATL, REBTER, DEL” Hee CZ 

to, IMEX RBILIZ DS DOC. SALADIMFBILANEKLS, HORI 
の は じ め Reet. た ち ま ち に 出 塵 を ね が ふ 。 FL DE ETT 

A LB HMRI CRU CREST, REA EMICR eRe 9 
2 

Great Master Zongyi, Xuansha of Fuzhou, whose dharma name was 
Shibei, was from the Min Prefecture of Fuzhou.”° His surname was Xie. 

As a youth he enjoyed fishing; he sailed a little boat on the Nantai Riv- 
er and became familiar with the fishermen.’ At the beginning of the 
Gantong era of the Tang, when he was thirty years of age, he suddenly 
sought to leave the dusty world.”* Immediately abandoning his fishing 
boat, he committed himself to Chan Master Linxun of Mount Furong 
and took the tonsure.” He received the full precepts from Vinaya Master 
Daoxuan of the Kaiyuan Monastery in Yuzhang.'” 

[16B:31] 
ANE. RRB. RAR, REAR, RHI, REAR, 
(TT) a E22 Bit Bie ICE TT MEAS SARE, —A SERIA bel Oi te ce ta oA 
BE. BNA, MARAE A. RA SIRBA, (SARE mA. BAL 達 
ERR. SHAME RK, GIBRAZ. 

  

96 Great Master Zongyi, Xuansha of Fuzhou (Fukushii Gensha Sditsu daishi fa)\\ 
vba — KEM): Le., Xuansha Shibei “”7DEM fj. This section represents a Japanese trans- 
lation of the opening lines of Xuansha’s biography in the Jingde chuandeng lu H{E(BE 
#K (T.2076.51:343c27-344a2). 

97 Nantai River (Nantai ko Fi iL): The Minjiang FAL, in present-day Fujian. 

98 Gantong era of the Tang (76 no Kantsii = ji): Spanning the years 860-874. 
The year in question would have been 865. 

99 Chan Master Linxun of Mount Furong (Fuydzan Reikun zenji #4 \U 8 allies bm): 
I.e., Furong Linxun #24 #4ll (dates unknown), disciple of Guizong Zhichang Sac 
* (dates unknown). 

100 Vinaya Master Daoxuan of the Kaiyuan Monastery in Yuzhang (Yosho Kaigenji 

Dogen risshi 186A 7c 18 A261): Otherwise unknown monk. Yuzhang is present-day 
Jiangxi; the Kaiyuan Monastery was one of a series of similarly named institutions es- 
tablished by the Emperor Xuanzong “Ax in the twenty-sixth year of Kaiyuan (738).
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With a patched robe of plant fiber and shoes made of grass, with food 
barely enough to sustain life, he always sat calmly all day.'*' The as- 
sembly all thought him eccentric. He and Xuefeng Yicun were origi- 
nally brothers in that dharma gate, and their close relationship was like 
that of teacher and disciple.'” Xuefeng called him “Dhita” because of 
his arduous practice.'” 

One day, Xuefeng asked him, “What is Bei Dhuta?” 

The Master replied, “I would never deceive anyone.” 

Another day, Xuefeng addressed him, saying, “Bet Dhita, why don’t 

you go off on an extensive study?”'™ 

The Master said, “Dharma didn’t come to the Land of the East; the 

Second Ancestor didn’t go to Sindh in the West.” 

Xuefeng approved this. 

[16B:32] {1:188} 
つ ひ に 象 骨 に の ぼる に お よむ で 、 す な は ち 師 と 同 力 締 構 する に 、 女 徒 琴 
ZEAE), 師 の 入室 次 決する に 、 展 人 績 に か は る こと な し 。 諸 方 の 玄 移 の な 
か に 、 所 未 決 あ る は 、 か な ら ず 帥 に し た が ひ て 請 益 する に 、 二 峰 和 和尚 い は 
く 、 備 頭 錠 に と ふ べ し 。 師 、 ま さ に 仁 に あたり て 不 譲 に し て 、 こ れ を つと 
# む 。 抜群 の 行 持 に あら ず よ り は 、 和 偽 摩 の 行 履 あ る べから ず 。 終 日 宴 学 の 行 
持 、 ま れ な る 行 持 な り 。 い た づら に 医 色 に 馳 内 する こと は お ほし と い へ ど 

も 、 終 日 の 宴 生 は 、 つ と むる 人 まれ な る な り 。 い ま 晩 欧 と し て は 、 の こり 
の 光陰 の すく な きこ と を お そり て 、 終 日 有 入 、 これ を つと むべ べき な り 。 

When eventually [Xuefeng] climbed Xianggu and collaborated with 
the Master to build [a monastery], followers of the dark learning con- 
gregated there.“ Whether morning or evening, the Master would enter 
the room to seek a resolution.'°° Those among the [followers of] the dark 
  

101 With a patched robe of plant fiber and shoes made of grass (fund bori 布 
+t“ HE): This section is direct quotation from the Jingde chuandeng lu TE{#EER 
(T.2076.51:344a2-7). “Plant fiber” here translates the Chinese bu #f (Japanese fi), which 

can refer to any cloth made from plants (ramie, hemp, linen, cotton, etc.,) — as opposed 
to silk or wool. 

102 Xuefeng Yicun (Seppo O/soz 雪 峰 義 存 ): 822-908. Xuefcng would become Xu- 
ansha’s teacher. 

103 “Dhita” (zuda 頭 陀 ): A Sanskrit term for “austerities.“ 

104 “extensive study” (Henzan (2): More often written i; the practice of travel- 
ing widely to study with various masters. 

105 Xianggu (Zokotsu 8): |.e., Mount Xuefeng 234 1U, in present-day Fujian prov- 
ince. The first five sentences of this section (through the saying of Confucius) represent 
Dogen’s Japanese rendering (with some omission) of the passage at Jingde chuandeng 
lu HELGE, T.2076.51:344a8-12. 

106 enter the room to seek a resolution (nisshitsu shiketsu AZ Bik): I.e., visit Xue- 
feng’s quarters to receive instruction.
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learning from all quarters who had unresolved issues would always ac- 
company the Master and request instruction. Reverend Xuefeng would 
tell them, ““Ask Bei Dhita.” The Master, not deferring when it comes to 

humaneness, would work [to answer them].'°’ Were it not for his extraor- 
dinary sustained practice, there could not be such conduct. The sustained 
practice of “sitting calmly all day” is a rare instance of sustained prac- 
tice. While there are many cases of meaninglessly chasing after sights 
and sounds, rare are those who work at sitting calmly all day. Now, as 
late students, fearing that the years and months remaining are few, we 
should work at sitting calmly all day. 

* Ok OK OK OK 

[16B:33] 
REBOS@RAigtt, BIEFORBEO, BIBL ZY LICAERLC, Bat 
る こと 僅 二 十 九 年 な り 。 そ の 年 月 に 、 浦 園 二 十 枚 を 池 破 す 。 い ま の 人 の 学 
種 を 愛す る ある は 、 長 慶 を あげ て 慕 古 の 勝 喘 と す 。 し た ふ は お ほし 、 お よ 

ぶす く な し 。 

Reverend Huileng of Changqing was a venerable under Xuefeng. 
Moving back and forth between Xuefeng and Xuansha, he studied for 
almost twenty-nine years.'” Over those years, he sat through twenty 
reed cushions.''® People today who have a love of seated meditation take 
Changqing as a splendid example for those who admire the ancients. 
There are many who admire him, few who equal him. 

[16B:34] 
LRHSIL, ZETFEODKRDER LMOTP, HOLA BET LORA 
に 、 節 然 と し て 大 悟 す 。 三 十 來 年 、 か つて 郷土 に か へ ら ず 、 親 族 に むか は 
ず 、 上 下 肩 と 談笑 せ ず 、 専 一 に 功夫 す 。 師 の 行 持 は 三 十 年 な り 。 Rie 疑 
滞 と せる こと 三 十 年 、 さ し お か ざる 利 機 と いふ べし 、 大 根 と いふ べし 。 万 
志 の 了 堅固 な る 、 俺 聞 す る は 或 従 経 倫 な り 。 ね が ふ べ で べ き を ね が ひ 、 は づ べ べき 

108 

  

107 not deferring when it comes to humaneness (nin ni atarite fujo ni shite {212 HT 
) CAREIZ LT): From the saying of Confucius (Lunyu ia@as 15; KR.1h0005.008.9a): 

党 仁 不 譲 於 師 。 
When it comes to humaneness, do not defer to the teacher. 

108 Reverend Huileng of Changging (Chdkei no Eryé oshé BE OE FIA): Le. 
Changgqing Huileng B24 (854-932), dharma heir of Xuefeng. His biography can be 
found at Jingde chuandeng lu F{BAR ESR, T.2076.5 1:347b 1 6ff. 

109 he studied for almost twenty-nine years (sangaku suru koto kin nijuku nen nari 

BSA - & (E—+Fute Ze 4 ): Likely reflecting the Jingde chuandeng lu {E(B EER 
(T.2076.51:34712). 

110 he sat through twenty reed cushions (futon nijii mai o zaha su 7A +4 %& AR 
J): L.e., wore out twenty meditation cushions; a trope often associated with Changqing 
(though some sources give the number as a mere seven).



16B. Sustained Practice, Part 2 Gydji 1T# 91 

を は ぢ と せん 、 長 慶 に 相 逢 すべ き な り 。 買 を 論 ず れ ば 、 た だ 道 心 な く 、 操 
行 つ た な き に より て 、 い た づら に 名 利 に は 繋 績 せら る る な り 。 

Thus, his thirty years of concentrated effort were not in vain: once, 
while rolling up a bamboo blind, he suddenly had a great awakening.'''! 
For thirty years, he never returned to his birthplace; he did not meet with 
his relatives; he did not chat with those [who sat] shoulder to shoulder 
with him: he worked away single-mindedly.''? The Master’s sustained 
practice lasted thirty years. Thirty years of taking his doubts as his doubts 
— we can call him one of sharp faculties who would not let up; we can 
call him one of great abilities. To hear of the firmness of his dedication 
is Whether from a sutra scroll.''’ To desire what should be desired and be 
ashamed of what is shameful is to meet Chanqing. To tell the truth, it is 
because we lack the mind of the way and our conduct is poor that we are 
meaninglessly in bondage to fame and profit. 

* KOK OK O&K 

[16B:35] {1:189) 
大 混 山 大 彫 種 師 は 、 百 丈 の 授 記 より 、 直 に 満山 の 崎 統 に ゆき て 、 鳥 獣 包 仙 
LC, f#B(EMt+, BSBA TAZI Lee l, RETRO, BEZEL, 
常住 な し 。 し か あれ ども 、 行 持 の 見 成す る こと 、 四 十 來 年 な り 。 の ち に は 
海 内 の 名 藍 と し て 、 龍 象 蹴 踏 する も の な り 。 抑 利 の 現 成 を 願 ぜ ん に も 、 人 
情 を めぐ ら す こと な か れ 、 介 法 の 行 持 を 堅固 に すべ き な り 。 修練 あり て 
堂 開 な き は 、 古 借 の 道場 な り 、 露 地 ・ 樹 下 の 風 、 と ほ く き こ ゆ る な り 。 
この 謀 在 、 な が く 結 界 と な る 。 ま さ に 一 人 の 行 持 あれ ば 、 諸 借 の 道場 に つ 
た は る べき な り 。 末 世 の 愚 人 、 い た づら に 堂 開 の 結構 に つか る る こと な か 
れ 、 佐 祖 い まだ 堂 開 を ね が は ず 。 自己 の 眼目 いま だ あき ら め ず 、 い た づら 

に 左 堂 ・ 精 藍 を 結構 する 、 ま た く 諸 介 に 條 宇 を 供 杖 せ ん と に は あら ず 、 お 
の れ が 名 利 の 福 宅 と ヒモ せ ん が た め な り 。 江 山 の その か み の 行 持 、 し づか に お 

も ひ や る べき な り 。 お も ひ や る と いふ は 、 わ が いま 混 山 に すめ らん が ご と 
く お も ふ べ べし 。 深夜 の あめ の 向 、 こ け を う が つ の みな らん や 、 厳 石 を 窪 却 
する ちか ら も ある べべ し 。 冬 天 の ゆ き の 和 夜 は 、 信 上 獣 も まれ な る べし 、 い は ん 
や 人 煙 の 、 わ れ を し る あら ん や 。 命 を か ろく し 法 を お も くす る 行 持 に あら 
ず ば 、 し か ある べから ざる 活 計 な り 。 難 草 す みや か な ら ず 、 土 木 い と な ま 

111 once, while rolling up a bamboo blind, he suddenly had a great awakening (aru 

toki ryéren o kanki seshi chinami ni, kotsunen toshite daigo su H% & & RRR Bite 
Lb&RAIC, AKL UTKIET): Dogen records the story of Changging’s awakening 
in his shinji Shobégenzé 'aF EYER IR (DZZ.5:206-208, case 156), probably based on 
the version in Dahui Zonggao's 大 堆 宗 果 Zezg/Zygzzgzg 正法 眼 蔵 (ZZ.118:93a12-b3) 
— though this latter text gives Changqing’s quest as lasting twenty (not thirty) years. 

112 those [who sat] shoulder to shoulder with him (jége ken  F JA): I.e., those on 
either side of his seat in the meditation hall. 

113 whether from a sitra scroll (waku jii kyokan RHEE): L.e., “[to hear of Huileng’s 
commitment is] like reading scripture.” From the fixed expression, occurring often in 
Dodgen’s writing, “whether from a wise friend, whether from a sitra scroll” (waku ju 

chishiki waku jit kyokan Bite AGRE EKE); see Supplementary Notes. 
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ず 。 た だ 行 持 修練 し 、 療 道 功夫 ある の みな り 。 あ は れ む べし 、 正 法 値 持 の 
婚 祖 、 い くば く か 山中 の 内 唱 に わ づ ら ふ 。 混 山 を つた へ きく に は 、 池 あり 、 
水 あ り 、 こ ほり か さ な り 、 き りか さ な る らん 。 人物 の 、 堪 妨 す べき 幽 棲 に あ 

ら ざ れ ど も 、 偶 道 と 玄 奥 と 、 化 成す る こと あら た な り 。 か く の ご と く 行 持 
し きた れ り し 道 得 を 見 聞 す 。 身 を や すく し て きく べき に あら ざれ ども 、 行 持 
の 勤 券 すべ き 報 謝 を し ら ざ れ ば 、 た や すく きく と い へ ども 、 こ ころ あら ん 
晩 昔 、 い か で か その か み の 江 山 を 、 目 前 の いま の ご と く お も ひ や り て あはれ 
ま ざ ら ん 。 この 泊 山 の 行 持 の 道 力 化 功 に より て 、 風 輸 う ご か ず 、 世 界 や ぶれ 
ず 、 天 衆 の 宮殿 お だ や か な り 、 人 間 の 國 土 も 保持 せる な り 。 湿 山 の 境 孫 に あ 
ら ざ れ ど も 、 混 山 は 祖 款 な る べし 。 の ち に 仰 山 き た り 侍 奉 す 。 MM, BEI 
百丈 先 師 の と ころ に し て 、 間 十 答 百 の 鷲 子 な り と い へ ども 、 満 山 に 参 侍 し 
て 、 さ ら に 看 牛 三 年 の 功夫 と な る 。 近 來 は 記紀 し 、 見 聞 す る こと な き 行 持 な 
り 。 三 年 の 看 牛 、 よ く 道 得 を 人 に も と め ざ ら し お む 。 

Chan Master Dayuan of Mount Dawei, after receiving Baizhang’s 
prediction, went directly to the steep heights of Mount Wei, where he 
made friends with the birds and beasts, fashioned a thatched hut, and 

undertook training.''* He was undaunted by the snowstorms; chestnuts 
sufficed for his food. There were no monastic halls; there was no mo- 

nastic property. Nevertheless, the realization of his sustained practice 
there lasted forty years. Later on, as a monastery famed within the seas, 
it was a place where “the dragon elephants tread.”''? Even if one should 
wish to realize a brahma-ksetra, do not be caught up in human feelings: 
we should remain firm in our sustained practice of the buddha dhar- 
ma.''® A place where there is training with no hall is the practice place 
of the old buddhas: the style [of practicing] in the open or under a tree is 
known from the distant past. These places become permanent restricted 
realms.''’ If there is the sustained practice of a single person, [the place] 
will be passed down as the practice place of the buddhas. 
  

114. Chan Master Dayuan of Mount Dawei (Daiisan Daien zenji Kif\U KB 
El): I.e., Weishan Lingyou (771-853; also sometimes read Guishan Lingyou). Mount 
Wei 31H is in present-day Hunan. The opening lines of this section retell in Japanese 
a description found in Weishan’s biography in the Jingde chuandeng lu {2 {(HVEER 
(T.2076.31:264c13-15). 

Baizhang's prediction (万 yg ん 76 7o 7 ん 百丈 の 授 記 ): I.e., the validation of Lingyou's 
spiritual status by his teacher, Baizhang Huaihai & tv (749-814; according to some 
sources, 720-814). 

115 monastery famous within the seas (Kaidai no meiran t#/A\ 2) 4% #2): I.e., a monas- 
tery famous throughout the land; kaidai 7A (“within the seas”) refers to the seas in the 
four directions (shikai PUy#), or “everywhere.” 

“the dragon elephants tread” (ryiiz6 shiitd HERBS): A fixed expression for the con- 
gregation of powerful practitioners; from a line in the Vimalakirti Sutra (Weimo jing 維 
FAK, T.475.14:547a26) likening the bodhisattva to a great elephant. 

116 brahma-ksetra (bonsetsu #&Fl): I.e., a monastic establishment; the transliteration 
of a Sanskrit term for a “pure field,” or sacred space. 

117 restricted realms (kekkai #4 5¢): Sacred precincts, ritually marked off.
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Fools of the final age, do not wear yourselves out in the vain construc- 
tion of monastic halls. The buddhas and ancestors have never wished for 
halls. Those who vainly construct halls and monasteries when their own 
eye is not yet clear are by no means offering Buddhist buildings to the 
buddhas; they are doing it to make a den for their own fame and profit. 
We should calmly think on the sustained practice of Weishan in his day. 
To “think on” means we should think of ourselves now as if living on 
Mount Wei. The sound of the rain in the dead of night has a force that 
not only penetrates the moss but pierces the very boulders; on a snowy 
night under a winter sky, even the birds and beasts would be rare; how 
much less would there be the smoke of humans aware of us.''® It is a 
way of life of a sort impossible without the sustained practice that takes 
life lightly and gives weight to the dharma. He did not hurry to clear the 
grass; he did not engage in construction; he just trained himself in sus- 
tained practice, in concentrated effort to pursue the way. How sad that a 
legitimate ancestor who had transmitted and maintained the true dharma 
should have suffered so many hardships in the rugged mountain. They 
say that Mount Wei has ponds and streams; the ice must be thick, the 
mist thick. Although it was not a secluded life that human beings could 
bear, the fusing of the way of the buddhas and the dark interior is obvi- 
ous.''” We hear the sayings about how he practiced continuously in this 
way. We should not hear them in a relaxed posture; but even if we hear 
them casually, not recognizing the thanks we should strive to express for 
his sustained practice, when we think on the Weishan of that time as if 
he were here before our eyes, how could any late student with a heart not 
feel for him? Owing to the power of the way and the merit of conversion 
arising from this sustained practice of Weishan, the disk of wind does 
not move, the world does not crumble, the palaces of the devas are calm, 

and the countries of humans are maintained.'”° 
  

118 smoke of humans (jin’en Af): A poetic reference to the smoke of home fires as 
a sign of human habitation. 

119 fusing of the way of the buddhas and the dark interior is obvious (butsudo to 
gen’d to, kejO suru koto arata nari #iBt ZBL, (emt ork Sbor7zY): Le. it 
is clearly a combination of Buddhist practice and deep understanding. A tentative in- 
terpretation of a phrase variously understood; the translation takes the term arata in the 
sense “immediately apparent”; others take it here in the sense “new” (hence, “there is 
something new created from the combination of the way of the buddhas and the dark 
interior’). 

120 power of the way and the merit of conversion (doriki kekd 18 A{ED): An un- 
usual combination, probably meaning something like Weishan’s “spiritual strength and 
teaching effectiveness.” 

disk of wind (fiurin J&\#): Or “wind wheel” (S. va@yu-mandala) of Buddhist cosmology. 
according to which the earth rests on disks of (in ascending order) space, wind. water, 
and metal.



94 DOGEN’S SHOBOGENZO VOLUME II 

Even if we are not the distant descendants of Weishan, Weishan is our 

ancestor.!“ 

Later, Yangshan arrived and served him. ぞ Although, originally, at his 
former master Baizhang’s place, Yangshan was said to have been a Sari- 
putra, with “a hundred answers for ten questions,” attending Weishan, 
he worked further for “three years tending the ox.”'” This is a sustained 
practice that has gone extinct in recent times and is no longer known. 
  

121 Even if we are not the distant descendants of Weishan (/san no onson ni araza- 

ego7zo 海山 の FIZ & > XIV ¥ 4): Le., even for those of us who are not in the lineage 
of the Weiyang i! house of Chan descended from Weishan. 

122 Yangshan (Kydzan {SL): I.e., Weishan’s successor Yangshan Huiji (2A 
(807-883), who together with Weishan, was later considered the founder of the Weiyang 
school of Chan. 

123 at his former master Baizhang’s place (Hyakujo senshi no tokoro ni shite A 
丈 先 師 の と ころ に し て ): 1.e., the monastery of Baizhang Huaihai At. Ddgen 
is drawing here on a conversation he records in his shinji Shobdgenz6 th IEVEER RK 
(DZZ.5:190, case 118), which begins with Weishan saying to Yangshan, 

ARISES CSchike, i—-A +S A. 
I hear that when you were at our former master Baizhang’s place, you had ten an- 
swers for one question and a hundred answers for ten questions. 

The conversation is found in the Liandeng huiyao Wkt@ # (ZZ.136:559a4-10) and 
elsewhere. Note that, if our date of 814 for Baizhang’s death is correct, Yangshan would 
have been only seven years old at the time. Yangshan’s biographies (e.g., at Jingde 
chuandeng lu Fx (2 (9 SEE, T.2076.51:282a29-b1) have him entering the order at the age 
of seventeen. 

A well-known story about Weishan’s other famous disciple Xiangyan Zhixian Bae 

Fa (e.g., at Dahui’s K#% Zhengfayanzang IEYEAR HK (ZZ.118:72a5-9) also begins with 
the line: 

WR, Fee e BS che, I-A ++ SB. 
[Wei]shan questioned him. “I hear that, when you were with our former master 
Baizhang, you gave ten answers for one question, a hundred answers for ten ques- 
tions.” 

a Sariputra, with “a hundred answers for ten questions” (mon ji t6 hyaku no Shishi 

i+ & 2% +): Though it does not occur elsewhere in the Shobdgenzo, the expres- 
sion, “a hundred answers for ten questions” is a common phrase in Chan literature for a 
smart student. Sariputra was the disciple of Buddha Sakyamuni recognized for his mas- 
tery of doctrine. Although in the story of Weishan’s interview with Yangshan, the latter 
is not compared to Sariputra, in another story recorded by Dégen (see, e.g., shinji ShOb6- 
genzo ta 1EVEAR HR, DZZ.5:158, case 61), Weishan likens his two disciples, Yangshan 
and Xiangyan, to Sariputra and Maudgalyayana respectively. 

“three years tending the ox” (kan gyii sannen 看 和 牛 三 年 ): Typically understood as a 
metaphor for spiritual training. Taken here from the line (shinji Shobdgenzo (2 1EYEAR 
ie, DZZ.5:190, case 118): 

(838 Lag P= 
Then, bringing forth the mind [of bodhi], he tended the ox for three years. 

For more on this metaphor, see Supplementary Notes, s.v. “Water buffalo.”
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Tending the ox for three years left him no longer seeking sayings from 
others.'** 

* KOK OK 

[16B:36] {1:190} 
SA OHA, DILSTHARO AIO, BIEL 0 ERRIBATBEZE DOC 
Hee ESIC, MIST, ERAS, MEL MDSNLD, Mol 
不 受 な り 。 米 湯 の 法 味 、 つ た は れ り 。 SARWICMAE LIC, HROIMNBTS 
も の 、 僅 敷 百人 な り 。 日 食 敵 一 杯 な る ゆえ に 、 お ほ く 引 去 す 。 師 は ちか ひ 
て 赴 齋 せ ず 。 あ る と き 、 上 衆 に し めす に い は く 、 
Ancestor Kai of Mount Furong was a source of the realization of sin- 

gle-minded sustained practice.'?? When the ruler conferred on him the 
title Chan Master Dingzhao together with a purple robe, the Ancestor 
would not accept them and composed a memorial stating his refusal.'*° 
Although the ruler reprimanded him, the Master still did not accept. The 
dharma taste of his rice broth has been passed down. When he made his 
hermitage at Mount Furong, the clerics and laymen who flowed to the 
place were nearly several hundred in number.“ But, since they only got 
a daily fare of one bowl of gruel, many of them withdrew. The Master 
made a vow not to go for meal offerings.'*® Once, in addressing the as- 
sembly, he said,'”” 
  

124 left him no longer seeking sayings from others (yoku dotoku o hito ni moto- 
mezarashimu &< j87FX Alc b EOS & Lt): Reflecting the final lines of the story 
(shinji Shobégenzo ta F EVE ARR, DZZ.5:190, case 118): 

—ABpAW SL. feb PAST, BROS BAA— PF NM. BD, RR 
A MA, HR. ARREABUFO. Bia, RS th, 
One day, upon entering the mountain, the Master [Weishan] saw him [Yangshan] 
sitting in meditation under a tree. The Master tapped him once on the shoulder with 
his staff. Yangshan turned his head. The Master said, “Can you say it yet?” 
Yangshan said, “I can’t say it, but at least | don’t borrow someone else’s words.” 

The Master said, “You’ve understood it.” 

125 Ancestor Kai of Mount Furong (Fuydzan no Kai so R#\UM +4): Le., Furong 
Daokai #438 ## (1043-1118). This section is based on a passage found at Jiatai pudeng 
lu SEAR aR, ZZ.137:82a5-b5. 

126 the ruler (kokushu Ed): The Song Emperor Huizong faz (r. 1100-1125). Daokai 
184 was briefly exiled for his defiance of Huizong. An account of the incident can be 
found at Jiatai pudeng lu #528 GEER, ZZ.137:82a5 ff. 

127 When he made his hermitage at Mount Furong (Fuyézan ni an seshi ni # AL 
に 庵 せ し に ): This and the following sentence represent a Japanese translation of the text 
at Jiatai pudeng lu S38 EEK, ZZ.137:82b4-5. Daokai’s temple was on Lake Furong 
3 iM, in his home district of Shandong. 

128 go for meal offerings (fusai £:#): I.e., attend the noon meal offered at the home 
of a lay person. 

129 Once, in addressing the assembly, he said (aru toki, shu ni shimesu ni iwaku HS &
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[16B:37] {1:191} 

RGR. PR RREBSORAASE. DBS, BR, MAMA, BAUS 
Pleas, HRS EA, (ZA PGR. PoP. cae, ee hae, 見 
ASL. WAAR IB 況 (ERERRUAK. ARSE SIRE, KAR ER AIK OB 
IW BHEAF, Ibe, AAEM, MIG RK, RMAF, PUA 
ARBRAIGH, FEROH. BARMS, Ae bDPRMS, HABER, — 
切 世 事 、 目 然 冷淡 、 方 始 那 由 相 應 。 

To go forth from the household means to hate the afflictions and seek 
liberation from birth and death, to rest the mind, stop thoughts, and cut 
off mental objects; therefore, 1t’s called going forth from the house- 
hold. How can we bury our daily lives in frivolous benefits? We should 
straightaway let go of duality and cast aside the middle; when we en- 
counter sounds and encounter sights, they’re like flowers planted on a 
rock; when we see profit and see fame, they’re like dirt 1n the eye. After 
all, it’s not as 1f, from the beginningless past, we’ve never experienced 
this and don’t know how it goes; it’s nothing more than switching the 
head for the tail.'°° Since this ts all it is, why must we so fervently per- 
sist in our craving and longing? If we don’t stop it now, what are we 
waiting for? Therefore, the prior sages always had people exhaust the 
present moment; when we exhaust the present moment, what else is 
there?'*' When we’ve got a mind without concerns, even the buddhas 
and ancestors will be our enemies.'** Only once we’re naturally cool to 
all the concerns of this world, will we accord with over there.'*° 

[16B:38] 
IAL. BSW R LA, BNE R AEA, TTR RRR. AML 

se K, ARIA RRR, “AREER SH, ARITA RURYER A 
BoE TD, RPA, BEE. BARS. Ath. Ag 
He, RR MOTHS, Ce. FIRE, HORA, tt 
AA. RRA TI. 
  

き 、 衆 に し めす に い は く ): The following six sections (through 42) represent direct quota- 
tion in Chinese from the text found at Jiatai pudeng lu 38S Fk, ZZ.137:346a5-347a7. 

130 we’ve never experienced this (fuzd kKyorvaku #'S iE): The antecedent of “this” 
(unexpressed in the original) here is likely the practice of detachment from the objects 
of our desires. 

switching the head for the tail (han zu sa bi I9A{EFZ): An idiomatic expression for 
what we might call “getting priorities straight.” 

131 exhaust the present moment (jinkyaku konji #HIG fF): A fixed expression found 
elsewhere in Chan literature, meaning something like “focus entirely on each moment.” 

132 mind without concerns (shinchii buji 心中 無事 ): A common expression for a state 

of mind in which there is no felt need to do anything; akin to kydkin buji ates 
(“breast without concerns’). 

133 over there (nahen Aki): A colloquial expression, regularly used in Chan texts in 
casual reference to what lies beyond “here” (shahen 3838).
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Have you not seen that, until his death, Yinshan was unwilling to 
meet anyone;'* that, until his death, Zhaozhou was unwilling to tell 

anyone;'*° that Biandan gathered chestnuts for his food;'*° that Damei 
used lotus leaves for his clothes;'*’ that Practitioner Zhityi wore only 
paper;'*® that Senior Seat Xuantai wore only plant fiber?'°? Shixiang’s 
establishing a dried-up tree hall, where he sat and slept with the assem- 
bly, was just so you could kill off your mind;'*” Touzi’s having people 
prepare the rice that they cooked and ate together was to enable you to 
reduce your affairs.'*! Now, the previous sages had models like these; 
if they didn’t have their value, why would they have been willing to do 
them? Gentlemen, if you personally investigate them, truly you’ll be 
one who lacks nothing; if you’re unwilling to accede to them, I deeply 
fear that henceforth you’Il be wasting your efforts. 

  

134 Yinshan (/zzgz 隠 山 ): The sobriquet (meaning “hidden in the mountains”) of Tan- 

zhou Longshan j#//#ELU (dates unknown). a follower of Mazu Daoyi 馬祖 道 一 (709- 
788), said never to have left his mountain abode. 

135 Zhaozhou (Joshi 趙 州 ): IL.e.、 Zhaozhou Congshen 趙 州 従 訟 (778-897). 

136 Biandan (Hentan H4): I.e., Biandan Xiaoliao Hi fH F (dates unknown), a dis- 
ciple of the Sixth Ancestor. 

137 Damei (Daibai K##): l.e., Damei Fachang KBE (752-839), a disciple of Mazu Daoyi 
馬祖 道 一 . Dogen discusses him in "Sh6bogenz0 gyoji 正法 眼 蔵 行 持 , part 1. 

138 Practitioner Zhiyi (Shie désha 紙 衣 道 者 ): “Practitioner Paper Robe.^ the sobri- 
quet of Zhuozhou Kefu 7/1 5274 (dates unknown), a follower of Linji Yixuan 臨 演 義 
% (d. 866). 
139 Senior Seat Xuantai (Gentai jdza 玄太 上 座 ): I.e.。 Nanyue Xuantai MAK 
(also written %Z, dates unknown), disciple of Shixiang Qingzhu 4 #8B#4%, sometimes 
known as “Plant Fiber Patched Robed Tai” (Tai fund #fi th). “Senior seat” (jOza JB) 
is an honorific for a senior monk, used variously for an abbot, a head monk, an elder, a 
monk of over twenty years standing, etc. 

140 Shixiang (Sekisd 4 #3): I.e., Xuantai’s master, Shishuang Qingzhu 4 #8 a& (807- 
888). 

dried-up tree hall (koboku dé t4 7 *£): I.e., a meditation hall. “Dried-up tree” (or “dead 
wood”) is a common term for meditation, as in the expression “dried-up trees and dead 
ashes” (koboku shikai ¥4 7K 3EJK): see Supplementary Notes, s.v. “Dried-up tree.” 

141 Touzi (72sz 投 子 ): I.e., Touzi Datong 投 子 大 同 (819-914).
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[16B:39] 

山 僧 行 業 無 取 、 奈 主 山門 。 BAER RE. DEAE, SeRKBRAA 
SERRE PI, SARE. BER PIU, eh. REI EE. MER ARCHER 
— mrt. BSBA. ARO. BERRA MSI BIB BIE 
BR. TEER TRE RIES. PFT ERIE KE. PEI RABM, BRACE 
Mei — ANE, ARH, Beam, BHA. 

This mountain monk, though his practice 1s not noteworthy, 1s honored 
to serve as head of this monastery. How could I simply sit by while 
the monastic property 1s wasted, suddenly forgetting what prior sages 
have entrusted to us. So now, first of all, | want to learn a bit from 

the precedents for abbots left by the ancients. Having consulted with 
everyone, henceforth, we will not descend the mountain, will not go 

for meal offerings, and will not dispatch proselytizing masters.'**? We 
shall divide the annual yield of this cloister’s fields into three hundred 
sixty equal parts and use one part each day, regardless of the increase 
or decrease of the residents. If there 1s enough rice, we’! make rice; 1f 

there’s not enough to make rice, we’! make gruel; if there’s not enough 
to make gruel, we’! make rice water. In greeting new arrivals, we shall 
simply offer tea, without providing refreshments. We shall provide a 
single tea room, which individuals may use. We should strive to reduce 
involvements and single-mindedly pursue the way. 

[16B:40] £1:1923 

Minigat Ae. Ble Rot, HK. BAM, 木 馬 長 鳴 、 石 牛 矢 走 。 天外 之 
awe, FR ZI RRS, AL, BMP e ZA, PRES, RUA 
BEES, PRUBLECRR, FAANHENS. FKFEUAMA, ERS CM. A 面 
Hine BER. IRSA, —PReeIK, BERT), 

Moreover, 

There’s plenty to Ive on, 
The landscape hardly wanting. 
The flowers can smile; 

The birds can sing. 
The wood horse whinnies long; 
The stone ox gallops well. 
Beyond the heavens, the hues of the blue mountains pale; 

Beside our ears, the voice of the singing spring ts still. 
On the peak, a monkey chatters; 
The dew moistens the moon in the firmament.'*° 

In the wood, a crane cries; 
  

142 proselytizing masters (keshu {KE =): A term used for monks soliciting donations 
in the lay community. 

143 The dew moistens the moon in the firmament (ro shitsu chiishd shi getsu $i P 

#52 A): I.e., the moon is reflected in the dew.
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The wind circles the pines at daybreak. 
When the spring breeze arises, the dragons sing amidst the dried-up trees;'** 
The autumn leaves wither; their blossoms scatter in the cold wood. 

The jeweled stairs are patterned with moss; 
The faces of the people, wrapped in hazy hues. 
The noise is stilled; the situation, Just the same.'” 

A single solitude, with nowhere to go. 

[16B:41] 

Uf8SA. mMmA MAA, BeBe. SRAM AB, FRE 
fh, UEP. RISB AL ROR, THRO LA, DIBA, 

Today, this mountain monk ts talking to you about our house.'*° Since 
this doesn’t involve expedients, how can we go on to ascend to the hall 
and enter the room, take up the mallet and hold up the whisk, shout to 
the east and beat to the west, arch our brows and bulge our eyes like 
someone having convulsions?'*’ It would not only be condescending 
to you senior seats but would also let down the prior sages. 

[16B:42] 
個 不 見 、 達 磨 西 末 、 到 少 室山 下 、 面 壁 九 年 。 二 祖 至 於 立 寺 断 管 、 可 調 、 受 
眼 辛 。 然 面 達磨 不 曽 搭 了 一 詞 、 二 祖 不 曽 問 著 一 句 。 選 喚 達磨 作 不 征 人 得 
FOE WA ARR ATE, LURE ERR A, EHNA RE 
Atk, MRGRDR, MIE, HRORAR, GED, ARI 
AGE, ERIGANE EE, MOIST, VEE TTIH, RESRINE, CEM AER 
KE, WSR BAS, FCS UR, LAR, SRR 
‘i, REIKO, AUREL, RMR, SOB, BH, 

Have you not seen that Dharma came from the west, went to the foot 
of Mount Shaoshi, and faced the wall for nine years? For the Second 
Ancestor to stand in the snow and cut off his arm, we have to say was 
  

144 ‘the dragons sing amidst the dried-up trees (koboku ryiigin th XBE"S): A set 
phrase evoking the sound of the wind in bare branches; often used in Chan to suggest 
action within repose, or the power of life within the lifeless; see Supplementary Notes, 
s.v. “Dried-up tree.” 

145. The noise is stilled; the situation, just the same (onjin jakuji, shdsoku enzen 7 EB 
Af. YG): Both “the noise” (onjin EE) and “the situation” (shdsoku {44) can 
refer especially to “news” or “communication” from the outside world. 

146 our house (kamon 3): L.e., the tradition of Zen teachings. 

147 Since this doesn’t involve expedients (i ze fuchakuben EE 44 (#): The exact 
sense is subject to varied interpretation; perhaps meaning that this is enough. The trans- 
lation takes ben {€ here as equivalent to hdben 77{# (“expedient means”; S. upaya), the 
pedagogic devices of the Buddhist teacher. 

ascend to the hall and enter the room (shind6 nisshitsu ME A): Le., the rituals of 
the abbot’s public lecture in the dharma hall (j6d6 k=) and the student’s private inter- 
view in the master’s quarters. The remaining actions in this sentence are all common in 
descriptions of the teaching techniques of the Chan masters.
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suffering pain; yet Dharma never expressed a single word, and the 
Second Ancestor never asked for a single line. Can we then say that 
Dharma didn’t act for the sake of others? Or say the Second Ancestor 
didn’t seek out a teacher? Whenever this mountain monk talks about 
what the sages of old did, I feel there’s no place for me here and feel 
ashamed of our weakness as a people of a later generation. Worse still, 
we offer each other delicacies of the hundred flavors. We say that only 
once we’re provided with the four things, can we bring forth the mind 
fof bodhi].'** But I’m afraid that this trick won’t work and will go on 
from lifetime to lifetime and generation to generation.'” Time Is like 
an arrow; we should deeply regret [its passing]. While this 1s so, there 
will be others who consider this at greater length; as for this mountain 
monk, I can’t force the teachings on you.'°? Have you gentlemen seen 
the gatha by an ancient?'°' 

Unpolished rice from the mountain fields, 
Pale yellow pickle of wild vegetables: 
If they’II eat this, they can help themselves; 
If not, they can go where they like. 

I sincerely hope that my fellow wayfarers will each strive hard. Please 
take care of yourselves. 

  

148 the four things (shiji J 3+): Although there are several lists of the “four things,” 
here, likely the four requisites of the monk: food, clothing, bedding, and medicine. 

149 this trick won’t work (soshukvaku futetsu (&-F]l 7438): The expression soshu- 
kyaku (“make with the hands and feet”) is often read here as meaning “behavior”; the 
translation takes it in the idiomatic sense “scam,” “fraud,” etc. 

150 there will be others who consider this at greater length (k06 zai tanin jiicho sddo 
更 在 他 人 従 長 相 度 ): A tentative translation of a phrase variously interpreted. Many take 
the term sgo 相 (rendered here “to consider”) as “to deliver” (or “to be delivered”), 

and the term jiichd 従 長 ("at length“") in the sense “according to strength” (i.e., “skill- 
fully”): hence, e.g., “others may deliver [you] (or be delivered) in accord with their 
strengths.” (The punctuation in Kawamura’s text after ji #€ must be a typo; and the 
reading that takes the following sansé |Li{$ “mountain monk” as the object of sddo #4 

= seems unlikely. 

151 gatha by an ancient (kojin ge 4 Aff): Reflecting the words of Niutou Wei 4-98 
fs (dates unknown), dharma heir of Touzi Datong #-— Ala], in a conversation found in 
the Jingde chuandeng lu (2 {4 BER (T.2076.51:324c 13-16): 

(Sf, ROE AoA, BPA, WBS KER, BPS. (SA, ZB LARM 
(FRE, BA, PRENPE BRR, ARE R A, 
A monk asked, “What is the Reverend’s house style?” 
The Master said, “Unpolished rice from the mountain fields, yellowed pickle of wild 
vegetables.” 
The monk said, “What do you do when honored guests suddenly arrive?” 
The Master said, “If they'll eat it, they can help themselves; if not, they can go where 
they like.”
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[16B:43] {1:194} 
HAUT TALS ARO AZO, 高祖 の 行 持 お ほし と い へ ども 、 し ば ら 
CI O-MEBT ATEN, WEDNOMMEBRSA, FAW ME UT 
fH, LE OBSBTAL, HTL ER? Y , 

This is the bones and marrow uniquely transmitted by the ancestors. 
While there are many instances of the sustained practice of the Emi- 
nent Ancestor, here I have offered just this one. Now, we who are later 

students should admire and study the sustained practice undertaken on 
Mount Furong.'” It is the proper deportment of the Jeta Grove.'”° 

* KOK OK OK 

[16B:44] {1:195} 
HEN Ca BACK RE, IE. BINT AERA ZERO, PRRIC ART SX 
C+sPRR720, SHOLX, PBICDRBSGALULT, SKRICWES, KE 

DD) CHE - BHT All. RR. D7EAICIHEOX<K OY CHAICKES 
ICVME<, BRE, PREETI, WRC AT. ABA. 

Chan Master Daji, of the Katyuan Monastery in Jiangxi in Hongzhou, 
named Daoyi, was from the Shifang District of Hanzhou.'* He attended 
Nanyue for more than ten years. Once, on his way back to his home vil- 
lage, he had reached halfway when he turned back.'°? When he burned 
  

152 the sustained practice undertaken on Mount Furong (Fuydzan ni shuren seshi 
oyoji HF LCE EAL L 17 ##): Some versions of the text here read “the sustained practice 
undertaken by the Eminent Ancestor Furong on Mount Furong” (Fuyo koso no Fuyosan ni 
shuren seshi gy0gi FAA O KZ WCE RE LITE). 

153 It is the proper deportment of the Jeta Grove (sore sunawachi Gion no shogi 
nari Ct 7ek BAR M TE (#78 Y ): Le., the orthodox practice of Buddha Sakyamuni 
at the famous Jetavana Monastery, where the Buddha is said to have spent twenty-five 
rainy season retreats. The antecedent of “it” (sore それ ) here is ambiguous: it may be the 
“continuous practice on Mount Furong,” the “admiration and study of later students,” 

or Daokai’s sermon as a whole, which is preserved as a separate text entitled Proper 
Deportment of Jeta Grove (Qiyuan chengyi ii Gal IE(®, ZZ.111:169al-170a15). 

154 Chan Master Daji, of the Kaiyuan Monastery in Jiangxi in Hongzhou (Koshii 

Kézei Kaigenji Daijaku zenji HNL Barc AK ATEEM): Te, Mazu Daoyi #5 ffi8— 
(709-788), famed disciple of Nanyue Huairang fi & tak. 

Hanzhou (Kanshii #1): In present-day Sichuan; “Shifang” +-77 is also written {T71. 

155 Once, on his way back to his home village (aru toki, kyori ni kaeran toshite t% 
と き 、 郷 里 に か へ らん と し て ): Do6gen's source for this anecdote is unknown. A simi- 
lar story appears in the Wujia zhengzong zan HRAIEAE (ZZ.135:907b15-17), in which 
Mazu does return to his home, is treated with contempt by the village women, and himself 
composes a slightly different version of the poem that Dogen attributes here to Nanyue: 

HAREM, HME REEL, WRKBHA, 
I recommend that you not return home; 
If you do, the way won’t be attained.
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incense and paid obeisance, Nanyue composed a gatha and presented it 
to Mazu: 

I recommend that you not return home; 

If you return home, the way won’t be practiced. 
The old women next door 
Will call you by your old name. 

[16B:43] 
この 法 語 を た ま ふ に 、 馬 祖 、 う や まひ た ま は り て 、 ち か ひ て い は く 、 わ れ 
生生 に も 漢 州 に な か か は ざら ん 、 と 奪 願 し て 、 漢 州 に な か ひ て 一 歩 を あゆ ま 
ず 。 江西 に 一 住 し て 、 十 方 を 往来 せ し む な 。 わ づか に 即 心 是 備 を 道 得する ほ 
か に 、 さ ら に 一 語 の 信人 な し 。 し か あり と い へ ども 、 南 織 の 婚 眠 な り 、 人 
天 の 付 脈 な り 。 

When presented with these dharma words, Mazu accepted them re- 
spectfully and vowed, “In any life, I shall never go toward Hanzhou.” 
Having made this vow, he never took a single step toward Hanzhou. 
Settling permanently in Jiangxi, he let the monks of the ten directions 
come to him there. Apart from saying “this mind itself 1s the buddha,” 
he had not a single word of benefit for others.'°° Nevertheless, he was 
the legitimate heir of Nanyue and a vital artery for humans and devas. 

[16B:46] 
WPRADPInDRRE, BHM LILWDIChHARES, REM ALOBK 
K EE CNA OREO, EC LICHAIERITAO, WARTS ee 
Fe) LOTTA. FPICH OSA LOTTI SZ, HMBARICICEY CAN8 
MiTIEH, BITIZANSSZERTA, BOIANRSAZLERHMA, MEE 
子 は 、 説 次 区 時 名 な り と は い は ざる な り 。 間谷 老婆 子 、 説 次 蒼 時 名 な り 、 

と いふ 道 得 な り 。 南 織 い か に し て か この 道 得 あ る 、 江 西 い か に し て か この 
法 語 を うる 。 その 道理 は 、 わ れ 向 南 行 す る と き は 、 大 地 お な じ く 向 南 行 す 
る な り 。 余 方 も また し か ある 太 し 。 人 須 将 ・ 大 海 を 量 と し て 、 し か あら ず と 
2 一 し 、 日 月 ・ 星 辰 に 格 量 し て 、 猫 滞 す る は 、 少 見 な り 。 

What is his “not returning home"2?7 What would it mean for him “not 
to return home”? Returning to and from north, south, east, and west is 

just [Mazu] himself falling down and getting up. Truly this 1s, “if you re- 

  

The local old women 

Call me by my old name. 

156 “this mind itself is the buddha” (soku shin ze butsu B.dé 6): Or “this very mind 
is the buddha.” Cited in Digen’s shinji Shobdgenzé 眞 字 正法 眼 (DZZ.5:266, case 
278) and many other Zen sources; see Supplementary Notes. 

157 What is his “not returning home”? (ikanaru ka kore maku kiky6 V\2°78 O 2 
4_ 52 #): The translation here and below assumes that, though not explicit, Dogen is 
talking throughout about Mazu.
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turn home, the way won’t be practiced.”’'** Does he engage in a sustained 
practice such that “the way won’t be practiced” ts his “returning home,” 
or does he engage in a sustained practice such that it is his “not returning 
home”? Why is “returning home” “the way won’t be practiced”’? Is it ob- 
structed by “won’t be practiced”’?'>” Is it obstructed by [Mazu] himself? 
“The old women next door” is not saying they are “calling you by your 
old name”: it is the saying, “Old Women Next Door” is “calling you by 
your old name.”'® Why did Nanyue have this saying? Why did Jiangxi 
get these dharma words? The principle here is, when I head south, the 
whole earth also heads south. The other directions must be the same. It 
is asmall view that doubts this is so, taking Sumeru and the great oceans 
as the measure, or hesitates over this, taking the sun, moon, and stars as 

the scale.? 

* KOK OK OK 

[16B:47] £1:196} 

Bo + TAK Gem X, BARA ZOO, 俗 姓 は 周 氏 な り 、 母 の 姓 を 智 な り 。 
帥 は 無 父 面 生 な り 。 た と へ ば 、 李 老 君 の ご と し 。 巧 蔵 値 法 より の ち 、 七 十 

有 四 に いた る まで 、 化 祖 正 法眼 滅 、 よ く こ れ を 住持 し 、 ひ そ か に 衣 法 を 堆 
能 行 者 に 附属 する 、 不 群 の 行 持 な り 。 衣 法 を 神 秀 に し ら せ ず 、 甘 能 に 附属 
する ゆえ に 、 正 法 の 講 命 不 世 な る な り 。 

The Thirty-second Ancestor, Chan Master Daman, was from Huang- 

mei.“- His secular surname was Zhou, which was his mother’s family 
name. The Master was born without a father, like Lord Li Lao.'® Fol- 

lowing his transmission of the dharma at age seven until the age of sev- 
enty-four, he upheld the treasury of the true dharma eye of the buddhas 
  

158 Truly this is, “if you return home, the way won’t be practiced” (makoto ni kikyo 
do fugy6 nari £ — & (CREB FIT Ze Y ): While Dogen is quoting Nanyue’s poem here, 
the sentence could also be read, “Truly, the way that returns home is not practiced.” 

159 Is it obstructed by “won’t be practiced”? (fugy6 ni saeraru to yg se7 不 行 に 

Sh 4 Et): The passive construction ni saeraru (“is obstructed by”) here is 

probably best taken in the sense “is identified with,” “is defined by,” a usage common 
throughout Dogen’s writing. 

160 it is the saying, “Old Women Next Door” is “calling you by your old name” 

(heisha roba su, setsu nyo kyiiji myo nari, to iu détoku nari WBE. RI BA 72 
り 、 と いふ 道 得 な り ): Le., “your old name is ‘Old Women Next Door.”” 

161 taking Sumeru and the great oceans as the measure (Shumi daikai o ry6 toshite 
28 i KYB 2 & & LT): Le. on the basis of the Buddhist world system, in which Mount 
Sumeru stands at the center surrounded by a series of oceans. 

162 Chan Master Daman (Daiman zenji Xiimin#Bi): 1.e., the Fifth Ancestor, Huangmei 
Hongren 黄 梅 弘 忍 , thirty-second in descent from Buddha Sakyamuni. 

163 Lord Li Lao (Li Lao kun #4 #): |.e., Laozi 46M, who is traditionally said to have 
been conceived when his mother saw a shooting star and to have remained in the womb 
for sixty-two (or, In some accounts, more) years.
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and ancestors and secretly entrusted the robe and dharma to the postulant 
Huineng — an outstanding example of sustained practice.'®* Because, 
without informing Shenxiu of the robe and dharma, he entrusted them to 
Huineng, the lifespan of the true dharma was not cut off.'™ 

* OK OK OK 

[16B:48] 
SAK we Fofek, Be EA SZE90, +7URRIC LC, MBeTCCBSaTS 
に 、 tbmlcBHhIPCANERIBRY, BEOBRILORK > ARSE ELS 

LWNEQ, OUICINS, (ERAT. +tHOERM, CoOICBRET. 遼 
WORM ERICHEBT SRO, BH, KM UCHATEES UNSBH 
OAAGKoOS BRT, EDM LIC ICNBROTHRY, ZOeOZII, FZ 
LILA ED HHL, JUARIS—AROFEZE ON, BAIL-EORZEYD, BADIC 
し て す て ざ る こと な か れ 、 く らく し て うく る こと な か れ 。 うけ ざる は は 行 持 
な り 、 す つる は 行 持 な り 。 六 代 の 祖師 、 お の お の 師 引 ある は 、 み な 減 後 の 
勅 論 な り 、 在 世 の 愛 名 に あら ず 。 

My former master, Reverend Tiantong, was from Yue.'®° At the age of 
nineteen, he abandoned doctrinal learning and undertook [Chan] study, 
from which he never regressed even into his seventh decade.'®’ Although 
he was granted the purple robe and the title of master by the Jiading 
Emperor, in the end he did not accept and submitted a memorial for- 
mally declining them.'® Those robed in clouds in the ten directions all 
respected him for this; those of learning near and far all rejoiced.'” The 
Emperor was delighted and presented him with his own tea. Those who 
knew of it praised it as a rare event. Truly, this was authentic sustained 
practice. The reason is that loving fame is even worse than violating the 
prohibitions: violating the prohibitions is a one-time error; loving fame 

  

164 transmission of the dharma at age seven (shichisai denbé tix{#ik): Dogen 
recounts Hongren’s meeting with the Fourth Ancestor in “Shdbdgenz6 busshd” TEAR 
Hi (6 VE. 

the postulant Huineng (End anja 824TH): I.e., The Sixth Ancestor, Huineng & 
He, who was a lay postulant in Hongren’s monastery at the time he was bequeathed 
Bodhidharma’s robe. 

165 Shenxiu (Jinshi #74): The head seat of Hongren’s monastery, who, according to 
legend, sought to succeed the Fifth Ancestor, but whose lineage died out. 

166 My former master, Reverend Tiantong (senshi Tendé oshé Fcbh K  Filla)): Le., 
Tiantong Rujing Ks 207# (1162-1227). Yue #% refers to the eastern area of present-day 
Zhejiang province. 

167 his seventh decade (shichijun CA): I.e., “his sixties.” 

168 Jiading Emperor (Katei no kotei #27E 2 Bf): I.e., the Emperor Ningzong 2% (r. 
1194-1224), who used Jiading $47€ as an era name through much of his reign. 

169 robed in clouds (unnd 224A): A literary term for monks.
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is lifelong trouble.'’”? Do not stupidly fail to abandon it; do not igno- 
rantly accept it. Not accepting it is sustained practice; abandoning it is 
sustained practice. That the six generations of ancestral masters each had 
the title of master was in every case due to posthumous names granted 
by the emperor following their deaths, not due to their love of fame 
while they were in the world.'”! 

[16B:49] 
Lams, THEAICEXLOBART CC, HAOITHERASERL, 
AE UCBRICOLLELERDN, BEMSASZEREDASIZV ETS 
lt, BRbETOBAKVSHY), BEbBTOLILAZHY), ZAeTOS LE 
は 、 人 天 も まれ な り と する と ころ 、 介 祖 、 い まだ す て ざ る は な し 。 あ る が 
い は く 、 緒 生 利 益 の た め に 貧 名 愛 利 す 、 と いふ 。 お ほ き な る 邪 説 な り 、 
附 借 法 の 外道 な り 、 読 正法 の 魔 儀 な り 。 な ん ぢ が いふ が ご と く な ら ば 、 A 
貸 名 利 の 條 祖 は 利 生 な きか 。 わ ら ふ べし 、 わ ら ふ 太 し 。 又 、 不 貸 の 利 生 あ 
り 、 い か ん 。 又 そこ ば く の 利 生 あ る こと を 遇 せ ず 、 利 生 に あら ざる を 利 生 
と 稽 す る 、 魔 類 な る べし 。 な ん ぢ に 利益 せら れん 衆生 は 、 随 獄 の 種類 な る 
べし 。 一生 の くら きこ と を か な し むべ し 、 愚 蒙 を 利 生 に 舟 す る こと な か 
れ 。 し か あれ ば 、 師 呪 を 恩賜 す と も 上 青 謝 する 、 古 來 の 勝 員 な り 、 ee 
の 診 究 な る べし 。 ま の あたり 先 師 を みる 、 こ れ 人 に あふ な り 。 

Hence, we should quickly abandon our love of fame in [the realm of] 
birth and death, and seek the sustained practice of the buddhas and an- 
cestors. Do not be the same as the birds and beasts, craving and loving. 
To crave and love one’s own insignificant self — the birds and beasts 
have such thoughts; the animals have such feelings. To abandon fame 
and profit, something considered rare even among humans and devas 
— among the buddhas and ancestors, there are none who have not aban- 
doned them. There are those who say, “It is for the benefit of living 
beings that we crave fame and love profit.” This is a major heresy; it is 
an other path attached to the buddha dharma; it is the minions of Mara 
who slander the true dharma.'” If it is as you say, do the buddhas and 
ancestors, who do not crave fame and profit, have no benefit for living 
  

170 lifelong trouble (isshd no rui —4£9)%): Or, perhaps, “the accumulation of a 
lifetime.” 

171 six generations of ancestral masters (rokudai no sos が 六 代 の 祖師 ): I.e., the first 
six ancestors in China, from Bodhidharma through Huineng 4 #2. 

172 other path attached to the buddha dharma (fu buppdé no gedo PH HRYEDAiB): 
I.e., a non-Buddhist teaching within Buddhism, a term appearing several times in the 
Shdbdgenzo; traditionally used especially in critical reference to the Vatsiputriya, a 
school of early Buddhism said to have held to the reality of the self and to have fol- 
lowed a more lenient set of precepts. (See Mohe zhiguan EE 1k, T.1911.46:132b2-3, 
b22-c-5.) 

minions of Mara (matd JR#4): Also written #&{%. Followers of Mara, the Evil One (S. 
papiyan), lord of the sixth heaven of the realm of desire (S. kama-/oka), who seeks to 

obstruct Buddhist awakening; a common pejorative in Dégen’s writings.
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beings? Laughable! Laughable! Again, there is benefiting living beings 
in non-craving — what about that?'’> Again, those who do not study 
how many kinds of benefiting human beings there are and claim that 
what is not benefiting living beings is benefiting living beings — these 
must be Mara types. The living beings who benefit from you must be 
types who will fall into hell. It is pitiful that you spend your whole life 
in the dark. Do not call your stupid ignorance “benefiting living beings.” 
Thus, though granted the title of master, to submit a memorial formally 
declining it is a splendid precedent from the past, and something to be 
thoroughly investigated by later students. To have seen my former mas- 
ter with my own eyes — this was to meet a person. 

[16B:50] {1:197} 
SoAmik, +7uRR EY, BERR, PHEDAT SIL, AFRRICWEY 
CT. 7RIZARIBR EEE, THRAICREAE ST) PHILA AT, RAL RBZ 
>. BACMEROT, AK - RRR AOAILhHOT, —#, EF 
H7p ARASH, EDDHICLE:- AS. ARK ABR BEES 
ちい る 。 

My former master never regressed from his concentrated effort in pur- 
suit of the way, from the age of nineteen, when he left his hometown to 

seek a master, till he reached the age of sixty-five. He did not approach 
the emperor; he was not seen by the emperor; he was not close to the 
prime minister; he was not close to officials. Not only did he decline a 
purple robe and the title of master, throughout his life he never donned 
a patterned kasaya but, in both ascending to the hall and entering the 
room, he always used a black kdasaya and robe.'”* 

[16B:51] 

袖 子 を 教 記す る に い は く 、 参 引 學 道 は 、 第 一 有 道 心 、 こ れ 移 道 の は じ め な 
り 。 いま 二 百 來 年 、 祖 師 道 すたれ た り 、 か な し むべ べし 。 い は ん や 一 句 を 道 

Ue ARRT <7el, HA, OMA WICHMAT SIC, HAR, TOL 
x OBAREAZEO A, ER UTUMS< . BRYATEIEL DZROPTLEMADEA 
を も と むべ か ら ず 、 た だ 各自 理 會 。 か く の ご と くい ひ て 、 僧 堂 裏 都 不 管 な 
りき 。 雲 來 兄弟 也 都 不 管 な り 、 葬 管 興 官 客 相 見 追 尋 する の みな り 。 化 照 、 
こと に 備 法 の 機 開 を し ら ず 、 ひ と へ に 人 名 愛 利 の みな り 。 化 法 、 も し 各自 
PRS TR OIL, WAYCA SRA PIBOS HHH OA, HEI, REBT 
出 。 い ま 諸 方 長老 無道 心 な る 、 た だ 光 化 照 箇 見 子 也 。 化 法 那 得 他 手 裏 有 、 

173 thereis benefiting living beings in non-craving (futon no rishé ari FROA A & 

り ): Or, perhaps, “non-craving has benefits for living beings.” 

174 ascending to the hall and entering the room (j6d6 nisshitsu LK? + A238): See 
above, section 41. The term j6d6 -’, translated rather literally here, refers to the ab- 
bot’s formal teaching in the dharma hall to the assembled community; rendered below 
as “convocation.” 

  

kasaya and robe (kesa tossu %& + #KT-): l.e., the outer vestment and habit, or jikitotsu 

[EL PR.
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可 惜 可 惜 。 か く の ご と くい ふ に 、 人 RRR BIES XK HONE, 96 
みず 。 

In instructing the patch-robed, he said,'” 

In practicing meditation and studying the way, the first thing is to have 
the mind of the way: this is the beginning of learning the way. How sad 
that now for the last two hundred years the way of the ancestral masters 
has been abandoned. Not to mention that there are few skin bags who 
have said a single line.'’° In the past, when I hung my staff at Mount 
Jing, Guang Fozhao was head of meals at the time.'’’ In his convoca- 
tions, he would say, “In the way of Chan in the buddha dharma, we 

should not seek it in the words of others; it is each of us understanding 
for ourselves.” Saying this, he took no interest at all in the monks’ hall, 
no interest at all in the brothers arriving 1n clouds; he just chased af- 
ter interviews with official visitors.'’* Fozhao especially knew nothing 
about the workings of the buddha dharma and only craved fame and 
loved profit. If the buddha dharma were “each of us understanding 
for ourselves,” how could there be venerable old awls who sought out 
teachers and inquired about the way?'” Truly this Guang Fozhao nev- 
er practiced Chan. The elders in all quarters now who lack the mind 
of the way are just the children of Guang Fozhao.'*° How could the 
buddha dharma rest in their hands? Deplorable! Deplorable! 

When he said this, though there were many descendants of Fozhao 
listening to him, they did not resent It. 
  

175 In instructing the patch-robed (nossu o kydkun suru ni *A- % BaAllF J lc): 
I.e., “in teaching his monks.” What follows here is mostly in Japanese; the source 1s 
unknown. 

176 skin bags who have said a single line (ikku o ddtoku seru 7 一 句 を 道 得 せ る 
BZ 48): L.e., monks with anything significant to say. “Skin bag” (hitai 242) is a common 
term in Chan literature for “person” or “human being.” especially used in reference to 

monks. For the meaning of the metaphor and other examples of its usage, see Supple- 
mentary Notes, s.v. “Bag of skin.” 

177 when I hung my staff at Mount Jing (Kinzan ni kashaku suru ni {WCB AS 
る に ): ILe.. when Rujing was in residence at Wanshou Monastery fa¢5F at Mount Jing, 
in Zhejiang. 

Guang Fozhao (K6 Busshé 3-6 FA): I.e.. Zhuoan Deguang #h#é/# 36 (1121-1203), dis- 
ciple of Dahui Zonggao K#8a; he received the title Chan Master Fozhao (#5 F& een 
from the Song Emperor Xiaozong 2% (r. 1189-1194). “Head of meals” (shukuhanté 55 
飯 頭 ) refers to an abbot. 

178 Brothers arriving in clouds (uwnrai kyddai 223K 5565): I.e.、 the many monks that 
came to the monastery. 

179 venerable old awls (76 kosui 4 4 #£): A common term for Chan masters. 

180 elders in all quarters (shoh6 choro if Fk Z).: |.e., abbots of monasteries through- 
out the land.
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[16B:52] {1:198} 

MUMX< . Bie A OAS. RARER - TERE - Os - (EK AM, TE 
AK ha 

Again, he said, “Studying Chan is body and mind sloughed off.'*' 

There 1s no need to burn incense, make bows, recollect the buddha, prac- 

tice repentance, or read the siitras. You’II only get it when you Just sit.” 

[16B:53] 
EOE. WEKRMORMAIC, BIICAFe AI, FAROMALBTS 
RR. KE-. ZBOARILb OT. FETED Lb FBR eFC 
する と も が ら 、 た えて 風聞 せ ざ る な り 。 た だ 四海 五 湖 の あ ひ だ 、 先 和 師 天 童 
の みな り 。 諸 方 も お な じ く 天童 を ほ む 、 天 童 、 諸 方 を ほめ ず 。 又 す べ て 天 
童 を し ら ざ る 大 利 の 主 も あり 。 これ は 中 華 に む ま れ た り と い へ ども 、 人 営 獣 

の 流 額 な らん 。 参 ず べ き を 参 ぜ ず 、 い た づら に 光陰 を 踏 過 する が ゆえ に 。 
あはれ むべ し 、 天 童 を し ら ざ る や か ら は 、 胡 説 乱 道 を か ま び すし くす る 
a. ETAL O RR AL SHR Y , 

Truly, in all quarters of the Land of the Great Song now, the skin bags 
who identify themselves as studying Chan and call themselves the dis- 
tant descendants of the ancestors are not just one or two hundred but 
like rice, hemp, bamboo, and reeds; yet, of any who encourage sitting as 
sitting, we hear nothing.'®? Within the four seas and five lakes, it is only 
my former master, Tiantong.'® Those in all quarters praised Tiantong; 
Tiantong did not praise those in all quarters. Again, there are heads of 
great monasteries who know nothing of Tiantong. Though born in Chi- 
na, they are akin to birds and beasts; for they pass the years and months 
in vain, not studying what should be studied. How pitiful that fellows 
who do not know of Tiantong mistake the noise of reckless talk and wild 
words for the house style of the buddhas and ancestors. 

[16B:54] {1:199} 
先 師 、 よ の つね に 普 説 す 、 わ れ 十 九 歳 よ りこ の か た 、 あ まね く 諸 方 の 叢 林 
を ふる に 、 久 人 師 な し 。 十 九 載 より この か た 、 一 日 一 夜 も 不 秦 蒲 園 の 日 夜 
BEd. HH RAKED (DDE BAL ROME DRE. HE. EL 
  

181 “Studying Chan is body and mind sloughed off” (sanzen sha shinjin datsuraku 
ya Sie HY UPL): A saying slightly variant versions of which Dégen attributes to 
Rujing in several places; see Supplementary Notes, s.v. “Body and mind sloughed off.” 

182 rice, hemp, bamboo, and reeds (£6 ma chiku i #11 BE): I.e., dense and profuse; 
a simile from Kumarajiva’s translation of the Lotus Siitra (Miaofa lianhua jing iE 

#, T.262.9:6a13); see Supplementary Notes. 

encourage sitting as sitting (taza o taza 77 ん ZZyZ sz 打 生 を 打 邊 に 勤 誘 する ): Or, 
perhaps, “encourage sitting for sitting.” 

183 the four seas and five lakes (shikai goko WU Ti): I.e., all of China; a fixed ex- 
pression, sometimes in reverse order. The four seas are the oceans in the four directions; 
the five lakes are variously listed.
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き に より て な り 。 掛 鈴 の 廣 在 に あり 、 庵 裏 ・ 寮 谷 、 す べ て いり て みる こと 
な し 。 い は ん や 流山 航 水 に 功夫 を つ ひ や さん や 。 雲 堂 公 界 の 党 引 の ほか 、 
ある い は 開 上 、 あ る い は 尾上 席 を も と め て 、 猫 子 ゆ き て 、 租 便 の と ころ に 和 池 
Mt, DICH BICMMAEELOANT, SHOVVILE RICE, O7alc 
BLOX, SMEARED ELE, on, bE SAMBO, BAORMET 
HAEXLXHHVEK, CDLKX, WEVEMMA OOD, HAGEATE 
載 、 老 骨頭 傾 、 不 党 学 種 な れ ど も 、 十 方 兄弟 を あはれ む に よ り て 、 住 持 山 
門 、 暁 諭 方 来 、 乱 衆 偉 道 な り 。 諸 方 長老 、 那 裏 有 仕 摩 借 法 な る ゆえ に 。 

In his public sermons, my former master regularly said, 

Ever since the age of nineteen, I have passed through the groves in all 
quarters without finding masters who benefit people.'** Ever since the 
age of nineteen, day and night, there has been no day or night I have 
not pressed down the rush cushion.'® Even since before I was abbot 
of a cloister, | have not chatted with the local people; for the years and 
months are precious. Wherever I hung my staff, I never visited the 
hermitages or monks’ dormitories, much less spent time and effort in 
rambling in the mountains and sporting by the waters.'®° Besides the 
seated meditation in the common area of the cloud hall, I sought out 
upper floors or secluded places, where I went alone to practice seated 
meditation in peace and quiet.'®’ Always carrying a rush cushion in my 
sleeve, I sometimes sat in meditation beneath a cliff. I always thought 
to wear down the vajra seat; this is what I wanted.'** There were times 
when my buttocks festered; at such times, I enjoyed seated meditation 
even more. This year, | am sixty-five; my bones are old, my head 1s 
slow, and I cannot do seated meditation. Still, from concern for the 

brothers in the ten directions, | assumed the abbotship of the monas- 
tery, to instruct the new arrivals and transmit the way for the sake of 
the assembly; for what buddha dharma ts there in the places of the 
elders in all quarters? 

  

184 groves in all quarters (shohd no sorin if 7 #44): l.e. the monasteries through- 
out China. 

185 I have not pressed down the rush cushion (fuge futon 不作 浦 圏 ): IL.e.. “1 have 
not occupied my meditation cushion.” The rendering “press down” (or “cover’) for ge 
i (“to obstruct”) here is uncertain: its use with futon 74M is unusual but also occurs in 

Dogen’s Bendé hé #iEYE (DZZ.6:30). 

186 rambling in the mountains and sporting by the waters (yusan gansui ji¢ UB 7k): 
A fixed expression for amusing oneself on outings in the countryside. 

187 cloud hall (undd 2%): I.e., the samgha hall (sdd6 (4). 

188 to wear down the vajra seat (kong6 za o zaha sen Sli HE 4 AS ARAL /L): To “sit till 
one breaks” (zaha A4fiK) one’s meditation seat; the “vajra seat” (kong6é za 金剛 KE) refers 

to the seat where Buddha Sakyamuni attained awakening under the bodhi tree.
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[16B:55] 
か く の ご と く 上 堂 し 、 か く の ご と く 普 説 す る な り 。 又 、 諸 方 の 雲水 の 人 事 
の 産 を うけ ず 。 

This is how he held convocations: this is how he gave public sermons. 
Furthermore, he did not accept the personal gifts of the monks from all 
quarters.“^ 

[16B:56] 
趙 提 遇 は 、 嘉 定 聖 主 の 凡 孫 な り 。 知 明 州 軍 州 事 、 管 内 勘 農 使 な り 。 先 帥 を 
請 し て 、 州 府 に つき て 陰 座 せ し む る に 、 銀 子 壱 萬 錠 を 布施 す 。 

Minister Zhao was a descendant of the sage ruler of Jiading. “He was 
supervisor of the commandery and prefecture of Mingzhou and com- 
missioner for the promotion of agriculture within the jurisdiction.'”' He 
invited my former master to the prefectural headquarters, had him mount 
the seat, and presented him with ten thousand ingots of silver.'? 

[16B:57] 
Seti, BERET IC, BRI CEeD SCHL CUMSS , AUK OI LUM, BR 
EVAR PEAS >, REDUIBBEOAR IT, (BOR. RBG, RR ELE 
wint. FRIAR. (FR, 

After my former master had finished his “mounting the seat” sermon, 
he addressed the Minister and declined, saying, “Following custom, I 
have left the mountain and mounted the seat to propound the treasury 
of the true dharma eye, the wondrous mind of nirvana.'”’ I respectfully 
dedicate the merit to your late father in the court of darkness.'"* How- 
ever, this silver, I dare not accept. A monk has no use for such things. 

Appreciating your thousand myriad kindnesses, I respectfully return this 
as it was.” 

  

189 personal gifts of the monks from all quarters (shoho no unsui no jinji no san 
諸 方 の 雲水 の 人 事 の PZ): L.e., presents for the abbot brought by newly arrived itinerant 
monks (unsui 227K). 

190 Minister Zhao (Cho teiko tite): Otherwise unknown. “The sage ruler of 
Jiading” (Katei seishu $47E #2 =) refers to the Emperor Ningzong #4; the Jiading era 
of his reign covered the years 1208-1224). 

191 Mingzhou (Meishi 84)11): Corresponding to present-day Zhejiang. 

192 mount the seat (shinzo BEE): L.e., give a formal instruction from the seat on the 

altar of a dharma hall. 

193 he addressed the Minister and declined, saying (teiko ni mukaute sha shite iwaku 
提 昌 に むか ふ て 謝 し て い は く ): The following conversation between Zhao and Rujing 
is given almost entirely in Chinese, as if copied from the source Dogen will identify in 
section 62, below. 

194 “court of darkness” (meifu EA): l.e., the realm of the dead.
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[16B:58] {1:200} 

feBVL< . Alle, PRE RUSTE BUR. BRA R, BARS, 今 以 先 
REBZAL KARI. PRAM, GAB, KEK, BRD E. 
FAH A, feBeen Ae. The, RA oe, SERA MEA, ee 
G feSAL, FERRE. 

The Minister said, “Your Reverence, this humble official, [am ashamed 

to say, as a relative of his imperial majesty, 1s respected wherever he 
goes and has wealth obviously great. Now, on a day for my lIate fa- 
ther’s blessings in the dark realm, I wish to provide for him tn the 
court of darkness.'”? Why will your reverence not accept? Today, I am 
exceedingly fortunate. In your great pity and great compassion, please 
just keep my meager donation.”'”° 

My former master said, “The minister’s order 1s strict, and I dare not 
refuse. Still, I do have a justification. When I mounted the seat and 
preached the dharma, could the minister clearly hear me or not?” 

The Minister said, “This humble official heard you with Joy.” 

[16B:59] 

先 師 い は く 、 提 HRAA, RAS UGB. ASE, SSE, PRB. LUIS 
EAB RF, ERIE, BURA, BiB. PORTER, Aiete, ( 
GEIR, HEB EC FoR ZS. BNR ATE. POE, Bb BAR. 

My former master said, “J am truly in awe that the minister Is so intelligent 
he has thoroughly understood this mountain monk’s words. And I hope 
that the esteemed condition of he who has so honored us with his exalted 
presence may enjoy myriad blessings. When this mountain monk mount- 
ed the seat, what was the dharma he preached? Try to say it. If you can say 
it, | shall respectfully accept the ten thousand ingots of silver; if you can- 
not say it, then have the prefectural representatives take back the silver.” 

The Minister rose and said to my former master, “With all respect, 

today the dharma condition and deportment of your reverence were 
manifoldly blessed.” 

[16B:60] {1:201} 

FCA ML < . EB RIK, ARERR, fe BER, 

My former master said, “This is what I presented. What was it that you heard?” 

The Minister hesitated. 

  

195 “I wish to provide for him in the court of darkness” (voku shi meifu KA EM): 
Zhao’s argument is based on the common belief that the merit derived from making a 
donation to the Buddhist clergy can be dedicated to the welfare of one’s ancestors in the 

other world; hence, it is an act of compassion for Rujing to accept the donation. 

196 “my meager donation” (shdshin ‘> fi): The glyph shin f® here is a substitute for 
shin RA, from tasshin 2A, the transliteration of the Sanskrit daksina (“donation”).
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[16B:61] 

FERNY I<. TERE BK, PURI ACA SH, 

My former master said, “The blessings for your late father in the dark 
realm are complete. The matter of the donation, let us leave to the hon- 
ored judgment of your late father.” 

[16B:62] 
か く の ご と くい ひ て 、 す な は ち 請 暇 す る に 、 提 撃 い は く 、 未 恨 不 領 、 且 宮 
見 師 。 か く の ご と くい ひ て 先 師 を お くる 。 河東 ・ 洒 西 の 道 俗 、 お ほ く BRK 
す 。 こ の こと 、 平 侍 者 が 日 銚 に あり 。 

When, having said this, he excused himself, the Minister said, “I do 

not regret that I have not understood, but in any case, I am delighted to 
have met the Master.” 

So saying, he saw off my former master. Both east of the Zhe and west 
of the Zhe, many clerics and laypersons praised this.'”’ It is in the daily 
log of the Acolyte Ping.'”® 

[16B:63] 
平 侍 者 い は く 、 遺 者 和尚 、 不 可 得 人 、 那 裏 容易 得 見 。 

The Acolyte Ping said, “This old reverend is the sort of person you 
don’t find. Where could you easily meet him?” 

16B:64| 

た れ か 諸 方 に うけ ざる 人 あら ん 、 壱 萬 錠 の 銀 子 。 ふ る き 人 の い は く 、 金 銀 
珠玉 、 こ れ を みん こと 義士 の ご と くみ る べし 。 た と ひび 人 金銀 の ご と くみ る と 

も 、 不 受 な らん は 袖 子 の 風 な り 。 先 帥 に この 事 あ り 、 傘 人 に この こと な 
し 。 先 師 つ ね に い は く 、 三 百年 より この か た 、 わ が ご と く な る 知識 いま だ 
いで ず 、 諸 人 、 審 細 に 差 道 功夫 すべ し 。 

Ten thousand ingots of silver — is there anyone anywhere who would- 
not accept it? An ancient has said, “Gold and silver, pearls and gems — 
we should see them as dung and dirt.”'”’ Even if we see them as gold and 
silver, not to accept them is the custom of the patch-robed. My former 
master kept this; others do not. My former master always said, “For the 
last three hundred years, there has not appeared a wise friend like me. 
You should all carefully make concentrated effort to pursue the way.” 

  

197 east of the Zhe and west of the Zhe (Sertd Sessei #3 ° MPS): l.e., throughout 
present-day Zhejiang. 

198 Acolyte Ping (Hei jisha 平 侍 者 ): Likely a reference to Rujing’s attendant Guang- 

ping f°, whose name appears in Dogen’s Busso shdden bosatsu kai saho (FH IES = 
MER EYE (DZZ.6:188). 

199 An ancient (furuki hito 4>4 & A): It is not clear whether Dogen had a specific 
source in mind for this saying, given here in Japanese.
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[16B:65] 
SAOSIN, FAORMNAIC CT, BRE CH) LIL, 道 家 流 な り 。 ERE 
人 、 と も に ちか う て い は く 、 わ れ ら 一 生 ( こ 人 祖 の 大 道 を 多 取 すべ し 、 さ ら 
に 郷土 に か へ る で べから ず 。 先 師 、 こ と に 随 喜 し て 経 行 ・ 道 業 、 と も に 衆 僧 
レー 如 な らし むれ 。 そ の 排列 の と き は 、 比 丘 必 の し も | に 排 立 す 、 奇 代 の 勝 喘 
な り 。 又 、 福 州 の 僧 、 そ の 名 和 善 如 、 ち か ひ て い は く 、 善 如 、 平 生 さ ら に 一 
歩 を みな み に む か ひ て うつ すべ で か ら ず 、 も は ら 人 祖 の 大 道 を 参 ず べし 。 先 
師 の 會 に 、 か く の ご と く の た ぐ ひ あま た あり 、 ま の あたり み し と ころ な 

り 。 人 秋 師 の と ころ に な し と い へ ども 、 大 宋 國 の 僧 款 の 行 持 な り 。 わ れ ら に 
この 心 操 な し 、 か な し むべ し 。 修法 に あふ と き な ほ し か あり 、 人 法 に あ は 
さら ん と き の 映 心 、 は ぢ て も あま りあ り 。 

In the assembly of my former master, there was a native of Mianzhou 
in Western Shu named Daosheng, who was a follower of Daoism.*” A 
group of five of them took a vow together, saying, “We will pursue the 
great way of the buddhas and ancestors for our entire lives and will nev- 
er again return to our home lands.” My former master was especially 
delighted and, in circumambulations and other practices, let them join 
in with the monks.”°' When they were lined up, they stood below the 
bhiksunis, a splendid example, rare through the ages.°” Again, a monk 
from Fuzhou, whose name was Shanru, made a vow, saying, “For the 

rest of his life, Shanru will never again take a single step toward the 
south, but will single-mindedly practice the great way of the buddhas 
and ancestors.”°°? There were many such people in the assembly of my 
former master; something I myself witnessed. Though there may not 
have been any at other masters’ places, this is the sustained practice that 
is the essence of the samgha in the Land of the Great Song.°°* We lack 
this integrity. How sad. Even when we meet the buddha dharma, we 
are like this; when we have not met the buddha dharma, our bodies and 

minds are beyond shame. 

  

200 anative of Mianzhou in Western Shu named Daosheng (Seishoku no Menshijin 

nite Doshd Fa HA Alc Ci8#): Otherwise unknown. “Western Shu” (Seishoku 4 
#)) refers to the area of present-day Sichuan, the ancient kingdom of Shu. 

201 circumambulations and other practices (kinhin dégod #£{TiB ¥): The term go 

18 3 (“work of the way”) can have the general sense of Buddhist practices but here like- 
ly refers to the formal observances ordinarily reserved for monks. 

202 they stood below the bhiksunis (bikuni no shimo ni hairyii su 比丘 尼 の し も に 排 
WI): I.e., they were treated as laymen, a status lower than nuns. 

203 amonk from Fuzhou, whose name was Shanru (Fukushii no so sono na Zennyo 

福州 の 僧 そ の 名 善 如 ): Otherwise unknown. Fuzhou 福州 is the city in present-day Fu- 
jian, south of Zhejiang. 

204 the sustained practice that is the essence of the samgha (sdshii no gydji 僧 示 の 

47 ##): I.e., such practices reflect what is fundamental to the monastic calling.
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[16B:66] {1:202} 
LIOANIZBESAL, HEWES ICH OT, PILORBA, EH EOZE 
Pa7eO & OBS Alh, PAS IBE TSO A, OAILWDA, HAIL 
心 如 一 な る が ゆえ に 、 一 句 雨 句 、 み な 人 OHDEEDRARDORY, DO 
身心 きた り て わが 身心 を 道 得 す 。 正 党 道 取 時 、 こ れ 道 得 き た り て わが 身心 
を 道 取 す る な り 。 此 生 道 取 果 生身 な る べし 。 か る が ゆえ に 、 ほ と け と な 
り 、 祖 と な る に 、 化 を こえ 、 祖 を こ ゆ る な り 。 ニ 三 三 十 南 の 行 持 の 句 、 そ れ 
DPLOLTEL, WKEASRABEOAACHMBT A I ete an, hear Ss 
AUld, PRA OTTHRANLL tTTto< ld, KVM mie ze 9 
bt, BS BRETT TCC, TT IC TTF TS LC, 

We should think quietly: a lifetime is not long; to speak the words of 
the buddhas and ancestors, even if only in twos and threes, is to have 
spoken the buddhas and ancestors.*” Why? Since the body and mind 
of the buddhas and ancestors are one, one line or two lines are all the 

warm body and mind of the buddhas and ancestors.*°° That body and 
mind comes and speaks our body and mind. When it is speaking, it is the 
speaking coming and speaking our body and mind.”” It is, in this life, we 
speak the bodies of accumulated lives.*°* Therefore, in becoming a bud- 
dha or becoming an ancestor, we surpass the buddhas and surpass the an- 
cestors. The words in twos and threes on sustained practice are like this. 
  

205 is to have spoken the buddhas and ancestors (busso o détoku seru naran p48 % 
道 得 せ る な らん ): Perhaps meaning “is to have expressed the truth of the buddhas and 
ancestors,” though it might also be interpreted “is to have given voice to the buddhas 
and ancestors” or “is to have invoked the buddhas and ancestors.” “In twos and threes” 
here translates sansan ryéry6 == ApH (“three and three, two and two”), an idiomatic 
Chinese expression for “a few.” 

206 Since the body and mind of the buddhas and ancestors are one (busso wa shinjin 
nyoitsu naru ga yue ni ALLA -LAI—72 D A) XA): Perhaps meaning that the body 
and the mind of any given buddha or ancestor are somehow identical or unified, though 
it might also be read that the bodies and minds of all the buddhas and ancestors are the 
same. It is difficult to see how either interpretation would yield Dégen’s conclusion here, 
which would seem to require some reading like, “since the body and mind of the buddhas 
and ancestors are one [with their words].” 

207 When it is speaking (shdtd doshu ji IE 18 Arf): Taking the unexpressed agent 
(“it”) to be the “body and mind” of the buddhas and ancestors that “comes and speaks 

our body and mind.” 

208 in this life, we speak the bodies of accumulated lives (shi shd doshu ruisho 

shin 比 生 道 取 果 生身 ): Variation on a line in a verse, quoted in the “ShobQgenzo kei- 
sei sanshoku” JE/EAR IRS? Lf, by Longya Judon AEF EA (835-923), disciple of 
Dongshan Liangjie Ai Bf} (807-869) (Chanmen zhuzushi jisong WeP4 sé FE BM BOA, 
ZZ.116:923b12-13): 

昔 生 未 了 今 須 了 、 此 生 度 取 累 生身 、 古 備 未 悟 同 今 者 、 悟 了 今 人 即 古 人 。 
What in past lives we have not finished, now we should finish. 

In this life, we can deliver the bodies of accumulated lives. 

When the old buddhas were not yet awakened, they were the same as those now. 
Once awakened, people now are the people of old.
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Do not chase after the meaningless fame and profit of sights and sounds; 
when we do not chase after them, it is the sustained practice uniquely 
transmitted by the buddhas and ancestors. Whether we are a major her- 
mit or a minor hermit,” whether one or a half, I urge that, casting aside 
the myriad affairs and myriad involvements, we should engage in the 
sustained practice of the sustained practice as buddhas and ancestors.”'° 

IE YEAR ae th 4A BF OP BRN 

Treasury of the True Dharma Eye 
Sustained Practice of the Buddhas and Ancestors, Part 2 

Number 16 

[Ryumonji MS:] 

仁治 三 年 王 岳 四 月 五 日 、 書 干 観 音 導 利 興 聖 費 林寺 
Written at Kannon Dori Kosho Horin Monastery; fifth day, fourth 

month of the senior water year of the tiger, the third year of Ninji [6 
May 1242f""' 

[Tounji MS:] 

IEVEAR wee IT FRB +. ORK 

Treasury of the True Dharma Eye 
Sustained Practice of the Buddhas and Ancestors 

Number 17, Part 2, end 

A] UE SS OIE A + NAS. IS A/V AREA ST. ESE 
Copied eighteenth day, first month of the junior water year of the 

rabbit, Ninji [8 February 1243]. 
Proofed eighth day, third month of the same [year] [29 March 1243]. 

Ejo 

  

209 a major hermit or a minor hermit (daiin shdin X{ad/)ba): From the common 
trope expressed in the well-known verse by the Jin-dynasty poet Wang Kangju = SeHE: 

/\ PERSE, KISS ATH. 
The minor hermit secludes himself 1n woods and marshes; 

The major hermit secludes himself in court and market. 

210 we should engage in the sustained practice of the sustained practice as bud- 

dhas and \ancestors (gydji o busso ni gydji su beshi 17 F# & HH AAICITERT ~ L): Taking 
the particle ni (< in the sense ni shite (< LT; it might also be read as the locative ni okite 
(c43X% T (“in,” “among”). 

211 The Tounji 洞 雲 寺 MS shares an identical colophon.
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FRKIE CER AAA OAL TAB aR KE A Se EMU) EE 
ROT MENUS 

Respectfully copied in the Tokugatsu Pavilion, at Keirin Monastery, 
Katsuura District, Ayoj1; twentieth day, sixth month, senior metal year 

of the horse, the seventh year of Eishd [25 July 1510]. 
By the abbot, a humble bhiksu, YOken, in his seventy-third year’ 

  

212 Yoken JH##: Le., Kinkd Yoken 4:18] FH 3€ (1437-15132).
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Such 

Inmo 

INTRODUCTION 

This work was composed at Kdshdji in the spring of 1242, a period to 
which many Shdbdgenzo chapters are dated. It represents number 17 
in the seventy-five-chapter compilation and number 29 in both the six- 
ty-chapter compilation and the ninety-five-chapter Honzan edition. 

The title theme of “Inmo” is the Chinese word renme /&/, a colloquial 
term, dating from the late Tang, used adverbially in the sense “like this,” 

“in this way,” “thus,” etc.; and as an adjective for “this kind of,” “such,” 

etc. Hence, it is a word that can give informal expression to the Buddhist 
term nyoze #0% (“such,” “suchness;” “thus,” “thusness”; S. tatha, yatha, 

etc.), used in reference to what is just what it is, what 1s beyond further 
predication. 

Dogen opens his essay with one of the best-known examples of Zen 
use of this term, the saying by the ninth-century figure Yunju Daoying 
= J]18 8, “If you wish to get such a thing, you should be such a person. 
Since you are such a person, why worry about such a thing?” Though 
the saying seems to question our aspiration to get such a thing, in his 
comments, Dogen emphasizes that it is precisely because we want to 
get such a thing that we are such a person. He then offers examples of 
what it means to want such a thing and be such a person, and concludes 
with one of his favorite lines from Chan literature, the Sixth Ancestor’s 

question, “What sort of thing 1s it that comes like this?”
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TE YEAR aS 

Treasury of the True Dharma Eye 

Number 17 

Such 

[17:1] {1:203) 
雲 居 山 弘 算 大 師 は 、 洞 山 の 生 嗣 な り 。 種 逆 件 尼 借 より 第 三 十 九 世 の 法 孫 な 
0, WWEOMA:EOD, A, TORE, KARE, AREA, BER 

jie A, (RK ASS, 

Great Master Hongjue of Mount Yunju was the legitimate heir of Dong- 
shan.' He was a dharma descendant in the thirty-ninth generation from 
Buddha Sakyamuni; he was a legitimate ancestor in the lineage of Dong- 
shan. One day, he addressed the assembly, saying, 

If you want to get such a thing, 
You should be such a person; 
Since you are such a person, 
Why worry about such a thing? 

[17:2] 

VILMAIL, SMBS ZAEBOSILZ, TRMOK< CNSBATRARNL, 
すでに これ 人 和 念 摩 人 な り 、 な ん ぞ で 和 念 慶事 を うれ へ ん 。 この 宗旨 は 、 直 趣 無 上 
菩提 、 し ば らく これ を 入 摩 と いふ 。 この 無 上 菩提 の て いた らく は 、 す な は 
ち 筐 十 方 界 も 無 上 菩提 の 少 許 な り 、 さ ら に 菩提 の 、 書 界 よ り も あま る 
し 。 わ れ ら も 、 か の 尋 十 方 界 の 中 に あら ゆる 調度 な り 。 な に に より て か 人 往 
衣 あ る と し る 。 い は ゆる 、 身 心 と も に 書 界 に あら は れ て 、 わ れ に あら ざる 

ゆえ に 、 し か あり と し る な り 。 

  

1 such (inmo {&/®): A colloquial expression, dating from the late Tang, used adverbi- 
ally in the sense “like this,” “in this way,” “thus,” etc.; and (as here) as an adjective for 
“this kind of,” “such,” etc. Appears regularly in Zen literature and throughout Dogen’s 
writing. In order to maintain semantic consistency, the translation will render it with 

the word “such” (or “suchness”’) throughout this essay, even when this results in rather 
awkward English. 

Great Master Hongjue of Mount Yunju (Ungozan Kokaku daishi 2J% U5. Kem): 
I.e., Yunju Daoying 雲 居 道 膚 (d. 902), a follower of Dongshan Liangjie 洞 山 良 伯 (807- 
869); Great Master Hongjue is a posthumous title. His famous words quoted here can be 
found at Jingde chuandeng lu x {B(B EER, T.2076.51:335c19-20.
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What this says is that, if you wish to get “such a thing,” you should be 
“such a person.” Since you are “such a person,” why worry about “such 
a thing’? The essential point of this is that, for now, proceeding directly 
to unsurpassed bodhi is called “such.”’ The state of this unsurpassed 
bodhi is such that even all the worlds in the ten directions are but a bit of 
unsurpassed bodhi: bodhi must exceed all the worlds. We too are all the 
implements in all those worlds in the ten directions. How do we know it 
is “such”?4 We know it is so because our bodies and minds both appear 
in all the worlds without being ourselves.° 

[17:3] {1:204} 

身 す で に わた くし に あら ず 、 い の ち は 光 除 に うつ され て し ば らく も と ど め 
が た し 。 紅 顔 い づく へ か さり に し 、 た づ ね ん と する に 遺跡 な し 。 つらつら 
紋 ず る と ころ に 、 往 事 の ふた た びあ ふ べ で から ざる お ほし 。 赤 心 も と ど ま ら 
ず 、 片 片 と し て 往来 す 。 た と ひま こと あり と いふ と も 、 吾 我 の ほとり に と 
どこ ほる も の に あら ず 。 和 念 歴 な る に 、 無 端 に 肖 心 する も の あり 。 こ の 心 お 
こる より 、 向 来 も て あそぶ と ころ を な げす て て 、 所 未 聞 を きか ん と ね が 
ひ 、 所 未 誠 を 誇 せ ん と も と むる 、 ひ と へ に わた くし の 所 含 に あら ず 。 し る 

べし 、 往 礎 和信 な る ゆえ に 、 し か ある な り 。 な に を も て か 人 徳 礎 和信 に て あり と 
し る 。 す な は ち 入 慶事 を えん と お も ふ に よ り て 、 和 念 麻 和信 な り と し る な り 。 
すでに 和 念 摩 人 の 面目 あり 、 い ま の 入 摩 事 を うれ ふ べ で べから ず 。 うれ ふる も 、 
これ 往 摩 事 な る が ゆえ に 、 う れ へ に あら ざる な り 。 KM. SBBO, SMH 
る に も お どろ く で から ず 。 た と ひ お どろ き あ や し まる る 徳 礎 あり と も 、 さ 

ら に これ 和 念 魔 な り 。 お どろ くべ で か ら ず と いふ 和 値 魔 ある な り 。 これ た だ 人 居 S 
に て 量 す べから ず 、 心 量 に て 量 す べから ず 、 法 界 量 に て 量 す べから ず 、 凌 
界 量 に て 量 す べから ず 。 た だ まさ に 既 焦 訂 人 人 、 何 菊 焦 摩 事 な る べし 。 こ 
OwDvztl, BEAODRRMIL, EMAAAL, OOM, HERARAL, 
諸 俺 の 念 摩 は 、 和 念 摩 な る べき な り 。 た と へ ば 、 因 地 倒 者 の と き を 念 摩 な り 

LES Te All, MIRE OGBOLEK, AMA hHOLESSARY, 

My body is not I: my life is carried along by the years and months, 
hard to stop even for a moment.® Where have those rosy cheeks gone?’ 
  

2 What this says (jwayuru wa Vit H(t): This and the following sentence merely 
provide Dégen’s translation of Daoying’s Chinese saying into Japanese. 

3 proceeding directly to unsurpassed bodhi (jikishu mujd の og 直 趣 無 上 菩提 ): A 
fixed phrase, best known from a line in a verse by Li Zunxu 223484 (988-1038); see 
Supplementary Notes, s.v. “Man of iron.” 

4 How do we know it is “such”? (nani ni yorite ka inmo aru to shiru 72ATIT EO CAME 
ある と し る ): IL.e., “how do we know this is so2“ Dogen is here playing with the term inmo. 

5 without being ourselves (ware ni arazaru PIC & & & 4): Le., we are the mere 
“implements” of suchness because we lack a separate self. 

6 the years and months (kdin 5¢[2): Literally, “light and shade,” in reference to the 
sun and moon; variously understood as “years and months,” “days and months,” and 

“days and nights.” 

7 Where have those rosy cheeks gone? (kdgan izuku e ka sarinishi {LEAV\O< ~2°S 
り に し ): Literally the “red face” (kégan #L2A) associated with youth.



When we search for them, there are no traces of them. Where we look 

carefully, there are many things in the past that we will never meet again. 
The bare mind also does not stand still but comes and goes in pieces; 
though there may be truth in it, it is not something that lingers in the 
vicinity of the self.* 

“Such” being the case, there are those who, for no apparent reason, 

bring forth the mind [of bodhi].’? Once this mind arises, casting aside 
what we have previously enjoyed, we aspire to hear what we have not 
yet heard and seek to verify what we have not yet verified. This 1s not 
entirely of our own doing. We should realize that this is so because we 
are “such a person.” How do we know that we are “such a person”? It 
is because we wish to get “such a thing” that we know we are “such a 
person.” 

Since we already have the face of “such a person,” we should not wor- 
ry about this “such a thing.” Because worrying too 1s “such a thing,” it 
is not worry. Moreover, we should not be surprised that “such a thing” 
is “such.”'° Although there is the “suchness” of being surprised and in 
doubt, this again is “such.” There is a “suchness” about which we should 
not be surprised. This should not be measured by the measure of the 
buddha; it should not be measured by the measure of the mind; it should 

not be measured by the measure of the dharma realm; it should not be 
measured by the measure of all the worlds. It should just be, “since you 
are such a person, why worry about such a thing?’ Therefore, the “such- 
ness” of sound and form should be “such”; the “suchness” of body and 
mind should be “‘such”; the “suchness” of the buddhas should be “such.” 

For example, when there is “such” an understanding that the time when 
“one falls because of the ground” is “such,” at the time of the “suchness” 
of “one always gets up because of the ground,” we do not have doubts 
about “falling because of the ground.””"! 
  

8 bare mind (sekishin 9-L.): A standard term for the true. sincere, or dedicated mind. 

The following “in pieces” (henpen Fr Fr) derives from the common expression in Zen 
texts. “the bare mind in pieces~ (se ん sz ezpez 赤 心 片 片 ): see Supplementary Notes, 
s.v. “Bare mind in pieces.” 

though there may be truth in it (tatoi makoto ari to iutomo 772k OF DE DY EWS 
& t): Generally taken to mean that, “while the bare mind may be true,” it is not ours. 

9 bring forth the mind (hosshin #%-L)): L.e., arouse the aspiration for buddhahood (S. 
cittotpada). see Supplementary Notes. 

10 we should not be surprised that “such a thing” is “such” (‘nmo ji no, inmo aru ni 

77O odoro ん z pe ん 27gzz 伝 摩 事 の 、 信 OIC bKBEAS XA F): Dogen begins here 
a series of plays with the term inmo. The translation seeks to retain the single equivalent 
“such” (or “suchness”’) throughout, even when the resulting English is awkward at best. 

11 when there is “such” an understanding that the time when “one falls because
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[17:4] {1:205} 

古 昔 より いひ きた り 、 西 天 よ り い ひき た り 、 天 上 より いひ きた れる 道 あ 
り 。 い は ゆる 、 若 因 地 倒 、 還 因 地 起 、 離 地 求 起 、 終 無 其 理 。 

There is a saying that has come down to us from ancient times, come 
down to us from Sindh in the West, come down to us from the heavens 

above: 

If one falls down because of the ground, 
One gets up because of the ground. 
If one seeks to get up apart from the ground, 
It will never be possible.'* 

[17:5] 
い は ゆる 道 は 、 地 に より て た ふる る も の は 、 か な ら ず 地 に より て お く 、 地 

に よら ず し て お きん こと を も と むる は 、 さ ら に うべ で べから ず 、 と な り 。 し か 
ある を 和 塁 抽 し て 、 大 悟 を うる は し と し 、 身 心 を も ぬく る 道 と せり 。 この 

ゆえ に 、 も し 、 OE ® De POE OE 自 理 な る 、 と 問 閉 する に も 、 地 に 
た ふる る も の の 、 地 に より て お くる が ご と し 、 と いふ 。 これ を 人 診 究 し て 、 
ACA BAITS LC, RES OEMS LCL, LEB OMT AL 

Kis: BIB, BAK + RvK, ABE PATE, CE DIC IO NMICES SOS も の 
の 、 地 に より て お くる 道理 な り 。 これ 天 上 ・ 天 下 の 道 得 な り 、 西 天 ・ 東 地 
の 道 得 な り 。 古 往 ・ 今 来 の 道 得 な り 、 古 人 ・ 新 借 の 道 得 な り 。 こ の 道 得 、 
SHICIBKRRH OT, IBM OS O77, 

These words mean that someone who falls down because of the ground 
will necessarily get up because of the ground; to seek to get up without 
relying on the ground is impossible.'* What is like this has been taken up 
and seen as the starting point for getting the great awakening, has been 
seen as the way that escapes body and mind.'* Therefore, when asked 
what is the principle through which the buddhas attain the way, it is said 
that it is like someone falling to the ground who gets up by the ground. 

  

of the ground” is “such” (in ji tOsha no toki o inmo nari to inmo e naru ni, hitsu in ji 

ki no inmo no toki (WHA O & & AMEE LEMS RAIC, VA HE OREO t 
x ): The translation struggles to retain the convoluted syntax of the original. Apart from 
the word play, the point of this sentence would seem to be that we are not surprised that 
the same ground that trips us up also supports us, a reference to the adage introduced in 
the following section. 

12 There is a saying (do ari 18 % ) ): From a verse said to have been given by the 

deva Brahma to convert Mara, the Evil One (see, e.g., Jingde chuandeng lu S72 {HVEER, 
T.2076.51:207b16-17); hence, Dogen’s claim that the saying originates in the heavens. 

13. These words (iwayuru dé \ ti) 418): This sentence simply translates the Chinese 
quotation into Japanese. 

14 What is like this has been taken up (shikaaru o konen shite U2» & 4 & BH LT): 
I.e., what is meant by these words has been taken up as a topic for comment, presumably, 
by past interpreters of this saying.



Investigating this, we should transcend the past, should transcend the 
future, should transcend precisely “such” a time." 

Great awakening and not awakening; reverting to delusion and los- 
ing delusion; obstructed by awakening and obstructed by delusion — 
these are all the principle that one who falls to the ground gets up by the 
ground.'® This is a saying of the heavens above and beneath the heavens, 
a saying of Sindh in the West and the Land of the East; it 1s a saying 
going back to the past and coming down to the present, a saying of old 
buddhas and new buddhas."’ This saying lacks anything not exhaustively 
said, anything not sufficiently said. 

[17:6] 

Lm, SRSOABICL CT, SHIR SMS AAI, COLLIE 
BAe SHOMBrIEL, KEOHHOIBGISSBORMNYEWSERB, A 
DIC Hae L CHRO 道 を 開閉 せん と き 、 向 上 の 聞 著 ある べし 。 い まだ 西 
天 に 道 取 せ ず 、 天 上 に 道 取 せ ず と い へ ども 、 さ ら に 道 著 の 道理 ある な り 。 
い は ゆる 、 地 に より て た ふる る も の 、 も し 地 に より て お きん こと を も と 

むる に は 、 無 量 示 を ふる に 、 さ ら に お くべ で べから ず 。 ま さ に ひと つの 活路 よ 
り 、 お くる こと を うる な り 。 い は ゆる 、 地 に より て た ふる る も の は 、 か な 
ら ず 空 に より て お き 、 空 に より て た ふる る も の は 、 か な ら ず 地 に より て お 
くる な り 。 も し 人 徹 摩 あら ざら ん は 、 つ ひ に お くる こと ある べから ず 。 諸 介 
諸 祖 みな か く の ご と く あ り し な り 。 

Nevertheless, “such” an understanding, without a further understand- 
ing that is not “such,” is like not investigating these words. Even though 
  

15 should transcend the future (matsujd o mo todatsu su beshi REX biBMT-~ L): 
Here as elsewhere in his writings, Dogen seems to be taking the expression matsujo 7 

as “last,” rather than its usual sense of “first.” 

precisely “such” a time (sh6té inmo ji IE ‘4SEF): I.e., the present. The translation 
tries to preserve the use of immo in this common expression in Dégen’s writing, often 
translated “this very moment.” 

16 reverting to delusion and losing delusion (Ayvakumei shitsumei HvK + Kick): “To revert 
to delusion” (kyakumei Alxk; also written #zk) is typically understood as the “return” of the 

awakened practitioner to the world of everyday experience. 

obstructed by awakening and obstructed by delusion (hi go ge hi mei ge #KiE tke > 被 
yk it): DOgen regularly (perhaps as here) uses terms for “obstruction” (ge fk, keige = tke, 
gaige lke, etc.) in the sense “to delimit,” “to define.” 

17 This is a saying of the heavens above and beneath the heavens, a saying of Sindh 
in the West and the Land of the East (kore tenjo tenka no dotoku nari, Saiten Tochi 

の go7o ん zzg7 これ 天上 ・ 天 下 の 道 得 な り 、 西 天 ・ 東 地 の 道 得 な り ): Dogen plays here 
with “heaven and earth” (tenchi Kt), from the “ground,” or “earth” (chi H#) of the verse. 

‘Heavens above” (fenjd K_L) refers to the deva realms; “beneath the heavens” (tenka K 

‘F) is a common expression for “the whole world,” “the whole realm [of China].” The 

translation “Sindh in the West and the Land of the East” (Saiten Téchi Fa K RH), in refer- 
ence to India and China respectively, masks the more literal sense “Western Heavens and 

Eastern Earth.”
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the saying of the old buddha has had “such” a transmission, when we 
go on to hear the words of the old buddha as an old buddha, we should 
have a higher hearing. Though it may never have been said in Sindh in 
the West, never said in the heavens above, there is a further truth to be 

spoken. It 1s that one who falls down because of the ground, should they 
seek to get up by relying on the ground, will never get up though they 
spend innumerable kalpas. In fact, there is one way out by which one can 
get up: it is that one who falls down because of the ground always gets 
up because of the sky; one who falls down because of the sky always 
gets up because of the ground.’ If “such” is not the case, one will never 
get up. The buddhas and the ancestors have all been like this. 

[17:7] £1:206} 

も し 人 あり て 人 和 念 礎 と は ん 、 空 と 地 と 、 あ ひさ る こと いく ば く ぞ 。 和 伝 摩 問 閉 
せん に 、 か れ に むか ひ て 徳 摩 いふ べし 、 空 と 地 と 、 あ ひさ る こと 十 高 八 千 
里 な り 。 若 因 地 倒 、 必 因 空 起 、 離 空 求 起 、 終 無 其 理 。 若 因 空 倒 、 必 因 地 
起 、 離 地 求 起 、 終 無 其 理 。 も し いま だ か く の ご と く 道 取 せ ざら ん は 、 人 道 
の 地 ・ 空 の 量 、 い まだ し ら ざ る な り 、 い まだ み ざ る な り 。 

Suppose someone were to ask “such” a question: “How far apart are 
the sky and the ground?” Being asked “such” a question, we should give 
“such” an answer: “The sky and the ground are one hundred eight thou- 
sand miles apart.”'” 

If one falls down because of the ground, 
One always gets up because of the sky. 
If one seeks to get up apart from the sky, 
It will never be possible. 
If one falls down because of the sky, 
One always gets up because of the ground. 
If one seeks to get up apart from the ground, 
It will never be possible. 

If we have not yet said it like this, we do not yet know, do not yet see, 
the measure of the ground and sky of the way of the buddhas. 
  

18 one way out (hitotsu no katsuro O & 2iE#): Though sometimes interpreted as 
“vital path,” the term katsuro i484 typically refers, as no doubt here, to an “escape route” 
from a dangerous situation. 

the sky (ん 7 22): The term ki 2£ is also used to render Sanskrit sinyata and is taken by 
some here as “emptiness.” For the sake of consistency, the translation continues to use 
“ground” for chi Ht, though here and in the subsequent discussion of “sky” one might 
prefer “the earth.” 

19 “one hundred eight thousand miles” (jz man hassen ri + 84/\ # #): An idiomatic 
expression indicating a great distance. The value of the Chinese “mile” (/i #2) varies 
throughout history, generally around one-third of the English mile. From this point to the 
end of his answer, Dogen switches to Chinese.
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* OK OK K 

[17:8] 

第 十 七 代 の 祖師 、 僧 伽 難 提 尊 者 、 ち な み に 伽 耶 舎 多 、 こ れ 法 嗣 な り 。 あ る 
と き 、 殿 に か け て ある 鈴 鍵 の 、 風 に ふか れ て な る を きき て 、 人 伽耶 舎 多 に と 
ふ 、 風 の な る と や せん 、 鈴 の な る と や せん 。 伽耶 舎 多 ま ふ さく 、 風 の 鳴 に 
あら ず 、 鈴 の 鳴 に あら ず 、 我 心 の 鳴 な り 。 僧 伽 難 提 尊 者 い は く 、 心 は また 
な に ぞ や 。 伽耶 舎 多 ま ふ さく 、 と も に 家 本 な る が ゆえ に 。 僧 伽 難 提 尊 者 い 
は く 、 善 哉 善 上 開 、 わ が 道 を 次 ぐ で べき こと 、 子 に あら ず よ り は た れ ぞ や 。 つ 
OZ IE EAR Re ITT. 

The seventeenth ancestral master was Venerable Samghanandi; 
GayaSata was his dharma heir.”° Once, upon hearing the ringing of a 
bell hanging in a hall when blown by the wind, he asked Gayasata, “Is 
it the ringing of the wind, or ts it the ringing of the bell?” 

GayaSata said, “It’s neither the ringing of the wind nor the ringing of 
the bell: it’s the ringing of one’s mind.” 

Venerable Samghanandi said, “And what 1s mind?” 

Gayasata said, “Because both are quiescent.” 

Venerable Samghanandi said, “Excellent! Excellent! Who but the 
young master could succeed to my way?” 

And eventually, he transmitted to him the treasury of the true dharma 
eye. 

[17:9] {1:207} 
これ は 、 風 の 鳴 に あら ざる と ころ に 、 我 心 鳴 を 光 す 。 鈴 の な る に あら さる 
LX, HMA ST, FOIE & OSTEO EWN ED, (ARR ZC, 

This means we study “the ringing of one’s mind” where there is no 
“ringing of the wind”; we study “the ringing of one’s mind” when there 
is no “ringing of the bell.” Though “the ringing of one’s mind” may be 
“such,” “both are quiescent.” 

  

20 Venerable Samghanandi (Sdgyanandai sonja (8 W#tte 4% ); Gayasata (Kayasha- 
ta 伽耶 舎 多 ): (The reconstruction of the Chinese Ozeyes/egzo 伽耶 舎 多 as Gayasata is 
uncertain.) Usually listed as the seventeenth and eighteenth ancestors respectively in the 
Indian lineage leading from Mahakasyapa to Bodhidharma (though some sources differ). 
Their conversation, recounted in Japanese here, can be found at Jingde chuandeng lu ¥& 
徳 値 燈 銚 , T.2076.31:212b20-24.
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[17:10] 

KEY RitllrmeElin, HRHEVFAILWEZEC, COWNKe BED 
標準 と せる に 、 あ や まる た ぐ ひ ね お ほし 。 伽耶 舎 多 の 道 取 する 、 風 の な る に 
あら ず 、 鈴 の な る に あら ず 、 心 の な る な り 、 と いふ は 、 能 聞 の 人 徳 摩 時 の 正 

営 に 念 起 あ り 、 こ の 念 起 を 心 と いふ 。 この 心 念 、 も し な くば 、 い か で か 鳴 
舌 を 結 ぜん 。 この 念 に より て 聞 を 成 ず る に より て 、 聞 の 根本 と いひ ぬ べ き 
に より て 、 心 の な る 、 と いふ な り 。 これ は 邪 解 な り 、 正 師 の ちか ら を え ざ 
る に より て か く の ご と し 。 た と へ ば 、 依 主 ・ 隣 近 の 論 師 の 租 の ご と し 。 が か 
COTES RSIL, HIEOLSRICbST, 

In its transmission from Sindh in the West to the Land of the East, from 

ancient times down to the present day, when this episode has been taken 
as a standard for studying the way, there have been many who were mis- 
taken. [They hold that] the words of GayasSata, “it is neither the ringing 
of the wind nor the ringing of the bell: it is the ringing of one’s mind,” 
mean that in the hearer precisely at “such a time” there is the arising of a 
thought, and this arising of a thought is called “mind.” If this thought did 
not exist, how could it take the sound of the ringing as an object? Since 
the achieving of hearing depends on this thought, it may be called the 
root of hearing; therefore, he says the mind rings. This is an erroneous 
understanding. They are like this because they have not had the help of 
a true master. It is, for example, like the treatise masters’ interpretations 
of dependent and proximate.*' What is like this is not the dark learning 
of the way of the buddhas. ぞ 

[17:11] 
LPHSX, PiBOMMICSLAERNAICIL, BESBEERM, ON 
MARC WYO, HB LWO, =HRLWO, BERBEB LVS, 1B BRIL, —1RDO 
DUCA ZRIUVIL, BRL BCR ARZE OL LUA AR 7e UID SB ARE OX 
の ゆえ に 倶 寂 静 と いふ な り 。 心 鳴 は 、 風 鳴 に あら ず 、 心 鳴 は 、 鈴 鳴 に あら 
ず 、 心 鳴 は 心 鳴 に あら ず 、 と 道 取 する な り 。 親切 の 徳 礎 な る を 究 大 せ ん よ 
り は 、 さ ら に た だ いふ べし 、 風 鳴 な り 、 鈴 鳴 な り 、 吹 鳴 な り 、 鳴 鳴 な り 、 
と も いふ べし 。 何 菊 念 摩 事 の ゆえ に 、 徳 魔 あ る に あら ず 、 何 職 信 摩 事 な る 
ICKY CT, SEMEL HZ, 

  

21 the treatise masters’ interpretations of dependent and proximate (eshu ringon 

no ronji no shaku (& = + (RUT) aE OF): “Dependent” and “proximate” here translate 
eshu {K+ and ringon (ei, respectively, technical terms in the analysis of compounds 
in Sanskrit grammar. The former renders Sanskrit fat-purusa (in which the first term 
qualifies the second); the latter, avyayibhava (in Sanskrit, an indeclinable compound; 
in Chinese, a compound in which one term carries a sense specific to the compound). 
“Treatise master” (ronji a@éi) refers to Buddhist scholastics; a common pejorative in 
Dodgen’s writings. 

22 dark learning of the way of the buddhas (butsud6 no gengaku tii OK“): Le., 
study of the profundities of Buddhism. “Dark learning” (gengaku “) is a standard 
term, used for both Daoism and Buddhism.



However, for one who has studied under a legitimate successor on 
the way of the buddhas, the unsurpassed bodhi, the treasury of the true 
dharma eye — this is called “quiescence,” is called “unconditioned,” is 
called “samadhi,” is called “dharani.” The principle is that, when even 

one dharma is quiescent, the myriad dharmas are all quiescent; when 
the blowing of the wind is quiescent, the ringing of the bell is quiescent. 
Therefore, he says, “both are quiescent.” It says that the ringing of the 
mind is not the ringing of the wind; the ringing of the mind is not the 
ringing of the bell; the ringing of the mind is not the ringing of the mind. 
Once we thoroughly investigate what is intimately “such,” we should go 
on just to say, “it is the ringing of the wind; it is the ringing of the bell; 
it is the ringing of the blowing, it is the ringing of the ringing.” It is not 
“such” because of “why worry about such a thing?” it is “such” because 
of “why be involved with such a thing?”** 

*k Kk Kk K 玉 

[17:12] 

SBo- += KEE, RHO LR, BINA CaeT All, Td YO 
て 相 論 する に 、 一 僧 い は く 、 幡 の 動 ず る な り 。 一 僧 い は く 、 風 の 動 ず る 
な り 。 か く の ご と く 相 論 往 来 し て 休 歌 せ ざ る に 、 六 祖 い は く 、 風 動 に あら 
ず 、 施 動 に あら ず 、 仁 者 心 動 な り 。 二 僧 き き て 、 す みや か に 信 受 す 。 

At the time that the Thirty-third Ancestor, Chan Master Dajian, was 

not yet tonsured, while he was staying at the Faxing Monastery in 
Guangzhou, there were two monks arguing.*? One monk said, “It’s the 
flag that’s moving”; the other monk said, “It’s the wind that’s moving.” 

In this way, as they argued back and forth without stopping, the Sixth 
Ancestor said, “It’s not the wind moving; it’s not the flag moving; it’s 
your minds moving.” 

The two monks, on hearing this, immediately accepted it. 
  

23 this is called “quiescence,” is called “unconditioned” (jakuj6 to ii, mui to ii FX 
aPCVYO, #26 £0): Dogen is redefining the term “quiescence” (jakujO #%4##) from 
Gayasata’s answer; both this term and the following “unconditioned” (mui #£85) are 

synonyms for nirvana. 

24 itis “such” because of “why be involved with such a thing” (ka kan inmo ji naru 
ni yorite, inmo naru nari {RAE 7E OIC KO CT. §EZES7e ): DOgen has here 
merely substituted the verb kan [i] (“to be related, connected, concerned,” etc.) for shii 

#K (“to worry”) in Hongjue’s saying. The significance of the substitution is subject to 
varied interpretation. 

25 the Thirty-third Ancestor, Chan Master Dajian (dai sanjiisan so Daikan zenji # 
=+ =78 KE THEM): Le., the famous Sixth Ancestor, Huineng (fe, thirty-third in the 
Zen lineage from Mahakasyapa. Dajian is an honorary title. This story can be found at 
Jingde chuandeng lu Sc {8 (SG#k. T.2076.51:235c3-6, and elsewhere, as well as in Di- 
gen’s shinji Shobégenzé 眞 字 正法 眼 蔵 (DZZ.5:202, case 146).
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[17:13] {1:2083 

この 一 情 は 、 下 友よ りす きた れ う ける な 2。 し か あれ は な な はら 、 こ の 前 
は 、 風 も 旗 も 動 も 、 と も に 心 に て ある 、 と 六 祖 は 道 取 す る な り 。 ま さ に 
ま 六 祖 の 道 を きく と い へ ども 、 六 祖 の 道 を し ら ず 、 い は ん や 六 祖 の 道 得 ae 
MRMTAZLLe ZA, BEBISBIE, VWIIMOO(ILADMOEeSET, 
す な は ち 仁 者 心 動 と い は ん と し て は 、 仁 者 心 動 、 と 道 取 す る は 、 六 祖 を み 
ず 、 六 祖 を し ら ず 、 六 祖 の 法 孫 に あら ざる な り 。 eR LT, 
AAOj8 SiR L, APO Hes 2 CIBRT Ale SE WE \ Sa & Zep 
り 。 い は ゆる 仁 者 心 動 は さも あら ば あれ 、 さ ら !【 eae RL. BIE 
摩 令 摩 道 。 い は ゆる 動 者 動 な る が ゆえ に 、 仁 者 仁 者 な る に より て な り 。 OE 
是 焦 A TEA ASD ZINC, AEB Ze , 

These two monks had come from Sindh in the West. Thus, with these 

words, the Sixth Ancestor said that the wind, the flag, and the movement 

are all the mind. Although they may have heard the words of the Sixth 
Ancestor, they did not understand the words of the Sixth Ancestor, let 

alone were they able to say what the Sixth Ancestor said. Why do we say 
“such”?*> Because, hearing the words, “it’s your minds moving,” to try 
to express “it’s your minds moving” by saying “it’s your minds moving” 
is not to see the Sixth Ancestor, not to know the Sixth Ancestor, not to 

be a dharma descendant of the Sixth Ancestor. Now, as the descendants 

of the Sixth Ancestor, to speak the words of the Sixth Ancestor, to speak 
having got the body, hair, and skin of the Sixth Ancestor, we should say 
“such”: “Let ‘it’s your minds moving’ be as it may, we should go on to 
say, ‘it’s you moving.’””’ Why do we say “such’’? Because “moving” 
moves, because “you” are you.” It is because “since you are such a per- 
son’ that we say “such.” 

[17:14] 
FLO TSA LIZ, PINDHRKAY, Ue bEILH, Keb, LEO 
青松 の 下 に 功夫 し て 根源 を 蔽 断 せ り と も 、 な に と し て か 明 窓 の うち に 従 容 
し て 、 照 心 の 古 教 あ り と し らん 、 河 委 た れ に か な ら ふ 。 いち に ease 

これ みつ から ま ち し と ころ に に あら ず 、 他 の すす むる に あら ず 。 ん 
け な く し て 父 を 構 し 、 長 じ て は 母 を や し な ち ぉ ふ 。 し ら ず 、 この ころ も に か か 

れ り ける 一 題 珠 の 、 乾 電 を 照 破 する こと を 。 た ち ま ち に 病 明 せ し よ り 、 = 
母 を す て て 知識 を た づ ぬ 、 人 の まれ な る 儀 な り 。 思 愛 の た れ か か ろか ら 

26 Why do we say “such”? (i 万 72O 7 の 9 の 和 角 EME {S/HIE): Or, more colloquially, 
“why do we say so?” Here and below, the awkward translation of this sentence in Chi- 
nese seeks to preserve a consistent rendering of inmo. 

  

27 weshould say “such” (inmo iu beki nari {EVE \ 35> & 7 9 ): Or, more colloquially, 
“we should say it like this.” Again, the translation retains “such” for inmo. 

28 Because “moving” moves, because “you” are you (iwayuru dosha do naru ga yue ni, 
ninsha ninsha naru ni ア O777e 7 い は ゆる 動 者 動 な る が ゆえ に 、 仁 者 仁 者 な る に より て 
な り ): Or perhaps “because the mover moves.” The term ninsha 仁 者 , translated here “you.“ 

is more literally the polite second person address “one who is benevolent”; Dogen borrows 
the element sha & (“one who is” or “that which is”) for his phrase désha 95 動 者 動 .



A, ERB UTHADMACS THAICEO TC, BAVUO, Larzels 
ち 有 呑 若 聞 、 即 能 信 解 の 道理 な り 。 

In the past, the Sixth Ancestor had been a wood-cutter in Xinzhou, 
who was thoroughly familiar with the mountains, thoroughly familiar 
with the waters.”? Although, working away beneath the green pines he 
had cut the root,30 how could he have known of the old teaching that 
illumines the mind as one sits at ease by the bright window??' Under 
whom had he learned to cleanse himself?*? In the marketplace, he heard 
the sutra, not something he had expected nor had been urged upon him 
by another.** He had lost his father while still very young and, growing 
up, had cared for his mother. Little did he realize that the jewel attached 
to his clothing would illuminate heaven and earth.** Immediately after 
having understood, he abandoned his old mother and went in search of 
a wise friend — behavior rare in a person.” Who could treat the debt 
of gratitude and love so lightly?*° It is because he gave weight to the 
  

29 Xinzhou (Shinshii #1)\): A province in Tang times located in the present-day 
Xinxing District #7 #44 of Guangzhou. 

30 he had cut the root (ん ozgez o se が sggd27 se77 根源 を 蔽 断 せ り ): Perhaps、 recalling 
a line from the famous poem Zhengdao ge i418 AK, attributed to the early Chan figure 
Yongjia Xuanjue 7 3s “FS (d. 723) (T.2014.48:395c2 1-22): 

ELBOR UR AT EL RES AR EK AE. 
Directly cutting off the root source — this is sealed by the Buddha; 
Plucking at the leaves and searching the branches — this I can’t do. 

31 the old teaching that illumines the mind as one sits at ease at the bright window 

(meisé no uchi ni, shdyd shite shdshin no kokyé FARO 9 DIL, HAL TH DO HR: 
I.e., the Buddhist teachings studied by monks. “Bright window” (meisd BAZ) refers to 
monastic windows providing light for reading scriptures; see Supplementary Notes. 

32 cleanse himself (sdsetsu #3): A Chinese compound expression meaning “to wash 
and wipe clean,” though elsewhere Dégen seems to play on the second element, setsu &, 
to suggest a reading “wash away the snow.” 

33 In the marketplace, he heard the sittra (ichi ni arite kyo o kiku\W\ bil Y THe 
x < ): Traditionally said to have been the Diamond Sittra. 

34 the jewel attached to his clothing (koromo ni kakarerikeru ikka ju 2 Ab(CA AN 
”) (} 4 —#RER): Allusion to the famous parable in the Lotus Sitra, in which a poor man 
is unaware that he has a jewel sewn into the lining of his garment; see Supplementary 
Notes, s.v. “Jewel in the robe.” The jewel is often taken as a metaphor for the buddha 
nature present in all beings. 

illuminate heaven and earth (kenkon o shoha suru 87th PAAR T A): Japanese ren- 
dering of the Chinese expression zhaopo giankun FARKEct# found in several Zen texts. 

35 wise friend (chishiki Alm): I.e., a Buddhist teacher. 

36 Who could treat the debt of gratitude and love so lightly? (on ‘ai no tare ka karo- 
karan BE OKADA /): Le., the debt of gratitude a son owes to his mother. 
Huineng’s abandonment of his elderly mother in his quest for the dharma is praised as 
well in “Shobdgenz6 gydji” IEYEAR eT KF, part 1.
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dharma and took gratitude lightly that he cast aside his debt of gratitude. 
This ts the truth of “if those having wisdom hear it, they will believe and 
understand it.””’ 

[17:15] {1:209} 
VILA BIL, ALICE, BOMSKBITILHOT, BEEK BICOEIS 
れ 、 智 す な は ち 知 を た づ ぬ る な り 。 五 百 の 蜂 幅 は 、 智 お の づか ら 身 を つく 
る 、 さ ら に 身 な し 、 心 な し 。 十 千 の 流 魚 は 、 智 し た し く 映 に て ある ゆえ 
に 、 RICH OF, AlCHOFEWRL BR, METNISE HT S270, x 
た る に あら ず 、 入 に あら ず 。 た と へ ば 東 君 の 春 に あふ が ご と し 。 智 は 有 念 
に あら ず 、 智 は 無念 に あら ず 、 智 は 有心 に あら ず 、 智 は 無心 に あら ず 。 い 
は ん や や 大小 に か か は らん や 、 い は ん で 迷 悟 の 論 な らん や 。 い ふと ころ は 、 
介 法 は いか に ある こと と も し ら ず 、 さ きよ り 聞 取 す る に あら ざれ ば 、 し た 
ふ に あ ら ず 、 ね が な ふ に あ ら さ ざれ ども 、 聞 法 す る に 、 思 を か ろく し 身 を わす 
る る は 、 有 有 智 の 身心 、 す で に 自己 に あら ざる が ゆえ に 、 し か あら し むる な 
り 。 これ を 即 能 信和 解 と いふ 。 し ら ず 、 い くめ ぐり の 生死 に か 、 こ の 智 を も 
ちな が ら 、 い た づら な る 鹿 涯 に めぐ る 。 な ほし 石 の 玉 を つつ め る が 、 玉 も 
石 に つつ まれ り と も し ら ず 、 石 も 玉 を つつ め り と も し ら ざ る が ご と し 。 

人 、 こ れ を し る 、 人 、 こ れ を と る 。 これ す な は ち 玉 の 期 せ ざる と ころ 、 石 
の また ざさ ざる と ころ 、 石 の 知見 に よら ず 、 玉 の 思 量 に あら ざる な り 。 す な は 
ち 人 と 智 と あ ひ し ら ざ れ ど も 、 道 か な ら ず 智 に きか る る が ご と し 。 

This “wisdom” is not learned from someone; it is not generated by 
oneself: wisdom transmits to wisdom; wisdom seeks out wisdom. [In 
the case of] the five hundred bats, wisdom itself created their bodies; 

they had no other body, no other mind.** [In the case of] the ten thousand 
swimming fish, tt was because of the wisdom intimately present in their 
bodies — not conditions, not causes — that, when they heard the dhar- 

ma, they immediately understood it.*’ It is not that it has come; it is not 
that it enters: it is like the Lord of the East meeting the spring.*° Wisdom 
is not having thought; wisdom ts not lacking thought; wisdom is not 
  

37 “if those having wisdom hear it, they will believe and understand it” (uchi nyaku 

mon, soku no shinge AS 7, BNRETE AF): Quoting the Lotus Siitra (Miaofa lianhua 
77zg 妙法 蓮華 経 , 工 262.9:19c12-13). 

38 five hundred bats (gohyaku no henpuku 4.6 7%): Allusion to the story, re- 

corded in Xuanzang’s Datang xiyuji KFS Va ba (T.2087.51:882a11-21), of five hundred 
bats in a tree that had caught fire, who were so taken with the recitation of the Buddhist 
abhidharma teachings that they remained in the tree and perished in the flames. They 
were subsequently reborn as humans, joined the Buddhist order, and became the five 
hundred arhats who compiled the great Sarvastivada treatise known as the Mahavibhasa. 

39 the ten thousand swimming fish (jzsen no yiigyo + iif): Allusion to a ja- 
taka tale recorded in the Jing guangming jing 金光 明 (T.663.16:352b15ff), in which 
ten thousand fish swimming in a pond received the teaching of the twelvefold chain of 
causes and conditions and were subsequently reborn in the Heaven of the Thirty-three 
Devas. Dogen’s reference here to “causes” (in [K]) and “conditions” (en #&) could either 

be to the teaching of the twelvefold chain or to the karmic fruit of hearing the teaching. 

40 the Lord of the East (76kun ##): L.e., the god of the sun, or of spring.



having mind; wisdom is not lacking mind.*' Still less does it have to do 
with great and small; still less is it a question of delusion and awakening. 

What this is saying 1s that, not knowing what the buddha dharma ts, 
since he had not heard of it, he did not yearn for it, did not desire it; 

yet upon hearing the dharma, that he took gratitude lightly and forgot 
about himself occurred as it did because the body and mind possessed 
of wisdom were not his own.” This is called “they will believe and un- 
derstand it.” There is no knowing through how many rounds of birth 
and death, even while possessed of this wisdom, we have turned round 
in meaningless afflictions.* It is just like a stone containing a gem: the 
gem does not know itt is contained in the stone, nor does the stone know 
that it contains the gem.** A person knows of it; the person takes it. This 
is something the gem did not expect, something the stone did not antic- 
ipate; it does not depend on the stone’s knowledge, nor ts it the thinking 
of the gem. That is, although the person and wisdom do not know each 
other, it seems the words are heard by wisdom. 

[17:16] {1:210} 
HSE, BUR KALV SEHD, BDPROF LAIST, BRS 
ず し も ゃ も 無 に あら ざれ ども 、 一 時 の 春 松 な る 有 あ り 、 秋 菊 な る 無 あ り 。 こ の 
無知 の と き 、 三 菩提 みな 疑 翌 と な る 、 書 諸 法 み な 疑 位 な り 。 こ の と き 、 xk 
失 即 含 な り 。 所 聞 す べき 道 、 所 計 な る べき 法 、 し か し な が ら 疑 怪 な り 。 わ 
れ に あら ず 、 秘 界 か くる る と ころ な し 。 た れ に あら ず 、 萬 里 一 條 鐵 な り 。 
た と ひ 人 徹 摩 し て 抽 核 な り と も 、 十 方 修 土 中 、 唯 有一 乗法 な り 。 た と ひ 伝 摩 
し て 葉 落 す と も 、 是 法 住 法 位 、 世 間 相 常住 な り 。 既 赴 伝 摩 事 な る に より 
て 、 有 有 智 と 無 因 と 、 日 面 と 月 面 と な り 。 

There is the saying, “Those lacking wisdom will doubt and suspect 
it, and thereby lose it forever.” Wisdom is not necessarily “having”; 
  

41 having thought (wnen 4&7): lacking thought (munen #£3); having mind (ushin 
# >); lacking mind (mushin #£.)): Probably to be taken here as two states much valued 
in early Chan texts — “no thought” (munen £2) and “no mind” (mushin #£.0) — as 
well as their opposites. 

  

42 What this is saying (iu tokoro wa \\4> & = Alt): Presumably, Dogen is returning 
here to the story of the Sixth Ancestor. 

43 turned round in meaningless afflictions (itazura naru jinrd ni meguru \V\f27 

by 7p D BSF (CM) <4): L.e., been reborn in vain in afflicted states. The term jinrd EE4} 
{id , (literally, “dust and toil”) is regularly used for klesa (bonnd tA tk; “defilements”). See 

Supplementary Notes, s.v. “Dust.” 

44 astone containing a gem (naoshi ishi no tama o tsutsumeru 72\Z LAD EXOD 
%) 4): Variation on a common Buddhist metaphor of gold hidden in ore. 

45 There is the saying (d6 ari 18% 9 ): The second half of the passage from the 
Lotus Siitra quoted above, section 14. The original (Miaofa lianhua jing WIESE EE, 
T.262.9:19c10c13), reads “those lacking wisdom will have doubts and regrets” (muchi 
gige FEE seis).
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wisdom is not necessarily “lacking.” Nevertheless, there 1s the having 
that is one moment of the pine in spring; there is the lacking that 1s 
[one moment of] the chrysanthemum in autumn.” At the moment of this 
“lacking wisdom,” sambodhi becomes “doubt and suspicion”; all dhar- 

mas are “doubt and suspicion.” At this moment, to “lose it forever” “is 
it.”*” The words one should hear, the dharmas one should verify, are all 
of them “doubt and suspicion.” They are not I: in the realms everywhere, 
there is nothing hidden; they are not other: they are “one strip of tron for 
ten thousand miles.”** Although “such” is the budding of branches, “in 
the buddha lands of the ten directions, there is only the dharma of the 
one vehicle”; although “such” is the leaves falling, “the dharmas abide 

in their dharma positions; the marks of the world constantly abide.”” 
Due to its being “since it 1s such a thing,” it is “having wisdom” and 
“lacking wisdom,” the face of the sun and the face of the moon.°° 
  

46 there is the having that is one moment of the pine in spring; there is the lacking 

that is [one moment of] the chrysanthemum in autumn (ichiji no shunsho naru u ari, 

shikiku naru mu ari —FRO ARR OA), FK5G72 D HH Y ): Or “there is the being 
... there is the non-being .. . .” Digen is playing in this section with the verbs u A (“to 
exist,” “to have”) and mu #£ (“not to exist,” “to lack”) in the sitra’s expressions “those 

having wisdom” (uchi @ #') and “those lacking wisdom” (muchi #£#), respectively. 

47 Atthis moment, to “lose it forever” “is it” (kono toki, yO shitsu soku i nari この と 
Xx. 7k KANE Ze 4 ): A tentative translation of a sentence in which Dogen has reversed 
the order of the siitra’s phrase soku i yd shitsu BNS7k (“thereby lose it forever’). 
Perhaps to be understood that “losing it forever” is itself the “doubt and suspicion” of 
“lacking wisdom.” 

48 in the realms everywhere, there is nothing hidden (henkai kakururu tokoro nashi ti 
BD< S55 -A7eL): “one strip of iron for ten thousand miles” (banri ichijo tetsu & 
= — (Fh): Two set phrases appearing often in Zen literature. The former is a variation in 
Japanese on the saying “in the realms everywhere, it has never been hidden” (henkai fu 26 

26 ta Ft 7S ik), Suggesting the ubiquity of the ultimate truth (or the buddha dharma); the 
latter is an idiom expressing the ultimate unity of the myriad phenomena. See Supplementary 
Notes, s.v. “In the realms everywhere, it has never been hidden,” “One strip of iron for ten 
thousand miles.” 

49 Although “such” is the budding of branches (tatoi inmo shite chishi nari tomo 
た と ひび ひ 千 LC HH Ze & 4); although “such” is the leaves falling (tatoi inmo shite 
yoraku su tomo 72 & WERE L CHIT & b): Or, more naturally, “although the branch- 
es sprout in this way,” “although the leaves fall in this way.” Another evocation of the 
spring and autumn seasons seen above in the “spring pine” and “autumn chrysanthe- 
mum.” 

“in the buddha lands of the ten directions, there is only the dharma of the one ve- 

hicle” (jippd butsudo chit yui u ichijo hd +77 PME — FE1K): “the dharmas abide 
in their dharma positions; the marks of the world constantly abide” (ze hd ju hoi, 
seken so jé ju HIKER, Teta E): Quoting two passages from the Lotus Siitra: 
see Supplementary Notes, s.v. “Dharmas abide in their dharma positions.” 

50 the face of the sun and the face of the moon (nichimen to gachimen to AmM& A 
tf ¢ ): Terms that may be taken either as referring to the sun and moon, or as allusion to



[17:17] 
Eye A Te BAS ZI, WHA AEHAAT YO, DUOMO TAILS BRUIT BUT, 
AIBAT A FEST Bll, FTI PE LG, BRICKS 確 こ と 、 僅 に 八 箇月 
を ふる ほど に 、 あ る と き 、 夜 ふか く 更 た け て 、 大 満 み つか ら ひ そ か に 確 坊 
に いり て 、 六 祖 に と ふ 、 米 白 也 未 と 。 六 祖 い は く 、 白 也 未 有 和 餅 在 と 。 大 

満 、 つ え し て 御 を うつ こと 三 下 する に 、 六 祖 、 笑 に いれ る 米 を みた び 鍼 

る 。 こ の と き を 、 師 資 の 道 あ ひか な ふと いふ 。 み づか ら も し ら ず 、 他 も 不 
営 な り と い へ ども 、 俺 法 ・ 値 衣 まさしく 和 住 誠 の 正 堂 時 節 な り 。 

Because he was “such a person,” the Sixth Ancestor had an understand- 
ing. Subsequently, he visited Mount Huangmei and paid his respects to 
Chan Master Daman, who had him lodged in the postulants’ hall.°' After 
he had pounded rice day and night for some eight months, at one point, 
deep in the night, Daman himself secretly entered the pounding room 
and asked the Sixth Ancestor, “Is the rice whitened yet?” 

The Sixth Ancestor said, “It’s whitened but not yet sifted.” 

Daman struck the mortar with his staff three times, and the Sixth An- 

cestor sifted the rice in the winnow three times.” It is said that, at this 

time, the ways of master and disciple came together. Though they them- 
selves did not know it, and it was not understood by others, the transmis- 

sion of the dharma and transmission of the robe, was precisely at “such” 
a moment. 

* KOK OK OK 

[17:18] 
南 鐵 山 無 際 大 師 、 ち な み に 薬 山 と ふ 、 三 乗 十 二 分 教 、 基 甲 粗 知 、 管 聞 南 方 
直 指 人 心 、 見 性 成 催 、 買 未明 了 。 伏 望 和 間 、 慈 悲 指示 。 

  

Sun Face and Moon Face, two buddhas given in the Foming jing #4; see Supple- 
mentary Notes, s.v. “Sun face, moon face.” 

51 Mount Huangmei (Obaisan S#61U): The mountain in Qizhou #7), present-day 
Hubei, that was the site of the communities of the Fourth and Fifth Ancestors. 

Chan Master Daiman (Daiman zenji Kiii#6N): I.e., the Fifth Ancestor, Daman 
Hongren Aii#5h 2 (602-675). 

had him lodged in the postulants’ hall (ando ni toge seshimu 行 堂 に 投下 せ し む ): As 
a layman, Huineng was housed with the lay members of the monastery. The verb fége # 
F should probably be taken in the sense rdshuku #t7S (“to lodge”). 

52 the Sixth Ancestor sifted the rice in the winnow three times (Rokuso, mi ni ireru 

kome o mitabi hiru #8, FEICV4VS KX AT OSKS): Most versions of this story do 
not have Huineng winnowing the rice three times but, rather, entering the Fifth Ancestor’s 
room at the third watch of the night and there receiving the transmission of Bodhidhar- 
ma’s robe. (See, e.g., Tiansheng guangdeng lu KREGER, ZZ.135:645a9-11.) Dogen 
repeats his version several times in the Eihei kéroku 氷 平 廣 勿 .
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Great Master Wuji of Mount Nanyue was once asked by Yaoshan, 
“The three vehicles and twelvefold teachings, I roughly know.’ I once 
heard that in the south [they say], ‘pointing directly at the person’s 
mind, seeing the nature and attaining buddhahood’ — this I haven’t 
really understood yet.** | humbly hope your reverence will compas- 
sionately instruct me about tt.” 

[17:19] {1:211} 

~ AHL OAAZe 0, BELA BBA Ze, =e +- ABs, AAO Oz 
), LmAld, PES FITHMAZTEATOEL, te LISHRVERFKI SH 

ず 、 た だ 三 乗 十 二分 教 を あき らむ る を 、 教 移 の 家 風 と せり 。 い ま 、 人 お ほ く 
MEIC ULC, BRORSEECCPEZERBT A. PIEDKE CHOOT, 

This is Yaoshan’s question. Yaoshan was originally a lecturer, well 
versed in the three vehicles and twelvefold teachings. So it seemed there 
was nothing in the buddha dharma about which he was in the dark. In the 
old days, before the rise of separate lineages, it was the style of learning 
simply to clarify the three vehicles and twelvefold teachings. Nowadays, 
many people, obtuse in the extreme, set up their own individual tenets 
to gauge the buddha dharma — this is not the norm on the way of the 
buddhas. 

[17:20] 
KAU ML < . ERB, AREAS, RE EAS. TEE, 

The Great Master said, “Such can’t be got; not such can’t be got; both 
such and not such can’t be got.°? What will you do?” 

53 Great Master Wuji of Mount Nanyue (Nangakusan Musai daishi Fax LUE 
KE): I.e., Shitou Xiqian 4 947137 (700-790), disciple of Qingyuan Xingsi R(T 
and teacher to Yaoshan Weiyan #2 Li (fi (751-834). “Great Master Wuji” (Wuji dashi 

4 [SX KEM) is a posthumous title. This incident is found at Liandeng huiyao KKeES B, 
ZZ.136:738b 1-4. 

“three vehicles and twelvefold teachings” (sanj6 jiinibun kyo =3€+ —77 BO): L.e., 
the Buddhism of the Buddhist canon. The “three vehicles” (sanj6 =3€) refers to the 
teachings for the Sravaka, pratyeka-buddha, and bodhisattva; the “twelvefold teachings” 
(jiunibun ky6 + —4}) is synonymous with the “twelvefold division of the canon” (jiini- 

bu kyo + —#h#£), a traditional division of the canonical texts by genre. Dogen treats the 
topic in “Shobdgenzo bukkyo” IEVEAR iA. See Supplementary Notes, s.v. “Three 
vehicles and twelvefold teachings.” 

54 “in the south” (nanpo fi 77): A reference to the “sudden teachings” attributed to the 
Southern school of the Sixth Ancestor, Huineng 4H. 

  

““nointing directly at the person’s mind, seeing the nature and attaining buddha- 

hood’” (jikishi ninshin, kenshdé jobutsu (ta AL, Seen BB): A famous dictum of Zen, 
traditionally attributed to Bodhidharma; see Supplementary Notes, s.v. “Pointing direct- 
ly at the person’s mind, seeing the nature and attaining buddhahood.” 

55 “Such can’t be got; not such can’t be got; both such and not such can’t be got” 

(inmo ya futoku, fuinmo ya futoku, inmo fuinmo sé futoku {ERE RS, AEA
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[17:21] 

~HTAALB, KAO, BUNK Het AWAY, EL LICENSE - HK 
{EOE RA ARE Ze Db ZI, ABER Ze. AAR R720, SEITE VY 
ふ な り 。 有限 の 道 用 に あら ず 、 無 限 の 道 用 に あら ず 。 生 摩 は 不得 に 参 移 す 
べし 、 不 得 は 徹 摩 に 問 取 すべ し 。 遺 筒 の 徳 摩 お よび 不得 、 、 ひ と へ に 介 量 
の み に か か は る に あら ざる な り 。 會 不得 な り 、 悟 不得 な り 。 

These are the words that the Great Master spoke for Yaoshan. Truly, it 
is because “both such and not such can’t be got’ that “such can’t be got,” 
and “not such can’t be got.” “Such” is how he expresses “such.”*° He is 
not saying it is limited; he is not saying it is unlimited.°’ We should study 
“such” in “can’t be got”; we should question “can’t be got” in “such.” 
This “such” and “can’t be got” do not have to do only with the measure 
of the buddha: understanding “can’t be got”; awakening “can’t be got.” 

* KOK K 

17:22] 
HRUABIRM, SACRA RIBAS LOTIONS < . Ee ee 
RE 

Chan Master Dajian of Mount Caoxi once addressed Chan Master Da- 
hui of Nanyue saying, “What thing Is it that comes such?” 

  

4 JOE A AE ERS ARGH): Or, more naturally, “You can’t be like this; you can’t not be like 
this; you can’t be either like this or not like this.” For the full context in which Shitou 
Xiqian 石頭 希 (700-790) spoke these words to Yaoshan Weiyan 32 Li tet (75 1-834), 
see Supplementary Notes, s.v. “Slough off.” 

56 “Such” is how he expresses “such” (inmo wa inmo o iu nari {EVE (LIE MER VS 7R 
”) ): Probably meaning, “this is the way that he [1.e., Wuyi] talks about inmo.” 

57 He is not saying it is limited; he is not saying it is unlimited (ugen no doyii ni 

arazu, mugen no doyii ni arazu ARO 道 用 に あら ず 、 無 限 の 道 用 に あら ず ): The term 
doyit 道 用 (also read ddyd), translated here as “saying,” occurs most often in the sense of 
a Buddhist religious implement; here, however, it is often interpreted to mean “function 
of words,” or what we might call “usage.” The antecedent of “it” here is unclear; perhaps 
best taken as Wuji’s statement that “such can’t be got and not such can’t be got.” 

58 measure of the buddha (butsuryo {##): A term that appears several times in DG- 
gen’s writings, sometimes interpreted in the sense “the thinking of a buddha” (butsu no 
shiryo 36 Het); see Supplementary Notes, s.v. “Measure of the buddha.” 

59 Chan Master Dajian of Mount Caoxi (Sdkeizan Daikan zenji BiZ\UKETEEM): 
I.e., the Sixth Ancestor, Huineng #2. Mount Caoxi is in present-day Guangdong 
province, the location of Huineng’s Baolin Monastery ##*=#. “Chan Master Dahui of 
Nanyue” refers to Huineng’s follower Nanyue Huairang Pk tak (677-744). Huineng’s 
question here occurs in a famous dialogue included in the shinji Shobdgenzé (RF IEVE 
HRs (DZZ.5:178, case 101) and much quoted by Dégen; see Supplementary Notes, s.v. 
‘What thing ts it that comes like this?”
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[17:23] 

“Oilk, PRMILOI NAB, RSeTLSABOZIC, BTEDMRABDA 
[o, BDEXN ELC OT D7 LEBRETAL, HME ELIAS 
ず 仕 摩 物 な る と 参 究 すべ し 。 仕 摩 物 は 疑 著 に は あら ざる 、 徹 摩 来 な り 。 

These words mean that, because “such” is not to be doubted, is not to 

be understood, because it is “what thing,” truly we should always inves- 
tigate the myriad things as being “what thing,” truly we should always 
investigate a single thing as “what thing.” That “what thing” is not to be 
doubted is “comes such.” 

TE YEAR ie IRE 七 
Treasury of the True Dharma Eye 

Such 
Number 17 

[Ryumonji MS:] 

個 時 仁治 三 年 王 寅 三 月 二 十 六 日 、 在 干 観 音 導 利 興 聖 費 林 寺 示 衆 

Presented fo fne assenb ル yy af Kannon DO KOs カ 0 Horin Monastery; 
twenty-sixth day, third month of the senior water year of the tiger, 

the third year of Ninyji [27 April 1242}°° 

[Tounji MS:] 

Rr FRIIM ATMA. BSB ZeaR. RE 

Copied this at the acolyte’s quarters; fourteenth day, fourth month of 
the junior water year of the rabbit, the first year of Kangen 

[14 May 1243]. Ejo 

FA ECAR BEES HO HL, SBR DK SEL SE CP, 
ARCHER, HBS 

In the abbot’s quarters of Keirin Monastery, Katsuura District, Ayo; 
twenty-fourth day, sixth month, senior metal year of the horse, the 

seventh year of Eish6 [29 July 1510]. YOken, in his seventy-third year, 
respectfully copied this®! 

  

60 The Tounji 洞 雲 寺 MS shares an identical colophon. 

61 Yoken 用 兼 : I.e., Kink0 Yoken 金岡 用 (1437-15132).
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NUMBER 18 

Avalokitesvara 

Kannon 

Oia
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Avalokitesvara 

Kannon 

INTRODUCTION 

This chapter is dated in the spring of 1242, soon after the start of the 
summer retreat. Although the location is not given in the colophon, we 
can assume that Dogen was at Koshoji, his monastery in Uji, where, 
in the week before he composed this text, he had produced the “Kaiin 
zanmal” 海 印 三 昧 and “Juki" 授 記 chapters of the Shobogenzo. Our work 
here appears as number 18 in both the seventy-five- and sixty-chapter 
compilations and as number 33 in the Honzan edition. 

The “Kannon” chapter is devoted entirely to Dogen’s comments on 
a single conversation, between two Tang-dynasty monks, Yunyan Tan- 
sheng 2 #22 5% and Daowu Yuanzhi i &[Al#, who were fellow disciples 
of Yaoshan Wetyan #% (LH fx. The topic of the conversation is the epon- 
ymous Bodhisattva Avalokitesvara, known in Japan as Kannon 観音 . 
Avalokitesvara, perhaps the single most popular figure in the Mahayana 
pantheon, is represented in many forms; the form under discussion here 
is that known as the Thousand-armed Avalokitesvara (Senju Kannon ¥ 

#8 ), whose great compassionate activity is expressed through a thou- 
sand arms, each with an eye in the palm of its hand. The question raised 
by Yunyan is how the bodhisattva uses these many hands and eyes; the 
answer proposed by Daowu 1s that it is like someone groping for a pillow 
in the dark. 

In his commentary, Dogen analyzes every sentence of the conversa- 
tion, often finding surprising meanings in the two masters’ statements 
and proposing playful reworkings of the Chinese text. In this, the “Kan- 
non” chapter is often representative of characteristic features of Dogen’s 
notoriously challenging approach to reading and interpreting the Chi- 
nese koan literature. 

The chapter ends with an unusual postscript (or appendix), in which Do- 
gen points out that, while he has focused here on the best discussion of 
Avalokitesvara, there are several other references to the bodhisattva in the 

Chan corpus, some examples of which he simply notes with little comment.
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TE YAR HE /\ 

Treasury of the True Dharma Eye 

Number 18 

観音 

Avalokitesvara 

[18:1] {1:213} 
雲 厳 無 住 大 師 、 間 道 吾 山 修 一 大 師 、 大 悲 苦 薩 、 用 許 多 手 眼 作 摩 。 道 吾 日 、 
DARMAFRMT, SRA, Kh, Koh, BRA, KES. = 
RA, WHE FIR, BA, BHASE, Mee) uk, BmAL FAIR 
ROK, ANUP EAE, BA, me FER, 

Great Master Wuzhu of Yunyan asked Great Master Xiuyi of Mount 
Daowu, “How does the Bodhisattva of Great Compassion use so many 
hands and eyes?” 

Daowu said, “Like a person groping behind for their pillow in the 
night.” 

Yunyan said, “I understand. I understand.” 

Daowu said, “How do you understand it?” 

Yunyan said, “His body everywhere 1s hands and eyes.” 

Daowu said, “You talk big talk, but it’s just eight or nine tenths of a 
saying.” 

  

1 Great Master Wuzhu of Yunyan (Ungan Mujii daishi 22 #k {= XEN); Great Mas- 
ter Xiuyi of Mount Daowu (Dégozan Shuitsu daishi 14 & LWE— XEém): The former is 
Yunyan Tansheng 2222 5% (782-841), disciple of Yaoshan Weiyan 3 ei (75 1-834), 
in the lineage of Qingyuan Xingsi 青 原 行 思 : the latter is Daowu Yuanzhi 18 S/S (769- 
835), who studied together with Yunyan under Yaoshan. A slightly variant version of 
their conversation is recorded in Digen’s shinji Shobégenzo ta F IEJEAR RK (DZZ.5:182, 
case 105). The dialogue appears in several Chan sources; see, e.g., Zongmen tongyao ji 

款 門 統 要 集 . ZTS.1:149d-130a. 

Bodhisattva of Great Compassion (daihi bosatsu KARE): I.e., Bodhisattva 
Avalokitesvara. 

so many hands and eyes (kota shugen i+ & FAR): Reference to the form of Avalokites- 
vara known as “Kannon of a Thousand Arms and a Thousand Eyes” (senju sengen kan- 
non + ¥-FAR#F ), represented in iconography as having an eye in the palm of each of 
his thousand hands. The question, “how does [he] use” (yO... so ma FA... (F/B) may 
be taken both as “in what way does he use” and “to what end does he use.” 

2 “You talk big talk” (d6 ya taisatsu dé i184 AH): Loose translation for the Chi- 
nese idiom taisha dao K2UH (“extreme speech”; also written A#8).
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Yunyan said, “I’m just like this. How about my elder brother?” 

Daowu said, “His body throughout is hands and eyes.’” 

[18:2] 

BAB IL. AROMB, FEICHIELEWN LL, ZB - こし か 
ず 。 観 音 を 参 昌 せん と お ぼ え ば 、 ae の いま の IDE RR T 
Lo VSB GT OKABE he CVI ithe peze 0, Bae eit dv 
So BHBORELEBEIT, BRELODRBeeO LBTAI LEAN, 
過去 正法 明 如 来 な り 。 

Although one hears many voices, both before and after them, speaking 
of Kannon, they are not like those of Yunyan and Daoyu.* If we would 
study Kannon, we should study this talk of Yunyan and Daowu.° The 
“Bodhisattva of Great Compassion” they are speaking of here is Bodhi- 
sattva Kanzeon, also called Bodhisattva Kanjizai.° We study him also as 
the parent of the buddhas; do not study that, compared to the buddhas, 
he has not yet gained the way.’ He is the past Tathagata Shobo Mys.° 
  

eight or nine tenths of a saying (ddtoku hakku j6 i844 /\ tun): Le., “not bad”; see Sup- 

plementary Notes, s.v. “Eight or nine tenths complete.” 

3 “body everywhere” (henshin i); “body throughout” (tsiishin i): The two 
terms are roughly synonymous, meaning “everywhere throughout the body,” “the entire 
body,” etc. The latter term can also have a more general sense of “completeness,” “total- 
ity,” etc.; hence, “he is completely hands and eyes.” The former term is also written #4. 

4 speaking of Kannon (ddtoku Kannon i8(#@#): |.e., talking about Bodhisattva 
Avalokitesvara. Dogen uses the most common form the bodhisattva’s name, rendered 
here and below in the Japanese reading. 

5 this talk (ima no déya \\£j8 tL): In the odd form déya 道 也 . D6gen seems to 
be playing with the Chinese of Daowu’s remark translated above as “You talk big talk” 
(doya taisatsu dé 16 th, A418), where the element ya t# is functioning merely as a gram- 
matical particle marking the topic. 

6 Bodhisattva Kanzeon (Kanzeon bosatsu 観世 音 菩薩 ): “Bodhisattva Observer of 
the Sounds of the World”; the Chinese rendering of the name “Avolokitesvara” favored 
by the translator Kumarajiva. 

Bodhisattva Kanjizai (Kanjizai bosatsu #8 {£hé): “Bodhisattva Observing Lord”; 
the rendering of the name adopted by the Chinese translator Xuanzang. 

7 parent of the buddhas (shobutsu no bumo if Et): A role reflecting the treat- 
ment of AvalokiteSvara in some esoteric traditions. 

compared to the buddhas, he has not yet gained the way (shobutsu yori mo mitokudo 

aa 36 KY +, 987918): Le., is still on the bodhisattva path leading to buddhahood. 

8 the past Tathagata Shobo Myo (kako Shdbémyo nyorai WH IEVAA RMR): 
“Tathagata Knowledge of the True Dharma”; the name given to Avalokitesvara in texts 
that treat him as having attained buddhahood in the distant past. See, e.g., Qian shou qian 
yan guanshiyin pusa dayuanman wuai dabeixin tuoluoni jing -F FIRB SER XK 
El its FERRE ZBL BE REJE KS (T.1060.20:110a1 1-12): 

=F PRES She, RUB, ERK RHP, CPR IER 
BARNA
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[18:3] {1:214} 
LPHFl(2, BRifOKA Sieh tS FIRB OWS SUC, BRITA 
き な り 。 観音 を 保 任 せ し む る 家門 あり 、 観 音 を 未 夢見 な る 家門 あり 。 Z 
に 観音 あり 、 道 吾 と 同 参 せり 。 た だ 一 、 雨 の 観音 の み に あ ら ず 、 百 、 千 の 
打 音 、 お な じ く 雲上 厳 に 同 参 す 。 観音 を 眞 筒 に 観音 な らし むる は 、 た だ 雲 厳 

営 の みな り 。 所以 は いか ん 。 雲 歳 道 の 観音 と 、 人 魚介 道 の 観 音 と 、 道 得 ・ 道 
不得 な り 。 人 鱗 俸 道 の 観音 は 、 た だ 十 二 面 な り 、 EBRLD SHOT, ERHIEO 
MEL, DODICF FIR, BRUDSOS, RE ORMEBII, Lifb 
CJ BRDU FAR ZR, BRL DSHOT, RICeROETHLMDHY LLG, 

Thus, we should take up and study Yunyan’s words, “How does the 
Bodhisattva of Great Compassion use so many hands and eyes?’ There 
are houses that maintain Kannon; there are houses that have never 

dreamt of Kannon.’ There is a Kannon in Yunyan; he studied together 
with Daowu.'® Not merely one or two Kannons but a hundred, a thou- 
sand, Kannons similarly studied together with Yunyan. Kannon is truly 
made Kannon only in the community of Yunyan. Why is this? The Kan- 
non Yunyan speaks of and the Kannon other buddhas speak of are saying 
it and not saying it.'' The Kannon other buddhas speak of is twelve fac- 
es; Yunyan is not like this.'* The Kannon other buddhas speak of is just 
a thousand hands and eyes; Yunyan is not like this. The Kannon other 
buddhas speak of is temporarily eighty-four thousand hands and eyes; 
Yunyan is not like this.'> How do we know this? 

  

[The World-Honored One said,] “Good men, this Bodhisattva Observer of the 

Sounds of the World has inconceivable majestic powers. In innumerable kalpas past, 
he already became a buddha named Tathagata Knowledge of the True Dharma.” 

9 houses that maintain Kannon (Kannon o honin seshimuru kamon #2 & (RILE L 
¢° 4 3zFH): Presumably, Buddhist traditions in which Kannon plays a significant role. 

10 There is a Kannon in Yunyan; he studied together with Daowu (Ungan ni Kan- 

non ari, Dogo to dosan seri ERICA HO, 道 吾 と 同 参 せり ): The first clause here 
suggests that “Yunyan” 228% refers to the location of that name (in Youxian (K'%%, pres- 
ent-day Hunan); the second clause suggests it refers to the person, Tansheng 2 fx. 

11 saying it and not saying it (ddtoku d6futoku 18 4418 F 7%): Le., Yunyan is able truly to 
express what should be said of Kannon, whereas “other buddhas” are not; the affirmative 

and negative forms of the Chinese idiomatic daode 18 1%, “to say”; especially “to be able 
to say” something significant. 

12 twelve faces (jini men -- —H): An unusual number of faces for Avalokitesvara; pre- 
sumably, the eleven-headed version, in whose iconography the eleven heads sometimes 
emerge from a central head. 

13 temporarily eighty-four thousand hands and eyes (shibaraku hachiman shisen 
shugen LIZ < /\ S50U-F AR): A figure (S. caturasiti-sahasra) regularly used in Bud- 
dhist literature to designate a great number; here, perhaps, meant to suggest the common 
trope that a buddha has eighty-four thousand teachings to counteract the eight-four thou- 
sand afflictions. The force of the adverb shibaraku Ltd & < , translated here “temporar- 
ily,” is unclear: it may indicate that Kannon sometimes manifests eighty-four thousand
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[18:4] 

ee OMRON Eee ACS FAR IL, HMEZOI, EEN BOT FID 
に あら ず 、 い は ん や 十 二 お よび 三 十 二 、 =EORUROSR OAD, HSB 
CEC Li ie0, BFSOUEY ANE ET, RICE 

か ぎら ず は ば 、 無 由 際 量 に も か ぎる 太 か ら ざ る な り 。 用 許 多 の か ず 、 そ の 宗 
理 か く の ご こ ご LOBEL. すでに 無量 無 邊 の 由 量 を 超越 せる な り 。 いま 
雲 厳 道 の 許 多 手 眼 の 道 を 括 来 する に 、 道 吾 、 さ ら に 道 不 著 と い は ず 、 宗 旨 
ある し 。 

The words “so many” in Yunyan’s saying, “How does the Bodhisattva 
of Great Compassion use so many hands and eyes?’ are not merely eighty- 
four thousand hands and eyes, let alone varieties numbering twelve, or 
thirty-two, or three.'* Xuduo [“so many”] means “how many??? It is 
saying, “so many,” without limiting the varieties. Since the varieties are 
not limited, it must not be limited even to a limitless amount. Regarding 
the number in “use so many,” we should study tts meaning in this way. 
It has transcended the limit of the incalculable and limitless. There is an 
essential point in the fact that, in taking up Yunyan’s “so many hands and 
eyes” here, Daoyu does not say that his words do not say it.'° 

[18:5] {1:215} 
SR UB Blt, DOCEKWICAB> BRLYO, FCCW+EORMTEL 
て 、 LOIRE BRS BL, REAR. 年 魔 は 護 中 す 。 {FEL & 
WAIL, SAILS CIB All, BRIEML, BaRATS. LU 

る べし 、 MOLD aH. H7eU < ALES 話 多 手 眼 な り 。 許 多 手 眼 は 、 あ 
きら か に 雲 歳 ・ 道 吾 同 参 な り 。 い ま は 用 作 魔 を 道理 に 問 取 する な り 。 こ の 
問 取 を 、 経 師 ・ 論 師 な ら び に 十 聖 ・ 三 賢 等 の 問 取 に ひと し め ざ る べし 。 こ 
の 問 取 は 、 BRA BAA ARS BRO, WEARS FAR Lie 
する に 、 こ の 功 業 を ちか ら と し て 成 備 す る 古 借 ・ 新 俺 ある べし 。 使 許 多 手 
眼 作 衣 と も 道 取 し つべ し 。 作 仕 磨 と も 道 取 し 、 動 仕 訂 と も 道 取 し 、 道 仕 摩 
と も 道 取 あり ぬ べ し 。 

  

hands and eyes; or it may suggest simply that Kannon is occasionally spoken of as 
having this number of hands and eyes. 

14 varieties numbering twelve, or thirty-two or three (jini oyobi sanjii ni, san no su- 

han + 2B EOUE+ 2, =O BUI): Dogen here seems to be referring, not to the num- 
ber of hands and eyes of Kannon, but to the twelve faces represented in some iconogra- 

phy and to the thirty-two or thirty-three manifestations of Kannon given in some sources. 

15 Xuduo means “how many?” (kota wa ikusobaku to iu nari 許 多 は いく そば く と い 
ぶな り ): Dogen is here merely providing a Japanese equivalent, “how many” (ikusobaku 
V\< €1X< ) for the Chinese expression xuduo 許 多 . 

16 his words do not say it (d6 fujaku i& # %): I.e., Yunyan’s words are insufficient. A 
loose translation of the Chinese idiomatic dao buzhao 18 * &, a form not appearing else- 
where in Dogen’s writings; roughly synonymous with the much more common dao bude 
18 44%, translated as “not saying it,” in section 3 above. The antecedent of the pronoun 
is, of course, Yunyan.
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Yunyan and Daowu once studied together and were equals under 
Yaoshan. Thereafter, as fellow travelers for forty years, discussing eD- 
isodes past and present, they “leveled what was wrong and confirmed 
what was right.”'’ In this way, today, in saying “how many hands and 
eyes,” Yunyan says it, and Daowu confirms it. We should know that, 

for both old buddhas, it is the “how many hands and eyes” that they say 
together. “How many hands and eyes” is clearly Yunyan and Daowu 
studying together. 

Now, he asks Daowu, “How does he use them?’ We should not equate 
this question with the questions of the siitra masters and treatise mas- 
ters, the ten sages and three worthies, and the like.'® This question has 
brought up a saying, has brought up “hands and eyes.” In saying, “how 
does he use so many hands and eyes,” there should be old buddhas and 
new buddhas who attain buddhahood through the strength of this merito- 
rious deed.'’ We may also say, “how does he employ so many hands and 
eyes?””° We may also say, “What does he do with them?” We may also 
say, “How does he move them?” There should also be a saying, “How 
does he speak of them?” 

  

17 fellow travelers (ddgyo [=]{T): Or “fellow practitioners.” 

“leveled what was wrong and confirmed what was right” (fuzesho wa senkyaku shi, 
zesho wa shomyo su FEMILRIAl EL, AI LIRAAT): Reflecting a remark to Xuefeng 
Yicun 2343 7% (822-908) by Yantou Quanhuo HEIR (828-887) (Lengdeng huiyao 

its , ZZ.136:782b17-18): 

Je Dire BL RS GBA A ee BU EA 
Where you’re right, I confirm it for you; where you’re wrong, I shave it off for you. 

18 sitra masters and treatise masters (Avdji ronji 経 師 論 師 ): I.e.、 specialists in the 
interpretation of the sitras and treatises; scholastics. A pejorative term commonly found 
in Ddgen’s works. 

ten sages and three worthies (jisshd sanken +22 - ='%): I.e.. those on the ten ad- 
vanced stages (ji HH; S. bhiimi) of the bodhisattva path and the three preliminary stages 
preceding these. 

19 old buddhas and new buddhas who attain buddhahood through the strength of 

this meritorious deed (kono kugo o chikara toshite jobutsu suru kobutsu shinbutsu = 
NBR ODDE UTRABT SD AB + Br): Le., buddhas, both ancient and modern, 
who achieve buddhahood through Yunyan’s question: see Supplementary Notes, s.v. 
“Old buddha.” 

20 “how does he employ so many hands and eyes?” (shi kota shugen somo (£i* ZB 
=f (E/): Dogen here begins a series of plays with the Chinese question, in which he 
substitutes other possible verbs for yo FA (“to use”). The second instance here, if trans- 

lated in parallel with the others, would read “how does he do them?” (so jiimo (E{T VE): 
in ordinary parlance, it would be taken as the Chinese idiomatic “what’s it for?” “what 

good is it?” etc.
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[18:6] 
AVIS, MARS EIT. VEO SRSA, REN, ADK 
に 手 を うし ろ に し て 、 枕 子 を 歓 索 す る が ご と し 。 歓 索 す る と いふ は 、 さ ぐ 
り も と むる な り 。 夜間 は くら き 道 得 な り 、 な は 日 裏 者 山 と 道 取 せ ん が ご と 
し 。 用 手 眼 は 、 如 人 夜間 硝 手 的 枕 子 な り 。 こ れ を も て 用 手 眼 を 単 すべ し 。 
夜間 を 日 裏 よ りお も ひ や る と 、 夜 間 に し て 夜間 な る と き と 、 投 呈 す べし 、 
すべ て 書 夜 に あら ざら ん と き と 摘 時 すべ き な り 。 人 の 操 枕 子 せ ん 、 た と ひ 
この 儀 す な は ち 第 音 の 用 手 眼 の ご と く な る 、 會 取 せ ざれ ども 、 か れ が ご と 
く な る 道理 、 の が れ ・ の が る べき に あら ず 。 

Daowu says, “Like a person groping behind them for their pillow in 
the night.” The meaning of this is, for example, like a person in the night 
reaching behind them and groping for their pillow.”! Mosuo [“groping”] 
means “to search for.” “In the night” is a saying about the dark, like say- 
ing, “seeing the mountain In the daylight.”*? “Using hands and eyes” 1s 
“like a person groping behind them for their pillow in the night.” With 
this, we should study “using hands and eyes.” We should examine it 
as considering “the night” from the daylight and as the time when “the 
night” is “the night” itself.2> We should examine it as the time when there 
is neither day nor night. “A person’s groping for a pillow” — though we 
do not understand that this behavior is like Kannon’s using his hands and 
eyes, we cannot avoid the truth that it 1s [in fact] like that. 

[18:7] 

VYEVSRIADAIZ, OENITEIRDOSBRANKD, RIDAISLROALI 
LC, PHOALRARDO SSD, bLGEOLHRAZLO CEBLTCEROA 
lChOPIL, BMAHCBTRCELIAHY, H+, SHIT A*SHBERD 
り 。 RAD, AKERORAOLRSARADOF, LSAXL, BRTSAIL, 

AT ILb OT. BRT ILh OT, HEMT ICH OT, REA FRET. 
と 道 取 する 道 吾 の 道 底 を 抜 品 せん と する に 、 眼 の 夜間 を うる 、 見 る べし 、 す 
ご さざれ 。 手 の 、 ま くら を さぐる 、 い まだ 剤 限 を 著 手 せ ず 。 背 手 の 機 要 な る 
べく は 、 背 眼 す べき 機 要 の ある か 。 夜間 を あき らむ 太 し 。 手 眼 世 界 な る べき 
か 、 人 手 眼 の ある か 、 ひ と り 手 眼 の み 飛 衣 誠 する か 、 頭 正 尾 正 な る 手 眼 の 一 
條 ・ 雨 條 な る か 。 も し か く の ご と く の 道 理 を 披 足 すれ ば 、 用 許 多 手 眼 は た と 
ひ あ り と も 、 た れ か これ 大 悲 菩 薩 、 た だ 手 眼 菩薩 の みき こ ゆ る が ご と し 。 & 
長い は ば 、 手 有 眼 菩薩 、 用 許 多大 悲 菩薩 作 硬 、 と 問 取 し つべ し 。 

21 The meaning of this (iwayuru shishi \ (it) 45 B): Dogen is here and in the next 
sentence simply providing the Japanese meaning of the Chinese sentence. 

  

22 asaying about the dark (kuraki ddtoku < % Xj8%%): Literally, “a dark saying”; a 
somewhat odd locution, perhaps to be understood as “a saying that it is dark.” 

“seeing the mountain in the daylight” (nichiri kanzan A #41): Perhaps meaning 
“as clear as seeing a mountain in broad daylight.” Likely reflecting the words of Yunmen 
Wenyen 22F4 sci (864-949); see Supplementary Notes. 

23 considering “the night” from the daylight (vakan o nichiri yori omoiyaru #{A 
~rARBEKLYOBbEOLS): Le. “the night” as seen from, or perhaps in contrast to, the 

daylight — as opposed to the following night as it is in itself.
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The “person” in this “like a person” — should it be solely a metaphor- 
ical term? Again, should this “person” be an ordinary person, or should 
it not be an ordinary person? If we study them as the ordinary person on 
the way of the buddhas and not as a metaphor, there is something to be 
studied in their “groping for thrir pillow.” And the pillow as well, what 
shape it has should be questioned. “The night” as well must not be the 
night of the day and night of humans and devas. We should know that 
the saying is not that they get their pillow, not that they draw in their 
pillow, not that they “push away their pillow.”** When one would inves- 
tigate Daoyu’s saying that says “groping behind them for their pillow 
in the night,” we should see that the eye must get “the night”; do not 
overlook this. The hand’s searching for the pillow has not set its hand 
on its limit.?? If the “hand behind” them is essential, is it essential to 

do an “eye behind” them?’° We should clarify “the night.” Is it a world 
of hands and eyes? Are there human hands there? Or do the hands and 
eyes by themselves dart like a thunderbolt? Is it one or two instances of 
hands and eyes true from head to tail? When we examine its principles 
like this, although there may be “using so many hands and eyes,” who 
is the Bodhisattva of Great Compassion? It sounds as if there is just 
Bodhisattva Hands and Eyes. If we put it like this, we should ask, “How 

does Bodhisattva Hands and Eyes use so many Bodhisattvas of Great 
Compassion?’ 

  

24 “push away their pillow” (suishutsu chinsu f£ Ht): Likely recalling a story about 
Yangshan Huiji (1 284% (803-887) (Lengdeng huivyao Rit S B, ZZ.136:565a3-4): 

(ai, Bp we mE, Bia, hats. WAAR. B. dA EE 
ie. BMPEW AL +. 
A monk asked, “Can the dharma body really preach the dharma?” 
The Master [Yangshan] said, “I say it can’t, but there’s someone else who says it 

can.” 

[The monk] said, “Where is the one who says it can?” 

The Master pushed away his pillow. 

25 The hand’s searching for the pillow has not set its hand on its limit (te no, mak- 

ura o saguru, imada saigen o chakushu sezu 手 の 、 ま くら を さぐる 、 い まだ た 剤 限 を 著 
手 せ ず ): ILe.. the searching for the pillow has no limit. The translation tries to capture 

the play with “hand” in the verb chakushu 4% ¥ (‘set its hand”), which would ordinarily 
suggest “to undertake,” “to embark on.” 

26 Ifthe “hand behind” him is essential, is it essential to do an “eye behind” him? 

(haishu no kiy6é naru beku wa, haigen su beki kiy6 no aru ka #§ FOREB7RO << td, 

背 眼 すべ き EO & 5D»): Dogen has here formed a strange noun, haishu #4 (“hand 
behind”), from Daowu’s Chinese and then created a stranger new verb, haigen su #7 AR 
+ (“to eye behind”).
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[18:8] {1:216} 
LOXL, FARIS LOS OBMET Eb. FA (EMER 720. FASE 
720), EMGHAETSROL KI, MERIC LE, BER LIES 
FSMLEDOSST, KOMOMERHO LE, 遣 手 眼 あり と も 、 自 己 
に は あら ず 、 山 海 に は あら ず 、 日 面 ・ 月 面 に あら ず 、 即 心 是 備 に あら ざる 
な り 。 

We should know that, while the hands and eyes do not obstruct each 
other, “how does he use” is such use, is using such.’’ In such a saying, 
while “hands and eyes everywhere” “have never been hidden,” they do 
not await our saying they are “hands and eyes everywhere.”’> While 
there are those hands and eyes and these hands and eyes that “have nev- 
er been hidden,” they are not the self; they are not the mountains and 
oceans; they are not the sun face and moon face; they are not “this mind 
itself is the buddha.” 

[18:9] 

雲 厳 道 の 我 會 出 、 我 會 了 は 、 道 吾 の 道 を 我 倒 する と いふ に あら ず 。 用 念 礎 
の 手 眼 を 道 取 に 道 得 な らし むる に は 、 我 倫 也 、 我 合 了 な り 。 無端 用 遺 香 な 
る べし 、 無 端 須 入 今日 な る べし 。 

Yunyan’s saying, “I understand, I understand,” is not saying, “I un- 
derstand Daowu’s words.” To make a statement that can speak of the 

  

27 obstruct each other (shugen wa tatoi ai keige sezu tomo FRILL & OO ET 
せ ず と も ): Here. and in the following two sentences, the logic of the argument suggests 
that we might take the concessive form “X tomo” (“while X”) in the sense, “given X.” 
Dogen often uses the verb keige su iT (“to obstruct,” “to hinder”) in the sense “to 
define,” “to identify.” 

“how does he use” is such use, is using such (yo somo wa inmo yo nari, yo inmo nari 用 

(EVEL ABE 720 . FASE BEZe 9 ): “Such” translates the colloquial Chinese expression 
renmo {&RE (“in this way,” “like this,” etc.), typically understood here as invoking the 
Buddhist use of “suchness,” or “thusness” (nyoze 204; S. tathata) to indicate what is 
beyond predication — a practice very common in Dogen’s writing. 

28 while “hands and eyes everywhere” “have never been hidden” (hen shugen wa fu 
z6 26 nari tomo FAR ILA BS Ze YO & 4): Dogen is here playing with the expression, 
“in the realms everywhere, it has never been hidden” (henkai fu 26 20 Tast 7 & ik), a 
popular saying attributed to Chan Master Shishuang Qingzhu 4 #aBa& (807-888); see 
Supplementary Notes, s.v. “In the realms everywhere, it has never been hidden.” 

29 sun face and moon face (nichimen gachimen A tf ° A ii): The terms may be taken 
either as referring to the sun and moon or as allusion to Sun-faced and Moon-faced, two 

buddhas given in the Foming jing #624, or to a famous saying by Mazu Daoyi 馬祖 道 
— (709-788); see Supplementary Notes, s.v. “Sun face, moon face.” 

“this mind itself is the buddha” (soku shin ze butsu Bil.) 6): Or “this very mind is 
the buddha.” A very common phrase in Zen literature, cited in Dogen’s shinji Shobo- 
genzo IAF 1EYEAR RK (DZZ.5:266, case 278) and many other Zen sources; see Supple- 
mentary Notes.
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hands and eyes that use such, it is, “I understand, I understand.” It must 

be unexpectedly using here; it must be unexpectedly taking on today.*° 

[18:10] {1:217} 
18 SOPRA SIL, VILMOAZREH, KEORKRSURSZeERT AIC 
あら ざれ ども 、 道 吾 に MERES@ OURS), TCUCLINRKRE HE 72 0. 
眼 會 手 全 な か らん や 。 現 成 の 會 な る か 、 未 現 成 の 會 な る か 。 我 會 出 の 党 を 

我 な り と す と も 、 個 作 摩 生 會 に 個 あ る こと を 功夫 な らし むべ べし 。 

Daowu’s saying, “How do you understand it?” is “I understand”; while 
it does not obstruct “I understand,” Daowu has the saying, “How do you 
understand it?”*' Since it is “I understand” and “you understand,” could 
it not be “eyes understand” and “hands understand”? Is it a manifest un- 
derstanding? Or is it an unmanifest understanding?** Though we take the 
understanding of “I understand” as “I,” the existence of “you” in “how 
do you understand it?’ should be made the object of our concentrated 
effort.*° 

  

30 It must be unexpectedly using here; it must be unexpectedly taking on today 

(mutan yo shari naru beshi, mutan shunyit konnichi naru beshi etm Ais B72 OL 
SE 28 AS A 725 ~ L): Presumably, meaning that Yunyan’s “I understand, I understand” 
unexpectedly expresses the “use” of “hands and eyes” “here” and “today.” “Unexpectedly” 
translates mutan #£%m, a term suggesting “for no reason,” “without grounds,” “out of no- 
where”; some interpretations take it as “without limit” and treat this sentence as describing 

Kannon’s unlimited use of his hand and eyes. “Taking on today” (shunyit konnichi 2A A 
今日 ) is an unusual phrase, found also in the “Shdbdgenzé raihai tokuzui” IEYEAR RIS FE 
($a. While the predicate shunyit 24 A is regularly read here as the deontic verb “should 
enter,” the translation takes it in the sense “to employ,” “to make use of.” 

31 “How do you understand it?” is “I understand” (ni somosan e wa, iwayuru 

gae ya fAfEREAS IL, Vib SRE HH): Le., Daowu’s question is his way of saying 
what Yunyan expressed by “I understand!” A tentative translation of a passage open to 
interpretation. The English here follows the common practice of reading ga e ya K# 
th, (“I understand it”) as a predicate nominative, and taking ni somosan e {fi/ ERE S 
(“How do you understand it?”) as the subject of the following “does not obstruct.” An 
alternative reading would treat ni somosan e {fi{EFE @ as the sentence topic and take 
gae ya #&@ tH as the subject — yielding, “Regarding Daoyu’s saying, ‘How do you un- 

derstand it?’: although ‘I understand’ does not obstruct its being ‘I understand,’ Daowu 
has the saying, ‘How do you understand it?’” Such a reading would take the point to be 
that Yunyan’s saying “I understand” is, as Dogen has argued above, not to be restricted 
to his understanding of Daowu’s saying (taking keigi su 2% [“obstruct”] in the sense 
“to define”). 

32 manifest understanding (genjd no e Fipk@); unmanifest understanding (mi 
ge7/O zo e 未 現 成 の & ): Perhaps in the sense, “apparent in the words of the dialogue.” 

33 the existence of “you” in “how do you understand it?” (ni somosan e ni ni aru 
koto (VERE @ IC fi d 5 = &): Presumably, meaning that, while we are familiar with 
the “I” in “I understand it,” we need to study the “you” in “how do you understand it.”
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[18:11] 
EPROM FIROWMRE SI, KRG FRUAT ee OIC, me 
れ 手 眼 な り 、 と 道 取 せる と 参加 する 観音 の みお ほし 。 こ の 観音 た と ひ 観 音 
OL. RIBSGROMRRO, SROMPEFIR CWSI, FIRED 
LWSIHoOT, MILK cb OmARO Lb. HFIROERSBIL, WO 
MAARDOT, HFCL LOBOWHS OLD, 携 春 行 市 の 手 眼 に あ 
ら さ ざる し 。 手 眼 の 功徳 は 、 基 と 認 ず る 見 取 ・ 行 取 ・ 説 取 あ ら ざ る 太 し 。 
手 眼 すでに 許 多 と いふ 、 千 に あま り 、 高 に あま り 、 八 萬 四 千 に あま り 、 無 

量 無 由 に あま る 。 た が 遍 身 是 手 眼 の 、 か く の ご と く あ る の み に あ ら ず 、 度 
生 説法 も 、 か く の ご と く な る 記し 、 國 土 放 光 も 、 か く の ご と く な る し 。 
か る が ゆえ に 、 雲 厳 道 は 遍 身 赴 手 眼 な る べし 、 手 眼 を 遍 身 な ら し むる に は 
あら ず 、 と 参 光 す べし 。 遍 身 是 手 眼 を 使用 す と いふ と も 、 動 容 進 止 せ し む 
と いふ と も 、 動 閉 す る こと な か れ 。 

On the appearance here of Yunyan’s saying, “his body everywhere 7S 
hands and eyes”: when reciting “groping behind them for their pillow in 
the night,” there are many Kannons who study that it says “his body ev- 
erywhere” is “hands and eyes.”** While these Kannons may be Kannons, 
they are Kannons who have not yet said it. Yunyan’s “his body every- 
where is hands and eyes” is not saying “hands and eyes” are everywhere 
in his body.*? While “everywhere” may be “the realms everywhere,” the 
body hands and eyes just as such are not where “everywhere” is.*° While 
the body hands and eyes may have the virtue of being “everywhere,” 
they are not hands and eyes that dominate the market.’’ There should 
be no view, practice, or teaching that recognizes the virtue of hands and 
eyes as “is.”°® The hands and eyes are said to be “so many”; they exceed 
  

34 there are many Kannons who study that it says “his body everywhere” is “hands 

and eyes” (henshin kore shugen nari, to doshu seru to sangaku suru Kannon nomi ooshi 

iY OAR ZO, LIBS LBS ST SMA OARKIEL): Dogen has here simply 
put the Chinese sentence, “the body everywhere is hands and eyes,” into its Japanese 
reading. Note that he uses “Kannon” here for those who study Kannon. 

35 “hands and eyes” are everywhere in his body (shugen ze shinpen FAR & is): 
A tentative translation, based on what seems to be the logic of this passage. The term 
shinpen 1 could as well be interpreted as “his body [present] everywhere.” 

36 the body hands and eyes just as such are not where “everywhere” is (shin shugen 

no shat6 inmo wa, hen no shohen naru bekarazu FARO IES SEL, OPT 7S 
べから ず ): The translation struggles here to retain the consistent use of “everywhere” for 
hen i. If we substitute a term like “pervasion” here, this sentence might read, “While 

pervasion may pervade the realms, the body hands and eyes just as such are not pervaded 
by pervasion.” “The body hands and eyes” translates the ambiguous shin shugen F FAR, 
taken here as “the hands and eyes that are the body”; it might also be rendered simply as 
“the body, the hands and eyes.” 

37 dominate the market (zandatsu koshi #17 7): An idiomatic expression, found in 
Chan texts, for arbitrary or arrogant behavior; see Supplementary Notes. Here, perhaps, 

used in the sense, fully capturing the significance of “everywhere.” 

38 recognizes the virtue of hands and eyes as “is” (shugen no kudoku wa, ze to ninzu-
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a thousand, exceed ten thousand, exceed eighty-four thousand, exceed 
the incalculable and limitless. It is not only “his body everywhere 1s 
hands and eyes” that is like this: his delivering beings and preaching 
the dharma are also like this; his land and radiance are also like this.*? 

Because of that, Yuyan’s saying is “his body everywhere 1s hands and 
eyes”; we should study that he does not make “hands and eyes” “his 
body everywhere.” Whether he employs and uses “his body everywhere 
is hands and eyes,” whether he makes it move or rest, proceed or stop, 
do not move!*° 

[18:12] 

6 BiB ARS, JH AGH, TRV unk, UIE ORSBIL, SBCA 道 
な り 。 太 了 喚 道 と いふ は 、 い ひ あ て 、 い ひ あ ら は す 、 の これ る 未 道 得 な し 、 
と いふ な り 。 い ます で に 未 道 得 の 、 つ ひ に 道 不得 な る べき の こり あら ざる 
を 道 取 する と き は 、 葛 道 得 八 九 成 な り 。 

Daowu said, “You talk big talk, but it’s just eight or nine tenths of a 
saying.” The essential point here is that a “saying” is “big talk.” Taisha 
dao means “to say spot on,” “to express,” “to say with nothing left un- 
said.”*' When one finally says what was hitherto unsaid, with nothing 
remaining that has not been said, this is “just eight or nine tenths of a 
saying.” 

[18:13] {1:218} 
VSB BOBBIL, HEOKEO LD, IERBRAA BIC THOM, B 
究 に あら ず 。 道 得 は 八 九 成 な り と も 、 道 取 す べき を 、 八 九 成 に 道 取 する 

と 、 十 成 に 道 取 す る と 、 な る 太 し 。 堂 念 誠 の 時 節 に 、 百 千 高 の 道 得 に 道 取 
すべ き を 、 力量 の 妙 な る が ゆえ に 、 革 子 の 力量 を 昌 し て 、 わ づか に 八 九 成 
に 道 得する な り 。 た と へ ば 、 尋 十 方 界 を 碧 千 高 力 に 括 来 する あら ん も 、 折 
来 せ ざる に は すぐ る 太 し 。 し か ある を 、 一 力 に 括 來 せん は 、 よ の つね の カカ 

量 な る べから ず 。 い ま 八 九 成 の ここ ろ 、 か く の ご と し 。 し か ある を 、 人 祖 
の 舐 道 得 人 九 成 の 道 を きき て は 、 道 得 十 成 な る べき に 、 道 得 い た ら ず し て 
  

ru FARO DAIL, SLITS): “Is” here translates the copula ze in the phrase henshin 
ze shugen iF t= FAR (“his body everywhere is hands and eyes”). The same word could 
be translated as “this” or as “right.” 

39 delivering beings and preaching the dharma (dosh seppo 度 生 説 法 ): his land 
and radiance (kokudo 6 ん の 國 土 放 光 ): 1.e.。 the salvific activities of the bodhisattva. 
“Land" (Xo ん zo 國 土 ) refers to the bodhisattva's acquiring a buddha field (S. se) 
over which to preside 一 - here, likely Avalokitesvara's Potalaka (zzo ん z 補 陀 沙 ): “ra- 
diance" (96 放 光 ) refers to the nimbus (ん 67zyo 光明 ) surrounding his body 一 - often 
used as a metaphor for the spreading of his wisdom. 

40 do not move! (ddjaku suru koto nakare HT 5 — & 724.41): A common expres- 
sion of Zen masters that can mean, “do not make a move,” “do not move [the thing under 
discussion],” or “do not be moved” [by the thing under discussion]. 

41 Taisha dao (taisatsu dé Xi): Dogen is here simply giving a Japanese definition 
of the Chinese idiom.
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NTRREV EE SET, HE, DUD OTE< OIE, FSHICWESAR 
か ら ず 。 い は ゆる の 八 九 成 は 、 百 千 と い は ん が ご と し 、 許 多 と い は ん が ご 

と し 、 参 有 す べき な り 。 す で に 八 九 と 道 取 す 、 は か り し り ぬ 、 八 九 に か ぎ 

ARXDOoETFTEW SEO, PAO, DOK OILS BSA, 

The study of what this means is that, even if it is ten tenths, it is not an 

investigation if it lacks the power to say it exhaustively. A saying may be 
eight or nine tenths, but it should be one that says what should be said, 
whether eight or nine tenths or ten tenths. At precisely such a juncture — 
where he should say it with a hundred, a thousand, ten thousand sayings 
— because his power is so wondrous, he shows a bit of this power and 
says it just eight or nine tenths. For example, though we take up all the 
worlds in the ten directions with a hundredfold, a thousandfold, a myri- 

adfold power, it surpasses not taking them up; but to take them up with 
a single power, is no ordinary power. “Eight or nine tenths” here 1s like 
this. But, hearing the words of the buddha and ancestor, “just eight or 
nine tenths of a saying,” [people] understand it to be saying that, where 
his saying should be ten tenths, his saying is just eight or nine tenths. If 
the buddha dharma were like this, it would not have reached us today.” 
We should study “eight or nine tenths” as like saying “a hundred thou- 
sand,” like saying “so many.” Since he says, “eight or nine tenths,” we 
know that it must not be limited to eight or nine tenths. This is how we 
should study the talk of the buddha and ancestor. 

[18:14] 
REO, SAMO, BERL IL, IB BOWSER LK OWS 道 取 
LESBO AIC, MME CIMT SRY, CMBRBRMERYO EWAE 

b. TALS BR Bae, DPB ROW TIER REDS ALB &, 
SE RARKAOE EV SIDI OT, 

On Yunyan’s saying, “I’m just like this. How about my elder broth- 
er?’: he says, “just like this,” to have him say what Daowu calls “eight or 
nine tenths of a saying.”** While we may say it leaves no signs or traces, 
  

42 buddha and ancestor (busso (48): Here and in the final sentence of this section, 
most likely an epithet for Daowu, though it could also be read in the generic sense, 
^buddhas and ancestors.” 

43 Ifthe buddha dharma were like this, it would not have reached us today (buppo, 

moshi kaku no gotoku naraba, konnichi ni itaru bekarazu RIE, bLOCODE<RBR 
ら ば 、 今日 に いた る べから ず ): Japanese version of a common lament of Chinese Chan 
masters, variously phrased. Similar expressions occur frequently throughout the Shdbo- 
genzo; this one seems akin to the phrasing of a remark by the monk Baoen Xuanze 報恩 
“All that Dogen cites at shinji Shobégenzé Ih F EYEE HR, DZZ.5:192, case 122: 

PAA Ue FES A, 
If the buddha dharma were like this, it would never have reached today. 

44 to have him say what Daowu calls “eight or nine tenths of a saying” (Dogo no iu 
dotoku hakku jé no dé o déshu seshimuru 18 & MV 5-18 4 /\ ILM OI 道 を 道 取 せ し む る ):
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it is a long arm and a short sleeve.” He ts not saying, “I’m just like this,” 
in the sense, “while my previous words have not fully expressed it, I’ Il 
leave at that.” 

[18:15] 
ABV < . PEAR, VSO SIBIL, FARK AOC FIRE UCT 
り と いふ に あら ず 、 手 眼 の 通 身 を 、 通 身 是 手 限 と いふ な り 。 

Daowu said, “His body throughout 1s hands and eyes.” These words 
do not say that the hands and eyes, as hands and as eyes, are “throughout 
the body”; he is calling the body throughout of hands and eyes “his body 
throughout is hands and eyes.””° 

[18:16] 
し か あれ ば 、 身 は これ 手 眼 な り 、 と いふ に は あら ず 。 用 許 多 手 眼 は 、 用 
手 ・ 用 眼 の 許 多 な る に は 、 手 眼 か な ら ず 通 身 足 手 眼 な る な り 。 用 許 多 身 
心 作 摩 と 問 取 せん に は 、 通 身 是 作 礎 な る 道 得 も ある べし 。 い は ん や 雲 歳 の 
遍 と 道理 の 通 と 、 道 得 書 、 道 未 半 に は あら ざる な り 。 BROWCBEOU 

と 、 比 量 の 論 に あら ず と い へ ども 、 お の お の 許 多 手 眼 は 、 念 摩 の 道 取 ある 
べべ し 。 

Therefore, it is not that he is saying that the body is hands and eyes. 
When “using so many hands and eyes” is the “so many” of “using hands” 
and of “using eyes,” it is necessarily “the body throughout 1s hands and 
eyes.” When we ask, “how does he use so many bodies and minds,” 
there must also be the saying, “the body throughout is ‘how’?”*’ Still 
less is it the case that Yunyan’s “everywhere” and Daowu’s “through- 
out” are saying it exhaustively and not saying it exhaustively.** Although 
Yunyan’s “everywhere” and Daowu’s “throughout” are not an issue of 
comparison, each of their “so many hands and eyes” can have such say- 
ings. 

  

I.e., to cause Daowu to offer his own saying; assuming that the agent of the causative is 

Daowu. See Supplementary Notes, s.v. “Eight or nine tenths complete.” 

45 it leaves no signs or traces (furyii chinshaku #4 AK): Also written 7B AKBY. A 
fixed expression of appreciation often encountered in Zen texts. 

a long arm and a short sleeve (hi chd sanshii tan FE 5e42 fh#Z): A Zen idiom generally 
taken to indicate that the meaning surpasses the words, or one’s true intentions are ex- 
posed. 

46 body throughout of hands and eyes (shugen no tsiishin FIR@i#2): I.e., the body 
throughout that is itself hands and eyes. 

47 “body throughout i is ‘how’” (tsishin ze somo iH 2 (F/®): Substituting the “how” 
of “how does he use” for the “hands and eyes” of “the body throughout is hands and 

eyes,” a play that seems to suggest that the hands and eyes are how he uses them. 

48 saying it exhaustively and not saying it exhaustively (d6toku jin, dé mijin 道 得 
ai, 18°38): L.e., one has fully expressed it and the other has not.
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[18:17] 

La dmMt, BMEFOUMST SMeIL, DODO FIRE, +oms 
0, STi, \BOUFH0, BR BROOMS, stSFIRECY, Lam 
WEb, SBYOWCLH SY, Sm: BAORSAROMSEBSTSOE 
&. OBITS DO HRERIOURT SZe 9, 

Thus, the Avalokitesvara spoken of by Old Master Sakya is just a thou- 
sand hands and eyes, just twelve faces.” He has thirty-three bodies, or 
eighty-four thousand. The Avalokitesvara of Yunyan and Daowu is “so 
many hands and eyes.” But this is not talk of quantity. When they study 
Yunyan and Daowu’s Avalokitesvara of “so many hands and eyes,” all 
the buddhas realize “eight or nine tenths” of the samadhi of Avalokites- 
vara. 

TE TEER Hen oT /\ 
Treasury of the True Dharma Eye 

Kannon 

Number 18 

[Ryumonji MS:] 

個 時 仁治 三 年 王 寅 四 月 二 十 六 日 示 

Presented on the twenty-sixth day, fourth month of the senior water 
year of the tiger, the third year of Ninji [27 May 1242] 

[18:18] 
VE PIER EY COAT. PABIE<K MEST LWA Lb, BB: 
道理 に お よ は ざる ゆえ に 、 ひ と りこ の 観音 を 道 取 す 。 永 嘉 の 眞 算 大 師 に 、 
不 見 一 法 名 如 來 、 方 得 名 劉 観 自在 の 道 あ り 。 如 來 と 観音 と 、 即 現 此 身なり 
と い へ ども 、 他 身 に は あら ざる 誇 明 な り 。 

Ever since the buddha dharma came from the west, many buddhas 
and ancestors have spoken of Avalokitesvara; but, since they do not 
approach Yunyan and Daowu, we have spoken [here] solely of this 
Avalokitesvara. Great Master Zhenjue of Yongjia has the words, “Not 
seeing a single dharma ts called the Thus Come One; again, it can be 
called The Lord Who Observes.””° Though we say that the Tathagata and 

  

49 Old Master Sakya (Shaka réshi ¥3i1#-): I.e., Buddha Sakyamuni, in the sitras; 
a common expression of familiarity used in Zen literature. 

50 Great Master Zhenjue of Yongjia (Ydka no Shinkaku daishi K#-O WS KEM): 
I.e., Yongjia Xuanjue 7 3s 4% (d. 723), a disciple of the Sixth Ancestor, Huineng *4#E. 
His saying here occurs in the Zhengdao ge #18 «KK, the famous poem attributed to him 
(T.2014.48:396c11-12). “The Lord Who Observes” translates (Kanjizai #18 7£), Xuan- 
zang’s rendering of the name Avalokitesvara.
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Avalokitesvara “then manifest this body,” this is verification that they 
are not different bodies.”! 

[18:19] 
PRES + BYR. IEFAR OAR HY, BABO——7E)0, BPC. AEA, 
開 殴 悟 道 の 観音 あり 。 い づれ の 藻 色 か 見 聞 の 観世 音 菩薩 に あら ざら ん 。 百 

丈 に 入 理 の 門 あ り 。 杜 央 會 に 彫 通 観音 あり 。 法華 信 に 普 門 示現 観音 あり 。 
みな 奥 備 同 参 な り 、 奥 山河 大 地 同 参 な り と い へ ども 、 な ほこ れ 許 多 手 眼 の 
ー 二 な る し 。 

There is the encounter of the true hands and eyes of Magu and Linji: 
they are each one of “so many.”°*? Yunmen has an Avalokitesvara of “see- 
ing forms and clarifying the mind; hearing sounds and understanding 
the way”: what sounds and forms are not Bodhisattva Observer of the 
Sounds of the World who sees and hears?*> Baizhang has the “gateway 
  

51 the Tathagata and AvalokiteSvara “then manifest this body” (Nyorai to Kannon 

to soku gen shi shin OK & BS & ANE): Likely reflecting the passage on Kannon 
in the Lotus Siitra explaining the thirty-three manifestations of the bodhisattva: in each 
case, he appears in whatever body is appropriate to the deliverance of his audience. See 
Supplementary Notes, s.v. “Manifesting a body to preach the dharma.” 

32 Magu and Linji (Mayoku Rinzai JR > BRR): |e, Magu Baoche J 4 $8 faz (dates 
unknown) and Linji Yixuan f&¥# X (d. 866). Their encounter on the true hands and 

eyes of Kannon appears in the Linji lu BRYRER (T.1985.47:496c5-9): 

時 麻 谷 出 間 、 大 悲 千 手 眼 、 那 筒 是正 眼 。 師 云 、 大 悲 千 手 眼 、 那 箇 赴 正眼 。 速 道 
速 道 。 麻 谷 捜 師 下 座 。 麻 谷 却 入 。 師 近 前 云 、 不 審 。 麻 谷 擬 議 。 師 赤 提 歴 谷 下 
座 。 師 却 生 。 麻 谷 便 出 去 。 師 便 下 座 。 
At that time, Magu came forward and asked, “Among the thousand hands and eyes 

of Great Compassion, which ts the true eye?” 
The Master [Linji] said, “Among the thousand hands and eyes of Great Compassion, 
which is the true eye? Speak! Speak!” 

Magu pulled the Master down from his seat and took the seat himself. 
The Master approached and said, “] don’t understand.” 
As Magu thought to answer, the Master pulled him down from the seat and took the 
seat himself. Magu withdrew, and the Master then came down from the seat. 

they are each one of “so many” (kota no ichiichi 7 の 77 許 多 の 一 一 な り ): A tentative 
translation of a sentence subject to varied interpretation. Some would take the duplicat- 

ed ichiichi (“each one”) here as referring to each of the two actors in the story; others 

suggest that the story is “one” with “so many”; still others, that the story is but one of 

“so many.” 

53. Yunmen (Unmon 22F4): Le., Yunmen Wenyen 22F4 5c{. His saying on Kannon can 
be found in Dégen’s shinji Shobdgenzo Ih FEVER RK (DZZ.5:258, case 257); see also 
the Yunmen yulu 2 PAs &k (T.1988.47:554a13-15): 

Bia, MBM. Mis, (FOERM BRERA. a, BS 
Fe EK RB, CP Fa, TORE BGA, 
Taking up an old saying, [Yunmen] said, “Hearing sounds and understanding the 
way; seeing forms and clarifying the mind.” The Master [Yunmen] said, “What is 
this ‘hearing sounds and understanding the way; seeing forms and clarifying the 
mind’?” Then he said, “Bodhisattva Observer of the Sounds of the World comes
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for entering principle.”*4 In the Suramgama assembly, there is the Kan- 
non of Perfect Penetration; in the Lotus assembly there is the Kannon 
of Universal Manifestation.*> While these are all studying together with 
the buddha, studying together with the mountains, rivers, and the whole 
earth, they are still one or two of “so many hands and eyes.” 

[Tounji MS:] 

Mia =F ERMA H+ NAAR 
Presented on the twenty-sixth day, fourth month of the senior water 

year of the tiger, the third year of Ninji [27 May 1242P° 

(VISERIPR TASH Z. Re 
Copied this on the tenth day of mid-summer, senior water year of the 

tiger, Ninji [9 June 1242]. Ejo 

  

with cash to buy rice cakes.” He put down his hand and said, “Basically, they’re just 
dumplings.” 

54 Baizhang GX: I.e., Baizhang Huaihai 百丈 居 (749-814). His saying on Kannon 
occurs in a story in the Jingde chuandeng lu Sc fE(9 88k (T.2076.51:250a4-8): 

are Hk, QA (SIAR SIGS EPRI K Kb. Mn, RRIEMSA 
PA Bb Be 75a ES, eK Le Be, A, RAR Re aR 
BRAK, BNI, 
Once, when all were hoeing the fields, a certain monk, upon hearing the sound of the 
meal drum, picked up his hoe, gave a great laugh, and returned. 
The Master [Baizhang] said, “Excellent! This is Guanyin’s gateway for entering 
principle.” 
When the Master returned to the cloister, he called that monk and asked him, “What 
principle did you see just then that you were like that?” 
He replied, “When I heard the sound of the drum just then, I just took off and came 
back to eat.” 
The Master laughed. 

55 Saramgama assembly (Rydgon e #5 Rk): Likely a reference to the assembly at 

which the Buddha was supposed to have preached the Siiramgama-siitra, the sixth chap- 
ter of which contains discussion of the perfect penetration (ents [Bl1) of Bodhisattva 
Avalokitesvara. (Shoulengyan jing FRR, T.945.9:128bI11 ff.) 

Lotus assembly (Hokke e 1 #£@): Reference either to the assembly at which the Sad- 
dharma-pundarika-siitra was originally preached, or to convocations dedicated to the 

sutra, which contains the popular chapter on Kannon, entitled “Universal Gateway” (Fu- 
mon *F4), in which the bodhisattva manifests himself in whatever form is appropriate 
for his intended audience. 

56 This colophon in the Tounji 洞 雲 寺 MS js followed by a postscript identical to that 
of the Ryumonji 龍門 寺 MS given above.
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The Old Mirror 

Kokyo 

INTRODUCTION 

This essay was composed at KOsh6ji in late autumn of 1241. It occurs as 
number 19 in both the seventy-five and sixty-chapter Shobogenzo com- 
pilations and as number 20 in the vulgate edition. 

In common parlance, “old mirror” refers to the ancient bronze mir- 
rors of China, often thought of as somehow magical for their reflective 
power. More importantly for our essay is the Buddhist use of the mirror 
as a metaphor for consciousness, especially for the type or feature of 
consciousness that perfectly reflects its object — the “mirror wisdom,” 
often said to be inherent in all consciousness and fully realized in the 
awakened mind. 

Dogen’s essay takes up a series of passages on this mirror appearing 
in Zen literature — from the strange case of the Indian Zen ancestor 
GayasSata, who was from birth always accompanied by a mirror, through 
the famous poem by the Sixth Ancestor, Huineng =f, on polishing the 
mirror of the mind, and the odd discussion between the ninth-century 
masters Xuefeng Yicun #34377 and Xuansha Shibei “VEN about 
what happens when two mirrors reflect each other, to the story, much 
cited in the Shobdgenzo, of Nanyue Huairang’s Fa xKa® likening Mazu 
Daoyi’s #54818 — meditating in order to become a buddha to someone’s 
trying to make a mirror by polishing a clay tile. Not surprisingly, given 
his emphasis on practice, Dogen ends his essay by encouraging us to 
take up our own tile and make ourselves a mirror.
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TE YEAR HERS TL 

Treasury of the True Dharma Eye 

Number 19 

古 鏡 

The Old Mirror 

[19:1] {1:221} 
aa eae to OS LRT Olt, TRO. MRM m72) . lll eezZe YY 
JST, SAARAGL, +B. eam, -—OeEeO, PREM 
し 、 今 來 今 現し 、 化 來 俺 現し 、 祖 來 祖 現 する な り 。 

What the buddhas and the ancestors receive and keep and unique- 
ly transmit is the old mirror. They are the same view, the same face; 

they are the same image, the same casting; they study together, and 
verify together.' It is, when a foreigner comes, a foreigner appears — 
one hundred eight thousand; when a Han comes, a Han appears — ten 
thousand years in one moment of thought.* It 1s, when the past comes, 
the past appears; when the present comes, the present appears; when a 
buddha comes, a buddha appears; when an ancestor comes, an ancestor 
appears. 

* Ok OK OK OK 

[19:2] 

第 十 八 祖 伽 耶 舎 多 尊 者 は 、 西 域 の 摩 提 國 の 人 な り 。 WEISBESRRE, RAK 
蓋 、 母 名 方 也 。 母 氏 か つて 夢見 に い は く 、 ひ と り の 大 神 、 お ほ き な る か が 

み を 持 し て むか へ り と 。 ちなみに 懐胎 す 。 七 日 あり て 師 を む な め り 。 師 、 は 
じ め て 生 ぜ る に 、 肌 骨 、 み が ける 瑠璃 の ご と し 。 い まだ か つて 洗 浴 せ さる 

  

1 the same image, the same casting (d6z6 dochii |rl(RlFlf#): The term “image” here 
may refer either to an image, or reflection, in a mirror or to an image, or icon, such as a 
painting or statue of a buddha or an ancestor. Both senses are at play in this essay. The 
term “casting” may refer to the making either of an image or of a metal (typically bronze) 
mirror. It is not clear what terms are being identified by the adjectives “same” (do [e]) in 
this sentence; it could be the “the buddhas” and “the ancestors” but is more likely “the 
buddhas and the ancestors” and “the old mirror.” 

2 when a foreigner comes, a foreigner appears (ko rai ko gen #A3K HAE); when a Han 
comes, a Han appears (kan rai kan gen 漢 來 漢 現 ) : Dogen is here introducing a saying 
of Xuefeng Yicun 2343 7F (822-908) that he will discuss below, section 19. 

ten thousand years in one moment of thought (ichinen bannen —73.4F): A common 
expression in Zen literature for eternity in each moment.
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\C, BRICBBre 0, WEeIAR< LOB CIOL, BH. ELDOHOR 
子 に こと な り 。 

The Eighteenth Ancestor, Venerable GayaSsata, was a person of the 
Land of Magadha in the Western Regions.* His family name was Yutou- 
lan; his father’s name was Tiange; his mother’s name was Fangsheng.* 
His mother once reported a dream in which a great deity came to her 
holding a large mirror. She then became pregnant, and, after seven days, 
the Master was born. When the Master was first born, his skin was like 

burnished vaidurya, and before he was bathed, he was naturally fragrant 
and clean.’ From an early age, he loved the quiet, and his words were 
different from those of ordinary boys. 

[19:3] 

#p ま れ し よ り 、 一 の 浄 明 の 彫 負 、 お の づか ら 同 生 せ り 。 周 鑑 と は 彫 鏡 な 
り 。 奇 代 の 事 な り 。 同 生 せ り 、 と いふ は 、 彫 鑑 も 母 氏 の 胎 よ り む め る に は 
あら ず 。 師 は 胎生 す 、 師 の 出 胎 する 同時 に 、 周 鐘 き た り て 、 天 人 眞 と し て 帥 
の ほとり に 現 前 し て 、 ひ ご ろ の 調度 の ご と く あ り し な り 。 こ の 周 鑑 、 そ の 

儀 、 よ の つね に あら ず 。 童子 な か ひき た る に は 、 彫 氏 を 雨 手 に ささ げき た 
る が ご と し 。 し か あれ ども 、 童 面 か くれ ず 。 童子 さり ゆく に は 、 彫 鑑 を お 

う て さ り ゆ く が ご と し 。 し か あれ ども 、 童 身 か くれ ず 。 童子 睡眠 する と き 
は 、 周 負 そ の う へ に お ほか ふ 、 た と へ ば 華 蓋 の ご と し 。 童子 端 入 の と き は 、 
財 鑑 その 面前 に あり 。 お ほ よ る そ 動 容 進 止 に あめ ひし た が な ふ なり 。 し か の み に 

あら ず 、 古 來 含 の 備 事 、 こ と ご と く こ の 周 鑑 に むか ひ て みる こと を う 。 ま 
た 天上 ・ 人 間 の 衆 事 諸 法 、 み な 彫 氏 に うか みて くも れる と ころ な し 。 た と 
へ ば 、 経 書 に むか ひ て 昭 古 照 今 を うる より も 、 こ の 財 鑑 より みる は あき ら 
か な り 。 

When he was born, a clear, bright, round mirror was born together 

with him. The term enkan means “round mirror.’” It was a rare event. 

  

3. The Eighteenth Ancestor, Venerable GayaSata (daijithachi so Kayashata sonja ¥ 
十 八 祖 伽耶 舎 多 尊 者 ): D6gen js here retelling in Japanese a biography of the ances- 
tor that can be found in the 7zgge czgzgdezg 7z 景 徳 値 燈 氏 (T.2076.31:212c). The 
Sanskrit name is unattested and the reconstruction tentative. 

the Land of Magadha (Madai koku At): Kingdom of north India corresponding 
roughly to modern Bihar. 

the Western Regions (saiiki Paik): A term broadly used for regions west of China, in- 
cluding, as in this case, India. 

4 Yutoulan (Uzzuran $588:); Tiange (Jengai KH); Fangsheng (Hdshé 772): Chi- 
nese names for which, given that GayaSata is unknown from Sanskrit sources, there are 
likely no Indic originals. 

5 vaidirya (ruri $234): Also written ruri 5t§; a Sanskrit term used for beryl, crystal, 
and other minerals; one of the seven precious substances. 

6 The term enkan means “round mirror” (enkan to wa e7 ん の 7g77 園 鑑 と は 彫 鏡 な 
り ): Dogen is here simply offering a synonym for the graph kan #&, used in the preceding 
sentence. The tradition that Gayasata was born with a mirror, as well as the following
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To say that it was born together with him does not mean that the round 
mirror was born from his mother’s womb; the Master was born, and, at 

the same time that he emerged from the womb, the round mirror came 
and spontaneously appeared in the vicinity of the Master, just like an 
ordinary implement. The behavior of this round mirror was not ordi- 
nary: when the child approached, he seemed to be holding up the round 
mirror with both hands, but the boy’s face was not hidden [by it]; when 

he departed, he seemed to be carrying the round mirror on his back, but 
the boy’s body was not hidden. When the boy slept, the round mirror 
covered him, like a flowered canopy; when the boy sat up, the round 
mirror was in front of him. It followed him when he moved or was still, 

when he advanced or stopped. Morever, all Buddhist affairs from the 
past to the present could be seen in this round mirror. Again, the affairs 
and phenomena in the heavens and among humans all floated without 
any blurring on this round mirror. What was seen, for example, with this 
mirror was clearer than the illumination of the past and illumination of 
the present one could get from consulting books. 

[19:4] {1:222} 
LPHoli, BH-TCCHR: ZMITALX, AH, on£Y Baty, 
TOwZ (cB - mA, BEC < are LBS, ELEC ORE 
界 に 比 額 すく な し と いふ と も 、 さ ら に 他 那 裏 に 親族 の か く の ご と く な る 種 
過 あ らん こと を 募 怪 な る べし 、 遠 慮 すべ し 。 ま さ に し る 記し 、 若 樹 ・ 若 石 
に 化 せ る 給 半 あり 、 若 田 ・ 若 里 に 流布 する 知識 あり 、 か れ も 彫 鑑 な る ベ 
し 、 い ま の 商 紙 朱 軸 は 彫 氏 な り 。 

However, once the boy had left home and received the precepts, the 
round mirror no longer appeared. Hence, those in nearby villages and 
distant quarters alike praised this as rare and marvelous. Truly there are 
few comparable examples in this Saha world, but we should not be sus- 
picious of, should be circumspect about, the fact that, elsewhere over 

there, there may be families that have such progeny.’ We should realize 
that, “whether on trees or on rocks,” there are sutra scrolls that convert 

[beings]; “whether in fields or in villages,” there are wise friends that 

  

account of its presence throughout his life as a householder, does not occur in his bio- 
graphy in the Jingde chuandeng lu 5 {3 {# 44x. A source here has not been identified. 

7 elsewhere over there (fa nari ni {18} 22(c): Presumably, in worlds other than our 

Saha world.
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spread [the dharma].® They are also the round mirror. This yellow paper 
and vermilion spindle are the round mirror.’ 

[19:5] 

mOeEX, WUT AIC. PBB HICH dT, BICT TA CHEBAOD 
前 に いた る 。 尊 者 と ふ 、 液 が 手中 な る は 、 ま さ に 何 の 所 表 か ある 。 有 何 所 
表 、 を 間 著 に あら ず と きき て 診 四 すべ し 。 

Once, as he was traveling, upon meeting Venerable Samghanandi, he 
went right up in front of Samghanandi.'® The Venerable asked, “What is 
shown in what you have in your hands?” 

We should study this, hearing it not as a question about “what Is 
shown.”"'! 

[19:6] {1:223} 

AVIA < . aah KB, NOES. PAT el, DIR ESE, 
  

8 “whether on trees or on rocks,” there are sitra scrolls that convert [beings| 

(nyaku ju nyaku seki ni keseru kyokan ari BRA GICLEE OER & 9 ); “whether in 
fields or in villages,” there are wise friends that spread [the dharma] (nyaku den 
nyaku ri ni rufu suru C7/577 ん 7 g77 若田 若里 に 流布 する 知識 あり ): The former phrase is 
associated with the tale, in the Nirvana Sutra, of the “boy of the Himalayas” who vowed 
to write the teachings of the Buddha on trees and rocks; see Supplementary Notes, s.v. 
“Whether on trees or on rocks.” The latter phrase is associated with the account, in the 
Lotus Siitra, of followers of the Buddha preaching the dharma in fields and villages; 
see Supplementary Notes, s.v. “Whether in fields or in villages.” The juxtaposition of 
“siitra scrolls” (kydkan #48) and “wise friends” (chishiki Max; i.e., teachers) here likely 
reflects the fixed expression, “whether from a wise friend, whether from a sutra scroll” 
(for which, see Supplementary Notes); the phrase, occurring several times in Ddgen’s 
writing, appears below, in section 8. 

9 yellow paper and vermilion spindle (dshi shujiku A#KA GH): I.e., the paper and 
spindle of a roll of text; here, doubtless a scriptural text. Some manuscript witnesses 
follow this sentence with the line, “‘Who could think that the Master alone was extraor- 

dinary?” (tare ka shi o hitoe ni kii nari to omowan TzALA 師 を ひと へ に 希 夷 な り と お も 
(£/-). The “Master” here no doubt refers to Gayasata. 

10 Once, as he was traveling (aru toki, shutsuyit suru ni HOEX, Wile Alc): 
Dogen here retells in Japanese part of a conversation that appears in the biographical 
notice of the Seventeenth Ancestor, Samghanandi (Sengjianandi (8 (m#Etz), at Jingde 
chuandeng lu FREER, T.2076.51:212b17-19. In the original, Samghanandi encoun- 
ters GayaSata as a boy dwelling on a mountain peak covered by purple clouds. After 
their conversation, Sanghanandi inducts him into the Buddhist order and gives him the 

name Gayasata. 

11 hearing it not as a question about “what is shown” (u ka shohyo, o monjaku ni 

7gzz 7O ん ん 77e 有 何 所 表 、 を 間 著 に あら ず と きき て ): Usually interpreted to mean that 
we should not take Sanghanandi’s words as a question. “What is shown” translates the 
four-word interrogative phrase of the Chinese source, yu he suo biao A {PT #, which, if 
read as a declarative, could only yield something strange like, “Being is the expression 
of what.”
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The Master said, 

The great round mirror of the buddhas, 
Without flaw or blur inside or out. 
Both people can see the same; 
Mind and eye, all alike.'? 

[19:7] 

Ladmmild, BKB. TICE UCM EARLE MATS, MOLRILKE 
O70, salt, COPS] 720. ea RIL, KIA Osa TR 
な り 。 大 彫 鑑 は 、 智 に あら ず 、 理 に あら ず 、 性 に あら ず 、 相 に あら ず 。 十 
也 ・ 三 賢 等 の 法 の な か に も 大 彫 鏡 の 名 あれ ども 、 い ま の 諸 俸 大 園 鑑 に あら 
ず 。 諸 借 か な ら ず し も 智 に あら ざる が ゆえ に 、 諸 介 に 智 半 あ り 、 智 夫 を 諸 

俺 と せる に あら ず 。 

Such being the case, how could the great round mirror of the buddhas 
be born together with the Master? The birth of the Master is the bright- 
ness of the great round mirror. The buddhas study together and see to- 
gether by this round mirror. The buddhas are the cast image of the great 
round mirror. The great round mirror is not wisdom, ts not principle, is 
not the nature, is not the form. The term “great round mirror” may occur 
in the dharma of the ten sages and three worthies, but it is not this great 
round mirror of the buddhas.'* Since the buddhas are not necessarily [the 
same as] wisdom, the buddhas have wisdom; we do not identify wisdom 

as the buddhas.“ 
  

12 The Master said (shi yg ん 師 い は く ): DoQgen here quotes GayaSata’s verse in Chi- 
nese. Exactly who is indicated in the phrase, “both people can see the same” (rydnin do 
tokuken A Tel 52) is unclear; it could refer to both the person holding and the person 
looking at the mirror or to both the person looking at and the person appearing in the mirror. 

Mind and eye, all alike (shingen kai soji LAR 481): One might well prefer to read 
this “the mind’s eye, all alike”; the translation here seeks to accommodate Dogen’s dis- 

cussion of the phrase below, sections 9-10. 

13. ten sages and three worthies (jisshd sanken + #2 =): Le., the traditional path of 
the bodhisattva: the ten stages, or “grounds” (chi HH; S. bhiimi), of the “sage.” or “noble” 
(sho #2; S. arya) —i.e., those on the advanced levels of the path — and the three types of 
“worthy” (ken 賢 : S. bhadra) — i.e., those on the levels just preceding the arya. 

14 we do not identify wisdom as the buddhas (chie o shobutsu to seru ni arazu & 

48% ae BLA SICH OTF): Le., Buddhas may have wisdom, but they cannot be defined 
simply by their wisdom. The point here seems to be that, while the mirror is commonly 

used in Buddhist literature as a metaphor for wisdom, the mirror under discussion here 

is not limited to this virtue of the buddhas. The English of the two final sentences of 
this paragraph follows the most common punctuation of the text. It 1s also possible (and 
seems to make somewhat better sense) to read the Japanese here as follows: 

The term “great round mirror” may occur in the dharma of the “ten sages and three 
worthies,” but it is not this great round mirror of the buddhas, since the buddhas are 
not necessarily [the same as] wisdom. The buddhas have wisdom: we do not identify 

wisdom as the buddhas.
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[19:8] 

BILAL, BemhBeT Olt, WERPBOHAMICHOSSRYO, FH 
CICBARKBE, KeEODNEMEVO LARMTEVSED, SH(CIEH 
あり 。 い は ゆる この 大 彫 鑑 、 こ の 生 に 接 す べ か ら ず 、 他 生 に 接 す べ か ら 
>, ERICH OT, WRICh OT. AICS OST, BRICHOT, Al 
NSe7ROD, BLOPUBROD, BFOOWDOBeEC TED, DO 
CAI BRESICH OT, DOTKHERICH OT. DOT HEM ARIC 
ら ず 、 彫 負 を ささ げ て か く の ご と く と く な り 。 師 の 幼稚 の と きよ り 、 か が 
み に む か な ふ の 常 儀 と せる の みな り 。 生 知 の 産 慕 ある が ご と し 。 大 彫 氏 の 、 
童子 と 同 生 せる か 、 童 子 の 、 大 彫 氏 と 同 生 せ る か 、 ま さ に 前 後生 も ある で 
し 。 大 彫 鑑 は 、 す な は ち 諸 俺 の 功徳 な り 。 

Students should realize that to talk of wisdom is not the ultimate talk 
of the way of the buddhas. Although we experience that the great round 
mirror of the buddhas has been born together with us, there is a further 
principle: that we do not contact this great round mirror in this birth, 
we do not contact it in that birth.'° It is not a jeweled mirror; it is not a 
bronze mirror; it is not a flesh mirror; it is not a marrow mirror.'® Is this 

a gatha said by the round mirror? Is this a gatha spoken by the boy? The 
boy’s speaking this four-line gatha is not something ever learned from 
another, not whether from a sitra scroll, not whether from a wise friend; 

he spoke this way from holding up the round mirror.'’ From his child- 
hood, the Master made it his usual practice to face the mirror. It is as if 
he had the discriminating wisdom of knowledge at birth.'* Was the great 
round mirror born together with the boy? Was the boy born together with 
the great round mirror? There should also be births before or after.'” The 
great round mirror is the virtue of the buddhas. 

  

15 we experience (kenmon su 5A T): Or, perhaps, “we learn.” A common compound 
verb (literally, “see and hear”) that can mean “to perceive” or “to experience,” “to learn 
of,” “to have knowledge (or information) about,” etc. 

this birth (kono sho —®£); that birth (tasho (44): Or “this life,” “that life.” The 
translation tries to retain the repetition here of the term sho in the preceding “born to- 
gether.” 

16 flesh mirror (nikukyd AS); marrow mirror (zuikyo 髄 鏡 ): Dogen is here alluding 
to the phrase “skin, flesh, bones, and marrow” (hi niku kotsu zui RA Ba), regularly 
appearing in his writings to indicate the essence or entirety of the Zen transmission; see 
Supplementary Notes, s.v. “Skin, flesh, bones, and marrow.” 

17 whether from a sitra scroll (waku jit kyOkan BUEHER); whether from a wise 
friend (waku jit chishiki Bete Mak): See above, Note 8. 

18 knowledge at birth (shdchi “E A): |.e., innate knowledge, a term that could be ap- 

plied to the inherent wisdom suggested by the story of GayaSata’s birth with the mirror. 

See Supplementary Notes, s.v. “Knowledge at birth.” 

19 births before or after (zengo sho Hitz): |.e., boy and mirror born at different 
times.
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[19:9] 

この か が み 、 内 外 に くも りな し 、 と いふ は 、 外 に まつ 内 に あら ず 、 内 に く 
も れる 外 に あら ず 。 面 背 あ る こと な し 、 了 雨 筒 お な じ く 得 見 あり 、 心 と 眼 と 
あ ひ に た り 。 相似 と いふ は 、 人 の 人 に あふ な り 。 た と ひ 内 の 形 像 も 、 心 ・ 
眼 あ り 、 同 得 見 あり 。 た と ひ 外 の 形 像 も 、 心 眼 あ り 、 同 得 見 あり 。 い ま 現 
前 せる 依 報 ・ 正 報 、 と も に 内 に 相似 な り 、 外 に 相似 な り 。 わ れ に あら ず 、 

た れ に あら ず 、 こ れ は 南 人 の 相 見 な り 、 雨 人 の 相似 な り 。 か れ も わ れ と い 
ぶ ふ 、 わ れ も か れ と な る 。 

To say that this mirror 1s without blurring “inside and out” is not [refer- 
ring to] an inside that depends on an outside or an outside blurred by an 
inside. It does not have front or back; “both can see the same; mind and 

eye are alike.““ To say they are “alike” means a person meets a person. 
The image on the inside has mind and eye, and “both can see”; the image 
on the outside has mind and eye, and “both can see.” This secondary rec- 
ompense and primary recompense before us are alike on the inside and 
alike on the outside.?! They are not I; they are not another. This is “both 
people” seeing each other, “both people” alike. The other is also called 
“*]”: | am also the other. 

[19:10] {1:224} 
心 と 眼 と 皆 相 似 、 と いふ は 、 心 は 心 に 相似 な り 、 有 眼 は 眼 に 相似 な り 。 相 似 
は 心 ・ 眼 な り 。 た と へ ば 、 心 眼 各 相似 と い は ん が ご と し 。 い か な らん か こ 
れ 心 の 心 に 相似 せる 、 い は ゆる 三 祖 ・ 六 祖 な り 。 い か な らん か これ 眼 の 眼 
に 相似 な る 、 い は ゆる 人 道 眼 被 眼 世 な り 。 

To say that the mind and eye are “all alike” means the mind ts like the 
mind, means the eye 1s like the eye, means “alike” is “mind and eye.” It 
is as if we were to say that mind and eye each are like each. What is the 
mind like the mind? It is the Third Ancestor and the Sixth Ancestor.” 

  

20 “both can see the same; mind and eye are alike” (ryoko onajiku tokuken ari, shin 

to gan to ainitari MBE U< ROY, DERE SOIC 4): Putting the last two 
lines of GayaSata’s verse into Japanese, though Dogen has altered the numerical classifi- 
er from the poem’s “both people” (rydnin FAA) to what would more commonly indicate 
“both things” (rydko Pf). Hence, his version might suggest that both “front and back” 
can see, though his subsequent comments seem to refer to the person and image. 

21 secondary recompense and primary recompense (eh6 shoho {K #k JE #k): Standard 
Buddhist terms for the two aspects of karmic consequences: the environment, or circum- 
stances, into which one is born; and the makeup of the person — hence, the self and its 

world. See Supplementary Notes. 

22 the Third Ancestor and the Sixth Ancestor (sanso rokuso =4H + 7<#H): It is not 
obvious why Dogen picks out these two ancestors here. Most commentators suggest that 

it is simply because both have the glyph for “mirror” (jian #:) in their names: respective- 
ly, Jianzhi (“Mirror Wisdom”) Sengcan #4 (82 and Dajian (“Great Mirror”) Huineng 
TK Sf BE.
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What is the eye like the eye? It is “the eye of the way 1s obstructed by 
the eye.” 

[19:11] 
いま 師 の 道 得する 宗旨 、 か く の ご と し 。 これ は じ め て 僧 伽 難 提 尊 者 に 奉 製 
する 本 由 な り 。 こ の 宗旨 を 史 抽 し て 、 大 彫 鑑 の 供 面 ・ 祖 面 を 診 光 すべ し 、 
古 鏡 の 人 構 司 な り 。 

Such is the essential point of this saying of the Master. This is the orig- 
inal account of how he first had audience with Venerable Sanghanand1. 
Taking up this essential point, we should study the buddha faces and 
ancestor faces of the great round mirror.” They are the attendants of the 
old mirror. 

* OK OK OK OK 

[19:12] 
+ =A KSRIREN, DO CHRMIUOIEMICWKE LC &, BB UC ABMIC 

呈す る 偶 に い は く 、 蘭 提 本 無 樹 、 明 鏡 赤 非難 、 本 來 無 一 物 、 何 席 有 鹿 喜 。 

Once, when the Thirty-third Ancestor, Chan Master Dajian, was work- 

ing away at the dharma seat of Mount Huangmei, he said in a gatha 
written on a wall and presented to the Ancestral Master,” 

Bodhi originally has no tree, 
The bright mirror, no stand. 
From the beginning, not one thing; 
Where is there any dust?”° 
  

23 “the eye of the way is obstructed by the eye” (ddgen hi gen ge iH AR #KAR HE): After 
the words of Fayan Wenyi 754 3¢ & (885-958), quoted in Dogen’s shinji Shobégenzo |& 

EYE ARH (DZZ.5:186, case 111); see Supplementary Notes, s.v. “Obstructed by the 
eye.” 

24 buddha faces and ancestor faces (butsumen somen {#1 + f1tmM): Dégen is here 
beginning to play with the numerical classifier men fM, used to count flat objects like 
mirrors, which has the primary senses, “face,” “surface.” He will continue to exploit 
this term in his subsequent commentary. See Supplementary Notes, s.v. “Buddha faces, 
ancestor faces.” 

25 the Thirty-third Ancestor, Chan Master Dajian (dai sanjiisan so Daikan zenji 第 
=+= 7h KSEE): Ie., the Sixth Ancestor, Huineng S42. 

Huangmei Shan (Obaisan #44111): The mountain in present-day Hunan that was the 
site of the communities of the Fourth and Fifth Ancestors. According to his legend, as a 
layman, Huineng was put to work at the Fifth Ancestor’s monastery. 

the Ancestral Master (soshi #6): I.e., the Fifth Ancestor, Hongren 54% (602-675). 
According to the famous legend, Hongren held a contest to determine his successor. The 
head monk Shenxiu 神 秀 (d. 706) wrote a poem on a monastery wall to which Huineng’s 
poem was a response. 

26 Bodhi originally has no tree (bodai hon mu ju 菩提 本 無 樹 ): Huineng's famous
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[19:13] 
Lami, COW BeROEAL, Kiet. LOA, One aeev 
4, BIBIAIVIa< . BERRA AH. LbPanitlanxl, Keo 
Ae LOT, ARR, (RAR, 720, BASEPES. Cink 
り 、 功 夫 す べし 。 明 明 は みな 明鏡 な り 、 か る が ゆえ に 、 明 頭 來 明 頭 打 と い 
ふ 。 い づれ の と ころ 、 に あら ざれ ば 、 い づれ の と ころ 、 な し 。 い は ん や 、 
か が み に あ ら ざ る 一 鹿 の 、 書 十 方 界 に の これ らん や 。 か が み に あ ら ざ る 一 

塵 、 か が み に の こら ん や 。 し る 太 し 、 凌 界 は 塵 利 に あら ざる な り 、 ゆ え に 
古 鏡 面 な り 。 

Thus, we should study these words. People in the world called the Em- 
inent Ancestor Dajian an “old buddha.” The Chan Master Yuanwu said, 
“I make prostrations to Caoxi, a true old buddha.””’ Thus, we should 
realize that the Eminent Ancestor Dajian shows the bright mirror: it 
is, “From the beginning, not one thing; where 1s there any dust?’ “The 
bright mirror, no stand”: this has the vital artery. We should work away 
at it. All that is “perfectly clear” is the bright mirror.** Hence, it is said, 
“when the bright comes, the bright does it.”’? Since it is not anywhere, 
there is no “where.”*°’ How much less does there remain throughout all 
the worlds in the ten directions one mote of “‘dust” that is not the mirror; 

how much less does there remain on the mirror one mote of “dust” that 
is not the mirror. We should realize that all the worlds are not ksetra like 

dust motes.*' Hence, they are the face of the old mirror. 

  

verse appears in several slightly variant versions. Dogen’s version here follows that re- 
corded at Tiansheng guangdeng lu KERRIES, ZZ.135:645a6-7. The verse to which 
Huineng is responding also has several slight variants; see Supplementary Notes, s.v. 
“Bright mirror.” 

27 The Chan Master Yuanwu (Engo zenji AB i#EM): I.e., Yuanwu Keqin Ella 52 
#) (1063-1135). His words can be found at Yuanwu Foguo chanshi yulu AE i REN 
aa eK (T.1997.47:807b8). “Caoxi” #7¥% is the place, in present-day Guangdong, where 
Huineng is said to have resided. 

28 “perfectly clear” (meimei 84AA): The translation loses the repetition of mei AA, the 

term being otherwise translated here as “bright.” Possibly an allusion to the words of 

Layman Pang (Ho koji KEE; 7402-808), cited elsewhere in Dogen’s writing; see Sup- 
plementary Notes, s.v. “Perfectly clear, the tips of the hundred grasses.” 

29 “when the bright comes, the bright does it” (meitd rai meitd ta FASAZKRASATT): 
A tentative rendering of a vexed saying attributed to the Chan monk Puhua 普 化 (dates 
unknown), quoted in Dégen’s shinji Shobégenzé 眞 字 正法 眼 (DZZ.5:136-138, case 
22); see Supplementary Notes. 

30 there is no “where” (izure no tokoro, nashiV\OtLO & 24, 7): From the final 
line of Huineng’s verse: “Where is there any dust?” 

31 all the worlds are not ksetra like dust motes (jinkai wa jinsetsu ni arazaru aa 5¢ 
(KEE AIC 2 XZ): The translation tries to retain Dogen’s punning on the term jinsetsu 
2 #ll, which refers to “lands as numerous as motes of dust.” See Supplementary Notes, 

s.v. “Dust.”
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* KOK KOK 

[19:14] {1:225} 
PRA SEO BIC, HOMES, ROPER, Thee, AN, AT. AK 
HOMES aM, A, RICE ER, Ai, BOER, 剛 
ft, — Fit AAs. 

In the community of Chan Master Dahut of Nanyue, a monk asked, 
“Ifa mirror were cast as an image, where would its light return?” 

The Master said, ““ Most Virtuous One, your appearance before you 
left home — where has it gone?” 

The monk said, “After it’s finished, why doesn’t it reflect.” 

The Master said, “Even though it doesn’t reflect, it can’t deceive any- 
one even one jot.” *° 

[19:15] 

VWELCOBABlL, ZICEDLHEOHOSD f2 Seatis $8 & BAA BE 
明 、 す な は ち 師 の 道 に あり 。 鏡 は 多 に も あら ず 、 玉 に も あら ず 、 明 に こ あ ら 
ず 、 像 に あら ず と い へ ども 、 た ち ま ち 鏡 像 な る 、 ま こと に 鏡 の 究 大 な り 。 

While it is not clear what the ten thousand images are, when we seek 
them, the proof that they are cast from a mirror is in the words of the 
Master.** The mirror is not metal; it is not jewel; it is not bright; it 1s not 

an image. Yet that it is immediately a cast image is truly the ultimate 
discernment of the mirror. 

[19:16] 
MM 如 鏡 鏡像 の 如 鏡 鏡像 な る 道 取 な り 。 た と へ ば 、 Beale mez 

、 鐘 能 鐘 鏡 な り 。 

“Where would its light return?” is a saying in which “a mirror cast as 
an Image” is “a mirror cast as an image.” For example, the image returns 
where the image is; the casting casts a mirror.» 
  

32 Chan Master Dahui of Nanyue (Nangaku Daie zenji FARKK BEM): Le., 
Nanyue Huairang Fa %k1#% (677-744), disciple of the Sixth Ancestor, Huineng 28. 
This story appears in many Zen collections; see, e.g., Zongmen tongyao ji mM hE E 
(ZTS.1:46c10-d2); shinji Shobdgenzé ta IEYEWRK (DZZ.5:188-190, case 116). 

“If a mirror were cast as an image” (nyo kyo chii 26 2OS85H(B): I.e., if a bronze mirror 
were recast as an icon. 

33 “Even though it doesn’t reflect, it can’t deceive anyone even one jot” (man ta 

itten ya futoku fratti—Zhth 7444): Usually interpreted to mean that the recast image is not 
a reflection that one might mistake for the real thing. 

34 the ten thousand images (banzo #{#): Acommon term usually denoting “the myri- 
ad things” that appear in the world. Dégen seems here to be shifting the sense of “image” 
from the icon to phenomena. 

35 the image returns where the image is (26 ki 20 sho (Ritz); the casting casts a



[19:17] 
Ki SASS, RK, LVS, Be SAIS CHAT SZ, 
この と き 、 い づれ の 面 面 か が かす な は ち 自 己 面 な らん 。 

His saying, “Most Virtuous One, your appearance before you left 
home — where has it gone?” holds up the mirror and reflects the face. 
At this time, which of the faces is his own face?? 

[19:18] 

AV a < . BEAR BERR Ath Bb A, LU SSI, BRERA RT Z2 9 . Bt R 
得 な り 。 HEAR EIRB Re BSBTAL, RAT, RMS, UDbY” LV 
NL‘, SHICBBIAL, HARRHROEHSH), SSMS ABTaO 
PEAR (C CO, AAW ZAE Ze YO , 

“The Master said, ‘Even though it doesn’t reflect, 1t can’t deceive any- 
one even one jot.’” This says, “the mirror can’t reflect’; it says, “it can’t 
deceive anyone.’ We should learn that “though the ocean dries up, it 
does not reveal the 5offom. It is, “Don’t spoil it; don’t move!””? Nev- 

ertheless, we should study it further. There is a principle of taking up an 
image to cast a mirror. This very time 1s deception after deception, jot 
after jot, in a hundred, thousand, myriad reflections. 

* OK OK KO 

  

mirror (shu nd shu kyo $#8Es443): Usually interpreted to mean that the image is just the 
image, the casting is just the casting. 

36 which of the faces is his own face? (izure no menmen ka sunawachi jiko men naran 
VOnoOmmAt Zlib B Omze & 1): The referent of “own” (jiko BC) here is un- 
clear; the question could as well be put, “which of the faces is our own face?” or “which 

of the faces is the face of the self?” 

37 “the mirror can’t reflect” (kanshd futoku 58 41%); “it can’t deceive anyone” 
(man ta futoku fmt) 4): Presumably this means that there is a perspective from which 
the mirror is not merely a reflector that might “deceive” someone by its images. 

38 “though the ocean dries up, it does not reveal the bottom” (kai ko futo ro- 
tei Y#t4 7 Ege EX): Variation on a saying, drawn from a verse by the poet Du Xunhe 
£7 #8 (846-907), that occurs often in Zen literature (see, e.g., Zongjing lu AREER, 
T.2016.48:564b1 2): 

海 枯 終 見 底 、 人 死 不知 心 。 
When the ocean dries up, we finally see the bottom; 
When a person dies, we do not know his mind. 

39 “Don’t spoil it; don’t move!” (maku taha, maku dojaku SFTIK, 58)%): Collo- 

quial expressions sometimes used in Zen texts to warn students away from erroneous 
words or deeds.
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[19:19] {1:226} 

SIERRA, HSaSEERICLHOTICUIL<, Bes, Kiakw—-wt 
Path, BAMA, ERR, PRAY Al, 7 BF Sis se HO, Bizx, AA 
RS, “IDA, SRI AM, WES, FREE, ZA, aaeO A, we 
. QaBPAS REA], “DA, BAER. 

Great Master Zhenjue of Xuefeng once addressed the assembly, saying, 
“If you wish to understand this matter, I’m here like one old mirror: a 
foreigner comes, a foreigner appears; a Han comes, a Han appears.””° 

At that time, Xuansha came forth and asked, “(How about when all of 

a sudden a bright mirror comes?”*! 

The Master said, “Foreigner and Han would both disappear.” 

Xuansha replied, “I’m not like this.” 

Feng said, “How about you?” 

Xuansha replied, “Ask me, Reverend.” 

Feng said, “How about when all of a sudden a bright mirror comes?” 

Xuansha replied, “A hundred fragments.” 

[19:20] 

LIS6 < SIBIBO, WS, EVI, BOBS LBBTRL, LIT6<S 
WED HERATEOOASARNL, W- Ma, Ola, —MEI, BRR zEAS< 
断じて 、 内 外さ ら に あら ざる な り 、 一 珠 走 盤 の 自己 な り 。 い ま 胡 挫 胡 現 
Ik. SORELY, 漢 来 漢 現 は 、 こ の 漢 は 、 混 湯 よ りこ の か た 、 盤 古 よ 
り の ち 、 三 才 ・ 五 才 の 現 成 せる と いひ きた れる に 、 い ま 二 峰 の 道 に は 、 古 
鏡 の 功徳 の 、 漢 現 せ り 。 い ま の 漢 は 漢 に あら ざる が ゆえ に 、 す な は ち 党 現 
Ze), VE SISO AAA, SOIC SRL, eth BETES L, by 
AO A eEREIL, ithe eee 7h kh, RARE BRA ROE HK 

BA PK 72 

We should study for awhile Xuefeng’s saying, “this matter,” as “what 
matter is this?”** We should try learning for awhile about Xuefeng’s old 
mirror. In the words, “like one old mirror,” the [numerical classifier] 
“one face” means limits long severed, without any inside and outside; 

40 Great Master Zhenjue of Xuefeng (Seppd Shinkaku daishi Sve’ KEM): Post- 
humous title of Xuefeng Yicun 雪 峰 義 存 . A version of this exchange can be found at 
Liandeng huiyao Wt @ , ZZ.136:784a7-10. 

“one old mirror” (ichimen koky6 —i i): See Supplementary Notes, s.v. “Old mir- 
ror.” The translation loses the numerical counter, ichimen (literally “one face”), with 

which Dogen will play in his comment. 

41 Xuansha (Gensha %): IL.e.。 Xuefeng's disciple Xuansha Shibei “YD EMH (835- 

908). 

42 “what matter is this?” (ze jumo [or shimo] ji 4£{+/£3): The sentence could be 
understood simply as, “We should study ‘what this matter is’ that Xuefeng calls ‘this 
matter’”; but it also lends itself to a reading, “We should study ‘this matter’ as ‘what 
matter’” (1.e., an ineffable ultimate matter). 
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it means the self of a pearl rolling on a tray.” This “a foreigner comes, 
a foreigner appears” is one red beard.“ On [the saying,] “a Han comes, 
a Han appears,” it has been said of this Han that, since the chaos, fol- 
lowing Pangu, the three powers or five powers appeared [as Han]; but 
now, in Xuefeng’s saying, the virtues of the old mirror have “appeared as 
Han.’ Because this Han is not a Han, “a Han appears.” Where Xuefeng 
says, “Foreigner and Han would both disappear,” we should say fur- 
ther, “the mirror will itself disappear.” On Xuefeng’s saying, “A hundred 
fragments,” while what he says should be said like this, I’ve been asking 
you to return the fragments; why have you returned the bright mirror?’® 

* ok OK OK OK 

[19:21] {1:2273 
黄帝 の と き 、 十 二 面 の 鏡 あ り 。 家訓 に い は く 、 天 授 な り 。 ま た 廣 成子 の 
幅 貞山 に し て 奥 授 せり ける と も いふ 。 そ の 十 二 面 の も ちい る 儀 は 、 十 二 時 
に 時 時 に 一 面 を も ちい る 、 又 十 二 月 に 毎月 毎 面 に も ちい る 、 十 二 年 に 年 年 
面 面 に も ちい る 。 い は く 、 鐘 は 廣 成 子 の 経典 な り 。 黄帝 に 依 授 する に 、 + 
二 時 等 は 鏡 な り 。 こ れ よ り 周 古 照 今 す る な り 。 十 二 時 、 も し 鏡 に あら ず よ 
り は 、 い か で か 照 古 あ らん 。 十 二 時 、 も し 鏡 に あら ず は 、 い か で か 照 今 あ 

  

43 “one face” (ichi men —{i): Dogen is here playing with the numerical counter for 
mirror in Xuefeng’s “like one old mirror.” 

a pearl rolling on a tray (/ss/zz s の の gz 一 珠 走 盤 ): An idiom expressing unhampered 
movement. 

44 one red beard (isseki no shakushu 0 dR3a): The term “red beard” is regularly 
used for a foreigner from the west. The significance of the numerical classifier seki 隻 
here is ambiguous; it is used to count some types of animals, as well as to indicate one 
of a pair. In any case, the implication seems to be that there is one foreigner who both 
“comes” and “appears.” 

45 the chaos (konton #€ i141); Pangu (Banko #24): References to the formation of the 
world according to Chinese cosmological accounts. The mythical figure Pangu is said to 
have been born from the primordial chaos and, in dying, created the heaven and earth. 

three powers or five powers (sansai gosai = + #4): Chinese cosmological catego- 
ries: the former refers to the triad, heaven, earth, and human; the latter, to the five phases 
(wu xing #17): wood, fire, earth, metal, and water. 

the virtues of the old mirror have “appeared as Han” (kokyé no kudoku no, kangen 
se/7 古 鏡 の 功徳 の 、 漢 現 せ り ): Or. perhaps. “*a Han appears' as the virtues of the old 
mirror.” The original has the awkward play, “The virtues of the old mirror have ‘Han-ap- 

peared.” 

46 what he says should be said like this (dd ya shu ze inmo dé i8 tH 7A ESB): Le., 
Xuefeng has said it right. Here and in the following sentence, Dogen shifts to Chinese, 
replicating a classical style of Chan comment. 

return the fragments (gen go saihen rai 2 BEAR); returned the bright mirror 
(gen ga mydkyo rai FX 4A SiR): The Chinese imperative construction here, huan wu. . 

lait ... A, and the closely similar huan wo... lai t8F% .. . A (“give me back... .”), 
is a fairly common challenge in Chan texts, appearing several times in the Shobdgenzo.
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らん 。 い は ゆる 十 二 時 は 、 十 二 面 な り 、 十 二 面 は 、 十 二 鏡 な り 、 古 今 は 十 
二 時 の 所 使 な り 、 こ の 道理 を 指示 する な り 。 これ 俗 の 道 取 な り と い へ ど 
も 、 漢 現 の 十 二 時 中 な り 。 

At the time of the Yellow Emperor, there were twelve mirrors.*’ It is 
said in house instructions that they are the bestowal of heaven; again, it is 

also said that Guang Chengzi bestowed them at Mount Kongtong.** The 
rites for using these twelve mirrors were to use one for each of the twelve 
times, or to use one every month of the twelve months, or to use mirror 
after mirror in year after year over the twelve years.” This is to say that the 
mirrors were the scripture of Guang Chengzi. When he bestowed them on 
the Yellow Emperor, the twelve times and the rest were mirrors; thereafter, 

they reflected the past and reflected the present.” If the twelve times were 
not a mirror, how could they reflect the past? If the twelve times were not 
a mirror, how could they reflect the present? This means the twelve times 
are twelve faces; the twelve faces are twelve mirrors.°' Past and present are 
what the twelve times use; it is pointing out the reason for this.°? Though 
this is a secular saying, the “Han appearing” is within the twelve times. 
  

47 Yellow Emperor (Kotei #7): Legendary early Chinese ruler and cultural hero, 
traditionally dated in the third millennium BCE. Twelve great mirrors are mentioned in 
the Shiwu jiyuan S40), (KR.3k0014.008.18b), where it is said that the emperor cast 
the mirrors and used one of them each month. Beginning here, Dogen embarks on an 
excursus, to discuss mirrors in China and Japan; he will return to his commentary on the 
conversation between Xuefeng and Xuansha in section 26, below. 

48 house instructions (kakun Zall): l.e., records of traditions and admonitions passed 

down within a family, though the referent here is unknown. 

Guang Chengzi (た 2 Sezs/ 廣 成子 ): Mount Kongtong (ん 27ozg7 幅 咽 山 ): Reference 
to a legend that the Yellow Emperor visited the sage Guang Chengzi on Kongtong. The 
story is found in Zhuangzi #47 11 (Zaiyou 724, KR.5c0126.011.8a), but no mention is 
made there of the twelve mirrors. 

49 the twelve times (jini ji +-_F#); the twelve years (jini nen 十 二 年 ): The twelve 
times are the periods, of two hours each, into which the day was divided in traditional Chi- 

na; the twelve years represent one cycle through the traditional Chinese astrological signs. 

50 the twelve times and the rest (jiini_ji 16 十 二 時 等 ): Presumably. “the twelve times, 
the twelve months, and the twelve years. Dogen is here beginning his comment on the 
tradition of the twelve mirrors as themselves times. 

thereafter, they reflected the past and reflected the present (kore yori sho ko sho kon 
yz 7 の 7 これ より 照 古 照 今 す る な り ): Perhaps. in the sense that history (ん o ん oz 古今 : 
“past and present’) was illumined through the marking off of the divisions of time. 

51 the twelve times are twelve faces; the twelve faces are twelve mirrors (jiini ji wa, 

jini men nari, jini men wa, jini ky6é nari + ARIS, + om7290,. 十 二 面 は 、 十 二 鏡 な 

”) ): The translation attempts to preserve something of Dogen’s play here again with the 
numerical classifier for mirrors, men fH (“face,” or “surface”). 

52 itis pointing out the reason for this (kono dori o shiji suru nari — OBB Xan 

470): The subject here is unexpressed; most likely, “this story of the twelve mirrors 
of the Yellow Emperor.”



[19:22] 

軒 帳 黄帝 膝 行 進 峰 員 、 間 道 平 廣 成子 。 寺 時 廣 成子 日 、 鏡 赴 陰陽 本 、 治 身長 
久 。 目 有三 鏡 云 天 、 云 地 、 云 人 。 此 鏡 、 無 視 無 聴 。 抱 神 以前 、 形 将 目 正 。 
nein, RRS. Fa ha, JURA, 

The Yellow Emperor Xuan Yuan approached Kongtong on his knees 
and questioned Guang Chengzi.°° 

At that time, Guang Chengzi said, “The mirror ts the root of yin and 
yang. Governing the body and prolonging the span come from three 
mirrors: heaven, earth, and human. These mirrors are without seeing 

and without hearing. They embrace the spirit and make it calm; the 
body will naturally be correct. Always calm, always pure, your body 
1s without troubles, your spirit without agitation. And thus, you will 
extend your life.” 

[19:23] {1:228} 

むか し は この 三 鏡 を も ち て 、 天 下 を 治し 、 大 道 を 治す 。 こ の 大 道 に あき 
ら か な る を 、 天 地 の 主 と する な り 。 俗 の い は く 、 太 宗 は 人 を か が み と せ 

り 、 安 危 理 乱 、 こ れ に より て 照 花 す る 、 と いふ 。 三 鏡 の ひと つ を も ちい る 
な り 。 人 を 鏡 と する と きき て は 、 博 寛 な らん 人 に 古今 を 問 取 せ ば 、 聖 賢 の 
用 舎 を し り ぬ べし 、 た と へ ば 魏 徴 を え し が ご と く 、 房 玄 齢 を そえ し が ご と 

し 、 と お も ふ 。 これ を か く の ご と く 滞 取 す る は 、 太 宗 の 、 人 を 鏡 と する 、 
と 道 取 する 道理 に は あら ざる な り 。 人 を 鏡 と す 、 と いふ は 、 鐘 を 鏡 と する 
な り 、 自 己 を 鏡 と する な り 、 五 行 を 鏡 と する な り 、 五 常 を 鏡 と する な り 。 
人 物 の 去 来 を みる に 浴 無 芝 、 去 無 方 を 人 鏡 の 道理 と いふ 。 賢 ・ 不 肖 の 萬 
般 な る 、 天 象 ! = HAUL Ze ED LICMBMEASL, AMM: AMA HZ 
り 。 FROM, BLOWIBOR, Le~cUMe T's, “nRoOwBeze 
ee 人 物 を あき ら め て 経緯 を は か る を 、 太 宗 の 道 と いふ な り 。 博覧 人 を い 

に あら ざる な り 。 

In ancient times, they used these three mirrors to govern the realm 
and govern the great way. The one who Its clear about the great way is 
considered the lord of heaven and earth. The secular [sources] say that 
Taizong made the human his mirror; from this, he fully reflected security 
and danger, order and disorder.** He used one of the three mirrors. One 
  

53. The Yellow Emperor Xuan Yuan (Ken’'en kotei #F#ta 77): Dogen seems here to 
be quoting from a Chinese text, but his source is unclear. Most commentators cite the 
Zhuangzi #4 story noted above, Note 48. This text does begin with the Yellow Emperor 
approaching Kongtong on his knees, as well as the passage beginning, “Without seeing and 
without hearing”; however, the conversation here 1s not about the three mirrors but about 

the supreme way (zhidao #38). 

54 Taizong (7ais6 A5R): Second Tang emperor, reigned 627-650. His use of people as 
one of his three mirrors occurs in the account of his rule, the Zhenguan zhengyao ABEL 
58 (Renxian {£', KR.2e0006.002.8b): 

AUG AH. PLUERE, UbaB. AUS, UA et, RILRATER, 

With bronze as the mirror, one can adjust one’s attire; with the past as the mirror,
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thinks, upon hearing that he made the human his mirror, that because 
he questioned people of broad learning about past and present, he knew 
how to employ the sage and the worthy — as, for example, he got Wel 
Zheng and got Fang Xuanling.°? To understand it in this way is not the 
meaning of the saying that Taizong made the human his mirror. To make 
the human a mirror is to make a mirror a mirror; it 1s to make oneself a 

mirror; it is to make the five phases a mirror; it is to make the five con- 

stants a mirror. In watching the going and coming of beings, that they 
come without traces and go without direction is called the meaning of 
the human mirror. The wise and the otherwise are of ten thousand types, 
resembling heavenly bodies, truly like the warp and woof.’’ It is the hu- 
man face, the mirror face, the sun face, the moon face.°® The essence of 

the five peaks and the essence of the four channels, passing through the 
world, purify the four seas.°’ This is the familiar practice of this mirror. 

  

one can know prosperity and decline; with a person as the mirror, one can clarify 
gain and loss. 

55 Wei Zheng (Gi Cho ##(): 580-643. Famous Chinese statesman; served as Grand 

Councilor (zaixiang 328) and trusted advisor under Taizong, who lamented after Wei 
Zheng’s death that he had lost one of his mirrors. Wei was the lead author of the Suishu 

4, the official history of the Sui dynasty. 

Fang Xuanling (Bo Genrei Ziff): 579-648. Along with Du Ruhui #£ 201 (585-630), 
often held up as an exemplary minister; served Li Shimin 22 t# during the campaign 
to establish the Tang dynasty and rose to Grand Councilor (zaixiang 3248) after Li took 

the throne as Emperor Taizong Az. Fang was the lead author of the Jinshu ##, the 
official history of the Jin dynasty. 

56 five phases (pogyo 五行 ): five constants (go/O 五常 ): The “five phases" (gogy6 五行 ) 
are equivalent to the five “powers” (gosai #4; see above, Note 45). Which of the lists 
of “five constants” (goj6 4%; C. wuchang) Dogen had in mind here is not obvious. It is 
usually thought to be the five virtues of traditional Chinese ethical thought: benevolence 
(ren {—), righteousness (yi #£), propriety (/i if), wisdom (zhi #), and sincerity (xin 信 ): 
but he might as well have been thinking of the five social relationships (gorin 五 備 : C. 
wulun): ruler and subject (jun chen AE), father and son (fu zi 4¢-f-), brother and brother 
(xiong di 5U55), husband and wife (fu gi K#), and friend and friend (peng you AZ). 

57 the warp and woof (kei #£##): I.e., the very structure of the world. 

58 It is the human face, the mirror face, the sun face, the moon face (ninmen kyomen 

nichimen gachimen $i - A A fm): Dogen is again exploiting the term men. In 
addition to referring to the sun and moon, the terms “Sun Face” and “Moon Face” appear 
in Buddhist literature as the names of buddhas; see Supplementary Notes, s.v. “Sun face, 
moon face.” Presumably the subject here is still the “human mirror.” 

59 five peaks (gogaku 4:%k): Sacred mountains located at the four cardinal directions 

and the center of China; the list varies with the source, the most common being Taishan 

泰山 (east), Hengshan 衡 山 (south)、 Huashan 華山 (west)、 Hengshan 司 山 (north), and 
Songshan 高山 (center). 

four channels (shitoku PUjf{): Four great rivers of China: the Huang #%, Chang £& (i.e., 
Yangze), Huai #£, and Ji 7.
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To measure the warp and woof by clarifying beings ts called the way of 
Taizong; we are not talking about people of broad learning.” 

[19:24] 
日 本 國 自 神代 有三 鏡 、 邊 之 奥 狗 、 面 共 値 來 至 今 。 一 枚 在 伊勢 太 神 宮 、 一 枚 
在 紀 伊 國 日 前 社 、 一 枚 在 内 裏 内 侍 所 。 

The Land of Japan, from the age of the gods, has had three mirrors.°' 
They have been transmitted down to the present, together with the seal 
and the sword. One ts at the Grand Shrine at Ise; one 1s at the Hinoku- 

ma Shrine in the Land of Ki1; one 1s within the imperial court. 

[19:25] {1:229} 

し か あれ ば す な は ち 、 國 家 み な 鏡 を 偉 持 する こと 、 あ きら か な り 。 鏡 を え 
た る は 、 國 を えた る な り 。 人 つた ふら く は 、 こ の 三 覆 の 鏡 は 、 神 位 と お な 
じ く 偉 夫 せり 、 天 神 よ り 偉 玉 せ り と 相 偉 す 。 し か あれ ば 、 百 練 の 銅 も 、 陰 
陽 の 化成 な り 、 今 來 今 現 、 古 來 古 現 な らん 。 これ 古今 を 照 臨 する は 、 古 鐘 

な る 記し 。 

Thus, it is clear that countries all transmit and keep mirrors. To get a 
mirror is to get a country. In what is reported by the people, it is handed 
down that these three mirrors have all been transmitted like the divine 
seat, transmitted from the gods.” Therefore, the bronze refined a hun- 

dred times is also fashioned by yin and yang.® This might be [put], “the 
present comes, the present appears; the past comes, the past appears.”®* 
It would mean the reflection of past and present is the old mirror. 

  

four seas (shikai PUy##): A term used for all the water surrounding China. 

60 we are not talking about people of broad learning (hakurannin o iu ni araza- 

7z 977 博覧 人 を いふ に あら ざる な り ): I.e., we are not talking about Taizong’s using 
learned people as mirrors. 

61 The Land of Japan (Nihon koku A ASB): Dogen here again shifts to Chinese, as if 
quoting a text; the source, if any, is unidentified. The Japanese imperial regalia includes 
(along with a sword and jewel) the so-called yata no kagami /\ RA#: (“eight-foot mirror’), 

said today to be housed at the Grand Shrine at Ise; but whether it corresponds to any of the 
three mirrors Dogen mentions is uncertain. 

62 the divine seat (shin’i ##{iZ): Usually the altar, tablet, or image in which a divine 
being is thought to reside; here, likely applied to the imperial throne. 

63 bronze refined a hundred times (hyakuren no dé Bik Fil): I.e., even though the 
mirror is the result of the human activity of refining the bronze, it is ultimately the prod- 
uct of the cosmic forces of yin and yang. 

64 This might be [put] (naran 78  /_): An attempt to suggest Dogen’s use here of the 
dubative form of the copula nari; the subject is unexpressed. Perhaps the implication 
is something like, “the above might be expressed by the statement . . .” The translation 
is based on the assumption that, in these last two sentences, DOgen is summarizing his 
excursus into mirror legends and bringing the reader back to his interpretation of the 
conversation between Xuefeng and Xuansha on the “old mirror.”
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* OK OK OK OK 

[19:26] 

GIRO BIL. AHORA, ARRAARML EVSAL, RRKE, A 
AAR EDWANAL, HRED<K ODES OBBTEWSER, LOR, 
いま われ ら 本 末 を し れる に あら ず 、 た だ 現 を 相 見 する の みな り 。 かならず 

し ゃ 來 現 を 、 そ れ 知 な り 、 そ れ 営 な り 、 と 移す べき に あら ざる な り 。 いま 
いふ 宗旨 は 、 胡 來 は 胡 現 な り 、 と いふ か 。 胡 來 は 一 條 の 胡 来 に て 、 胡 現 は 
一 條 の 胡 現 な る べし 、 現 の た め の 來 に あら ず 。 古 鏡 た と ひ 古 鏡 な り と も 、 
この 参 持 ある べき な り 。 

Xuefeng’s essential point can also be put, “a [person of] Silla comes, a 
[person of] Silla appears; a [person of] Japan comes, a [person of] Japan 
appears.” It can also be put, “a deva comes, a deva appears; a human 
comes, a human appears.” While we study “appearing” and “coming” 
in this way, we do not know the root and branches of this “appearing.” 
We just see the “appearing.” We should not learn that “coming and ap- 
pearing” is what we know or what we understand. Is the point of what 
is said here that the “foreigner coming” 1s the “foreigner appearing”? 
The foreigner coming is the single instance of a foreigner coming; the 
foreigner appearing must be the single instance of a foreigner appearing: 
it is not coming in order to appear.®’ The old mirror is the old mirror, but 
there should be this sort of study. 

[19:27] 
玄 沙 いで て と ふ 、 た ち ま ち に 明鏡 来 に あ は ん に 、 い か ん 。 この 道 取 、 た づ 
ね あき らむ べし 。 い まい ふ 明 の 道 得 は 、 幾 許 な る べき ぞ 。 い は く の 道 は 、 

その 来 は か な ら ず し も 胡 ・ 漢 に は あら ざる を 、 こ れ は 明鏡 な り 、 さ ら に 
胡 ・ 漢 と 現 成す べから ず 、 と 道 取 する な り 。 明鏡 来 は た と ひ 明 鏡 来 な り 
と も 、 二 枚 な る べから ざる な り 。 た と ひ 二 枚 に あら ず と いふ と も 、 古 鏡 は 

これ 古 鏡 な り 、 明 鏡 は これ 明鏡 な り 。 古 鏡 あ り 明 鏡 あ る 誇 験 、 す な は ち 雪 
WEL RMD LIER, ON eRBBOMEBLET AL, InN, ZWORRKO 
道 話 の 、 七 通 人 達 な る と し る べし 、 八 面 玲 区 な る こと 、 し る 太 し 。 人 逢 人 に 

は 即 出 な る べし 、 出 同 に は 接 栄 な る べし 。 し か あれ ば 、 明 鏡 の 明 と 、 古 鐘 
の 古 と 、 同 な り と や せん 、 異 な り と や せん 。 明鏡 に 、 古 の 道理 あり や な し 
や 、 古 鏡 に 、 明 の 道理 あり や な し や 。 古 鏡 と いふ 言 に より て 、 明 な る ペ 
L, F#74 RDN, 宗旨 は 、 吾 赤 如 着 あ り 、 DIMES), BRB 
祖 赤 如是 の 道理 、 は や く 練 磨 す べし 。 祖師 の 道 得 に 、 古 鏡 は 磨 あ り 、 と 道 
取 す 。 明 鏡 も し か ある べき か 、 い か ん 。 まさに ひろ く 諸 修 諸 祖 の 道 に わた 
DABBMA~L, 
  

65 “a [person of] Silla comes” (Shinra rai #1#E3); “a [person of] Japan comes” 

(Nihon rai A AS3R): L.e., a native of the ancient kingdom of Silla on the Korean peninsula 

and a native of Japan. 

66 root and branches (honmatsu 4.9%): A common expression for “the nature and 
characteristics” or “source and outcome” of something. 

67 it is not coming in order to appear (gen no tame no rai ni arazu FO 7-H) OKC 
dé J"): L.e., the “coming” is just coming; the “appearing” just appearing.



Xuansha came forth and asked, “How about when all of a sudden a 

bright mirror comes?” 

We should pursue and clarify this saying. What is the extent of the 
word “bright” mentioned here? These words are saying that the “bright 
mirror” is the fact that the “coming” is not necessarily [that of] the for- 
eigner or the Han, and that it should not appear as the foreigner or the 
Han. A bright mirror coming may be a bright mirror coming, but they 
are not two things. They may not be two, but the old mirror is the old 
mirror, the bright mirror is the bright mirror. The proof that there is an 
old mirror and there is a bright mirror is in what Xuefeng and Xuan- 
sha said. We should take this as the nature and marks of the words of 
the buddha. We should understand that Xuansha’s remark on the bright 
mirror coming is seven passes and eight arrivals; we should understand 
that it is eight sides crystal clear.°’ It should be, in “meeting a person,” “I 
immediately come forth”; it should be, in “coming forth immediately,” 
I engage [the person].’° This being the case, should we take the “bright” 
of the “bright mirror” and the “old” of the “old mirror” as the same or 
as different? Is there a principle of “old” in the “bright mirror” or not? 
Is there a principle of “bright” in the “old mirror” or not? Do not learn 
from the words “old mirror” that it must be “bright.” The essential point 
lies in “I’m also like this,” in “you’re also like this.”” We should quickly 
polish the principle that “the ancestors of Sindh in the West are also like 
this.””' In the words of the Ancestral Master, it says that there is polish- 
  

68 they are not two things (nimai naru bekarazaru nari ~*L7R OSD SHE): 
While the antecedent of the pronoun here is unclear, the sentence that follows suggests it 
should be “the old mirror” and “the bright mirror.” 

69 seven passes and eight arrivals (shittsii hattatsu if /\i#): A common expres- 
sion in Dégen’s writings and earlier Chan texts for “thorough understanding,” “complete 
mastery.” 

eight sides crystal clear (hachimen reiro /\ Fhe): A common term for perfect clarity; 
the image is of the sound of a crystal (reird) throughout the eight points of the compass. 

70 “immediately come forth” (sokushutsu BI)H4i); “coming forth immediately” 
(shutsusoku HB): The translation here struggles to preserve Dogen’s play with the 

words of Sansheng 三 加 and Xinghua 興 化 、 quoted in case 92 of the shinji Shobdgenzé 
iS TE YEAR AK (DZZ.5:172) and alluded to elsewhere in the Shobdgenzo: 

SEES AeA RR) GE, FOS ABN, WEIR A, Bb. Bot ABI 
HH. HBR A. 
Chan Master Huiran of the Sansheng Cloister (succeeded Linji) said, “When I meet 
a person, I come forth; but, when I come forth, I don’t benefit the person.” 
Xinghua said, “When I meet a person, I don’t come forth: but, when I do come forth, 
I benefit the person. 

Dogen treats the Chinese adverbial glyph ji £)) (“then,” “as soon as”; also “is namely”) 
as if it were part of two compound verbs, jichu BN M4 and chuji HEM. 

71 “I’m also like this” (go yaku nyo ze GIF REE); “you’re also like this” (nyo yaku
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ing of the “old mirror.” Is this true as well of the “bright mirror’? How 
about it? More broadly, there should be [such] study across the words of 
the buddhas and the ancestors. 

[19:28] {1:230} 
ISO eABIBIL, HAD D, FASTER Ze Oo, eR, CL ORKEO 
BFE WAUCV SS, He AT CICRHIT ALL, HRS HSS SS 
IZ, ICE UL CAVE ARR 72S, WRI, LE ORARAARL, RACER Ze O 
と も 、 明 鏡 来 は せ 、 お の づか ら 明 鏡 来 な る が ゆえ に 、 古 鏡 現 の 胡 ・ 党 は 、 倶 

際 な る な り 。 し か あれ ば 、 二 峰 道 に も 古 鏡 一 面 あ り 、 明 鏡 一 面 あ る な り 。 
正 営 明鏡 来 の と き 、 古 鏡 現 の 胡 漢 を 里 茜 すべ か ら ざ る 道理 、 あ きら め 決 定 
すべ し 。 いま 道 取 する 古 鏡 の 胡 來 胡 現 、 漢 來 漢 現 は 、 古 鏡 上 に 來 現 す と い 
は ず 、 古 鏡 裏 に 浴 現 す と い は ず 、 古 鏡 外 に 來 現す と い は ず 、 古 鏡 と BK 
現す と い は ず 、 こ の 道 を 聴取 すべ し 。 胡 漢 來 現 の 時 節 は 、 古 鏡 の 、 胡 ・ 党 
を 現 来 せ し むる な り 。 胡 漢 倶 隊 な らん 時 節 も 、 鏡 は 存 取 すべ き と 道 得 せ る 

は 、 現 に くら く 、 夫 に お ろ そ か な り 。 錆 乏 と いふ に お よ ば ざる も の な り 。 

Xuefeng’s saying, “Foreigner and Han would both disappear,” means 
that, at the time of the “bright mirror,” the foreigner and the Han would 
both disappear.”” How do we express the principle of this “both disap- 
pear’? Since the coming and appearing of the foreigner and Han do not 
obstruct the “old mirror,” why do they both disappear? The “old mirror” 
may be “a foreigner comes, a foreigner appears; a Han comes, a Han ap- 
pears,” but because the “bright mirror comes” Is itself “the bright mirror 
comes,” the foreigner and the Han that appear in the “old mirror” both 
disappear. Therefore, in Xuefeng’s words, there is the one “old mirror,” 
there is the one “bright mirror.” We should clarify and be certain of the 
principle that, precisely at the time that the “bright mirror comes,” it 
does not obstruct the foreigner and Han that appear in the “old mirror.” 
This saying, “a foreigner comes, a foreigner appears; a Han comes, a 
Han appears,” of the “old mirror,” is not saying that they come and ap- 
pear on the “old mirror,” not saying that they come and appear within 
the “old mirror,” not saying that they come and appear outside the “old 
  

nyo ze YIP RNFE); “the ancestors of Sindh in the West are also like this” (Saiten shoso 
yaku nyo ze 西 天 諸 祖 赤 如 是 ): Words of the Sixth Ancestor。 Huineng. in response to 
his disciple Nanyue Huairang's 南 織 懐 裏 claim that he is undefiled by Buddhist prac- 
tice and verification; a conversation, recorded in the shinji Shobégenzo 眞 字 正法 眼 蔵 
(DZZ.5:178, case 101) and much cited by Digen; see Supplementary Notes, s.v. “You're 
also like this, I’m also like this.” 

72 In the words of the Ancestral Master, it says that there is polishing of the “old 

mirror” (soshi no détoku ni, koky6 wa ma ari, to déshu su AEM OIE FAC, WRITE 
り 、 と 道 取 す ): No doubt a reference to the words of Chan Master Guotai Hungou 國 泰 
弘 理 : in the story DOgen will quote below, section 48. 

73 at the time of the “bright mirror,” the foreigner and the Han would both dis- 

appear (ko mo kan mo, meikyo ji wa guin nari Hyd, FARERIARE Ze Y ): Dogen 
seems here simply to be explaining the Chinese passage in Japanese.



mirror”; it is not saying that they come and appear together with the “old 
mirror.” We should hear these words. On the occasion that the foreigner 
and the Han come and appear, the “old mirror” causes the foreigner and 
the Han to appear and come. On the occasion as well when foreigner 
and Han may both disappear, to say that the mirror remains 1s ignorant 
of appearing and oblivious to coming; to say it is confused 1s hardly the 
word for It. 

[19:29] £1:231} 
LRICKMVMA< , HBTS LDSST, BlBVIL< . A BEE 
生 。 玄 沙 い は く 、 請 すら く は 和尚 と ふ べ し 。 

At that time, Xuansha said, “I’m not like this.”” 

Xuefeng said, “How about you?” 

Xuansha replied, “Ask me, Reverend.” 

[19:30] 

いま 玄 沙 の いふ 請 和 和尚 間 の こと ば 、 い た づら に 貴 過 すべ か ら ず 。 い は ゆる 
和 向 問 の 来 な る 、 和 上 向 問 の 請 な る 、 父 子 の 投 機 に あら ず は 、 急 甚 如 此 な 
り 。 す で に 請 和 上 向 間 な らん 時 節 は 、 徳 誠人 さだ め て 問 席 を 若 信 すべ し 。 す 
で に 問 席 の 釧 圭 する に は 、 無 廻 避 虎 な り 。 

We should not idly pass over Xuansha’s words, “Ask me, Reverend.” 
The coming of the Reverend’s asking and the requesting of the Rever- 
end’s asking, were they not father and child in perfect fit, would be, why 
is it like this?’> At the moment of “Ask me, Reverend,” such a person 

surely understood what is asked.” Since what is asked thunders, there is 
no place to escape. 

  

74 Atthat time, Xuansha said (toki ni Gensha iwaku と き に 玄 沙 い は く ): Dogen here 
provides Japanese translation of his Chinese text. 

75 father and child in perfect fit (fushi no toki 50-4-O F<): L.e., master and disciple in 
accord. The term ¢dki is a colloquial expression meaning “harmonious” or, as we might 
say, “to see eye to eye.” 

why is it like this? (i jin nyo shi ® SER01C): Dogen here slips into Chinese. I.e., How 
could they talk like this if Xuefeng’s question and Xuangsha’s request were not an in- 
stance of a perfect fit. 

76 such a person surely understood what is asked (inmo nin sadamete monsho o 

nyakue su beshi {EFEX & 72H CH & AST L): “Such a person” (inmo nin {EE 
A) can be used in reference to an awakened person, as in the Chan saying, “if you want 
such a thing, you must be such a person”; here, likely indicating “a person in perfect fit 
with his teacher” — 1.e., Xuansha. See Supplementary Notes, s.v. “Such a person.”



178 DOGEN’S SHOBOGENZO VOLUME II 

[19:31] 

SUVMI< . ZORA RO, COR MIL, LEE SICBRTS —-iKO 
7S Y 

Xuefeng said, “How about when all of a sudden a bright mirror 
comes?” 

What is asked here is an instance of the old mirror in which father and 

child investigate together. 

[19:32] 
玄 沙 い は く 、 百 雑 確 。 こ の 道 取 は 、 Ba RET る と な り 。 い は ゆる 名 
遇 明鏡 来 時 は 、 Satie >. Bae SA It BBLS. BREE 
道 得 な らし むる SHRI R ERO RIC. 衝 大 の か か れる と ころ 、 明 
Bie). ASKER EZ Feb). OBIS DICTED DLR S 
AtAZL Lean, KERR RY. AHEROA MISMO —70, Um 
ある に 、 い まい ふ 百 雑 砕 は 、 古 鏡 を 道 取 す る か 、 明 鏡 を 道 取 す る か 。 更 請 
一 甲 語 な る べし 。 ま た 古 鏡 を 道 取 する に あら ず 、 明 鏡 を 道 取 する に あら 
ず 。 古 鏡 ・ 明 鏡 は た と ひ 問 來 得 な り と い へ ども 、 去 沙 の 道 取 を 擬 議 する と 
XE REO AS AIAE HS Bim c 720 CT. ARERK7RO DAZED, ROB 
EXEL, SBE RA. 

Xuansha said, “A hundred fragments.” 

This saying means to be fragmented into a hundred, thousand, myri- 
ad pieces. When “all of a sudden a bright mirror comes” 1s “a hundred 
fragments.” That which studies “a hundred fragments” is the bright mir- 
ror; for, when one is made to speak of the “bright mirror,” it 1s “a hun- 
dred fragments.” Where the fragments hang is the “bright mirror.”’’ Do 
not take the narrow view that there is previously a time that is not yet 
“fragments,” or there is subsequently again a time of not “fragments.” 
It is just “a hundred fragments.” Facing a hundred fragments 1s one that 
is solitary and steep.” So, is the “hundred fragments” mentioned here 
speaking of the “old mirror,” or 1s it speaking of the “bright mirror’? 
We should ask for a turning word.” Again, it is not speaking of the “old 
mirror”; it is not speaking of the “bright mirror.” We have been asking 
about the “old mirror” and the “bright mirror,” but when we consider 
  

77 Where the fragments hang is the “bright mirror” (zassui no kakareru tokoro, 
7zyO ん y6 7g77 雑 確 の か か れる と ころ 、 明 鏡 な り ):This passage could also be parsed dif- 
ferently: “That which studies ‘the fragments’ is the bright mirror. When one is made to 
speak of the bright mirror, it is ‘a hundred fragments’; for where the fragments hang is 
the “bright mirror.’” 

78 one that is solitary and steep (koshun no itsu f\lW&0)—): “One” (itsu —) here is 
usually interpreted as referring to the unity of the mirror; “solitary and steep” suggests 
an unapproachable, insurmountable state. 

79 turning word (itten go —#4#3%): A phrase, often encountered in Zen dialogues, for 
a statement that expresses what is at stake in the conversation.



Xuansha’s saying, was it only the sand, pebbles, fences, and walls ap- 
pearing before us that become the tip of the tongue and are “a hundred 
fragments”?®° What about their shape when they’ve been fragmented? 
“Blue depths ten thousand ages old, the moon in an empty realm.”®' 

* OK OK OK OK 

[19:33] {1:2323 
SUSIE ABH & = EBC AmB CATR 5. DELRNORRESS,. BIA 
(CBIBVMI< . CORR, BOBO-HOEReAEY. 

Once, when Great Master Shenjue of Xuefeng and Chan Master Huiran 
of Sansheng Cloister were traveling, they saw a group of monkeys.” 

Xuefeng said, “Each of these monkeys ts bearing an old mirror on its 
back.” 

[19:34] 
~ ORB. EK EK BBTRL, BREW SIL, FB. RYO, WDROEADSE 
IZ DAA RPE, DCOTE<SFARUT. SHICDKTRL, MMAD~VGY 
CeRAH, BKBOKBO-MOR*EBHO, Lik, Hee Osea Ze 

り と も 、 古 鏡 は 向上 に も 古 鏡 な り 。 獲 狭 お の お の 面 面 に 痛 せ り 、 と いふ は 、 
面 面 に 大 面 ・ 小 面 あら ず 、 一 面 古 鐘 な り 。 育 す 、 と いな は 、 た と へ は 、 繕 像 
の 借 の うら を お し つく る を 、 背 す 、 と は いふ な り 。 猪 殺 の 背 を 背 す る に 、 古 
PIC CHT OZR, GRAPE, << AHICUIRIE, 850 9 OIC 
CHITA LL, HHO 5 OILRPRIC CHT SD, HHOD Se ARic 
さる の うら を さる に +, BE, OLLIE. 虚 設 2 な る こ か ら ず 、 道 得 
征 の 道 得 な り 。 し か あれ ば 、 ti 古 鏡 か 。 つれ て に 
RD. FRITS AD, (CPARAA, AOCORRICHS,. AAlc 

あら ず 、 他 知 に EP ALOARCHE. MOE TET 

  

80 sand, pebbles, fences, and walls (sha ryaku sho heki 7) EXE#E): I.e., the myriad 
things of the world around us. Compare Supplementary Notes, s.v. “Fences, walls, tiles, 
and pebbles.” 

become the tip of the tongue (zettan to nari Bim & 7£ 9 ): Le., get put into words. 

81 “Blue depths ten thousand ages old, the moon in an empty realm” (banko heki- 
tan kikai getsu 4 2218 22 FLA): Quoting the Shi xuantan + XK, by Tong’an Chang- 
cha [al 3 (dates unknown) (Jingde chuandeng lu FTE (APES, T.2076.51:455c7). 

82 Great Master Shenjue of Xuefeng (Seppd Shinkaku daishi Gléik-3 Kb): Le., 
Xuefeng Yicun 雪 峰 義 存 : see above, Note 40. 

Chan Master Huiran of Sansheng Cloister (Sanshdin E’nen zenji = 2c ATeEM): 
A Tang monk (dates unknown), who studied with Linji and other masters. Sansheng 
Cloister = #2[5é was in present-day Hebei. Slightly variant versions of this story appear 
in several Chan sources, none of which seems exactly to match Ddgen’s account here. 

For the version recorded in Dégen’s shinji Shdbégenzé &F EYEE HR, see Supplemen- 
tary Notes, s.v. “Old mirror.”
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We should study these words well. [The term] miko means “monkey.” 
How about these monkeys Xuefeng saw? We should ask like this and go 
on to work on it. Do not look around at the passing kalpas.** “Each is 
bearing on its back an old mirror” means that, while the old mirror is the 
face of the buddhas and ancestors, the old mirror is the old mirror be- 

yond as well.® To say that each of the monkeys bears on its back its own 
mirror does not mean that among the mirrors there are large ones and 
small ones: they are one old mirror. To say they “bear on their backs” 1s, 
for example, to say of a painted buddha image that it “bears on its back” 
what is attached behind it. When the monkeys bear their backs, they bear 
them as the old mirror.®° What kind of paste have they used?*®’ 

If we try to say this, the backs of the monkeys are the old mirrors that 
they bear on their backs. Are the backs of the old mirrors the monkeys 
that they bear on their backs? The backs of the old mirrors are born on 
the backs of the old mirrors; the backs of the monkeys are born on the 
backs of the monkeys. The words “each bears one” are not an empty 
contrivance; they are a saying that says it right.**= Therefore, is it old 
mirrors? Is it monkeys? In the end, what can we say? Are we monkeys 
or not monkeys? Whom can we ask? That we are monkeys 1s not some- 
thing we know, not something others know. That we are ourselves, our 
gropings do not reach. 

[19:35] 
=HBvVa< . PERHATOO. ICOOAZICMDH SOIL THHLEHA, In 
lk, =O, PRs Atom RRO, PREV SI, — be ame 
AAALLAT ZL, HBORWAZO, 無 名 と いふ は 、 歴 効 の 日 面 月 面 、 古 鏡 

面 な り 、 明 鏡面 な り 。 無 名 、 眞 筒 に 無名 な らん に は 、 歴 効い まだ 歴 示 に あ 
ら ず 。 歴 効 す で に 歴 効 に あら ず ば 、 三 聖 の 道 得 、 こ れ 道 得 に あら ざる ベ 
し 。 し か あれ ども 、 一 念 未 萌 以 前 と いふ は 、 今 日 な り 、 今 日 を 中 過 せしめ 

83 zz が の means “monkey" (67o 7 wa, saru, nari HaAHREVY AIL, SO. 72%): 
Dogen is here simply defining the Chinese word mihou #¥f for his Japanese audience. 

  

84 Do not look around at the passing kalpas (Avdk6 o kaerimiru koto nakare £5) % 
か へ りみ る こと な か れ ): I.e.、 don't waste time. 

85 the old mirror is the old mirror beyond as well (koky6 wa kojo ni mo kokyo nari 
古 鏡 は 向上 に も 古 鏡 な り ): Dogen is playing here with the physical features of “face” 
and “back.” The mirrors born on the backs of the monkeys are “beyond” the “faces” of 
the buddhas and ancestors. 

86 When the monkeys bear their backs (miko no hai o hai suru ni Fk OF eA 
4\=): Dégen is here exploiting the term hai © in its two meanings of “back” and “to 
bear on the back.” 

87 What kind of paste have they used? (shi toku jiimo [or shimo] ko rai {84 {t Ee 
4): Dogen here shifts to Chinese, as if quoting a saying, though the source is unknown. 

88 not an empty contrivance (kosetsu Geax): I.e., not a statement empty of signifi- 
cance.
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ず 練 磨 す べき な り 。 ま こと に 歴 効 無名 、 こ の 名 、 た か くき こ ゆ 。 な に を あ 
ら は し て か 古 鏡 と する 、 HEPARER, 

Sansheng said, “It has been nameless across the kalpas. Why do you 
express it as ‘an old mirror’?” 

This is one face, one piece, with which Sansheng has demonstrated the 
old mirror. “Across the kalpas” means before one mind or one thought 
has yet to sprout; it means without putting oneself forward for a kalpa.® 
“Nameless” means the sun face, moon face, old mirror face across the 

kalpas; it means the bright mirror face. When “nameless” is truly “name- 
less,” “across the kalpas” is not yet “across the kalpas.” Since “across 
the kalpas” is not “across the kalpas,” Sansheng’s saying must not be 
a saying. Nevertheless, “before one thought has yet to sprout” means 
today. We should polish it so as not to let today pass us by. Truly, “name- 
less across the kalpas” is a name of high repute. What ts it you express as 
“an old mirror’? The head of a dragon with the tail of a snake.” 

[19:36] {1:233} 
TMEX, HBlcoDPPOCHEBWS.L, TRH, &, BIB, Bevis 
ず 。 さらに 、 下 生 也 、 と いふ は 、 き ずい で きぬ る 、 と な り 。 い か で か 古 鏡 
に 下 生 也 な らん と お ぼ ゆ れ ど も 、 古 鏡 の 下 生 也 は 、 歴 効 無名 と らい ふ を き 
ず と せる な る で し 。 古 鏡 の 下 生 は 、 全 古 鏡 な り 。 三 聖 い まだ 古 鏡 の 下 生 也 
の 宮 を いで さり ける ゆえ に 、 道 溢 せ る 参 究 は 、 一 任 に 古 鏡 表 な り 。 し か あ 
れ ば 、 古 鏡 に も 下 生 な り 、 下 生 な る も 古 鏡 な り と 有 況 する 、 こ れ 古 鏡 を 参 
BTATRY , 

At this time, Xuefeng should address Sansheng and say, “The old 
mirror. The old mirror.” Xuefeng does not say it. He goes on to say, 
“a flaw’s developed,” meaning a scratch has appeared.”' We may think, 
how could it be that “a flaw’s developed” on the old mirror? But [to say 
that] “a flaw’s developed” on the old mirror is taking the scratch as say- 
  

~ 
ヽ 89 before one mind or one thought has yet to sprout (isshin ichinen mibo izen —L. 

— RBA LAAT): The expression “before X has yet to sprouf" (7z/ め 6 izen 未 萌 以前 ) is a 
common one in Zen for the state preceding the appearance of X. Perhaps best known in 
a phrase that Dogen also uses, “before any portent has yet to sprout” (chinch6 mibo izen 
AK IEA BA EAI). 

without putting oneself forward for a kalpa (kori no fushuttd #)O 7 W9A): Literal- 
ly, “putting forth the head,” shutd is a colloquial idiom for making an appearance or for 
making one’s way in the world. 

90 The head of a dragon with the tail of a snake (ryiit6 dabi 龍頭 蛇尾 ): An idiom 
usually used pejoratively to indicate something that seems impressive at the outset but 
fails to deliver. Often used in Zen texts to describe a person who pretends to be awakened 
but is actually deluded. Here, seemingly, a criticism of Sansheng’s saying. 

91 meaning a scratch has appeared (Kizu idekinuru, to nari X TV CEMA, EZK 
り ): Dogen is simply explaining the Chinese phrase xia sheng ye 幸生 也 in the original 
text.
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ing “nameless across the kalpas.” “A flaw’s developed” on the old mirror 
is the whole old mirror. Because Sansheng has not yet emerged from 
the cave of “a flaw’s developed” on the old mirror, the investigation he 
speaks of is entirely given over to a flaw on the old mirror.” Thus, we 
study that a flaw develops even on the old mirror, that a flaw develops is 
the old mirror. This is the study of the old mirror. 

[19:37] 

三 聖 い は く 、 有 仕 摩 死 急 、 話 頭取 不 識 。 い は く の 款 旨 は 、 な に と し て か 死 
急 な る 。 い は ゆる の 死 急 は 、 今 日 か 、 明 日 か 、 目 己 か 、 他 門 か 、 其 十 方 界 

か 、 大 上 唐 國 裏 か 、 審 細 に 功夫 誠 肖 すべ き な り 。 話 頭 也 不 識 は 、 話 と いふ 
は 、 道 玉 せ る 話 あ り 、 未 道 得 の 話 あ り 、 す で に 人 道 了 也 の 話 あ り 。 い ま は 話 

頭 な る 道理 現 成す る な り 。 た と へ ば 、 話 頭 も 大 地 有 情 同時 成道 し きた れる 
か 、 さ ら に 再 全 の 錦 に は あら ざる な り 。 か る が ゆえ に 不 識 な り 。 有 圭 肛 者 不 
識 な り 、 志 面 不 相 識 な り 。 話 頭 は な き に あら ず 、 基 直 不 識 な り 。 不 識 は 、 
條 條 の 赤 心 な り 、 さ ら に また 明 明 の 不 見 な り 。 

Sansheng said, ‘“What’s your predicament? I don’t even know what 
you’re talking about.””° 

The meaning of what he says is, “What is your predicament?’ We 
should make concentrated effort on and study of this “predicament” tn 
detail. Is it today? Is it tomorrow? Is it ourselves? Is it another?” Is it 
all the worlds in the ten directions? Is it in the Land of the Great Tang? 

In regard to the “talking” of “I don’t even know what you’re talking 
about,” there is talking that is said; there is talking that has not been said; 

there is talking that was already said. Here, the meaning that is “what 
you’re talking about” appears. For example, has “what you’re talking 
about” “attained the way together with the whole earth and sentient 

  

92 is entirely given over to a flaw on the old mirror (ichinin ni kokyo ka nari —{£ 
(< thy Base Ze Y ): Le., only talks about the flaw. The phrase might also indicate that San- 
sheng’s remark is itself a flaw on the old mirror. 

93 “What’s your predicament? I don’t even know what you’re talking about” 

(u jiima shikyit, wat6 ya fushiki Att} VES, sada Aa): The grammatical subject is 
unexpressed; so the phrase could be read, “You don’t even know what you’re talking 
about.” Dogen here seems to be following the text at Jingde chuandeng lu #{E(BEER 
(T.2076.51:328b2); other versions (including Dogen’s own shinji Shobdgenzé 眞 字 正法 
Hae) read: 

—F iB A 3 A ek a 9 1H FB ak 
Fifteen hundred wise friends wouldn’t even know what you’re talking about. 

94 The meaning of what he says (iwaku no shishi \ \\i< OF% &): Dogen merely puts 
Sansheng’s question into Japanese. 

93 Is it another? (tamon {t1F4): A term usually referring to another house, tradition, or 
teaching; here, probably just “someone else.” The only occurrence in the Shobdgenzo.
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beings”?” It is not refinished brocade.”’ Therefore, he “doesn’t know.” It 
is “the one before us doesn’t know’; it is “face-to-face, they don’t know 

each other.” It is not that there is nothing he is “talking about”; it is 
just that he “doesn’t know.” “Not knowing” ts “the bare mind in each 
instance”; furthermore, it is not seeing what is perfectly clear.” 

[19:38] {1:234} 

雪 峰 い は く 、 老 僧 罪 過 。 い は ゆる は 、 あ し くい ひ に ける 、 と いふ に も 、 
か くい ふ こ と も あれ ども 、 し か は こ ころ うま し じ し 。 老 僧 、 と いふ こと は 、 
BRO EASE Y . VIP ZRBAEBEAT, OLAICAIBEBET AZ 
0, FRE tLeaned, RIAL b SRE BTR), BAK 
UK, -OBFoene’!d, Ait WEE 372), 罪 過 は 、 住 持 事 繁 な 
DRE Eh, ERLELO-BED, CRISEMOREED. wit 
OE. BRECK KB CULMDOT, FROMRAY . ROBIE: Y , 
古 鏡 を 住持 し きた れる 、 そ れ か く の ご と し 。 晩 進 の 第 鏡 な る べし 。 

Xuefeng said, “This old monk made a mistake.”'™ 

  

96 “attained the way together with the whole earth and sentient beings” (daichi ujo 
doji jodd K HHA tH lal HE AI): A reference to the Buddha’s awakening under the bodhi 
tree. The expression, which appears in several of Dogen’s texts, is from a line that he will 
quote in his “Shdbdgenzo hotsu bodai shin” IE7KAR RFE 42 chapter (DZZ.2:164: 
also quoted in Eihei koroku 7K 4k (DZZ.3:28, no. 37): 

PPS. FHS, Fe AHATA. [RIAL 
Buddha Sakyamuni said, “When the dawn star appeared, I, together with the whole 
earth and sentient beings, simultaneously attained the way.” 

Although the passage appears in Chan texts from this period (see, e.g, Jianzhong Jing- 
guo xudeng lu # PIs MM BE, ZZ.136:36b17-18), it has not been located in any extant 
sutra. The translation here follows the usual reading of daichi ujo KiHATH as a com- 
pound subject; the phrase could also be read, “sentient beings of the whole earth.” 

97 refinished brocade (saizen no nishiki 44): An idiom suggesting something 
akin to English “icing on the cake”: 1.e., something that provides an additional value; 
from the tradition of the brocades of Szechuan, which are said to have become more 
lustrous with washing. 

98 “the one before us doesn’t know” (tai chin sha fushiki Bik Fak): “Us” (chin 
AX) here refers to the Emperor Wu xX of Liang. An allusion to the story of Bodhidarma’s 
encounter with him. When asked by the Emperor who he was, Bodhidharma replied, “I 
don’t know” (Jingde chuandeng lu x12 {8 ESR, T.2076.51:219a27-28). 

“face-to-face, they don’t know each other” (taimen fusdshiki Hii thm): A fair- 
ly common idiom in Zen texts, perhaps best known from a saying of the early figure 

Yang Danian ##X‘F (dates unknown) (e.g., at Chanlin sengbao juan WKS (8, 
ZZ.137:522b2-3). 

99 “bare mind in each instance” (j6j6 no sekishin {RKO AKL): A “bare (or ‘red’) 
mind” (chixin #x-L) is a common Chinese idiom for a sincere, or straightforward, mind 

(or heart). Compare Supplementary Notes, s.v. “Bare mind in pieces.” 

100 “This old monk made a mistake” (rds6 zaika €{83Ei&): Again, seeming to re- 
flect the Jingde chuandeng lu {E(B IEER (T.2076.5 1:328b3).
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This is saying, “I said it wrong”; while such may be said, it may not be 
understood like this. Saying “this old monk” means the old man who ts 
master within the house: that is, one who does not study other things and 
solely studies “this old monk.”'°' He may have a thousand changes and 
a myriad transformations, he may have spirit heads and demon faces; 
but his study is just the one move of “this old monk.”'®? Buddhas may 
come and ancestors may come, for ten thousand years in one moment of 
thought, but his study is just the one move of “this old monk.”’'™ His “mis- 
take” is “the abbot’s business is complicated.”'” If we think about it, Xue- 
feng is a single horn of Deshan; Sansheng is the spirit foot of Linji.'° The 
genealogy of these two venerables is not humble: they are distant descen- 
dants of Qingyuan, a distant branch of Nanyue.'®° They have maintained 
the old mirror like this. They should be a tortoise mirror for latecomers.'°’ 
  

4s. 101 the old man who is master within the house (okuri no shujin 6 BEO£A4s): 
Typically interpreted as the true person inside the body. 

102 a thousand changes and a myriad transformations (senpen banka F241‘): 
A fixed phrase found throughout Chinese Buddhist texts and appearing elsewhere in the 
Shobogenzo. 

spirit heads and demon faces (jinzu kimen ##98 521m): I.e., “weird things”; a fixed 
phrase used in self-deprecating reference to monks. 

one move (itchaku —%): From a move in a board game, often used in Zen texts for a 
“move” in a dialogue. 

103 ten thousand years in one moment of thought (ichinen bannen —7254F): A 
common expression in Zen literature for eternity in each moment. 

104 “the abbot’s business is complicated” (jiji ji han 住持 事 繁 ): Quoting Xuefeng 's 
“excuse” for his “mistake.” The final exchange between Sansheng and Xuefeng in this 
story exactly matches another of their well-known conversations (see, e.g., Dahui yulu 
KGB ER, T.1998A.47:82303-5; shinji Shobdgenzé ta F EYE AR HR, DZZ.5:152, case 52): 

=PRSI, GMEMOMBR, 2B. FEMA, (Ba, -Taea 
人 善 知識 話 頭 也 不 識 。 峯 云 、 老 僧 住 持 事 繁 。 
Sansheng asked Xuefeng, “The golden-scaled one that slips the net — what does it 
eat?” 

Feng said, “Wait till you’re out of the net, and I'll tell you.” 
The Master [Sansheng] said, “Fifteen hundred wise friends wouldn’t even know 
what you're talking about.” 
Feng said, “This old monk’s abbot’s business is complicated.” 

105 asingle horn of Deshan (7okusan no ikkaku {%\110)— 4); the spirit foot of Linji (Rinzai 
no jinsoku fais #8): Both “single horn” and “spirit foot” are used to indicate top disciples. 

106 distant descendants of Qingyuan (Seigen no onson RO f%); a distant 
branch of Nanyue (Nangaku no onpa PAK MiKIK): I.e.. Xuefeng belongs to the lineage 
descended from Qingyuan Xingsi 青 原 行 思 (d. 740): Sansheng. to the lineage of Nanyue 
Huairang 南 獲 懐 譲 

107 atortoise mirror for latecomers (banshin no kikyo IR 0 Sa$): Reference to the 
ancient Chinese practice of augury by the use of tortoise shells. A “latecomer™ (banshin 
Reif) here refers to latter-day students of the tradition.
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* KR OK K OK 

[19:39] 

Ble RR, teRR— Kk, ARR, ARI AR. SRR BRAD 
tak Nezs, Hie. Ako, Slen, Was “Oa, Cini, AR 
AR BA HATE. 

Xuefeng addressed the assembly, saying, “If the breadth of the world 
1s ten feet, the breadth of the old mirror 1s ten feet; if the breadth of the 

world is one foot, the breadth of the old mirror is one foot.’"® 

At that point, Xuansha pointed at the brazier and said, “Tell me, what’s 

the breadth of the brazier?’””’ 

Xuefeng said, “It’s like the breadth of the old mirror.” 

Xuansha said, “The old Reverend’s heels haven’t touched the earth.”''° 

[19:40] 
=X, CHa HRE WS, HARE, CH RED, KR, rCONnettREL 
>. TR, CONRADY, MEOD—-KEWS, MGEOD—-ReEWS, ZH 
ICO ERARKITHS STARRY, LORREBSBtT Ale, HROVAS 
lk, EDDRICHHO< IE, BSRBO=FER, BLOBRER LVS 
も 、 た だ 小 量 の 自己 に し て 、 し ば らく 隣 里 の 彼方 を さす が ご と し 。 こ の 世 
界 を 括 じ し て 、 一 丈 と する な り 。 こ の ゆえ に 生 峰 い は く 、 古 鏡 同一 丈 、 世 界 
賠 一 丈 。 こ の 一 丈 を 滑 せ ん に は 、 世 界 開 の 一 端 を 見 取 す べし 。 

He says ten feet 1s the world; the world is ten feet. He takes one foot as 
the world; the world is one foot. He is speaking of the present ten feet; 
he 1s speaking of the present one foot; there are no other ten feet or one 
foot. When we study this episode, we think that the breadth of the world 
is the incalculable, limitless three-thousandfold world, or the inexhaust- 

able dharma realms; but this 1s like being the small self just pointing 
out what is outside the village.''' Taking up this world, he takes it as ten 
feet. Hence, Xuefeng says, “the breadth of the old mirror ts ten feet; the 
  

108 Xuefeng addressed the assembly (Seppd jishu Sl#7.2R): An episode recorded 
in various texts; see, e.g., Liandeng huiyao BiKYE @ B, ZZ.136:819a18-b2; shinji Shob6- 
gezzo 眞 字 正法 眼 蔵 , DZZ.$:184, case 109. 

ten feet (ichijd —X); one foot (isshaku — R): The Chinese unit zhang X varied some- 
what with time and place; the chi was one tenth of a zhang. 

109 brazier (karo ‘Xfii): Probably a charcoal hibachi or stove used for heating. 

110 “The old Reverend’s heels haven’t touched the earth” (r6 osh6, kyakukon miten 
chi zai Fate, FARR ACBAHWZE): The term “heels,” rather like “nose,” is often used in 
Zen talk as a synecdoche for the person. 

111 three-thousandfold world (sanzen sekai =F tt5): A standard Buddhist refer- 
ence to the cosmos, also given as “worlds of three thousand, great thousand” (sanzen 

daisen sekai =FRFtLH: S. tri-sahasra maha-sahasra loka-dhatu). One billion 
worlds. (Some versions of the text give sanzen daisen sekai =FRFtt# here.)
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breadth of the world ts one foot.” In studying this “ten feet,” we should 
see one edge of the breadth of the world. 

[19:41] {1:235} 
又 古 鏡 の 道 を 開 取 する に も 、 一 枚 の 薄 水 の 見 を な す 、 し か に は あら ず 。 一 丈 
の 賠 は 、 世 界 の 賠 一 丈 に 同 参 な り と も 、 形 興 か な ら ず し も 世界 の 無端 に 齋 肩 
な りや 、 同 参 な りや と 功夫 すべ し 。 古 鏡 さ ら に 一 珠 の ご と くに あら ず 。 明 
味 を 見 解す る こと な か れ 、 方 彫 を 見 取 す る こと な か れ 。 其 十 方 界 、 た と ひ 一 
串 明 球 な り と も 、 古 鏡 に ひと し か る べき に あら ず 。 し か あれ ば 、 古 鏡 は 胡 ・ 

漢 の 來 現に か か は れず 、 縦 横 の 玲 玉 に 條 條 な り 。 多 に あら ず 、 大 に あら ず 。 
賠 は その 量 を 塁 する な り 、 廣 を い は ん と に は あら ず 。 賠 と いふ は 、 よ の つね 

の 二 寸 ・ 三 寸 と いひ 、 七 箇 ・ 八 筒 と か ぞ ふ る が ご と し 。 人 道 の 算 敷 に は 、 大 
(Ee RIB LRT AIC, Tih =e HOW, PREEALCRRT AIL, 五 
Boe +R Fa, —OCIt TSR Ze. FBR HCE. 

Again, on hearing the words “old mirror,” we take the view that it is 
one sheet of thin ice. This is not the case. Its ten-foot breadth practices 
together with the ten-foot breadth of the world, but we should work on 
[the questions,] is its shape of equal stature to, does it practice togeth- 
er with, the limitlessness of the world? The old mirror is not like “one 

bright pearl.”''? Do not understand it as bright or dark; do not see it as 
square or round. Even if all the worlds in the ten directions are “one 
bright pearl,” they are not equal to the old mirror. Hence, the old mirror, 
regardless of the coming and appearing of the foreigner and the Han, 
is each instance in the crystal clarity of vertical and horizontal. It is not 
many; it is not big. “Breadth” holds up its measure; it does not mean its 
width. To say “breadth” is like saying the ordinary two inches or three 
inches, or counting seven things or eight things.''* In calculations on the 
way of the buddhas, when we calculate great awakening or not awak- 
ening, we clarify two taels or three taels; when we calculate by buddha 
after buddha and ancestor after ancestor, we present five sheets or ten 
sheets.''* Ten feet is the breadth of the old mirror; the breadth of the old 

mirror 1s one sheet. 
  

112 “one bright pearl” (ikka mydju —#AAAER): Some versions of the text give ikka ju 

— FAP here. From a conversation, featuring Xuansha, about the saying, “all the worlds 
in the ten directions are one bright pearl,” 

Recorded in Dogen’s shinji Shobégenz6 tf EYER GR (DZZ.5:132, case 15) and dis- 
cussed in “Shobogenzo ikka mydju” IEE ARK — BARAK. See Supplementary Notes, s.v. 
“One bright pearl.” 

113 two inches or three inches (nisun sansun —*t =~t): The Chinese unit cun 寸 js 
one tenth of a chi RX; approximately an inch. 

114 two taels or three taels (niryo sanry6 — fi =): The Chinese Jiang FA is a unit 

of weight, sometimes translated “ounce,” that varied with time and place; also, a coin 

of that weight. 

five sheets or ten sheets (gomai jiimai #.#<-+-#X): An awkward attempt to preserve



[19:42] 

ZUOVW SKIES, DO< NS SIERO, FA: BAC InNneBeag 
SL, WEARER AA, ENALTEO CHINE ASA, KWTASZICL £ 
尺 に あら ず 、 八 尺 に あら ず 。 これ は 動 封 の 時 節 話 に あら ず 、 新 條 特 地 の 現 
成 な り 。 た と へ ば 基 仕 摩 物 値 塵 来 な り 。 賠 多少 の 言 き た り ぬ れ ば 、 向 來 の 
多少 は 、 多 少 に あら ざる 太 し 。 堂 席 解 脱 の 道理 、 う た が は ざり ぬ で し 。 
火 壇 の 、 諸 相 ・ 諸 量 に あら ざる 宗旨 は 、 玄 沙 の 道 を きく 太 し 。 現 前 の 一 園 
子 、 い た づら に 落 地 せ し む る こと な か れ 、 打 破 す べし 、 こ れ 功 夫 な り 。 

Xuansha’s saying, “what’s the breadth of the brazier?”’ is a saying that 
is not hidden.'!? We should study it for a thousand ages, ten thousand 
ages. [On] seeing the brazier, who is it we become when we see it? When 
we see the brazier, it is not seven feet, it is not eight feet.''® This 1s not 

talk about the moment of moving and grasping; it is the realization of a 
new instance and a special place.''’ It is, for example, “what thing 1s it 
that comes like this?”''® When “what’s the breadth?” has been said, what 

has been the size in the past will not be the size. We should no longer 
doubt the principle of liberation in this very place. The essential point 
that the brazier is not forms or measures, we should hear [in] Xuan- 
sheng’s words. Do not idly let the dumpling right before you fall on the 
ground.''? We should break it. This is our concentrated effort. 

  

Dogen’s play with numerical classifiers. Here, he uses the counter mai #X, normally 
indicating flat things (like mirrors), for buddhas and ancestors. 

115 a saying that is not hidden (kakurezaru détoku 2>< US 4187): Le., a statement 
the meaning of which is obvious. 

116 it is not seven feet, it is not eight feet (shichi shaku ni arazu, hachi shaku ni 
arazu CRiIZHoF, N\Ric&bF): Perhaps reflecting a conversation between Chan 
Masters Xuansha Shibei 玄 沙 師 備 (835-908) and Xuefeng Yicun 雪 峰 義 存 (822-908) on 
which Dogen comments in “Shobogenzo juki" 正法 眼 蔵 授 記 : see Supplementary Notes. 
s.v. “Seven feet or eight feet.” 

117 realization of a new instance and a special place (shinj6 tokuchi no genjo 新 條 特 
$0 FAK): Generally taken to mean that the brazier talked about here is not the familiar 
thing of our ordinary world of “moving and grasping.” 

118 “what thing is it that comes like this?” (ze jumo butsu inmo rai Se {t FEDER): 
The question put to Nanyue Huairang Ra %k1ak by the Sixth Ancestor in the conversa- 
tion quoted above, Note 71. 

119 Do not idly let the dumpling right before you fall on the ground (genzen no ichi 
dansu, itazura ni rakuchi seshimuru koto nakare FRAO. VTE O ICR HE L 
むる こと な か れ ): Some take the term ichi danzu —[A\-+ here to refer to a “single lump,” 
rather than a “dumpling.” In either case, the reference would seem to be to the “brazier” 
in Xuangsheng’s words.
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[19:43] {1:236} 
BIVIL< , ROR. XT OIE, LOA CRRA NL, AER ok LV 
ふ べ き に あら ざれ ば 、 か く の ご と く 道 取 す る な り 。 一 丈 と い は ん は 道 得 着 
に て 、 如 古 鏡 賠 は 道 不 逢 な る に あら ず 、 如 古 鏡 開 の 行 履 を か が みる 太 し 。 
お ほ く 人 の お も は く は 、 火 類 同 一 丈 と い は ざる を 道 不 逢 と お も へ り 。 AID 
狗 立 を も 功夫 すべ し 、 古 鏡 の 一 片 を も 鑑 照 すべ し 、 如 如 の 行 李 を も 貴 過 せ 
LOASA~L, 動 容 揚 古 路 、 不 暗 情 然 機 な る べし 。 

Xuefeng said, “It’s like the breadth of the old mirror.” We should qui- 
etly reflect on these words. Since he ought not say the breadth of the 
brazier is ten feet, he says this. It is not that saying “ten feet” says it 
right, while saying “like the breadth of the old mirror’ says it wrong. We 
should consider the conduct of “like the breadth of the old mirror.”'?° 
Many people have thought that not to say, “the breadth of the brazier 1s 
ten feet,” is to say it wrong. We should work on the independent positing 
of “breadth”; we should reflect on the one piece of “the old mirror”; we 
should not let pass the conduct of “like.”!*' This is “action and rest pro- 
mote the old path; I won’t be sinking into worry.”'”” 

[19:44] 
GVA < . RRA RBH E, VME OIL IAM, BBLWO, CF 尚 
と い へ ども 、 か な ら ず 二 峰 に あら ず 、 二 峰 は 老 漢 な る べき が ゆえ に 。 HAR 
と いふ は いづ れ の と ころ ぞ 、 と 間 取 す べき な り 、 脚 眼 と いふ は な に を いふ 
ぞ 、 と 診 究 すべ し 。 参 究 す べし 、 と いな ふ は 、 FER LI, TEAR RA VS 
か 、 庶 空 を いふ か 、 療 地 を いふ か 、 命 脈 を いふ か 。 幾 筒 あ る 物 ぞ 、 一 箇 あ 
る か 、 半 人 筒 あ る か 、 百 千 高 筐 ある か 、 舘 大 勤 油 すべ き な り 。 

Xuansha said, ““The old Han’s heels haven’t touched the earth.”'*> The 

point here is that, though we call him “the old Han” or we call him “the 
old Reverend,” this is not necessarily Xuefeng; for Xuefeng is an “old 

  

120 the conduct of “like the breadth of the old mirror” (nyo kokyé katsu no anri 名 

Ty Sal 47 HB): I.e., what Xuefeng is doing when he says, “like the breadth of the old 
mirror.” 

121 the independent positing of “breadth” (Katsu no dokuryii 107812); the one 
piece of “the old mirror” (koky6 no ippen 4 $i9— fr); the conduct of “like” (nyonyo 
no g777 如 如 の 行 李 ): Dogen is here encouraging us to take apart Xuefeng’s sentence and 

consider each of its individual words in turn. 

122 “action and rest promote the old path; I won’t be sinking into worry” (doyo 

yo koro, fuda shonen ki HABAB,. RUBTAIARE): Lines from a verse celebrating his 
awakening by Xiangyan Zhixian fx PA (d. 898); quoted in “Shdbdgenzé keisei san- 
shoku” IEVEAR HIE # LU f. (See Jingde chuandeng lu #{@(HEER, T.2076.51:284a16; 
shinji Shobégenzo 眞 字 正法 眼 蔵 , DZZ.5:134、 case 17.) 

123 “The old Han’s heels haven’t touched the earth” (rdkan kyakukon miten chi zai 

RARER AC ZAHHZE): Dogen here replaces Xuansha’s “old Reverend” with “old Han” 
(presumably to invoke Xuefeng’s earlier comment about the Han coming and appear- 
ing); hence, his following comment.
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Han.” About “heels,” we should ask, “where are they?” We should in- 

vestigate, “What are heels?” “We should investigate” means, is it the 
treasury of the true dharma eye? Is it empty space? Is it all the earth? Is 
it the vital artery? How many are there? Is there one? Is there a half? Are 
there a hundred, thousand, myriad? We should diligently study like this. 

[19:45] 
未 芽 地 在 は 、 地 と いふ は 、 是 仕 摩 物 な る ぞ 。 いま の 大 地 と いふ 地 は 、 一 類 
の 所 見 に 準じ し て 、 し ば らく 地 と いふ 。 さら に 諸 類 、 あ る ひ は 不思議 解脱 法 
門 と みる あり 、 諸 介 諸 行 道 と みる 一 類 あ り 。 し か あれ ば 、 脚 眼 の 中 ず べき 
地 は 、 な に も の を か 地 と せる 。 地 は 連 有 な る か 、 買 無 な る か 。 又 お ほ よ そ 
地 と いふ も の は 、 大 道 の な か に 寸 許 も な か る 太 きか 。 間 和 來 問 志す べし 、 人 道 
(the oesL, FARRIS RAH Eze. RBA SO, PEMA ZEHIID, 
REE LIBRA, KET LOMBIS, Bhi, RBH HAS 
“AL, Ubeaidt, BPR AREAL, CROW RYO. ARO wKZ: 
り 。 

“‘Haven’t touched the earth.” What is it that he calls “the earth”? The 
earth of the present whole earth, he calls “the earth,” for the time being, 

in accordance with the view of one type. There are types that see it as the 
dharma gate of inconceivable liberation. There is a type that sees it as the 
way practiced by the buddhas. Therefore, in regard to the earth that heels 
should touch, what is it that we take as earth? Does earth really exist? 
Really not exist? Again, more generally, we should keep asking again 
and again, we should keep saying to others and ourselves, is there not, 
on the great way, even an inch or so of what we call earth? For “heels,” 1s 
touching the earth right, or is not touching the earth right? Why is it that 
he says, “haven’t touched the earth’? At the time when “there isn’t an 
inch of ground on the whole earth,” “touched the earth” is “haven’t” and 
“haven’t touched the earth” 1s “haven’t.’!** Therefore, “the old Han’s 

heels haven’t touched the earth” is the circumstances of “the old Han,” 

the quickness of his “heels.” 

* KOK OK OK 

  

124 “there isn’t an inch of ground on the whole earth” (daichi mu sun do Kitt 
+): A fairly common expression in Chan texts occurring elsewhere in the Shobdégenzo. 
From the saying of Changling Shouzhou i #85f & (1065-1123) (Jingde chuandeng /7 
He (SSIES, T.2076.51:464a26): 

若 人 識 得 心 、 大 地 無 寸 土 。 
If a person knows the mind, there isn’t an inch of ground on the whole earth. 

“touched the earth” is “haven’t” and “haven’t touched the earth” is “haven’t” (ten 

chi ya mi, miten chi ya mi BasHth AR, ACZAHHtH AR): Or “‘touched the earth’ is ‘not yet’; 
‘not yet touched the earth’ ts ‘not yet.’” The translation struggles to preserve Dogen’s 

odd Chinese syntax.
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[19:46] {1:237} 

4 | Ge HE LB AGES. FaMean, Db 7A 僧 と ふ 、 古 鏡 末 磨 時 如何 。 師 云 、 古 
Fo {8 日 \ 磨 後 如何 。 Bit zs \ 古 鏡 。 

Chan Master Hungtou of Guotai Cloister on Mount Jinhua in Wuzhou 
was once asked by a monk, “Before the old mirror 1s polished, what’s 
it like?!» 

The Master said, “The old mirror.” 

The monk said, “After It’s polished, what’s it like?” 

The Master said, “The old mirror.” 

[19:47] 
し る べし 、 い まい ふ 古 鏡 は 、 磨 時 あり 、 未 磨 時 あり 、 磨 後 あ れ ど も 、 一 面 
に 古 鏡 な り 。 し か あれ ば 、 磨 時 は 、 古 鏡 の 全 古 鏡 を 磨 す る な り 。 古 鏡 に あ 
ら さ ざる 水銀 等 を 和 し て 磨 す る に あら ず 。 磨 目 ・ 自 磨 に あら ざれ ども 、 磨 古 
鏡 あ り 。 未 磨 時 は 、 古 鏡 く らき に あら ず 、 く ろ し と 道 取 すれ ども 、 く らき 
に あら ざる 太 し 、 活 古 鏡 な り 。 お ほ よ そ 鏡 を 磨 し て 鏡 と な す 、 吾 を 磨 し て 
鏡 と な す 、 See UCR oT, eB UCM Las, BUCR ASS 
あり 、 な る こと あれ ども 磨 す る こと え ざ る あり 。 おなじ く PAO R Ze 
り 。 

We should realize that this old mirror has a time of polishing, a time 
before polishing, a time after polishing; yet it 1s a single old mirror. 
Therefore, at the time of polishing, it is the old mirror polishing the 
whole old mirror. It is not polishing by mixing in something other than 
the mirror like mercury; it is not polishing itself or self polishing.'*° Yet 
there is “polishing the old mirror.” In the time before it is polished, the 
old mirror is not dim; we may say it 1s dark, but it 1s not dim: it is the 
living old mirror. Generally speaking, we polish a mirror to make a mir- 
ror; we polish a tile to make a mirror; we polish a tile to make a tile; we 
polish a mirror to make tile.'?’ There is polishing without making; there 
is making without being able to polish. They are both the family occupa- 
tion of the buddhas and ancestors.'”* 
  

125 Chan Master Hungtou of Guotai Cloister on Mount Jinhua in Wuzhou (Mushi 

Kinkasan Kokutaiin Koto zenji "| & #2 |U BR GeSL Fae): Guotai Hungou BAZ 5LF8 
(dates unknown), disciple of Xuansha Shibei “7 Eii{i#j. This dialogue appears at Jingde 
chuandeng lu TER VEER, T.2076.51:373al 4-15; shinji Shobdgenz6, DZZ.5:190, case 
117. 

126 polishing itself or self polishing (ma ji ji ma #8 + AFB): Or, as this phrase is 
often understood, “polishing the self or the self polishing.” 

127. we polish a tile to make a mirror (sen o mashite kyé to nasu Hex 磨 し て 鏡 と な 
+): Dégen is here introducing the material from the story of Huairang (#i% and Mazu 
54H that he will discuss in the next section. 

128 the family occupation of the buddhas and ancestors (busso no kago [or kagyo| 

(#548 0) 3 3): I.e., the spiritual practice in the “house” of the buddhas and ancestors.
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* KOK K OK 

[19:48] 

(LE AA, tod LP RICBSE LIC, BRDPOTDAS BACBSZEL 
to, BROIL CMOICH7Y, Bt, HIAGICHE LT. EDI 
mo OmOk, PODICHERRERO. BRORE, BEOCARL, HEO 
FKIZ, BILKEAEVILT, MR. HALXBAORCVE AIC, BAF 
MET. PARR Se AEE A PPT. FAME SAGE IRATE SO Os 
7e), PARRV< . Mn ZEIC CL AAT A, BRL < . ARIES 
賠 す 。 南 鐵 す な は ち 一 HOME LDC. BADKOIEL DOE あて て 磨 
+, BHAONeEATTAIBSES, PRET, RV IE< . BS, tA 
い は く 、 BUTTE TT. PRU I<. 磨 作 鏡 。 馬祖 い は く 、 PRS ARR 
HB, PARVUM < . AS EGBA, 

In the past, when Xiangxi Mazu was studying with Nanyue, Nanyue 
had Mazu secretly receive the mind seal.'”’ It was the beginning of the 
beginning of “polishing a tile.”'°° For over ten years, Mazu, residing at 
Chuanfa Cloister, always did seated mediation. We should try to think of 
his grass hermitage on a rainy night. It is not said he neglected his cold 
couch sealed in by snow.“ 

One time, when Nanyue went to Mazu’s hermitage, Mazu stood to 
attend him. Nanyue asked, “What are you doing these days?”!** 

Mazu said, “These days, Daoy! just sits.”'*? 

Nanyue said, “What are you figuring to do, sitting in meditation?” 

Mazu said, “I’m sitting in meditation figuring to make a buddha.” 

Nanyue thereupon took up a tile and polished it on a stone by Mazu’s 
hermitage. Upon seeing this, Mazu asked, “Reverend, what are you 
doing?” 
  

129 Xiangxi Mazu (Kézei Baso iL P4548); Nanyue (Nangaku PAR): I.e., the famous 
Tang-dynasty master Mazu Daoyi 馬祖 道 一 (709-788) and his master, Nanyue Huairang 

PH 32h ERE (see above, Note 32). 

130 the beginning of the beginning of “polishing a tile” (masen no hajime no hajime 

磨 吾 の は じ め の は じ め ): IL.e., Huairang's granting of the mind seal was the initial in- 
stance of the “polishing a tile” that will be discussed here. 

131 his cold couch sealed in by snow (hdsetsu no kanjé #23 ik): The “couch” 
here no doubt refers to the seat, or dais, on which monks practice meditation. 

132 One time (aru toki ®%5 & X): A vernacular retelling of a famous story found at 
Jingde chuandeng lu 景 徳 値 燈 (T.2076.51:240c18-28), as well as at Digen’s shinji 
Shobégenzo taf IEYEAR HK (DZZ.5:128-130, case 8). Reference to it appears frequently 
in the Shobdgenzo. See Supplementary Notes, s.v. “Nanyue polishes a tile.” After the 

first sentence here, Dogen adds his own interpolation; he returns to the Chinese sources 

beginning with Nanyue’s question, “What are you figuring to do, sitting in meditation.” 

133 “Daoyi just sits” (Dditsu shikan taza suru nomi 18 —iiK'E FTAET BOA): Though 
not found in any extant source for this story, Dogen introduces here one of his favorite 
and most famous terms for Zen practice; see Supplementary Notes, s.v. “Just sit.”
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Nanyue said, “I’m polishing a tile.” 

Mazu said, “What’s the use of polishing a tile?” 

Nanyue said, “I’m polishing it to make a mirror.” 

Mazu said, “How can you produce a mirror by polishing a tile?” 

Nanyue said, “How can you make a buddha by sitting in meditation?” 

[19:49] {1:238} 
この 一 段 の 大 事 、 む か し より 数 百 歳 の あめ ひだ 、 人 お ほ く お も ふら く は 、 南 
獲 ひ と へ に 馬祖 を 動 短 せ し むる 、 と 。 い まだ か な ら ず し も し か あら ず 。 大 

聖 の 行 履 、 は る か に 人 過 境 を 出 離せ る の みな り 。 大 聖 も し 磨 琶 の 法 な くば 、 
VWPCDBADAh SA, BAD HDS, HAO RR7O, KL OR 
得 す と も 、 な ほこ れ 家 具 な り 。 家具 調度 に あら ざれ ば 、 修 家 に つた は れ ざ 
る な り 。 い は ん や すでに 馬祖 を 接する こと すみ や か な り 。 は か り し り め ぬ 、 

備 祖 正 値 の 功徳 、 こ れ 直 指 な る こと を 。 ま こと に し り ぬ 、 磨 吾 の 、 鏡 と な 
る と き 、 還 祖 作 介 す 。 馬祖 作 人 大 する と き 、 馬 祖 す みや か に 馬祖 と な る 。 馬 
祖 の 、 馬 祖 と な る と き 、 千 引 す みや か に 邊 紳 と な る 。 か る が ゆえ に 、 加 を 
磨 し て 鏡 と な すこ と 、 古 介 の 骨髄 に 住持 せら れき た る 。 

From the past for several hundred years, many people have thought 
that the great matter of this passage was simply Nanyue’s exhorting 
Mazu. This 1s not necessarily the case. The conduct of the great sag- 
es simply escapes the realm of the commoner. If the great sages had 
no dharma of polishing a tile, how could they have expedient means to 
help people? The power to help people is the bones and marrow of the 
buddhas and ancestors. Though they construct tt, it is their domestic fur- 
nishings. If it is not their domestic furnishings and implements, it is not 
passed down in the house of the buddhas.'** How much more, then, does 

this immediately engage Mazu.'* [From this] we know that the virtues 
directly transmitted by the buddhas and ancestors are direct pointing.'*° 
Truly we know that when polishing a tile becomes a mirror, Mazu makes 
a buddha; when Mazu makes a buddha, Mazu quickly becomes Mazu. 

When Mazu becomes Mazu, seated meditation quickly becomes seated 

  

134 domestic furnishings and implements (kagu chodo A B-#A EE): Dogen is here 
playing with the metaphor of the Zen tradition as the “house of the buddhas” (bukke #6 

AR). 
135 How much more, then, does this immediately engage Mazu (iwanya sude ni 

Baso o sessuru ん o7O sy の ん 2 2797 い は ん や すでに 馬祖 を 接する こと すみ や か な り ): 
The exact implication of this sentence is unclear: from the context, presumably it means 
something like, “how much more does Nanyue use his skill in helping others directly to 
instruct Mazu.” 

136 direct pointing (jikishi (27%): As in the famous line, sometimes attributed to 
Bodhidharma, “pointing directly at the person’s mind” (jikishi ninshin (#8 A.C): see 
Supplementary Notes, s.v. “Pointing directly at the person’s mind, seeing the nature and 
attaining buddhahood.”
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meditation. Therefore, polishing a tile to make a mirror has been main- 
tained in the bones and marrow of the old buddhas. 

[19:50] 

Libis, MONS HHRHO, COMB LXKEKAZLX, PREOKH 
G7EH7EO, MO, DY SAIWLHOF, KEM7RALBMTS7AYO, x 
DEAAIL. (EHODIZORMITS. TLS BBOMKRO, BML 
作 鏡 せ ず ば 、 磨 鏡 も 作 鏡 す べから ざる な り 。 た れ か 、 は か る こと あら ん 、 
この 作 に 作 介 あり 、 作 鏡 あ る こと を 。 又 疑 著 すら く は 、 古 鏡 を 磨 す る と 
き 、 あ や まり て 暫 と 磨 し な すこ と の ある べき か 。 磨 時 の 消息 は 、 欠 時 の は 
か る と ころ に あら ず 。 し か あれ ども 、 南 鐵 の 道 、 ま さ に 道 得 を 道 得 す べ き 
が ゆえ に 、 里 音 じ て す な は ちこ れ 磨 吾 作 包 な る べし 。 い ま の 人 も 、 い ま の 
重 を 括 じ 磨 し て ここ ろ み る し 、 さ だ め て 鏡 と な らん 。 加 、 も し 鏡 と な ら 

SIL. AL IEEWICRARNMOF, R. VEZ OD EDALHIZ, AdDKVER 
FEW EDPADBSA, AL KbLDSHSIZ, MbDHSAA~*REY, EMDLS 
A, WORRRIORF HSI LX, MENDLSA, RBH ORF HAZ 
と を 。 

Therefore, there are old mirrors made from a tile. When we have been 

polishing this mirror, even up till now it is not stained. It is not the case that 
the tile has dirt. We just polish a tile that 1s a tile. From this, the virtue of 
making a mirror is realized. This is the concentrated effort of the buddhas 
and ancestors. If polishing a tile did not make a mirror, polishing a mirror 
would not make a mirror. Who could think that, in this “making,” there is 

making a buddha or making a mirror? Again, what I doubt is, when we are 
polishing the old mirror, could we mistakenly polish it as a tile? The cir- 
cumstances at the time of polishing are not something that can be judged 
by other times. Nevertheless, because Nanyue’s words must say a saying, 
ultimately they should be “polishing a tile to make mirror.” Present people 
should try taking up present tiles and polishing them. They will surely be- 
come mirrors. If tiles do not become mirrors, people do not become bud- 
dhas. If we disdain tiles as clods of mud, we will disdain people as clods of 
mud. If people have minds, tiles should also have minds. Who knows that 
there are mirrors of “a tile comes, a tile appears’? Who knows that there 
are mirrors where “a mirror comes, a mirror appears”? 

TE YEAR fee oh S38 TTL 
Treasury of the True Dharma Eye 

The Old Mirror 
Number 19
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[Kyumonji MS:] 

(iS EE EIU A UA 日 、 観 音 導 利 興 聖 偶 林寺 示 衆 
Presented to the assembly at Kannon Dori Kosho Horin Monastery; 
ninth day, ninth month of the junior metal year of the ox, the second 

year of Ninji [15 November 1241 ]'>’ 

[Tounji MS:] 

A) UAE SGMER += A, BE ee 
Copied at the Sendan Grove; thirteenth day, first month, junior water 
year of the rabbit, the fourth year of the same [era] [3 February 1510] 

AR 7K IE 6 BELA SE A REP AR 
Copied in the abbot’s quarters of Keirin; auspicious [first] day, 

fifth month, senior metal year of the horse, the seventh year of E1sh6 

[7 June 1510], by Yoken'*® 

  

137 The Tounji 洞 雲 寺 MS shares an identical colophon. 

138 Yoken 用 兼 : Ie.。 KinkG6 Yoken 金岡 用 (1437-15132).
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Sometimes 

Uji 

INTRODUCTION 

This relatively short essay is one of the most celebrated, most closely 
studied chapters of the Shobdgenzo. It is dated in the autumn of 1240, 
when Dogen was living at Koshdji, his monastery just south of the cap- 
ital of Heianky6 (modern Kyoto). It occurs as number 20 in both the 
seventy-five- and sixty-chapter compilations of the Shobogenzo and as 
number 11 in the Honzan edition. 

The essay famously plays with two senses of its title. The Sino-Japa- 
nese expression uji AA¥ (Chinese youshi; Japanese aru toki) is normal- 
ly used as an adverb meaning “at times,” “sometimes,” “at one time,” 

and so on. Ddgen cites examples of such use at the outset of his essay 
and again in quotations from Chan masters Mazu Daoyi 馬祖 道 一 and 
Shexian Guixing #£2%%%@ later in the piece. For his part, however, D6- 
gen also sees in this familiar adverb two terms of considerable meta- 
physical weight: wv 4, “to exist,” regularly used as a noun for “being” in 
the abstract and for individual “beings”; and ji 4, “time,” used both in 

the abstract and in reference to specific “times” — moments, hours, peri- 
ods, seasons, occasions, and so on. Seeing the expression in this way, he 
can re-imagine it as a dvandva, a compound in which “being” and “time” 
coalesce. (Hence, the common practice of translating the expression as 
“being-time.”) Thus, he begins his comments with the statement, “[The 
expression] ‘sometimes’ means times are themselves beings; all beings 
are times.” He then proceeds in the essay to an exploration of some of 
the implications of this novel reading.
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正法 眼 蔵 第 二 十 

Treasury of the True Dharma Eye 

Number 20 

A Af 

Sometimes 

[20:1] {1:2403 

oWha, An mmIBIAW. ARPRCRBRTT, AROSR/UR, ARROW) 
R. AMES. ARPRTGHE. ARROW, ARPA HZ, 

The old buddhas say,' 

Sometimes, standing atop the highest peak; sometimes, walking the 
floor of the deepest ocean. Sometimes, three heads and eight arms; 
sometimes, sixteen feet and eight feet.2 Sometimes, a staff and a 

whisk; sometimes, pillars and lanterns.’ Sometimes, Zhang’s third 

  

1 old buddhas (kobutsu 4): There is no known source for these lines given here 
in Chinese, and the translation therefore reads the term kobutsu (“old buddha”) here as 

a reference to the various Chan masters in whose sayings one can find such expressions. 
(See Supplementary Notes, s.v. “Old buddha.”) The passage is often treated as if a quo- 
tation from Yaoshan Weiyan #2 (Li f€ (i (75 1-834), to whom is attributed a variant version 
of the first two lines, at Jingde chuandeng lu Fx {#(B GER, T.2076.51:440c13: 

須 向 高 高峰 頂 立 、 深 深海 底 行 。 
You should stand atop the highest peak, walk the floor of the deepest ocean. 

2 three heads and eight arms (sanzu happi =38/\ ®): A fixed expression, used in 
reference to certain wrathful forms of Buddhist divinities. Its use here may reflect the 
words of Yuanwu Kegin Elt# 52) (1063-1135). See Supplementary Notes, s.v. “Three 
heads and eight arms.” 

sixteen feet and eight feet (joroku hasshaku X7N/\ R): Reference to the body of a bud- 
dha, reckoned as sixteen zhang X when standing, eight chi R when seated. (The Chinese 
measurement zhang X [J.j6], while varying somewhat according to time and place, equals 
roughly 10 feet; the chi R [J. shaku] is one-tenth of a zhang.) This body is sometimes said 
to be the “small” body, in which a buddha manifests himself, in contrast to his “great” 
body, which fills all of space. 

3 astaff and a whisk (shujd hossu FEtLi#+): Two items appearing regularly in the 
records of Zen masters. The staff (shujd EX) is a walking stick, often carried by the 
master when he “ascends to the hall” (j6d6 *#; i.e., holds a formal convocation); the 

whisk (hossu 挑 子 ) is a ceremonial fly whisk, often held by the master during lectures 

and other rituals. See Supplementary Notes, s.v. “Staff,” “Whisk.”
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and Li’s fourth; sometimes, the whole earth and empty space.* 

[20:2] 

い は ゆる 有 時 は 、 時 すでに これ 有 な り 、 有 は みな 時 な り 。 KANE, ON 
時 な り 、 時 な る が ゆえ に 時 の 蘭 厳 光明 あり 、 い ま の 十 二 時 に 習 胸 すべ し 。 

三 頭 八鹿 、 こ れ 時 な り 、 時 な る が ゆえ に 、 い ま の 十 二 時 に 一 如 な る べし 。 
十 二 時 の 長 遠 ・ 短 促 、 い まだ 度量 せ ず と い へ ども 、 こ れ を 十 二 時 と いふ 。 
去 來 の 方 跡 あ きら か な る に より て 、 人 、 こ れ を 句 閉 せ ず 、 疑 閉 せ され ど 
も 、 し れる に あら ず 。 衆生 も と より 、 し ら さ ざる 毎 物 毎 事 を 疑 閉 する こと 一 
定 せ さる が ゆえ に 、 疑 閉 する 前 程 、 か な ら ず し も いま の 疑 閉 に 符合 する こ 
と な し 。 た だ 疑 閉 し ば らく 時 な る の みな り 。 

“Sometimes” means times are themselves beings; all beings are 
times.” The sixteen-foot golden body is a time; because it is a time, it has 
the adornments and radiance of time.° We should study it in the present 
twelve times.’ The “three heads and eight arms” are a time; because 
they are a time, they are one with the present twelve times. Although we 
have not gauged how long or short the twelve times are, we call them 
the “twelve times.’ Since the traces of their coming and going are clear, 
people do not doubt them; though they do not doubt them, they have 
not understood them. Since, naturally, living beings’ doubtings of the 
things and events they do not understand are not fixed, the future of their 
  

pillars and lanterns (rochii tord #&tE 8 #4): Two terms appearing often in Zen texts and 
in Ddgen’s writings, used especially as symbols of the objective, insentient world; see 
Supplementary Notes, s.v. “Pillars and lanterns.” 

4 Zhang’s third and Li’s fourth (Chésan Rishi i= 7=(U): From the Chinese idiom 

Zhang san Li si &=7E VY (“Zhang’s third son, Li’s fourth son”), used (as we might use 
“Tom, Dick, and Harry”) to indicate any ordinary person. 

5 _ times are themselves beings; all beings are times (ji sude ni kore u nari, u 
wg 72772 の 707 時 すでに これ 有 ん な り 、 有 は みな 時 な り ): Or. as sometimes read、 “time 
is itself being; all being is time.” Dogen here takes apart the compound term 77 有 

B (“sometimes”) into its component elements,z 有 (“there are”; “being”) and ji FF 

(“time’’). 

6 sixteen-foot golden body (j6roku konjin X7\@): L.e., a buddha body: equivalent to 
“sixteen feet and eight feet” (jdroku hasshaku Xx7\/\ R) in section 1, above. The choice of 
this expression here may reflect a well-known Zen trope, invoked elsewhere in the Shdbd- 
genzo, that equates a single blade of grass with the sixteen-foot body of the buddha; see Sup- 
plementary Notes, s.v. “One blade of grass.” 

adornments and radiance (shdgon komyo +f CAA): Standard attributes describing 
the body of a buddha. 

7 present twelve times (ima no jini ji VX @-+- —F¥): Le., the twenty-four hours of 
the day, which was traditionally divided into twelve two-hour periods. 

8 Although we have not gauged how long or short the twelve times are (juni ji 

no chéon tansoku, imada takury6 sezu to iedomo + —f#O fei + AE, WERE et 
ず と い へ ども ): Presumably, an ironic suggestion that we might somehow use time to 
measure time.
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doubtings will not necessarily match their present doubts. It is just that 
the doubting is a time for a while.’ 

[20:3] {1:241} 

DIAM LAX CHARLEY, LOBRRAROUMMMwe, Wee OD LR 
TL, MMOPRRtA AIL, BRORRESASATEL, LOWMAIC, 
[AAS Cd 0. [aL aEREZC OD, BEOMVETT > MOB OD<KOTEL, DHX 
排列 し て われ これ を みる な り 。 自己 の 時 な る 道理 、 そ れ か く の ご と し 。 

We have lined ourselves up and make it all the worlds; we should see 
the individual things of all these worlds as times.'°® That the things do not 
obstruct each other is like the times not obstructing each other. There- 
fore, there is bringing forth the mind [of bodhi] at the same time; it 1s 
bringing forth the time at the same mind." And practicing and attaining 
the way are also like this. Lining ourselves up, we see this. The reason- 
ing that the self is time is like this. 

[20:4] 
(EOI AO AIC, GHICBR: BRHY, -B--BKOBOHM 

(CHALLE ABBTRL, AD<KODE< OFERIZ, (ETORERYO, BNE 

大 の 田地 の と き 、 す な は ち 一 草 ・ 一 象 な り 、 S@R- KERN, SHA 
裳 草 な り 。 正 営 算 摩 時 の みな る が ゆえ に 、 有 時 みな 書 時 な り 、 有 草 ・ 有 象 
と も に 時 な り 。 時 時 の 時 に 衝 有 ・ 著 界 ある な り 。 し ば らく 、 い ま の 時 に も 
れ た る 凌 有 ・ 半 界 あり や 、 な し や 、 と 観想 すべ し 。 

Since it is such reasoning, we should study that there are on all the 
earth the myriad forms, the hundred grasses; and that a single blade of 
grass, a single form is all the earth. Coming and going like this is the 

  

9 doubting is a time for a while (gijaku shibaraku ji naru %% LIE < HFRS): 
Often read “doubt is temporarily time.” The translation takes the phrase to mean that, in 
the ongoing, shifting course of our doubts, each act of doubting time ts itself a brief time. 

10 all the worlds (jinkai a 5*): Typically taken as an abbreviation for “all the worlds 
in the ten directions” (jin jipp6 kai # +77 FL) — i.e., the entire universe. 

we should see the individual things of all these worlds as times (kono jinkai no zuzu 
motsumotsu o, jiji nari to shoken su beshi _DOEROGMM Me, WFO LRAT 
“~L): The translation loses the rhetorical device of repetition of the nouns here — a 
pattern that might be rendered, “We should see each and every thing after thing as time 
after time.” 

11 bringing forth the mind [of bodhi] at the same time (d6ji hosshin [RIRF3S-C)): 
“Bringing forth the mind” (or “producing the thought”) translates hosshin #80 (S. 
cittotpada), the standard term for the bodhisattva’s aspiration for buddhahood. See Sup- 
plementary Notes, s.v. “Bring forth the mind,” “Practice and verification.” 

it is bringing forth the time at the same mind (ddshin hotsuji nari [A UFS F728 4 ): 
DoQgen s play on the preceding expression. Some texts read ari (“there is”) here for nari 
(“it is”). This phrase could also be read, “it is the same mind bringing forth the time.”
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start of practice.'* When one reaches such a field, it is one blade of grass, 
one phenomenon; it 1s understanding the form, not understanding the 
form, understanding the grass, not understanding the grass.'? Since they 
are only at just such times, all “sometimes” are all the times, and both 
some grass and some forms are times.'* In the time of time after time, 
there are all the beings, all the worlds. We should reflect for a while 
whether there are or are not all the beings or all the worlds that are left 
out of this present time. 

[20:5] 
LHS e, HEA OILASMLAOKBMIC, HODD RARIL, AHO 
と ば を きく に お も は く 、 あ る と き は 三 頭 八 菅 と な れ り き 、 あ る と き は 丈 太 
八 尽 と な れ り き 、 た と へ ば 、 河 を すぎ 、 山 を すぎ し が ご と く な り 、 と 。 い 
ま は 、 そ の 山河 た と ひ あ る ら め ど も 、 わ れ す ぎ きた り て 、 い ま は 玉 左 朱 楼 
に 記せ り 、 山 河 と われ と 、 天 と 地 と な り 、 と お も ふ 。 

Nevertheless, when we are common people who have yet to learn the 
buddha dharma, we all take the view upon hearing the word wji that, at 
some time, they became “three heads and eight arms”; at some time, 
they became “sixteen feet and eight feet,” as if having crossed a river or 
crossed a mountain.'? We think that, while that mountain and river may 
exist, I have crossed them, and now reside in jade palaces and vermilion 
towers; the mountain and river and | are like heaven and earth.!® 
  

12 Coming and going like this (kaku no gotoku no の rg7 か く の ご と く の 往 來 ): The 
exact sense is unclear; perhaps something like, “studying back and forth like this be- 

tween the two ways of thinking about phenomena and grasses.” 

13. When one reaches such a field (¢6 inmo no denchi no toki B\SEREO AHED L 
 ): Japanese rendering of the common Chinese phrase dao renme tiandi ESE A Hh, 

meaning “to reach this point,” “to arrive at such a stage.” 

14. all “sometimes” are all the times, and both some grass and some forms are 

times (uji mina jinji nari, usd uzé tomo ni ji nari Ale#A7e AE ZLO, A RRL D 
(cFeF72  ): Here, Dogen is playing with the graph u A (“being”; the “some” of “some- 
times”), attaching it to “grass” and “forms.” Outside of such play, the terms us6 @ = and 
uz6 #4 & could probably be read simply “any grass,” “any form.” 

15 at some time, they became “three heads and eight arms”; at some time, they 

became “sixteen feet and eight feet” (aru toki wa sanzu happi to nareriki, aru toki wa 
joroku hasshaku to nareriki HS & R(L=GANGERVIKX, HALXIXAANRE 
な れ り き ): Using the term uji # FF here in its Japanese reading, aru toki #4 & X. The 
grammatical subjects of the verbs “became” here are unstated. It is possible to take them 

as “all the beings” (jin'u #4) of the previous sentence, but it is perhaps easier to read 

the sentence as saying simply, “At some time, the three heads and eight arms and the 
sixteen feet and eight feet became what they now are.” 

16 jade palaces and vermilion towers (gyokuden shurd EB): A phrase best 
known from the Caoan ge GLa, by Shitou Xigian 4 #8717 (700-790) (Jingde chuan- 
deng lu Fx {2H EER, T.2076.51:461c15-16): 

PATHAA, ERR H.



[20:6] 

し か あれ ども 、 道 理 こ の 一 條 の み に あ ら ず 。 い は ゆる 、 山 を の ぼり 、 河 を 
わた り し 時 に 、 わ れ あ りき 、 わ れ に 時 ある べし 。 わ れ す で に あり 、 時 、 さ 
る べから ず 。 時 、 も し 去 来 の 相 に あら ず ば 、 上 山 の 時 は 有 時 の 面 今 な り 。 

時 、 も し 去 來 の 相 を 保 任 せ ば 、 わ れ に 有 時 の 面 今 あ る 、 こ れ 有 時 な り 。 か 
の 上 山 ・ 度 河 の 時 、 こ の 玉 殿 朱 楼 の 時 を 邊 却 せ ざら ん や 、 吐 却 せ ざら ん 
や 。 三 頭 八 妄 は 、 き の ふ の 時 な り 、 丈 六 八 以 は 、 け ふ の 時 な り 。 し か あれ 
ども 、 そ の 昨今 の 道理 、 た だ これ 山 の な か に 直入 し て 、 千 峰 萬 峰 を みわ た 
す 時 節 な り 、 eee. Cho, =H/VED. TRILS DAAC THE 
す 、 彼 方 に ie es 丈 六 八 尺 も 、 す な は ち わ が 有 時 に 
て 一 経 omic IKEMEOMa ZY, 

However, this is not the only line of reasoning. At the time I climbed 
the mountain or crossed the river, I existed, and the time should exist 

with me. Since I exist, the time should not pass away. If time does not 
have the character of coming and going, the time of climbing the moun- 
tain is the present of “sometimes”; if time does maintain the character 
of coming and going, the present of “sometimes” exists with me. This is 
“sometimes.” Does not the time of climbing the mountain and crossing 
the river swallow up and vomit out the time of the jade palaces and ver- 
milion towers? The “three heads and eight arms” are yesterday’s time; 
the “sixteen feet and eight feet” are today’s time. Nevertheless, the prin- 
ciple of yesterday and today is that they are just the time when I enter 
directly into the mountains and gaze out at the thousand peaks, the ten 
thousand peaks; they do not pass away. The “three heads and eight arms” 
pass as my “sometimes”; they seem to be over there, but they are now. 
The “sixteen feet and eight feet” pass as my “sometimes”; they seem to 
be elsewhere, but they are now. 

[20:7] {1:241} 

Lmrsauid, HbR. PORE HELLA 去 す る と の み 解 會 す べから 
ず 、 飛 去 は 時 の 能 と の み は 學 すべ か ら ず 。 時 、 も し 飛 去 に 一 任 せ ば 、 間 隙 
oe ぬ べ べし 。 有 時 の 道 を 経 開 せ ざ る は 、 すぎ ぬる と の み 遇 する に より て な 

を と てい は は 半 界 に あら ゆる 凌 有 は 、 つ ら な りな が ら 時 時 な 
、 有 時 な る に より て 吾 有 時 な り 。 

  

By the bright window, beneath green pines; 
Jade palaces and vermilion towers can’t compare. 

For the full context, see Supplementary Notes, s.v. “Reverend Shitou’s Song of the 
Thatched Hut.” The “bright window” (meis6 AAS) is a reference to the windows pro- 
viding light in sitra reading halls (kankindé 4#€£) and other facilities where monks 
studied scriptures. 

like heaven and earth (ten to chi to nari KE HHL 78%): Le., are as distant as heaven 
from earth.
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Thus, the pine is time; the bamboo is time.'’ Do not understand time 

simply as flying away; do not study only that flying away is the function 
of time. If time resigned itself entirely to flying away, there would be 
gaps.'® That one has not heard the word “sometimes” is due to one’s 
studying only that it has passed.'’ In essence, in all the worlds, all the 
beings, while connected, are time after time; because they are “some- 

times,” they are my “sometimes.’’”° 

[20:8] 
有 時 に 経歴 の 功徳 あり 、 い は ゆる 、 今 日 より 明日 へ 経歴 す 、 今 日 より 昨日 
に 経 用 歴 す 、 昨日 より 今日 に 経歴 す 、 今日 より 今日 に 経歴 す 、 明 日 より 明日 
に 経歴 す 、 経 歴 は 、 そ れ 時 の 功徳 な る が ゆえ に 。 古今 の 時 、 か さ な れ る に 

あら ず 、 な ら び つも れる に あら ざれ ども 、 青 原 も 時 な り 、 黄 壁 も 時 な り 、 
江西 も 石頭 も 時 な り 。 自 他 す で に 時 な る が ゆえ に 、 修 誇 は 諸 時 な り 、 入 泥 
入水 、 お な じ く 時 な り 。 いま の 凡夫 の 見 、 お よび 見 の 因 線 、 こ れ 凡 夫 の み 
る と ころ な り と い へ ども 、 人 凡夫 の 法 に あら ず 、 HR. LIPS< MKS A RE 
る の みな り 。 こ の 時 ・ こ の 有 は 、 法 に あら ず と 暑 する が ゆえ に 、 丈 六 金 身 
は われ に あら ず と 認 ず る な り 。 われ を 丈 六 金 身 に あら ず と の が れん と す 
る 、 ま た す な は ち 有 時 の 片 片 な り 、 未 誇 提 者 の 看 者 な り 。 

“Sometimes” has the virtue of passage: it passes from today to tomor- 
row; it passes from today to yesterday; it passes from yesterday to today; 
it passes from today to today; it passes from tomorrow to tomorrow — 
for passage is a virtue of time.*' Although the times of past and present 
do not pile up or accumulate in a row, Qingyuan is a time, Huangbo is a 

  

17 the pine is time; the bamboo is time (matsu mo toki nari, take mo toki nari € t FF 
な り 、 竹 も 時 な り ): One could as well read this, “the pines are times: the bamboos are 
times.” Both trees are common symbols of longevity. 

18 there would be gaps (kenkyvaku arinu beshi Fil % 0 ¥a~ L): Generally taken to 
mean that, were there no continuity in time, each time would be separated from what 

precedes and follows it; perhaps, reflecting a traditional Buddhist argument to the effect 
that, if time is strictly defined as a series of indivisible instants, there could be no relation 

between any two such instants. 

19 That one has not heard the word “sometimes” (uji no dd o kyOmon sezaru wa 

Aq EOD 1G A KER AE XS 4 IL): Presumably, meaning, “that one has not heard the meaning 
of the word as explained here.” We may note in passing Ddgen’s use here of the verb 
kyomon #£fal (“undergo the hearing”?), a hapax legomenon in his corpus that takes ad- 
vantage of the glyph kyo # from kyoryaku EE (“passage”). 

20 because they are “sometimes,” they are my “sometimes” (uji naru ni yorite go 

7 2 の 7 有 時 な る に より て 吾 有 時 な り ): The translation masks what is likely the point 
here: “because these times are the times of beings, they are times of my being.” 

21 for passage is a virtue of time (Ayoryaku wa, sore ji no kudoku naru ga yue ni 
経歴 は 、 そ れ 時 の 功徳 な る が ゆえ に ): The translation here follows the punctuation at 
Kawamura 1:242.15. It is also possible to end the sentence after “tomorrow to tomor- 
row” and read this phrase as introducing the following sentence: “Because passage 1s a 
virtue of time, past and present times do not pile up... .”



time, Jiangxi is a time, Shitou is a time.” Since self and other are times, 

practice and verification are times; entering the mud and entering the 
water are similarly times.” 

The views of the common people here and the conditions of those 
views, though they may be what the common people see, are not the 
dharma of the common people: it is merely that the dharma has tem- 
porarily conditioned the common people.** Because we learn that this 
time, this being, is not the dharma, we consider the sixteen-foot golden 
body as not myself. Trying to escape myself as not the sixteen-foot gold- 
en body is also bits and pieces of “sometimes.” It is “looking, looking” 
by “those who haven’t verified it.”?° 

[20:9] {1:243} 
VYETERRIC HEPAT ATE > ODES HOLBA KL, (ENDS) Ze So FF 
降 ・ 上 下 な り 。 ね ずみ も 時 な り 、 と ら も 時 な り 。 生 も 時 な り 、 人 も 時 な 
り 。 この 時 、 三 頭 八 帖 に て 壮 界 を 誇 し 、 丈 六 金 身 に て 書 界 を 誇 す 。 それ 凌 
界 を も て 凌 界 を 界 書 する を 、 究 美 する と は いふ な り 。 丈 六 金 身 を も て 丈 六 
金 身 す る を 、 毅 心 ・ 修 行 ・ 菩 提 ・ 混 将 と 現 成す る 、 す な は ち 有 な り 、 時 な 
), SARA RA LAEBITAZOA, SHICRMIEZEL. REL NRIERSAAY 
ZI, KEODOPLHHOAIHD, LARORARRYD, KLOET LAYS 
WED. A709, SHICDMICEDTHN, FAO TS FAR 7D 5, 

22 Although the times of past and present do not pile up or accumulate in a row 

(kokon no toki, kasanareru ni arazu, narabitsumoreru ni arazaredomo 1H ORF, 2S 

な れる に あら ず 、 な ら び つも れる に あら ざれ ども ): The point here would seem to be 
that, while it does not make sense to speak of two times occurring at the same time in 
history, we can nevertheless speak of the past Chan masters as “times,” even when some 

of them are contemporaries. 

Qingyuan (Seigen & Jf): l.e., Chan Master Qingyuan Xingsi 青 原 行 思 (d. 740): Huang- 
bo (Obaku &®): Huangbo Xiyun #3 #71# (dates unknown); Jiangxi (Kdzei {1 ¥&; also 
read osyg7): Mazu Daoyi 馬祖 道 一 (709-788): Shitou (Se ん 72 石頭 ): Shitou Xiqian 石 
頭 布 居 . 

23 entering the mud and entering the water (nyidei nyiisui AvEAZK; also read 
nyudei nissui): A common idiom referring to the Zen master’s “getting his hands dirty,” 
as we might say, in the teaching of his students; synonymous with dadei taisui féve tT 
7K (“dragged through the mud and drenched with water”). See Supplementary Notes, s.v. 
“Dragged through the mud and drenched with water.” Teaching for the “other” is here 
contrasted with “practice and verification” for the “self.” 

  

24 it is merely that the dharma has temporarily conditioned the common people 

(h6, shibaraku bonbu o 777e7 Se77 7O777 7 の 77 法 、 し ば らく 凡夫 を 因 纏 せる の みな り ): 
This passage might be paraphrased, “What the ordinary person sees is not the ordinary 
person’s real situation (dharma); it is merely how that situation appears to the person. It 
is because we do not recognize this time and our being as our real situation that we think 
the buddha is something other.” 

25 It is “looking, looking” by “those who haven’t verified it” (mishdkosha no kankan 
nari Ree DA 72 ): After words, common in Zen teachings, often attributed to 
Linji Yixuan Ray #s X% (d. 866). See Supplementary Notes, s.v. “True person of no rank.”
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ARE O{ENL7AY , FRANLO TERE ME ZEO. DIVA RRO, Meme 
ら ず 、 有 と 強 含 すべ か ら ず 。 

What brings about the horse and the sheep presently lined up in the 
world is also the ascent and descent, the rise and fall, that is the suchness 

of “abiding in their dharma positions.””° The rat is a time; the tiger 1s a 
time.“ Living beings are times; the buddhas are times. At this time, they 
verify all the worlds as “three heads and eight arms,” they verify all the 
worlds as the sixteen-foot golden body.” Using all the worlds, to exhaust 
the worlds of all the worlds is called exhaustively investigating.”’ Using 
the sixteen-foot golden body, to manifest being the sixteen-foot golden 
body as bringing forth the mind, practice, bodhi, and nirvana — this 1s 
being; this is time.*° One only exhaustively investigates all the times 
as all the beings: there are no extra dharmas; for an extra dharma ts an 
extra dharma.*' Even the “sometimes” of a half exhaustive investigation 
is the exhaustive investigation of a half “sometimes.” Even shapes seen 
  

26 the horse and the sheep (muma hitsuji ¢’X * OU): Le., the hours of the horse 

(go 午 : 11:00 a.m.-1:00 p.m.) and the sheep (bi 未 : 1:00-3:00 p.m.). 

the suchness of “abiding in their dharma positions” (jz hdi no 77770 住 法 位 の 伝 麻 ): 
Perhaps meaning something like, “the way things really are in each moment.” The ex- 
pression “to abide in their dharma positions” (jz 7 住 法 位 ) can express the view that 
each thing occurs in its own proper moment. without extending into the subsequent 
moment; it reflects a traditional reading of a phrase in KuméArajiva’s translation of the 
Lotus Sutra. See Supplementary Notes, s.v. “Dharmas abide in their dharma positions.” 

27 The rat (nezumi 4a T' 4); the tiger (tora & ): The hour of the rat (shi --; 11:00 
p.m.-1:00 a.m.); the hour of the tiger (in #4: 3:00-5:00 a.m.). 

28 At this time (kono ji — 2¥): The phrase could also be read as the grammatical sub- 

ject of the sentence: “This time verifies... .” 

29 Using all the worlds, to exhaust the worlds of all the worlds is called exhaustively 

investigating (jinkai o mote jinkai o kaijin suru o, giijin suru to wa iu nari BIR b CT 
RAREST Oe. FHT SL IEV)S Ze 9 ): The translation, strain as it may, fails to 
capture Ddgen’s play with the term jin #, variously rendered here “all,” “to exhaust,” 
and “exhaustively.” “To exhaust the worlds” (or perhaps “to world exhaustively”) rep- 
resents the neologism kaijin su Sta, the transposition of jinkai # Ft (“all the worlds”) 
used as a transitive verb. 

30 to manifest being the sixteen-foot golden body as bringing forth the mind, prac- 

tice, bodhi, and nirvana (joroku konjin suru o, hosshin shugy6 bodai nehan to gen- 
jO suru XKBATARX, Bl + (ET + Hie + BAL BLAM 4S): Perhaps, meaning 
something like, “to express buddhahood as the four basic stages of becoming a buddha.” 
“Being (or, perhaps, ‘doing’) the sixteen-foot golden body” attempts to render the novel 
verbal form “to sixteen-foot golden body” (joroku konjin suru XARBAT 4). 

31 for an extra dharma is an extra dharma (jdh6 kore johd naru ga yue ni FYE 
WENA Ze A DB ZZ): Presumably, meaning something like, “because whatever is not 
included in the investigation of times as beings is nevertheless still included in ‘some- 
times.” The translation here follows Kawamura’s punctuation at DZZ.1:243.10. The 
phrase could also be (and is probably more often) read with the following sentence:



as mistakes are beings. If, moreover, we leave it to them, what precedes 

and follows the appearance of the mistake is itself “sometimes” abiding 
in its state.** The brisk liveliness of abiding in its dharma position is 
“sometimes.“ We should not move to take it as nothing; we should not 
insist on taking it as being. 

[20:10] 

REIS —MNI TC ALEDAHDLUC, REIEMST, MSIL O LYS 
Lt, MICOS Zik7Zel, HRERBUC. (EMOAREL Rit o KR Ze 
L, VILA PIBRO OAR, TE OERMEBRT LO. ENADBERES 
ORME IBA, fc OMSMLIBRS ESI LOUSLARX, WHEFMAH 
A a fete SA HS7eLl, MKOAR ASIC -fETHNIT, He + RAED DOD 
ITER OKO ATES AhEZE OY, 

Calculating times solely as passing away, we do not understand them as 
not yet arrived. Although our understandings are times, they are not occa- 
sioned by them.“ There is no skin bag who, recognizing them as coming 
and going, has discerned them as the “sometimes” of “abiding in their 
state.“ How much less have they had a time of passing through the bar- 
rier2? Even if they recognize “abiding in their state,” who can say some- 
thing that maintains their “having got such”??’ Even if they have long said 
  

“Because an extra dharma is an extra dharma, even the ‘sometimes’ of a half entire in- 

vestigation is the entire investigation of a half ‘sometimes.’” 

32 If, moreover, we leave it to them (sara ni ん 27e 77 7 ん 2y77e6p の 2 さら に か れ に ま か 

AIL): Perhaps meaning something like, “if we go on to take [these mistaken forms] 
as dharmas.” 

“sometimes” abiding in its state (uji no jui AF {E(iZ): L.e., instances of “sometimes” 
in their proper moments. 

33 brisk liveliness (Kappatsupatchi if #i*sHL): A loose translation of a Chinese idi- 
om expressing the quick, powerful movements of a fish: see Supplementary Notes, s.v. 
“Brisk and lively.” 

34 they are not occasioned by them (ta ni hikaruru en nashi {H(2 O24 DkK72 UL): 
Literally, “they lack a condition [or object] drawn from that”; perhaps meaning, “those 
understandings have no real basis in the times.” 

35 skin bag (hitai R48): A common term for the body, especially of humans; for the 
meaning of the metaphor and other examples of its usage, see Supplementary Notes, s.v. 
“Bag of skin.” 

36 atime of passing through the barrier (tdkan no ji 3 {%41 FF): To “pass the barrier” 
is acommon Zen expression for understanding, as in the phrase, “the eye that passes 
through the barrier” (t6kan gen iAH). The phrase here is ambiguous: it could mean “a 
time when [the skin bags] pass the barrier” or “a time that is passing the barrier.” 

37 can say something that maintains their “having got such” (ki toku inmo no honin 
o détoku sen BETRISVEO (RIE & 18 14+ /V): Ie., “can truly express what they have rec- 
ognized.” The phrase “having got such” (ki toku inmo BE{#‘EiE) suggests the famous 
saying attributed to Yunju Daoying 22/=i8/8 (d. 902); see Supplementary Notes, s.v. 
‘Such a person.”
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it is such, they cannot but grope for it in front of their faces.** If we leave 
them to the “sometimes” of common people, even bodhi and nirvana are 
merely the “sometimes” only of the attributes of coming and going. 

[20:11] {1:244} 
BIZKE,. BL CHOTA MAO, WERRICH RL, AACA 
TARERR, WEDDDRATS AHO, CORN HSKEDRA 
AF, AUDA ERAL CHRIST O7E0, BiBIC AleZe 4 aHR HEAL GS 
な わが 書 力 現 7A BEUREREZAR OO, DRBWEKHRAMBl CH OSH, — 
法 ・ 一 物 も 現 成す る こと な し 、 RTE Oke PE BRPL 

In sum, they are the appearance of “sometimes” unimpeded by nets 
and cages.*’ The deva kings and deva hosts, now appearing in realms 
to the right and appearing in quarters to the left, are the “sometimes” of 
our even now using all our strength.*° The “sometimes” of those else- 
where, in the water and on land, appear as we now use all our strength. 
The types and individuals that are the “sometimes” in the dark and in 
the light are all the appearance of our using all our strength, are the pas- 
sage of our using all our strength. We should learn that, if they were not 
the passage of our using all our strength, there would not appear, there 
would not pass, even a single dharma, a single thing. 

[20:12] 

経歴 と いふ は 、 風 雨 の 東西 する が ご と く 學 し きた る べから すず 、 ae RL AR 
BITS ACh OT, AER AICH OD, RERE7R OO, RERRIA, LE NIZED 
ee 春 に 許 多 般 の 様子 あり 、 こ れ を 経歴 と いふ 。 外 物 な き に 経歴 する 
光 す べし 。 た と へ ば 、 春 の 経歴 は か な ら ず 春 を 経歴 する な り 。 経歴 は 

を に あら ざれ ども 、 春 の 経歴 な る が ゆえ に 、 経 歴 い ま 春 の 時 に 成道 せり 。 
審 細 に 参 來 ・ 参 去 す べし 。 経歴 を いふ に 、 境 は 外 頭 に し て 、 能 経歴 の 法 
は 、 東 に むき て 百 千 世界 を ゆき すぎ て 、 百 千 謝 郊 を ふる 、 と お も ふ は 、 化 
道 の 誠 光 、 こ れ の み を 専 一 に せ ざ る な り 。 

  

38 they cannot but grope for it in front of their faces (imada menmoku genzen o mo- 
saku sezaru nashi \\ $72 A BLA & fe Rtt X 4D Ze L): Or “There are as yet none who 
fail to grope in front of their faces”; 1.e., they are still seeking to experience it directly 
for themselves. 

39 In sum, they are the appearance of “sometimes” unimpeded by nets and cages 

(Gyoso, raré todomarazu uji genjo nari BIZ LE, HHL CEO PAR AKZO ): The 
grammatical subject of the copula nari 7£ is unstated; the translation “they are” takes 
it to be the “times” of the preceding section. 

nets and cages (rar6 #€#£): l.e., for trapping fish and keeping birds and animals; regu- 
larly used in Zen texts for the limiting categories of our understanding. See Supplemen- 
tary Notes, s.v. “Nets and cages.” 

40 using all our strength (waga jinriki suru 4225387) F 4): The translation strains to 
retain the parallel in the term jinriki #7) (“to exhaust one’s strength,” “to make every 
effort”) with the uses of jin i above, in jinkai (“all the worlds”), jinchi #HH (“all the 
earth’), jinji mf (“all the times”), and jin’u aA (“all the beings”).



We should not have been learning that the meaning of “passage”’ is 
like the wind and rain moving east to west. All the worlds are not im- 
moveable; they are not not advancing and retreating: they are passing. 
Passage is like the spring: spring takes many forms; this 1s its “passage.” 
We should study that it passes without any external thing.*' For exam- 
ple, the passage of spring always passes spring. The passage is not the 
spring; but, since it is the passage of spring, passage has attained the 
way at this time of spring.** We should study this, coming and going, in 
detail. To think that, in saying “passage,” we mean that, while the object 
is external, the dharma accomplishing the passage proceeds to the east 
a hundred thousand worlds, over a hundred thousand myriad kalpas — 
this is not devoting oneself single-mindedly solely to the study of the 
way Of the buddhas. ぞ 

* OK OK OK OK 

[20:13] 

Be Sj KEM, D7RAICRARMOPERIC EY CC. CK REC By 
>, =F€E4+—=7R, HA, IZIEFZORSE HE Ot, MY LAMBKE, 
PLDI LCL RIC. KIB IL? GEAGHRSIRA. GERHIRB 
BERRA. AIR SFB /SRAR HE. ARAB BRAKE H, *XXT 
KiBL, KRICEST, HA DOCAMICH) LL MAORMAIZCOIENSA 

* ご と し 。 
Great Master Hongdao of Yaoshan, on the advice of Great Master 

Wuji, once questioned Chan Master Jiangxi Daji, “I’ve largely clarified 
the essential point of the three vehicles and the twelvefold teachings, but 
what is the intention of the Ancestral Master’s coming from the west?” 

  

41 it passes without any external thing (gaimotsu naki ni kyOryaku suru 472 & (cz 
ERE 4 ): L.e., there is nothing else that it passes. 

42 passage has attained the way at this time of spring (Avoryvaku ima haru no toki 

7 /696 se/7 経歴 いま 春の 時 に 成道 せり ): The predicate here is a standard term for the 
attainment of bodhi, perhaps in the sense, “has been fully realized.” 

43. while the object is external, the dharma accomplishing the passage (kyo wa 

ge7O 77 sy777e, 7 の ん の yg ん zz 7o 7 の 6 wg 境 は 外 頭 に し て 、 能 経歴 の 法 は ): Dogen here in- 
troduces terms commonly used to distinguish the object of perception (kyé 境 ) from the 
perceiver (6 HE); here perhaps indicating merely a fixed, external field across which 

something passes. 

44 Great Master Hongdao of Yaoshan (Yakusan Gudé daishi #£\U5)j8 KEM): Post- 
humous title of Yaoshan Weiyan #8\L}fE (it. “Great Master Wuji” (Musai daishi 無 際 
Et): Honorific title of Yaoshan’s teacher, Shitou Xiqian 498 #728. “Chan Master Jiangxi 
Daji” (Kdzei Daijaku zenji {LPaX*ABEM): Ie. Mazu Daoyi 544i8—. There is no 
known source for this version of Yaoshan’s exchange with Mazu, told here in a mixture 
of Chinese and Japanese. In his shinji Shobégenz6é ta F IEVRAR Hk (DZZ.5:204, case 150), 
Dodgen quotes only Mazu’s famous answer, without Yaoshan’s question. A variant of the 
conversation occurs at Liandeng huiyao ite @ 2, ZZ.136:738b1-10; see also Zongmen
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Questioned like this, Chan Master Daji said, “Sometimes, I have him 

raise his eyebrows and blink his eyes; sometimes, I don’t have him raise 

his eyebrows and blink his eyes.” Sometimes, having him raise his eye- 
brows and blink his eyes ts 1t; sometimes, having him raise his eyebrows 
and blink his eyes is not it.”“° 

Hearing this, Yaoshan had a great awakening and said to Daji, “When 
I was with Shitou, it was like a mosquito on an iron bull.” 

[20:14] (1:245} 
KAOIRPTSZE OA, Re EBRTEUDSF, BAIA L, We 
SBA 7ROOZIC, COBFBIZWESZARNL, COMPILERS 
し 。 基 は 伊 に 慣習 せり 、 伊 は 教 に 誘引 せら る 。 不 臣 は 不 教 侵 に あら ず 、 FA 
教 伊 は 不 逢 に あら ず 、 こ れ ら と も に 有 時 な り 。 山 も 時 な り 、 海 も 時 な り 。 
時 に あら ざれ ば 山海 ある べから ず 、 山 海 の 面 今 に 時 あら ず と すべ か ら ず 。 
時 も し 壊す れ ば 、 山 海 も 壊す 、 時 も し 不 壊 な れ ば 、 山 海 も 不 壊 な り 。 こ の 
道理 に 明星 出現 す 、 如 來 出 現す 、 眼 上 晴 出現 す 、 拓 華 出 現す 。 これ 時 な り 、 
時 に あら ざれ ば 不 和 念 摩 な り 。 

What Daji says is not the same as others. The “eyebrows” and “eyes” 
must be the mountains and oceans; for mountains and oceans are eye- 
  

tongyao ji Ax PAK 2, ZTS.1:141a8-b7. For the full story as it appears at Wudeng huiyuan 
TIES 5c, ZZ.138:163a9-b10, see Supplementary Notes, s.v. “Slough off.” 

three vehicles and the twelvefold teachings (sanjd jinibun kyo =F€E+ —47 BO: A fairly 
standard expression for the teachings of the Buddhist canon: the teachings of the three 
vehicles (sravaka, pratyeka-buddha, and bodhisattva), and the twelvefold division of the 
canon according to genre. See Supplementary Notes, s.v. “Three vehicles and twelvefold 
teachings.” 

intention of the Ancestral Master’s coming from the west (soshi seirai i FEM PEAR): 
A popular fixed phrase in Zen literature, often the subject of lectures and discussions; the 
title theme of Dogen’s “Shdbdgenzé soshi seirai i” TE YEAR He HEM FS 3K SX. The “Ancestral 
Master” here is, of course, the first ancestor of Chan in China, Bodhidharma, said to have 
come from India in the sixth century. See Supplementary Notes, s.v. “Intention of the 
Ancestral Master’s coming from the west.” 

45 ‘Sometimes, I have him raise his eyebrows and blink his eyes” (uji kyo i yobi 

shunmoku # ®PUF 4 /B BF B ): The expression “raise the eyebrows and blink the eyes” 

(vobi shunmoku 4%Je 8 ) is a set phrase used in Zen texts to represent the ordinary 
actions through which Buddhism is expressed; see Supplementary Notes, s.v. “Raise 
the eyebrows and blink the eyes.” The antecedent of “him” (i {#) here is unclear. One 

might posit “the Ancestral Master” of Yaoshan’s question, or Mazu speaking of himself 
in the third person. Or the reference may be to Shitou Xigian 498 #73 (700-790), whose 
words Mazu is responding to in the version of the story that appears in Wudeng huiyuan 
LE 5C, ZZ.138:163a9-b10; see Supplementary Notes, s.v. “Slough off.” It is some- 
times suggested that the expression alludes to Buddha Sakyamuni’s “blinking” as he fa- 
mously held up the flower on Vulture Peak; see Supplementary Notes, s.v. “Holding up a 
flower and blinking the eyes.” However, that version of the story of the first transmission 
of Chan, found in Dégen’s writings, was not widespread China. 

46 “it” (ze #):; “not it” (fuze 7): Or, “right,” “not right.”



brows and eyes.*’ “Having him raise” them is to see the mountains; 
“having him blink” them is to merge with the oceans.** “It” is familiar to 
“him”; “him” is enticed by “having.””? “Not it” is not “I don’t have him”; 

“I don’t have him” is not “not it”: they are both “sometimes.””° 

The mountains are times; the oceans are times. If they were not times, 
there would be no mountains and oceans; we should not take it that there 

are no times in the present of the mountains and oceans. If the times are 
destroyed, the mountains and oceans are destroyed; if the times are not 
destroyed, the mountains and oceans are not destroyed. By this principle, 
the dawn star appears; the Tathagata appears; his eye appears; the flower 
he held up appears.°' They are times; if they were not times, they would 
not be such as this. 

* OK OK OK OK 

[20:15] 

PERL OBE ARDS, RRO 7A OD, AiuOmze OO, HOEK, KRIC 
し めし て い は く 、 有 時 意 到 句 不 到 、 有 時 句 到 意 不 到 、 有 時 意 句 雨 倶 到 、 有 
時 意 句 倶 不 到 。 
  

47 for mountains and oceans are eyebrows and eyes (sangai wa bimoku naru yue 
7 山海 は 眉 目 な る ゆえ に ): Following Kawamura's punctuation at DZZ.1:245:4-5: 
this phrase could instead be read with the following sentence: “Because mountains and 
oceans are eyebrows and eyes, ‘having him raise’ them is to see the mountains; ‘having 
him blink’ them is to merge with oceans.” The expression “mountains and oceans” (san- 
gai; also read sengai |i) can serve as a synecdoche for “the world around us,” but it 

is also regularly used for the great distance (across which the Ancestral Master passed) 
separating India from East Asia. 

48 merge with the oceans (umi o shit su beshi #2 at ~ L): Taking the unusual 
verbal form shi su a= 4 in the sense chdsd FAA, used to describe the convergence of 
rivers in the sea. 

49 “It” is familiar to “him”; “him” is enticed by “having” (ze wa i ni kanji seri, 1 
wa ky6 ni yitin seraru 赴 は 伊 に 慣習 せり 、 伊 は 教 に 誘引 せら る ): With this novel play 
with the terms of the quotation, Dogen seems to be identifying both what is “it” and 

the person (“him”) with his practiced acts. “Having” here translates the glyph kyo # 
(“teaching”), used as the causative marker in Mazu’s “having him raise his eyebrows 
and blink his eyes.” 

50 “Not it” is not “I don’t have him” (fuze wa fukyo i ni arazu REIL EBFC © 
+’): Presumably, meaning that we should not equate the sentence, “Sometimes, having him 
raise his eyebrows and blink his eyes is not it,” with the sentence, “Sometimes, I don’t have 

him raise his eyebrows and blink his eyes.” 

51 the dawn star appears (my0/6d shutsugen su FA 2 ELT): Reference to the tradition 
that Siddhartha attained awakening upon the appearance of the planet Venus. 

the flower he held up appears (nenge shutsugen su #44242): Reference to the 
flower held up by the Buddha on the occasion of his transmission of the treasury of the 
true dharma eye to Mahakasyapa on Vulture Peak; see Supplementary Notes, s.v. “Hold 
up a flower.”
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Chan Master Guixing of Shexian was a descendant of Linji, the direct 
heir of Shoushan. On one occasion, addressing the great assembly, he 
said, 

Sometimes, the intention reaches it, and the words don’t reach it. 

Sometimes, the words reach it, and the intention doesn’t reach It. 

Sometimes, both the intention and the words reach it. Sometimes, nel- 

ther the intention nor the words reach It. 

[20:16] 
意 ・ 句 と も に 有 時 な り 、 到 ・ 不 到 と も に 有 時 な り 。 到 時 未 子 な り と い へ ど 
も 不 到 時 來 な り 。 ISSR 7RO. WItHeO, Beat _l, Beater, 
到 そ れ 洲 に あら ず 、 不 到 こ れ 未 に あら ず 、 有 時 か く の ご と く な り 。 到 は 到 
に 財 巡 せら れ て 不 到 に 潮 巡 せら れず 、 不 到 は 不 到 に 財 せ られ て 、 到 に 潮 

tons, 意 は 意 を さ へ 、 意 を みる 。 句 は 句 を さ へ 、 句 を みる 。 和 は 秘 
RAN, BAAD, Mele S720. Cy), MEME RY 
BDALWALB, HESS AH ER SO XSAN, BRiEATON, A 進 
Ate”. Bie, HSEMHZEO, CHSOKLMAZAAI, HBG 
ざる な り 。 KR, BItHMAKoOM7Y . Alkm LBRO ZO. BITE 
Oae7e) | ARBILENIEBEILORE7RO, DC OIDE<RBATAL, ARTS 
し 。 

“The intention” and “the words” are both “sometimes.” “Reaching it” 
and “not reaching it’ are both “sometimes.” Although the time of “reach- 
ing it” is not yet done, the time of “not reaching it” arrives.” “The inten- 
tion” is the donkey; “the words” are the horse: he has taken the horse as 
“the words” and taken the donkey as “the intention.”°* “Reaching it” is 
not “coming”; “not reaching it” is not “not yet” — “sometimes” is like 

  

52 Chan Master Guixing of Shexian (Sekken no Kisei zenji 32840574 WBBM); 
Shoushan (Shuzan (1): 

I.e., Shexian Guixing #5484 (dates unknown) and Shoushan Shengnian BWA 
(926-993). This saying, told here in a mixture of Chinese and Japanese, appears at Lian- 
deng huiyao Wt 2, ZZ.136:622b13-15. 

53 Although the time of “reaching it” is not yet done, the time of “not reaching it” 

arrives (¢6 ji miry6 nari to iedomo futé ji rai nari BURFAR 720 EVN Eb FBI Ze 
”) ): Perhaps meaning that when the intention or the words have not yet “reached it,” this 
is itself the distinct time of “not reaching it.” Dogen is playing with the donkey and horse 
saying he alludes to in his next sentence here. 

54 “The intention” is the donkey; “the words” are the horse (i wa ro nari, ku wa ba 
nari SlLha7e 0. Alize 4 ): Allusion to a saying first attributed to Lingyun Zhiqin 
BEER (dates unknown) (Jingde chuandeng lu {E(B BER, T.2076.5 1:285b12-13): 

(SR, SUTRA. AA, SRS RAR SEK, 
A monk asked, “What is the great meaning of the buddha dharma?” 
The Master said, “Before the donkey business is gone, the horse business arrives.” 

The saying is generally taken to mean something like, “It’s just one damned thing after 
another.”
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this.>° “Reaching it” is obstructed by “reaching it,” not obstructed by 
“not reaching it.’°° “Not reaching it” is obstructed by “not reaching it,” 
not obstructed by “reaching it.” “The intention” blocks “the intention” 
and sees “the intention”; “the words” block “the words” and see “the 

words.” The obstruction blocks the obstruction and sees the obstruction; 

the obstruction obstructs the obstruction — these are times. Although we 
say obstruction is made use of by another dharma, there is no obstruction 
that obstructs another dharma.°’ It is “I meet a person”; it is the person 
meets the person; it is I meet myself; it is “coming forth” meets “coming 
forth.”°® Where these do not get a time, they are not like this. Again, “the 
intention” is the time of the realized koan; “the words” are the time of 

the higher pivot.*’ “Reaching it” is the time of the body stripped; “not 
reaching it” is the time of identical with this, apart from this.°° In this 
  

55 “Reaching it” is not “coming”; “not reaching it” is not “not yet” (0 sore rai ni 

arazu, fut6 kore mi ni arazu EITM RICH OF, FEONRICH TS): Presumably, 
meaning that the sense of “reach” in Guixing’s saying is not the same as that of “arrive” 
in Lingyun’s saying, nor “not reach” in the former the same as “not yet” tn the latter. 

56 “Reaching it” is obstructed by “reaching it,” not obstructed by “not reaching 
it” (t6 wa td ni keige serarete futd ni keige serarezu BILE C BRE NT FSICE 
Kett > 4UF): Probably meaning that “reaching it” is just “reaching it,” not the opposite 
of “not reaching it.” Reflecting a recurrent use in Dogen’s writings of the passive keige 
seraru = fktt 5 4 (“to be obstructed or impeded”) in the sense “to be identified or 

defined.” 

57 Although we say obstruction is made use of by another dharma, there is no 

obstruction that obstructs another dharma (ge wa taho ni shitoku seraru to iedomo, 

tahd o ge suru ge imada arazaru nari WelsHtiRlTE Gt bSEWN ED, HRS ie 
tH fel VE Ed & X& 472% ): Perhaps best interpreted to mean that, while in one sense 
things are contingent on other things, each thing retains its identity — a reiteration of the 
preceding claim that “reaching it” is obstructed by itself. 

  

58 “I meet a person” (ga hd nin F¥i A): Dogen seems to have in mind here the words 
of Sansheng = # and Xinghua #2({t, quoted in case 92 of the shinji Shobégenz6é 眞 字 正 
YEAR (DZZ.5:172) and alluded to elsewhere in the Shdbdgenzo: 

S=EoeS AeA RE) GE, Fae ABI, WEIR BA, Bb, Bot ABI 
HH. HOBIE A. 
Chan Master Huiran of the Sansheng Cloister (succeeded Linji) said, “When I meet 
a person, I come forth; but, when I come forth, I don’t benefit the person.” 
Xinghua said, “When I meet a person, I don’t come forth: but, when I do come forth, 
I benefit the person.” 

59 realized koan (genjd kdan FARK): Or “settled case”; also written FLAKAZ. A 
Dogen favorite, the title theme of one of the most celebrated chapters of his Shobdgenzo; 
see Supplementary Notes. 

higher pivot (k6j6 kanrei (>| LBAtR): The term kanreisu BatR-+ (also written BAdR+) 
refers to the pivots at the top and bottom of a door frame, on which the door turns; hence, 
the pivotal point of something. 

60 body stripped (dattai fii#=): A term indicating a state of liberation; in Zen texts, 
it often carries the sense “to reveal all,” or, as we might say, “to say it like it 1s”  
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way, we should confirm them, we should be “sometimes.”®' 

[20:17] {1:246} 

PROB. CbICEBWS Eb, SORTASE ELARDOAN®, 
いふ べし 、 意 句 半 到 也 有 時 、 意 句 半 不 到 也 有 時 。 か く の ご と く の 参 究 あ る 
べき な り 。 

Previous venerables have all spoken like this, but is there nothing fur- 
ther to be said? We should say, “the intention and the words half reach- 
ing it is ‘sometimes’; the intention and the words half not reaching it 1s 
‘sometimes.’” There should be an investigation like this. 

[20:18] 
At 瞬 目 也 半 有 時 、 教 伊 揚 眉 有 瞬 目 也 錯 有 時 、 不 教 伊 揚 眉 瞬 目 也 錯 鏡 

時 。 

Making him raise his eyebrows and blink his eyes ts a half “some- 
times”; making him raise his eyebrows and blink his eyes 1s a wrong 
“sometimes”; not making him raise his eyebrows and blink his eyes ts a 
wrong, wrong “sometimes.’*? 

  

hence, “the very thing itself,” “the ‘naked’ thing.” See Supplementary Notes, s.v. “Body 
stripped.” 

identical with this, apart from this (soku shi ri shi 即 此 離 此 ): Perhaps reflecting a 
question posed by Baizhang Huaihai 8 {37 (749-814) to his teacher, Mazu Daoyi #5 
4Hi8 — (e.g., at Baizhang Huaihai chanshi yulu BX TREN EBER, Sijia yulu 四 家 語 
#k, ZZ.119:6a3-7): 

408 AR ade. BA, BCA BEC, fH. YER BAAR, HTB A 
Pm ARB ite, FAA, BCAA BCAA, BETES Ba ie. 
Mazu was looking at a whisk on the corner of his bench. The Master [Baizhang] said, 

“Is it identical with its use or apart from its use?” 
Mazu said, “In the future, when you open those two pieces of skin, what will you 
have for people?” 
The Master took the whisk and stood it up. 
Mazu said, “Is it identical with its use or apart from its use?” 
The Master placed the whisk back where it had been. 

61 we should be “sometimes” (uji su beshi AFF ~ L): The translation seeks to pre- 
serve Dodgen’s novel use of wi here as an imperative verb. 

62 wrong, wrong “sometimes” (shaku shaku uji $838 A fF): “Wrong! Wrong!” (or 
“Mistake! Mistake!”) is a common retort of Chan masters, sometimes used in ironic 

praise. This entire passage is put in Chinese, of which some texts give a variant version 
that creates a novel catuskoti: 

AUP Gabe EAR, BeBe era, NAF ERER EAR, NAS 
Jabs A thse, 

Making him raise his eyebrows and blink his eyes is a half “sometimes”; making him 
raise his eyebrows and blink his eyes is a wrong “sometimes”; not making him raise his 
eyebrows and blink his eyes is a half “sometimes”; not making him raise his eyebrows 
and blink his eyes is a wrong “sometimes.”



20. Sometimes Uji #8¥ 213 

[20:19] 

RON L< BK- BK, BBl-BRBITA, AOR, 

In this way, studying coming, studying going, studying “reaching it,” 
and studying “not reaching it’ are the times of “sometimes.” 

TE TEAR ie AF 3 — 

Treasury of the True Dharma Eye 
Sometimes 

Number 20 

[Ryumonji MS:] 

仁治 元 年 庶子 開 冬 日 、 書 干 興 聖 費 林 寺 
Written at KOshd Horin Monastery; first day of winter, senior metal 

year of the rat, the first year of Ninji [17 October 1240]° 

[Tounji MS:] 

RILRINRRE. BAZ. RR 
Copied this during the summer retreat, junior water year of the rabbit, 

Kangen [16 April-15 July 1243]. Ejo 

吾 水 正 七 年 庶 午 年 四 月 日 、 於 桂林 精舎 丈 室 書 寅 考 。 用 兼 大 
Copied in the abbot’s quarters of Keirin [Monastery]; on a day in the 
fourth month, the senior metal year of the horse, the seventh year of 

Eishd [May-June 1510]. Yoken™ 

  

For the meaning of “raise the eyebrows and blink the eyes,” see Supplementary Notes. 

63 The Tounji 洞 雲 寺 MS shares an identical colophon. 

first day of winter (ん 2776 の 7 開 冬 日 ): IL.e., the first day of the tenth lunar month. 

64 Yoken 用 兼 : I.e., Kink0 Yoken 金岡 用 (1437-15132).
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NUMBER 21 
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fal
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Prediction 

Juki 

INTRODUCTION 

This work was composed at KOshdji in May of 1242, during a one-week 
period in which are dated the “Kaiin zanmai′ 海 印 三味 。 “Juki" 授 記 。 

and “Kannon" 観音 chapters. “Juki" represents number 21 in the seven- 
ty-five- and sixty-chapter compilations of the Shobogenzo and number 
32 in the Honzan edition. 

The title theme of the text derives from the Buddhist tradition that 
bodhisattvas are supposed to study under many buddhas, from one of 
whom they will receive a prediction, or confirmation (vyakarana), of fu- 
ture buddhahood. Insofar as Dogen wishes to treat the ancestral masters 
of Zen as equivalent to the buddhas, the question naturally arises how he 
understands this tradition of prediction. His answer, given in the open- 
ing sections here, is that, rightly understood, prediction goes far beyond 
the standard understanding: it is conferred on all beings; indeed, it is 
the truth of all things, of “the mountains, rivers, and the whole earth, of 

Mount Sumeru and the vast oceans.” 

In the second half of the essay, Dogen cites a series of passages from 
his favorite scripture, the Lotus Sutra, in which Buddha Sakyamuni con- 
fers predictions on all beings, human and nonhuman, in his audience 
and, indeed, on all beings who ever hear and rejoice in even so much as a 
single line of the siitra. The text ends with a passage from the Vimalakirti 
Sutra, in which Vimalakirti tells Bodhisattva Maitreya, predicted to be 
the next buddha, that at the ultimate stage there is no such thing as a 
prediction. Dogen takes Vimalakirti to task here, as he does elsewhere, 
saying he does not realize that the ultimate stage is precisely prediction.
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TE VEER is — 

Treasury of the True Dharma Eye 

Number 21 

授 記 

Prediction 

[21:1] {1:247} 
MEARE (ROKIGIL, Fee7e0, PAOBBAX EOL, BURA, 
の 授 記 の 時 節 は 、 い まだ 菩提 心 を お こさ ざる も の に も 授 記 す 、 無 備 性 に 授 
記す 、 有 佐 性 に 授 記 す 、 有 上 身 に 授 記 し 、 無 身 に 授 記 す 、 諸 俺 に 授 記 す 。 諸 

俺 は 、 諸 人 大 の 授 記 を 保 任 する な り 。 得 授 記 の の ち に 作 條 す 、 と 参 軸 す べ か 
ら ず 、 作 俺 の の ち に 得 授 記 す 、 と 参 油 すべ か ら ず 。 FLAC HO. TZ 
記 時 に 修行 あり 。 こ の ゆえ に 、 諸 供 に 授 記 あり 、 修 向上 に 授 記 あり 。 自己 
に 授 記 す 、 身 心 に 授 記 す 。 授 記 に 飽 移 描 大 な る と き 、 人 道 に 飽和 堂 搭 大 な 
り 。 身 前 に 授 記 あり 、 身 後に 授 記 あり 。 自己 に し ら る る 授 記 あり 、 目 己 に 

し られ ざる 授 記 あり 。 他 を し て し らし むる 授 記 あり 、 他 を し て し らし め ざ 
る 授 記 あり 。 

The great way uniquely transmitted by the buddhas and ancestors 1s pre- 
diction.' Those lacking study with the buddhas and ancestors have never 
seen it even in their dreams. At the time of the prediction, it is conferred 
even on those who have not yet aroused the thought of bodhi; it is con- 
ferred on those without buddha nature, conferred on those with buddha 

nature, conferred on those with a body, conferred on those without a 
body, conferred on the buddhas.? The buddhas maintain the prediction 
  

1 prediction (/z ん 授 記 ): The conferral of a prediction (S. vyakarana) of future spiritu- 
al status, paradigmatically by a buddha regarding a bodhisattva’s eventual buddhahood. 
In much Buddhist literature, such a prediction is considered a necessary event in the 
bodhisattva career. 

2 the thought of bodhi (bodai shin &#e-l)): S. bodhi-citta, the bodhisattva’s aspira- 
tion to attain the supreme perfect awakening of a buddha; see Supplementary Notes, 
s.v. “Bring forth the mind.” While the prediction of future buddhahood typically occurs 
after the bodhisattva has aroused the aspiration for buddhahood, Buddhist texts are not 
necessarily consistent on this point; see, e.g., the Sirangama-samadhi-sitra (Shouleng- 
yan sanmei jing fei — ORK, T.642.15:638c14), where prediction before the arousal 
of bodhi-citta is listed as the first of four types of prediction: before the arousal of the 
aspiration, just after the arousal, in secret, and upon achieving patience in regard to the 
non-arising of dharmas (mush6 hé nin FEVER; S. anutpattika-dharma-ksanti). 

those without buddha nature (mu busshd #£ (PE): While this could be taken as a refer- 
ence to the icchantika (issendai —[¥l#), a being without the potential to become a buddha, 
the more likely sense here is the Zen use of this term to express a higher understanding of
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of the buddhas. We should not study that one becomes a buddha after 
getting the prediction; we should not study that one gets the prediction 
after becoming a buddha: at the time of the prediction, there is becoming 
a buddha; at the time of the prediction, there is practice. Therefore, there 

are predictions for the buddhas, and there are predictions beyond the 
buddha. Predictions are conferred on the self; predictions are conferred 
on the body and mind. When one ts learned and skilled in prediction, one 
is learned and skilled in the way of the buddhas.’ There are predictions 
before the body; there are predictions after the body.* There are predic- 
tions known to the self; there are predictions unknown to the self.’ There 
are predictions made known to the other; there are predictions not made 
known to the other. 

[21:2] 
まさ に し る 太 し 、 授 記 は 自己 を 現 成せ り 、 授 記 こ れ 現 成 の 目 己 な り 。 この 
ZAC, PRR FA AORTA AE Id. UNH OATEY, SHIC-EL 

し て も 授 記 に あら ざる な し 。 い か に い は ん や 、 山 河 大 地 ・ 須 敵 巨 海 あ らん 
や 、 さ ら に 一 箇 半 人 箇 の 張 三 李 四 な き な り 。 か く の ご と く 参 究 す る 授 記 は 、 
道 得 一 句 な り 、 聞 得 一 句 な り 、 不 箇 一 句 な り 、 償 取 一 句 な り 、 行 取 な り 、 
説 取 な り 。 退 歩 を 教 令 せ し め 、 進 歩 を 教 令 せ し む 。 いま 得 学 披 衣 、 こ れ 古 

来 の 得 授 記 に あら ざれ ば 、 現 成せ ざる な り 。 合掌 頂 戴 な る が ゆえ に 、 現 成 
は 授 記 な り 。 

We should realize that prediction manifests the self, that prediction 
is the self manifested. Therefore, what is inherited by successor after 
successor of buddha after buddha and ancestor after ancestor is nothing 
but prediction. There is not even a single dharma that is not prediction. 
Much less are there the mountains, rivers, and the whole earth, Sumeru 

and the vast oceans.° And further, there is not one or a half of Zhang’s 

  

buddha nature, as in sayings such as, “all living beings have no buddha nature” (issai shujo 
mu busshd — SRE REGIE) — seen, e.g., in a saying of Yanguang Qian Ba Bs AS (d. 
842) (see shinji Shobdgenzo th. FE WKAR HR, DZZ.5:188, case 115), quoted in “Shobdgenz6 

bussho” TEAR ia TE. 

3 learned and skilled (hégaku sodai 84% X): An idiom literally meaning “replete 

with learning and [capable of] handling great matters.” 

4 before the body (shinzen Ail); after the body (shingo 47%): Can mean before and 
after death, or previous and future lives; the former expression is sometimes taken in a 
metaphysical sense, to refer to what precedes existence in this body. Appears several 
times in the Shdbdgenzé, more often in the form shinsen shingo HEAR. 

5 predictions known to the self (jiko ni shiraruru juki BOI U5 4 Sti): This 
and the following three types of prediction would seem to anticipate the eight types of 
prediction introduced in section 3, below. 

6 the mountains, rivers, and the whole earth, Sumeru and the vast oceans (senga 

daichi Shumi kokai Wir} KHG + 28 5 EY): I.e., the natural world. “The mountains, riv- 
ers, and the whole earth” (senga daichi 山河 大 地 ) is a fixed expression common in Zen



third and Li’s fourth.’ The prediction we study like this is saying one 
line; it is hearing one line; it is not understanding one line; it 1s under- 
standing one line; it is practicing it; it is talking about it.® It instructs us 
to step back and instructs us to step forward.’ That now we can take our 
seat and don the robe — this would not occur were they not the ancient 
prediction; it is because we join our palms and place it on our heads that 
their occurrence is the prediction.'® 

[21:3] £1:248} 
eS, SHICSHSNE DO, LITO < BITSIC/NMHY, UES, 

The Buddha said that, although there are many kinds of predictions, to 
summarize them briefly here, there are eight types — to wit:"' 
  

texts and in Dégen’s writings. “Sumeru” (shumi 24 ff) refers to the mountain, surround- 
ed by a series of oceans, at the center of a Buddhist world system. 

7 Zhang’s third and Li’s fourth (Cho san Ri shi 4 =2= 04): 1.e., everyone. From the 
Chinese idiom Zhang san Li si i& =2=0U (“Zhang’s third son, Li’s fourth son”), used (as 
we might use “Tom, Dick, and Harry”) to indicate anyone at all. 

8 saying one line (ddtoku ikku 道 得 一 句 ): A common expression in Zen texts for 
saying something significant. 

it is practicing it; it is talking about it (gydshu nari, sesshu nari 行 取 な り 、 説 取 
7p): Perhaps reflecting a passage recorded in the shinji Shobégenz6 (AF EJRAR RR 
(DZZ.5:164, case 77): 

HON ARE ABH RIEL, BREE) ARR, BB —L, 不 如 行 取 一 尺 、 説 
得 一 尺 、 不 如 行 取 一 寸 。 洞 山 日 、 BURT RR, TRG IE. 
Great Master Xinggong of Mount Daci in Hangzhou (named Huangzhong) ad- 
dressed the assembly saying, “To talk about ten feet is not like practicing one foot; 
to talk about one foot is not like practicing one inch.” 
Dongshan said, “He talks about what can’t be practiced; he practices what can’t be 
talked about.” 

9 step back (taiho i&4&); step forward (shinpo #25): “Stepping forward and stepping 
back” (shinpo taiho #2251845) is an expression occurring regularly in Dogen’s writings; 
it can refer simply to all the ordinary movements of the agent, or more specifically, to 
motion forward and back; see Supplementary Notes, s.v. “Stepping forward and stepping 
back.” Here, possibly, instructions for a ritual practice. 

10 wecan take our seat and don the robe (tokuza hie (#44dK%); we join our palms 
and place it on our heads (gassh6 chédai 4 TARK): Two common expressions in Zen 
texts. The former typically refers to becoming established as a teacher (though, here, 
we might want to read it more literally); the latter recalls the monks’ ritual at morning 
meditation of placing the kasdaya on their heads and chanting its praises. 

11 The Buddha said (butsu gon {##S): What follows here is a teaching of the Pusa 
yingluo jing 2 hEPBERIE (T.656.16:81b12-cl2), as summarized in the Fahua wenju {#&# 
MAJ (T.1718.34:97b3-5), attributed to the Tiantai figure Zhiyi 494 (538-597). The vul- 
gate Honzan edition of this chapter, as well as the Kenkon’in #7 +4 (1488) and Shobdji 
正法 寺 (1512) manuscripts of the seventy-five-chapter Shdbdgenzo compilation, include 
interlinear comments (warichi #YE) quoting Zhiyi’s explanation of each type of pre- 
diction. These comments, thought to have been added to the text in the early fifteenth
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[21:4] 
一 者 自己 知 他 不知 。 二 者 衆 人 書 知 自己 不知 。 三 者 自己 ・ 衆 人 倶 知 。 四 者 自 
己 ・ 衆 人 倶 不知 。 五 者 近 引 遠 不 算 。 六 者 遠 算 、 近 不知 算 。 七 者 倶 算 。 作者 
倶 不覚 。 

First, the individual knows, but others do not know.'? Second, other DeO- 

ple all know, but the individual does not know.' Third, both the individ- 

ual and other people know." Fourth, neither the individual nor other peo- 
ple know.'> Fifth, those nearby are aware of it, but those distant are not.'® 

Sixth, those distant are aware of it, but those nearby are not aware of it.'’ 

  

century, do not appear in Kawamura’s edition but are collected at DZZ.1:500b-c; they 
are translated in Notes 12-19, below. 

12 First (issha —%): This and the following seven notes record Zhiyi’s explanations of 
the eight types, as provided in the Honzan version of our text: 

13 

17 

CARMA, DR BRBRAL RAR, A HEA. 
The individual knows, but others do not know: because one has brought forth the 
mind [of bodhi] and made the vow, but has not extended it to others; one has not yet 

attained the four types of fearlessness, and one has not yet attained skillful expedi- 
ence. 

Second (nisha —#): 

RAGA, CRMA, DRAKE SEAL 
Other people all know, but the individual does not know: because one’s bringing 
forth the mind has extended broadly; one has attained the four types of fearlessness 
and expedience. 

Third (sansha =#%).: 

皆 知 者 、 位 在 七 地 、 無 明善 樺 、 得 空 観 故 。 
Everyone knows: because one’s rank is the seventh bhumi [of the bodhisattva path]; 
one has fearlessness and skillful expedience, and has attained insight into emptiness. 

Fourth (shisha U4): 

皆 不 知 者 、 未 入 七 地 、 未 得 無 著 行 。 
No one knows: one has not yet entered the seventh stage and has not yet attained 
detached action. 

Fifth (pos/2 五 者 ): 

nha, Het, RA, RRA TAL 
Those at a distance are not aware of it: Maitreya is this type; because one possesses 
the faculties but not the detached action of a tathagata. 

Sixth (rokusha \#): 

a RBA, CARER RE ZT. Bn eth, 
Those nearby are not aware of it: this type cannot yet display the actions of the wor- 
thy or sage; Shiziying is this type.



Seventh, both are aware of it.'* Eighth, neither is aware of it.' 

[21:5] 
か く の ご と く 授 記 あ り 。 し か あれ ば 、 い まこ の 上 内皮 袋 の 精魂 に 識 度 せら れ 
さる に は 授 記 ある べから ず 、 と 活 計 する こと な か れ 、 未 悟 の 人 面 に た や す 
く 授 記す べから ず 、 と いふ こと な か れ 。 よ の つね に お も ふ に は 、 修 行 功 浦 
じ て 作 人 決 定 す る と き 授 記す べし 、 と 移し きた る と い へ ども 、 仙 道 は し か 
に は あら ず 。 牙 従 知識 し て 一 句 を きき 、 或 従 経 倫 し て 一 句 を きく こと ある 
は 、 す な は ち 得 授 記 な り 。 これ 諸 介 の 本 行 な る が ゆえ に 、 百 草 の 善 根 な る 
が ゆえ に 。 も し 授 記 を 道 取 す る に は 、 得 記 人 みな 究 意 人 な る べし 。 し る 
し 、 一 塵 な ほ 無 上 な り 、 一 塵 な ほ 向 上 な り 。 授 記 な ん ぞ 一 塵 な ら ざ らん 、 
授 記 な ん ぞ 一 法 な ら ざ らん 、 授 記 な ん ぞ 高 法 な ら ざ らん 、 授 記 な ん ぞ 修 
FETS OX OA, HARTA CHRO SOA, HRA CHK SH 
ん 、 授 記 な ん ぞ 大 悟 ・ 大 迷 な ら ざ らん 。 授 記 は これ 吾 款 到 流 、 大 興 干 世 な 
り 、 授 記 は これ 溢 赤 如是 、 吾 赤 如 赴 な り 、 授 記 こ れ 標 構 な り 、 授 記 こ れ 何 
必 な り 、 授 記 こ れ 破 顔 微笑 な り 、 授 記 こ れ 生 死去 来 な り 、 授 記 こ れ 凌 十 方 
界 な り 、 授 記 こ れ 秘 界 不 脅 蔵 な り 。 

There are such predictions. This being so, do not live by [the notion 
that] there ought not be a prediction when it is not discerned by the spirit 
of this stinking skin bag; do not say one ought not readily confer a pre- 
diction on the face of a person who is not yet awakened.*° Although, in 
the common understanding, we learn that predictions are conferred when 
the merits of practice are fulfilled and becoming a buddha is assured, in 
the way of the buddhas, this is not the case. The fact that, whether from 
a wise friend, one hears a single line, whether from a sutra scroll, one 
hears a single line — this is receiving a prediction.*' For it is the original 
  

18 Seventh (shichisha t#);: 

WIEBE. RAS, FRSA 2, RIBS EE, 
Both those nearby and those distant are aware of it: one possesses the faculties but 
lacks detached action; Bodhisattava Roushun is this type. 

19 Eighth (hassha /\#): 

URE RRA, REE. TRESS AMOR, ST EE HH, 
Neither those nearby nor those distant are aware of it: one has not yet attained skillful 
expedients, and cannot know fully the tathagata-garbha; Bodhisattva Dengxing is 
this type. 

20 do not live by [the notion that] (to kakkei suru koto nakare LiG#t TSO ETED 
れ ): The term kakkei {&#t (“livelihood,” “to make a living,” etc.) occurs regularly in 
Dodgen’s writing, sometimes (as perhaps here) in a pejorative sense of being “occupied 
with,” “given over to,” etc. 

the face of a person who is not yet awakened (migo no ninmen 1E@ A tM): The odd 
term ninmen fH (“human face”) could well be taken simply as “person.” 

21 whether from a wise friend (waku ju chishiki Bt Ask); whether from a sitra 
scroll (waku ji kydkan BEER): I.e., whether from a teacher or from a text. Fixed ex- 
pressions occurring together several times in the Shobdgenzo; see Supplementary Notes, 
s.v. “Whether from a wise friend, whether from a sitra scroll.”
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practice of the buddhas; for it is the good roots of the hundred grasses.” 
When we speak of prediction, the people who receive the prediction 
should all be perfected people. デ 

We should realize that even a single dust mote is unsurpassed; even a 
single dust mote is beyond. How could prediction not be a single dust 
mote? How could prediction not be a single dharma? How could predic- 
tion not be myriad dharmas? How could prediction not be practice and 
verification? How could prediction not be the buddhas and ancestors? 
How could prediction not be concentrated effort and pursuit of the way? 
How could prediction not be great awakening and great delusion? Pre- 
diction is, “When my lineage has reached you, it will flourish greatly in 
the world.’ Prediction is “You’re also like this, I’m also like this.” 
  

22 the original practice of the buddhas (shobutsu no hongyo if 2 AX{T): While the 
term hongy6 A{¥ could be understood as “fundamental practice,” it probably reflects a 
passage in the Lotus Stra (Miaofa lianhua jing WHERE, T.262.9:42¢22-23) cited in 
several places in the Shobdgenzo: 

meet. KATE eA en, SRG. BEB. 
Good sons, the lifespan attained by my original practice of the bodhisattva path is 
even now still not exhausted; it is twice the above number. 

the good roots of the hundred grasses (hyakus6 no zenkon FB LO) #48): A play with 
vegetative metaphors: “good roots” (zenkon #48; S. kusala-miila) refers to what we 
might call one’s moral character or spiritual propensities; “the hundred grasses” (hyakuso 
 &) is used in reference to “all phenomena.” 

23 perfected people (kukyo nin 7232 A): Probably to be taken as those who have at- 
tained the ultimate stage (S. nistha) of buddhahood. Does not occur elsewhere in the 

Shobogenzo. 

24 ‘When my lineage has reached you, it will flourish greatly in the world” 

(goshit t6 nyo, daiké o se BREN, KHL tt): A remark of Huangbo Xiyuan Re 
#71 (dates unknown) to his student Linji Yixuan axe X% (d. 866); Linji lu Hav ER, 
T.1985.47:505a5-9: 

Aa, SBE, PRIUS AFA EE. Ba, — SRY FEE, CBR ALE 
標 棒 。 道 了 物 鐵 頭 打 地 三 下 。 黄 薬 云 。 難 然 如是 。 子 巳 喫 吾 三 十 棒 了 也 。 師 又 以 
PBOAFTHR= FP, (POMS, RR, BREA RAME, 
When the Master [Linji] was planting pines, Huangbo asked, “Why plant so many 
in the deep mountains?” 
The Master said, “First, to form a border for the mountain gate; second, to make a 
signpost for later people.” After speaking, he struck the ground three times with his 
shovel. 
Huangbo said, “Maybe so, but you’ve already tasted my thirty blows!” 
The Master again struck the ground three times with his shovel and made a hissing 
sound. 
Huangbo said, “When my lineage has reached you, it will flourish greatly in the 

world.” 

25 “You’re also like this, I’m also like this” (nyo yaku nyo ze, go yaku nyo ze (KI 

gost, BIRO): A remark of the Sixth Ancestor, Caoxi Huineng #yRAA8E (638-713) 
to his student Nanyue Huairang Pata (677-744) in a conversation recorded in the



Prediction is “a signpost”; prediction is “why must that be?”’° Prediction 
is breaking into a smile.’’ Prediction is birth and death, coming and go- 
ing. Prediction is all the worlds in the ten directions. Prediction ts “in the 
realms everywhere, it has never been hidden.””® 

* Ok OK OK OK 

[21:6] {1:249} 
玄 沙 院 款 一 大 師 、 侍 雪 峰 行 次 、 雪 峰 指 面前 地 云 、 遺 一 片田 地 、 好 人造 箇 無 縫 
te, ZA, mad, SIGE PRR, “OB, ARBRE, Flee 
Wistac, ARSE, SIR, MVEA, KMA,. CRAR, 

Great Master Zongyi of Xuansha Cloister was walking in attendance 
on Xuefeng.”’ Xuefeng pointed at the ground in front of them and said, 
“This piece of land would be a good place to build a seamless stiipa.’”° 

Xuansha said, “How tall would it be?” 

Xuefeng looked up and down. 

Xuansha said, “It’s not that you lack the blessings of humans and 
devas, but the prediction on Vulture Peak, the Reverend hasn’t seen 

even in his dreams.” 

Xuefeng said, “What do you make of it?” 

The Master said, “Seven feet or eight feet.” 

[21:7] 

WEAMOVWS Alin Bilal, REM EL, BUR CMO LL ely 
  

shinji Shobégenzé ta FEY AR HK (DZZ.5:178, case 101) and much cited by Dégen; see 
Supplementary Notes, s.v. “You’re also like this, I’m also like this.” 

26 “a signpost” (hydbd 4%): Likely reflecting the remark by Linji fai’ in the conver- 
sation alluded to just above. 

“why must that be?” (ka hitsu {#J.“.): An expression often used rhetorically in the sense 
“not necessarily,” somewhat akin to our usage of the dubious, “oh really?” 

27 breaking into a smile (Hagan mishd WREAtKE): Reference to the famous story of 
the first transmission of the “treasury of the true dharma eye” (shdbdgenz6 IEVEAR HK) 
from Sakyamuni to Mahakasyapa at an assembly on Vulture Peak. Dogen records one 
version in his shinji Shdbdgenzé t& FTE YEAR RK (DZZ.5:258, case 253); see Supplemen- 
tary Notes, s.v. “Break into a smile.” 

28 “in the realms everywhere, it has never been hidden” (henkai fuz6 20 ta FE 

ig): A popular saying attributed to Chan Master Shishuang Qingzhu 4 #3 a& (807-888); 
see Supplementary Notes. s.v. “In the realms everywhere, it has never been hidden.” 

29 Great Master Zongyi of Xuansha Cloister (Genshain Sditsu daishi ZUbbER 
一 大 師 ): I.e.. Xuansha Shibei 玄 沙 師 備 (835-908)、 disciple of Xuefeng Yicun 雪 峰 義 
存 (822-908). For their conversation, included in the shinji Shdbégenzé ta FEVER i 

(DZZ.5:185, case 60), see Supplementary Notes, s.v. “Seven feet or eight feet.” 

30 “seamless stipa” (muhd 16 #£GE#S): I.e., a stone memorial for a monk.
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SICH, BIRICB UDR), EWSICHOT, Free uic, HK 

夢見 在 と いふ な り 。 

Xuansha's saying here, “The prediction on Vulture Peak, the Reverend 
hasn’t seen even in his dreams,” does not say that Xuefeng lacks the pre- 
diction on Vulture Peak; it does not say that Xuefeng has the prediction 
on Vulture Peak: it says, “The prediction on Vulture Peak, the Reverend 
hasn’t seen even tn his dreams.” 

[21:8] {1:250} 
miUOMelL, RH SHR7O, SA LEAN ERED, MUR aa MBE Ze Y 
し る べし 、 青 原 の 、 石 頭 に 授 記 せ し と き の 同 参 は 、 BRUHtL ROR 
を うく 、 青 原 も 得 辺 の 授 記 を さ づ くる が ゆえ に 、 化 俺 祖 祖 の 面 面 に 、 正 法 
眼 滅 附 只 有 在 な る こと あき ら か な り 。 こ こ を も て 、 草 光 す で に 青 原 に 授 記 
す 、 青 原 す で に 六 祖 の 授 記 を うく る と き 、 授 記 に 保 任 せる 青 原 な り 。 こ の 
と き 、 六 祖 ・ 諸 祖 の 参 遇 、 正 直 に 青 原 の 授 記 に より て 行 取 し きた れる な 
り 。 これ を 明 明 百草 頭 、 明 明 俺 祖 意 と いふ 。 

“The prediction on Vulture Peak” is a higher point of view.*! It is “I 
have the treasury of the true dharma eye, the wondrous mind of nirvana, 
which I bequeath to Mahakasyapa.”*? We should realize that, as a fellow 
student at the time that Qingyuan conferred his prediction on Shitou, 
Mahakasyapa also received Qingyuan’s prediction, and Qingyuan also 
conferred the prediction of Sakyamuni; hence, it is clear that, in face af- 

ter face of buddha after buddha and ancestor after ancestor, the bequest 
of the treasury of the true dharma eye Is retained.*’? According to this, 
  

31 a higher point of view (46 chaku gan HE): An idiom meaning either “to lift 
one’s gaze” or “to take a higher perspective.” 

32 “I have the treasury of the true dharma eye, the wondrous mind of nirvana, 

which I bequeath to MahakaSyapa” (go u shdbdgenz6 nehan myodshin, fuzoku Maka- 
kashé GA TEAR YEARLY, BETO a°1 0B): One version of the famous line spoken 
by Buddha Sakyamuni on Vulture Peak in announcing the first transmission of the dhar- 

ma (see above, Note 27). 

33 Oingyuan (Seigen 青 原 ): Shitou (Sekito 石頭 ): Il.e.、 Qingyuan Xingsi 青 原 行 思 (d. 
740), the disciple of the Sixth Ancestor, Caoxi Huineng 874248E, and his dharma heir 
Shitou Xigian 498 #712 (700-790). 

the bequest of the treasury of the true dharma eye is retained (shobdgenzo fuzoku 

zzg7 正法 眼 蔵 附 嘱 有 在 ): An expression in Chinese syntax; the use here of fuzoku uzai 
Kes A ZE (literally, something like “the bequest is still present”) seems to associate the 
transmission of the Sh6bdgenzo with a passage in Kum§rajiva’s translation of the Lotus 
Siitra on the entrustment of the text to later generations (Miaofa lianhua jing WE 
#€, T.262.9:33c14-15): 

BBR AE a TH EE TO A TE 
The Buddha wishes to bequeath this Sutra of the Blossom of the Wondrous Dharma 
that it remain present. 

The same usage is found, e.g., at Xuansha Shibei chanshi yulu Aven ane bh ae ER: 
ノ /.126:431a5.



once Caoxi had conferred his prediction on Qingyuan, and Qingyuan had 
received the prediction of the Sixth Ancestor, he was Qingyuan main- 
tained by the prediction. At this point, the study of the Sixth Ancestor 
and the other ancestors had been directly practiced based on the predic- 
tion of Qingyuan. This is called, “perfectly clear, the tips of the hundred 
grasses; perfectly clear, the intention of the buddhas and ancestors.”** 

[21:9] 

し か あれ ば す な は ち 、 修 祖 い づれ か 百草 に あら ざら ん 、 百 草 な ん ぞ 吾 ・ 商 
に あら ざら ん 。 至 愚 に し て お も ふ こ と な か れ 、 み づか ら に 具足 する 法 は 、 
み づ か ら か な ら ず し る べし と 、 み る べし と 。 徹 摩 に あら ざる な り 。 自己 の 
知 す る 法 、 か な ら ず し も 自己 の 有 に あら ず 。 自己 の 有 、 か な ら ず し も 自己 

の みる と ころ な ら ず 、 自 己 の し る と ころ な ら ず 。 し か あれ ば 、 い ま の 知見 
思 量 分 に Fe ee ee noite gn Beate 
As (LW ORAL SIL, Ree TEE OE ALTE D - OFf*idli, Be 

他 の 、 第 迎 御 尼 俺 に 授 記 し きた れる な り 。 授 記 の 未 合 な る に は 、 eas 

ABPE7RANAL, TORBIL, TC - 授 記 あ る 6 こ 授 記す る に 潮 礎 な し 、 授 

記 な き に 授 記 する に 剰 法 せ ざる 道理 な り 、 身 閑 な く 、 剰 法 に あら ざる 、 こ 
LEAL SORIA IC 受 記 し きた れる 道理 な り 。 

This being so, which buddha or ancestor is not “the hundred grasses”; 
how could “the hundred grasses” not be you and I? Do not stupidly think 
that the dharmas with which you are endowed you must necessarily 
know, must necessarily see. This is not so. The dharmas that one knows 
are not necessarily one’s own; and what is one’s own Is not necessarily 
something seen by one, not necessarily known by one. Therefore, do not 
have doubts that, if it does not accord with what we know and think, it 

must not be ours. 

Needless to say, “the prediction on Vulture Peak” was the prediction of 
Sakyamuni: this prediction is Sakyamuni having conferred a prediction 
on Sakyamuni. This must be the principle that prediction is not conferred 
where there is not accord with the prediction. The essential point of this 
is the principle that there is no obstacle to conferring a prediction where 
there is already a prediction, and nothing extra in conferring a prediction 
where there is no prediction. Neither deficient nor extra — this 1s the 
principle by which the buddhas and ancestors have conferred predictions 
on the buddhas and ancestors. 

  

34 “perfectly clear, the tips of the hundred grasses; perfectly clear, the intention of 

the buddhas and ancestors” (meimei hyakus6 td, meimei busso 7 明 明 百草 頭 、 明 明 俺 
4H): Variant of a fixed expression best known in Zen literature from its use by Layman 
Pang Yun RE#= + (7402-808), in a passage recorded in Dégen’s shinji Shobdgenzo '& 
FIEYEAR RK (DZZ.5:168, case 88); see Supplementary Notes, s.v. “Perfectly clear, the 
tips of the hundred grasses.”
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[21:10] {1:251} 
この ゆえ に BRUISES. HSM, KSB WT REBT 
授 、 AKAMA LB Za. 

Therefore, an old buddha has said,» 

In past and present, they raise the whisk, instructing east and west. 
Their grand intent, obscure and subtle; how could it easily be ap- 
proached? 
Without a teacher to teach and confer this truth, 

With what view would you discuss the dark talk?° 

[21:11] 
いま の 女 沙 の 宗旨 を 参 究 する に 、 無 縫 塔 の 高 多少 を 量 す る に 、 高 多少 の 道 
得 あ る べし 。 さら に 五 百 由 旬 に あら ず 、 八 庫 由 旬 に あら ず 。 これ に より 
て 、 上 下 を 顧 視 す る を きら ふ に あ ら ず 。 た だ これ 人 天 の 福 報 は 即 不 無 な り 
と も 、 無 縫 塔 高 を 顧 視 する は 、 箱 迎 牟 尼 側 の 授 記 に は あら ざる の みな り 。 
FMP HORA ISIE, CR-NROWSBHS70, 眞 箇 の 第 迎 御 
Jeeps e Bhte eT SO EI, CR: NAROWEs b CHET AK, 
Lrbmnmigaib, tR:>N\ROWELE: FECAL ELLITE< 5 
QC. FeEILA HT HIRORLHDANL, ZY ORMHSAN*X7EY, VE 
ん 写 授 記 を 遇 し て 無 縫 塔 高 の 多 少 を 道 得 す べ き な り 。 授 記 に あら ざら ん を 

撃 し て 人 法 を 道 得する は 、 道 得 に は あら ざる 太 き な り 。 

In investigating Xuansha’s essential point here, when he measures 
“how tall” the seamless stiipa is, he should say “how tall” it is. It is not, 
moreover, five hundred yojana; it is not eighty thousand yojana.*’ Hence, 
he does not disapprove of looking up and down; it is just that, while it 
may “not lack” the blessings of human and devas, looking at the height 
of the seamless stupa is not the prediction of Buddha Sakyamuni. What 
gets the prediction of Buddha Sakyamuni ts the saying, “seven feet or 
eight feet.” Really to examine the prediction of Buddha Sakyamuni we 
should examine it with the saying “seven feet or eight feet.” This being 
the case, setting aside for now the question of whether the saying “sev- 
en feet or eight feet” is right or not, as predictions, there is definitely a 

  

35 an old buddha (kobutsu 4): Slightly variant version of the opening and closing 
lines from the poem “Gujin dayi” 44 X&, attributed to Yunding Defu TH1#%& (dates 
unknown), a dharma heir of Wuguo Zhiyuan s€0@% (dates unknown) and a fourth 
generation descendant of Dongshan Liangjie jf LU R {it (807-869). The poem appears in 
the Jingde chuandeng lu # (2 {EVER (T.2076.51:456b7-11) and elsewhere. 

36 dark talk (gendan %X): Or “profound talk”; an expression for Buddhist discourse, 
common enough in Buddhist writing but not in the Shobdgenzo. 

37 five hundred yojana (gohyaku yujun £5 A): A yojana (yujun HA) is a measure 
of distance, varying greatly depending on the source, but often said to range from seven to 
nine miles. “Five hundred yojana” is the height given for the famous jeweled stupa of Bud- 
dha Prabhitaratna in the Lotus Sutra (Miaofa lianhua jing WERE, T.262.9:32b17).



prediction of Xuefeng and a prediction of Xuansha. Obviously, taking 
up prediction, they should say how tall the seamless stupa is. To speak 
of the buddha dharma by taking up what ts not prediction is not to say 
anything. 

[21:12] 
自己 の 、 眞 衛 に 自己 な る を 党 取 し 、 聞 取 し 、 道 取 す れ ば 、 さ だ め て 授 記 の 
現 成 する 公 案 ある な り 。 授 記 の 営 陽 に 生生 つの きた る 
eae AeA ED I, UES OPPS ABCIEFE L & 授 記 の 功夫 
する ちか ら 、 諸 人 を 推 出 する な り 。 こ の ゆえ に 、 唯 以 一 aR eA SA» 
いふ な り 。 そ の 宗旨 は 、 向 上 に は 非 自 己 か かならず 非 目 己 の 授 記 を うる な 
り 。 こ の ゆえ に 、 諸 備 は 諸 代 の 授 記 を うる な り 。 

When one understands, hears, and says that one’s self is really oneself, 
there is definitely the koan that realizes prediction. In the immediacy of 
prediction, there emerges the concentrated effort that studies together.*® 
It is in order to fulfill prediction that so many buddhas and ancestors 
have appeared and attained right awakening. The power of the concen- 
trated effort of prediction pushes out the buddhas. Therefore, it is said 
that [the buddhas] “appear for the reason of one great matter alone.”*” 
The essential point of this is that, at a higher level, the non-self always 
receives prediction from the non-self. Therefore, the buddhas receive the 
prediction of the buddhas. 

[21:13] {1:252} 
BIZEESR, — FSB UCL, MES BLU CSL. FF FIRES 
し て 授 記 し 、 授 記せ ら る 。 あ るい は 優 圭 華 を 昌 し て 授 記 す 、 あ る い は 人 金 補 
衣 を 括 じ て 授 記 する 、 と も に これ 強 師 に あら ず 、 授 記 の 云 師 な り 。 内 より 
うる 授 記 ある べし 、 外 より うる 授 記 ある べし 。 内 外 を 参 究 せん 道理 は 、 授 
ACICBHBeS UL, HAO BElt, BBR, RIOT —a 

年 な り 。 

In sum, regarding predictions, predictions are conferred by raising one 
hand, predictions are conferred by raising both hands, predictions are 

  

38 Inthe immediacy of prediction (juki no toyd ni #£i07 BGC): The term toyo & 
陽 . translated loosely here as “immediacy,” while unusual in Dogen’s writing, occurs of- 
ten in Zen literature, in the sense “direct,” “straightforward,” “head on,” etc. In ordinary 
Chinese, the term usually refers to the accession of the emperor, whose location in court 
“faces the sun” in the south. 

39 “appear for the reason of one great matter alone” (yui i ichidaiji innen ko 
shutsugen MEL. —K BWA RALW HL): A passage, in Chinese, quoting famous words of 
Sakyamuni in the Lotus Sitra (Miaofa lianhua jing Wik, T.262.9:7a21-22), 
where the “one great matter” is the mission to lead all beings to buddhahood. See Sup- 
plementary Notes, s.v. “Buddhas, the world-honored ones, appear in the world for the 
reason of one great matter alone.”
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conferred and received by raising a thousand hands and eyes.*° Confer- 
ring predictions by raising the wdumbara flower, or conferring predic- 
tions by taking up the robe of gold brocade — none of these is a forced 
act: they are the words and deeds of prediction.*'! There are predictions 
received from inside; there are predictions received from outside. The 
principle of investigating “inside” and “outside,” we should study in pre- 
diction. The study of the way of prediction is one strip of iron for ten 
thousand miles; the fixed sitting of prediction is ten thousand years in 
one moment of thought.” 

40 raising one hand (isshu o koshite —#% # UL T); raising both hands (rydshu o 

koshite (A % 8 LT): The verb “to raise” (kosu #23) often suggests “to hold up for 
examination,” “to take up for consideration”: here, it may reflect the opening line of the 
verse in section 10, above: “In past and present, they raise the whisk, instructing east and 
west.” It is not clear whether Dogen has particular historical examples of hand-raising 
in mind here, but commentators sometimes offer the case of Yaoshan Weiyan 3% L1H 
fix (751-834) responding to a question on the way from the official Li Ao (771-841) by 
pointing to the heavens and pointing to a water jug (see, e.g., Hongzhi chanshi guang- 
lu FRET BER, T.2001.48:5b17-19); and the case of Baizhang Weizheng 百丈 性 政 
(757-842) explaining the great meaning by spreading out his hands (Jingde chuandeng 
lu FBS ER, T.2076.51:268c1-3). 

a thousand hands and eyes (sen shugen AR): Likely an allusion to the conversation 
between Yunyan Tansheng 224% (782-841) and Guannan Daowu 開 南 道 吾 (dates 
unknown) over how Bodhisattva Avalokitesvara (described as having a thousand hands, 

each with an eye in the palm) uses so many hands and eyes (see, e.g., Biyan lu 22 R&#k, 
T.2003.48:213c19-26): the case is discussed at length in “ShobogenzQ Kannon* 正法 眼 
Hoe 

41 udumbara flower (udonge (22): The udumbara is a plant said to blossom only 
very rarely; hence a symbol of what is rare and precious. The reference here is undoubt- 
edly to the famous story of Buddha Sakyamuni’s teaching the dharma on Vulture Peak 
by holding up a flower (see above, Note 20); though there seems to be no explicit prece- 
dent for this in Chinese sources, Dogen elsewhere identifies the flower as the wdumbara 
(see, Eihei koroku 7k ERB, DZZ.4:12, no. 428). 

robe of gold brocade (kinran’e 4 f#iZX): Though not quite an example of prediction, the 
reference here would seem to be to the legend that Buddha Sakyamuni bestowed a gold 
brocade robe on Mahakasyapa, to be handed on to the next buddha, Maitreya (see, e.g.. 
Jingde chuandeng lu {E(B GER, T.2076.51:205c3-5). 

none of these is a forced act: they are the words and acts of prediction (tomo ni 

kore géi ni arazu, juki no un’i nari と も に これ 強 含 に あら ず 、 授 記 の 云 師 なり): An 
unusual usage, seen elsewhere in DoQgen's writing, that contrasts go 強 和久 (translated 
here “forced act”) and un’i z% (“words and acts”); the former suggests intentional, 
premeditated action, while the latter seems to be used for behavior that comes naturally 
— hence, here, the natural activity of prediction. 

  

42 one strip of iron for ten thousand miles (banri ichijé tetsu 4 .— (KF): A com- 
mon Zen idiom for the ultimate unity of the myriad phenomena; see Supplementary 
Notes, s.v. “One strip of iron.” 

ten thousand years in one moment of thought (ichinen bannen — 7. 64*F): A common 

expression in Zen literature for eternity in each moment.
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* OK OK OK OK 

[21:14] 
ORV MI < . FARES, MKT, 
An old buddha has said,*? 

In succession, they attained buddhahood, 

And, in turn, next conferred predictions. 

[21:15] 
い は く の 成 備 は 、 か な ら ず 相 織 する な り 、 相 織 す る 少 許 を HT Sore), 
AU eFLELDO BK T AZ), BUKIL SEO, RITE KRY, KL 
NSE 7, TERI 720, COMBS, BEOBAICSOTT, We 
の 造 境 に あら ず 、 度 量 の 造作 に あら ず 、 造 心 に あら ざる な り 。 まさに 人 造 
境 ・ 不 造 境 、 と も に 軟 の 道理 に 一 任 し て 完 半 すべ し 。 造作 ・ 不 造作 、 
& bh (CMKOWRIC HEL CHET NL, OV Ena ALOR T SIL, Tt 
PCH RAH DADATEN, ANA OGRE SD, HBCHASE, 
VIA Pik ARABI, LXE SED, BD RR ORAT SO. Biik7e 
り 。 即 心 逢 人 の 滅 度 す る 、 一 減 度 ・ 二 滅 度 を め づ らし くす る に あら ず 、 如 
許 多 の 滅 度 を 滅 度 すべ し 、 如 許 多 の 成道 を 成道 すべ し 、 如 許 多 の 相 好 を 相 
WEFAL, Lavg7elab FARE eA Ze. FARE RES 70. FART 
7e) . FARE 7R OO, BRIS ARICH OT, EE EIGER, WE 俺 

面 ・ 祖 面 の 面 面 に 相 LL, mmc tT SItthHeZR OO, TGC FAIZELO 
mt A, GOL I ARRICH OF, 

“Attaining buddhahood” is always to be “in succession.” A few “in suc- 
cession” “attain buddhahood.’™ This, prediction does “in turn, next.” 

99, 6 “In turn, next” is “in turn” attaining “turning”; “in turn, next” is “next” 

attaining “next.”“° For example, it is a “hasty act,” and a “hasty act” is 
  

43 Anold buddha (kobutsu 4): I-e., Buddha Sakyamuni in the Lotus Siitra, speak- 
ing of the ancient Buddha Dipankara and his seven brothers (Miaofa lianhua jing Wie 
i HEE, T.262.9:5b1). 

44 A few “in succession” “attain buddhahood” (sdzoku suru shoko o jobutsu suru 

nari FARES A Dat %& ABT SD 72 0): Reading shdko o jObutsu suru “YF AEST D as 
“to make a buddha of a few.” Perhaps meaning that, within the ongoing succession, there 
are a few cases (e.g., Dipankara and his brothers?) in which buddhahood occurs. This 
section represents an extended exploration, difficult to capture in translation, of the two 
adverbial expressions in the quotation from the Lotus Siitra: sdkei *H#é (“in succession,” 
which, as here, Dogen also uses as the verb sdkei su fH T, “to succeed [one another]”), 
and tenji #47K (translated, somewhat awkwardly, as “in turn, next,” which Dédgen will 

also treat as the verb fenji su #47K FT, “to do [or be] in turn”). 

45 This, prediction does “in turn, next” (kore o juki no tenji suru nari —tV® FAO 
kik 4 7p" ): Presumably, meaning something like, “this buddhahood is what predic- 
tion does repeatedly.” 

46 “in turn” attaining “turning” (ten toku ten #4454); “next” attaining “next” (ji toku 
ji %R14iK): Ddgen here breaks apart the expression tenji #47 (“in turn, next”) into the 
primary meanings of its two component glyphs: “to turn” and “next.” Perhaps the mean- 
ing is that, while the succession of predictions follows one after another, each successive
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an “activity.“ That activity is not the constricted, constructed body, not 
the constricted, constructed object, not a gauged, constructed action or 
constructed mind.** Both construction of the body and non-construction 
of the body, we should thoroughly investigate by relying entirely on the 
principle of “in turn, next”; both constructed action and non-constructed 
action, we should thoroughly investigate by relying entirely on the prin- 
ciple of “in turn, next.” 

The present advent of the buddhas and the ancestors is done “in turn 
next” by the activity; the coming from the west of five buddhas or six 
ancestors is done “in turn, next” by the activity.*” Needless to say, then, 

“bearing water and hauling firewood” is done “in turn, next.”°° The ad- 
  

instance is complete in itself. The verb toku 1% (“attain”) probably indicates identity: 
“turning” is just “turning”; “next” is just “next.” 

47 itis a “hasty act” (zdji nari WK 7e 4 ): Le., the glyph ji *K (“next”) in tenji BK 
(“in turn, next”) is the ji % in zdji wiv, a term meaning “hasty,” “briefly,” “instantly,” 
something done quickly or casually. 

a “hasty act” is an “activity” (z6ji wa sei nari WRITHOB Ze  ): Le., the term z6/i 造 次 
implies “doing,” “performing,” or “implementing” (sei fii #5) something. 

48 the constricted, constructed body (kyokury6 no zéshin fay Oise): Dogen begins 
here a series using the element 26 造 of z 造 次 ("hasty act”) in its primary sense “to 
construct”; the resulting terms can be read either as adjective-noun compounds (“con- 
structed body,” etc.) or verb-object compounds (“constructing the body”). 

49 the coming from the west of five buddhas or six ancestors (gobutsu rokuso no 
seirai suru £8 7\48.@ PERF Z ): Dogen turns here to an investigation of “in turn, next” 
(tenji #47R) through a series of references to buddhahood. The first in the series seems 

to refer to the coming of the buddhas from India to China. Supplementary Notes, s.v. 
“Coming from the west.” The apparent combination here of “five buddhas” (gobutsu 
4.8), a teaching normally associated with esoteric Buddhism, with the “six ancestors” 
(rokuso 7\#H) central to Zen tradition seems quite unlikely; probably, the phrase gobutsu 
rokuso should be taken as “five or six buddhas and ancestors” (goroku busso £.7< (#648). 
Still, which (if any) historical figures Dogen might have had in mind here is unclear; and 
some MS witnesses replace the phrase with the more familiar soshi 446m (“Ancestral 
Master”) — 1.e., the First Ancestor, Bodhidharma; see Supplementary Notes, s.v. “Inten- 
tion of the Ancestral Master’s coming from the west.” 

50 “bearing water and hauling firewood” (unsui hansai W7KAXSR; also written as 1 
水 搬 柴 ): 1.e., the everyday actions of the buddhas and ancestors. Words made famous in 

a line attributed to the Layman Pang M/E (see, e.g., Jingde chuandeng lu TEE 
#x, 1.2076.51:263b1 2): 

FRIAS AA, ZK RRR 
The spiritual powers and the wondrous functions: 
Bearing water and hauling firewood. 

The expression “spiritual powers and wondrous functions” alludes to the paranormal 
attributes of a buddha; the saying also recalls a famous story in the Lotus Siitra of the 

prior career of Buddha Sakyamuni, in which he “drew water and gathered firewood” 
(kyitsui shishin ix7k+a#) for his teacher, the future Devadatta (Miaofa lianhua jing xb 
iF TPE KE, T.262.9:34c6).



vent of “this mind itself 1s the buddha” is “in turn, next.” The extinction 

of “this mind itself is the buddha” is not something we should take as 
occurring rarely, in one extinction or two extinctions: it should render 
extinct so many extinctions; it should attain the way of so many attain- 
ments of the way; it should mark and sign so many marks and signs.” 
This is “in succession, they attained buddhahood”; it is in succession, 

they attained extinction; it is in succession, they attained prediction; it 1s 
in succession, they attained “in turn, next.” “In turn, next” is not inher- 

ent: it is only seven penetrations and eight masteries.°*> Buddha faces and 
ancestor faces each seeing each other, each meeting each other — this 1s 
“in succession.” In the being “in turn, next” of buddha predictions and 
ancestor predictions, there is no interval into which to escape. 

[21:16] {1:253} 

HUA . ROR ACERS, RK SR, RE. 

Old buddhas have said, デ 

Now that we hear from the Buddha 
Of the splendid matter of prediction, 
And receive assurance of our turn next, 

Our bodies and minds everywhere rejoice. 

  

51 The advent of “this mind itself is the buddha” (soku shin ze butsu no gensho suru 
BIL Fz 8 FET 4); The extinction of “this mind itself is the buddha” (soku shin ze 
butsu no metsudo suru BILL OPE T 4): I.e., the appearance in the world and the 
entrance into nirvana of a buddha that is this mind itself. Reference to a famous saying 

attributed to Mazu Daoyi &#Hi8— (709-788), cited in Dogen’s shinji Shdbégenzé AF 
IEVEER HK (DZZ.5:266, case 278) and many other Zen sources; see Supplementary Notes, 
s.v. “This mind itself is the buddha.” 

render extinct so many extinctions (nyokota no metsudo o metsudo su Mat BO 減 度 を 
jx ET); attain the way of so many attainments of the way (nyokota no jddé o jddé su 
如 許 多 の 成道 を 成道 す ): mark and sign so many marks and signs (yo ん o/ no ségé 
os の eo sz 如 許 多 の 相 好 を 相 好 す ): Probably meaning that the buddha that is “this mind 
itself” should experience many nirvanas, many awakenings, and many physical marks 
and signs of its buddhahood. In each of these phrases, Dogen treats the feature of the 
buddha as a transitive verb having itself as object. “Marks and signs” translates sdg6 #8 
24, a reference to the thirty-two primary marks and eighty auspicious signs on the phys- 
ical body of a buddha — a term highly improbable as a verb. 

52 seven penetrations and eight masteries (shittsii hattatsu ii/\ 2): I.e., complete 
mastery. A fixed expression, not infrequent in Dogen’s writing, that plays with the term 
tsiidatsu ifisi# (“to penetrate,” “to understand fully”). 

53 Old buddhas (kobutsu 4): A quotation from the Lotus Siitra (Miaofa lianhua 
7xg 妙法 蓮華 経 262.9:29b20-21). The speakers here are not in fact “old buddhas” 
but Ajfiatakaundinya and other disciples of Buddha Sakyamuni celebrating in verse their 
having received predictions of their future buddhahood. See Supplementary Notes, s.v. 
“Old buddha.”
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[21:17] 
VSEDAIL, HREM. DZTOTRACRHZEO, KORO 
RERIEALW SIL, HOMME), RBIRILKSRONL, Wh: H- 
営 の 自 他 に か か は る べから ず 。 従 側 聞 な る べし 、 従 他 聞 に あら ず 、 迷 悟 に 

あら ず 、 衆 生 に あら ず 、 草 木 國 ゥ 土 に あら ず 、 BML OSL, HRS 
な り 、 及 韓 次 受 決 な り 。 韓 次 の 道理 、 し ば らく も 一 隅 に と どまり ぬる こと 
7eL, FORE LE TH< 20, RER6RBAKR, PROT LIA 
SE ULCmMEL. DERMBUCTHMBAT, SF5ICK, PlIDROEPF OIC, 
IMEDAESOPF HBT AMAL, HtiBLVS, THIS INRA 
mam 720, CHT be IRORERY, CORB. SOIC 
牧 妹 を 攻 喜 せしめ 、 迷 悟 を 葵 喜 せ し か る に 、 お の お の と 親切 な り と い へ ど 
も 、 お の お の と 不 染 汚 な り 。 か る が ゆえ に 、 韓 次 面 受 決 な る 、 授 記 方 厳 事 
な り 。 

What this says is that “the splendid matter of prediction” is always 
“now that we hear from the Buddha.” To say that “now that we hear from 
the Buddha” represents “and receive assurance of our turn next’ means 
“our bodies and minds everywhere rejoice.”* “And our turn next” is “we 
now”; it has nothing to do with self or other of past, present, or future. 
It is “hearing from the Buddha”; it is not hearing from another; it 1s not 

delusion or awakening; it is not living beings; it 1s not the grasses, trees, 
and lands: it is “hearing from the Buddha.’”? It is “the splendid matter of 
prediction’; it is “and receive assurance of our turn next.” The principle 
of “our turn next” does not pause even briefly at one corner but proceeds 
to “our bodies and minds everywhere rejoice.” The “and receive assur- 
ance of our turn next’ that is “rejoicing” is always study everywhere 
studying together with the body, study everywhere studying together 
with the mind.°° Going further, because the body is always everywhere 
  

54 To say that “now what we hear from the Buddha” represents “and receive as- 

surance of our turn next” means “our bodies and minds everywhere rejoice” (ga 

kon jit butsu mon no kyit tenji_juketsu suru to iu wa, shinjin hen kanki nari BA ERE 
DRBRDRTS EWS, ORE Z YO): The awkward translation struggles to 
make sense of Dogen’s play with the Chinese phrases of the siitra, in which the first line 
has become the grammatical subject of a verb created from the next line. A rephrasing 
of this odd sentence might yield something like, “what we now hear from the Buddha 
is the assurance that we shall follow in turn — this is the joy that pervades our bodies 
and minds.” 

55 grasses, trees, and lands (sOmoku kokudo &7\ 24 +): A common expression for the 
natural world, as in the saying, “grasses, trees, and lands all attain buddhahood” (somoku 
kokudo shikkai jObutsu 27 BY 284 A); here, paired with the preceding “living be- 
ings” (shujd RR). 

56 The “and receive assurance of our turn next” that is “rejoicing” is always study 

everywhere studying together with the body, study everywhere studying together 

with the mind (kanki naru kyit tenji juketsu, kanarazu shin to dosan shite henzan shi, 
shin to dosan shite henzan su ®REB72 5 RARZIR, DTS H & BL TiS, 

心 と [a]Zs L CBT): Dogen here uses the Chinese of the entire third line of his quo-



in the mind, and the mind is always everywhere in the body, it is called 
“our bodies and minds everywhere.” This is the realms everywhere, the 
directions everywhere, the body everywhere, the mind everywhere.”’ 
This is a single, special joy. When that joy clearly makes waking and 
sleeping joyful, makes delusion and awakening joyful, while it may be 
intimate with each of them, it is not defiled by any of them. Therefore, 

it is “in turn” “receiving assurance’; it is “the splendid matter of predic- 
tion.” 

* OK OK OK OK 

[21:18] 

A eee. ABE. BAL, BE. RR EKRY, BBX 
HEE + 7M + BCR + PERE - URE « SAAR HE - PADRE, ARRZEAL & 
be + ee + GEEZER, ORI. RPE. ORME Be 
SIA, BORG AT, RIDER —(fa—t), DE-OMEA. RAM. B 
fe lO] HES HE — St — Te. 

Buddha Sakyamuni addressed the eighty thousand great beings, begin- 
ning with Bodhisattva Medicine King,” 

Medicine King, you see in this great assembly incalculable devas, 
dragon kings, yaksas, gandharvas, asuras, garudas, kimnaras, ma- 
horagas, humans and nonhumans, as well as bhiksus, bhiksunis, upa- 

sakas, and upasikas, those who seek to become Ssravakas, those who 

seek to become pratyeka-buddhas, and those who seek the way of the 
buddhas.*’ Upon all such types tn the presence of the buddha who hear 

  

tation, “and receive assurance of our turn next,” as the grammatical subject modified 
by “rejoicing.” He then treats the “everywhere” (hen i) of “bodies and minds every- 

where,” by associating it with “study everywhere” (henzan W2, or “extensive consul- 

tation’), a term for the monk’s practice of traveling about to study with various teachers. 
The meaning would seem be that the mental and physical joy of receiving assurance of 
buddhahood is the study of Buddhism with body and mind. 

57 the realms everywhere, the directions everywhere, the body everywhere, the 

mind everywhere (henkai henhd, henshin henshin ia Fis 7, 1-48 -L)): Playing with 
the word hen 1 (also written 4), found in such familiar expressions as “the realms 
everywhere” (henkai i #t, as in the saying “in the realms everywhere, it has never been 
hidden” [henkai fu 26 26 Wa 5 7 i]) and “his body everywhere” (henshin i, as in 
“the body everywhere is hands and eyes” [henshin ze shugen i f= FAR]). See Sup- 
plementary Notes, s.v. “In the realms everywhere, it has never been hidden,” “His body 
everywhere is hands and eyes.” 

58 Buddha Sakyamuni (Shakamuni butsu Ei JE): A passage from the Lotus Siitra 
(Miaofa lianhua jing WYER, T.262.9:30b29-c7). 

59 devas, dragon kings, yaksas, gandharvas, asuras, garudas, kimnaras, mahoragas 

(shoten ryii6 yasha kendabba ashura karura kinnara magoraga itt K + HEE + KM + Hz 
Bae + Pa S HE - UHR RE - BRAG HE - EABRHE(M): A standard list of the eight kinds of be- 
ings (hachibu ju /\ #838) often in attendance at the preaching of the Mahayana sitras.
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a single gatha or a single line of the Sutra of the Wondrous Dharma 
Blossom and rejoice for even a single thought, I confer a prediction on 
all that they will attain anuttara-samyak-sambodhi.” 

[21:19] {1:254} 
し か あれ ば す な は ち 、 い ま の 無量 な る 衆 會 、 あ る い は 天王 ・ 龍 王 ・ 四 部 ・ 
八 部 、 所 求 ・ 所 解 こ と な り と い へ ども 、 た れ か 妙法 に あら ざら ん 一 名 一 偶 
を きか し めん 。 い か な らん な ん ち ぢ が 人 乃至 一 念 Ph OF 
邊 等 類 と いふ は 、 こ れ 法 華 類 な り 。 CR MABAT CVI, BOR AZ 
奥 非 人 の 、 席 像 に 錯 認 する あり と も 、 百 草 に 下 種 せ る あり と も 、 aes 
な る べし 。 如是 等 類 は 、 我 皆 奥 授 記 な り 。 我 皆 奥 授 記 の 頭 正 尾 正 な る 、 す 
な は ち 堂 得 阿 粗 多 維 三 青 三 菩提 な り 。 

9? 66 Thus, in the “incalculable” “assembly,” while what is sought and what 
is understood by “the devas, dragon kings,” the four groups, and eight 
groups may differ, which would hear “a single line or a single gatha” of 
what is not “the wondrous dharma?”® Which of you would “rejoice” in 
another dharma for “even a single thought?” “Such types” means types 
of “dharma blossom”; “all in the presence of the buddha” means “all 
within the buddha.” “Humans and nonhumans,” whether they mistaken- 
ly discern the myriad forms, or whether they have planted seeds in the 
hundred grasses, are “such types.”°' “Such types” are “I confer a predic- 
tion on all.” That “I confer a prediction on all” is true from head to tail is 
“they will attain anuttara-samyak-sambodhi.” 

  

“Devas” (ten K): heavenly beings, inhabiting the upper reaches of Mount Sumeru and 
the celestial realms; “dragon kings” (ryiid HEE; S. ndga, naga-rdaja): great serpents liv- 
ing in the clouds or bodies of water and associated with rain; “yaksas” (yasha 夜叉 ): 
flesh-eating flying demons; “gandharvas” (kendabba #z§4): spirit musicians who sub- 
sist on scents; “asuras” (ashura bali #E): demigods, or titans, who war with the gods; 

“garudas” (karura wht Ee): mythical birds that feed on nagas; “kimnaras” (kinnara ®& 
AK): heavenly musicians, sometimes described as part god, part human, part animal; 
“mahoragas”’ (magoraga FEERHE (m): giant python-like snakes. 

bhiksus, bhiksunts, upasakas, and updsikds (biku bikuni ubasoku の g7 比丘 比丘 尼 ・ 優 
“FE - {¥R2R): Monks, nuns, lay men and lay women. 

sravakas (shOmon #4); pratyeka-buddhas (byakushibutsu FE3Z 6); the way of the 
buddhas (butsudd (#618): I.e., the traditional three vehicles of Buddhism, sravaka, 
pratyeka-buddha, and bodhisattva, only the last of which would ordinarily receive a 
prediction of the unsurpassed, perfect awakening of buddhahood offered here. 

60 four groups, and eight groups (shibu hachi bu UF + /\ #4): Le., the monks, nuns, lay 
men, and lay women: and the eight classes of non-human beings mentioned in the sitra passage. 

61 whether they mistakenly discern the myriad forms, or whether they have plant- 

ed seeds in the hundred grasses (banzo ni sakunin suru ari tomo, hyakus6é ni geshu 
seru ari tomo BIC SHAR T OHO LH, AIC FHS HY LB): The exact sense 
is uncertain; possibly suggesting, “whether [the distinctions among] the types of beings 
are based on the nature of their perception or of their karmic causes.”
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[21:20] 

Fe aR E, MIKRE ZR. BAAMWEEE, DE—-(1—-7, 
— REA. FLOP BLES hol RES HE = Se — SS HEC. 

Buddha Sakyamuni addressed Medicine King,” 

Moreover, if, after the extinction of the Tathagata, there are people 
who hear even a single gatha or a single line of the Sutra of the Won- 
drous Dharma Blossom and rejoice for a single thought, I also confer 
a prediction on them that they will attain anuttara-samyak-sambodhi.” 

[21:21] {1:255} 

VE VS RRR ZRIL, WOM ORE BIRR SAE, の 
か 、 八 十 年 中 な る か 。 し ば らく 八 十 年 中 な る べし 。 BA ABIDE RE, 
至 一 偽 一 句 、 一 念 障 喜 と いふ は 、 有 須 の 所 聞 な る か 、 無 逢 の 所 聞 な る か 
あや まり て きく か 、 あ や ま ら ず し て きく か 。 和 含 他 道 せ ば 、 若 有人 の 所 聞 な 
OL, S56 AB: RASORMBSO ETSI ERAN, WHRL, 
RMR IL LOREBOOK PERRY EDS. ESC ICILMRST— 
名 な り 、 き くに か な ら ず 一 偽 な り 、 き くに か な ら ず 一 念 障 喜 な り 。 こ の と 
き 、 我 赤 奥 授 阿 糧 多 維 三 殖 三 菩提 記 な る べし 。 坦 奥 授 記 あり 、 皆 興 授 記 あ 
り 。 中 過 の 張 三 に 一 任せ し むる こと な か れ 、 審 細 の 功夫 に 同 参 すべ し 。 名 
偽 随 喜 を 若 有 人 聞 な る べし 、 放 肉 骨 髄 を 頭上 安 頭 す る に いと まあ ら ず 。 Fh 
授 阿 糧 多 維 三 革 三 菩提 記 は 、 我 願 既 滴 な り 、 如 許 友 袋 な る べし 。 上 衆 望 赤 足 
な り 、 如 許 若 有 人 聞 な らん 。 折 松 核 の 授 記 あ り 、 折 優曇華 の 授 記 あり 、 折 
瞬 目 の 授 記 あり 、 折 破 顔 の 授 記 あり 、 畔 和 軽 を 韓 授 せ し 足跡 あり 。 そ こ ば く 
の 基 法 非 思 量 分 別 之 所 能 解 な る べし 。 我 身 走 也 の 授 記 あり 、 溢 身 走 也 の 授 
記 あ り 。 この 道理 、 よ く 過 去 ・ 現 在 ・ 未 座 を 授 記 する な り 。 授 記 中 の 財 

去 ・ 現 在 ・ 未 来 な る が ゆえ に 、 自 授 記 に 現 成 し 、 他 授 記 に 現 成す る な り 。 

This “after the extinction of the Tathagata” — at what point does it 
arrive? Is it forty-nine years? Is it in eighty years?® For now, let us say 
it should be in eighty years. “If there are people who hear even a single 
gatha or a single line of the Sutra of the Wondrous Dharma Blossom 
and rejoice for a single thought’ — is this heard by “those having 
wisdom,” or is it heard by “those lacking wisdom”?” Do they hear 
  

62 Buddha Sakyamuni (Shakamuni butsu ¥#3i1 226): Quoting the passage in the 
Lotus Sutra immediately following that cited in section 18, above (Miaofa lianhua jing 

妙法 蓮華 経 , T.262.9:30c7-9). 

63 Is it forty-nine years? Is it in eighty years? (shijukyu nen naru ka, hachiju nenchu 
ggrz ん g 四 十 九 年 な る か 、 八 十 年 中 な る か ): ILe., is Sakyamuni's nirvana to be mea- 
sured as the end of his teaching career (in some accounts figured as forty-nine years) or 
at the end of his human life (at age eighty). 

64 “those having wisdom” (uchi @##); “those lacking wisdom” (muchi #£®): 
Doubtless alluding to the lines in the Lotus Sutra (Miaofa lianhua jing Wie EE, 
T.262.9:19c12-13): 

SSH, BRET AR, PA SEE. BUR KK, 

If those having wisdom hear it, 

They will believe and understand it;
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it mistakenly, or hear it unmistakenly? Speaking for others, it should 
be what is heard by “if there are people”; do not further take them as 
types such as “those having wisdom” or “those lacking wisdom.” We 
should say that, in hearing the Sutra of the Dharma Blossom, though it 
may be the wisdom of however many buddhas, “profound and incal- 
culable,” the hearing 1s always “a single line”; the hearing is always “a 
single gatha”; the hearing 1s always “rejoicing for a single thought.” 
This time should be “I also confer a prediction of anuttara-samyak- 
sambodhi.” There is “I also confer a prediction’; there is “on all I con- 
fer a prediction.”°’ Do not leave them to the oblivious Zhang’s third; 
working at them in detail, we should study together with them.® They 
should be, “if there are people, they hear’ the “line,” the “gatha,” and 
the “rejoicing”; there is no spare time for the putting a head on top of 
your head of the skin, flesh, bones, and marrow.” “To have conferred 
  

Those lacking wisdom will have doubts and regrets, 
And, therefore, lose it forever. 

65 Speaking for others (i ta do seba {this 道 せ ば ): Dogen here uses the Chinese phrase 
describing the Zen master answering his own question. 

CC the wisdom of however many buddhas, “profound and incalculable” (jinjin 

mury6 naru iku butsu chie EYRE B7eOV\< AAS): Recalling the opening line of the 
“Upaya-kausalya” (Fangbian A({#) chapter of the Lotus Sutra (Miaofa lianhua jing x 
(ej HERE, T.262.9:5b25-26): 

PHBE =e hk, SAA, CRB R ERE, 
At that time the World-Honored One arose serenely from his samadhi and addressed 
Sariputra. “The wisdom of the buddhas is profound and incalculable.” 

67 There is “I also confer a prediction”; there is “on all I confer a prediction” (yaku 

yo juki ari, kai yo juki ari USERRA dO. FRU FC &H 4 ): Le., there are two versions 
of the prediction in the two passages of the Lotus Siitra quoted above in sections 21 and 
18, respectively. 

68 the oblivious Zhang’s third (shaka no Ché san BiH 0 Ge —): l.e., the ordinary 
person who misses the import of the text. For “Zhang’s third” (Ch6 san 5k =), see above, 
Note 7. 

69 They should be, “if there are people, they hear” the “line,” the “gatha,” and the 

“rejoicing” (ku ge zuiki o nyaku unin mon naru beshi BBE & HA ARI ZTE SSL): 
Perhaps meaning that the predictions are simply the hearing and rejoicing of the people. 

there is no spare time for the putting a head on top of your head of the skin, flesh, 

bones, and marrow (hi niku kotsu zui o zuj6 an zu suru ni itoma arazu RAR ha & 5A 
上 安 頭 す る に いと まあ ら ず ): Perhaps meaning that we should not waste time looking 
for a prediction beyond the “skin, flesh, bones, and marrow” of the hearing and rejoicing 

themselves. The expression “skin, flesh, bones, and marrow” (hi niku kotsu zui RZ BE) 
is commonly used by Ddgen to indicate the essence or truth or entirety of something or 
someone, as handed down in the ancestral tradition of Zen; see Supplementary Notes, s.v. 
“Skin, flesh, bones, and marrow.” “Putting a head on top of your head” (zuj6 an zu [also 
read 16/6 an té] 98 E#5A) is a common expression in Zen texts for the mistake of adding 
something superfluous, of saying something unnecessary, or imagining or seeking some- 
thing one already has: see Supplementary Notes, s.v. “Putting a head on top of your head.”



on us a prediction of anuttara-samyak-sambodhi’ 1s “to have our asp!- 
rations fulfilled’ and should be a number of skin bags; it is “our wishes 
would also be satisfied” and would be a number of “if there are people 
who hear.”’”° 

There are predictions that take up a pine branch; there are predictions 
that take up an udumbara blossom; there are predictions that take up 
blinking the eyes; there are predictions that take up breaking into a smile; 
and there are the traces of passing on shoes.’! They are so many cases 
of “this dharma is not something that can be understood by thinking or 
discrimination.”” There are predictions of “I myself am this”; there are 
  

70 “To have conferred on us a prediction of anuttara-samyak-sambodhi” (kenju 

anokutara sanmyaku sanbodai [Liz #2 # = $i —  teac); “to have our aspirations 
fulfilled” (ga gan ki man Fx PE); “our wishes would also be satisfied” (shum6 yaku 
soku 衆 望 赤 足 ): Quoting the words of Ananda and R&hula soliciting predictions in the 
Lotus Sutra (Miaofa lianhua jing Wi, T.262.9:29b28-c1): 

a fob GLASS De RS HE — Se — Se teac a, FB, RSP, 

Were the Buddha to confer on us a prediction of anuttara samyak sambodhi, our 

aspirations would be fulfilled, and our wishes would also be satisfied. 
a number of skin bags (nyoko hitai 4%} 5248); a number of “if there are people who 

hear” (nyoko nyaku u nin mon 如 許 若 有 人 聞 ): Likely meaning that the preceding claus- 
es refer to everyone, not only to the speakers, Ananda and Rahula. See Supplementary 
Notes, s.v. “Bag of skin.” 

71 predictions that take up a pine branch (nen shéshi no juki $4#S4X OTE): In his 
^ShoboQgenzG shisho" 正法 眼 蔵 嗣 書 . Dogen also refers to “inheriting a pine branch" 
(shéshi o sdshi shi ¥8*x 2% FAfe] L); neither there nor here is the reference certain. It may 
be that he is thinking simply of the use of pine boughs in dharma transmission ceremo- 
nies. Some suggest that he may have in mind the story, told in “ShoboQgenzo bussho" IE 
YEAR ACRE, of the Fifth Ancestor, Hongren 54% (602-675), who received promise of 
dharma transmission in a previous life, when he was a “pine-planting practitioner” (sai 
shé dosha #18 G ); others propose the conversation, told in “Shdb6genz6 gydji” IE 
Bi #ac(7 #F (and alluded to above, in section 5) of Huangbo #%# acknowledging Linji 臨 
(FF as his successor while the latter was planting pines at the monastery. 

predictions that take up an udumbara blossom (nen udonge no juki tite O42 aL); 
blinking the eyes (shunmoku 4 F ); breaking into a smile (Hagan AKA): References to 
the story of the first transmission of Zen on Vulture Peak (see above, Note 27). 

traces of passing on shoes (shdai o tenju seshi shoseki R¥E & HFZ4t L HEBD): Thought 
to be an allusion to the case in which, before he died, Dayang Jingxuan Ab X% (942- 
1027) entrusted his portrait (shinzd (2{®), robe (jikitotsu (EL®x), shoes (hiri BZRE), and 
verse (ge {&) to Fushan Fayuan 7#(U7Y4K3% (991-1067), who turned them over to Tou- 
Zi Yiqing 投 子 義 青 (1032-1083) with the request that the latter become the deceased 
Jingxuan’s heir. 

72 “this dharma is not something that can be understood by thinking or discrim- 

ination” (ze hd hi shiryo 7 の 0e/sz s77 so の ge 赴 法 非 思 量 分 別 之 所 能 解 ): From a fa- 
mous line in the Lotus Siitra (Miaofa lianhua jing WEEK, T.262.9:7al 8-20): 

Fel) Sey (A Bl Se aA, AEYAGE BR 67 ll ZAHER. 
I use innumerable techniques, and various stories, parables, and figures of speech
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predictions of “you yourself are this.”” This principle confers predic- 
tions on past, present, and future. Because they are the past, present, and 
future within prediction, they are realized in predictions of the self, they 
are realized in predictions of the other. 

* KKK ※ ネ 

[21:22] {1:256} 
(ERS, WY MECH, ES GMRSR HRI ER. 
師 用 何 生得 受 記 平 。 過 去 耶 、 未 來 耶 、 現 在 耶 。 若 過去 生 、 過 去 生 巳 滅 。 
若 未來 生 、 未 挫 生 未 至 。 若 現在 生 、 現 在 生 無 住 。 如 俺 所 説 、 比 丘 、 液 今 即 
時 、 赤 生 ・ 赤 老 ・ 赤 滅 。 若 以 無 生 得 受 記者 、 無 生 即 是正 位 。 於 正 位 中 、 赤 
Sal, RSM RS HH Ste. BER. BERS 
2cHh, SMES, BUMESSS, MAE, BUMS 

者 、 如 無 有 減 。 一 切 衆 生 皆 如 也 、 一 切 法 赤 如 也 。 RAB Reoth, BRS 
Rant, ATS Sale, ORAM Bac, Pe, KA, ROA 
Bh FT BTS Be] BSS HE — SR HE, ORE ee. Pe, 
衆生 即 若 提 相 。 

VimaJakrfi addressed Majfreya sayjng。“ 

Maitreya, the World-Honored One has conferred on you a prediction 
that, in one birth, you will attain anuttara-samyak-sambodhi. For what 

birth did you receive this prediction? For the past? For the future? For 
the present? If for a past birth, past births have already passed away; if 
for a future birth, future births have not yet arrived; if for a present birth, 
the present birth is without abiding. As has been said by the Buddha, 
“Bhiksu, at this very moment, you are being born, aging, and ceasing.” 
If it was by the unborn that you received the prediction, the unborn ts the 
true stage.” At the true stage, there is no prediction, nor 1s there attaining 
anuttara-samyak-sambodhi. How, then did Maitreya receive a predic- 
tion of one birth? Did you receive the prediction from such a birth? Did 

  

to expound the dharmas. This dharma is not something that can be understood by 
thinking or discrimination. 

73 “I myself am this” (gashin ze ya Kx ett); “you yourself are this” (nyoshin ze ya 
1K fet): Phrases from the Lotus Siitra, in which Bodhisattva Mafijusri explains to the 
Bodhisatta Maitreya that, in the distant past, Mafijusri himself was a bodhisattva named 
Varaprabha and Maitreya was a bodhisattva named Yasaskama. (See Miaofa lianhua jing 

WE HERS, T.262.9:4b15-16.) 

74 Vimalaktrti (Yuimakitsu #£254): Quoting the Vimalakirti Sitra (Weima jing 
T.475.14:542b1-17). 

75 the unborn is the true stage (mushd soku ze shoi FE EN iE (iz): I.e., the ultimate 
reality in which no dharma arises is the final state of bodhi. “The true stage” (shdi IE(iZ) 
is understood here as referring to buddhahood, the ultimate stage of the spiritual path.



you receive the prediction from such a cessation?’° If you received the 
prediction by such a birth, in suchness there is no birth; if you recetved 
the prediction by such a cessation, in suchness there ts no cessation. All 
living beings are such; all dharmas are also such. The sages and wor- 
thies are also such. And Maitreya 1s also such. If Maitreya received a 
prediction, then all living beings should also receive a prediction. Why? 
Because in suchness there is no duality, no differentiation. If Maitreya 
attains anuttara-samyak-sambodhi, all living beings should also attain 
it. Why? Because all living beings are marked by bodhi. 

[21:23] {1:257} 
MEER OIGEMT SL IA, MRIONEARELIVMIT, LDSDIC, HMO 
得 受 記 、 す で に 決定 せり 。 か る が ゆえ に 、 一 切 衆生 の 得 受 記 、 お な じ く 決 
定 す べし 。 衆生 の 受 決 あ ら ず ば 、 猟 勤 の 受 記 あ る べから ず 。 す で に 一 切 衆 
生 、 即 菩提 相 な り 。 菩提 の 、 菩 提 の 授 記 を うる な り 。 受 記 は 今日 の 舘 な 
り 。 し か あれ ば 、 一 切 衆生 は 弥 王 と 同 毅 心 する ゆえ に 、 同 受 記 な り 、 同 成 
道 な る べし 。 た だ し 維摩 道 の 、 於 正 位 中 、 赤 無 受 記 は 、 正 位 即 授 記 を し ら 

さる が ご と し 、 正 位 即 立 提 と い は ざる が ご と し 。 ま た 過去 生 巳 減 、 未 來 生 

未 至 、 現 在 生 無 住 と らい ふ 。 過 去 か な ら ず し も 巳 減 に あら ず 、 未 來 か な ら 
ず し も 未 至 に あら ず 、 現 在 か な ら ず し も 無 住 に あら ず 。 無 住 ・ 未 至 ・ 巳 滅 
寺 を 過 ・ 未 ・ 現 と 光 す と いふ と も 、 未 至 の す な は ち 過 ・ 現 ・ 未 な る 道理 、 
か な ら ず 道 取 すべ べし 。 

What Vimalakirti says, the Tathagata does not say Is incorrect. Given 
this, Maitreya’s having “received a prediction” is certain. Therefore, “all 
living beings” having received a prediction is similarly certain. Were liv- 
ing beings not to receive assurance, Maitreya would not receive the pre- 
diction. Since “All Irving beings are marked by bodhi,” it 1s bodhi receiv- 
ing the prediction of bodhi. “Receiving prediction” is today’s life. This 
being the case, “all living beings,” because they bring forth the mind [of 
bodhi] together with Maitreya, must receive prediction together with him 
and attain the way together with him. But in Vimalakirti’s saying, “At the 
true stage, there 1s no prediction,” it seems he does not know that the true 
stage 1s precisely prediction; it seems he does not say that the true stage 
is precisely bodhi. Again, he says, “Past births have already passed away, 
future births have not yet arrived, the present birth 1s without abiding.” But 
the past is not necessarily “already passed away”; the future is not neces- 
sarily “not yet arrived”; the present 1s not necessarily “without abiding.” 
While he may say that we regard “without abiding,” “not yet arrived,” and 
“already passed away” as past, future, present, he should certainly speak 
of the principle that “not yet arrived” is itself past, present, and future. 

  

76 such a birth (nyo sho 20£); such a cessation (nyo metsu ROYK): L.e., the arising and 
ceasing of “suchness” (or, that is such’).
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[21:24] 
Lams, ARE ICBM SIGH SANL, ERE DCEO 
ある な り 。 一 切 衆 生 の 、 授 記 を うる と き 、 次 勤 も 受 記 を うる な り 。 し ば ら 
く な ん ち 維 摩 に と ふ 、 次 動 は 衆生 と 同 な りや 凌 な りや 、 Mies, TCC, 

ee eS aot, RAE OA. CWS PRIS REICO OT, L 

LID, RAILRAILH OT, PED MMICHOXARNL, WDA, ESB 
men, SETCHEPRICH OS ASL, MEBICH OTIZ, LOWRARS RS 

ん 。 

Thus, there should be a principle that both birth and cessation get pre- 
dictions, a principle that both birth and cessation get bodhi. When “all 
living beings” receive a prediction, Maitreya also receives a prediction. 
Now, let us just ask you, Vimalakirti, “Are Maitreya and living beings 
the same or different?” Try to say something. You say that, if Maitreya 
got a prediction, all living beings also got a prediction. If you say Mai- 
treya is not living beings, then living beings will not be living beings, 
and Maitreya will not be Maitreya. What about this? At this very mo- 
ment, you will not be Vimalakirti; and, if you are not Vimalakirti, what 

you say here ts useless. 

[21:25] {1:2583 

し か あれ ば いふ べし 、 授 記 の 、 一 切 衆 生 を あら し むる と き 、 一 切 衆生 お よ 
び 次 勤 は ある な り 。 授 記 、 よ く 一 切 を あら し むべ し 

Thus, we should say, when prediction causes “all living beings” to 
appear, there are all living beings and Maitreya. Prediction should cause 
all of them to appear. 

TE VEER fects ac 58 — 
Treasury of the True Dharma Eye 

Prediction 

Number 21 

[Ryumonji MS:] 

仁治 三 年 王 岳 艇 四 月 二 十 五 日 、 記 干 観 音 導 利 興 加 縮 林 寺 
Recorded at Kannon Dori Kosho Horin Monastery; twenty-fifth day, 
fourth month, summer of the senior water year of the tiger, the third 

year of Ninji [25 May 1242] 

[Tounji MS:] 

Re FR RIER CASS 2. ETRE Sa 
Copied this at the acolyte’s quarters, Kippo0 Monastery, Esshu; twenti- 
eth day, first month of the senior wood year of the dragon, the second 

year of Kangen [29 February 1244] 
  

77 The Tounii 洞 雲 寺 MS shares an identical colophon.
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Full Function 

Zenki 

INTRODUCTION 

This essay, number 22 in the seventy-five-chapter Shobdgenzo, is num- 
ber 23 in the sixty-chapter compilation and number 41 in the Honzan 
edition. According to its colophon, it was delivered at the residence of 
Dogen's warrior patron, Hatano Yoshishige 波多 野 義重 , located in Roku- 
haramitsuji 六 波 維 蜜 寺 , a quarter of Heiankyo that housed the offices of 
the new military government in the imperial capital. “Zenk1” 1s dated in 
the winter of 1243; in the following spring, Dogen would deliver another 
text, the “Kobutsushin” (#0, at this location, and in the summer, he 

would abandon his mission in the capital area to take up residence in his 
patron’s domain in Echizen. 

This brief essay, one of the shortest pieces in the Shobogenzo, reflects 
a verse by the famed Song-dynasty master Yuanwu Keqin 彫 悟 克 勤 . 
Commenting on the Tang figure Daowu Yuanzhi’s 道 吾 周智 refusal to 
say whether a corpse was alive or dead, Yuanwu said, “Alive, the man- 
ifestation of the full function; dead, the manifestation of the full func- 

tion.” In his own comments, Ddgen explores this “complete working,” 
or fundamental activity, that encompasses both life and death.
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IETERR RR — 

Treasury of the True harm Eye 

Number 22 

ERE 

Full Function 

[22:1] {1:259} 
AOKIB, COARMTALIA, Gh, Heke, COMM LWS 
IL, HSZONSLEDES GIRL, 死 も GMI ARYO, COMKAIC, 出 
生死 あり 、 入 生死 あり 、 と も に 究 美 の 大 道 な り 。 捨 生 死 あ り 、 度 生死 あ 
り 、 と も 究 書 の 大 道 な り 。 現 成 こ れ 生 な り 、 生 これ 現 成 な り 。 そ の 現 成 の 
と き 、 生 の 全 現 成 に あら ず と いふ こと な し 、 死 の 全 現 成 に あら ず と いふ こ 
と な し 。 

The great way of the buddhas, where it is exhaustively investigated, 
is transcendence, is realization. This “transcendence” means life tran- 

scends life, and death transcends death.' Therefore, there is leaving life 

and death, and there is entering life and death; and both are the great 
way exhaustively investigated. There is abandoning life and death; there 
is delivering life and death; and both are the great way exhaustively 
investigated.” Realization is life; life is realization.’ At the time of their 
realization, there is nothing that is not the full realization of life; there is 

nothing that is not the full realization of death. 

  

1 life transcends life, and death transcends death (shd mo sho o todatsu shi, shi 

mo shi o tédatsu suru “EEX iLL, FE% SEX EMLT SD): This could also be read 
“life liberates life; death liberates death.” Here and below, the word s/2 “, translated as 

“life,” could also be rendered by “birth.” The word is used in reference to the “arising” 
of phenomena, to the “birth” or the “lifetime” of a sentient being, to the state of “liv- 
ing,” or being “alive,” etc. Although, often in what follows, one would ordinarily prefer 
the English “birth,” for the sake of semantic consistency, the translation will use “life” 

throughout, in order to reflect the sense of the word as “alive,” in contrast to “dead,” in 

the saying of Yuanwu Kogin [xl{8 52 that is the focus of this essay. 

2 delivering life and death (do shdji 度 生 死 ): An unusual expression that could be 
understood either as “deliverance from life and death” or “deliverance of life and death.” 

3 Realization is life; life is realization (genjo kore sho nari, sho kore genjo nari 
現 成 これ 生 な り 、 生 これ 現 成 な り ):“Realization" here translates ge7/O 現 成 。 Dogen's 
much-loved term for “manifestation,” “appearance,” “occurrence,” etc. — as in genjo 

ん 6gz 現 成 公 案 ("realized koan").
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[22:2] 
~ OPER, E<E7ROLM, E< HELD, LOPMORMT ZIEBS 
EAR DFEOPFELOKICHOSF, DROFELRNCHOT, BRICHH 
tT. MBILh OF, RiRlCh OT, BIEICHOF, WEOEIL, (OE 
Ich 0, COMBAIZ, VWEDEILHY, 

This function makes life what it is, makes death what it is.* At the very 
moment that this function occurs, it is not necessarily great, 1s not nec- 
essarily small; it is not the realms everywhere, is not restricted; it is not 
long-lasting, is not brief. The present life is in this function; this function 
is in the present life. 

[22:3] 
生 は 来 に あら ず 、 生 は 去 に あら ず 、 生 は 現に あら ず 、 生 は 成 に あら ざ 
り 。 し か あれ ども 、 生 は 全 機 現 な り 、 死 は 全 機 現 な り 。 し る 記し 、 目 
無量 の 法 あ る な か に 、 生 あり 、 死 ある な り 。 

Life is not coming; life is not going; life is not manifestation; life is 

not realization.> Nevertheless, it is “alive, the manifestation of the full 

function; dead, the manifestation of the full function.”° We should rec- 

ognize that among the incalculable dharmas in the self, there is life and 
there is death. 

[22:4] {1:260} 

し づか に 思 量 すべ し 、 い まこ の 生 、 お よび 生 と 同 生 せ る と ころ の 上 衆 法 は 、 
生 に と も な り と や せん 、 生 に と も な ら ず と や せん 。 一 時 ・ 一 法 と し て 、 生 
こと も な ら ざ る こと な し 。 一 事 ・ 一 心 と し て も 、 生 に と も な ら ざ る な し 。 

We should quietly consider this present life and the multiple phenome- 
na that are born together with life: do they accompany life, or do they not 

る な 
Cle 

  

4 This function (kono kikan — 7 #¥{§4): The antecedent of the pronoun “this” (kono 
“ 9) is not clear; perhaps the “realization” of life and death. The translation takes kikan 

6A (“function,” “workings,” “mechanism,” “device,” etc.) to be equivalent to the ki #% 
of zenki 44% (“full function”); see Supplementary Notes, s.v. “Manifestation of the full 
function.” 

5 Life is not coming; life is not going (shd wa rai ni arazu, sh6 wa ko ni arazu Et 

来 に あら ず 、 生 は 去 に あら ず ): Reflecting the common phrase, occurring often in the 
Shdbégenzé, “birth (or life) and death, coming and going” (shdji korai FEHR), used 
in reference to life after life in samsara. 

life is not manifestation; life is not realization (shod wa gen ni arazu, sho wa j6 ni 

arazaru 生 は 現に あら ず 、 生 は 成 に あら ざる ): Dogen has here split into its two ele- 
ments the compound term ge//O 現 成 、 translated above as “realization” and "realized.“ 

6 “alive, the manifestation of the full function; dead, the manifestation of the 

full function” (shd wa zenki gen nari, shi wa zenki gen nari 生 は 全 機 現 な り 、 死 は 全 
機 現 な り ): D6gen here anticipates in Japanese the Chinese saying he will quote below, 
section 6.



accompany life?’ A single moment, a single dharma — there is nothing 
that does not accompany life; a single event, a single thought — there is 
nothing that does not accompany life. 

[22:5] 

生 と いふ は 、 た と へ ば 、 人 の 、 ふ ね に の れる と き の ご と し 。 こ の な ふ ね は 、 
われ 、 帆 を つか ひ 、 わ れ 、 か ぢ を と れ り 、 わ れ 、 さ ほ を さす と い へ ども 、 

ぶ ふ ね 、 わ れ を の せ て 、 ふ ね の ほか に われ な し 。 わ れ 、 ふ ね に の り て 、 こ の 
ふ ね を も ふ ね な らし む 。 こ の 正 営 舘 歴 時 を 功夫 参 軸 すべ し 。 この 正 営 徳 礎 
時 は 、 電 の 世界 に あら ざる こと な し 。 天 も 水 も 岸 も 、 み な 式 の 時 節 と な れ 
り 、 さ ら に 舟 に あら ざる 時 節 と お な じ か ら ず 。 こ の ゆえ に 、 生 は わが 生 ぜ 
し ゆあ る な り 、 わ れ を ば 生 の われ な らし むる な り 。 舟 に の れる に は 、 身 心 依 
IE, © hICAORBAZRO. RAH + REREZE, LC DICAHORERAZEO, ERS 
われ 、 わ れ な る 生 、 そ れ か く の ご と し 。 

“Life” is like that time when a person Is riding in a boat. On this boat, 
although I may use a sail, I may take the rudder, or I may do the poling, 
the boat carries me, and | do not exist apart from the boat. I make this 
boat a boat by riding on it. We should make concentrated effort and 
study this very moment. At this very moment, there is nothing that ts not 
the world of the boat. The heavens, the water, the sky — all have become 
the time of the boat, not the same as the time that is not the boat. There- 

fore, life gives life to me; life makes me into me. When I am riding in 
the boat, my body and mind, my secondary and primary recompense, are 
all the function of the boat.’ All the whole earth, all empty space, are all 
the function of the boat. The I that is alive, the life that is I, are like this. 

* kK Ok OK OK 

  

7 do they accompany life, or do they not accompany life? (sho ni tomo nari to ya 

se SO 77 7O77O 7 の 7gz7 7 の se7 生 に と も な り と や せん 、 生 に と も な ら ず と や せん ): 
A rhetorical question, presumably meaning “do the multiple phenomena occur together 
with life (or birth) or not?” 

8 secondary and primary recompense (esho {K1iE): A standard Buddhist term for 
the results of past karma reflected respectively in the circumstances into which one is 

born and the mental and physical makeup of the person; see Supplementary Notes, s.v. 
“Secondary and primary recompense.”



246 DOGEN’S SHOBOGENZO VOLUME II 

[22:6] 
BSiRAE SFU, SRR, EL HER, 
Reverend Keqgin, Chan Master Yuanwu, said, “Alive, the manifesta- 

tion of the full function; dead, the manifestation of the full function.’” 

[22:7] 
“OIR, HXOMBAITAL, BETEWSIL, EWMCRHOIWH, [x 
CS - BILVICMAIEIAG, BK HHEZEZRO LW ED, EWR 
ze hOBRtSAZODOAILH OF, VUES FBR SSE, 死 也 
SRIRO LK, BKM BEBO LDN EL, CHASE SHORE 
tTEAZADAILH SF, EMPRELS t BR SHRED, LOWMAIC, Als 

Bee BE SP SEIS BRE ASO, RAH RHE, ESIC H 
mY, TIC bHY, LOSNED, —MORKH, MOREA, Llc 
も 全 機 し 、 死 に も 全 機 する に は あら ざる な り 。 一 に あら ざれ ども 異 に あら 
ず 、 異 に あら ざれ と も 即 に あら ず 、 即 に あら ざれ ども 多 に あら ず 。 この ゆ 
え に 、 生 に も 全 機 現 の 衆 法 あ り 、 死 に も 全 機 現 の 衆 法 あ り 、 生 に あら ず 死 
に あら ざる に も 全 機 現 あ り 。 全 機 現に 生 あ り 、 死 あり 。 こ の ゆえ に 、 生 死 
の 全 機 は 、 計 士 の 臨 を 屈伸 する が ご と くに も ある 記し 、 如 人 夜間 背 手 携 枕 
子 に て も ある 太 し 。 これ に 許 多 の 神通 光明 あり て 現 成 する な り 。 正 営 現 成 

の と き は 、 現 成 に 全 機 せ ら る る に より て 、 現 成 よ りさ き に 現 成 あ ら ざ りつ 

る と 見 解す る な り 。 し か あれ ども 、 こ の 現 成 よ りさ き は 、 さ き の 全 機 現 な 
り 。 さき の 全 機 現 あ り と い へ ども 、 い ま の 全 機 現 を 里 問 せ ざ る な り 。 この 

ゆえ に 、 し か の ご と く 見 解 、 き ほ ひ 現 成 する な り 。 

We should investigate and clarify these words. To “investigate” it 
means that the principle of “alive, the manifestation of the full function,” 
while it may, regardless of its beginning or end, be all the whole earth and 
all empty space, this not only does not obstruct “alive, the manifestation 
of the full function,” it also does not obstruct “dead, the manifestation 

of the full function.” And, when it is “dead, the manifestation of the full 

function,” while it may be all the whole earth and all empty space, this 
not only does not obstruct “dead, the manifestation of the full function,” 
it also does not obstruct “alive, the manifestation of the full function.” 

Therefore, life does not obstruct death; death does not obstruct life. All 

the whole earth and all empty space are both tn life and in death. 

6 

  

9 Reverend Keqin, Chan Master Yuanwu (Engo zenji Kokugon oshé lale086m 
be Fu ie)): Le., Yuanwu Kegin Ells 52) (1063-1135). Yuanwu [Rl% is a posthumous 
title granted by the Emperor Gaozong 高 宗 . Also known as Foguo Keqin #508, 
after the posthumous title granted by the Emperor Huizong (Xa. This quotation derives 
from a verse comment that Yuanwu attached to an exchange involving Daowu Yuanzhi 
18 1 (B]# (769-835) and the latter’s dharma heir Jianyuan Zhongxing 滞 源 仲 興 (dates 
unknown); for the exchange and Yuanwu’s verse, see Supplementary Notes, s.v. “Mani- 
festation of the full function.”



Nevertheless, it is not that a single “all the whole earth” or a single “all 
empty space” fully functions in life and fully functions in death.'° They 
are not one, yet they are not different; they are not different, yet they are 
not identical; they are not identical, yet they are not many. Therefore, 
there are the multiple phenomena of the manifestation of the full func- 
tion in life; there are the multiple phenomena of the manifestation of the 
full function in death; there is the manifestation of the full function in 

what is neither life nor death. There ts life and there is death in the man- 
ifestation of the full function. 

Therefore, the full function of life and death must be like a strong youth 
bending and flexing his arm, must be “like a person groping behind for 
a pillow in the night.”'' It is realized with so many spiritual powers and 
radiances.'* When it is realized, since it is being fully functioned by the 
realization, we assume that prior to the realization there was no realiza- 
tion.'? However, prior to this realization, there is a prior manifestation 

of the full function. And, though there may be a prior manifestation of 
the full function, it does not obstruct the present manifestation of the 
full function. It is for this reason that such assumptions are realized in 
profusion. 

  

10 it is not that a single “all the whole earth” or a single “all empty space” fully 

functions in life and fully functions in death (ichimai no jin daichi, ichimai no jin 
kokit 0, sh6 ni mo zenki shi, shi ni mo zenki suru ni wa arazaru nari —4#L0 da Kh, — 

枚 の gale 28, ICO SRL, ZEICESRTSlclikb bs S74 ): Perhaps meaning 
“it is not the case that there is a single ‘thing’ (all the whole earth or all empty space) that 
is manifest as life and death.” 

11 like a strong youth bending and flexing his arm (soshi no hiji o kusshin suru ga 

gotoku tt) ¥% & HBT 4S 28S & < +): “like a person groping behind for a pillow in 
the night” (nyo nin yakan hai shu mo chinsu MAREE FART): The former phrase 
derives from a simile in the Guan wuliangshou jing ABBE (T.365.12:345c4-5) for 
the speed with which one could be born after death into the Pure Land of Amitabha. 
The latter phrase is from the saying attributed to Daowu Yuanzhi 18 SA) # (769-835) 
in answer to the question of how the thousand-armed Bodhisattva Avalokitesvara uses 

so many hands — a case that Ddgen records in his shinji Shdbdgenzé thf IEEAR 
(DZZ.5:182, case 105) and discusses at length in his “Shdb6genz6 Kannon” JE/EAR eK 

観音 . 
12 so many spiritual powers and radiances (kota no jinzit komyo # BO thi CAA): 
Two properties with which buddhas are endowed: the paranormal powers of a accom- 
plished yogi and the nimbus that surrounds his body: see Supplementary Notes, s.v. 
“Spiritual powers. Presumably, the unexpressed grammatical subject here and in the next 

sentence ts still “the full function.” 

13 since itis being fully functioned by the realization (genjo ni zenki seraruru ni yorite 

現 成 に 全 機 せら る る に より て ): An awkward attempt to render DQgen*s creation of a 
passive verb from the term “full function.” The point here would seem to be that each 
event in each moment, even if new, is an expression of the full function.
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TE EAR te EE BS — 
Treasury of the True Dharma Eye 

Full Function 
Number 22 

[Ryimonji MS:] 

個 時 仁治 三 年 王 寅 十 二 月 十 七 日 、 TEREIN NR HE PARI Bl SR PAR SR 
Presented to the assembly at the residence of the governor of Unshiu, by 

Rokuharamitsuji, in YOshi; seventeenth day, twelfth month of the se- 

nior water year of the tiger, the third year of Ninji [9 January 1243 ]'* 

[Tounji MS:] 

A) UAE SSSMIE A +ILA, BZ, RR 
Copied this the nineteenth day, first month of the junior water year of 

the rabbit, the fourth year of the same [era] [9 February 1243]. Ejo 

  

14 The Tounii 洞 雲 寺 MS shares an identical colophon. 

governor of Unshai (Unshii shishi 2)\| #| £): Dogen’s patron, Hatano Yoshishige 波多 
HF #¢ H, former governor of Izumo 4422 (Unshi #4). Rokuharamitsuji “Aik #22 FF is a 
quarter in the capital city of Heianky6 that housed the offices of the military government.



TREASURY OF THE [RUE DHARMA EYE 

NUMBER 23 

The Moon 

Tsuki 

ADB
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The Moon 

Tsuki 

INTRODUCTION 

This short chapter was composed at K6shdji, in the first days of 1243. 
Number 23 in the seventy-five-chapter Shobdgenzo, it represents num- 
ber 22 in the sixty-chapter compilation and number 42 in the nine- 
ty-five-chapter Honzan edition. 

The title theme of the chapter, the moon (tsuki 4%, written using hen- 
taigana EtK({R4% syllabary glyphs not found elsewhere in the Shdbo- 
ge772O), 1s acommon and multivalent symbol in Buddhist literature. Most 
famously, perhaps, it is the reality pointed at by the teachings taken as “a 
finger pointing at the moon.” It is the transcendental truth reflected in the 
immanent “moon in the water.” It is the round and perfect light behind 
the passing clouds of ignorance; it is the waxing and waning night glow 
in contrast to the constant sun of the day. 

Dogen takes up here several passages in the Buddhist literature, both 
in the sutras and the sayings of the Zen masters, that invoke these and 
other images of the moon. The moon ts the mind, he says, and every- 
thing takes place in the moonlight.
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TE VEER RS — PF 

Treasury of the True Dharma Eye 

Number 23 

AAR 

The Moon 

[23:1] £1:262} 

諸 月 の 彫 成 する こと 、 前 三 三 の み に あ ら ず 、 後 三 三 の み に あ ら ず 。 周 成 の 
諸 月 な る 、 前 ニニ の み に あ ら ず 、 後 ニニ の み に あ ら ず 。 こ の ゆえ に 、 

That moons become full is not only “three three 1n front,” not only “three 

three in back’; that the fullness is the moons ts not only “three three in 
front,” not only “three three in back.”' Therefore, 

[23:2] 

PUPS. PRED, PeanZe, mie. mKPA, 

Buddha Sakyamuni said, “The true dharma body of a buddha is just 
like empty space. It manifests its shape in response to beings, like the 
moon in the water.” 

[23:3] 

い は ゆる 如水 中 月 の 如 如 は 、 水 月 な る べし 、 水 如 ・ 月 如 ・ 如 中 ・ 中 如 な る 
べし 。 相 似 を 如 と 道 取 す る に あら ず 、 如 は 是 な り 。 介 人 眞 法 身 は 、 上 庶 空 の 獲 
若 な り 、 こ の 虚空 は 、 猫 若 の 人 矯 眞 法 身なり 。 介 人 眞 法 身 な る が ゆえ に 、 衝 地 
  

1 The Moon (が sz 都 機 ): The title uses the orthography of gy6gg7g 万 葉 仮名 , in 
which the Japanese word tsuki is written with Chinese glyphs used for their sound value. 
When read for their semantic value, the graphs could be understood as “all functions,” 
“the whole works,” etc., akin to zenki @:#K (“full function”). 

That moons become full (shogetsu no enjé suru koto A OBIT S — &); that the 
fullness is the moons (enj6d no shogetsu naru 園 成 の 諸 月 な る ): The term ez/9 彫 成 
(“round and complete’), translated “full” here, is a standard Buddhist technical term for 

“perfection”; the plurality of moons suggests the trope of the multiple reflections of the 
moon in water — hence, the sense of individual phenomena reaching perfection, and of 
perfection expressed as individual phenomena. 

“three three in front” (zen sansan fll ==); “three three in back” (go sansan 後 三 
=): Or, perhaps, “three and three of the former”; “three and three of the latter.” From a 
well-known k6an, appearing in several Zen collections and recorded in Dégen’s shinji 
Shdbégenzé ta FEY ARK (DZZ.5:194-195, case 127); see Supplementary Notes. 

2 Buddha Sakyamuni (Shakamuni butsu £0 4JE #6): From the Jin guangming jing 
CRAKE, T.663.16:344b3-4.



252 DOGEN’S SHOBOGENZO VOLUME II 

書 界 、 書 法 書 現 、 み づか ら 虚 空 な り 。 現 成せ る 百草 萬 像 猫 若 な る 、 し か し 
な が ら 人 眞 法 身なり 、 如 水中 月 な り 。 月 の と き は か な ら ず 夜 に あら ず 、 夜 
か な ら ず し も 暗 に あら ず 。 ひ と へ に 人 間 の 小 量 に か か は る こと な か れ 。 日 
月 な き と こ ろ に も 書 夜 ある べし 、 日 月 は 書 夜 の た め に あら ず 、 日 月 と も に 

如 如 な る が ゆえ に 、 一 月 雨 月 に あら ず 、 千 月 萬 月 に あら ず 。 月 の 自己 、 た 
と ひ 一 月 雨 月 の 見 解 を 保 任 す と いふ と も 、 こ れ は 月 の 見 解 な り 、 か な ら ず 
し も ゃ 人 道 の 道 取 に あら ず 、 人 道 の 知見 に あら ず 。 し か あれ ば 、 昨 夜 た と ひ 
月 あり と いふ と も 、 今夜 の 月 は 昨 月 に あら ず 、 今 夜 の 月 は 初 ・ 中 ・ 後 と も 
に 今夜 の 月 な り と 診 究 すべ し 。 月 は 月 に 相 識 する が ゆえ に 、 月 あり と い 
へ ども 、 新 筐 に あら ず 。 

The “suchnesses” of “like the moon 1n the water’ must be “the wa- 
ter” and “the moon”; they must be “the water” 1s “such,” “the moon” Is 

“such,” the “suchness” is “in,” the “in” is “such.’”? It is not that he calls a 

resemblance “like”: “like” is “is.”* “The true dharma body of a buddha” 
is the “just like” of “empty space”; this “empty space” is “the true dhar- 
ma body of a buddha” that is “just like.’ Because it is “the true dharma 
body of a buddha,” all the earth, all the realms, all dharmas, all the man- 

ifestations are themselves “empty space.’°® That the manifest hundred 
grasses and myriad images are “just like” 1s precisely “the true dharma 
body of a buddha,” is “like the moon in the water.”’ 

The time of the moon is not necessarily the night; the night 1s not 
necessarily dark. Do not be simply caught up in the small dimensions of 
humans. There must be places without sun or moon where there 1s day 
and night. The sun and moon do not exist for day and night. Since both 
sun and moon are “suchnesses,” they are not one moon or two moons, 
not a thousand moons or ten thousand moons. Even though the moon 
itself might maintain the view of one moon or two moons, this is the 
  

3 The “suchnesses” of “like the moon in the water” (iwayuru nyo sui chit getsu no 

Zyo7yO い は ゆる 如水 中 月 の 如 如 ): The translation obscures DQgen*s play here with the 
term nyo 40, rendered “like” in the phrase “like the moon in the water,” but also used 
in Buddhist writing for “such” (tatha) or “suchness” (tathata). Hence, each term in the 

phrase (including the locative “in” [chit ]) is an instance of the “suchnesses” in the 

phrase. 

4 “like” is “is” (nyo wa ze nari RULE ZE Y ): Le., the term nyo #0 (“like,” “such’’) here 
should not be taken in the sense, “A is like B,” but in the sense, “A is B.” 

5 the “just like” of “empty space” (kokii no yii’nyaku He 22 O #44): Continued play 
with the terms in the siitra passage. Here, Dogen creates a noun from the predicate “to 
be just like” (vit ’nyaku 34%) and uses it, in a manner akin to his treatment of nyo 41, to 
express the true identity of “empty space.” 

6 all the manifestations (jingen #1): An unusual expression probably derived here 
from the phrase “it manifests its shape” (gengyo HiH%) in the stra passage. 

7 the manifest hundred grasses and myriad images (genjo seru hyakus6o banzo 見 
Att 4 & Et B®): L.e., all the phenomena occurring in the world. Some witnesses read 
banzé &R (“myriad forms”). See Supplementary Notes, s.v. “Myriad forms.”



moon’s view: it is not necessarily what is said on the way of the buddhas, 
not necessarily what is known on the way of the buddhas. This being so, 
though there may have been a moon last night, tonight’s moon Is not last 
night’s moon. We should investigate the fact that tonight’s moon, wheth- 
er early, middle, or late, is tonight’s moon. Because the moon succeeds 
the moon, while there may be a moon, it 1s not new or old. 

* KOK K 

[23:4] {1:263} 
A PRT, DAUR, CR. SEIERRSE, SEODPETE, SERRA, 
復 是 何 物 。 

Chan Master Baoji of Mount Pan said,°® 

The mind moon, alone and full, 

Its light swallows the myriad forms. 
It’s not that the light 1lumines the object, 
Nor that the object remains. 
Light and object, both gone; 
Now, what ts it? 

[23:5] 

VIEVSEDAIL, PRA BF. DTROTDOAHYD, ADLEPAROHZ 
に 。 月 に あら ざれ ば 心 に あら ず 、 心 に あら ざる 月 な し 。 孤 彫 と いふ は 、 B 
欠 せ さる な り 。 了 両 三 に あら ざる を 葛 象 と いふ 。 萬 象 これ 月 光 に し て 庫 象 に 
あら ず 、 こ の ゆえ に 光 呑 庫 人 象 な り 。 高 象 お の づか ら 月 光 を 呑 材 せる が ゆえ 
に 、 光 の 、 光 を 呑 却 す る を 、 光 呑 萬 象 と いふ な り 。 た と へ ば 、 月 呑 月 な 
る べし 、 光 呑 月 な る べし 。 こ こ を も て 、 光 非 照 境 、 境 赤 非 存 と 道 取 する な 
り 。 得 念 礎 な る ゆえ に 、 應 以 條 映 得度 者 の と き 、 即 現 俺 身 面 念 説法 な り 。 
應 以 普 現 色 身 得 度 者 の と き 、 即 現 普 現 色 身 面 乱 説法 な り 。 これ 月 中 の 韓 法 
輸 に あら ず と いふ こと な し 。 た と ひ 隊 精 ・ 陽 精 の 光 象 する と ころ 、 火 珠 ・ 
水 珠 の 所 成 な り と も 、 即 現 成 な り 。 こ の 心 す な は ち 月 な り 、 こ の 月 お の づ 
か ら 心 な り 。 介 祖 ・ 俺 子 の 、 心 を 究 理 ・ 究 事 す る こと 、 か く の ご と し 。 

What he is saying here is that buddhas and ancestors, and disciples 
of the buddhas, always have the mind moon, for they take the moon as 
their mind. If it is not the moon, it is not the mind; and there is no moon 

that is not the mind. “Alone and full” means lacking nothing. What is 
not two or three is called “the myriad forms.” “The myriad forms” are 
moonlight, not myriad forms; therefore, “its light swallows the myriad 
forms.” Since “the myriad forms” have themselves swallowed up the 

  

8 Chan Master Baoji of Mount Pan (Banzan Hoshaku zenji # UE fa0H#EM): Dates 
unknown; a follower of Mazu Daoyi 554818 — (709-788), who taught on Panshan 盤 山 

in Youzhou 4/1, in present-day Hobei province. His words, much quoted in Zen litera- 
ture, can be found at Jingde chuandeng lu (2 {HES T.2076.51:253b15-17.
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moonlight, he calls the light swallowing the light “the light swallows 
the myriad forms.” For example, it could be “the moon swallows the 
moon”; it could be “the light swallows the moon.” With this, he says, 

“It’s not that the light i[lumines the object, nor that the object remains.” 
Because it is like this, when it is “those who ought to attain deliverance 
by a buddha body,” “then he manifests a buddha body and preaches the 
dharma to them.” When it is those who ought to attain deliverance by a 
universally manifest form body, then he manifests a universally manifest 
form body and preaches the dharma to them. There is no case where 
this is not turning the dharma wheel in the moon. Even if the lighting of 
forms by the spirit of yin and the spirit of yang is created by the fire pearl 
and water pearl, it is the realization of “then he manifests.”'° This mind 
is precisely the moon; this moon is itself the mind. Such ts the way that 
the buddhas and ancestors, and the disciples of the buddha, investigate 
the principle and investigate the fact of the mind. 

* Ok OK OK 

  

9 “those who ought to attain deliverance by a buddha body” (6 ij busshin tokudo 
sha ELA GB 13 # ): From a famous passage in the Lotus Siitra (Miaofa lianhua jing 妙 
法蓮 華 経 . T.262.9:$7a23-24) describing the thirty-three manifestations of Bodhisattva 
Avalokitesvara, according to the needs of his audience. 

ihe RS he, BAT. FAMLRERURA SEA. Be Spel ey 
Tin 3 wie ee 
The Buddha addressed Bodhisattva Aksayamati, “Good man, if there are in the 
land living beings who ought to attain deliverance by a buddha body, Bodhisattva 
Avalokitesvara manifests a buddha body and preaches the dharma to them.” 

The following sentence here on the “universally manifest form body” (fugen shikishin 普 
thf). modeled on but not in fact taken from the sutra, refers to the general phenom- 
enon of buddhas and bodhisattvas appearing in human form to guide sentient beings. 

10 the spirit of yin and the spirit of yang (insei yosei [2¢8 + bts): I.e., the moon and 
sun respectively. 

the fire pearl and water pearl (kaju suiju 3K + 7kEK): Likely metaphors for the sun 
and moon respectively; see, e.g., Dazhidu lun K#4 E i (T.1509.25:113c3-4), where fire 
is associated with the “sun pearl” (rizhu A &), and water, with the “moon pearl” (yuezhu 

A ER). 

it is the realization of “then he manifests” (soku genj6 BilEiAK): I.e., it is an instance 
of Avalokitesvara's manifestations, as described in the Lotus Sitra. This interpretation 

takes the element gez 現 to be functioning simultaneously for the sutra's so ん z gez 即 現 
(“then he manifests”) and genjd FAK (“realization”). Some witnesses read here soku gen 
genjo 即 現 現 成 .
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[23:6] {1:264} 
HHBUMES | UE, OER 

An old buddha said, “One mind, all dharmas; all dharmas, one mind.”"' 

[23:7] 

し か あれ ば 、 心 は 一 切 法 な り 、 一 切 法 は 心 な り 。 心 は 月 な る が ゆえ に 、 月 は 
月 な る べし 。 心 な る 一 切 法 、 こ れこ と ご と く 月 な る が ゆえ に 、 山 界 は 山 月 な 

り 、 通 身 こ と ご と く 通 月 な り 。 た と ひ 直 須 萬 年 の 前 後 三 三 、 い づれ か 月 に あ 
ら さ ざさ らん 。 い ま の 身心 依 正 な る 日 面 大 ・ 月 面 像 、 お な じ く 月 中 な る 太 し 。 生 
死去 来 と も に 月 に あり 、 其 十 方 界 は 、 月 中 の 上 下 ・ 左 右 な る べし 。 いま の 日 
用 、 す な は ち 月 中 の 明 明 百草 頭 な り 、 月 中 の 明 明 祖師 心 な り 。 

Thus, the mind is all dharmas。 and all dharmas are the mind. Since the 

mind is the moon, the moon must be the moon. Since all the dharmas 

that are the mind are, every one of them, the moon, the realms every- 

where are the moon everywhere, and bodies throughout are, every one 
of them, the moon throughout.'? Even the “three three before and after” 
of “it would surely take ten thousand years” — which of them ts not the 
moon?'? The Sun-faced Buddha and Moon-faced Buddha that are the 
present body and mind, the secondary and primary recompense, must 
similarly be within the moon.’* Birth and death, coming and going are all 
  

11 An old buddha (kobutsu 4): The source of this saying is uncertain. While there 

does not appear to be an exact equivalent in the extant Chinese materials, a similar 

phrase occurs in Zhiyi’s #38 Mohe zhiguan Ea IE (T.1911.46:54a15-16): 

EWE, WEED, 
The mind is all dharmas; all dharmas are the mind. 

A variant version is used in Yanshou’s %E# Zongjing /z 款 鏡 銚 (T.2016.48:437a17): 

—-Wikeb, be Wik. 
All dharmas are the mind: the mind is all dharmas. 

12 bodies throughout (tsiishin 14): Recalling the saying of Daowu Yuanzhi i Bl 
#9) (769-835) regarding the thousand-armed, thousand-eyed Bodhisattva Avalokitesvara 
(senju sengen Kannon + §R#F ) that “his body throughout is hands and eyes.” See 
Supplementary Notes. 

13. “three three before and after” of “it would surely take ten thousand years” 

(jikishu bannen no zengo sansan |628 ‘Faiz ==): Presumably, meaning some- 
thing like, “all that happens over all the years.” For the expression “three three before 
and after” (zengo sansan fili{f% = =), see above, Note 1. The expression jikishu bannen 
(6.78 f44F (“it will surely take ten thousand years”) is a fixed phrase, cited elsewhere in 

the Shobdgenzo, perhaps best known from a saying, attributed to Shishuang Chingzhu 
a #8 ah (807-888); see shinji Shobdgenzé la 1EVEAR IK (DZZ.5:166, case 85); and 
Supplementary Notes, s.v. “It would surely take ten thousand years.” 

14 Sun-faced Buddha and Moon-faced Buddha (Nichimen butsu Gachimen butsu 日 

fis - A ih): Two buddhas given in the Foming jing #6244, best known in Zen from 
a koan involving Mazu Daoyi 54418 — (709-788); see Supplementary Notes, s.v. “Sun 
face, moon face.”
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in the moon; all the worlds in the ten directions must be the up and down, 

left and right within the moon. The present daily activities are precisely 
“perfectly clear, the tips of the hundred grasses” within the moon, “per- 
fectly clear, the mind of the Ancestral Master’ within the moon." 

* OK OK OK OK 

[23:8] 

ap Ne WU, AS, A ARIBIR oO fy, Bo, AAS tte, 18 
Ay. lego, Bias, AA ia /\ 

Great Master Ciji of Mount Touzi in Shuzhou was once asked by a 
monk, “What about when the moon ts not yet full??'® 

The Master said, “Swallowing three or four.” 

The monk said, “What about after it’s full?” 

The Master said, “Vomiting seven or eight.” 

[23:9] 

VIEBRETAL IAI RABY. ARRO, EBIENADERRY, 
Alc =m WH SRD, RAO-KHY, Alo th: \mdHoRAD 

に 、 彫 後 の 一 枚 あ り 。 呑 却 は 三 筒 ・ 四 筒 な り 。 こ の と き 、 月 未 彫 時 の 見 成 
な り 。 吐 却 は 七 箇 ・ 八 筒 な り 。 こ の と き 、 則 後 の 見 成 な り 。 AD, ARF 
却 す る に 、 三 箇 ・ 四 箇 な り 。 大 却 に 月 あり て 現 成す 、 月 は 呑 却 の 見 成 な 

り 。 月 の 、 月 を 吐 却 する に 、 七 箇 ・ 八 筒 あり 。 吐 却 に 月 あり て 現 成 す 、 月 
は 吐 却 の 見 成 な り 。 こ の ゆえ に 、 看 却 書 な り 、 吐 却 美 な り 。 載 地 斗 天 吐 却 
な り 、 蓋 天蓋 地 知 却 な り 。 店 自 呑 他 す べし 、 吐 目 吐 他 すべ し 。 

What is investigated here is “not yet full” and “after it’s full,” both 
of which are the hasty acts of the moon. Among the “three or four” of 
the moon, there is the single “not yet full’; among the “seven or eight” 
of the moon, there is the single “after it’s full.” The “swallowing” is 
the “three or four”; this time is the appearance of “when the moon Is 
  

secondary and primary recompense (esho {K1E): I.e., the circumstances and psycho- 
physical makeup of the individual, respectively; see Supplementary Notes, s.v. “Second- 
ary and primary recompense.” 

15 “perfectly clear, the tips of the hundred grasses” (meimei hyaku soto FARA 
gH); “perfectly clear the mind of the Ancestral Master” (meimei soshi shin 8A FAH EM 
>): Variant of a phrase best known from a saying of the Layman Pang Yun FeAUS 
(7402-808) included in the shinji Shdbégenzé 8 IEJEAR RK (DZZ.5:168, case 88); see 
Supplementary Notes, s.v. “Perfectly clear, the tips of the hundred grasses.” 

16 Great Master Ciji of Mount Touzi in Shuzhou (Joshi Tosuzan Jisai daishi 3)" # 
F- | L 24 KEM): Le., Touzi Datong # AIA] (819-914), a disciple of Cuiwei Wuxue 22 
fot #£ 3. in the lineage of Qingyuan Xingsi #Ji{T HB. “Great Master Ciji” AVA ABM is a 
posthumous title. Shuzhou 27/'| is in the vicinity of present-day Anqing #f in Anhui. 
This conversation can be found in the Liandeng huiyao Bittk @ 2, ZZ.136:776b15-16, 
and elsewhere, including shinji Shobégenzé 2 F IEJEAR HR (DZZ.5:132, case 13).



not yet full.” The “vomiting” ts the “seven or eight”; this time is the 
appearance of “after it’s full.”” When the moon swallows the moon, it is 
the “three or four.” In the swallowing, the moon exists and appears; the 
moon is the appearance of the swallowing. When the moon vomits the 
moon, there are the “seven or eight.” In the vomiting, the moon exists 
and appears; the moon is the appearance of the vomiting. Therefore, it 
swallows entirely; it vomits entirely. All the earth and all the heaven are 
vomited; the whole of heaven and the whole of earth are swallowed. It 

must be swallowing self and swallowing other; it must be vomiting self 
and vomiting other. 

* kK OK OK OK 

[23:10] £1:265} 

MUSE. ASME S, BUA seme 7K, KANE eek, SS 
Be AE, f(T ee . IERIE. 

Buddha Sakyamuni addressed Bodhisattva Vajragarbha, saying,’ 

For example, it is like the case of the moving eye that can stir still 
water, or again like the stationary eye that yet spins fire. As the clouds 
race past, the moon moves; as the boat proceeds, the shore shifts: these 

are also like this. 

[23:11] 

V\ 5 Pian O ZB AE. AMTHB. HXOMBREATAL, A@KICBaT<NAD 
BT. ARIST ADOSST, LPHZIL, LOMA BROIL < RAS 
ARDENT, OLEK< HRMOIEL< BSETAZEWSIZ, BRDROT 
し も 身心 に あら ず 、 立 提 混 毅 に あら ず 、 菩 提 混 航 か な ら ず し も 周 覚 に あら 
ず 、 身 心 に あら ざさ る な り 。 

We should clarify and investigate [the words] “as the clouds race past, 
the moon moves; as the boat proceeds, the shore shifts” that the Buddha 

expounds here. We should not study in haste; we should not follow com- 
mon sentiment. Yet those who perceive this preaching of the Buddha as 
it is preached by the Buddha are rare. If we study it as it is preached by 
the Buddha, perfect awakening is not necessarily body and mind, not 
necessarily bodhi and nirvana; and bodhi and nirvana are not necessarily 
perfect awakening, not necessarily body and mind. 

  

17. Buddha Sakyamuni (Shakamuni butsu #32 )E (8): From the Da fangguang 
yuanjue xiuduoluo liaoyi jing K77 KIA AAE SS He T HIE (T.842.17:915c4-6), giving ex- 
amples of optical illusions. “Spinning fire” (kaitenka #1#4:%) likely refers to the phe- 
nomenon, commonly noted in Buddhist texts, of the apparent circle of light created by 
a swiftly spun fire brand.
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[23:12] 
VERRIB OSA. ftTpeBli, BROLX, Aieze0. ft7TO’L 
き 、 岸 移 な り 。 い ふ 宗 旨 は 、 雲 と 月 と 、 同 時 同道 し て 同 歩 同 運 する こと 、 
始終 に あら ず 、 前 後に あら ず 。 ge ee 同時 同道 し て 同 歩 同 運 する こ 
と 、 起 止 に あら ず 、 流 四 に あら ず 。 た と ひ 人 の 行 を 學 す と も 、 人 の 行 は 起 
目 に あら ず 、 起 止 の 行 は 人 に あら ざる な り 。 起 止 を 晃 揚 し て 人 の 行 に 比 量 
する こと な か れ 。 BORD A OW, HOHELROBL, BDC DOL 
し 。 お ろか に 少量 の 見 に 局 量 する こと な か れ 。 雲 の 験 は 東西 南北 を と は 
ず 、 月 の 運 は 書 夜 ・ 古 今 に 休 息 な き 宗 旨 、 わ すれ ざる べし 。 有 舟 の 行 お よび 
岸 の 移 、 と も に 三世 に か か は れず 、 よ く 三 世 を 使用 する も の な り 。 こ の ゆ 

え に 、 直 至 如 今 飼 不 錠 な り 。 し か ある を 、 愚 人 お も は く は 、 く も の は し る 

に より て 、 う ご か ざる 月 を うごく と みる 、 舟 の ゆく に より て 、 う つら ざる 
岸 を うつ る と みゆ る 、 と 見 解せ り 。 も し 愚 人 の いふ が ご と く な らん は 、 い 

か で か 如 來 の 道 な らん 。 人 法 の 款 旨 、 い まだ 人 天 の 少 量 に あら ず 。 た だ 人 不 
可 量 な り と い へ ども 、 随 機 の 修行 ある の みな り 。 た れ か 叉 岸 を 再三 携 捜 せ 
さら ん 、 た れ か 雲 月 を 急 著 眼 痢 せ ざ らん 。 

The words of the Tathagata, “As the clouds race past, the moon moves; 
as the boat proceeds, the shore shifts,” mean that, when “the clouds race 

past,” it is “the moon moves”; when “the boat proceeds,” it is “the shore 

shifts.” The essential point is that, the walking together and moving to- 
gether, at the same time on the same path, of the “the clouds” and “the 
moon” are not [qualified by] beginning and end, before and after; the 
walking together and moving together, at the same time on the same 
path, of “the boat” and “the shore” are not [qualified by] starting and 
stopping, drifting and turning. Even in studying the movements of a 
person, the person’s movements are not starting and stopping, and the 
starting and stopping of the movements are not the person. Do not hold 
up starting and stopping as comparable to a person’s movement. The 
“racing” of “the clouds,” the “moving” of “the moon,” the “proceeding” 
of “the boat,” the “shifting” of “the shore,” are all like this. Do not fool- 
ishly restrict yourself to petty views. 

We should not forget the essential point that the “racing” of “the 
clouds” is not about north, south, east, or west, and the “movement” of 

“the moon” is ceaseless day and night, past and present. The “proceed- 
ing” of “the boat” and the “shifting” of “the shore” have nothing to do 
with the three times; they make use of the three times. Therefore, right 

up till now, I’ve been full and not hungry.'® Yet stupid people take the 
view that, due to the clouds racing past, the moon that does not move 
appears to move, and due to the boat proceeding, the shore that does not 
shift appears to shift. If it were as the stupid people say, how could it be 
  

18 right up till now, I’ve been full and not hungry (jikishi nyokon hé fuki 2EIMF 
fa 7. AL): A fixed expression common in Chan texts; also written (2. 2 404 fa FEE. Gen- 
erally understood to mean that one is complete from the beginning.



the words of the Tathagata? The essential point of the buddha dharma 
is not [captured by] the petty calculations of humans and devas. It may 
be incalculable, but it exists solely in the practice appropriate to each 
capacity.'? Who would not “scoop up two or three times” “the boat” and 
“the shore”??° Who would not “look!” at “the clouds” and “the moon’”’??! 

[23:13] 
LANL, MBILES HH BIRICEEH, Aa BRIC ET Fa 

YEICEBAE SD ea BRI CBE A AIBFR, LODICDRBET RELY, 
月 の 一 歩 は 如 來 の 彫 算 な り 、 如 來 の 周 覚 は 月 の 運 信 な り 。 動 止 に あら ず 、 
進退 に あら ず 。 す で に 月 運 は 警 論 に あら さざれ ば 、 孤 彫 の 性 相 な り 。 

We should realize that we should quietly make concentrated effort at 
the investigation of the principle that the words of the Tathagata do not 
liken “the clouds” to any dharma, do not liken “the moon” to any dhar- 
ma, do not liken “the boat” to any dharma, do not liken “the shore” to 

any dharma.” A single pace of the moon is the perfect awakening of the 
Tathagata; the perfect awakening of the Tathagata is the movement of 
the moon. It is not motion or rest; it is not advancing or retreating. Since 
“the moon moves” is not a metaphor, it is the nature and marks of “alone 
and full.” 

[23:14] 

LANL, ADBEISE¢ oR: LE. MP: Bleh>oSoRY, x 
の ゆえ に 、 第 一 月 、 第 二 月 ある な り 。 第 一 、 第 二 、 お な じ く これ 月 な り 。 
正 好 修 行 、 これ 月 な り 、 正 好 供養 、 こ れ 月 な り 、 挑 袖 便 行 、 こ れ 月 な 
り 。 周 失 は 去 米 の 輸 に あら ざる な り 。 去 來 輸 堤 を 使用 し 、 使 用 せ ず 、 放 

行 し 、 把 定 し 、 眉 風流 する が ゆえ に 、 か く の ご と く の 諸 月 な る な り 。 

We should realize that the passage of “the moon,” even if it is “racing,” 
is not beginning, middle, and end. Therefore, there are the first moon 
and the second moon.” First or second, they are both “the moon.” “Just 
  

19 the practice appropriate to each capacity (zuiki no shugyo hat&2{E17): I.e., the 
Spiritual aptitude of each individual. 

20 “scoop up two or three times” (saisan roroku i =4$t#): Reflecting a verse found 
in the Shi zzgz727 十 玄 談 。 by Tong'an Changcha 同 安 常 宗 (dates unknown): see SuD- 
plementary Notes. 

21 “look!” (Kyi chakugan kan 78484): A fixed colloquial imperative common in 
Zen texts. 

22 do not liken “the clouds” to any dharma (kumo o jimo ho ni hi sezu 2% {1 PEE 
(c B4tJ): Le., are not using “clouds,” etc., as a metaphor for something. 

23 the nature and marks of “alone and full” (koen no shos6 JMB) OPEB): Recalling 
Baoji’s line (above, section 4), “the mind moon, alone and full.” The term shds6 性 相 is 
a standard Buddhist expression for the essential nature and phenomenal characteristics 
of something. 

24 the first moon and the second moon (daiichi getsu 27 pe が sz 第 一 月 第 二 月 ): A
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right for practice” — this is “the moon”; “just right for offerings” — 
this is “the moon”; “shaking out his sleeves and leaving” — this ts “the 
moon.””° Its fullness and pointedness are not a matter of the cycle of its 
waxing and waning. They make use of the cycle of waxing and waning, 
or they do not make use of it, because they “let it go, hold it fast, and are 
full of style,” they are the various moons like this.”° 

TE EAR HAR BEB — PF = 
Treasury of the True Dharma Eye 

The Moon 
Number 23 

  

“second moon” is a common example of an optical illusion in Buddhist texts. Perhaps 
best known in Chan sources from a conversation between Yunyan Tansheng 22 9&2 fi 
(782-841) and fellow student Daowu Yuanzhi 道 吾 周智 that is recorded in Dogen'*s shin- 

ji Shobégenzo ih FTE EAR (DZZ.5:166, case 83): 

fe) )| 22 Le eB BELL) — Atak, IBA. AME, Bia, A 
lhl, BA, SRA AH, Ieee 16 fale ASA BK 
Ko 
Chan Master Tansheng of Mount Yunyan in Tanzhou (succeeded Yaoshan), was 
sweeping one day, when Daowu said, “How attentive!” 
The Master said, “There’s one who’s not attentive.” 

Wu said, “If so, there’s a second moon.” 

The Master stood up his broom and said, “What number moon Is this?” 

Wu desisted. 

25 “Just right for practice” (shokd shugyo IEaH{E{T); “just right for offerings” 
(shok6 kuyd 正 好 供養 ): “shaking out his sleeves and leaving” (hosshii ben kd i+ 
{#{T): From an account of four monks discussing the moon, found in various sources, 
including, e.g., Dahui Pujue chanshi yulu KEE Bie ae SR (T.1998A.47:826b 16-8): 

馬祖 奥 西 堂 南 泉 百 丈 、 中 秋 徹 月 次 、 祖 指 月 云 、 正 営 念 摩 時 如何 。 西 堂 云 、 
正 好 修行 。 百 丈 云 、 正 好 供養 。 南 泉 挽 袖 便 行 。 祖 云 、 綻 入 蔵 衝 外 海 、 唯 有 
EDI. 
Mazu, together with Xitang, Nanchuan, and Baizhang, was enjoying the mid-autumn 
moon, when Zu pointed at the moon and said, “Right now, how about it?” 
Xitang said, “Just right for practice.” 
Baizhang said, “Just right for offerings.” 
Nanchuan shook out his sleeves and left. 
Zu said, “The siitras are entered in the canon; Chan returns to the ocean; but there’s 

only Puyuan [i.e., Nanchuan] who rises alone beyond things.” 

26 “let it go, hold it fast, and are full of style” (Adgy6 shi, hajo shi, tei furyit suru 放 
{TL FEE LY EET A): Also read ei furyi iE /Bint; taking i as #. Slightly variant 
Japanese rendering of a line by Tiantong Rujing KH AF (1162-1227) (Rujing chanshi 
yulu Rise aR, T.2002A.48:122c18): 

WAT FE EE Jai 
Letting go and holding on, full of style.
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[Kyumonji MS:] 

(Tie R OANA, BPRS ARK. Wes 
Written at Kannon Dori Kosh6d Horin Monastery; sixth day, head 

month of the junior water year of the rabbit, in Ninji [27 January 1243]. 
The Sramana?’ 

[Tounji MS:] 

寛 元 笑 卵 解 制 前 日 、 書 富 之 。 懐 句 
Copied on the day preceding the unbinding of the rule, the junior water 

year of the rabbit, in Kangen [1 August 1243]. Ejo 

  

27 The Tounii 洞 雲 寺 MS shares an almost identical colophon.
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Painted Cakes 

Gabyo 

INTRODUCTION 

This essay was composed at KOsh6dji, in late autumn of 1242. It rep- 
resents number 24 in both the seventy-five and sixty-chapter compila- 
tions of the Shobdgenzo and number 40 in the Honzan edition. 

“Gaby6” concerns the famous saying, best known from the story of 
the ninth-century figure Xiangyan Zhixian 4 #k#' PA, that “a painted cake 
doesn’t satisfy hunger.” In this story, which Dogen had two years earlier 
recounted in his “Keisei sanshoku” /%4# 11, Xiangyan is challenged by 
his teacher, Weishan Lingyou iS IL! #44, to say something “from the time 
before your father and mother were born.” Unable to find anything in his 
books, he uttered his famous saying in despair. 

The painted cake is thus a traditional symbol of representations of 
reality, including the Buddhist representations in Xiangyan’s books, as 
opposed to the real thing that is held to be the proper concern of Zen. 
But Dogen has a different view. The teachings of Buddhism are the real 
thing. The representation of the cake is the real thing. The real things 
around us — the cakes, the humans, the mountains, the buddhas — are, 

all of them, painted. Therefore, Dogen concludes at the end of his essay, 
only a painted cake can satisfy our hunger; for our hunger ts also paint- 
ed, our satisfaction is also painted.
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IEVAAR EER — Fe 

Treasury of the True Dharma Eye 

Number 24 

書 餅 

Painted Cakes 

[24:1] {1:268} 

諸 俺 これ 庵 な る ゆえ に 、 諸 物 こ れ 誇 な り 。 し か あれ ども 、 一 性 に あら ず 、 
一 心 に あら ず 。 一 性 に あら ず ・ 一 心 に あら ざれ ども 、 誇 の と き 、 誇 計 さ ま 
た けず 現 成す る な り 。 現 成 の と き 、 現 現 あ ひ 接 する こと な く 現 成す べし 。 
これ 、 祖 宗 の 端的 な り 。 一 ・ ROREABLUC,. BBOABLELTALLA 
か れ 。 

Since the buddhas are verification, things are verification.' Nevertheless, 

they are not one nature, they are not one mind. Although they are not one 
nature and are not one mind, at the time of verification, the verifications 

appear without obstructing one another; at the time of appearance, the 
appearances will appear without engaging one another. This is an ob- 
vious truth of the ancestors. Do not hold up reckonings of oneness and 
difference as the power of study. 

[24:2] 

“OOAIUUL< . —iaR BEI, WS EL AD—MIL, OPER 
せる 面目 を 奪 却 す る に あら ず 、 一 法 を 相 圭 せ し む る に あら ず 、 一 法 を 無 圭 
な らし むる に あら ず 。 無 納 な らし むる は 、 こ れ 相 了 な り 。 通 を し て 通 の 礎 
な か らし むる に 、 一 通 こ れ 萬 通 、 こ れ な り 。 一通 は 一 法 な り 、 一 法 通 、 こ 
れ 萬 法 通 な り 。 

Therefore, it is said, “A single dharma barely penetrated and the 
myriad dharmas are penetrated.”* It is not that the “single dharma pen- 
etrated” spoken of here snatches away the previous face of the “single 
  

1 Since the buddhas are verification, things are verification (shobutsu kore sho 
naru yue ni, shomotsu kore sy の 7g77 諸 俺 これ 誇 な る ゆえ に 、 諸 物 こ れ 誇 な り ): The 
word for “things” (sozzo/sz 諸 物 ) can also be read s/o/zsz、a homophone for “the 
buddhas” (shobutsu if {#). 

2 ‘A single dharma barely penetrated and the myriad dharmas are penetrated” 

(ipp6 san tsi banpé tsi — isi A4iEiA): A sentence in Chinese that appears to be a 
quotation but for which no source has been identified. The phrase “a single dharma bare- 
ly penetrated” (ipp6 san tsi —i&#$:i) is found in: 

a) A saying of the twelfth-century figure Nantang Yuanjing Pa =£7ca# (dates unknown) 
(see, e.g., Xu chuandeng lu KA EER, T.2077.5 1:678c8):
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dharma”; it is not that the “single dharma” is opposed; it 1s not that the 
“single dharma” is unopposed.* To make it unopposed would be a mu- 
tual obstruction.* When the obstacle of penetration is eliminated from 
the “penetration,” a single penetration is myriad penetrations.’ A single 
penetration is “a single dharma”; “a single dharma penetrated” 1s “the 
myriad dharmas penetrated.” 

* KOK OK OK 

[24:3] 

OS. BBR ICAL, 

An old buddha has said, “A painted cake doesn’t satisfy hunger.’ 

[24:4] {1:269} 
“DiERBESTSEWBR, COtTHALI SENS She: SHOAMeO 
EDCEPF, DMOTHLVSRNSHBARMORAL HOC. OTL. 
SUA CHO BIBR OD EWN‘, MPR EOGAHRY, COMA 
Io, RELIES SiC. HSAUOLVMLS . MMOBBRILEE & BET LY 
さる ゆえ に し か の ご と くい ふ 、 と いひ 、 あ る ひ は 、 三 乗 ・ 一 乗 の 教 党 さ ら 

一 法 繊 通 、 法 法 周 。 
A single dharma barely penetrated, every dharma throughout. 

b) The tenth-century Zongjing lu FBEEK (T.2016.48:589a3): 

Eee, SR DH, 
A single dharma barely penetrated, and the myriad dharmas all return to the mind 
ground. 

  

3 snatches away the previous face of the “single dharma” (ippd no jurai seru 

menmoku o dakkyaku suru ~KROTER SHA & BHAT 4): Perhaps meaning some- 
thing like, “denies the identity of the dharma in question.” 

the “single dharma” is opposed (ipp6 o s6étai seshimuru —i¥&X tA Liv d)); the 
“single dharma” is unopposed (ippd o mutai narashimuru —ik& % EH 7k Lied): 
Exactly to what the “single dharma” is (or is not) opposed is not clear; perhaps, to other 
dharmas (though it might also be taken as the “penetration’’). 

4 mutual obstruction (sdge Aik): Presumably, meaning that the “single dharma” and 
other dharmas would obstruct each other (though, again, one might imagine an obstruc- 
tion between the “dharma” and its “penetration’’). 

5 obstacle of penetration (tsi no ge if): Or “obstacles to penetration.” 

a single penetration is myriad penetrations (ittsii kore bantsit kore nari —ifi— tVB5 
i — 4UZ78 9 ): Some would read this “it is just one penetration and myriad penetrations.” 

6 An old buddha (kobutsu 46): Le., Xiangyan Zhixian @ee@ PA (d. 898), after 
searching in vain in texts for something with which to answer his teacher’s demand 
that he say something “from the time before your father and mother were born” (bumo 
mishé EEA). The story that is the context of this saying is included in Dégen’s shinji 
Shdbégenzoé 眞 字 正法 眼 蔵 (DZZ.$:134. case 17) and discussed in the “Shobogenzo kei- 
sei sanshoku” IE7EAR #44 = Lf; see Supplementary Notes, s.v. “A painted cake can’t 
satisfy hunger.”
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IL=HBHROABDICHOS TFT LvWstet UT HBV S70, L ARR OS BIE 
よそ 、 Oc7eZyRlIS BIC ARERALVUAA EL UCR OEMS OL ARR 
THA, BIEX(LHCEDTRO, FARODBRSEMBCS. HAOIGRIC< 5 
L, CO-BeHXOMOAKA, ENADRBOIMAEBAE YO & MH 
TP 

Those robed in clouds and sleeved in mist who study these words, 
the bodhisattvas and sravakas coming from the ten directions, are not 
of one name or rank; the skin and flesh of the spirit heads and demon 
faces arriving from the ten directions are thick and are thin.’ While they 
may be studying the way of the old buddhas and present buddhas, they 
make their living under trees and in thatched huts. Therefore, in directly 
transmitting the family enterprise, some say that this is said because the 
work of studying the sutras and treatises does not inculcate true wisdom; 
some hold the view that such words are to say that instruction in the 
three vehicles and the one vehicle is not the path to sambodhi.* In gener- 
al, those who hold the view that such words are to say that provisionally 
established dharmas are actually worthless are greatly mistaken.’ They 
do not directly transmit the work of the ancestors; they are in the dark 
about the words of the buddhas and ancestors. If they are not clear about 
this one statement, who would acknowledge that they have investigated 
the sayings of other buddhas? 

  

7 robed in clouds and sleeved in mist (unnd kabei 2 #N #34): A literary expression 
for the monk, imagined as wandering the landscape; akin to the more common “clouds 
and water” (wnsui 227k). 

the skin and flesh of the spirit heads and demon faces arriving from the ten direc- 

tions are thick and are thin (kano jippo yori kitareru jinzu kimen no hiniku, atsuku, usu- 

shi PO+HLV XEN APARMORA, HO<,. JFL): Le. the many different 
monks everywhere who have studied this saying. “Spirit heads and demon faces” (jinzu 
kimen #98 921; i.e., “weird things”) is used in self-deprecating reference to monks. 

8 family enterprise (kagd 4): I.e., Buddhism. 

instruction in the three vehicles and the one vehicle (sanjd ichijé no kyogaku —3E - 

— FE 0) AS): L.e., doctrinal learning in the vehicles of sravaka, pratyeka-buddha, and 
bodhisattva, and the one, buddha vehicle; see Supplementary Notes, s.v. “Three vehi- 
cles.” 

9 provisionally established dharmas (keryii naru ho {F572 4 18): Le., the teachings 
of Buddhism based on conventional categories.
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[24:5] 

書 餅 不能 充 人 錠 と 道 取 する は 、 た と へ ば 、 諸 悪 慕 作 、 衆 善 奉 行 と 道 取 する が 
ご と し 、 基 仕 鹿 物 舘 摩 束 と 道 取 する が ご と し 、 吾 常 於 是 切 と いふ が ご と 
L, LIZFE< >< OTEK BBTRL, 

To say, “a painted cake can’t satisfy hunger” is like saying, for exam- 
ple, “Do no evil, practice the good”; like saying, “What thing 1s it that 
comes like this?”; like saying, “I’m always close to this.”'® We should 
study it like this for a while. 

  

10 “a painted cake can’t satisfy hunger” (gaby6 fund juki HBT AE FEAL): This ver- 
sion of the saying, with the auxiliary verb “can” (nd HE) does not seem to occur in the 
Chinese sources. 

“Do no evil, practice the good” (shoaku maku sa shuzen bugy6 it 2 {EREABM).: 
From the famous “Verse of the Common Precepts of the Seven Buddhas,” found through- 
out the Buddhist canon (see, e.g., Da banniepan jing KARTBSRIE T.374.12:451c11-12): 

ape Sele, aA, ARR, Cia RX. 
To do not evil, 

Practice the good, 

And purify one’s mind: 
This is the teaching of the buddhas. 

“What thing is it that comes like this?” (ze jiimo butsu inmo rai E(t FEE ER): 
A question famously put by the Sixth Ancestor, Huineng #2, upon greeting Nanyue 
Huairang Paha (677-744), from a dialogue recorded in the shinji Shobégenzo ta 
TEVEAR #K (DZZ.5:178, case 101) and often cited by Digen; see Supplementary Notes. 

“I’m always close to this” (go jd o ze setsu Gk ed): Variant of the phrase go jd 
o shi setsu & i FS te) that occurs in the “Jinzu” #3 and “Henzan” i chapters of 
the Shdbdgenzo. The sense of the glyph setsu UJ) here is subject to interpretation: the 
translation takes it as sekkin Wit (“to be familiar with,” “to be intimate with”), but 

it could also be, and has been, understood as shinsetsu (RW) (“to be ardent,” “to care 
deeply,” etc.). From a remark attributed to Dongshan Liangjie 洞 山 良 伯 (807-869). in 

answer to a question about the three bodies of a buddha. The /ozgs/g7 yz/z 洞 山 語 多 
(T.1986A.47:5 10b24-25) gives the question as: 

HH. =A2P. BAR REBAR ER, 
[A monk] asked, “Among the three bodies [of the buddha], which body doesn’t fall 

among the numbered?” 

Dégen’s shinji Shobdgenz6é iF 1E VEER (DZZ.5:152, case 55) has a variant version: 

洞 山 因 僧 問 、 三 身 中 那 身 説法 。 師 日 、 吾 常 於 此 切 。 僧 後 間 曹 山 、 洞 山道 吾 
ARM, Baal, Wa, BK, RABE, BLE OFT 
A. RUS SUR, 
Dongshan was asked by a monk, “Among the three bodies, which preaches the dhar- 
ma?” 
The Master said, “I’m always close to this.” 
The monk later asked Caoshan [i.e., Caoshan Benzhi 曹 山本 寂 (840-901)1, 
‘“Dongshan said, ‘I’m always close to this.” What does that mean?” 
Shan said, “If you want my head, cut it off and take it.” 
The monk again asked Xuefeng [i.e., Xuefeng Yicun 23I#37F (822-908)]. Feng 
struck him in the mouth with his staff and said, “I’ve been to Dongshan.”
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[24:6] 
SB EL SiH, DOTMRUESLEMST< RL, MRESEDEKK 
hot, RICE UTAMEEL SG. THERO—& > ~MORRREMWTS 
IL, BEICKEIST, BMICKELISST, KEMRICMEESTLCRERS 
が ご と し 。 

In the past, there have been few who saw the words “painted cake,” 

and no one at all who really knew them. How do I know this? Previous- 
ly, when I examined one or two stinking skin bags, they were unable 
even to question it, unable personally to attend to it; they seemed uncon- 
cerned, as if not bending an ear to the neighbors’ talk." 

[24:7] 
BeHLV SIL, LANL, QAREDOMEBSHY, LRARKEDMBSHYD, XK 

麺 を も ちい て 作法 せ し む る 正 営 舘 訂 、 か な ら ず し も 生 ・ 不 生 に あら ざれ ど 
も 、 現 成道 成 の 時 節 な り 、 去 來 の 見 聞 に 拘 率 せ ら る る と 診 光 すべ か ら ず 。 
餅 を 書 す る 月 胡 は 、 山 水 を 書 す る 款 用 と ひと し か る べし 。 い は ゆる 、 山 水 
を 書 す る に は 青 崩 を も ちい る 、 書 餅 を 書 す る に は 米 麺 を も ちい る 。 和徳 摩 な 
る ゆえ に 、 そ の 所 用 お な じ 、 功 夫 ひ と し き な り 。 

“A painted cake,” we should realize, has a face born of father and 

mother, and has a face before your father and mother were born.'” Pre- 
cisely when it is being made using rice flour, while it is not necessar- 
ily “born” or “not born,” its realization is the moment that the way is 
attained; and we should not study it constrained by our perception of 
coming and going.'* The pigments for painting cakes should be the same 
  

11 stinking skin bags (shi hitai 5248): A common term for the body, especially of 
humans; often used by Dogen in reference especially to Chan monks. For the meaning 
of the metaphor and other examples of its usage, see Supplementary Notes, s.v. “Bag of 
skin.” 

12 face born of father and mother (Sumo shoshd no menmoku XFEPTE® fH B ); face 
before your father and mother were born (bumo mishd no menmoku 2EREOM 
H ): I.e., phenomenal and ultimate identities respectively. The phrase “before your father 
and mother were born” (bumo mish6 EEA: also read fubo mishd) is a classic Zen ex- 
pression for the true self, sometimes understood as “before your father and mother gave 
birth”; see Supplementary Notes, s.v. “Before your father and mother were born.” The 
use of this metaphor here likely reflects Weishan’s challenge to Xiangyan to say a word 
“from the time before your father and mother were born.” (See Supplementary Notes, 
s.v. “A painted cake can’t satisfy hunger.”) Other versions of the story give somewhat 
different phrasing; for example, Dogen’s shinji Shobégenzo Ih IE VEER RK (DZZ.5:134, 
case 17) has: 

BGA, CEPR, RRR, Bi, Rea. 
Now, I ask you: When you were an infant just born, before you could distinguish 
north, south, east, and west — try saying something for me from just this time. 

13. Precisely when it is being made using rice flour (beimen o mochiite saho 
seshimuru shdtd inmo KRUX b bY CFE LU SIE SSB): Taking shdtd inmo 正 
fa {E/E (“just such”) as the common sh6téd inmo ji IE ERERF (“at just such a time”).
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as the pigments for painting mountains and waters.'* That 1s, we use blue 
cinnabar to paint mountains and waters, and we use rice flour to paint 
painted cakes. Such being the case, what is used is the same and the 
work is identical. 

[24:8] £1:270}3 

LaPmMITWILb, WEBS T SB LW SIA, WORE SEB + FL 
pt - GER - KIBRE, Aveo nslalkoO RRS な り 。 LOL, #S, 餅 

等 、 法 等 な り 。 こ の ゆえ に 、 い ま 現 成す る と ころ の 諸 餅 、 と も に 書 餅 な 
り 。 こ の ほか に 書 餅 を も と むる に は 、 つ ひ に いま だ 相 人 逢 せ ず 、 cee 
り 。 一 時 現 な り と い へ ども 、 一 時 不 現 な り 。 し か あれ ども 、 老 少 の 相 に 
ら ず 、 去 来 の 跡 に あら ざる な り 。 し か ある 遺 頭 に 、 書 餅 國 土 あ ら は れ 、 
立 す る な り 。 

This being so, the “painted cake” spoken of here means that all the 
pastry cakes, vegetable cakes, milk cakes, roasted cakes, steamed cakes, 

and so forth — all of them appear from paintings. We should realize 
that the paintings are equal, the cakes are equal, the dharmas are equal.'° 
For this reason, the cakes appearing here are all “painted cakes.” When 
we seek painted cakes other than these, we will never meet them, never 

bring them out.'® While they may be a simultaneous occurrence, they are 
  

Some read beimen > #il (“rice flour”) as “rice and wheat”; however it is read, note that, 
here and below, the “painted cake” is painted with the ingredients of the cake. 

its realization is the moment that the way is attained (genj6d ddjd no jisetsu 77 現 成 

18 A ORF Ei Ze Y ): A tentative translation of a phrase somewhat difficult to parse, taking 
genjo Fink (“realization”) as the grammatical subject and reading ddjo iB Ak as “attain- 
ment of the way” in accordance with its use below, in the first line of the verse in section 

11. The exact sense of this sentence is subject to interpretation, but one reading might be 
something like, “whatever cake is or is not produced from the ingredients, the making of 
the cake is the realization of Buddhist practice.” 

14 pigments (tankaku F}8): More literally, “cinnabar and ochre,” used as a generic term 
for the colors employed in painting. The compound “mountains and waters” is a standard 
term for “landscape.” 

15 the paintings are equal, the cakes are equal, the dharmas are equal (ga 10, byd 

to, hore Bs, «BRE, YK): Acommon rhetorical pattern that Dogen will repeat below, 
section 18. It can be seen, for example, in a saying by Mazu Daoyi 454818 — (709-788) 
(e.g., at Jingde chuandeng lu FEAR LEER, T.2076.5 1:440a12-13): 

名 等 義 等 一 切 諸 法 皆 等 、 純 一 無 雑 。 
The names are equal, the meanings are equal, and all the dharmas are equal, pure 
and unadulterated. 

Dédgen quotes this line in his Fushukuhanpo #4 FRYE (DZZ.6:46) and uses a variant of 
the pattern in his “Shdbdgenz6 shinjin gakudo" 正法 眼 蔵 身 心 移 道 (DZZ.1:49): 

語 等 な り 、 心 等 な り 、 法 等 な り 。 
The words are equal, the minds are equal, the dharmas are equal. 

16 we will never meet them, never bring them out (tsui ni imada soh0 sezu, min- 

enshutsu nari DONCVWE EET. ATA Ze Y ): Borrowing the fixed expression,



24. Painted Cakes Gabyo fit 271 

a simultaneous non-occurrence.'’ Nevertheless, it is not [that they show] 
signs of old age or youth, it is not [that they leave] traces of coming and 
going. Here, in such a place, the land of the “painted cake” appears and 
is established. 

[24:9] 

AFEML EW SIL, MUS+ORMB CSO SNED, BHICHAT OAH 
S.A RET SICOUICML ae OL ODWARL. MICE 5S SHEE 
し 、 餅 に 相 待 せら る る 餅 あ ら ざ さる が ゆえ に 、 活 計 つ た は れず 、 家 風 つ た は 
ns, Mlb RED ZA. RSS. TREO, Bb ORDER , 
青 黄 赤 日 、 長 短 方 園 な り 。 

‘“Doesn’t satisfy hunger” means that, while “hunger” 1s not employed 
by the twelve times, there is no opportune time to meet the “painted 
cake”; and that, when we consume the “painted cake,” it does not in the 

end have the power to end our “hunger.”'® Since there is no cake rela- 
tive to “hunger,” and there is no hunger relative to “hunger,” no [such] 
livelihood is transmitted, no house style transmitted.'’ “Hunger” ts a sin- 
gle staff; shouldered horizontally, shouldered vertically, it is a thousand 
changes and a myriad transformations. “Cake” is the single occurrence 
of body and mind; it is blue, yellow, red, and white; long, short, square, 

and round.” 

  

“meeting without bringing it out” (sdhd funenshutsu tHji# F445 4); here, probably mean- 
ing simply that there are no other painted cakes. 

17 while they may be a simultaneous occurrence, they are a simultaneous non-oc- 

currence (ichiji gen nari to iedomo, ichiji fugen nari —FFER7RO EVN EB, RRR EL 
7¢) ): Probably, meaning that the cakes and the paintings occur and do not occur together. 

18 employed by the twelve times (jini ji shi 十 二 時 使 ): The notion of employing 
and being employed by the twelve times (into which the day was traditionally divided) 
occurs frequently in the Shdbdgenzo; it comes from a popular saying attributed to the 
famous Tang-dynasty Chan master Zhaozhou Congshen 趙 州 従 訟 (778-897): see Sup- 
plementary Notes, s.v. “Employ the twelve times.” 

19 Since there is no cake relative to “hunger,” and there is no hunger relative 

to “hunger,” no [such] livelihood is transmitted, no house style transmitted (ki ni 

s6tai seraruru by6 nashi, by6 ni sotai seraruru by6 arazaru ga yue ni, kakkei tsutaware- 

zu, kafu tsutawarezu Micha 待 せら る る 餅 な し 、 餅 に 相 待 せら る る 餅 あ ら ざ る が ゆえ 
に 、 活 計 つ た は れず 、 家 風 つ た は れず ): Perhaps meaning that, since “cake” and “hun- 
ger” are not related to each other, there is no Buddhist tradition of eating painted cakes to 
satisfy hunger. The first two phrases here could also be parsed, “There is no cake relative 
to hunger: and because there is no hunger relative to hunger... .” 

20 single occurrence of body and mind (ichi shinjin gen — 5h): Or “occurrence of 
a single body and mind.” See Supplementary Notes, s.v. “Body and mind.” 

blue, yellow, red, and white; long, short, square, and round (sei 6 shaku byaku, cho 
tan hé en & SIR, $8 H[B): A fixed set, appearing often in Buddhist literature, for 
the variety of things in the world.
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[24:10] 
いま 山水 を 書 す る 青 緑 騰 を も ちい 、 奇 厳 怪 石 を も ちい 、 tHUe 
を も ちい る 。 ERT BHBLERDCOLEL, REBTBIC, WK 
Re EO bDVWS, PHeBITAICIL, VEMLRES EDODWAZDAILHST, = 
Foe HOBHVWA, -—BBFH EWS, =MAWOBES EOEDVW SD, 
DPCOTEC ULC, SHOBABAAEALU SENAZDOZAlL, —WikhltAa7se 

Bie7e 0, —HBRBt, Aree, BH CBB CmBAT ALL (ON 
の いづ れ か 鐵 柱 杖 な る 、 い づれ か 色 法 、 い づれ か 心 法 な る と 、 審 
に 功夫 参 究 す べき な り 。 徹 摩 功夫 する と き 、 生 死去 来 は こと ご と く 書 園 

my we Lea Sete BIB fe お ほ よ そ 法 界 虚 空 、 い づれ も 書 園 に あ 
ら さ る な し 。 

Now, when we paint mountains and waters, we use blue patina and 
cinnabar and ochre, we use weird cliffs and strange rocks, we use the 
seven treasures or four treasures.*' The task of painting a cake ts also 
like this. In painting a person, we use the four elements and five ag- 
gregates.”* In painting a buddha, we use not only a clay shrine and dirt 
clod: we use the thirty-two marks; we use one blade of grass; we use the 
inculcation of three asamkhyeya and one hundred kalpas.*”* In this way, 
  

21 blue patina and cinnabar and ochre (seiroku tankaku 4 #KFHE): The term seiroku 

青 緑 (translated here “blue patina”) is thought to be synonymous with rokush6 #K 
(literally, “greenish blue,” referring to the patina forming on bronze and copper used as a 
pigment); the expression seiroku sansui {##®K LU 7K indicates a colored landscape painting 
(as opposed to a black ink landscape). 

weird cliffs and strange rocks (kigan kyoseki a7 #R1E4): A fixed idiom for the bizarre 
natural forms in Chinese landscape painting. 

seven treasures or four treasures (shippd shihd «#00 #): “The seven treasures” 
(shipp6 or shichihd c#&; S. sapta-ratna) is a standard term in Buddhist literature for 
various lists of precious substances; one common version gives gold, silver, beryl, crys- 
tal, agate, ruby, and cornelian. Mount Sumeru, at the center of the world, is sometimes 
said to be made of the seven treasures. “The four treasures” (shihd PU #¥) is a somewhat 

less common list consisting of gold, silver, beryl, and crystal. Interestingly, in our con- 
text of painting here, the same expression can refer to the four implements used in calli- 
graphy: brush, ink, paper, and inkstone. 

22 four elements and five aggregates (shidai goun PUK f:#4): I.e., the four primary 
forms of matter (S. mahabhiita) — earth, water, fire, and wind — of which the physical 

world is composed; and the five “heaps” (S. skandha) — form, sensation, cognition, for- 
mations, and consciousness — into which the psychophysical organism can be analyzed. 
See Supplementary Notes, s.v. “Four elements and five aggregates.” 

23 clay shrine and dirt clod (deigan dokai JE## 42): I.e., the materials of the Bud- 

dhist icon. Perhaps alluding to the conversations of Chan Master Zhaozhou Congshen #i 
INHtEs. See Jingde chuandeng lu FABRE, T.2076.51:277¢3: 

(Sil, Roe. Biss, RRR, (Sao, RRASR EIA Ba, ££. 
A monk asked, “What is a buddha?” 
The Master said, “What’s in the hall.” 
The monk said, “What’s in the hall — that’s nothing but a molded image in a clay 

shrine.”
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because we have been drawing the painted buddha on a single scroll, 
all the buddhas are painted buddhas, and all the painted buddhas are the 
buddhas. We should examine the painted buddha and the painted cake. 
Which is the black stone tortoise, and which is the iron staff??* Which is 

a form dharma and which is a mind dharma?” We should work away at 
investigating this in detail. When we work away at it like this, birth and 
death, coming and going, are all paintings; unsurpassed bodh1 itself 1s 
a painting. Overall, the dharma realm and empty space are nothing but 
paintings. 

* KOK OK OK 

[24:11] {1:271} 

obs, GRAS tmK, BSA Wea, 

An old buddha has said,”° 

The way attained, white snow flies off in a thousand flakes; 

The painting done, blue mountains come forth in multiple scrolls. 

  

The Master said, “Right.” 

And see Zozg7ze77 zz 宗門 武 庫 , T.1998.47:951c06: 

有 僧 問 、 如 何 是 大 。 云 、 土 塊 。 
A monk asked, “What is a buddha?” 
He said, “A dirt clod.” 

thirty-two marks (sanjiini so =+- —##): The extraordinary physical characteristics as- 
cribed to the body of a buddha in Buddhist literature. 

one blade of grass (ikkyo s6 — 2): Likely reflecting a well-known Zen trope, invoked 
elsewhere in the Shobdgenzo, that equates a single blade of grass with the sixteen-foot 
body of the buddha; see Supplementary Notes, s.v. “One blade of grass.” 

three asamkhyeya and one hundred kalpas (sangi hyakké =i 8 H)): The length of 
time it takes in some accounts to become a buddha: three incalculable (asamkhyeya) 
eons to master the six (or ten) perfections of the bodhisattva, and a hundred additional 

eons to develop the thirty-two marks of a buddha’s body. 

24 black stone tortoise (seki uki 4.54); iron staff (tetsu shud FXFEX): The former 
is a Stone image of a black tortoise used as an auspicious decoration and sometimes used 
in Zen texts as a symbol of something free from deluded discrimination; the latter is the 
walking stick of the traveling Buddhist monk, often carried by the Zen master when he 
“ascends to the hall” (j6d6 ££) for a formal lecture. (See Supplementary Notes, s.v. 
“Staff.”) Why the two appear together here is uncertain. 

25 form dharma (shiki hd 74); mind dharma (shinpd Y&): Standard terms for 

physical and mental phenomena respectively; or for the first of the five aggregates and 

the remaining four, respectively. 

26 old buddha (kobutsu 4): The source of this verse, given in Chinese, has not been 

identified.
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[24:12] 

これ 大 悟 話 な り 、 華 道 功夫 の 現 成 せ し 道 底 な り 。 し か あれ ば 、 得 道 の 正 営 徳 
誠 時 は 、 青 山 白 雪 を 敷 軸 と な く 書 彫 し きた れる な り 。 一 動 一 静 、 し か し な が 
ら 書 彫 に あら ざる な し 。 わ れ ら が いま の 功夫 、 た だ 書 よ りえ た る な り 。 + 

療 ・ 三 明 、 こ れ 一 軸 の 書 な り 。 根 ・ 力 ・ 覚 ・ 道 、 こ れ 一 軸 の 書 な り 。 も し 書 
は 軸 に あら ず と い は ば 、 高 法 み な 宙 に あら ず 。 萬 法 み な 買 に あら ず ば 、 化 法 
も 寅 に あら ず 。 人 法 も し 買 な る に は 、 書 餅 す な は ち 買 な る べし 。 

This is the talk of great awakening, a saying revealing concentrated 
effort in pursuit of the way. Thus, at the very moment of gaining the 
way, the blue mountains and white clouds have been painted in what 
he calls “multiple scrolls.”*’ One moving, one still, yet all of it nothing 
but a painting.*® Our present concentrated effort has come solely from 
a painting. The ten epithets and three knowledges — these are a single 
scroll of painting; the faculties, powers, awakening, and path — these 
are a single scroll of painting.”’ If we say that paintings are not real, then 
all the myriad dharmas are not real; if all the myriad dharmas are not 
real, then the buddha dharma is also not real. If the buddha dharma is 

real, then the “painted cake” must be real. 

* KOK OK OK 

  

27 what he calls “multiple scrolls” (sijiku to naku 敷 軸 と な く ): Following the read- 
ing of MSS that give siijiku to gzz ん z 敷 軸 と な ずく . 

28 One moving, one still (ichidd ichijo —#)—i##): Or “each movement, each stillness.” 

The translation assumes “clouds” and “mountains” respectively as the antecedents. 

29 ten epithets and three knowledges (jiig6 sanmy6 +5 + =A): (a) Ten titles by 
which a buddha is known, and (b) the three paranormal knowledges possessed by a 
buddha. 

a) Ten epithets: (1) tathagata (nyorai 203K; “thus come”), (2) arhat (6gu 應 供 : “wor- 
thy”), (3) samyak-sambuddha (shétégaku IE or shohenchi Ev 2; “perfectly awak- 
ened”), (4) vidya-carana-sampanna (mydgy6 enman 94747 [Blima; “perfectly endowed with 
wisdom and conduct”), (5) sugata (zenzei ##f; “well gone’), (6) lokavid (seken ge tt 
間 解 : “knower of the world”), (7) anuttara (muj6 shi #£ E+; “unsurpassed”), (8) pu- 
rusadamya-sarathi (jogo jobu HX RK; “tamer of people”); (9) sasta-devamanusyanam 
(tennin shi K Af; “teacher of devas and humans”); bhagavdan (seson tt®$; “world-hon- 
ored”). 

b) Three knowledges: (1) divya-caksus (tengen KR; “the deva eye”), (2) piir- 
va-nivasanusmrti (shukumyo chi fats; “recollection of former lives”), (3) dsra- 
va-ksaya-jridna (rojin tsit ia ai; “knowledge of the elimination of the contaminants”). 

faculties, powers, awakening, and path (kon riki kaku do 根 ・ 力 ・ & + 38): Four 
of the groups of virtues that make up the traditional list of the thirty-seven factors of 
bodhi (sanjishichi hon bodai bunp6 =+ tinea 1&; S. saptatrimsad-bodhi-pa- 
ksika-dharmah; for Dogen’s discussion of which, see “Shd6bdgenzo sanjishichi hon bo- 
dai bunpo” 正法 眼 蔵 三 十 七 品 菩提 分 法 ): (1) the five faculties (oz t&; S. indriya); (2) 
the five powers (riki 7; S. balani); (3) the seven factors of awakening (kakushi *3z; S. 

bodhyanga); and (d) the eightfold path (dé i&; S. marga).
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[24:13] 
ERE RK, DARICHLS, WIICHSODADINBABMASE, Biv 
は く \ HA Bt 

Great Master Kuangzheng of Yunmen was once asked by a monk, 
“What is the talk that transcends the buddhas and surpasses the ances- 
tors?’”*° 

The Master said, “Pastry cakes.” 

[24:14] 
“OR, LODPIZCMKIAL., AABRT CICBIRK PT SITIL, PARRA O EK 
CET SAME MEL OERDO. BAT SEADSOL 現 成 
> Hie), VERO RERE, PROT ILNBHO KAM Y, 
£B PREMADE dO, ABATE OZ 分 あり 。 

This saying, we should work on quietly. Where “pastry cakes” are ful- 
ly realized, there will be ancestral masters who speak of “talk that tran- 
scends the buddhas and surpasses the ancestors,” men of iron who do not 
hear it, and students who listen to it; and they have sayings that realize 
it.°' Divulging the matter and achieving accord using “pastry cakes” here 
is certainly one or two “painted cakes.’** They have the “talk that tran- 
scends the buddhas and surpasses the ancestors”; they have the status of 
entering into buddha and entering into Mara.» 

* OK OK K OK 

  

30 Great Master Kuangzheng of Yunmen (Unmon Kydshin daishi =FAEIS XE—m): 
I.e., Yunmen Wenyan 雲 門 分 (864-949). “Great Master Kuangzheng” is a posthu- 
mous title; “Yunmen” is the name of a mountain in the Shaozhou #91 area of Guang- 
dong Province. This dialogue, given here mostly in Japanese, is found in several sources; 
see, e.g., Yunmen Kuangzhen chanshi guanglu 2=F4E Beem Bek, T.1988.47:548b5-6; 
Biyan lu 32%, T.2003.48:204b 13-14, case 77. 

31 men of iron who do not hear it (monjaku sezaru tekkan HAGtt & 4 HWE): “Man 
of iron” (tekkan $i) is acommon Zen term, occurring frequently in Dogen’s writings, 
for the solid practitioner; see Supplementary Notes, s.v. “Man of iron.” Some manuscript 
witnesses give here the less surprising monjaku seru f+ 4 (“have heard it”). 

32 Divulging the matter and achieving accord using “pastry cakes” here (ima koby6 no 
tenji toki VE RABE O Re HR): “Divulging the matter and achieving accord” is a fixed 
idiom, common in Zen texts, used especially for the relationship between master and 
disciple; see Supplementary Notes, s.v. “Divulging the matter and achieving accord.” 

33 status of entering into buddha and entering into Mara (Da nyuma no 

bun Affs AJO4)) : I.e., advanced spiritual abilities, taking bun 分 here as mibun 47 
(one’s “place,” or “lot”). To “enter into buddha and Mara” is a common image in Zen 

texts, as in the saying, “You can enter into buddha (nyibutsu A‘#$), but you can’t enter 

into Mara (nyima AJ) . (See, e.g., Dahui Zonggao’s Kae Zongmen wuku ARPA 
iA, T.1998B.47:950a15.)
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[24:15] {1:272} 
SRR, Mere AL, 

My former master said, “The tall bamboo and the banana plant enter 
the picture.”** 

[24:16] 
~ OMI, RSF HRBMEAZbLOO, LRICBMOBLSH AWRY, 

This saying is a saying in which one who has transcended and sur- 
passed the long and the short studies the picture of both. 

[24:17] 
Heisei 7e 0, PB Om EWN ED, BBE UCR LEPAl 
(BI OFADY, EOTEAIB, EDSZLEIRMOESSAZEY, KBE 
陽 を 劇 見 す と い へ ども 、 大 聖 、 陰 陽 を 測度 する こと あ た は ず 。 ae be 
法 等 な り 、 測 度 等 な り 、 道 等 な る が ゆえ に 。 い ま 外 道 ・ 二 乗 等 の 心 目 に か 
か は る 険 坦 に は あら ず 、 これ は 傘 竹 の 陰陽 な り 。 億 性 の 歩 麻 なり 、 休 人 の 
世界 な り 。 傘 竹 の 午 属 と し て 十 方 諸 人 あ り 。 し る 太 し 、 天 地 電 埋 は 備 竹 の 
根 環 枝葉 な り 。 こ の ゆえ に 、 天 地 乾 電 を し て 長久 な らし む 、 大 海 須 紙 ・ 半 
十 方 界 を し て 堅 年 な らし む 、 振 杖 ・ 竹 穫 を し て 一 老 ・ 一 不老 な らし む 。 

“Tall bamboo” is long bamboo.” While it may be the movement of yin 
and yang, what makes the yin and yang move are the years and months 
of the “tall bamboo.”*° Those years and months, the yin and yang, can- 
not be calculated. The great sage may observe the yin and yang, but 
the great sage cannot measure the yin and yang; for with both yin and 
yang, the dharmas are equal, the measurements are equal, the ways are 
equal.*’ They are not the yin and yang now seen by the mind and eye of 
the other paths and the two vehicles; they are the yin and yang of the 
“tall bamboo.”?® They are the transit of the “tall bamboo”; they are the 

  

34 My former master (senshi 4cBi): I.e., Tiantong Rujing K AF (1162-1227). His 
words occur at Rujing chanshi yulu RIF HHEM ae ER, T.2002A.48:126c24-25. 

35 “Tall bamboo” is long bamboo (shichiku wa chéochiku nari (V1 (LE 78 9 ): D6- 
gen is here simply explaining the Chinese term. 

36 While it may be the movement of yin and yang (ony no un nari to iedomo [2% 
の 運 な り と い へ ども ): I.e., although the length of the bamboo is a result of the processes 

of yin and yang. 

37 great sage (daishd K#): May refer either (a) to a buddha or other advanced Bud- 

dhist adept, or (b) to a sagely figure of Chinese tradition. 

the dharmas are equal, the measurements are equal, the ways are equal (h0 (6 nari, 

s/7 ん 7 ん z 7 の 7 の 7 の 5 76 7g7z 法 等 な り 、 測 度 等 な り 、 道 等 な る ): Repeating the rhetor- 
ical pattern seen above, section 8. 

38 mind and eye of the other paths and the two vehicles (gedo nijo to no shin moku 
外道 二乗 等 の 心 目 ): IL.e., the perceptual faculties of the members of non-Buddhist reli- 
gions and non-Mahayana Buddhist traditions.
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world of the “tall bamboo.’*’ As attendants of the “tall bamboo,” there 

are the buddhas of the ten directions. We should realize that heaven and 

earth are the “roots, stalks, branches, and leaves” of the “tall bamboo.’”° 

Therefore, they make heaven and earth long endure; they stabilize the 
great oceans and Sumeru, and all the worlds in the ten directions; they 
make the staff and the bamboo stick “one old, one not old.””*! 

[24:18] 

Melt, HK AMLZ > DRAMAS RR BRE LTAWZ 
(c, BK AL CRKIBIT PSSA, OLA BRL, SBEWOMAN 
L, FERICMARL, 2B BRS OT, BROAD, 7RIZIREK 
(cet onic, ARAPEOMICHELIZT, “OHB*BET, Ht 
水 火 風 を 活 計 な らし め 、 心 意識 得 を 大 死な ちら し なむ 。 か る が ゆえ に 、 こ 
の 家業 に 春秋 人 冬 夏 を 調度 と し て 受 業 し きた る 。 

“The banana plant” takes earth, water, fire, wind, and space; mind, 

mentation, consciousness, and wisdom as tts “roots, stalks, branches, 

and leaves, flowers and fruit, lustrous and colored’; therefore, it wears 

the autumn wind and is broken by the autumn wind.” Not a single dust 
mote remains; we can say it is pure. In the eye, there are no sinews or 
  

39 transit of the “tall bamboo” (shitchiku no 7o/e ん 條 性 の 歩 暦 ): Using an astrolog- 
ical term for the progress of a body through the celestial houses. 

40 “roots, stalks, branches, and leaves” (kon kyo shi yo #8 S43): Recalling a verse 
from the Lotus Sutra, repeated in the following section; see Note 42, below. 

41 great oceans and Sumeru (daikai Shumi KY 78 '¥#): I.e., Mount Sumeru, the moun- 
tain at the center of a Buddhist world system. “The great oceans” (daikai Ki##) refers to 
the rings of seas surrounding Sumeru. 

they make the staff and the bamboo stick “one old, one not old” (shuj6 shippei o shite 
ichi ro ichi fur6d narashimu fEtK + TEER UC E+ —R ERS LGD): “Staff?” (shujd 
#£4X) and “bamboo stick” (shippei 71) refer to implements carried by the Zen master: 
a walking staff and a curved stick held when teaching. The expression “one old, one not 
old” likely reflects a verse by Dongshan Liangjie iL B ft (Dongshan Wupen chanshi 
yulu Wa LUIS ABEM BBR, T.1986A.47:510al 9-20; quoted by Dogen in his Ehei koroku 
Ik FE RRER, DZZ.3:226, no. 351): 

道 無心 合 人 、 人 無心 合 道 。 欲 識 箇 中 意 、 一 老 一 不老 。 
The way, without mind, accords with the person; 
The person, without mind, accords with the way. 
If you want to know the point in this, 
It’s one old, one not old. 

42 earth, water, fire, wind, and space; mind, mentation, consciousness, and wisdom 

(chi sui ka fu kit shin i shiki chie HO7K:K JEVZE + aK): Le., the physical and mental 
realms. The first five terms (chi sui ka fu kit #17k:kJ&\ZE) represent the five elements of 
Buddhist physics; the next three terms (shin i shiki 心 意識 ) are a common expression 
for mental functions; the last item (chie #4) is the standard compound expression for 
“wisdom” (though, for linguistic symmetry, it might be that we are supposed to read it 
here as separate words, “knowledge” and “wisdom’’).
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bones; in the colors, there is no adhesive: there is liberation on the spot.” 

Since it is restricted to being quick, it is not a question of moments or 
ksana.“ Taking up this power, it makes a livelihood of earth, water, fire, 

and wind; it makes the great death of mind, mentation, consciousness, 

and wisdom.” Thus, in this family enterprise, the work has been taken 
on with spring, autumn, winter, and summer as the implements. 

[24:19] {1:273} 

VEIT BHOSIEBR, (nsll7e0, “nic ho CWBeeMSEUTK 
rAd Old, xEREL DICMMZASL, LEO SLRS TRDOT, 
USES 7h, ERR ere, ER SR, ARERR 
なり これ みな 書 園 な る が ゆえ に こ 、 長 短 の 彫 、 か な ら ず 相 符 する な り 。 ke 
Hdd, BBREICHOT, (OI, HX ODICBRATRL, LEE 
SICH A > HIAISBMZAD OAC, AKILHBLORMC, HAITBIY 成 
ずる な り 。 

Now, as for the whole situation of the “tall bamboo” and “banana 

plant,” they are a picture. Based on this, those who have a great awaken- 
ing by hearing the sound of bamboo, whether dragons or snakes, must be 
pictures.*° We should not doubt this with the sentiments of common peo- 
  

“roots, stalks, branches, and leaves, flowers and fruit, lustrous and colored” (kon 

kyo shi yo ke ka ko shiki tR 438 + H55C ): From a verse in the Lotus Siitra describ- 
ing the varied plants of the world watered by the same rain; see Supplementary Notes. 

43 in the colors, there is no adhesive (shikiri ni kochi arazu BIL B R&S © ST): The 
term kdchi 1% refers to the bonding agent in pigments (in Kawamura’s text, the ele- 
ment # is written with radical 130). The choice of “color” for shiki here obscures its 

use to render riipa. the object of the “eye” (gen HR) with which it is being paired. 

there is liberation on the spot (tdsho no gedatsu ari & Ke fei & Y ): It is not obvi- 
ous what is liberated from what. Perhaps the banana plant is liberated, or the “eye” and 
“colors” are both liberated. 

44 Since it is restricted to being quick (sokushitsu ni koken serareba RIKI PAE © 
4viL): Some editions read here “since it is not restricted in its quickness” (sokushitsu ni 

koken serarezareba RIK (CfA Bt bh SAN). 

moments or ksana (shuyu setsuna 2A ® # Al): The term ksana is used in Buddhist texts 
for the shortest unit of time. The term shuyu 24 is used for Sanskrit muhiirta, a very 
short period of time, sometimes reckoned as 216,000 Asana, or one thirtieth part of a day. 

45 Taking up this power (kono rikiry6é o koshite — O 7) & *% # L T): Both the agent of 
the verb and the antecedent of the pronoun are unexpressed. The translation assumes that 
the “banana plant” takes up the power of liberation, but one might also understand that 

we take up the power of the “banana plant.” 

46 those who have a great awakening by hearing the sound of bamboo (chikusho o 
monjaku shite daigo sen mono (1% * WIA L CAI A bb): Likely an allusion to the 
story, alluded to above, Note 6, of the awakening of Xiangyan Zhixian 484, who 
gained an understanding upon hearing the sound of a bit of debris striking a bamboo stalk. 

dragons or snakes (ryiida #E®E): Also read rydda, rydja, and ryiija. Used generically 
for reptilian creatures, and sometimes used for great men (“a dragon of a snake”); in the
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ple and sages.*’ It is “that stem Is that long’; it 1s “this stem 1s this short’; 
it is “this stem is this long”; it is “that stem is that short.”** Because 
they are both pictures, inevitably they match long and short pictures. It 
is not that, when there are long pictures, there are no short pictures. We 
should clearly study this principle. Truly, because all the worlds and all 
the dharmas are a picture, persons and dharmas appear from the picture; 
buddhas and ancestors are realized from the picture. 

[24:20] 
Lrbmwsetalib, BHicdS SNIP Brel, BMichHo SHI. 
人 に 相 人 逢 せ ず 、 書 充 に あら ざれ ば 力量 あら ざる な り 。 お ほ よ そ 、 角 に 充 
し 、 不 角 に 充 し 、 錠 を 充 せ ず 、 不 人 秋 を 充 せ さる こと 、 書 飼 に あら ざれ ば 不 
得 な り 、 不 道 な る な り 。 し ば らく 遺 筒 は 書 餅 な る こと を 診 肖 す べし 。 こ の 
款 旨 を 参 明 する と き 、 い ささ か 還 物 物 皿 の 功徳 を 、 映 心 に 究 甘 す る な り 。 
この 功徳 、 い まだ 現 前 せ ざ る が ご と き は 、 移 道 の 力量 、 い まだ 現 成せ ざる 
な り 。 こ の 幼 徳 を 現 成せ し な る 、 誇 書 現 成 な り 。 

This being so, if it is not a “painted cake,” it has no cure that “satis- 
fies hunger”; if it is not painted hunger, it never encounters a person; 
if it is not painted satisfaction, it has no efficacy. In general, satisfy- 
ing hunger, satisfying non-hunger, not satisfying hunger, not satisfying 
non-hunger — if they are not painted hunger, they are not attained, they 
are not spoken of. We should study for a while the fact that this is a 

  

context here, likely “the great and the small” — 1.e., akin to “common people and sages” 
(bonsho FLEE). Perhaps, reflecting the expression “dragon head, snake tail” (ryuto dabi 
BESA#E Fz), used in reference to those who pretend to be better than they are. 

47 common people and sages (bonshd /L#2): |.e., ordinary people and advanced adepts 
on the Buddhist path. 

48 “that stem is that long” (na kan toku inmo cho Bh=74'/SFEE): Reference to the 
culm of the bamboo: after a saying of Cuiwei Wuxue 22 (t#@22 (dates unknown) in- 
cluded in Dégen’s shinji Shobdgenzé (hf EYER RK (DZZ.5:162, case 71) and treated 
elsewhere in his writings. Here is the version from the Jingde chuandeng lu Fx {2 {HER 
(1.2076.51:318c4-7): 

問 、 如 何 是 西 來 的 的 意 。 翠 微 日 、 待 無人 即 向 溢 説 。 師 良 久 日 。 無人 也 請 師 説 。 
以 微 下層 床 引 師 入 人 竹園 。 師 又 日 、 無 人 也 請 向 説 。 翠 微 指 竹 日 、 遮 竿 得 信 訂 
fe, ANSE. 
[Yunmen Wenyan 22 F4 3c{] asked, “What is the clear intention of [Bodhidharma’s] 
coming from the west?” 
Cuiwei said, “Once no one’s around, I’Il tell you.” 
The Master [i.e., Wenyan] waited a while and said, “No one’s around; | beg the 
Master to tell me.” 
Cuiwei got down from his meditation seat and led the Master into the bamboo gar- 
den. The Master said again, “No one’s around; | beg the Reverend to tell me.” 
Cuiwei pointed at the bamboo and said, “This stem is this long; that stem is that 

short.”
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painted cake.*” When we study the essential point of this, we exhaustive- 
ly investigate with body and mind a little of the virtue of turning things 
and things turning.°° Where this virtue is not yet manifest, the power of 
studying the way is not yet realized. To bring about the realization of this 
virtue is the realization that verifies the painting. 

TE EAR tec ee BFS — + 

Treasury of the True Dharma Eye 

Painted Cakes 

Number 24 

[Ryumonji MS:] 

個 時 仁治 三 年 王 寅 十 一 月 初 五 日 、 在 干 観音 導 利 興 聖 費 林 寺 示 衆 
Presented to the assembly at Kannon Dori K6sho Horin Monastery; 

fifth day, eleventh month of the senior water year of the tiger, the third 
year of Ninji [28 November 1242] °! 

[Tounji MS:] 

(A@ER+—AMtCA. ETHER ISR SZ, RK 
Copied this in the guest office at KOsh6; seventh day, eleventh month 

of the senior water year of the tiger, in Ninji [30 November 1242]. Ejo 

  

49 this is a painted cake (shako wa gaby6 naru ja lt B BF Ze SD ): The pronoun “this” 
(shako 38 f&l) here has no obvious antecedent; perhaps, a reference to both our hunger 
and its satisfaction. 

50 turning things and things turning (tenmotsu motten *4%7#$): Expres- 
sions best known from the Chinese Sirangama-siitra (Shoulengyan jin HEBHEE, 
T.945.19:111c25-28): 

一 切 衆 生 従 無 始 來 迷 己 含 物 。 失 於 本 心 含 物 所 韓 。 BREPHRAB). BHD 
則 同 如 來 。 身 心 園 明 、 不 動 道 場 、 於 一 毛 端 遍 能 含 受 十 方 國 土 。 
Living beings from beginningless time have all been deluded by things. They lose 
their original mind due to being turned by things. Therefore, they see here the large 
and see the small. If they could turn the things, they would be the same as a tathagata. 
Their bodies and minds would be perfect and bright; without moving from the place 
of awakening, in the tip of a single hair, they could fully include the lands of the ten 
directions. 

51 The Tounji i * MS shares an identical colophon.



TREASURY OF THE [TRUE DHARMA EYE 

NUMBER 25 

Sound of the Stream, Form of the Mountain 

Keisei sanshoku 

(RF LL £8



282 DOGEN’S SHOBOGENZO VOLUME II 

Sound of the Stream, Form of the Mountain 

Keisei sanshoku 

INTRODUCTION 

This text was composed in the spring of 1240, during the summer retreat 
at Koshoji. It is thus among the earliest chapters of the Shobogenzo, 
written before the period 1241-1244, during which the bulk of the col- 
lection is dated. It occurs as number 25 in both the seventy-five and 
sixty-chapter editions and as number 9 in the Honzan edition. 

The work takes its title from a verse by the famed Song-dynasty poet 
official Su Shi ##t, known as Su Dongpo & #4& (1036-1101), that cel- 
ebrates an experience on Mount Lu it in which the poet heard the 
sound of a stream as the preaching of a buddha and the form of the 
mountain as the body of a buddha. The title theme, then, 1s the natural 

world as the manifestation of the dharma body of the buddha and the 
expression of the buddha’s teaching. Dogen would return to these two 
elements of Su Dongpo’s verse in later texts of the Shobogenzo — e.g., 
in the celebrated “Mountains and Waters Sitra” (“Sansui kyo” [LU 7Kk#), 
written in the autumn of 1240, and “The Insentient Preach the Dharma” 

(“Mujo seppo” #faat7&), from 1243. 

After commenting on Su Dongpo’s verse, Dogen makes brief remarks 
on several thematically related passages dealing with the natural world: 
the famous stories of Xiangyan Zhixian’s &#k4 PA spiritual awakening 
at the sound of a tile striking a bamboo, and of Lingyun Zhiqin’s #2275 
#) resolving thirty years of practice upon seeing peach trees in bloom; 
as well as two Zen dialogues on the topic of the phrase “the mountains, 
rivers, and the whole earth” (senga daichi |i] XH). 

The “Keisei sanshoku,” however, 1s not merely a poetic appreciation 
of the spiritual value of the natural world. Surprisingly enough, after 
the material on the title theme (which occupies less than half the total 
work), the remainder of the text is taken up with matters ethical. In a 
lament about the moral state of Japanese Buddhism in his own day and 
an extended criticism of clerics who seek fame and profit through Bud- 
dhism, Dégen warns his readers against “the dogs that lick the dry bone”
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of worldly fortune, “the dogs that bark at good people,” “the dogs” 
like those who tried out of jealousy to poison the first Chan ancestor, 
Bodhidharma. He calls on his readers to repent of their transgressions 
and pray for help from the buddhas and ancestors, to arouse the pure as- 
piration of the bodhisattva for unsurpassed, perfect bodhi, and “to walk 
the path of prior sages.” In the end, Dogen concludes, it is only when 
we have this right attitude toward Buddhist practice that we hear “the 
eighty-four thousand verses” of the mountain stream.
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IEVEAR HEC — 

Treasury of the True Dharma Eye 

Number 25 

ee LU 

Sound of the Stream, Form of the Mountain 

[25:1] {1:274} 
hol RHE CRIBS OMABIZL, MRORHAIKR BRO, MROMRE 
7g 3“AL, PYEDBBOEMBSSZL LDH, BREOMBD SIC, HAO 
FIRES Cfo, MRAOS, KOEDICHMAIT, MO Mh 
FZ, BbRMROL HD RRO, ADRAC. RAR DBA Ze 0, 
ATS & (TEA, 

In anuttara-bodhi, the buddhas and ancestors who transmitted the way 
and handed on the work are many; and the traces of predecessors who 
pulverized their bones are not lacking.' We should learn from the an- 
cestor who cut off his arm; do not differ so much as a hair covering the 
mud.’ As each is able to slough off the husk, we are not restrained by our 
previous knowledge and understandings, and matters unclear for vast 
kalpas suddenly appear before us.* The present of such a time, I do not 

  

1 In anuttara-bodhi, the buddhas and ancestors who transmitted the way and 

handed on the work are many (anoku bodai ni dendd jugé no busso ooshi (RE HE 
( (St FS SE 0) HB FH 51E L): The expression anoku bodai transliterates the Sanskrit for 
“unsurpassed awakening” (anuttara-bodhi), the spiritual state of the buddhas. The un- 
usual phrase “transmitted the way and handed on the work” is the result of splitting two 
familiar compound terms: “transmit and hand on” (denju {84%) “the work of the way” 
(g6go 道 業 ). 

the traces of predecessors who pulverized their bones (funkotsu no senshé 粉 骨 の 先 
Hit): I.e., historical examples of ascesis; from the common expression “to pulverize the 
bones and shatter the body” (funkotsu saishin 粉 骨 砕 映 ). 

2 the ancestor who cut off his arm (danpi no soshi bt'#§ 04H): Reference to the 
famous tradition that the monk who was to become the Second Ancestor cut off his arm 
and presented it to the First Ancestor, Bodhidharma, as a token of his commitment; see 
Supplementary Notes, s.v. “Cut off an arm.” 

do not differ so much as a hair covering the mud (endei no gohatsu mo tagauru koto 
nakare EVE 2 b TDS S — & E24): Word play combining the idiom “differ a 
hair’s breadth” and the famous legend that Buddha Sakyamuni in a previous life as 
Bodhisattva Manava (Judo {###) let down his hair for Buddha Dipankara (Nentobutsu 

PAPE HB) to step on. 

3 As each is able to slough off the husk (kyvakukyaku no datsukoku uru ni &&O fitt
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know, no one recognizes, you do not expect, the eye of the buddha looks 
at without seeing. How could human thinking fathom it? 

[25:2] 
ARABIC, RRB LR LE CHO LIZ, FISHES, BHO BRE Ze YO 
ML, HYMEORERA BS, HHO ORK, CZHICODART, HSL 
&, BUCWENY UBZRAIL, RKORRT SBE <ICHET. fe 
つく り て 、 RMRIBRMICRTAICVMs<, BREBRBERE, UBMITE 
身 、 夜 來 八 高 四 千 偽 、 他 日 如何 晃 似 人 。 

In the Land of the Great Song, lived Su Shi, the layman Dongpo, who 
was styled Zizhan.* He must have been a real dragon in the ocean of the 
brush, who studied the dragon elephants in the ocean of the buddha.’ He 
swam in deep pools; he climbed and dived through the layered clouds.° 
Once, when he had gone to Mount Lu, he awakened to the way upon 
hearing the sound of the evening current of a valley stream.’ Composing 
a gatha, he presented it to Chan Master Changzong:® 

The sound of the stream is his long, broad tongue; 
The mountain form, his immaculate body. 
This evening’s eighty-four thousand gathas — 
How will I tell them tomorrow? 

  

殻 うる に ): “To slough off the husk” (datsukoku Mig) seems to be synonymous with the 
more familiar “to slough off” (datsuraku fii%%); see Supplementary Notes, s.v. “Slough 
off.” The subject of this sentence and the antecedent of “each” here are unclear; the 
translation takes both in the first person, but one could also read it as the third person 
(1.e., the buddhas and ancestors). 

4 Su Shi, the layman Dongpo (7dba koji Soshoku IKE BFE): The famed author, 
calligrapher, and government official Su Shi #F# (1037-1101). 

5 areal dragon in the ocean of the brush (hikkai no shinryi #¥@ (A #E); dragon 
elephants in the ocean of the buddha (bukkai no ryiiz6 (YH ORER): I.e., a giant of 

the literary world; the masters of the Buddhist world. The term ryiizé #ER (translated 
here “dragon elephants”) often represents mahandga or hastindga, a “great elephant” 
(both ryii #E and zd & being used to translate Sanskrit naga); but the compound term is 
also regularly taken to mean “dragons and elephants” and used, as here, in reference to 
superior religious practitioners. 

6 Heswam in deep pools; he climbed and dived through the layered clouds (juen 

ni mo yiei su, sdun ni mo shoké su BWC OPK, SBC tb HhT): Continuing the 
dragon imagery. The term sun #92 is taken as equivalent to sdun JZ. 

7 Mount Lu (が ozgz 鷹山 ): The famous mountain in present-day Jiangxi, site of many 
Buddhist monasteries, including Donglinsi #2#*>¥, the residence of Su Dongpo’s teach- 

er, Zhaojue Chanzong 照 算 常 総 . 

8 Chan Master Changzong (50 ze//7 常 総 音 師 ): 1.e., Donglin Changzong 東 林 常 
総 (1025-1091): his honorific title was Chan Master Zhaojue 84 #6. Su Dongpo’s 

verse offering to him appears (in a slightly different version) at Jiatai pudeng lu 3538 ¥ 
eer, ZZ.137:318b7-9.
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[25:3] {1:275} 
“OME BMAICET SIC, PiIRBT, AST. ISR IRR Ze 
Alt HES HAT OLR Ze O | IL RRPA ASTRA ATI — VERT Ze O 

When this gatha was presented to Chan Master Zong, Chan Master 
Zong accepted it. Zong was Chan Master Zhaojue Changzong. Zong 
was the dharma heir of Chan Master Huanglong Huinan; Nan was the 
dharma heir of Chan Master Ciming Chuyuan.’ 

[25:4] 
Bt, HSL x EMMETT AM CHT BIC, BAIA SK BIC - OF 
Se bh CF, Bk, ORICERTBLCUEELS. GE. MAICE TE 
つる に 無償 の 玉 帯 を も て す 。 と き の 人 い は く 、 過 俗 所 及 の 儀 に あら ず と 。 

At one time, when the layman was meeting with Reverend Liaoyuan, 
Chan Master Foyin, Foyin presented him with a dharma robe and the 
buddha precepts.'° The layman always put on the dharma robe to prac- 
tice the way. The layman offered Foyin a priceless jeweled belt.'' People 
of the time said it was not behavior that could be reached by the worldly. 

[25:5] 
し か あれ ば 、 RISB BORR SOI IO NMRTOPRADSALS, wld 
れ む べし 、 い くめ ぐり か 現身 説法 の 化 儀 に も れ た る が ご と く な る 。 な に と 
し て か さら に 山 色 を 見 、 BBE, —Wz)0 LOCA, FARO LER 
せん 、 八 萬 四 千 偶 な り と や せん 。 う らむ べし 、 山 水 に か くれ た る 問 色 ある 

~&, EFREAISERL, WKICH OIA ZHRNKHS_OL, BHD 

fe7e bl, HEbICFES OAR, し か あれ ども 、 あ ら は る る と き を や 、 ち 
か し と な ら ふ 、 か くれ た る と き を や 、 ち か し と な ら は ん 。 一 杉 な り と や せ 
ん 、 半 枚 な り と や せん 。 従来 の 春秋 は 、 山 水 を 見 聞 せ ざり けり 、 夜 來 の 時 
節 は 、 山 水 を 見 聞 す る こと わ づ か な り 。 い ま 晃 道 の 菩 薩 も 、 山 流水 不 流 よ 
り 學 入 の 門 を 開 す べし 。 

  

9 Chan Master Huanglong Huinan (Oryii Enan zenji REAM THEM): 1002-1069; 
his honorific title was Chan Master Pujue #ifif; considered the founder of the 
Huanglong sf branch of the Linji Hay lineage. 

Chan Master Ciming Chuyuan (Jimyd Soen zenji 25A7€(A)t#EM): I.e., Shishuang 
Chuyuan 4 #8 7€ |B] (986-1039); Chan Master Ciming #4FAi#EM was his honorific title. 

10 Reverend Liaoyuan, Chan Master Foyin (Butsuin zenji Ryogen osho (FN ieE 
了 元 和尚): IL.e., Juelao Liaoyuan 覚 老 了 元 (1032-1098): Chan Master Foyin is a post- 
humous title. The account of Su Dongpo’s interaction with him is found at Liandeng 
huiyao Kir S B, ZZ.136:907b 1 Off; this passage mentions the presentation of the robe 
but not of the “buddha precepts” (butsukai (#7) — which here probably refers to the 
bodhisattva precepts (bosatsu kai #7) given to a lay person. 

11 priceless jeweled belt (muge no gyokutai #£{8@ #5): According the Liandeng 
huiyao Kir = account, Su Dongpo forfeited his jeweled belt when he was unable to 
respond to a challenge from Liaoyuan.
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Thus, might not the episode of hearing the stream and awakening to 
the way be of benefit as well to later types?!’ What a pity that, for so 
many times, we seem to have missed the teaching method of “manifest- 
ing a body to preach the dharma.”'’ How does he further see the form of 
the mountain and hear the sound of the stream? Is it one verse? Is it a half 
verse? Is it eighty-four thousand gathas? We should regret that there are 
sounds and forms hidden in the mountains and waters; again, we should 

rejoice that there are times and circumstances when they appear in the 
mountains and waters.'* The mark of the tongue does not weary; how 
could the form of the body persist and expire?'? Nevertheless, should 
we learn that, when they appear, they are close, or should we learn that, 

when they are hidden, they are close? Are they one piece? Are they a half 
piece? For the preceding springs and autumns, he had not seen or heard 
the mountains and waters; on the occasion of “this evening,” he sees 

and hears a little of the mountains and waters. Bodhisattvas who study 
the way today should also open the gate that enters the study from the 
mountain flows; the water does not flow.'® 
  

12 benefit as well to later types (sara ni kore banru no junyaku & Ac = RIO i 
fr): “Later types” (banru 晩 流 ) is likely akin to “latecomers” (banshin Bex£), or “later 
students” (bangaku i.) — i.e., those of us today. The translation loses what may be an 
intentional play with the waters of Dongpo’s poem, since this phrase could be rendered 
more literally, “moisten” (junvaku iit) “later streams” (banru Mec). Such play seems 
to continue in the following sentence with the verb rendered “have missed” (moretaru % 
れ た る )、 which has the primary sense “to have leaked out.” 

13 for so many times, we seem to have missed the teaching method of “manifest- 

ing a body to preach the dharma” (ikumeguri ka genshin seppo no kegi ni moretaru 

gg go/oz の 7 いく めぐ りか 現身 説法 の 化 儀 に も れ た る が ご と く な る ): The subject 
here is unexpressed; it could also be taken as “he” (“Su Dongpo”) or as “they” (“later 

types”). The sense would seem to be that we have gone through many lifetimes without 

encountering the preaching of the manifested buddha body. See Supplementary Notes, 
s.v. “Manifesting a body to preach the dharma.” 

14 there are times and circumstances when they appear in the mountains and wa- 

ters (sansui ni arawaruru jisetsu innen aru \UKIC & ILD SFR ARK & D ): “Times 
and circumstances” here translates the fixed phrase jisetsu innen FFEiK#, more often 
rendered herein as “conditions of the time.” For the derivation of the phrase, see Sup- 
plementary Notes, s.v. “If you wish to know the meaning of ‘buddha nature,’ you should 
observe the conditions of the time.” 

15 The mark of the tongue does not weary (zess6 mo geken nashi HA t AE Ze L): 
A large tongue (k6ch6 zetsu Rf 4; S. prabhiita-jihva) is one of the thirty-two marks (sd 
#8; S. laksana) of a buddha’s body; as in the use of “long, broad tongue” (kdch6 zetsu Ii 
長 舌 )、 in Su Dongpo’s verse (section 2. above), the Buddha’s “tongue” is regularly used 
metonymically for his preaching of the dharma. 

16 the mountain flows; the water does not flow (san 7 s27 7 山 流水 不 流 ): A vari- 
ant of the well-known line from a verse attributed to the sixth-century figure Fu Dashi {#X* 
+ (497-569); see Supplementary Notes, s.v. “Water doesn’t flow.” Dogen uses the image 

of the flowing mountain again in his “Shdbdgenzo sansuiky6” TEYEAR HLL KK.
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[25:6] 
この 居士 の 悟 道 せ し 夜 は 、 そ の さき の 日 、 総 紳 師 と 無情 説法 話 を 参 問 せ 
し な り 。 密 師 の 言 下 に 本 身 の 儀 い まだ し と い へ ども 、 湊 表 の きこ ゆる と 
ころ は 、 逆 水 の 濾 沢 た か く 天 を うつ も の な り 。 し か あれ ば 、 い ま 湊 衣 の 、 
居士 を お どろ か す 、 湊 髪 な り と や せん 、 照 算 の 流 湾 な り と や せん 。 うた が 
ふら く は 、 照 算 の 無情 説法 の 語 、 ひ びき いま だ や まず 、 ひ そ か に 湊 流 の よ 
る の 調 に みだれ いる 。 たれ か これ 一 了 井 な り と 差 育 せん 、 一 海 な り と 潮 未 せ 
ん 。 里 克 じ し てい は ば 、 居 士 の 悟 道 する か 、 山 水 の 悟 道 す る か 。 た れ の 明 眼 
あら ん か 、 長 舌 相 ・ 清 淳 身 を 急 著 眼 せ さ ざら ん 。 

On the day before the evening when this layman awakened to the way, 
he had asked Chan master Zong about the saying, “the insentient preach 
the dharma.”'’ Although, under the words of the Chan master, he did not 
yet exhibit the behavior of flipping the body, when he heard the sound 
of the stream, the waves of water reversing struck the heavens on high.'® 
Therefore, where the sound of the stream startled the layman, should we 
take it as the sound of the stream, or should we take it as the pouring 
forth of Chaojue?'? What I wonder is whether Chaojue’s words on “in- 
sentient beings preach the dharma” may still be echoing, secretly mixed 
into the evening voice of the valley stream. Who could confirm this as 
one quart, or merge the currents as one ocean?”? Ultimately speaking, did 
the layman awaken to the way, or did the mountains and water awaken 
to the way? Who with clear eyes would not sharply fix their eye on the 
mark of the “long tongue” and the “immaculate body”? 

* OK OK K 

  

17 “the insentient preach the dharma” (mujd se/ と o 無情 説法 ): An expression best 
known in Zen literature from the teachings of Nanyang Huizhong 南陽 直 (d. 775). 
Dogen discusses the saying at length in his “Shdbdgenzd mujd seppd” IEJAAR RB 
説法 . 

18 the behavior of flipping the body (honshin no gi #1 @{#): An act of under- 
standing, a “conversion,” as in the idiom “flipping the body in the stream of words” 
(gomyakuri honshin sVKEENZ ). (Also written a.) 

19 the pouring forth of Chaojue (Shdkaku no ryiisha PAO itis): Or “Chaojue’s 
overflow,” another watery image in a standard metaphor for fulsome teaching. 

20 Who could confirm this as one quart, or merge the currents as one ocean? (tare 

ka kore issh6 nari to benké sen, ikkai nari to chés6 sen TztLD_ NU —-F-720) CHA 
せん 、 一 海 な り と 潮 款 せん ): I.e., who could calculate its dimensions, small or large? 
“Quart” (shd Fr) translates a measure of volume, varying with time and place, equal to 
one-tenth peck (t6 =+). To “merge the currents” is a loose translation for a common idiom 
chéso AF (more often written #1a%) for rivers flowing together into the sea, from the 
image of courtiers gathering at court.
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[25:7] £1:276} 

RA SPITE, DO CKIBABMHANO SicSietlek x, WBS, 
な ん 5 聡明 博 解 な り 、 章 跡 の な か より 記 持 せ ず 、 父 母 未 生 以 前 に あたり 
て 、 わ が た め に 一 名 を 道 取 し きた る 太 し 。 香 茂 、 い は ん こと を も と むる こ 
と 数 番 す れ ど も 不得 な り 。 ふ か く 身 心 を うら み 、 年 来 た く は ふる と ころ の 

書籍 を 抜 尋 す る に 、 な ほ 注 然 な り 。 つ ひ に 火 を も ち て 、 年 擦 の あつ むる 書 
を や き て い は く 、 画 に か ける も ち ひ は 、 う 多 を ふさ ぐに た ら ず 。 われ ちか 
ふ 、 此 生 に 代 法 を 営 せ ん こと を の ぞ ま じ 。 た だ 行 敵 飯 僧 と な らん 、 と いひ 
て 、 行 敵 飯 し て 年 月 を ふる な り 。 TTAB EV SIL, RICA AS 
る な り 。 こ の くに の 階 僕 位 送 の ご と き な り 。 

Again, once, when Chan Master Xiangyan Zhixian was studying the 
way in the community of Chan Master Dayuan of Dawei, Dawei said, 
“You are intelligent and learned.?! Without something memorized from 
the commentaries, say a line for me as you were before your father and 
mother were born.””” 

Xiangyan repeatedly sought for something to say but could not get it. 
Deeply regretting his body and mind, he searched through the volumes 
he had collected over the years but was still stumped. Finally, setting fire 
to the books he had collected over the years, he said, “A painted cake 

does not satisfy hunger. I vow that I shall not seek to understand the 
buddha dharma in this life. I shall simply become a meal-server monk.” 

So saying, he spent the years and months providing the gruel and rice. 
‘““Meal-server monk” refers to the one who provides gruel and rice to the 
assembled monks; it is like the meal attendant in this land.” 
  

21 Chan Master Xiangyan Zhixian (Kydgen Chikan zenji & kk PATHEM): Also writ- 
ten 4, d. 898; his honorific title was Chan Master Xideng #2: 6i. 

Chan Master Dayuan of Dawei (Daii Daien zenji KiS K[Alm#EM): I.e., Weishan Lingyou 
if 114844 (also sometimes read Guishan Lingyou), known as Dawei Ai (771-853); 
Dayuan XI] is his honorific title. The following passage is a Japanese retelling of a fa- 
mous story found in several sources, including Dogen’s shinji Shobégenz6 (FEVER AR HK 
(DZZ.5:134, case 17); see Supplementary Notes, s.v. “A painted cake can’t satisfy hunger.” 

22 “before your father and mother were born” (bumo mishé izen EEFRELARI): 
Also read fubo misho izen. A classic Zen expression for the true self; sometimes un- 

derstood as “before your father and mother gave birth.” See Supplementary Notes, s.v. 
‘Before your father and mother were born.” 

23 “Meal-server monk” refers to the one who provides gruel and rice to the as- 

sembled monks; it is like the meal attendent in this land (gy0 shukuhan so to iu wa, 
shus6 ni shukuhan o gydyaku suru nari. kono kuni no baisen ekis6 no gotoki nari {7 
ARS CU StL, RABAT mt oY, COS ICORREKIEO OE &2Y): 

Dogen here steps back from his story to explain the Chinese term xing zhoufan seng {T 
#5 fe to his Japanese readers. “Gruel and rice” (shukuhan 948K) is a standard term for 
monastic meals, from the customary diet of gruel for breakfast and rice for lunch. The 
“meal attendant” (baisen ekisd [or yakusd] ba ##(ci4) provided table service to nobility 
and high ranking clerics.
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[25:8] 
PLOTESK LTHKHIBICEIT., SAIS OSRICL CEREBRO. Fla 
わが た め に いふ で し 。 大漁 の い は く 、 わ れ 、 な ん ぢ ち が た め に い は ん こと を 
上 せ ず 、 お そら く は 、 の ち に な ん ぢ われ を うら みん 。 

Thus, he said to Dawei, “Zhixian, confused in body and mind, cannot 

say anything. The Reverend should say something for me.” 

Dawei said, “I don’t refuse to say something for you, but you would 
likely resent me later.” 

[25:9] 

か く て 年 月 を ふる に 、 大 誇 國 師 の 路 跡 を た づ ね て 、 武 常山 に いり て 、 國 師 
の 庵 の あと に 、 く さ を む す び て 含 護 す 。 竹 を う 名 て と も と し けり 。 あ る と 
き 、 道 路 を 併 津 する ちな み に 、 か は ら ほ ど ば し り て 、 竹 に あたり て ひび き 
を な す を きく に 、 宙 然 と し て 大 悟 す 。 洒 浴 し 、 漂 氷 し て 、 大 湿 山 に むか ひ 
て 焼香 裕 寿 し て 、 大 混 に むか ひ て まう す 、 大 鴻 大 和 向 、 む か し わが た め に 
と く こ と あら ば 、 い か で か いま この 事 あ らん 。 思 の ふか きこ と 、 父 母 よ り 
も すぐ れ た り 。 つ ひ に 師 を つく り て い は く 、 一 撃 亡 所 知 、 更 不 自 修治 、 動 
容 揚 古 路 、 不 随 情 然 機 、 席 虚無 忠 跡 、 色 外 威 儀 、 諸 方 達 道 者 、 成 言 上 上 

機 。 こ の 偽 0 を 大 混 に 呈す 。 大漁 い は く 、 此 子 徹也 。 

Having spent the years and months in this way, following the traces 
of the National Teacher Dacheng, he entered Mount Wudang, where he 
bound the grasses to fashion a hut at the site of the National Teacher’s 
hut.** He planted bamboo to keep him company. Once, when he was 
clearing a path, a piece of tile flew up and hit against a bamboo; upon 
hearing the sound, he suddenly had a great awakening. 

Bathing and purifying himself, he faced Mount Dawei, offered in- 
cense, made bows, and said to Dawei, “Most Reverend Dawei, if long 

ago you had explained it to me, how could this have happened? The 
depth of your kindness is greater than that of a parent.” 

Then, he composed a gatha that said, 

One hit, and I lost what I know; 

I won’t be training myself again. 
Action and rest promote the old path; 
I won’t be sinking into worry. 
Without traces wherever I go; 
Deportment beyond sound and form. 
Masters of the way in all quarters 
Will call this the highest faculty. 

24 following the traces of the National Teacher Dacheng (Daish6é kokushi no shoseki 
o tazunete KZS EME OKEBS & 72 344T): The reference is to Nanyang Huizhong 南陽 
iG, disciple of the Sixth Ancestor, who is supposed to have stayed in a hermitage on 
Mount Wudang 武 営 山 , in present-day Hubei. 
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He presented this gatha to Dawei. Dawei said, “This child has pene- 
trated it.” 

* kK OK OK OK 

[25:10] {1:2773 
XQ, BER, =+FEoPE7E), HAL KMUTS|IC, WHICH 
息 し て 、 は る か に 人 里 を 望 見 す 。 と き に 春 な り 。 桃華 の さか りな る を み 
て 、 婦 然 と し て 悟 道 す 。 偶 を つく り て 大 混 に 呈す る に い は く 、 三 十 年 來 尋 
劉 客 、 幾 回 葉 沙 又 抽 校 、 和 目 従一 見 桃華 後 、 直 至 如 今 更 不 疑 。 大漁 い は く 、 
従 線 入 者 、 永 不 退 失 。 す な は ち 許 可 す る な り 。 

Again, Chan Master Lingyun Zhiqin pursued the way for thirty years. ぞ 
Once, while traveling in the mountains, resting at the foot of a mountain, 

he looked out at a village in the distance. The time was spring, and, 
seeing the peach blossoms in bloom, he suddenly awakened to the way. 
Composing a gatha, he presented it to Dawei. 

Thirty years a passenger seeking the sword.”° 
How many times have the leaves fallen and the branches budded? 
After once seeing the peach blossoms, 
I’m like this now, without further doubts. 

9927 Dawei said, “Those who enter from objects never regress or lose It. 

This was his acknowledgement. 

[25:11] 

VISIO AB I4ERE S 6A, WONDARIMBKS HA, OEY HEV 
SICH, ONCKGICHIEST, UB ORE (im 5S5A, WAYTA 
念 摩 な らん 。 

Which of “those who enter” does not do so “from objects”? Which of 
“those who enter” “reverts or loses it’? This is not just said about Qin. 
Subsequently, he inherited the dharma of Dawei. Were the “mountain 
form” not the “immaculate body,” how could this be? 

  

25 Chan Master Lingyun Zhiqin (Reiun Shigon zenji #22 BhH6M): A disciple of 
Dawei Xi, dates unknown. His poem on seeing the peach blossoms occurs in a num- 
ber of sources (see, e.g., Dahui’s XK Zhengfayanzang IEYEAR HR, ZZ.118:36b14-17), 
including Dogen’s own shinji Shdbégenzé (FEVER IR (DZZ.5:206, case 155). See 
Supplementary Notes, s.v. “Peach blossoms.” 

26 Thirty years a passenger seeking the sword (sanju nen rai jin ken kyaku =+*F3K 
24 %9||): Allusion to the story, from the Liishi Chungiu ER #%k (“Master Lii’s Spring 
and Autumn Annals”; KR.3j0009.015-22a-b), of the stupid man of Chu # who dropped 
his sword from a boat and marked the spot by notching the side of the boat. 

27 “Those who enter from objects” (jz en nyit sha (€#K AF): Dogen switches to 
Chinese for this quotation. “Objects” (en #) refers to objects of perception, such as the 
blossoms.
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* OK OK OK OK 

[25:12] 

EyRATHAMIC, DAMES. WAICUTAILAKHS 轄 じ て 自 己 に 通せ 
し めん 。 師 い は く 、 い か に し て か 自己 を 甲 じ て 山河 大 地 に 忠 せ し めん 。 

Chan Master Changsha Jingcen was asked by a monk, “How does one 
turn the mountains, rivers, and the whole earth back to the self?”’”* 

The Master said, “How does one turn the self back to the mountains, 

rivers, and the whole earth?” 

[25:13] {1:278} 
いま の 道 取 は 、 自 己 の お の づか ら 自 巳 に て ある 、 自 己 た と ひ 山 河 大 地 と い 
ふと も 、 さ ら に 所 凡 に 号 林 すべ き に あら ず 。 

This saying means that the self is naturally the self, that while “the 
self’ may be “the mountains, rivers, and the whole earth,” it should not 

be obstructed by “returning.””’ 

* ok OK OK OK 

[25:14] 

PRA O RAR KEM SA, PRON, HOLE, MEOH 
と ふ 、 清 淳 本 然 、 云 何役 生 山河 大 地 。 か く の ご と く と な ぶ ふ に 、 和 向 し めす に 
い は く 、 清 浄 本 然 、 云 何処 生 山 河 大 地 。 

Reverend Huijue, Great Master Huangzhao of Langye, was a distant 
descendant of Nanyue.*° Once Zixuan, a lecturer from a teaching house, 

  

28 Chan Master Changsha Jingcen (Chésha Keishin zenji &iv) x S26): Dates un- 
known: a disciple of Nanquan Puyuan 南 泉 普 (748-835). Japanese version of a con- 

versation that occurs in a number of sources, including Digen’s shinji Shobégenzé AF 
正法 眼 蔵 .DZZ.5:132-133. case 16. 

29 it should not be obstructed by “returning” (sara ni shoki ni gaige su beki ni arazu 
S (CAC SHET~ & (Ca OF): Perhaps, meaning that “the self” is already “the 
mountains, rivers, and the whole earth” and need not be “turned back” to them. Dogen 

sometimes uses the predicate gaige ik (“to obstruct’), equivalent to the somewhat 
more common keige fk, in the sense “to delimit,” “to define.” 

30 Reverend Huijue, Great Master Huangzhao of Langye (Roya no Kosho daishi 
Ekaku oshé BB H\b 0D BRA AEM ER Fl fe): Ie., Langye Huijue RAbtR, dates unknown. 
“Great Master Huangzhao” is his posthumous title. Mount Langye is located in pres- 
ent-day Anhui province. This anecdote appears in several sources (e.g., Jiatai pudeng lu 

5 oe ESR, ZZ.137:75b18-76a2), including Dogen’s shinji Shobdgenzoé la FEE AR aR 
(DZZ.5:128, case 6). 

distant descendant of Nanyue (Nangaku no onson nari ARO REZ?  ): Le., in the 
lineage of Nanyue Huairang PH 282% (677-744).
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asked him, “How does what has purity as its original state suddenly pro- 

duce the mountains, rivers, and the whole earth?” 

Thus asked, the Reverend responded, “How does what has purity as its 
original state suddenly produce the mountains, rivers, and the whole earth?’ 

[25:15] 
ここ に し り ぬ 、 清 淳 本 然 な る 山河 大 地 を 、 山 河 大 地 と あや まる べき に あら 
ず 。 し か る を 、 経 師 、 い か つて ゆめ に も きか ざれ ば 、 山 河 大 地 を 山河 大 地 と 
し ら さ る な り 。 

Here, we know that we should not confuse the mountains, rivers, and 

the whole earth that “have purity as their original state” with the moun- 
tains, rivers, and the whole earth. Nevertheless, since the siitra master 

has never heard of them even in his dreams, he does not know the moun- 

tains, rivers, and the whole earth as the mountains, rivers, and the whole 

earth. 

* OK OK OK O&K 

[25:16] 
LANL, Whee oe eT nC Rat) Renee eo ea 
L, REWAOW RIC より て 、 大 地 有 情 同時 成道 し 、 RASS 4 ae 
ある な り 。 か く の ご と く な る 放 袋 、 こ れ 求 法 の 志 気 甚 深 な り し 先 折 な り 。 
その 先 叱 、 い ま の 人 、 か な ら ず 参 取 す べし 。 い ま も 、 名 利 に か か は ら ざ ら 

は 、 ま 
ce pee eis 7eA(CILH OT, BBE O77, LE 

たま 出家 見 と な り 、 離 俗 せ る に に た る も 、 人 道 を も て 名 利 の か け は し と す 
る の みお ほし 。 あ は れ む べし 、 か な し むし 、 こ の 光陰 を お し まず 、 む な 

し く 黒 暗 業 に 責 買 す る こと 。 いづ れ の と きか これ 出 離 得 道 の DA, 
た と ひ 正 師 に あふ と も 、 候 龍 を 愛せ ざら ん 。 か く の ご と く の た ぐ ひ 、 先 俺 
これ を 可憐 個 者 と いふ 。 そ の 先 世 に 悪 固 あ る に より て し か ある な り 。 生 を 
うく る に 人 矢 法 求 法 の ここ ろ ざ し な き に より て 、 眞 法 を みる と き 眞 龍 を あや 
し み 、 正 法 に あふ と き 正 法 に いと は る る な り 。 こ の 身心 骨肉 、 か つて 従 法 
血 生 な ら ざ る に より て 、 法 と 不 相 應 な り 、 法 と 不 受 用 な り 。 祖 宗 師 資 、 か 
く の ご と く 相 承 し て ひさ し く な り ぬ 。 菩提 心 は 、 りか し の ゆめ を と く が こ 
と し 。 あ は れ む べし 、 費 山 に うま れ な が ら 費 財 を し ら ず 、 宴 財 を みず 、 
は ん や 法 財 を えん や 。 も し 立 提 心 を お こし て の ち 、 六 趣 四 生 ( “eat 
NL, EORPBO RR. A7REEOTHL O72, Ubtvid, (3K 
の 光陰 は た と ひな むなしく すご す と いふ と も 、 SFEDWERTESAZSOE 
IX, WER CTCL 

31 Zixuan (Shisen +-¥): l.e., Changshui Zixuan f&7k +-¥% (d. 1038), a scholar of the 
Siirangama-siitra (Shoulengyan jing 4 #3 RRKE; T.945), the text from which his question 
here comes. 

7
 

  

“How does what has purity as its original state suddenly produce the mountains, 

rivers, and the whole earth?” (shdjd honnen, un ga kotsu sho senga daichi jav¥F> 
SR (A Z4E Lye] Ad): A line from the Shoulengyan jing 3 PERE (T.945.19:119c17), 
where the topic is the tathagata-garbha (nyorai z6 OAC HR).
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We should realize that, were it not for the “mountain form” and “stream 

sound,” “holding up a flower” would not expound [the dharma]; “get- 
ting the marrow” would not be “in place.’”? Because of the virtues of 
the “stream sound” and “mountain form,” “the whole earth and sentient 

beings simultaneously attain the way,” and there are buddhas who see 
the dawn star and awaken to the way.** Bags of skin such as these are the 
prior wise men whose resolve to seek the dharma was extremely deep.** 
Their traces, people of today should study without fail. Even today, the 
true study that has nothing to do with fame or profit should establish 
such resolve. 

In the recent times of a remote quarter, people who truly seek the bud- 
dha dharma are rare.*° It is not that there are none; it is that they are 
difficult to meet. There are many who happen to become renunciants 
and seem to be apart from the secular, but they just treat the way of the 

  

32 “holding up a flower” would not expound [the dharma]; “getting the marrow” 

would not be “in place” (nenge mo kaien sezu, tokuzui mo ei sezaru beshi 74H % PAK 
a RED (Kcr © S~L): Le., the transmission of the ancestors would not occur. 
“Holding up a flower” (nenge 44#£) alludes to the famous legend of Buddha Sakyamu- 
ni’s silently holding up a flower to expound the dharma and transmit the “treasury of 
the true dharma eye” to the First Ancestor, Mahakasyapa; see Supplementary Notes, 
s.v. “Hold up a flower.” “Getting the marrow” (tokuzui 1%) refers to the well-known 
story of Bodhidharma’s test of his four disciples, of whom Huike demonstrated that he 
had “gotten the marrow” by bowing and standing “in place” (e i ni ryi {R{LTMIZ): see 
Supplementary Notes, s.v. “skin, flesh, bones, and marrow.” 

33 “the whole earth and sentient beings simultaneously attain the way” (daichi uj6 

doji jad6 KH tH lAleEAIE): see the dawn star and awaken to the way (ken mydjo 
godo 見 明星 恒道 ): References to the Buddha's awakening under the bodhi tree. The 
expression, which appears in several of Dogen’s texts, is from a line that he will quote in 
his “Shdb6genz6 hotsu bodai shin” IE7EAR RAE Ste L (DZZ.2:164; also quoted at Eihei 
koroku 氷 平 廣 録 . DZZ.3:28、 no. 37): 

粒 迎 御 尼 俺 言 、 明 星 出現 時 、 我 奥 大 地 有情 、 同 時 成道 。 
Buddha Sakyamuni said, “When the dawn star appeared, I, together with the whole 
earth and sentient beings, simultaneously attained the way.” 

Although the passage appears in Chan texts from this period (see, e.g, Jianzhong Jing- 
guo xudeng lu € Py MME, ZZ.136:36b17-18), it has not been located in any extant 
siitra. The translation here follows the usual reading of daichi ujo KitAT# as a com- 
pound subject; the phrase could also be read, “sentient beings of the whole earth.” 

34 Bags of skin such as these (Kaku no gotoku naru hitai 2*< OTE < 72D RAB): It is 
unclear just who is being called here a “bag of skin” (a common term for the body and, 
by extension, a person): possibly all those mentioned so far who studied “the mountain 

form and stream sound.” See Supplementary Notes, s.v. “Bag of skin.” 

35 In the recent times of a remote quarter (enp6 no kinrai #77 OUT): l.e., at atime 
and place (like Dogen’s Japan) so distant from the India of the Buddha and the China of 
the Chan ancestors. The English loses the play with the glyphs en %& and kin wt (“far” 
and “near”).
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buddhas as a ladder to fame and profit.°° It is pitiful, it 1s lamentable, 
that, without regretting the years and months, they trade at their dark 
deeds in vain.*’ When can they expect to get free and gain the way? Even 
if they were to meet a true master, they would not love the real drag- 
on.*® Such types, the former buddha called “the pitiful.”°’ They are like 
this because they have evil causes in their former lives. While receiving 
birth, because they have no resolve to seek the dharma for the sake of 
the dharma, when they see the real dharma, they doubt the real dragon; 

when they meet the true dharma, they are despised by the true dharma. 
Because their bodies and minds, bones and flesh, have never been born 

from the dharma, they are not in accord with the dharma, do not make 

use of them as the dharma.” 

The ancestral masters and disciples have been inheriting this sort of 
thing for a long time. It is as if they speak of the thought of bodhi as 
an old dream.*' What a pity that, while they are born on a mountain of 
jewels, they do not know the jewels, do not see the jewels, let alone 

  

36 a ladder to fame and profit (mydri no 2 ん egs7 名 利 の か け は し ): Or “a bridge 
to fame and profit.” 

37 they trade at their dark deeds in vain (munashiku koku’ango ni maimai suru 
むなしく 黒 暗 業 に 質 買 す る ): I.e.、 they go about vainly producing bad karma. Taking 
ん oz gzgo 黒 暗 業 as equivalent to ん o ん zzgo 黒 業 ("black karma ). 

38 Would not love the real dragon (sy o 97 sezg7g7 眞 龍 を 愛せ ざら ん ): Allu- 
sion to the ancient Chinese story of the Duke of She #3, who loved the image of the 
dragon but was terrified of the real thing; the /ocus classicus is Xinxu #1 FF, Zashi #£3* 

(KR.3a0008.005. 1 4a). 

39 Such types, the former buddha called “the pitiful” (kaku no gotoku no tagui, 
senbutsu kore o karenminsha to iu? CO2ZES DECOY Boe AAA LV) 
45>): Or “the former buddhas.” The term senbutsu 4€ (6, like the somewhat more common 

zenbutsu Allf#s seen below, typically refers to the buddhas of the past; the translation here 
treats it as an unusual form of reference to Buddha Sakyamuni (perhaps in contrast to 
the future Buddha Maitreya), in a variation of the commonly encountered phrase “the 
Tathagata called them ‘the pitiful’” (nvorai setsu i karenminsha R7RBLUR Fl PES). 
Some readers have taken “the former buddha” as indicating Dogen’s teacher, Tiantong 
Rujing K # k07# (1162-1227), to whom he frequently refers as “my former master, the 
Old Buddha” (senshi kobutsu Sch th #6); the expression, however, does not occur in 
Rujing’s recorded sayings. 

40 born from the dharma (jit ho ni sho {€%& 1m £): A phrase used to describe the birth 
of the advanced bodhisattva. 

do not make use of them as the dharma (6 fo fujuyii nari 法 と 不 受 用 な り ): Some 
would read this “make use of the dharma,” but the particle to & here would seem to 
require that we supply a direct object — most likely, “body and minds, bones and flesh.” 

41 the thought of bodhi (bodai shin &i-L)): |.e., bodhi-citta; the bodhisattva’s aspira- 
tion to attain the unsurpassed perfect awakening of a buddha; see Supplementary Notes, 
s.v. “Bring forth the mind.”
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get the riches of the dharma.*? After we have produced the thought of 
bodhi, though we may turn round in the six destinies and four births, the 
causes and conditions of that turning all become the practice of the vow 
of bodhi.** Hence, though we may have spent our previous years and 
months in vain, while this life 1s not yet exhausted, we should forthwith 
make a vow.’ 

[25:17] {1:279} 

ね が は く は 、 わ れ と 一 切 衆 生 と 、 今 生 よ り 乃 至 生生 を つく し て 、 正 法 を き 
く こ と あら ん 。 き く こ と あら ん と き 、 正 法 を 疑 閉 せ じ 、 不 信 な る べから 
ず 。 ま さ に 正法 に あ は ん と き 、 世 法 を す て て 祭 法 を 受 持 せ ん 。 つ ひ に 大 地 
有情 、 と も に 成道 する こと を えん 。 

I pray that, together with all living beings, from this life through life 
after life to come, I shall hear the true dharma; that whenever I hear it, 

I shall not doubt it and fail to believe in it; that when I encounter the 

true dharma, casting aside the worldly dharma, I shall receive and keep 
the buddha dharma, and finally attain the way together with the whole 
earth and sentient beings. 

[25:18] 
DKCODE< BRIT, BNDDOEFREDORRALA, ODT, HE 
する こと な か れ 。 

  

42 amountain of jewels (72yez 費 山 ): Perhaps reflecting the simile, familiar from 
the Dazhidu lun KS aa (T.1509.25:a7-12), of faith as like hands: just as one without 
hands can enter a mountain of jewels but be unable to take any of them, so one without 
faith cannot gain anything from entering “the jeweled mountain of the buddha dharma” 
(fofa baoshan (iis Li). 

43 the six destinies and four births (rokushu shishd 7\#®&0U£): Le., the “six paths” 
(7o ん 76 六道 ) of rebirth in samsara and the four ways in which sentient beings are born 
in samsara; See Supplementary Notes, s.v. “Six paths,” and “Four births.” 

44 though we may have spent our previous years and months in vain (jirai no 

kdin wa tatoi munashiku sugosu to iutomo EH OIHIEIK t& OGRE FIOTFEW 
4> & t): A Japanese rendering of a Chinese phrase, “to pass your years and months in 
vain” (xu du guangyin Siz FEE), well known from the Cantong gi BA), of Shitou 
Xiqian 4987 (700-791), Jingde chuandeng lu FE EER, T.2076.51:459b20-21. 
The term kdin 3¢[Z (literally, “light and shade”) refers to the sun and moon as metonyms 
for passing time; variously understood as “years and months,” “days and months,” and 
“days and nights.” 

we should forthwith make a vow (isogite 7o/szgg7 sz の es7/ いそ ぎ て 帝 願 すべ し ): 
The vow introduced here, together with that found below, in section 25, forms the con- 

tent of a text known as the Hotsu ganmon 4258 X (DZZ.7:223). The manuscript, said to 
be in Dégen’s own hand, bears a colophon dated the twelfth month of 1247 in Kamakura, 
where Dogen resided during the autumn and winter of that year.
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When we make a vow in this way, it will naturally be the cause and 
condition of correctly bringing forth the mind.*® This mental attitude is 
not to be neglected.”° 

[25:19] 

又 、 こ の 日 本 國 は 、 海 外 の 遠方 な り 。 人 の ここ ろ 至 軸 な り 。 む か し より い 
まだ 聖人 うま れず 、 生 知 う まれ ず 、 い は ん や 牌 道 の 四 士 まれ な り 。 道 心 を 
し ら ざ る と も が ら に 、 道 心 を お し ふる と き は 、 忠 言 の 逆 耳 する に より て 、 
自己 を か へ りみ ず 、 他 人 を うら む 。 お ほ よ そ 菩 提 心 の 行 願 に は 、 菩 提 心 の 
BS KES. IB BITIBSHAICL ONAL ER BROIZASRL, LON 

SHA LWETBPRAL, VUIEA RADY 6S OREA®R, WEOAIL Be 
も と むる こと まれ な る に より て 、 身 に 行 な く 、 こ ころ に さと りな く と も 、 
他人 の ほ む る こと あり て 、 行 解 相 應 せり と い は む 人 を も と むる が ご と し 。 

迷 中 有 迷 、 す な は ちこ れ な り 。 こ の 邪 念 、 す みや か に 搬 捨 すべ し 。 

Again, this Land of Japan is a remote quarter beyond the ocean. The 
minds of the people are exceedingly stupid. From ancient times, no sag- 
es have been born here, no innately wise have been born here; need- 

less to say, real gentlemen who study the way are rare. When a person 
teaches the mind of the way to those who do not know the mind of the 
way, since sincere words offend the ear, they resent the person instead of 
reflecting on themselves.*’ 

In general, in the vow of the thought of bodhi, one should not think 

to inform the worldly of whether one has or has not brought forth the 
thought of bodhi, whether one is or is not practicing the way. We should 
conduct ourselves so as not to inform them, how much less should we 

voice it ourselves. Because it is rare for them to seek the real thing, peo- 
ple today, though their bodies lack practice and their minds lack insight, 
when they get praise from another, seem to look for the people who will 
tell them that their practice and understanding are in accord. Delusion 
within delusion — this is it.** These false thoughts, we should quickly 
cast away. 

  

45 bringing forth the mind (hosshin 48.()): I.e., arousing the thought of bodhi; see 
above, Note 41. 

46 mental attitude (shinjutsu stir): More literally, “mental art”; a term appearing 
several times in DOgen’s writings in the sense of one’s “mindset.” 

47 sincere words offend the ear (chigen no gyaku ni suru BBEOWRS 4): A Japa- 
nese version of the Chinese saying, “sincere words offend the ear but benefit conduct” 
(zhongyan ni yu er li yu xing BBWS BAR). 

48 Delusion within delusion — this is it (meichii u mei, sunawachi kore nari xP 

有 迷 、 す な は ちこ れ な り ): I.e.. this is a prime example of the saying “delusion with- 
in delusion.” Kawamura’s text here follows the seventy-five-chapter compilation; the 
sixty-chapter manuscripts give the more common “further delusion within delusion” 
(meichit u mei KP My).
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[25:20] {1:280} 
BOEDEX, ARITSI EMEA, ERO MRO, SOOM BE 
FB LAENSZOOZY, CHAAR L DH. HOE EAT SRO, MM 
ARETE EYVGAILWEAZEC, BAIS ELRAESIBON DETACH 
る と も が ら お ほか り 。 し か あり し も ゃ も 、 正 師 の お し へ に あ ひ て 、 ひ る が へ し 
て 正法 を も と むれ ば 、 お の づか ら 得 道 す 。 い ま 移 道 に は 、 か く の ご と く の 
や ま ふ の あら ん と し る べき な り 。 た と へ ば 、 初 心 始 遇 に も あれ 、 入 修練 行 
に も あれ 、 俺 道 授業 の 機 を うる こと も あり 、 機 を ん ざる こと も あり 、 RH 
し て な ら ふ 機 あ る べし 、 証 謗 し て な ら は ざる 魔 も あら ん 。 了 頭 と も に 愛す 
べから ず 、 う らむ べから ず 。 い か に し て か うれ へ な か らん 、 う ら み ざら 
ん 。 い は く 、 三 毒 を 三 毒 と し れる と も が ら ま れ な る に より て 、 う ら み ざる 
な り 。 い は ん や 、 は じ め て 仙 道 を 灰 求 せな し と きのこ ころ ざし を わす れ ざ る 
べし 。 い は く 、 は じ め て 帝 心 する と き は 、 他 人 の た め に 法 を も と め ず 、 名 
利 を な げす て きた る 。 名 利 を も と むる に あら ず 、 た だ ひと す ち ぢ に 得 道 を こ 
ころ ざす 、 か つて 國 王 大 臣 の 恭 散 ・ 供 養 を まつ こと 、 期 せ ざ る も の な り 。 
し か ある に 、 い ま か く の ご と く の 因 線 あ り 、 本 期 に あら ず 、 所 求 に あら 
ず 、 人 天 の 繋 縛 に か か は らん こと を 期 せ ざる と ころ な り 。 し か ある を 、 お 

ろか な る 人 は 、 た と ひ 道 心 あ り と い へ ども 、 は や く 本 志 を わす れ て 、 あ や 
まり て 人 天 の 供養 を まち て 、 化 法 の 功徳 いた れ り と よろ こぶ 。 國 王 ・ 大 臣 
の 峠 依 、 し きり な れ ば 、 わ が みち の 、 見 成 と お も へ り 。 これ は 晃 道 の 一 
魔 な り 。 あ は れ む ここ ろ を わす る で か ら ず と いふ と も 、 よ ろ こ ぶ こ と な か 

る べし 。 み ず や 、 ほ と け 、 の た ま は く 、 如 來 現在 、 猫 多 候 災 の 金言 ある こ 
Le, 愚 の 賢 を し ら ず 、 小 畜 の 大 聖 を あ た む こと 、 理 、 か く の ご と し 。 

What is difficult to see and hear when we study the way is the mental 
attitude of the true dharma. This mental attitude is what buddha after 
buddha has transmitted. It is transmitted as both the radiance of the bud- 
dha and as the buddha mind.” From the lifetime of the Tathagata till 
today, there have been many who appear to take the search for fame and 
profit as a concern in studying the way. Nevertheless, on encountering 
the teachings of a true master, if they reverse themselves and seek the 
true dharma, they will naturally gain the way. We should realize that 
there is likely this kind of sickness in the study of the way now. デ 

For example, whether they be beginners starting the study, or trained 
practitioners of long practice, one may get those with the potential to 
transmit the dharma and hand on the work, or one may not get them.’! 

  

49 the radiance of the buddha (butsu komyo (65C5A): I.e. the light emanating from a 
buddha; the nimbus surrounding a buddha’s body. 

50 there is likely this kind of sickness (kaku no gotoku no yamau no aran?>< Oz & 
く の や まる ふ の あ らん ): Reading the verb yamau © } 9 (“to be ill”) as functioning like 
the noun yamai P £\ (“illness”). 

51 one may get those with the potential to transmit the dharma and hand on the 

work (dendé jugé no ki o uru koto mo ari 偉 道 授業 の 機 を うる こと も あり ): The term 
ki 機 here likely indicates “spiritual faculties,“ and the phrase oz 機 を うる should 
probably be taken as “to get a disciple with such faculties.”
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There should be some who “admire the ancients” and learn; there are 

likely also demons who disparage [the dharma] and will not learn. We 
should neither love nor resent either one. How can we not deplore them, 
not resent them? Because those who know the three poisons as the three 
poisons are rare, we do not resent them.°- 

Not to mention that we should not forget our aspiration at the time we 
first embarked on the joyful quest for the way of the buddhas. At the 
time we first bring forth the mind [of bodhi], we do not seek the dharma 
for the sake of other people; we have discarded fame and profit. Without 
seeking fame or profit, we aspire only single-mindedly to gain the way 
and never anticipate respect or offerings from the king of the land or his 
great ministers. Still, now there are such causes and conditions.*? They 
are not our original anticipation; they are not what we seek: to get caught 
up in the bonds of humans and devas ts not what we anticipate. 

Yet foolish people, even if they have the mind of the way, quickly 
forgetting their original resolve and mistakenly expecting the offerings 
of humans and devas, rejoice that the merit of the buddha dharma has 
reached them.** When the refuge of the king of the land and his great 
ministers is frequent, they think it is an expression of their way. This 1s 
one [type of] demon studying the way. Though we should not forget the 
mind of compassion, this is not something in which to rejoice. Have you 
not seen the golden words spoken by the buddha, “even in the lifetime 
of the Tathagata, there are many who are hateful and jealous”??? The 
principle that the stupid does not know the wise, the little beast hates the 
great sage, 1s like this. 

  

52 Because those who know the three poisons as the three poisons are rare, we do 

not resent them (sandoku o sandoku to shireru tomogara mare naru ni yorite, uramiza- 

7zz 77 三 毒 を 三 毒 と し れる と も が ら ま れ な る に より て 、 う ら み ざる な り ): Though 
not entirely clear, the argument here seems to be that, to the extent that we recognize 
that “those who know the three poisons as the three poisons are rare,” we will not resent 
those “demons who slander the dharma.” The “three poisons” are greed (ton #1: S. raga), 
anger (shin fif: S. dvesa), and delusion (chi é; S. moha). 

53 now there are such causes and conditions (ima kaku no gotoku no innen ari \W\¥ 

DPC OrZEK< Oks 9 ): Le... we now find ourselves in circumstances where we may 
receive respect and offerings from the powerful. 

54 the merit of the buddha dharma has reached them (bupp6 no kudoku itareri (# 
法 の 功徳 いた れ り ): I.e.. they are benefiting from their merit as Buddhist renunciants. 

55 “even in the lifetime of the Tathagata, there are many who are hateful and 

jealous” (nyorai genzai, yii ta onshitsu WORELTE, FEBARHK): From the Lotus Siitra 
(Miaofa lianhua jing WERE, T.262.9:3 1b20-21).
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[25:21] {1:281} 
又 、 西 天 の 祖師 、 お ほ く 外 道 ・ 二 乗 ・ 國 王 等 の た め に や ぶら れ た る を 。 こ 
れ 外 道 の 、 す ぐれ た る に あら ず 、 祖 師 に 、 遠 慮 な き に あら ず 。 初 祖 西 來 よ 
り の ち 、 高 山 に 掛 鈴 す る に 、 梁 武 も し ら ず 、 魏 主 も し ら ず 。 とき に 十 箇 の 
いぬ あり 、 い は ゆる 、 菩 提 流 支 三蔵 と 光 統 律師 と な り 。 虚 名 邪 利 の 、 正 人 
に ふさ が れん こと を お そり て 、 あ ふき ぎ て 天 日 を くら まさ ん と 擬 す る が ご と 

く な りき 。 在世 の 達 多 より も な ほ は な は だ し 。 あ は れ む べし 、 な ん ち ぢ が 深 
愛す る 名 利 は 、 祖 帥 これ を 養生 よ り も いと ふ な り 。 か く の ご と く の 道 理 、 

飾 法 の 力量 の 究 資 せ さ ざる に は あら ず 、 良 人 を ほ ゆ る いぬ あり と し る し 。 
ほ ゆ る いぬ を わ づ ら ふ こと な か れ 、 う らむ る こと な か れ 。 引導 の 毅 願 すべ 
し 、 液 是 畜 生 、 交 菩 提 心 と 施設 すべ し 。 先 折 い は く 、 こ れ は これ 人 面 畜生 
な り 。 又 、 角 依 供養 する 魔 類 も ある べき な り 。 前 備 い は く 、 不 親近 國 王 ・ 
王子 ・ 大 臣 ・ 官 長 ・ 婆 維 門 ・ 居 士 。 ま こと に 人 道 を 移 習 せん 人 、 わ すれ ざ 
る べき 行儀 な り 。 菩 隊 初 移 の 功徳 、 す すむ に し た が ふ て か さ な る 記し 。 

Again, many of the ancestral masters of Sindh in the West were de- 
stroyed by followers of other paths or the two vehicles or kings of the 
land — though it is not the case that the other paths were superior, or 
that the ancestral masters lacked circumspection.” After the First An- 
cestor came from the west, he hung up his staff at Mount Song.°’ Wu 
of Liang did not know him; the ruler of Wei did not know him.°® At that 
time, there were two dogs, named Tripitaka Bodhiruci and Vinaya Mas- 

  

56 many of the ancestral masters of Sindh in the West were destroyed by followers 

of other paths or the two vehicles or kings of the land (Saiten no soshi, ooku gedo nijo 
kokud td no tame ni yaburaretaru o 西 天 の 祖師 、 お ほ く 外 道 ・ 二 乗 ・ 國 王 等 の た め 
に や ぶら れ た る を ): The final accusative particle o を here suggests that DOgen expects 
us to supply something like another “have you not seen?“ (zz yg みず や ) at the be- 
ginning of this sentence. “Other paths" translates gego 外道 , followers of non-Buddhist 
religions (S. tirthika); “the two vehicles” (nij6 —3€) refers to non-Mahayana Buddhists. 

See Supplementary Notes, s.v. “Three vehicles.” While Dogen may be exaggerating to 
say that “many” of the figures in the traditional list of the Indian ancestors of Zen suf- 
fered violent ends, the list does include the Fifteenth Ancestor, Kanadeva (Kanadaiba 凶 

Ak), who is said to have died at the hands of his opponents among the non-Buddhist 
teachers; and the Twenty-fourth Ancestor, Simha (Shishi 獅子 )、 who was beheaded by 
the king of Kasmira. 

57 After the First Ancestor came from the west, he hung up his staff at Mount Song 
(shoso seirai yori nochi, Siizan ni kashaku suru PER EI OB, 高 山 に 掛 鈴 す る ): 

Reference to the tradition that Bodhidharma resided at Shaolin 少林 , on Mount Song 高 
\L!, in present-day Henan province. To “hang up one’s staff” (kashaku #4) is a standard 
term for a monk’s residence at a monastery; see Supplementary Notes, s.v. “Staff.” 

58 Wu of Liang (Ryo Bu ix); the ruler of Wei (Gi shu ##+): Le., the rulers of the 
two kingdoms into which China was divided at the time. Dogen recounts the story of 
Bodhidharma’s arrival in China in his “Shdbdgenzo gydji” IEYEAR HTH, part 2. That 
story includes a famous interview with Emperor Wu ix, and Dogen’s statement here 
that the two emperors “did not know him” may allude to Emperor Wu’s question in that 
interview, “Who are you?” and Bodhidharma’s famous answer, “I don’t know.”
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ter Guangtong.” Fearing that their empty fame and false profit would 
be obstructed by a true person, they were as if looking up and thinking 
to darken the sun in the sky.°° They were worse than Datta, when [the 
Buddha] was in the world.°! 

How pitiful: the fame and profit you so deeply love, the Ancestral 
Master hates more than dung and filth. The reason for this sort of thing is 
not that the power of the buddha dharma ts not complete; we should re- 
alize that there are dogs that bark at good people. Do not be bothered by 
barking dogs; do not resent them. We should make a vow to guide them; 
we should declare to them, “You are beasts, but you should bring forth 
the mind of bodhi.”®* A prior wise man has said, “These are beasts with 
human faces.” Again, there must also be a class of demons that takes 
refuge and makes offerings.“ The former buddha said, “He does not 
approach kings of the land, princes, great ministers, officials, brahmans, 

or laymen.”® Truly this is a practice not to be forgotten by those who 
  

59 Tripitaka Bodhiruci (Bodairushi sanz6 #4eiit X =i); Vinaya Master Guang- 
tong (ozz 77ss7/ 光 統 律師 ): Bodhiruci (d. 527) was a monk from north India active as 
a translator in the Northern Wei capital of Loyang; Vinaya Master Guangtong was the 
monk Huiguang #36 (468-537), a contemporary of Bodhiruci, who worked with him 

and wrote important commentaries on the vinaya and other texts. 

60 they were as if looking up and thinking to darken the sun in the sky (augite 

tenjitsu o kuramasan to gi suru ga gotoku nariki HS*®CKRAX<S SESSA LET 
AD &< 72% X): Reference to the story that these two monks conspired to poison 
Bodhidharma (as told, e.g.. at Jingde chuandeng lu #fE(9 488k. T.2076.51:220a23-29). 

61 Datta, when [the Buddha] was in the world (zaise no Datta 在世 の 達 多 ): I.e.. 
Devadatta, during Buddha Sakyamuni’s lifetime. Gautama’s cousin, Devadatta plotted 
to kill the Buddha and take over his community. 

62 “You are beasts, but you should bring forth the mind of bodhi” (nyo ze 
chikushd, hotsu bodai shin eB, HEL): From the Fanwang jing TEAK, 
T.1484.24:1009a27-29: 

若 見 牛馬 猪 羊 一 切 畜生 、 應 心 念 口 言 、 液 赴 畜 生 帝 菩提 心 。 面 菩薩 入 一 切 記 山 林 
川野 、 皆 使 一 切 衆生 毅 若 提 心 。 
If he sees an ox, a horse, a pig, a sheep, or any beast, he should think to himself and 
say out loud, “You are beasts, but you should bring forth the mind of bodhi.” Thus, 

the bodhisattva goes everywhere — the mountains, forests, rivers, and fields — and 
causes all living beings to bring forth the mind of bodhi. 

63 A prior wise man has said (sentetsu iwaku 7674 ii < ): A well-known expression, 

though Dogen’s source for it is unidentified. 

64 aclass of demons that takes refuge and makes offerings (kie kuy6 suru marui $a 

依 供 養 する RFA): It is unclear whether these demons go for refuge and make offerings 
to the Buddhist samgha in general or to the “dogs” in particular. Though the connection 
with the next sentence is not explicit, it would seem that the list given there of those to 
be avoided identifies the members of this class of demons. 

65 The former buddha said, “He does not approach kings of the land, princes, 

great ministers, officials, brahmans, or laymen” (senbutsu iwaku, fushinkin kokuo
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would study the way of the buddhas. The merit of the initial practice of 
the bodhisattva will accumulate as one progresses. 

[25:22] {1:282} 
又 む か し より 、 天 帝 き た り て 行者 の 志 気 を 試験 し 、 あ る ひ は 魔 波 旬 き た り 

て 行者 の 修道 を さま た ぐる こと あり 。 これ み な 、 名 利 の 志 気 は な れ ざ る と 
き 、 こ の 事 あ りき 。 大慈 大 悲 の ふか く 、 廣 度 避 生 の 願 の 老 大 な る に は 、 こ 
れ ら の 障 時 あら ざる な り 。 修行 の 力量 、 お の づか ら 國 土 を うる こと あり 、 
世 運 の 達せ る に 相似 せる こと あり 。 か く の ご と く の 時 節 、 さ ら に か れ を 凍 
育 す べき な り 、 か れ に 上 購 腫 する こと な か れ 。 愚 人 、 こ れ を よろ こぶ 、 た と 
人 EAI 
BRR EBODIZICEY, 

Again, since ancient times, the Deva Lord has come to test the resolve of 

a practitioner, or Mara-paptyan has come to block a practitioner’s training in 
the way.© These things always happened when [the practitioner] was not free 
from the ambition for fame and profit; where his great kindness and great 
compassion were deep and his vow to deliver living beings everywhere was 
mature, these obstacles did not occur. The power of practice sometimes nat- 
urally gains a country, sometimes resembles the achievement of worldly for- 
tune. At such times, we should further confirm that [case]; do not doze through 
that.°’ Stupid people’s celebrating this is like a stupid dog licking a dry bone.® 
The worthy sages hate this, as the worldly fear dung and filth. 

  

6ji daijin kanché baramon koji WifeV ILS. BRUTE + Ef +> KE - BR: BH 
PA 居士 ): A slightly variant version of the advice for bodhisattvas given by Buddha 
Sakyamuni to Bodhisattva Majfijusri in the Lotus Siitra (Miaofa lianhua jing Wik 
48, T.262.9:37a2 1-22); the list in the sutra ends not with “laymen” but with nirgrantha 

(nikenshi Jé##-), non-Buddhist ascetics, such as the Jains. 

66 Deva Lord (Tentai K##); Mara-papityan (Mahajun 魔 波 旬 ): 1.e., the deva Sakra 
(Taishaku Ten #2), or Indra, lord of the gods, who resides in Tusita Heaven on 

Mount Sumeru, and who often appears in Buddhist stories to test the sincerity of the 
characters; and the Deva Mara, the Evil One, in the sixth heaven of the desire realm, who 
seeks to interfere with the conduct of the Buddhist life. It is unclear why, in the sentence 

following, Dégen limits the actions of Sakra and Mara to cases where the motives of the 
practitioner are questionable, since in fact the two devas do appear in the narratives of 
model Buddhists — as, e.g., Sakra’s test of the famous Bodhisattva Sadaprarudita (Jotai 
bosatsu i i # ), or, indeed, Mara’s attack on Prince Siddhartha himself, on the night 
that the prince became Buddha Sakyamuni. 

67 we should further confirm that (sara ni kare o benké su beki nari さら に か れ を 

Hee & 7p) ): Ordinarily, one would be tempted to read this, “we should further 
confirm him” (i.e., one who “gains a country” or achieves what looks like “worldly for- 
tune” through “the power of practice”); but the following kare ni kassui su か れ に 睦 睡 
+ (“doze through that”) would seem to require that we take ん g7e か れ , not as the third 

person pronoun but as “that” [case or matter]. 

68 a stupid dog licking a dry bone (chiken no kokotsu o neburu RKO tH & AS 
% ): Perhaps reflecting a simile found in the Nirvana Siitra (Da banniepan jing KARIBAE
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[25:23] 

BIFEZ DOMEBIL, PIBFIDOSILSEIZF, MHBTFEWNE 
も 、 あ た ら ざ る な り 。 初心 に 測量 せ ず と い へ ども 、 究 葛 に 究 閉 な き に あら 
ず 。 徹 地 の 堂 奥 は 、 初 心 の 江 識 に あら ず 。 た だ まさ に 先 聖 の 道 を ふま ん こ 
と を 行 履 すべ し 。 こ の と き 、 尋 師 訪 道 す る に 、 和 山 航海 ある な り 。 導師 を 
た づ ね 、 知 識 を ね が ふ に は 、 従 天 降 下 な り 、 従 地 浦 出 な り 。 その 接 栄 の と 
ころ に 、 有 情 に 道 取 せしめ 、 無 情 に 道 取 せ し む る に 、 身 遍 に きき 、 心 遍 に 
きく 。 若 特 耳 聴 は 家常 の 茶飯 な り と い へ ども 、 有 眼 席 聞 表 、 こ れ 何 必 不 必 な 
), Alo b, Be Me EA, KiB MBE AD, KHICEBLAX 
BENSH, IMBC bP LADDSIZSHN, VILA KIB + BEL OL 
t6< UeRBBLAP ALOE, “NICER HYO, /\BSbYD, BY 
Wize 0. FeR7e 0, COWAIZ, (AVUIL< . PRE ZE OFC 
(L< . PRR ZR, FES OPH, FKKBOBHS, BMERADAZY, 

In sum, the sentiments of the beginner cannot gauge the way of the 
buddhas; one may measure it but will not get it right. Even though, as 
a beginner, one fails to measure it, it 1s not that ultimately it is not ex- 
haustively investigated. The fully penetrated interior of the hall is not 
the shallow consciousness of the beginner.®’? One should just observe 
the practice of walking the path of prior sages. At this time, in seeking 
out teachers and inquiring about the way, one ladders up mountains and 
boats over seas.” As one visits guides and inquires of wise friends, they 
descend from the heavens, they well up from the earth.”’ Where they en- 
gage him, they make sentient beings speak, they make insentient beings 
  

A, T.374.12:496b8-9) that the bodhisattva who takes pleasure in the objects of the five 
senses is like “a dog gnawing on a dry bone” (quan nie kugu KUSTH’# ). 

69 The fully penetrated interior of the hall (tetchi no 960 徹 地 の 和 堂 奥 ): The transla- 
tion takes the term tetchi ff H8, which Dogen uses elsewhere in the sense to “penetrate to 
the ground,” as an adjective here; the “interior of the hall” is a common expression for 
the “inner sanctum” of Zen. 

70 ladders up mountains and boats over seas (teizan kokai tH LIAB): A fixed ex- 

pression for the student’s quest, sometimes in reverse order (kdkai teizan ML LL). 

71 visits guides and inquires of wise friends (ddshi o tazune, chishiki o negau Sb 
た づ ね 、 知 識 を ね が ふ ): IL.e., seeks out teachers. “Wise friend” (chishiki Flak, or, as be- 
low, zenchishiki ## Alm), is a standard term throughout Buddhism for a spiritual advisor. 

they descend from the heavens, they well up from the earth (jiten koge nari, jitchi 
yushutsu nari 従 天 降 下 な り 、 従 地 浦 出 な り ): Two fixed phrases often found together 
in Zen texts; since he quotes just below from the same passage, Ddgen likely had as his 

source here a teaching of Yunju Daoying 22/638) (d. 902) (Liandeng huiyao WiveE@ 
要 , ZZ.136:797a6): 

従 天 降下 則 貧 寒 、 従 地 浦 出 則 富 真 。 
Descending from heaven, they’re impoverished; 
Welling up from the earth, they’re privileged. 

The latter phrase (also written juchi yoshutsu 従 地 踊 出 ) is the title of the chapter of the 
Lotus Siitra in which a huge legion of bodhisattvas dedicated to maintaining the sutra 
emerge from the earth (Miaofa lianhua jing WET RES, T.262.9:39c 18).
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speak; and one hears them with the body and hears them with the mind. 
“Using the ears to hear’ is everyday tea and rice, but “when the eyes hear 
the voices,” this is “why ts it necessary? It’s not necessary.” 

In seeing the buddha as well, one sees both one’s own buddha and the 
buddha of others, sees a great buddha and a small buddha. Do not be sur- 
prised or frightened by the great buddha; do not be suspicious of or trou- 
bled by the small buddha. The “great buddha and small buddha” here 
are what we are for now recognizing as “the mountain form and stream 
sound.” In them are “his long broad tongue” and the “eighty thousand 
gathas”; “to tell” them is “far off and free’’; to see through them is “alone 
and removed.””> Therefore, the secular say, “ever higher, ever harder.” 

A former buddha said, “it fills the heavens; it fills everywhere.”” That 

72 “Using the ears to hear” (nyaku shod ni cho 1% A): “when the eyes hear the 

voices” (gensho mon sho fel: From a verse by Dongshan Liangjie 7a LU R {it (807- 
869) that Dogen discusses in his “Shobogenzo mujo seppo'" 正法 眼 蔵 無情 説法 . The 
Verse OcCCUTS、 e.g., at Jingde chuandeng lu {2 (988k, T.2076.51:321c10-11: 

也 太 奇 、 也 太 奇 、 無 情 説法 不思議 、 若 特 耳 聴 終 難 箇 、 眼 席 聞 融 方 得 知 。 
How strange! How strange! 

The insentient preaching the dharma is inconceivable. 
If we use our ears to hear it, it’s hard in the end to understand; 

Only when our eyes hear the voices do we know it. 

  

everyday tea and rice (kaj6 no sahan Ris FER): Japanese version of a fairly com- 
mon expression, in both Zen texts and Dogen’s writings, for the “daily fare” of the home, 
or “normal practice”; see Supplementary Notes. 

“why is it necessary? It’s not necessary” (ka hitsu fu hitsu {1% %): Or “What’s the 
need? There’s no need.” A fixed pattern; it is unclear if Dogen had a particular example 
of its use in mind. Perhaps, to be taken here as indicating the indeterminacy or transcen- 
dent quality of what is said by the voices heard by the eyes. 

73 “to tell” them is “far off and free”; to see through them is “alone and removed” 

(koji kyddatsu nari, kentetsu dokubatsu nari B{Le ize 0. GLK 7): A loose 
translation: kyddatsu dokubatsu iL (usually written ALK), meaning some- 
thing like “distantly liberated, extricated in solitude.” comes from a saying of Yunju 
Daoying 22/218 J (Liandeng huiyao Brees €, ZZ.136:797a8): 

一 言 週 脱 獅 抜 営 時 、 言 語 不 要 多 、 多 即 無用 記 。 
When a single word is distantly liberated, extricated in solitude, one doesn’t need 
many words; many are useless. 

Dégen also draws on this passage in his “Shobdgenzo gydbutsu iigi” IEYEAR HTT FB BCR. 
“To tell” (koji #4{0.) here would seem to refer back to the last line of Su Dongpo’s poem: 

fit, A Boal BELLA 

How will I tell them tomorrow? 

74 “ever higher, ever harder” (miko miken Him #18): Said of Confucius’ teachings 
by his student Yan Hui #816] in the Lunyu 論語 9 (Zi Han 子 年 : KR.1h0003.003.4b). 

75 “it fills the heavens; it fills everywhere” (miten mirin #8 X fitita): Both these phras- 
es occur throughout the Buddhist canon (the latter, sometimes written ‘ff/fa), and it is not 

clear whether Dogen had a particular source in mind — or, indeed, whether his “former
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the spring pine has constancy, and the autumn chrysanthemum has ele- 
gance, is nothing but precisely this. 

[25:24] {1:283} 
ae ek OMMICWE OAD EX, AKROKERANL, WEF COMM 
いた ら ず 、 み だ り に 含 人 の 儀 を 存 せ ん 、 人 天 の 大 賊 な り 。 春 松 し ら ず 、 秋 

第 みさ ざら ん 。 な に の 草 料 か あら ん 、 い か が 根源 を 蔽 記せ ん 。 

When the wise friend reaches this field, he will be a great teacher of 
humans and devas.’° One who arbitrarily adopts a demeanor for the sake 
of others without having reached this field, is a great thief of humans and 
devas. He does not know the spring pine; he does not see the autumn 
chrysanthemum. What fodder could he have? How could he cut off the 
root source?” 

[25:25] 

QZ DdAD. WMRICbHO, PME bHSAITIL, MOXBEILSHUT, 
AGI CHET SL BET ALS, APOE, pHest< OTB 
#7e6 Lip, COW. L< MRO 淳 信 ・ 精 進 を 生長 せ し む る な り 。 HE 
一 現す る と き 、 自 他 お な じ く 皿 ぜ ら る る な り 。 そ の 利益 、 あ まね く 情 ・ 非 
情 に か な ぶら しむ 。 その 大 旨 は 、 願 は せ 、 わ れ た と ひ 過 去 の 吉 業 お は ほ く か さ な 

り て 、 障 道 の 因 線 あり と も 、 修 道 に より て 得 道 せ り し 諸 修 諸 祖 、 わ れ を あ 
は れ み て 、 業 果 を 解脱 せしめ 、 牌 道 さ は りな か らし め 、 そ の 功徳 法 門 、 あ 
まね く MRER CHM SOA, HINA OHNICDAST. L. HA 
OP PILES, SERPS RILHAROA, PAA MIB ST AIS — be Ze 
) FEL ARABT SIC Eb —-ADRARL, HINA CR/GECAI, 得 
便宜 な り 、 落 便宜 な り 。 

Again, both the mind and flesh may flag, may lose faith; in such cases, 
with sincere mind, one should repent before the buddha. At such times, 

the power of the merit of repenting before the buddha will save us and 
  

buddha” (senbutsu 7c) here refers to Buddha Sakyamuni or to a Chan ancestor. The 

translation obscures the parallel with Yan Hui’s remark, with the graph mi # functioning 
in the former case as an adverb (“ever more”) and in the latter as a verb (“to fill”). 

76 When the wise friend reaches this field (zenchishiki kono denchi ni itaran toki & 
Allg — 0) HBCU 7c & AYE &): The agricultural term denchi (also read denji; “paddy 
field”) is often used in Zen texts for a realm of discourse or state of mind; occurs with 

some frequency in the Shobdgenzo. 

77 What fodder could he have? (gz7 7o SO の 6 ん g 7g27 な に の 草 料 か あら ん ): How 
could he cut off the root source? (ikaga kongen o setsudan sen V7 2548 & EAT 
/v): Two classical vegetative images, no doubt meant to accompany the preceding pine 
and chrysanthemum: the former introduces the “fodder” (sdry6 #+) regularly used 
in reference to the subject of Zen discussion — somewhat as we might say “food for 
thought”; the latter alludes to a line in the Zhengdao ge ##i8MK, attributed to the early 
Chan figure Yongjia Xuanjue 7*K 34% (d. 723) (T.2014:48.395c2 1-22): 

EL AR Da eB ATED. 
Directly cutting off the root source — this is sealed by the Buddha.
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make us pure. This merit will grow a pure faith and vigor without obsta- 
cles. When pure faith once appears, self and other are equally turned by 
it. Its benefits cover the sentient and the insentient everywhere. The gist 
is [as follows]: 

I pray that, although I have accumulated evil deeds in the past and have 
causes and conditions that obstruct the way, the buddhas and ancestors 
who have gained the way through the way of the buddhas, taking pity 
on me, will liberate me from the bonds of my deeds and remove my 
hindrances to studying the way; that their merit and dharma gates will 
fill and pervade everywhere the inexhaustible dharma realm, and that 
they will share their compassion with me.” 

The buddhas and ancestors were us in the past; we will be buddhas and 
ancestors in the future. When we look up at the buddhas and ancestors, 
it is one buddha and ancestor; and when we contemplate their bringing 
forth the mind [of bodhi], it is one bringing forth of the mind.” As they 
extend their compassion through seven passes and eight arrivals, we 
gain an advantage, we lose the advantage.” 

[25:26] {1:284} 
この ゆえ に 、 HEFOVIL<, FERTSOAT. HEBER RER, DARE 
AAs. BSA HA, LAMIZIORREBETAL, LNBHO A 
BEY 

Therefore, Longya said,*! 
  

78 their merit and dharma gates will fill and pervade everywhere the inexhaustible 

dharma realm (sono kudoku hOmon, amaneku mujin hokkai ni jiiman mirin sezaran 

その 功徳 法 門 、 あ まね く 無 書法 界 に 充満 贅 縮 せ ざ らん ): Reading sezaran as seran, in 
keeping with most editions. 

79 one buddha and ancestor (ichi busso —(#4H); one bringing forth of the mind 
(ichi hosshin —#.L.): Likely reflecting the previous sentence: we are (at least potential- 
ly) one with the buddhas and ancestors, and their bringing forth of the thought of bodhi 
is no different from our own. 

80 As they extend their compassion through seven passes and eight arrivals, we 
gain an advantage, we lose the advantage (awaremi o shittsit hattatsu sen ni, toku ben- 
gi nari, raku bengi nari H|LNA*® CIEE AIC, HERZL. (BAZ Y ): DO- 
gen has here made a transitive verb of the expression “seven passes and eight arrivals” 
(shittsi hattatsu cif /\ Zé), commonly used in the sense of “complete understanding,” 
or “total mastery,” but here more likely expressing expansion throughout space. “To gain 
an advantage” (toku bengi 1#{##) and “to lose the advantage” (raku bengi 1% (#'H.) are 
fixed expressions, often occurring together in the context of the give and take of Zen rep- 
artee; sometimes read here to mean that one benefits from the compassion of the buddhas 
and ancestors without intentionally or consciously taking advantage of it. 

81 Longya (Ryiige SE): Le., Longya Judon #E F/6i8 (835-923), disciple of Dong- 
shan Liangjie jal & ft. His verse can be found at Chanmen zhuzushi jisong F486 th. 
Bm, ZZ.116:923b12-13.



25. Sound of the Stream, Form of the Mountain Keisei sanshoku #®#\u 307 

What in past lives we have not finished, now we should finish. 
In this life, we can deliver the bodies of accumulated lives. 

When the old buddhas were not yet awakened, they were the same as 
those now. 
Once awakened, people now will be the people of old. 

We should quietly investigate this case; it is what is assented to as the 
verification of buddhahood.® 

[25:27] 
DCODE<S BHT, DROTHHOR DH S720, DAE RA 
ed AL, BEBO DAH, SERA UCHR LEAD, CN-fOEE 
T7e 0. THab7e0, TEfey7e0, IEETOL Ss, BEBE: Lewes, 
と も に 八 萬 四 千 偶 を 、 を し まざる な り 。 自己 も し 名 利 身 心 を 不 惜 す れ ば 、 
光 山 また 和 念 摩 の 不 惜 あり 。 た と ひ 溢 胡 山 色 、 八 高 四 千 偽 を 現 成せ し め 、 現 
MAELMOSSILS, BREVED, BUDO, BUBB DRA REZ 
らん は 、 た れ か な ん ち ぢ を 湊 黄 山 色 と 見 聞 せ ん 。 

When one repents in this way, one will invariably have the unseen aid 
of the buddhas and ancestors. We should expose and announce to the 
buddha the thoughts of our minds and the conduct of our bodies: the 
power of exposure causes the roots of our offenses to be destroyed. This 
is right practice of a single color; it is the mind of right faith; it 1s the 
body of right faith.® 

When we have right practice, “the sound of the stream” and the form 
of the stream, “the form of the mountain” and the sound of the mountain 

— none begrudge the “eighty-four thousand gathas.” When self does not 
begrudge the body and mind of fame and profit, the stream and mountain 
are also ungrudging in this way.** “This evening” may be one in which 
the “sound of the stream” and “the form of the mountain” manifest or do 
not manifest the “eighty-four thousand gathas”; but, were the stream and 
the mountain to exhaust their strength without success in “telling them” 

  

82 this case (kono innen — ®[Kl#k): The referent of “case” (usually used in reference 

to a story, or episode) is not obvious here; perhaps, the case in which we are like the 
buddhas before their awakening, and they are like us after our awakening. 

what is assented to as the verification of buddhahood (shdbutsu no jotd gO 7K 
a ): A tentative translation of a phrase variously interpreted but perhaps meaning simply, 
“how buddhahood is understood”; it might also be read “what verified buddhas assent to.” 

83 right practice of a single color (isshiki no shd shugyd —f iEtE1T): The term 
isshiki —€ (“one color’) here likely has the sense “pure” (i.e., “unmixed”), a usage akin 

to the phrase isshiki shi bend6é — 2:2 #18 (“pursuit of the way of a single color”) found 
elsewhere in Dégen’s writings. 

84 the body and mind of fame and profit (mydri shinjin 4#|4 Lt): A combination 
not encountered elsewhere in Ddgen writings, it could also be interpreted as “fame and 

profit, body and mind.” See Supplementary Notes, s.v. “Body and mind.”
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of the stream and mountain, who would see and hear you as the sound of 
the stream and form of the mountain?® 

TE EAR eR aS 1 

Treasury of the True Dharma Eye 
Sound of the Stream, Form of the Mountain 

Number 25 

[Ryumonji MS:] 

個 時 延 應 訟 子 結 制 後 五 日 、 在 観音 導 利 興 聖 費 林寺 示 衆 
Presented to the assembly at Kannon Dori K6sho Horin Monastery; the 
fifth day following the binding of the rule, senior metal year of the rat, 

in En’6 [13 May 1240}° 

[Tounji MS:] 

Be ST a il A EAE A EIS RRS. TRA 
Copied at the acolyte’s office of the same monastery; on the birthday 
of the Buddha, before the binding of the rule, junior water year of the 

rabbit, in Kangen [28 April 1243]. Ejo 

  

85 were the stream and the mountain to exhaust their strength without success 

in “telling them” of the stream and mountain, who would see and hear you as the 

sound of the stream and form of the mountain? (keisan no, keisan o koji suru jinriki 
miben naran wa, tare ka nanji o keisei sanshoku to kenmon sen iRiuO, Wwe BUT 
Dm TIARB 7 AIL, EMARA Se IRB ARAL): A rather convoluted sen- 
tence apparently meaning that we experience the sound of the stream and the form of the 
mountain because the stream and mountain tell us about them. “Tell them” (koji #{) is 
again drawn from the final line of Su Dongpo’s verse; “you” translates nanji 78/5, a 
form of the second person used by a commentator to address the speakers in a passage, 
here presumably used for the stream and mountain. 

86 The Tounji i224 MS shares an identical colophon. 
binding of the rule (kessei #ffill): I.e., the opening of the summer retreat (ango #/5).
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310 DOGEN’S SHOBOGENZO VOLUME II 

Beyond the Buddha 

Butsu kojo ji 

INTRODUCTION 

This work was produced at K6shoji, in April 1242, near the beginning of 
a period of intense productivity during which, if we are to believe their 
colophons, Dogen was composing a Shobogenzo chapter on an average 

enty-five and sixty-chapter compilations of the Shobogenzo and number 
28 in the Honzan edition. This chapter is not to be confused with another 
work (translated below as Variant Text 3) with the same title but quite 
different content. 

As its title suggests, the present text deals with the notion that the way 
of the Zen masters transcends the traditional categories of Buddhism 一 - 
a notion famously expressed in the sayings of the ninth-century master 
Dongshan Liangjie 7 R(t, founder of Digen’s Soto lineage, that there 
is “something beyond the buddha” (butsu kojo ji #1] LE) or “someone 
beyond the buddha” (butsu kojo nin (1F]_L A). In his essay, Dogen offers 
his comments on nine examples of sayings, by Dongshan and others, 
that use the term ん 7 の 向上 (Variously rendered here “beyond,” “above,” 
or “higher’’).
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IEVEAR HER — 7S 

Treasury of the True Dharma Eye 

Number 26 

436 [a] _[ 3 

Beyond the Buddha 

[26:1] {1:285} 
eth SN LBA ABRIL, I Se LE AN Ba ied 728 | ROA EY = 
十 八 位 の 祖 向 上 な り 、 目 己 よ り 向 上 三 十 八 位 の 祖 な り 。 

The Eminent Ancestor, Great Master Wuben of Mount Dong, tn Yun- 

zhou, was the close legitimate heir of Great Master Wuzhu of Mount 
Yunyan, in Tanzhou; from the Tathagata, he 1s the thirty-eighth beyond 
the ancestors; he is the ancestor of the thirty-eight beyond him. ' 

  

1 The Eminent Ancestor, Great Master Wuben of Mount Dong, in Yunzhou (Koso 

Inshii Tézan Gohon daishi 高祖 頃 州 洞 山 悟 本 大 師 ): I.e., Dongshan Liangjie 洞 山 良 仏 
(807-869), a disciple of Yunyan Tansheng ef (782-841); his biography appears 
at Jinede chuandeng lu Fe (E(B EER, T.2076.5 1:32 1b20. “Great Master Wuben” (Gohon 
daishi 7S KEM) is a posthumous title; “Eminent Ancestor” (kdso 高祖 ) is an honorific 
recognizing Dongshan as founder of the Caodong (Soro # ilA]) lineage. Yunzhou Unshii 

#51) is in present-day Jiangxi, the site of Mount Dong. 

close legitimate heir (shin tekishi #t4me]): An unusual expression, not encountered 
elsewhere in Dogen’s writings, perhaps meaning “immediate descendant.” 

Great Master Wuzhu of Mount Yunyan, in Tanzhou (7anshii Unganzan Mujit daishi 

jE) Se Be LL BEE KEM): I.e., Dongshan’s master, Yunyan Tansheng 22 #22 5%, disciple of 
Yaoshan Weiyan 2% Lf fi (75 1-834). “Great Master Wuzhu” (Mujit daishi #&{E XE) is 
a posthumous title. Tanzhou is in present-day Hunan, the site of Mount Yunyan. 

from the Tathagata, he is the thirty-eighth beyond the ancestors; he is the ancestor 

of the thirty-eight beyond him (nyorai yori sanjuhachi i no so kdjo nari, jiko yori 

96 sg/27ge77 7 7o so 7 の 77 如来 より 三 十 八 位 の 祖 向 上 な り 、 自 己 よ り 向 上 三 十 八 位 
の 祖 な り ): A tentative translation of an odd locution, presumably meaning that Dong- 
shan represents the thirty-eighth generation of Zen ancestors after Buddha Sakyamuni, 
all of whom have transcended their status as ancestors. The phrase “beyond the ances- 
tors” (so k6j6 fH [A] _£) is a construction, found elsewhere in Zen writings, paralleling the 
more common “beyond the buddha” (butsu kdj6 (#615) _) of our title; see Supplementary 
Notes, s.v. “Beyond the buddha.” The interpretation of the second phrase here is tenta- 
tive: it is sometimes read, “[The Tathagata] is the ancestor thirty-eighth beyond him,” 

and might also be parsed, “The thirty-eighth ancestor beyond himself.”
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[26:2] 
Keli, ARR, BS LS, HA TIIED. (AUER, Mees 
ah, KOR, FBRSISRRR RA, (SG. MIB, KA, ERR IBTREE 
即 開 。 

On one occasion, the Great Master addressed the assembly, saying, 

“When you’ve experienced what’s beyond the buddha, then you’re in 
a position to talk a bit.” 

A monk asked, “What ts this talk?” 

The Great Master said, “When talking, the Acarya doesn’t hear it. 

The monk said, “Then does the Reverend hear 1t?” 

The Great Master said, “Once I’m not talking; then I hear tt.’ 

[26:3] 

WEVSELAOPM LEO, KAPCOAMBZAYO, BERO MAIL. KEM 
OeBSEAEY, HRLBSHRET SRO, ESICLORNL, HME 

事 は 、 在 因 に あら ず ポ 果 満 に あら ず 。 し か あれ ども 、 語 話 時 の 不 聞 を 骨 得 
し 、 参 徹する こと ある な り 。 修 向上 に いた ら ざ れ ば 、 侯 向上 を 剛 得 する 
こと な し 。 語 話 に あら ざれ ば 、 佐 向上 事 を 剛 得 せ ず 。 相 題 に あら ず 、 相 隠 
に あら ず 、 相 奥 に あら ず 、 相 礁 に あら ず 。 こ の ゆえ に 、 語 話 現 成 の と き 、 
これ 佐 向 上 事 な り 。 修 向上 事 現 成 の と き 、 閣 租 不 聞 な り 。 閣 各 不 聞 と いふ 
は 、 修 向上 事 自 不 聞 な り 、 語 話 時 導 森 不 聞 な り 。 し る 太 し 、 語 話 そ れ 聞 に 
決 汚 せ ず 、 不 開 に 梁 汚 せ ず 。 こ の ゆえ に 、 聞 ・ 不 聞 に 不 相 干 な り 。 

The Great Master is the original ancestor of the saying, “what’s be- 
yond the buddha,” being discussed here.” Other buddhas and ancestors 
have been studying the words of the Great Master and have “experienced 
what’s beyond the buddha.” We should realize that “what’s beyond the 

2 On one occasion, the Great Master addressed the assembly (daishi, uji ji- 

sz 大 師 、 有 時 示 衆 ) An anecdote found in the gge czzgzdezg lu {SHE 
£k (T.2076.51:322b29-c3); as well as Dogen’s shinji Shdbdgenzd 眞 字 正 法眼 蔵 
(DZZ.5:132, case 12). 

“nosition” (bun 77): I.e., “status,” “qualifications.” 

3 “When talking, the Acarya doesn’t hear it” (gowa ji jari fumon a8 ac t+ Fl 8 FR): 
“Acarya” (jari F428; also written fal), a transliteration of a Sanskrit term for “teacher,” 
or “preceptor,” is regularly used in direct address to a monk. The subject of “talk” here 
is unexpressed; hence, the translation could be read, “when you’re talking” or “when 
I’m talking.” 

993 

  

4 “Once I’m not talking; then I hear it” (tai ga fugowa ji soku mon t#4&% 4 a5 ah 
時 即 聞 ): The subject of the verb “hear” is unexpressed; hence, an alternative translation 
could be, “once I’m not talking, then you’ll hear it.” 

5 the original ancestor of the saying, “what’s beyond the buddha” (butsu kojoji 
no do, ga/s77 soZo ozso 7g77 俺 向上 事 の 道 、 大 師 そ の 本 祖 な り ): 1.e., Dongshan orig- 
inated the saying, “what's beyond the buddha.“ 

6 "experienced what’s beyond the buddha” (butsu kdjdji o taitoku suru f(A) kK 事 を 
fa (+3 4): Dogen here simply puts Dongshan’s words above into Japanese grammar.
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buddha” is not remaining at the cause, is not fulfilling the effect.’ Never- 
theless, there is the experience, and the mastery, of “not hearing” “when 

I’m talking.” When we do not reach “beyond the buddha,” we do not 
have the “experience of beyond the buddha”; when we are “not talking,” 
we do not “experience what’s beyond the buddha.” They do not reveal 
each other; they do not conceal each other.’ They do not give to each oth- 
er; they do not take from each other. Therefore, when “talking” occurs, 

this is “what’s beyond the buddha.” When “what’s beyond the buddha” 
occurs, “the Acarya doesn’t hear it.” To say that “the Acarya doesn’t 
hear it” is ““what’s beyond the buddha” itself “doesn’t hear it,” 1s “when 
I’m talking, the Acarya doesn’t hear it.” We should realize that “talking” 
is not defiled by “hearing,” not defiled by “not hearing.” Therefore, 
“hearing” and “not hearing” are not concerned with each other. 

[26:4] {1:286} 

7B fia] SS ec 29 78, BBR SAR Ze LD. EA + BEA, RE ARE 
な り 。 開 租 語 話 時 、 す な は ち 閣 租 不 聞 な り 。 そ の 人 不 聞 た らく の 宗旨 は 、 舌 
骨 に 号 礎 せら れ て 不 聞 な り 、 耳 裏 に 号 礎 せら れ て 不 聞 な り 、 有 眼 晴 に 照 究 せ 
られ て 不 聞 な り 、 映 心 に 講 却 せら れ て 不 聞 な り 。 し か ある ゆえ に 不 聞 な 
り 。 こ れ ら を 反し て さら に 語 話 と すべ か ら ず 、 不 聞 す な は ち 語 庄 な る に あ 
ら ず 、 語 話 時 不 聞 な る の みな り 。 MS 不 聞 は 、 語 話 の 道 豆 
道 居 は 、 如 藤 価 藤 な り と も 、 語 話 縄 語 話 な る べし 、 語 話 に 号 礎 せら る 。 

While “the Acarya” is concealed within “not hearing,” and “the 
Acarya” is concealed within “talking,” they are meeting someone and 
not meeting someone, are like this and not like this.? When the Acarya 
is talking, “the Acarya doesn’t hear it.” The essential point of his not 
hearing is that he is obstructed by the tongue and “doesn’t hear it”; he 
  

7 remaining at the cause (zai’in 在 因 ): fulflling the effect (kaman Rita): Le. 

Buddhist practice and its fruition. 

8 They do not reveal each other; they do not conceal each other (s0ken ni arazu, 

sdon ni arazu tHER(C dF, FERRIC &H FS): Here and in the following sentence, the 
point would seem to be that “talking” and “what’s beyond the buddha” are not two sep- 
arate concepts. 

9 “the Acarya* is concealed within “not hearing,” and “the Acarya” is concealed 
within “talking” (fumonri zd jari nari, gowari z6é jari nari 7 FH Bee PAR Ze. aa BE 
ie Fd 22 72) -): Generally taken to mean that there is no Acarya apart from the two states 
of “not hearing” and “talking.” 

they are meeting someone and not meeting someone, are like this and not like this 

(honin fuhdnin, inmo fuinmo narii£X + MEA, RE + AEHEZE Y ): The grammatical 
subject is unstated; the translation takes it as the two “concealments” of the preceding 
clause. On this reading, the point would seem to be that the two states of “talking” 
and “not hearing” in which the Acarya is “concealed” are analogous respectively to 
“meeting” and “not meeting,” “like this” and “not like this” — expressing, perhaps, the 
relative and absolute perspectives repectively. (See, e.g., Shdbdgenzé keiteki IEVEAR HK 
RX iH 2:602.)



314 DOGEN’S SHOBOGENZO VOLUME II 

is obstructed by the ear and “doesn’t hear it”; he is illumined by the eye 
and “doesn’t hear it”; he is blocked by body and mind and “doesn’t hear 
it.”'° Because of this, he “doesn’t hear it.” We should not go on to take 
these as “talking”: it is not the case that “not hearing” 1s “talking”; it 1s 
just that “when talking, he doesn’t hear it.” In these words by the Em- 
inent Ancestor — “When talking, the Acarya doesn’t hear it’ — while 
the head and tail of “talking” are like vines relying on vines, “talking” 
should entwine “talking” and be obstructed by “talking.””"' 

[26:5] 

FAV. FOR. WILD SIL, Pie BC helabad & eT | 
ず 、 晃 聞 さ ら に 和尚 に あら ず 、 語 話 に あら ざる が ゆえ に 。 し か あれ ども 、 
いま 僧 の 擬 議 する と ころ は 、 語 話 時 に 即 聞 を 参 光 すべ し や いな や の 人 次 参 す 
る な り 。 た と へ ば 、 語 話す な は ち 語 話 な りや と 聞 取 せん と 擬 し 、 icon 
本 聞 な りや と 聞 取 せん と 擬 す る な り 。 し か も か く の ご と くい ふと も 、 な ん 
ち が 舌 頭 に あら ず 。 

The monk said, “Then does the Reverend hear it?’ What this is say- 

ing is not taking up “the Reverend” and trying to “hear” the “talking”; 
for the “hearing” he takes up is by no means “the Reverend” or the 
“talking.”'* Rather, what the monk 1s considering here is instruction on 
whether or not he should study “then I hear it” in “when I’m talking.””’ 

  

10 obstructed by the tongue (zekkotsu ni gaige serarete Ge (< Sikett tT): The 
term zekkotsu 4’ (“tongue bone’) literally refers to the hyoid at the base of the tongue. 
Dogen regularly uses the expression “to be obstructed” (gaige seraru Fikett > 4; also 

keige seraru = itt S 4) in the sense “to be defined by,” “to be identified with.” 

illumined by the eye (ganzei ni shdsen serarete ARR (ZAR +t © IVT): The exact sense 
of the term shdsen FA = (literally, “illumine and pierce”), is unclear; it does not occur 
elsewhere in Dogen’s writings and is not common in the Chinese Chan texts. 

11 while the head and tail of “talking” are like vines relying on vines (gowa no 

92zz dobi wa, nyo to i to nari tomo MaGOIBISBElL, AME arAR7L OY & b): Perhaps 
meaning something like, “we can describe the ‘talking’ in Dongshan’s saying as ‘like 

vines relying on vines,’ but [we can also say]. ...” “Like vines relying on vines” (nyo to 
i tO ROE far A) represents a variant of a common saying; see Supplementary Notes, s.v. 
“Like vines relying on a tree.” 

“talking” should entwine “talking” (gowa ten gowa afas®Sasan): Recalling a say- 
ing of Dogen’s master, Tiantong Rujing Ks 207# (1162-1227) quoted elsewhere in the 
Shodb6genzo; see Supplementary Notes, s.v. “The bottle gourd vine entwines the bottle 
gourd.” 

12 the “hearing” he takes up is by no means “the Reverend” or the 4 

(komon sara ni oshé ni arazu, gowa ni の 7 の zg77 羅 聞 さら に 向 に あら ず 、 語 話 に あら 
さる ): I.e., the monk'"s question about hearing does not concern the subject (“the Rever- 
end’) or the object (the “talking”) of hearing. 

13 should study “then I hear it” in “when I’m talking” (gowa ji ni sokumon o san- 

gaku su beshi seaG0#(— BNR & BT -~ LC): Le., should understand the “hearing” and 

“talking” as concurrent (or, perhaps, as not different).
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For example, he is thinking to hear whether the “talking” is “talking”; he 
is thinking to hear whether “hearing it” is “hearing it.”'* Still, while we 
may say this, it isn’t your tongue." 

[26:6] {1:287} 
油山 高祖 OPER RB RAS EI, HX ODICBATAL., VEDA, FB: 
OeX, SHICEMHOD, BURIOB AIL, KRiBFOL XTRARNL, WE 

づら に 不 語 話 の と き を さ し お き て 、 不 語 話 を まつ に は あら ざる な り 。 即 聞 
の と き 、 語 話 を 傍観 と する に あら ず 、 候 衛 に 傍観 な る が ゆえ に 。 有 即 聞 の と 

さき 、 語 話さ り て 一 邊 の 那 裏 に 存 取 せ る に あら 子 。 語 語 の と き 、 即 開 し た し 
語 話 の 眼 晴 裏 に 蔵 身 し て 難 圭 する に あら ず 。 し か あれ ば す な は ち 、 た と 

ひ 痢 王 に て も 、 語 話 時 は 不 聞 な り 。 た と ひ 我 に て も 、 不 語 話 時 即 聞 な る 、 
これ 方 有 革 子 語 話 分 な り 、 こ れ 角 得 借 向 上 事 な り 。 た と へ ば 、 語 話 時 即 開 
を 剛 得 する な り 。 こ の ゆえ に 、 待 我 不 語 話 時 即 聞 な り 。 し か あり と い へ ど 
も 、 佐 向上 事 は 、 七 修 巳 前 事 に あら ず 、 七 修 向 上 事 な り 。 

We should clearly study the words of the eminent ancestor of Mount 
Dong, “Once I’m not talking, then I hear it.” It says that, at the time he 
is “talking,” there is no “then I hear it”; the occurrence of “then I hear 

it” is when he is “not talking.” It is not that he sets aside the time when 
he is “not talking” and waits in vain for “not talking.”'® It 1s not that he 
treats “talking” as an onlooker at the time of “then I hear it”; for it is 
truly an onlooker.'’ It is not that, at the time of “then I hear it,” “talking” 
has gone off to stay over there to one side.'® It is not that, when “I’m 
talking,” “then I hear it” is a clap of thunder hiding itself within the 
  

14 he is thinking to hear whether “hearing it” is “hearing it” (genmon kore gen- 

mon nari ya to monshu sen to gi suru nari iA — AUiRRI7E 0 CLEA LET SO 7 
)): The translation “hearing it” here loses Dogen’s use of the neologism genmon iis fH 
from the monk’s question, gen mon hi 38EAG (mata kiku ya ina ya $1 fal< “CVE; 
“then, do [you] hear it?”). Dogen will repeat this type of word play below with the term 
sokumon 即 聞 ("then [II hear it’). 

15 it isn’t your tongue (nanji ga zett6 ni arazu 78/6525 GIAIC H TS): Generally 
taken to mean “it [i.e., the real issue here] is beyond what you [i.e., the monk] can ex- 

press.” 

16 It is not that he sets aside the time when he is “not talking” and waits in vain 

for “not talking” (itazura ni fugowa no toki o sashiokite, fugowa o matsu ni wa arazaru 

nari いた づら に 不 語 話 の と き を さ し お き て 、 不 語 話 を まつ に は あら ざる な り ): Per- 
haps to be understood in the sense that he is not positing a separate time of “not talking” 
when he will hear it. 

17 for it is truly an onlooker (shinko ni bokan naru ga yue ni IATEACIGERZL ODS ZX 
(<): The grammatical subject is unstated; most readers take it as “talking.” While Dogen 
usually uses “onlooker” (bdkan {##q) in reference to a mere bystander, “truly an onlook- 
er” may suggest the thing in itself, without reference to another. (See, e.g., Shobogenzo 
keiteki EYE AR SIA 2:615.) 

18 “talking” has gone off to stay over there to one side (gowa sarite ippen no nari 

ni zonshu seru sak & 0 C—iBOAR BIC TF 4S): Le., the moment of his “hearing it” 
has left “talking” behind.
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eye of “talking.”'° This being the case, whether in regard to the Acarya, 
who does not hear it when I talk, or in regard to the I of “Once I’m not 
talking; then I hear it,” this is “then you’re in a position to talk a bit’; this 
is “when you’ve experienced what’s beyond the buddha.” For example, 
it is to experience “when I talk, then I hear it.” Hence, it 1s “Once I’m 

not talking; then I hear it.” So it may be, but “what’s beyond the buddha” 

is not what is prior to the seven buddhas; it 1s what is beyond the seven 
buddhas.’° 

* OK OK OK OK 

[26:7] 
AHSAAM, RRO, AMA LA, PRASRA, MRI ELAS * 
師 云 、 非 備 。 雲 門 云 、 名 不得 捧 不 得 、 所 以 言 非 。 (RR, OIE, TRIB, 
Fr BOE Hh 

The Eminent Ancestor, Great Master Wuben, addressed the assembly, 

saying, “You should know that there’s someone beyond the buddha.” 

At that time, a monk asked, “What ts this ‘someone beyond the bud- 
dha’?” 

The Great Master said, ““Not the buddha.” 

Yunmen said, “He can’t get its name, he can’t get its state; so, he says 

It’s ‘not.”” 

Baofu said, “Buddha ts ‘not.’” 

Fayan said, “As an expedient, he’s called ‘the buddha.’” 

[26:8] 

BILL CHAO mh] ECA Ze SIL. AMAURY, EOWAIL, ERO 
MAMBIELEWNE*, WEE GI] EO WIS, BLAS SL IR D 徳山 ・ 臨 
済 等 に は 、 劉 説 す と も 承 営 す べから ず 。 歳 頭 ・ 雪 峰 等 は 、 粉 砕 基 身 す と も 
喫 拳 す べから ず 。 高祖 道 の 剛 得 備 向 上 事 、 方 有 革 子 語 話 分 、 お よび 須 知 有 
  

19 aclap of thunder hiding itself within the eye of “talking” (shitashiku gowa no 
ganzeiri ni zdshin shite byakuryaku suru U7c U < aad @ ABA Ci LC ERRET 4): 
I.e., his “hearing it” is already latent within his talking. For the meanings of “eye” (gan- 
zei ARE) in Zen texts, see Supplementary Notes, s.v. “Eye.” 

20 the seven buddhas (shichi butsu fii): L.e., the series of buddhas of the past ending 
with Buddha Sakyamuni; see Supplementary Notes, s.v. “Seven buddhas.” 

21 The Eminent Ancestor, Great Master Wuben, addressed the assembly (Koso Go- 

hon daishi, jishu Fth BA KEM, ASR): The exchange between Dongshan and the monk, 
together with the comment of Yunmen Wenyen 22F4 SCE: (864-949), resembles a discus- 
sion of “what’s beyond the buddha” (as opposed to “someone beyond the buddha”) in 
Dogen'*s shinji Shobégenzé AF 1EYEAR RK (DZZ.5:162, case 72), perhaps taken from the 
Zhengfayanzang IEi#bRig of Dahui Zonggao KAR (1089-1163) (ZZ.118:11b9-10). 
For a likely source of the version given here, see Supplementary Notes, s.v. “Beyond 
the buddha.”
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MLAS. EKE-TaEWAO=M (SI: BKHOWBBOAIC CLEA 
FROST, KESICLBOBBHDED, CODTHORL. 

The buddha and ancestor who is beyond the buddhas and ancestors is 
the Eminent Ancestor Dongshan. The reason is that, though there may 
be many other buddha faces and ancestor faces, the saying “beyond the 
buddha,” they have not seen even in their dreams. The likes of Deshan 
or Linji, though we teach it to them, would not accede to it; the likes of 

Yantou or Xuefeng, though they pulverize their bodies, would not taste 
the fist.*? The sayings of the Eminent Ancestor, such as “when you’ve 
experienced what’s beyond the buddha, then you’re in a position to talk a 
bit,” or “you should know that there’s someone beyond the buddha,” will 
not be thoroughly verified merely in practice and verification over one, 
two, three, four, or five threefold asamkhyeya and one hundred great 
kalpas.” Truly, only those who have the study of the dark road are in 
that position.” 

[26:9] {1:288} 
すべ か らく 俺 向上 人 あり と し る べし 。 い は ゆる は 、 弄 精魂 の 活 計 な り 。 し 
DPHVEWA LE, HHEBLCLY, SREBRLTCLS, TCC 
REBT SROL KIL, AMA LAE LY, BBMEALLS, HFORR 
Ix, MMEAERSSLEIHST, PALEALHMETALLICHOS, 
PP LIZS< HAEADOLELSERLERY, COMRELHEBT SRC 
Lit, ESICAMMEAE RMT S720, RBM EAST Sze, 
ZOLA, CHEMO, WEA DIEM, LREBAEONALS, 
22 Deshan or Linji (7okusan Rinzai (2\U + Hav); Yantou or Xuefeng (Gantd Seppo 
eGR - Buz): |e, Deshan Xuanjian 徳山 定 鑑 (780-86$) or Linji Yixuan ay #e% (d. 
866): Yantou Quanhuo 厳 頭 全 窒 (828-887) or Xuefeng Yicun 雪 峰 義 存 (822-908), two 
disciples of Deshan. Linji and Deshan are singled out for criticism in several texts of the 

SO の の ge7z の . 

  

though they pulverize their bodies, would not taste the fist (funsai goshin sutomo 

kikken su bekarazu MRR 身 す と も 喫 挙 す べから ず ): 1.e., however hard they train, they 
would not get the point. The expression “taste the fist” (kikken "245) does not occur 
elsewhere in the Shdbdgenzo; see Supplementary Notes, s.v. “Fist.” 

23 practice and verification over one, two, three, four, or five threefold asamkhyeya 

and one hundred great kalpas (ichi ni san shi go no san asogi hyaku daik6 no shusho 一 
T= WO =haySik - BAKER): Le., many bodhisattva careers. “Three asamkhy- 
eya [incalculably long zons] and a hundred great eons” is acommon Buddhist reference 
to the time required for a bodhisattva to complete the path to buddhahood. In versions of 
the fifty-two-stage path with which Dogen would have been most familiar, completion 
of the three asamkhyeya would bring the bodhisattva to the stage of “virtual awakening” 
(tokaku #4); the final hundred great kalpas would then be devoted to developing the 
thirty-two marks and eighty auspicious signs of a buddha body. 

24 dark road (genro X%#%): While this term occurs with some frequency in Buddhist lit- 
erature, Dogen likely has in mind here its association with Dongshan’s teachings, where 
it figures as one of the “three roads” (sanro =#%) through which he instructed people; 
see Supplementary Notes, s.v. “Dongshan’s three roads.”
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思 量 すべ し 、 ほ と け よ り 以 前 な る ゆえ に 非 備 と い は ず 、 代 より の ちな る ゆ 
え に 非 俺 とい は ず 、 介 を こ ゆ る ゆえ に 非 人 な る に あら ず 、 た だ ひと へ に 俺 
向上 な る ゆえ に 非 人 ZO, COPEL SIL, PMA ZOW AIC 

ふ 、 脱 落 人 大 身心 な る ゆえ に いふ 。 

We should know that there’s “someone beyond the buddha.” This re- 
fers to the way of life that plays with the spirit.° Be that as it may, we 
know it by taking up an old buddha; we know it by raising up a fist.*° To 
have seen it in this way is to know “there’s someone beyond the bua- 
dha,” to know there’s no one beyond the buddha.”’ The address to the as- 
sembly here does not mean that we should become “someone beyond the 
buddha,” or that we should encounter “someone beyond the buddha”: it 
means simply that, for the moment, we should know that there 1s “some- 
one beyond the buddha.” One who can use this pivot surely does not 
know “there’s someone beyond the buddha,” does not know “there’s no 
one beyond the buddha.”*® This “someone beyond the buddha” ts “not 
a buddha.””? When wondering what this “not a buddha” is, we should 

  

25 the way of life that plays with the spirit (76 seikon no kakkei ###§22OIE st): To 
“play with the spirit” (rd seikon ##*#83%) occurs with some frequency in Zen literature, 
often in the pejorative sense of what we might call “fiddling with the mind.” Dogen, 
however, also uses the expression in a positive sense — particularly in “Shobogenzo 
udonge” IF YER ix (8 22 #€ (DZZ.2:171): 

the FLV S, FBC IL, MERIT, MEO, BLY AL 
Bee, FRR LVS, BRIA. FRR LW SEO, BIZLS HAMA O 
H. DQ PHBE Y 
“Holding up the flower” is called “playing with the spirit.” “Playing with the spirit” 
means “just sitting, sloughing off body and mind.” Becoming a buddha, becoming 
an ancestor, is called “playing with the spirit”; putting on robes and eating rice is 
called “playing with the spirit.” In general, the matter of the ultimate standard of the 
buddhas and ancestors is invariably “playing with the spirit.” 

26 taking up an old buddha (kobutsu oko shite Hh & B L T); raising up a fist (kentd 
o koki shite 858 % Site LT): Both verbs may refer to taking up an object (the buddhas 
and ancestors, respectively) for study; alternatively, the second verb may refer to the 

physical act of raising a fist (i.e., performing as an ancestor). See Supplementary Notes, 
s.v. “Old buddha,” “Fist.” 

27 “there’s someone beyond the buddha” (u butsu kdj6 nin 有 IF) _E A); there’s no 
one beyond the buddha (mu butsu koj6 nin 無 供 向 上 人 ): Dogen js here repeating, and 
then modifying, Dongshan’s words, but the Chinese phrases can also be (and by some 
readers are) parsed, “someone beyond an existent buddha (wbutsu 有 (#6); someone be- 
yond a nonexistent buddha (mubutsu #£(#6).” (See, e.g.,2:624.) 

28 use this pivot (kono kanreisu o s777o ん zz sz この 開 根子 を 使 得する ): I.e.、 master 
this crucial point; see Supplementary Notes, s.v., “Pivot.” 

does not know (fuchi suru #4 4): Perhaps, meaning that one who is “beyond the 
buddha” is not cognizant of being or not being “someone beyond the buddha.” 

29 is “not a buddha” (Ai butsu nari FE%678 ) ): Or “is ‘not the buddha,”” or “is ‘a 
non-buddha.“
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think, it is not called “not a buddha” because it is prior to the buddha; it 
is not called “not a buddha” because it is subsequent to the buddha; it 1s 
not that it is “not a buddha” because it transcends the buddha: it 1s “not 
a buddha” solely because it is “beyond the buddha.” It is called “not a 
buddha” because it is the face of the buddha sloughed off, because it 1s 
the body and mind of the buddha sloughed off. 

* KOK K 

[26:10] 

RFA AMET (HOSEA. aR. YER) RAR. AVA HELIA LS. AA 説 
an). aame(@, Ais. Ab eee Ls, AmARS ST. ARR Cak 
不全 、 EK GE. PR ABPE, ERR. GEA, REINA Sah 
PY, ARIE AE, RAR. Am MMUbE, RES BERRA. 

Chan Master Kumu, of Jingyin in Dongying (successor to Furong; 
monastic name, Facheng), addressed the assembly saying, “When 
you know there’s something beyond the buddhas and ancestors, then 
you’re in a position to talk° Chan worthies, tell me, what 1s this 
something beyond the buddhas and ancestors? There’s a child of this 
family whose six organs are lacking and seven consciousnesses are 
incomplete.*' He’s a great icchantika, without the nature of the seed 
of buddhahood.*? When he meets a buddha, he kills the buddha; when 

he meets an ancestor, he kills the ancestor.*> The halls of heaven can’t 

contain him; hell has no door to admit him. Members of the great as- 
sembly, do you know this person?” 

  

30 Chan Master Kumu, of Jingyin in Dongjing (successor to Furong; monastic 

name, Facheng) (7onkin Join Koboku zenji [shi Fuyé, 万 6 の] 東京 淳 因 枯木 補 ¢ 
mol eZ, die, 7p) ): (Parentheses are in the original.) I.e.. Kumu Facheng f47v& 
nx (1071-1128), disciple of the important Caotong master Furong Daokai #% 4i8t# 
(1043-1118). The name Jingyin derives from the Jingyin Chan Cloister ‘#Alm#B€, in 
Dongjing #2 5% (in modern Henan), where Daokai was abbot. His words can be found at 

Liandeng huiyao WtRES B, ZZ.136:920b15-921al: and Jiatai pudeng lu Se3R EER, 
Z2.137:105b612-16. 

31 six organs (rokkon 7\#&); seven consciousnesses (shichishiki tik): l.e., the six 

sense organs and the corresponding six sense consciousnesses plus the manas (i 意 )、 
the cognitive function posited in some Buddhist systems that synthesizes the six sense 
consciousnesses and experiences them as belonging to a self. 

32 icchantika (sendai (Mt®): |.e., one incapable of achieving buddhahood. 

the nature of the seed of buddhahood (butsu shushd (#6 f2t£): A fairly common Buddhist 
term for the potential to become a buddha; equivalent to “buddha nature” (busshd (6T£). 

33. When he meets a buddha, he kills the buddha; when he meets an ancestor, he 

kills the ancestor (h6 butsu satsu butsu, hd so sasso 32 FE, EAHA): An expres- 
sion best known from the saying attributed to Linji Yixuan Hai # %; see Supplementary 
Notes, s.v. “Kill the buddha.”
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After a while, he said, “Face-to-face, he’s no saindhava; a lot of sleep 

and plenty of talking in his sleep.’ 

[26:11] {1:289} 

VIED SDARBRB LEV SIE, ARF AHRENS Tt, SAFL ER ATRIA 
了 也 、 Ree (BERR th, (ERE ERA EIGER, MT MOMZIC, HARA 
B7e), BRA ONRRSRO AI, RBs ia CewBéeNO, KY 
裏 を iB LOVER ENO, AB e LOCALE ZEN, 

To say that “his six organs are lacking” means he has had his eyes 
switched by someone for soapberry seeds, he has had his nose switched 
by someone for a bamboo tube, he has had his skull borrowed by some- 
one to make a shit dipper. What ts the principle behind this switching? 

  

34 “Face-to-face, he’s no saindhava” (taimen fu senda #tim Mule): I.e., “in person, 
he’s not very quick.” The grammatical subject of this description is variously interpreted: 
the translation here takes it as “the child” being described by Kumu:; this would seem 
to be Dogen’s reading in section 12, below; but it could be, and often is, taken as the 
assembly that has failed to respond to Kumu’s challenge — 1.e., “the ones facing me 
are no saindhava.” The term saindhava is shorthand here for “one who could correctly 
interpret the word saindhava,” a Sanskrit word, meaning “of the Sindh,” with multiva- 
lent references; the wise can understand the correct referent from the context. (See the 

traditional source and Dégen’s commentary in “Shdbdgenzo 6 saku sendaba” JE HR i 
ERAGE.) 

35. he has had his eyes switched by someone for soapberry seeds (ganzei hi nin 

kankyaku mokukansu ry6 ya HAR AK APBAIATET St): From here through the sentence 
“What is the principle behind this switching?” Ddgen shifts to Chinese, as if quoting 
some (unidentified) text. The soapberry seed is used for Buddhist prayer beads (juzu Ek 
21); for uses of “eyes,” see Supplementary Notes, s.v. “Eye.” Ddgen has a very similar 
line in his “Shébdgenz6 jippo” IEYARHK-+ A (DZZ.2:95), probably after a saying of 
Chan Master Yunmen Wenyan 22F4 3c{E (Yunmen yulu 22 FA aBEk, T.1988.47:544a1 1-12): 

au aLth. PRS LS A AEE PRA A AR FL, 
If we talk of the buddhas and talk of the ancestors, the intention of the buddhas and 

the intention of the ancestors resemble switching soapberry seeds for your eyes. 

  

he has had his nose switched by someone for a bamboo tube (biki hi nin kankyaku chi- 
ん の の の yg 鼻孔 被 人 換 却 竹筒 了 也 ): A tube made of bamboo used for inhaling medicinal 
vapors is one of the items permitted a monk. A similar juxtaposition of the soapberry seed 
and bamboo tube occurs in Dégen’s Eihei koroku 7k EG#R, DZZ.3:88, no. 143: 

FA ES ARAB ELSE RKB WS TLE ROT ial be 
Hence, Gautama’s eyes are in this mountain monk’s hand, like soapberry seeds; this 

mountain monk’s nose is in Gautama’s hand, like a bamboo tube. 
For more on the metaphorical uses of the word “nose,” see Supplementary Notes, s.v. “Nose.” 

he has had his skull borrowed by someone to make a shit dipper (dokuro hi nin sha 
sa shishaku ryé ya fate A EVEBRHS & tt): Reference to the dipper used in emptying a 
privy; likely reflecting the words of Zhaozhou Congshen 趙 州 従 訟 (778-897), reported 
by Dogen in his “Shobogenzo hakujushi" 正法 眼 蔵 柏 樹子 (DZZ.1:438): 

三 年 、 五 年 、 二 十 年 、 三 十 年 せん に 、 道 を え を ず と い は ば 、 老 僧 が 頭 を と り て 、 

FUCO<S 0 TIMBRE < RL,
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Because of it, his six organs are lacking. Because he lacks the six organs, 
he has passed through the forge and become a golden buddha, he has 
passed through the great ocean and become a clay buddha, he has passed 
through the flames and become a wooden buddha.*° 

[26:12] 
七 識 不全 と いふ は 、 破 木村 な り 。 殺 人 す と い へ ども 進 借 す 、 逢 介 せ る ゆえ 

に 殺 借 す 。 天堂 に いら ん と 擬 す れ ば 、 天 堂 す な は ち 崩 壊す 。 地獄 に むか へ 
IL, HORE bDEDICRAT, COOZIL, HMTHISRAT, SOIC 
7p L, REB Ze Slr b RGB 5 ほし 。 L4NL, (OIL, SW 
CC. EAC S EE 7, FEAR TET OAR, LOD ICBREDARTAL, 卒 
Mic p>Ax Ee rEAM, 

To say that “his seven consciousnesses are incomplete” means he is 
a broken wooden dipper.*’ Though he “kills the buddha,” he “meets the 
buddha”: he kills the buddha because he meets the buddha. If he thinks 

to enter “the halls of heaven,” the halls of heaven will crumble; if he 

heads for “hell,” hell will immediately rupture. Hence, “face-to-face,” he 
breaks into a smile; there is no further “saindhava.”*® While he “sleeps a 
lot,” he still “talks in his sleep” a lot. We should realize that the principle 
here is that all the mountains and the entire earth both know themselves; 

the entire body of the jewels and stones are a hundred fragments.*? We 
  

If, in three years, or five years, or twenty years, or thirty years, you haven’t attained 
the way, you can take this old monk’s head, make it into a ladle, and scoop piss with it. 

No exact source for Dogen’s report has been identified in the records of Zhaozhou. 

36 passed through the forge and become a golden buddha (rohairi o toka shite kon- 
butsu to nareri Ni $e #2 % 15 LC 4 & Zed 4 ): The term rohai Hk $i refers to bellows 
and, by extension, a forge. Dogen’s sentence derives from the popular saying attributed 
to Zhaozhou Congshen 趙 州 従 訟 : 

SB AR ENE, ARBRE AK, VER -RE 7K, TERA BRAS. 
The golden buddha can’t pass the forge; the wooden buddha can’t pass the flames; 
the clay buddha can’t pass the water. The real buddha sits within. 

37 a broken wooden dipper (ha mokushaku #73): A common expression in Chan 
texts for something worthless; sometimes used (as perhaps here) in an ironic positive 
sense. 

38 breaks into a smile (hagan su #KERT ): Perhaps meant to evoke the famous smile of 
Mahakasyapa when Buddha Sakyamuni held up a flower on Vulture Peak; see Supple- 
mentary Notes, s.v. “Break into a smile.” 

39 all the mountains and the entire earth both know themselves; the entire body of 

the jewels and stones are a hundred fragments (kozan sochi ryo chi ki, gvokuseki zen- 

shin hyaku zassui BUT Hea, EAE A HER): These lines are given in Chinese, 
as if a quotation, but no source has been identified. For the idiom “a hundred fragments” 
(hyaku zassui 8 ¥€R¥), see Supplementary Notes, s.v. “A hundred fragments.” The exact 
sense here is subject to interpretation. It may be that the “knowing themselves” of the 
first clause is “the principle” of “sleeping a lot,” while the “hundred fragments” of the 

second clause refers to “talking in his sleep.”
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should quietly work at investigating Chan Master Kumu’s address to the 
assembly; do not treat it hastily. 

* KOK OK 

[26:13] {1:290} 

SG IUSL SERA, Sere FE AU, WW, PAR. SA. ee mth xX 
fl, ERI, ZEA. Pate. Wie, SetemmRARSR 
也 。 

Great Master Hongjue of Mount Yunju went to study with the Eminent 
Ancestor Dongshan.*° Shan asked, “What is the Acarya’s name?” 

Yunyu said, “Daoying.” 

The Eminent Ancestor asked again, “Say something beyond that.” 

Yunyu said, “If I say something beyond that, I’m not named Daoying.” 

Dongshan said, “When I was at Yunyan, my answer was no different.”™™' 

[26:14] 
VIFRMAOIG, DAROTRMICTAL, WILOSZMEARGISIL, EEO 
RB) EZ), HR OIBIC, MEOAAIBS SI LeBSBTRL, MER 
ASOT SEY LOOK, BiB BsRY, UPSaned, WME 
[ChB OSL, EWS I ERDH, KE OMA 道 の 向上 更 道 を きか ん 
と き 、 領 話 を 呈す る に 、 向 上 更 名 道 磨 と 道 著 す と も 、 す な は ち 向 上 道 な る 
~L, RICE LTH LAWS, WIE< . TEBE bE DICTASHICBEA L Tk 

身 す る な り 。 蔵 身 す と い へ ども 、 露 影 な り 。 

The words here by master and disciple, we should definitely examine 
in detail. The saying, “If I say something beyond that, I’m not named 
Daoying” is “beyond” Daoying. We should study the fact that, in the 
previous Daoying, there is a “not named Daoying” “beyond.” With the 
appearance of the principle that he is “not named Daoying beyond,” he 
is the true Daoying. Nevertheless, do not say that even “beyond” he must 
be Daoying. Even if, upon hearing the Eminent Ancestor’s words, “say 
something beyond that,” he had presented his understanding by saying, 
“beyond that, I’m named Daoying,” this would be a “saying beyond.” 
Why do we say this? Because Daoying leaps immediately into the crown 

  

40 Great Master Hongjue of Mount Yunju (Ungozan Gukaku daishi JEW K 
Ef): I.e., Yunju Daoying #2 18 J (d. 902), disciple of Dongshan Liangjie iLL 2 {ft (re- 
ferred to here as “Eminent Ancestor Dongshan” [kdso Tézan 高祖 洞 山 ]). "Great Master 
Hongjue” 5/4 XB is a posthumous title conferred by Emperor Zhaozong faz; Daoy- 
ing lived on Mount Yunju 22 /&1U (in present-day Jiangxi Province) for thirty years. This 
conversation can be found at Jingde chuandeng lu TERE ER, T.2076.51:334c20-22. 

41 “When I was at Yunyan” (go zai Ungan ji BfE =F): Reference to the mountain 
name of Dongshan’s teacher Yunyan Tansheng 22} = ie.
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of his head and hides his body.*? Though he may hide his body, he ex- 
poses his shadow.” 

* KK OK * 

[26:15] 

LARA, Zeer tA ALU. WWE, PAAR, BU, AR, 高 祖 云 、 向 
EEGB, BWA, is, Stoo, BEER. Ba, FAA, BTA. 

Chan Master Benji of Caoshan went to study with the Eminent Ances- 
tor Dongshan.* Dongshan asked him, “What is the Acarya’s name?” 

Caoshan said, “Benji.” 

The Eminent Ancestor said, “Say something beyond that.” 

Caoshan said, “I won’t say.” 

The Eminent Ancestor said, “Why won’t you say?” 

The Master said, “I’m not named Benji.” 

The Eminent Ancestor approved of this. 

[26:16] 

い は く 、 向 上 に 道 な き に あら ず 、 こ れ 不 道 な り 。 急 甚 摩 不 道 、 い は ゆる 不 
名 本 寂 な り 。 し か あれ ば 、 向 上 の 道 は 不 道 な り 、 向 上 の 不 道 は 不 名 な り 、 
不 名 の 本 寂 は 、 向 上 の 道 な り 。 こ の ゆえ に 、 本 寂 不 名 な り 。 し か あれ ば 、 
非 本 寂 あ り 、 脱 落 の 不 名 あり 、 脱 落 の 本 寂 あ り 。 

What this says is, not that he has nothing to say beyond that, but that he 
“won't say” it. “Why won’t he say it?” Because he ts “not named Benji.” 
Therefore, saying something “beyond” is “I won’t say”; his “I won’t 
say” something “beyond” is his “I’m not named”; the Benji “not named” 
is his saying something “beyond.” Therefore, “Benji” is “not named.” 
In this way, there is a non-Benji; there is the “not named” sloughed off; 
there is a “Benji” sloughed off. 

  

42 Daoying leaps immediately into the crown of his head and hides his body (Doyo 

tachimachi ni ch6nei ni chonyii shite zoshin suru iBT bE SIC TASAICBEA LOT Hy 

~ 4): Likely meaning that Daoying is completely identified with what is “not named 
Daoying.” See Supplementary Notes, s.v. “Crown of the head.” 

43 Though he may hide his body, he exposes his shadow (zdshin su to iedomo, royo 

nari RAT LVN 4, BER Ze ): (Also read roei $282.) From the Chinese expres- 
sion “to hide the body and expose the shadow” (cangsheng luying iY #8 32); i.e., to 
conceal the meaning in the words. 

44 Chan Master Benji of Caoshan (Sdézan Honjaku zenji & UA FLREM): Le., Caoshan 
Benji # LU AF (840-901), disciple of Dongshan Liangjie #a LU & ft. This conversation 
with his master can be found at Jingde chuandeng lu {E(B 68k, T.2076.51:336a7-9. 

45 saying something “beyond” is “I won’t say” (kdj6 no dé wa fud6 nari [h\ £018 
は 不 道 な り ): I.e., Caoshan*s refusal to describe what he is beyond his identity as Benii 
is his act of “saying something beyond” his name — what he goes on to characterize as 

“I’m not named Benji.”



324 DOGEN’S SHOBOGENZO VOLUME II 

* KOK KOK 

[26:17] £1:291} 
Ae LPR, LPS, FH, 

Chan Master Baoji of Panshan said, “The one road beyond — even a 

thousand sages don’t transmit it.”*° 

[26:18] 

VIL< OM E—RBIL, OF DR UOWRY, MERCVILT, MEAL 
は ず 、 EB EW SEY, CORBIL, FR. MIL THRTEWNE 
b. ME-RILFO, BREW SIL, FRISBEE OD ERET S72 
り 。 か く の ご と くも 學 す べし 。 さ ら に 又 い ふ べ き と こ ろ あ り 、 い は ゆる 千 
也 ・ 千 賢 は な き に あら ず 、 た と ひ 賢 加 な り と も 、 向 上 一 路 は 賢 加 の 境界 に 
あら ず 、 と 。 

“The one road beyond” is a saying only of Panshan. He does not say, 
“what's beyond”; he does not say, “someone beyond”: he says, “the one 
road beyond.” The essential point is that, though “a thousand sages” 
may compete to appear, “the one road beyond,” they “don’t transmit.”*’ 
To say, they “don’t transmit it,” means the thousand sages preserve their 
position of not transmitting it.“* We should study it in this way. And there 
is something further to say about it: it is not that there are not a thousand 
sages and a thousand worthies; though they may be worthies and sages, 
“the one road beyond” is not the realm of the worthies and sages.” 

* OK OK OK 

  

46 Chan Master Baoji of Panshan (Banzan Hoéshaku zenji #€ #4 fai#EM): Baoji 
積 (dates unknown), a disciple of Mazu Daoyi 馬祖 道 一 (709-788), taught on Mount 

Pan 盤 山 in Youzhou 幽 州 in present-day Hobei province. His saying Occurs at 7zggde 
chuandeng lu #2 {SB EER, T.2076.51:253b13. 

47 “the one road beyond,” they “don’t transmit” (A0j6 ichiro wa fuden nari [h] L— 
路 は 不 値 な り ): Or “the one road beyond is not transmitted.” 

48 the thousand sages preserve their position of not transmitting it (senshd wa 

fuden no bun o hogo suru FREI MHO 7 eT SD): As above, Note 2, the term 
“position” (bun 47) here means one’s “status,” or “standing.” 

49 “the one road beyond” is not the realm of the worthies and sages (k0j0 ichiro wa 
kensh6 no kyokai ni arazu (h) LBL BORE RC dh bT): Le., “the one road beyond” 
is beyond the advanced Buddhist adepts. The term kenshd #2, elsewhere rendered as 
“worthy sage,” is standard Buddhist language for the bhadra and arya stages, respective- 
ly, of the Buddhist path; see below, section 29.
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[26:19] 

SPALL CEMA, ASR, Ree Riel bse, Box, FEACEALPEA A. 

Chan Master Guangzuo of Mount Zhimen was once asked by a monk, 
“What is ‘what’s beyond the buddha’?”° 

The Master said, “The head of the staff hoists the sun and moon.” 

[26:20] 
VIL. FERED, AAI SRO 44, Cit kseO, AAD, FE 
ABBpALX, Het OL, one bke7eeO, AAR LIChH 
o., FERPA L List, SRBC EZ, 

That “the staff’ is obstructed by “the sun and moon” — this is “what’s 
beyond the buddha.” When we study “the staff” of “the sun and moon,” 
all of heaven and earth is dark — this is “what’s beyond the buddha.” It 
does not mean that “the sun and moon” are “the staff.” “The head of the 
staff’ means “above the entire staff.’”! 

* KOK OK 

[26:21] 

AGE AKAIO BC, RESO cS, ROT EHIEKS. Fa, # 
(STA, IS. MLE R ee, Ma, RETA, 

In the assembly of Great Master Wuyi of Shitou, Chan Master Daowu 
of the Tianhuang Monastery asked, “What is the basic meaning of the 
buddha dharma?’””’ 

The Master answered, “Unattainable, unknowable.’”° 
  

50 Chan Master Guangzuo of Mount Zhimen (Chimonzan Koso zenji 4 F4 WW 56ir Ene 
師 ): Guangzuo (dates unknown) was a disciple of Xianglin Chengyuan 4 #k 1a (908- 

987), in the lineage of Yunmen 22F4. His Zhimen Monastery 智 門 寺 was in Suizhou 随 
|, in present-day Hubei. This exchange with a monk can be found at Tiansheng guang- 
deng lu Kee, ZZ.135:818b2-3. 

51 “The head of the staff’ means “above the entire staff” (shuj6 tojo to wa, zen 
shujé j6 nari FERLHR ELIE, SFE LEZ Y ): Or, perhaps, “the head of the staff means 
the entire staff is above.” The sentence plays with the sense of the term 7 の 0 頭上 as both 
“head” and “overhead.” See Supplementary Notes, s.v. “Staff.” 

52 Great Master Wuji of Shitou (Se ん 77 の 5 47zsg7 d27s77 石頭 無 際 大 帥 ): 1.e.、 Shitou 
Xiqian 4 9A #712 (700-790): “Great Master Wuji” is a posthumous title. 

Chan Master Daowu of the Tianhuang Monastery (7enndji no Dogo zenji KRFO 

道 悟 牧師 ): I.e.、 Shitou's disciple Tianhuang Daowu 天 旦 道 悟 (748-807). This exchange 
can be found at Jingde chuandeng lu x {E(BEER, T.2076.51:309c3-5; and shinji Shobo- 
genzo laf 1IEVEAR HR, DZZ.5:222, case 191. 

53 “Unattainable, unknowable” (futoku fuchi 7444 A): The translation here follows 
the usual interpretation of this ambiguous phrase. The four characters might also be read 
in various other ways: e.g., “one cannot fail to know it”; “since I haven’t got it, I don’t 
know it”; etc.
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Daowu said, “Beyond this, is there some further turning point?” 

The Master said, “The vast sky doesn’t obstruct the flight of the white 
clouds.” 

[26:22] {1:292} 
い は く 、 石 頭 は 曹 送 の 二 世 な り 。 天皇 寺 の 道 悟 和尚 は 、 粗 山 の 師 弟 な り 。 
ある と き と ふ 、 い か な らん か 介 法 大 意 。 こ の 問 は 、 初 心 晩 光 の 所 堪 に あら 
さる な り 。 大 意 を きか ば 、 大 意 を 人 営 取 し つべ き 時 節 に いふ な り 。 

Shitou was the second generation after Caoxi: Reverend Daowu of 
Tianhuang Monastery was the younger fellow disciple of Yaoshan. ジ 
On one occasion, he asked, “What is the basic meaning of the buddha 
dharma?’ This question is not something of which the beginner or the 
late student is capable.°° If he asked about “the basic meaning,” he did so 
at a time when he must have understood “the basic meaning.” 

[26:23] 
AGAVIL<S . BERR, LOSL, HEIL RIC Eb KE HY RELIC 
も 大 意 あ り 。 そ の 大 意 は 不得 な り 。 帝 心 ・ 修 行 ・ 取 誇 は な き に あら ず 、 # 
得 な り 。 そ の 大 意 は 不知 な り 。 修 誠 は 無 に あら ず 、 修 誠 は 有 に あら ず 、 不 
知 な り 、 不 得 な り 。 駐 そ の 大 意 は 、 不 得 不 知 な り 。 聖 諦 ・ 修 誠 な き に あら 

ず 、 不得 不知 な り 。 加 (ER Ol, RRA. 

Shitou said, “Unattainable, unknowable.” We should realize that “the 

buddha dharma” has a “basic meaning” in the first thought and has a 
“basic meaning” in the ultimate stage.°’ That basic meaning is “unattain- 
able”: it is not that it lacks bringing forth the thought [of bodhi], cultivat- 
ing the practice, and acquiring the verification; they are “unattainable.” 
  

54 “Beyond this, is there some further turning point?” (kdj6 k6 u tenjo ya mu [A|_E 
Ey el phe th #2): I.e., “Do you have something to say that will go beyond this?” The term 
tenjo #4) here should doubtless be taken as tenshin sho #-U%e, the point at which the 
Zen student moves to a higher spiritual level. 

55 Shitou was the second generation after Caoxi (Sekitd wa Sdkei no nise nari 439A 
(4 BF7ZO) — tlt7e Y ): Shitou was the disciple of Qingyuan Xingsi 青 原 行 思 (d. 740). a 
disciple of the Sixth Ancestor, Huineng ##E of Caoxi #i&. 

Reverend Daowu of Tianhuang Monastery was the younger fellow disciple of 

Yaoshan (TJenndji no Dégo oshé wa, Yakusan no sutei nari KR FOIA iat, BBL 
の 師弟 な り ): A reference to Yaoshan Weiyan (LH (&, who also studied under Shitou. 
Daowu is said to have lived 748-807; Weiyan’s dates, while sometimes given as 745- 
828, are more likely 751-834 — making him the younger of the two. 

56 the beginner or the late student (shoshin bangaku #4): A standard expres- 
sion, appearing often in Dégen’s writings, for the inexperienced practitioner; see Supple- 
mentary Notes, s.v. “Beginner’s mind.” 

57 the first thought (sho ichinen 初 一 念 ): the ultimate stage (Aukyo i 705z(i2): Le., 
the entire path of the bodhisattva, from the initial aspiration for bodhi to the attainment 
of buddhahood.
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That basic meaning is “unknowable”: it 1s not that it lacks practice and 
verification; it is not that it has practice and verification; they are “un- 
knowable”’; they are “unattainable.”°® And their “basic meaning” is “un- 
attainable, unknowable.” It is not that it lacks the sacred truths, practice 
and verification; they are “unattainable, unknowable.””’ It is not that it 

has the sacred truths, practice and verification; they are “unattainable, 
unknowable.” 

[26:24] 
道 悟 い は く 、 向 上 更 有 韓 虚 過 無 。 い は ゆる は 、 韓 席 も し 現 成す る こと あら 
ば 、 向 上 現 成す 。 韓 席 と いふ は 、 方 便 な り 。 方 便 と いふ は 、 諸 人 な り 、 諸 
祖 な り 。 これ を 道 取 する に 、 更 有 な る べべ し 。 た と ひ 更 有 な り と も 、 更 無 を 
も ら す べき に あら ず 、 道 取 あ る 太 し 。 

Daowu said, “Beyond this, is there some further turning point?” What 
he is saying is that, if the “turning point” is manifest, “beyond” 1s man- 
ifest. “Turning point” means an expedient. An expedient means the 
buddhas, the ancestors. In saying this, there should be “something fur- 
ther.” Even if there is “something further,” “nothing further” should not 
be omitted, should be said. 

  

58 it is not that it lacks practice and verification (shushd wa mu ni arazu (Eg8\L 無 

(= d & F): Allusion to the words of Nanyue Huairang Fi 3822 (677-744), recorded in 
the shinji Shobégenz6 眞 字 正 法眼 蔵 (DZZ.$:178, case 101) and often cited by DOgen: 
see Supplementary Notes, s.v. “What thing 1s it that comes like this?” 

59 the sacred truths (sh6dtai #23): Presumably, the four sacred truths of the buddha 

dharma; possibly reflecting another remark of Nanyue in conversation with the Sixth An- 
cestor, Huineng #4#E (see, e.g., Jingde chuandeng lu Fe TEBE ER, T.2076.51:240a19-21): 

AMS BER ESTE. AA, BPA Rem, FAA. KE TTE. 
AMA, BaP. FAA. Bim, AHR. MR ZA. hikes 
Zo 
Later, upon hearing of the dharma seat at Caoxi, he [i.e., Nanyue] went and paid his 
respects. He asked, “What business would avoid falling down the stages?” 
The Ancestor said, “How do you understand it?” 
The Master said, “Don’t do even the sacred truths.” 
The Ancestor said, “What stage will you fall to?” 
He said, “If you don’t do even the sacred truths, what stages are there?” The Ances- 

tor deeply respected him. 

60 “Turning point” means an expedient (tenjo to iu wa, hdben nari #4 LVS tL, 
方 便 な り ): I.e., in asking for a turning point, Daowu is seeking an expedient teaching 
(6 の ez 方 便 : S. py) from Shitou.
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[26:25] 
長 空 不 大 白雲 飛 は 、 石 頭 の 道 な り 。 長 空 さ ら に 長 空 を 不 苦 なり 。 長 空 こ れ 
長 空 飛 を 不 本 な り と い へ ども 、 さ ら に 白雲 み づ か ら 白 雲 を 不要 な り 。 白雲 
ASA EZR, ASRS CICA ST, fic Rime Ze SIL, Blob Rie 
7e), MHORRSETAIULbH OT, BEORRAET SCHOTT. x 
の ゆえ に 不 林 なり 。 長 空 不要 白雲 飛 の 性 相 を 映 抽 する な り 。 正 営 念 訂 時 、 
“OBBIRZBI LUC. PARADE L. FARA ORT, BRE DR 
し 、 他 來 を も 相 見 す 。 こ れ を 問 一 答 十 の 道理 と せり 。 い まい ふ ぶ 問 一 倫 十 
は 、 問 一 も その 人 な る べし 、 答 十 も その 人 な る 記し 。 

“The vast sky doesn’t obstruct the flight of the white clouds” are the 
words of Shitou. “The vast sky,” moreover, does not obstruct “the vast 

sky.” While “the vast sky” may not obstruct “the flight” of “the vast 
sky,” “the white clouds,” moreover, do not themselves obstruct “the 

white clouds.” “The flight of the white clouds” 1s unobstructed; “the 
flight of the white clouds,” moreover, does not obstruct the flight of “the 
vast sky.” Being unobstructed by the other, they are unobstructed by 
themselves.°' It is not that each requires the non-obstruction of the other; 
it is not that each possesses the non-obstruction of the other: therefore, 
they are “unobstructed.”© They take up the nature and marks of “the vast 
sky does not obstruct the flight of the white clouds.” Precisely at such a 
time, raising the eyebrows of the eye of study, we spy the coming of the 
buddhas, we see the coming of the patriarchs, we see the coming of our- 
selves, we see the coming of the other. This has been taken as the princi- 
ple of asking one and answering ten.° In the asking one and answering 
ten here, the one asking one must be that person, and the one answering 
ten must be that person.” 

  

61 Being unobstructed by the other, they are unobstructed by themselves (ta ni fuge 

naru wa, ji ni mo fuge nari 他 に 不要 な る は 、 目 に も 不 大 な り ): A tentative translation 
of a sentence in which the grammatical subject is unclear: here and in the following 
sentence, the translation takes the subject to be “the vast sky” and “the white clouds.” It 
is also possible to take this sentence as an abstract statement: “that which is unobstructed 

by another is unobstructed by itself” (i.e., has no identity apart from what it is not). 

62 It is not that each requires the non-obstruction of the other (menmen no fuge 

o yO suru ni wa arazu MMO Rite BT 4 (ciid& & F): Again, a tentative translation, 
taking the meaning to be that “the vast sky” and “the white clouds” are “unobstructed” in 
the sense that they are beyond the issue of obstruction or non-obstruction. 

63 This has been taken as the principle of asking one and answering ten (kore o 

77O7 7C/7 57770 の 677o se77 これ を 間 一 答 十 の 道理 と せり ): “To ask one question and 
get ten answers” is acommon expression for getting a very full response; here, no doubt, 
said in praise of Shitou’s answer to Daowu’s question. 

64 the one asking one must be that person (mon ichi mo sono hito naru beshi Hi— } 

その 人 な る べべ し ): IL.e., the questioner, Daowu [as well as the answerer, Shitou], must be 

qualified. The term sono hito (“that person”) occurs several times in the Shobdgenzo, in 
the sense a “real person,” “a person with real understanding.”
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* KOK OK OK 

[26:26] {1:293} 
BRR. RWARA, AMAT ERS, BRDU PEER RR ABI fab 

説 、 ACAI] ERAT. ALCARH. 77 HEI IE RA 

Huangbo said,” 

Those who have left home should know that they are allotted what 
has come down to them.°° Now, take Great Master Farong of Niutou, 
under the Fourth Ancestor: while he could teach horizontally and teach 
vertically, he still didn’t know the higher pivot.°’ Only when we have 
this eye and brain, can we distinguish true and false lineage groups. 

[26:27] 
Ba BEE EOC LASIL, (EER PRTEAR, IE(RL XT ABO, CMe IEK 
Hea PAeaD DEVS, BOIChD EWS ERMBMRSARL, AGI) EV) 
NEY MRE Ze, PPRIERAE S Ald, Bt RAO, BRIS AKOEFL 
し て 百丈 より も すぐ れ 、 馬 祖 の 法 孫 と し て 、 馬 祖 よ り も すぐ れ た り 。 お ほ よ 
そ 祖 宗 三 ・ 四 世 の あ ひだ 、 黄 貢 に 齋 肩 な る な し 。 ひ と り 黄 英 の みあ り て 、 + 

頭 の 両角 な きこ と を あき ら め た り 。 自 傘 の 條 祖 、 い まだ し ら ざ る な り 。 

This “what has come down” that Huangbo speaks of like this 1s what 
has been directly transmitted down through buddha after buddha and 
ancestor after ancestor. This is called “the treasury of the true dharma 
eye, the wondrous mind of nirvana.”® Though it may be in oneself, we 

  

65 Huangbo (Obaku ##£): |.e., Huangbo Xiyun &3¢#711# (dates unknown), famed 
disciple of Baizhang Huaihai 百丈 懐 海 (749-814). His words here can be found at Jing- 
de chuandeng lu #12 {BEER T.2076.5 1:266c4-7. 

66 “Those who have left home” (shukke nin 出家 人 ): L.e., those who have entered the 

Buddhist order. 

“they are allotted what has come down to them” (u jij6 rai ji bun Att LRA): 
Taking bun 47 here in the sense “one’s lot in life,” “one’s station or duties in life.” Others 

take it as “understanding” or “the ability to understand.” 

67 Great Master Farong of Niutou (Gozu Hoyii daishi -SAYERE KEM): Le., Niutou 
Farong 牛頭 法 融 (594-637), disciple of the Fourth Ancestor, Daoxin 道 信 , and founder 
of the so-called “Oxhead” (Niutou 4-98) lineage of early Chan, considered by the de- 
scendants of the Sixth Ancestor to be a collateral line. 

teach horizontally and teach vertically (dsetsu jusetsu Hat Sa): I.e., speak with facility. 

higher pivot (kdj6 kanreisu [|_LBatR_+t-): Or, to preserve the lexical continuity of kajo 

[5] _-, “pivot beyond”; see above, Note 28. Versions of this expression occur elsewhere 
in the Shobdgenzo. See Supplementary Notes, s.v. “Pivot.” 

68 “the treasury of the true dharma eye, the wondrous mind of nirvana” (shdbo- 
genz6 nehan myoshin TWF ARE AED»): Reference to the words of Buddha Sakyamuni 
describing what he was transmitting on Vulture Peak to the First Ancestor, Mahakasya- 
pa; the essence of the Buddhist teaching, handed down through the lineage of the bud- 
dhas and ancestors; see Supplementary Notes, s.v. “Treasury of the true dharma eye.”
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“should know” it; though it is in oneself, he “still didn’t know” it. Those 
who have not received the direct transmission of buddha after buddha 
have never seen it even in their dreams. Huangbo, as the dharma child of 
Baizhang, was superior to Baizhang; and, as the dharma grandchild of 
Mazu, was superior to Mazu.® For three or four generations of the an- 
cestors, there was no one of equal stature to Huangbo. Only with Huang- 
bo alone was Niutou shown not to have a pair of horns.“ Other buddhas 
and ancestors did not yet realize it. 

[26:28] 

GAL ORRTREM Ic, DOA Poem, HB, Em LCRA REMIT 
FEF AICI, PERRO HOKE, FRRERYVEWNED, DORS<IE 

いま だ 向上 の 職 根 子 を し ら ざ る な る こと を 、 向 上 の 職 根 子 を 道 取 せ さ ざる こ 
es t L(t LK ORR Ae LO SBA, WDYCAMBIED MESHES T 
~ thon, EKELNBSROBRADALY, Ubarmid, 向 上 の 職 

振子 を し る こと 、 向 上 の 職 要 子 を 修行 する こと 、 mM ELORR Te PET SO 
と 、 計 流 の お よぶ と ころ に あら ざる な り 。 眞 筒 の 功夫 ある と ころ に は 、 か 
な ら ず 現 成 する な り 。 

Chan Master Farong of Mount Niutou was a venerable under the Fourth 
Ancestor.”' “He could teach vertically and teach horizontally”; indeed, if we 
compare him with the siitra masters and treatise masters, within the Land of 
the East and coming from the west, we cannot regard him as wanting.“ NeV- 
ertheless, what is regrettable is the fact that he still did not know “the higher 
pivot,” the fact that he did not speak of “the higher pivot.” If one does not 
know the pivot that has “come down,” how could he distinguish the “true 
and false” in the buddha dharma? He is just a fellow who studies words. 
This being the case, to know “the higher pivot,” to practice “the higher piv- 
ot,” to verify “the higher pivot” — these are not something that mediocre 
types can reach. They always occur where there is true concentrated effort. 

  

69 the dharma grandchild of Mazu (Baso no héson Fy th OYEF): Reference to Mazu 
Daoyi 57818 —, teacher of Huangbo’s master, Baizhang Huaihai G U1. 

70 was Niutou shown not to have a pair of horns (Gozu no rydkaku naki koto o 
akirametari “F9AO A Zee  & & HX SME 4 ): DOgen is punning here on Farong’s 
mountain name, which means “Oxhead.” 

71 Mount Niutou (Gozusan 4-9A\L1): A mountain in the Jiangning /-® District of 
present-day Jiangsu Province; site of Farong’s Hongjuesi 5445. 

SA 72 the sitra masters and treatise masters (Aydji ronji 経 師 論 師 ): I.e., specialists in 
the interpretation of the sutras and treatises: scholastics. A dismissive term commonly 
found in DOgen's works. 

within the Land of the East and coming from the west (seirai Tochi no aida FAK # Ha 
é O72): Le., of China and India respectively. Kawamura’s text here is faithful to the man- 
uscript tradition, while most modern editions follow the Honzan printing in amending the 
phrase to the more familiar Saiten Tochi no aida 西 天 東 地 の あ ひ だ ("within Sindh in the 
West and the Land of the East”). See Supplementary Notes, s.v. “Coming from the west.”
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[26:29] {1:294} 

Vik bd Z Bie] ESEL VSS IL, PHICWYFE OT, FFA TCA SIME ATZE 
0, RED, PEAAICKZACXRY, LbPSnittzelib, BR UR 
生 の 見 備 と ひと し き は 、 見 備 に あら ず 。 Rib LRED RHODE < 7S 
は 、 見 代 鏡 な り 。 い は ん や 修 向 上 事 な ら ん や 。 し る 太 し 、 黄 繁 道 の 向上 事 
は 、 い ま の 杜撰 の と も が ら 、 領 納 に お よ ば ざら ん 。 た だ まさ に 法 道 も し 法 
可 に お よ ば ざる あり 、 法 道 お の づか ら 法 融 に ひと し き あ り と も 、 法 融 に 法 
兄弟 な る べし 。 い か で か 向上 の 職 概 子 を し らん 。 BROTB=EBS. WD 
に も 向上 の 隔 根 子 を し ら ざ る な り 。 い は ん や 向上 の 開 根 子 を 開閉 せん や 。 
この 宗旨 は 、 参 の 眼目 な り 。 も し 向上 の 職 根 子 を し る を 、 佐 向上 人 と す 
る な り 、 飯 向上 事 を 租 得 せる な り 。 

“What's beyond the buddha” means, having reached [the status of] the 
buddha, to go on further to see the buddha. It is the same as living beings 
seeing the buddha: that is, if seeing the buddha is equivalent to living 
beings seeing the buddha, then it is not seeing the buddha; if seeing the 
buddha is like living beings seeing the buddha, seeing the buddha is 
a mistake.”” How much more ts this the case with “what’s beyond the 
buddha.” We should realize that Huangbo’s saying of “what’s beyond” is 
beyond the grasp of the illiterates of today.’* There may be those whose 
dharma words do not reach those of Farong, and there may be those 
whose dharma words are equal to Farong’s; but they are younger and 
older dharma brothers of Farong. How could they know “the higher piv- 
ot?” And certainly others, like the ten sages and three worthies do not 
know “the higher pivot,” much less can they open and close “the higher 
pivot.”’> This essential point is the eye of study. To know “the higher 
pivot” is to be considered “someone beyond the buddha,” to have “expe- 
rienced what’s beyond the buddha.” 

  

73 Itis the same as living beings seeing the buddha (shujo no, butsu o miru ni onajiki 
zg77 衆生 の 、 俺 を みる に お な じき な り ): The Kawamura text follows most witnesses 
here: other editions adopt the RurikGji 瑠璃 光 寺 manuscript in reading onajikarazu nari 
お な じ か ら ず な り ("it is not the same“). The point here would seem to be that, just as 
living beings cannot truly see the buddha, so those who have not themselves gone “be- 
yond” cannot really grasp what is “beyond the buddha.” 

74 illiterates (zusan #-#£): Literally, “Du composition”; used in pejorative reference 
to a literary work that, like those of Du, is ignorant of classical precedents. (Du is most 
often identified as the Song-dynasty poet Du Mo #£34; for alternative theories, see Mo- 
chizuki:14477.122.) Dogen regularly uses the term to refer to those in the Chan tradition 
who are ignorant of the tradition. 

75 the ten sages and three worthies (jisshd sanken +32 ='B): Also read jissh6 san- 
gen. A common Buddhist technical term in reference to those on the traditional path of 
the bodhisattva: the ten stages, or “grounds” (chi 地 : S. bhiimi), of the “sage,” or “noble” 
(S. arya) — i.e., those on the advanced levels of the path — and the three types of “wor- 
thy” (S. bhadra) — i.e., those on the level just preceding the arya.
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TE 5 BRR ae (8 [a] _L SS — -7N 
Treasury of the True Dharma Eye 

Beyond the Buddha 
Number 26 

[Ryimonji MS:] 

MaMa =FLR=ALT+=HAL ER SA BERR 
Presented to the assembly at Kannon Dori K6sho Horin Monastery; 

twenty-third day, third month of the senior water year of the tiger, the 
third year of Ninji [24 April 1242]’° 

[Tounji MS:] 

IEF ORRBRG A. URSA, EK EPEC. HE 
Copied this from an unrevised holograph at Ethe1 Monastery; on a day 

of the summer retreat, in the junior earth year of the snake, the first 
year of Shogen [1259]. Ejo”’ 

  

76 The Tounii 洞 雲 寺 MS shares an identical colophon. 

77 day of the summer retreat (ge ango no hi 2 #/& H): Dates of the summer retreat 
vary; a common practice put it from the fifteenth of the fourth lunar month through the 
fifteenth of the seventh month; in 1259, this would have corresponded to 8 May through 

> August.



TREASURY OF THE [TRUE DHARMA EYE 

NUMBER 27 

Talking of a Dream within a Dream 

Muchi setsu mu 

SP at



334 DOGEN’S SHOBOGENZO VOLUME II 

Talking of a Dream within a Dream 

Muchi setsu mu 

INTRODUCTION 

This essay was composed at KOshoji in the autumn of 1242. It represents 
number 27 in both the seventy-five and sixty-chapter Shobogenzo com- 
pilations and number 38 in the Honzan edition. 

The title theme of the essay is a common motif in the literature of the 
Mahayana — that everything, including Buddhism itself, is “empty” of 
the ontological status we ordinarily attribute to it. It exists like objects 
in a dream. Buddhism talks of this dream while itself being this dream. 
For Dogen, this does not mean that what Buddhism talks of is a delusion 
from which we need to awaken. Do not, he says, think of dreams here 

as inferior to the waking state: dreaming and awakening are both real. 
There ts “talking of a dream,” he says, that is prior to our dreams: it is the 
buddha’s turning of the dharma wheel, from which arise Mount Sumeru 
and the great oceans. This is the dream talking of itself. 

Dogen ends his essay with comments on a passage from the Lotus 
Sutra, in which those who hear the dharma are promised auspicious 
dreams of themselves becoming buddhas, preaching the dharma to their 
devotees for countless kalpas. This is no mere parable, Dogen says: the 
dream of becoming a buddha ts the reality of the buddha dharma.



335 

IEVEAR HCE — PG 

Treasury of the True Dharma Eye 

Number 27 

ap Bw 
Talking of a Dream within a Dream 

[27:1] {1:295} 

Ae BFA BiB, CHUKKA ROO AIL, BROMMICH OT, Xt 
CKO CC. PBIB, He LSOWESH YO, RIC DAIIN ASAHI, 

考 者 命 者 、 な ほ 長 遠 に あら ず 、 頓 息 に あら ず 、 は る か に 凡 界 の 測度 に あら 
ざる 太 し 。 法輪 軸 、 ま た 臓 兆 巳 前 の 規 御 な り 。 こ の ゆえ に 、 大 功 不 賞 、 千 
古 棒 様 な り 。 こ れ を 夢中 説 夢 す 。 誇 中 見 誇 な る が ゆえ に 、 夢 中 説 夢 な り 。 

The way on which the buddhas and ancestors arise is prior to any por- 
tent; therefore, it is not something discussed in old dens.' Consequently, 
they have virtues in the vicinity of the buddhas and ancestors, beyond 
the buddha, and so on.’ Because they have nothing to do with times, 

their lives are neither long nor short, and are far beyond the calculations 
of the ordinary world.’ Their turning of the dharma wheel is also a rule 
prior to any portent. For this reason, it is “great virtue unpraised, a mod- 

  

1 prior to any portent (chincho izen KKIEGAN): I.e., before the first indications of 
something coming into existence; a variant of such common expressions in Zen texts as 
chinché mibé FKIEAAK (“before the germination of any portent”), chinchd mishd AKIE 
未 生 (“before the birth of any portent”), etc. 

something discussed in old dens (kyiika no shoron #33 Pit im): “Old den” (or “old 

nest,” “old burrow”; kviika #§#) is regularly used in Zen literature for old or habitual 
ways of thinking, “tired” concepts or clichés; here, perhaps, scholastic treatments of the 
Buddhist path. 

2 they have virtues in the vicinity of the buddhas and ancestors, beyond the bud- 
dha, and so on (busso hen, butsu kdj6 td no kudoku ari #64038, GhIR) LOD (Rd Y ): 
Perhaps to be understood, “they have the virtues proper to the buddhas and ancestors, as 
well as those that transcend even the buddhas.” “Beyond the buddha” (butsu kdjd (#6 TAl 
_E) is a very common expression in Zen texts and the theme of Dogen’s “Shdbdgenzo 
butsu kdj6 ji” IEYEAR #6 [a] _ 3. “The vicinity of the buddhas and ancestors” (busso 
hen #5483) is less common and seems to occur most often in a dismissive sense for 

what is limited to the buddhas and ancestors. See Supplementary Notes, s.v. “Beyond 
the buddha.” 

3 lives (jusha myésha #% th #): Two standard Buddhist terms for living beings, 
though here seemingly used in the abstact sense of “lifespan.” This usage occurs else- 
where in the Shobdgenzo.
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el for a thousand ages.’* Of this, we “talk of a dream within a dream.” 
Because it 1s experiencing verification within verification, it is “talking 
of a dream within a dream.” 

[27:2] 
(OB PRS me. Caz, EHR ZR OO, PRE: PBS. FEB - FEI 
(x, @ EMP, BPM e7eO, COW: MRMICHORAS, HSBICHS 
SEPAMST, Cee OO, CORR. FAN 面 な る が ゆえ に 、 
大 海 ・ 須 紙 、 國 土 ・ 諸 法 現 成せ り 。 こ れ す な は ち 、 諸 夢 巳 前 の 夢中 説 夢 な 
り 。 過 界 の 次 露 は 夢 な り 、 こ の 夢 、 す な は ち 明 明 な る 百草 な り 。 擬 著 せ ん 
と する 正 営 な り 、 紛 統 な る 正常 な り 。 こ の と き 、 夢 草 ・ 中 草 ・ 説 草 等 な 
YQ, CWeBSsgd All, RRR BRB, ERICKBRO, BAILY 
と あや まる べから ず 。 

The place where there is “talking of a dream within a dream” 1s the 
land of the buddhas and ancestors, the community of the buddhas and 
ancestors. The buddha land, the buddha community, the ancestral path, 

the ancestral seat — these are verifying on top of verification, “talking 
of a dream within a dream.”® While we are encountering these words, 
this talk, we should not take it as not the buddha community: it is the 
buddha’s turning the dharma wheel. It is because this dharma wheel is 
the ten directions and eight faces that the great oceans and Sumeru, the 

  

4 “great virtue unpraised, a model for a thousand ages” (daiko fushd, senko boyd 

KYA. FARR): Quoting Tiantong Rujing KB ANF (1162-1227), at Rujing hes- 
gzg yz 如 浄 和 向 語録 , T.2002A.48:123a21. 

5 Of this, we “talk of a dream within a dream” (kore o muchii setsu mu su 4%! 

chat, -F): An odd locution, in which the entire phrase, “talk of a dream within a dream” 
is treated as a transitive verb; perhaps to be understood, “We talk of this as a dream 

within a dream.” “Talking of a dream within a dream” (muchii setsu mu @ PER) is a 
common image in Zen, drawn from the literature of the Mahayana. A classic example of 
its use is a passage in the Great Perfection of Wisdom Sitra (Da bore boluomiduo jing 
KARA i ER SIE, T.220.7:1084b10-14): 

(ike hh, WASPS, ARATE, MATS RATE. aT A. 何 
Ditk, ih, SMIFA, WAS AENR, MEARE RS, HEAL A 種 
MAb. MItRARRRS, RAMA ait, 
Again, Suvikrantavikrami, it is like a person talking of a dream within a dream: the 
various self-natures that are seen, like the self-natures of the dream objects talked 

about, are all without existence. Why is this? Suvikrantavikramt, dreams are non-ex- 

istent. How could there be self-natures of dream objects to be talked about? It is like 
this prajfia-paramita: although it talks provisionally of various self-natures, in this 

prajfia-paramita, there really are no self-natures to be expounded. 

6 verifying on top of verification (shdjo ni sho #& Lima): |.e. further to verify ver- 
ification.
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lands and the dharmas have appeared.’ This is the “talking of a dream 
within a dream” that is prior to dreams.° 

Full exposure in the realms everywhere 1s the “dream”; this “dream” 
is the hundred grasses, perfectly clear.’ It is precisely our trying to fig- 
ure it out, precisely our confusion.'° At this time, it is “dream” grasses, 

“within” grasses, “talking” grasses, and so on.'' When we study this, 
“the roots, stalks, branches, and leaves, flowers and fruit, lustrous and 

colored,” are all the great dream.'* We should not mistake it as being 
dreamlike." 

  

7 ten directions and eight faces (jippd hachimen +77 /\ fH): Le., the eight cardinal 
and ordinal compass points (“eight faces”) plus the zenith and nadir (“ten directions”). 

great oceans and Sumeru (daikai Shumi Ki + 2A): I.e., Mount Sumeru, the central 
mountain of a Buddhist world system, and the seas surrounding it. 

lands and the dharmas (kokudo shohé BA + if 7): A somewhat unusual combination, 
perhaps referring to the many lands and teachings of the buddhas. Some MS witnesses 

read “the lands and buddhas” (kokudo shobutsu d=.) or “the lands and directions” 
(kokudo shohé Ed it 4). 

8 prior to dreams (shomu izen i# GA): Echoing the phrase “prior to any portent” 
(chinchd izen AKIE CA) of section 1. 

9 Full exposure in the realms everywhere (henkai no miro ia 7t@ ###s): Perhaps 

combining two common Zen expressions: “in the realms everywhere, it has never been 
hidden” (henkai fu z6 26 i FR 7 XQ), and “wanting to hide and fully exposed” (yokuin 
miro x hS TEE). 

the hundred grasses, perfectly clear (meimei naru hyakuso 明 明 な る 百草 ): The “hun- 
dred grasses” (hyakus6 © &) is a common expression for “all phenomena.” Here, an 
allusion to the well-known Zen saying cited several times by DOgen and recorded in his 
shinji Shobégenzé thf 1EYEAR RK (DZZ.5:168, case 88); see Supplementary Notes, s.v. 
“Perfectly clear, the tips of the hundred grasses.” 

10 precisely our trying to figure it out (gijaku sen to suru shotd HAA LT A 正和 営 ): 
Some witnesses give the more common homonym gijaku 3% (“have doubts about”) 
here. 

11 “dream” grasses, “within” grasses, “talking” grasses (mus6 chiis6 sesso BE + 

EL + at): Dogen has here simply added “grasses” to each of the elements of the phrase 

“talking of a dream within a dream.” In the absence of Kawamura’s punctuation, the line 
could be read “grasses talking of grasses within dream grasses.” 

12 “roots, stalks, branches, and leaves, flowers and fruit, lustrous and colored” (kon kyo 

shi y6 ke ka ko shiki #8 BARB - HERIE GH): From a verse in the Lotus Sutra describing 
the varied plants of the world watered by the same rain; see Supplementary Notes. 

13 dreamlike (bdzen @%A): Le., “indistinct”; also “absent,” “vacant” (bdzen 7E*A).
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[27:3] {1:296} 

Lddmid, HIBEROILSOALRTSAIL, COS PRE (ICHORD 
ら 、 い た づら に 、 あ る まじ き 夢 草 の 、 あ る に も あら ぬ を あら し むる を いふ 
な らん 、 と お も ひ 、 ま ど ひ に ま ど ひ を か さ ぬ る が ご と くに あら ん 、 と お も 
へ り 。 し か に は あら ず 。 た と び 迷 中 又 迷 と いふ と も 、 ま ど ひ の う へ の ま ど 
ひと 道 取 せら れ ゆ く 道 取 の 通 守 の 路 、 ま さ に 功夫 参 究 すべ し 。 

Thus, people who think not to study the way of the buddhas, upon 
encountering this “talk of a dream within a dream,” vainly think that 
it means that a dubious dream grass gives existence to what does not 
exist, and think that it is like adding delusion onto delusion.'* Not so. 
Though it may be called further delusion within delusion, we should 
make concentrated effort and study the road through the clouds on which 
the words “delusion on top of delusion” are spoken." 

[27:4] 

as hah tee a Ze 0 RRB K ALO, LOB RE SHL. DPOAR 
eZ, BPRS LHe, 乗 此 寅 乗 、 直 至 道 場 な り 。 直 至 道 場 は 、 
FEE FE Pre, BH Be, ERTS AMA, ERE OK. HS 
VISKER RETAIL, RBMBRYO, HSWIL-MEICbAT. EB 
HORA R70, COW, WOnNORMBA BET AZlC bE, ARAB 
GAZE, WODORATD, SORBET SORAIC, BARRO, CDOw 
ANC, PHA TR REO Beumi7e Dea TCO, RATE RROR RZ, 
OH E7R0, LAL, MRS, BLOM, ¢ bc Mime LC, 
PEYOTE, KKOMA KD LRA LRA, BEBO. BK 
eBK7EYN, LOWMAIL, BRED ATR EOS, BLFROMMZ 
り 。 菩提 の 無端 な る が ご と く 、 衆 生 無端 な り 、 無 上 な り 。 人 籠 第 無端 な り と 
い へ ども 、 解 脱 無 端 な り 。 公 案 見 成 は 、 放 個 三 十 棒 、 こ れ 見 成 の 夢中 説 夢 
な り 。 

“Talking of a dream within a dream” is the buddhas; the buddhas are 
wind and rain, water and fire. It receives and keeps this title; it receives 

  

14 dubious dream grass (arumajiki mus6 HS UX BER): Le., a dream grass un- 
likely really to exist. The term “dream grass” (mus6 %&), while of course reflecting the 
discussion, in the preceding section, of the “dream” as “the hundred grasses,” is also the 

name (usually read bds6; C. mengcao) of a magic grass, described in the Dongming ji iA 
fac (KR.310097.003-1b), that, when carried on the person, promotes dreams and their 
interpretation. 

15 further delusion within delusion (meichit u mei xK‘F Xx), a fixed form found also 

in the “Shobogenzo genijo koan" 正法 眼 蔵 現 成 公 案 and seen as well in the Dahui Pujue 
chanshi yulu KBE Bee ER (T.1998A.47:893a2 1). 

road through the clouds (tsiishd no ro i488): Japanese rendering of the Chinese 
expression tong xiaolu if #8, used in Song-dynasty Chan texts for a “higher” way, be- 
yond the standard understandings of Buddhist practice. The term shd %#, translated here 
as “clouds,” can also refer to, and is probably more often interpreted as, the “heavens,” 
or “firmament” (or sometimes the “night”). The term occurs elsewhere in the Shdb6- 

genzé, in the “Dotoku” 344% and “Mujé seppo” 無情 説法 chapters.



27. Talking of a Dream within a Dream Muchii setsu mu 夢中 説 夢 339 

and keeps that title.'® “Talking of a dream within a dream” ts the old bud- 
dha.'’ It is “mounting this jeweled vehicle and arriving straightaway at 
the place of awakening.”’'® “Arriving straightaway at the place of awak- 
ening” is within “mounting this jeweled vehicle.” Whether the “dream” 
is roundabout, or the “dream” ts straightaway, it 1s “holding fast and 
letting go, full of style.” 

Precisely such a dharma wheel sometimes turns the world of the great 
dharma wheel, incalculable and limitless; and sometimes turns in a sin- 

gle infinitesimal dust mote, its movements unceasing within the dust.”° 
  

16 It receives and keeps this title; it receives and keeps that title (kono my0go o juji 

shi, kano myégo o juji su — OA HER SEL DOB We SET): The subject is unex- 
pressed. Perhaps to be understood, “talking of a dream in a dream” is known by the titles 
“wind and rain, water and fire” and “the buddhas.” 

17 the old buddha (kobutsu tf): Or “the old buddhas,” though, given the imme- 
diately following quotation of Buddha Sakyamuni, the reference here may be to that 
particular “old buddha.” 

18 “mounting this jeweled vehicle and arriving straightaway at the place of awak- 

ening” (j6 shi hdjo, jikishi dojo FEAF, AIG): Quoting Buddha Sakyamuni in 
the Lotus Sitra (Miaofa lianhua jing ">i HEE, T.262.9:15a13-14), in which he offers 
the one vehicle leading to buddhahood to all his followers. 

19 Whether the “dream” is roundabout, or the “dream” is straightaway (mu kyoku 

mu choku 3 th (EL): Presumably, picking up the preceding quotation, “arriving straight- 
away at the place of awakening.” 

“holding fast and letting go, full of style” (hajd hdgyd ei fury 把 定 放 行 遥 風 流 ): 
Elsewhere read tei furyi i2/#\iit; taking i& as #. In reference to Zen teaching styles; 
after a verse by Tiantong Rujing KHRMF (Rujing chanshi yulu QOYF WHEN EEER, 
T.2002A.48:122c18): 

放 行 把 住 眉 風流 。 

Letting go and holding on, full of style. 

20 turns the world of the great dharma wheel (dai hdrin kai o tenzuru 大 
id tig FR A HH“): The expression “the world of the great dharma wheel” is 
rather odd; and it may be that the clause should be parsed, “Precisely such 
a dharma wheel is sometimes the great dharma wheel that turns the world.” 
turns in a single infinitesimal dust mote (ichi mijin ni mo tenzu —fXEEIC DET): A 
concept found in many Zen texts, drawn from a passage in the Sirangama-siitra (Shou- 
lengyan jing BRR, T.945.19:121a6-7): 

TS — Em REA, ASE RK EER. 
Manifest the land of the Jewel King on the tip of a hair; turn the great dharma wheel 
seated in an infinitesimal dust mote. 

Dogen borrows the sutra passage in his 7ezzo ん 6 ん zz 典 座 教訓 (DZZ.6:6-8): 

BA FLERR, RUALIS. fF -ZRSREAL A—-MEBKIER. 
Do not look at it with the ordinary eye; do not think of it with the ordinary sentiment. 
Take up a single blade of grass and build the land of the Jewel King; enter a single 
infinitesimal dust mote and turn the great dharma wheel. 

See also Etheiji chiji shingi 7*KE5¥ MS i Bi (DZZ.6:162):
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This principle is, however it turns the dharma of such a thing, “enemies 
laugh and nod their heads.”*' Wherever it is, because it turns the dharma 
of such a thing, it is turning in style.” 

Therefore, all the earth is entirely a beginningless dharma wheel at 
full speed; the realms everywhere are all cause and effect not obscured, 
the buddhas unsurpassed.”? We should realize that the buddhas’ propa- 
gation of the way and their preaching of the aggregate of dharmas are 
both established beginninglessly, abide beginninglessly. Do not seek the 
beginning of their comings and goings. It is “they all go from here’; it 
is they all come from here.” Therefore, planting tangled vines, and en- 
twining tangled vines, are the nature and marks of unsurpassed bodhi.” 

  

Ath — RUSE EA, fh — Pe, 
Take up a single blade of grass and build the land of the Jewel King; take up a single 
infinitesimal dust mote and turn the great dharma wheel. 

21 however it turns the dharma of such a thing, “enemies laugh and nod their 
heads” (izure no inmo ji o tenbé suru ni mo, onke sh tentd V\SkVOIEMEB BET S 
に も ゃ も 、 2892 BhGR): “Enemies laugh and nod their heads” (enke shd tentd 728A KAKI) 
represents the line in Rujing’s verse immediately following that quoted above: “Holding 
tight and letting go, full of style.” “Such a thing” recalls the famous saying attributed to 
Yunju Daoying 22/18 /8 (d. 902): see Supplementary Notes, s.v. “Such a person.” The 
translation “turns the dharma of such a thing” attempts to replicate the double accusative 
resulting from the use of tenbd #47& (“turn the dharma’) as a transitive verb. 

22 it is turning in style (ten furyu nari )B\e 72 Y ): Modifying Rujing’s “full of style” 
(ei furyi 5=)8\ vic) quoted above. 

23 beginningless dharma wheel at full speed (makuchi no mutan naru horin % Hh 

無端 な る 法輪 ): "Beginningless” translates zz 無端 , a word meaning “without ori- 
gin,” “without limits,” “without reason,” etc. “At full speed” translates makuchi 4H, an 
adverb, much favored in Zen writing, for “suddenly,” “precipitously,” “headlong,” etc. 

cause and effect not obscured (fumai no inga FiK MAR): Recalling the famous words 
of Baizhang Huaihai GC tv (749-814) that the person of great practice “is not in the 
dark about” cause and effect. (See, e.g., Liandeng huiyao Hire S #, ZZ.136:495a9-b2; 
shinji Shobégenzé FEE ARR, DZZ.5:178, case 102. Dogen treats the story at length 
in his “Shobogenzo dai shugyd” IEZEAR RK AEIT.) 

24 it is “they all go from here”; it is they all come from here (jin jit shari ko nari, 

jin jit shari rai nari thie BR7RO . RIE R72 Y ): Recalling the words of Shitou 
Xigian 498473 (700-790) on where to find the Buddhist teachings; see, e.g., shinji 
Shdbégenzé (af EYE AR HK (DZZ.5:152, case 53): 

BURm OAS, AARDE. BRAS. DAR, AA PIEBRABS. BAL XK 
fe) ie. EAS, GHA, te RA, TS AA, 
Qingyuan [Xingsi] said to Shitou, “People all say that Caoxi has the news.” 
Tou said, “There’s someone who doesn’t say that Caoxi has the news.” 

The Master said, “Then, where can you get the great treasury and small treasury?” 
Tou said, “They all go from here, without losing anything.” 

25 tangled vines (katt % A): Literally, “arrowroot and wisteria,” twining plants 
commonly used at a metaphor for “entanglements,” or “complications,” especially of
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Just as bodhi is beginningless, so living beings are beginningless, are 
unsurpassed. Although the cages and nets are beginningless, liberation is 
beginningless.”° “The kdan is realized” is “sparing you the thirty blows”; 
this is the realized “talking of a dream within a dream.”?’ 

[27:5] {1:297} 
し か あれ ば す な は ち 、 無 根 樹 ・ 不 陰陽 地 ・ 喚 不 響 谷 、 す な は ち 見 成 の 夢中 
説 夢 な り 。 これ 人 天 の 境 界 に あら ず 、 凡 夫 の 測度 に あら ず 。 夢 の 菩提 な 
る 、 た れ か 疑 著 せん 、 疑 閉 の 所 管 に あら ざる が ゆえ に 。 認 著 す る た れ か あ 
bh, BA D ART あら ざる が ゆえ に ( こ 。 この HH これ 無 上 菩提 な る 

が ゆえ に 、 夢 これ を 夢 と いふ 。 中 夢 あ り 、 夢 説 あ り 、 説 夢 あ り 、 夢 中 ある 
な り 。 夢中 に あら ざれ ば 説 夢 な し 、 説 夢 に あら ざれ ば 夢中 な し 。 説 夢 に あ 
ら ざ れ ば 諸 備 な し 、 夢 中 に あら ざれ ば 諸 條 出世 し 韓 妙法 輪 す る こと な し 。 
その 法 輸 は 、 唯 借 な り 奥 人 な り 、 夢 中 説 夢 な り 。 た だ まさ に 夢中 説 夢 に 、 

無 上 菩提 衆 の 諸 俺 諸 入 ある の みな り 。 さらに 法 身 向上 事 、 す な は ち 夢 中 説 
Brey), LOCH REOBMhHO, 頭目 簡 勝 ・ 身 肉 手 足 を 愛 惜 する こと 
あ た は ず 、 愛 惜 せ られ ざる が ゆえ に 、 買 金 須 走 買 金 人 な る を 、 玄 之 女 と い 
ひ 、 妙 之 妙 と いひ 、 誇 之 計 と いひ 、 頭 上 安 頭 と も いふ な り 。 こ れ す な は ち 

俺 の 行 履 な り 。 これ を 診 光 す る に 、 頭 を いふ に は 、 人 の 頂上 と お も ふ の み 
な り 。 さら に 昆 膚 の 頂上 と お も は ず 、 い は ん や 明 明 百草 頭 と お も は ん や 、 
VILA CHE ae LOT, 

This being so, the “tree without roots,” the “ground without shade 
or sunlight,” and the “valley where calls don’t echo” — these are the 
realized “talking of a dream within a dream.” This is not the realm 
  

language; see Supplementary Notes, s.v. “Tangled vines.” 

26 cages and nets (réra #2 #2): Variant (more often written #27) of the more common 

rarO HE#E (or #82), a classic metaphor for entrapment, or bondage; see Supplementary 
Notes, s.v. “Nets and cages.” 

27 “The kéan is realized” is “sparing you the thirty blows” (kdan genjo wa, ho 
7 sg の 7 の 6 公 案 見 成 は 、 放 備 三 十 棒 ): From the famous saying attributed to the 
Tang-dynasty figure Daoming i849 (dates unknown) (Jingde chuandeng lu T2{HE 
#K, 1.2076.51:291b17): 

Bm SARs. SERRA SR =H, 
The Master, seeing a monk approaching, said, “Yours is a settled case, but I spare 
you the thirty blows.” 

See Supplementary Notes, s.v. “Realized kdan.” 
this is the realized “talking of a dream within a dream” (kore genjo no muchii setsu 

7 7 これ 見 成 の 夢中 説 夢 な り ): Or “this is the *talking of a dream within a dream' 
of realization.” 

28 the “tree without roots,” the “ground without shade or sunlight,” and the “val- 

ley where calls don’t echo” (mu kon ju fu ony6 chi kan fukyo ん o ん z 無根 樹 ・ 不 陰陽 地 ・ 
Ma 75 484): Allusion to the well-known tale of the seven wise maidens (see, e.g., Zong- 
men liandeng huiyao 宗門 障 燈 會 要 , ZZ.136:444a8-16), on which Dogen comments in 
his Eihei kéroku 7k*7RREk, DZZ.3:42-44, no. 64. A group of seven princesses visits a 
charnel field and, seeing the corpses there, gains understanding of the Buddhist teach- 
ings. The king of the devas, Sakra, then offers them a boon:
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of humans and devas, not the calculations of common people. That the 
dream is bodhi — who could doubt it? For it is not governed by doubt. 
Who could acknowledge it? For it is not turned by acknowledgment. 
Because this unsurpassed bodhi is unsurpassed bodhi, dreams are called 
dreams. There is the dream of “within”; there is the dream “talking”; 

there is “talking of a dream”; there is “within a dream.” Were it not 
“within a dream,” there would be no “talking of a dream”; were it not 
“talking of a dream,” there would be no “within a dream.” Were it not 
“talking of a dream,” there would be no buddhas; were it not “within a 
dream,” the buddhas would not appear in the world and turn the won- 
drous dharma wheel. That dharma wheel is “only buddhas,” ts “with 
buddhas,” is “talking of a dream within a dream.” Truly it is only in 
“talking of a dream within a dream” that there exist the buddhas and 
ancestors of the assembly of unsurpassed bodhi.*° 

Furthermore, what is beyond the dharma body — this ts “talking of 
a dream within a dream.” Herein, there are “only buddhas with bud- 
dhas” paying their respects. Unable to regret “head and eyes, marrow 
and brains, body and flesh, hands and feet” — because they are not to be 
regretted — “a seller of gold must be a buyer of gold”; this is called the 

ZA, RAWStVRSRE, MERA KD, B- BRR RK 第 二 
Bee wit—A, BLBUSBUA— kh. TRA, -UMARBAZ. = 
Ae AE, SRI A, WEITER. TORTS. RS. | OTA 
WN, Fah AR HEI, AS ARIS. MEARE KE, TORTS. 
The women said, “Our household is fully provided with the four necessities [food, 
clothing, furnishings, and medicines] and the seven precious substances. We want 
only three things: first, we want a tree without roots; second, we want a piece of 
ground without shade or sunlight: third, we want a valley where calls don’t echo.” 

Lord Sakra said, “I have everything you could require, but these three things, I do not 
have. I will go together with the noble sisters to consult the Buddha.” 

Thereupon, they went together to see the Buddha and asked him about this matter. 
The Buddha said, “Kausika [i-e., Sakra], none of my disciples, the great arhats, un- 
derstand the meaning of this. Only the great bodhisattvas know about this matter.” 

  

29 That dharma wheel is “only buddhas,” is “with buddhas” (sono horin wa, yui 

butsu nari yo butsu nari € Oise. MER Ze 0 BL Ze Y ): Playing off a line, often cited 
by Dogen, in Kumarajtva’s translation of the Lotus Siitra; see Supplementary Notes, s.v. 
“Only buddhas with buddhas can exhaustively investigate the real marks of the dhar- 
mas.” 

30 the buddhas and ancestors of the assembly of unsurpassed bodhi (muj6 bo- 
dai shu no shobutsu shoso # L3£422R© af hah 4H): An unusual expression, akin to the 
phrase in “Shdbogenz6 Hokke ten Hokke” IEJEAR Hi HERR IE HE: 

+7 =tk— Oak Gh, PRS HE = 3 = BER 

All buddhas of the ten directions and three times, the assembly of anuttara-samyak- 

sambodhi. 

Similarly, in his “Shdbdgenzd kenbutsu” JE AR HK 51, Dogen speaks of “the as- 
sembly of all who have verified bodhi” (issai sh6 bodai shu —O)#E #42).
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“mystery of mysteries,” called “marvel of marvels,” called “verification 
of verifications,” called “putting a head on top of your head.”*' This is 
the conduct of a buddha. In studying it, we think only that the “head” ts 
the top of the head of a human; we do not think further of atop the head 
of Vairocana, much less do we think of “perfectly clear, the heads of the 

hundred grasses,” much less do we know the head itself.*” 

[27:6] 

むか し より 頭上 安 頭 の 一 句 、 つ た は れき た れ り 。 BALTHeEAT, ME 

を いま し むる 言語 と お も ふ 。 あ る べから ず 、 と い は ん と て は 、 い か で か 頭 
上 安 頭 す る こと あら ん 、 と いふ を 、 よ の つね の な ら ひ と せり 。 ま こと に そ 

れ あ や ま ら ざる か 。 説 と 現 成す る 、 凡 聖 と も に も ちい る に 相違 あら ず 。 こ 
の ゆえ に 、 過 聖 と も に 夢中 説 夢 な る 、 き の ふ に て も 生 ず べ べし 、 今 日 に て も 
長 ず べし 。 し る べし 、 き の ふ の 夢 中 説 夢 は 、 夢 中 説 夢 を 夢中 説 夢 と 認 じ き 

た る 、 如 今 の 夢中 説 夢 は 、 夢 中 説 夢 を 夢中 説 夢 と 診 ずる 、 す な は ちこ れ 
(ABO BIRO, AzteLlte~L, HRLAR RAB BOSH ODDBALL, 

  

31 Unable to regret “head and eyes, marrow and brains, body and flesh, hands and 

feet” (zu moku zui nd shin niku shu soku o aijaku suru koto atawazu 58 A tals - HAF 
足 を 愛 SO & HSKILT): From the line in the Lotus Siitra (Miaofa lianhua jing 妙 
法蓮 華 T.262.9:34b27-28) describing Buddha Sakyamuni in a previous life as a king 
who gave away all his possessions: 

Ly REE AB CB BK SE FR EAB Bell A A 
In my mind, not begrudging elephants or horses, the seven precious substances, 
lands and cities, wife and children, slaves and servants, head and eyes, marrow and 

brains, body and flesh, hands and feet; not regretting my physical life. 

“a seller of gold must be a buyer of gold” (mai kin shu ze mai kinnin §@@#AKA A): 
Dodgen’s source for this saying is uncertain. It does occur in Chinese sources (see, e€.g., 
Xu chuangdeng lu #414 EER, T.2077.51:595a22), along with the more common saying, 
“a seller of gold must encounter a buyer of gold” (mai jin xu yu mai jin ren & @ 206 A 

金 人 ). 

“mystery of mysteries,” called “marvel of marvels,” called “verification of veri- 

fications” (gen shi gen to ii, myO shi my6 to ii, shé shi shé to ti ZZRHZEWO, 妙 
之 妙 と いひ 、 誇 之 許 と いひ ): A play with the famous line of the /goge jing 18 {2% 
(KR.5c0046.000.001a), “mystery upon mystery, the gateway to the marvels” (xuan shi 
you xuan zhongmiao shi men KZ MARY ZEA). 

“putting a head on top of your head” (zuj6 an zu 頭上 安 頭 ): A common expression in 
Zen texts for the mistake of adding something superfluous, of saying something unnec- 
essary, or imagining or seeking something one already has; see Supplementary Notes, 
s.v. “Putting a head on top of your head.” 

32 atop of the head of Vairocana (Biru no chojé F2 Js 218 _): From the popular Zen 
saying, “to tread atop the head of Vairocana” (t6 Biru chdj6 gyo FS FA TA _E{T) 一 i.e. 

walk on the dharma body of the buddha. 

“nerfectly clear, the heads of the hundred grasses” (meimei hyaku soto FARA E98): 
Playing here with hyaku soto GH 59H (“tips of the hundred grasses”). See above, Note 9. 

head itself (zunii 38%): Exact sense is uncertain; perhaps what the head really is, or 
what the word zu 9A (“head”) really means.
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BEFOBA EXO bdSX ODED EWRYED‘, EBOSSSIL, Hltnde 
べし 。 い は ゆる 頭上 安 頭 と いふ その 頭 は 、 す な は ち 百 草 頭 な り 、 千 種 頭 な 
り 、 般 頭 な り 、 通 映 頭 な り 、 全 界 不 人 田 蔵 頭 な り 、 凌 十 方 界 頭 な り 、 一 名 
eaa7e0. ARIZ O, Bb EDGAR SLBPAL, ATRL, 

The line, “putting a head on top of your head,” has been handed down 
from long ago. Stupid people hearing it, think it is words warning against 
something superfluous. When one wants to say that something 1s not neces- 
sary, it has become a familiar custom to say, “why put a head on top of your 
head?” Actually, is this not mistaken? When it appears as “talking,” there 
is no difference in its use by the common person and the sage; therefore, 
that both the common person and the sage are “talking of a dream within a 
dream” must be something born yesterday, something that grows today.°° 

We should realize that yesterday’s “talking of a dream within a dream” 
has recognized “talking of a dream within a dream” as “talking of a 
dream within a dream; and the present “talking of a dream within a 
dream” studies “talking of a dream within a dream” as “talking of a 
dream within a dream” — and this is the blessing and comfort of en- 
countering the buddha. How sad! Though the clarity of the buddhas’ and 
ancestors’ dreams of “perfectly clear the hundred grasses” 1s clearer than 
a hundred thousand suns and moons, it is pitiful that the congenitally 
blind do not see it. The “head” spoken of in saying “putting a head on 
top of your head” is the head of the hundred grasses, is the head of a 
thousand types, is the head of ten thousand kinds, 1s the head of the body 
throughout, is the head of the whole world never hidden, is the head of 
all the worlds in the ten directions, 1s the head of “one line in accord,” 

is the head of a hundred-foot pole.** We should also study, should also 
master, “putting” and “on top of” as “heads.” 

  

33. When it appears as “talking” (setsu to genjo suru 説 と 現 成 する ): Some versions 
of the text read here “when it appears as ‘talking of a dream within a dream’” (muchi 
setsu mu to genjo suru # Pas & Bink t+ 4). Presumably, the sense is, “when it comes 
to the case of ‘talking’ [as in ‘talking of a dream within a dream’ ].” 

must be something born yesterday, something that grows today (kino nite mo sho 

zu beshi, ky6 nite mo ché zu beshi き の ふ に て も 生 ず べ し 、 今日 に て も 長 ず べし ): 
Perhaps meaning something like, “yesterday’s ordinary understanding of ‘talking of a 
dream within a dream’ is today’s Buddhist understanding of the phrase.” 

34 head of the hundred grasses (hyaku sotd & 5A): Dogen begins here a list of 
expressions including the glyph ¢6 (or zu) #8 (“head”); in some of these cases — as in 
this expression (for which, see above, Note 9), or “one phrase in accord,” and “head of 
a hundred-foot pole” — the glyph occurs in the original Chinese; in the others, Dogen 
has created neologisms. 

head of a thousand types (senshutd “- fH): head of ten thousand kinds (banpanté 3 
般 頭 ): From the fixed expression, “a thousand types and ten thousand kinds” (senshu 
2gzpg7 千種 萬 般 ).
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[27:7] {1:298} 
LemHnitgRib, —Wid th id OM RS HEH SK He. SEE 
%, PELAPLAXRNAB PME O, HK, TRL SPRET Alc, 
Re REE O Ha HR Lip, BOR. SOIREE, FEENSD 
eae 7). BAC bPoOShHIT, BRARRO, KREESIC HF 
BS e7ze0. FR RBIS — Be EEO, DOK OTESKRSZIZTEYV 
CC, 7S SORE HA SS PSH) ASTROS 
中 説 夢 あり 、 不 徳 礎 人 人 な る 夢中 説 夢 あり と し る 太 し 。 し る し 、 し られ き 
た る 道理 、 題 革 な り 。 い は ゆる ひめ も す の 夢 中 説 夢 、 す な は ち 夢 中 説 夢 な 
り 。 

Thus, “all the buddhas and the buddhas’ anuttara-samyak-sambodhi 
issue from this sutra” is also “talking of a dream within a dream’ that 
has been “putting a head on top of a head.”* “This sutra,” in “talking 
of a dream within a dream,” causes the buddhas of anuttara-bodhi to 

arise. That the buddhas of bodhi then go on to preach “this siitra” is 
certainly “talking of a dream within a dream.” When the dream cause 
is not obscure, the dream effect is not obscure.” It is truly a case of one 
hammer and a thousand hits, ten thousand hits; of a thousand hammers, 

  

head of the body throughout (tstishinto i358): The expression tsiishin if, which 

occurs regularly in Dogen’s writings, reflects the saying of Daowu Yuanzhi 道 吾 周知 
(769-835) regarding the thousand-armed, thousand-eyed Bodhisattva Avalokitesvara 
(senju sengen Kannon + F1R#@ ) that “his body throughout is hands and eyes.” See 
Supplementary Notes, s.v. “His body throughout is hands and eyes.” 

head of the whole world never hidden (zenkai fuzdz6 to @5* 7 & igcGA): Variant of 
“in the realms everywhere, it has never been hidden” (henkai fu z6 26 ia FLA @ ik); see 

above, Note 9. 

head of all the worlds in the ten directions (jin jippd kai to #: +77 FAK): Adding a 
“head” to the common expression for “everywhere throughout the universe.” 

head of “one line in accord” (ikku gattd —‘) 98): From a saying of Chuanzi Decheng 

船 子 徳 誠 : 

ease, BARK. 
Words of a single line in accord; a donkey’s hitching post for myriad kalpas. 

head of a hundred-foot pole (hyakushaku kant6 & R288): A common expression in 
Zen literature for the extreme limit of religious practice, as in the saying, “proceed one 
step beyond the tip of a hundred-foot pole” (hyakushaku kanté shin ippd GB RAIA — 

歩 ). 

35 “all the buddhas and the buddhas’ anuttara-samyak-sambodhi issue from this 

sitra” (issai shobutsu kyit shobutsu anokutarasamyakusanbodai, kai ju shi kyo shutsu 
— ah tb Re ah BER BES HE — SR Bete. APELLHEM): From the Diamond Siitra (Jin- 
gang jing Sill, T.235.8:749b23-24). 

36 When the dream cause is not obscure, the dream effect is not obscure (muin 

kurakarazareba, muka fumai nari BAX 2» Shit, BRR Z Y ): Likely an al- 
lusion to the saying of Baizhang introduced above, Note 23.
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ten thousand hammers, and one hit, half a hit.2’ On the basis of this, we 

should realize that there is the “talking of a dream within a dream” that 
is “such a thing”; there is the “talking of a dream within a dream” that is 
“such a person”; there is the “talking of a dream within a dream” that is 
not “such a thing”; there is the “talking of a dream within a dream” that 
is not “such a person.”*® We should recognize that the principle we have 
been learning here is obvious: our “talking of a dream within a dream” 
all day long is itself “talking of a dream within a dream.” 

[27:8] {1:299} 

KOWAICHHVUIL< . RGBARS PRS, Stee pas. AEM 
4 2S A ahh 

Therefore, an old buddha has said, “Now, for you, I’m talking of a 

dream within a dream. The buddhas of the three times talk of a dream 

within a dream; the ancestral masters of the six generations talk of a 
dream within a dream.’””? 

[27:9] 

“OI, HE OOBTAL, WILOS, FHA, TRL SPR 
). tert ia, TLS Passe Y , 

We should clarify and study these words. Holding up a flower and 
blinking the eyes is “talking of a dream within a dream”; making a bow 
and getting the marrow Is “talking of a dream within a dream.””° 

UL 

  

37. one hammer and a thousand hits, ten thousand hits (ittsui sentd bantd —tE-F 
#4 ° 5): A play on the more common expression, “one hammer and two hits” (ittsui 
ryoto —ERA BS: i.e., “two birds with one stone”). 

38 “talking of a dream within a dream” that is “such a thing” (inmo ji naru muchi 

setsu mu {E/E 7e S BPFH): This and the following three phrases reflect the saying 
of Daoying j&/ cited above, Note 21. 

39 an old buddha has said (kobutsu iwaku 4 #6\ }i< ): This apparent quotation does 
not seem to correspond to any extant Chinese source, though there are several examples 
of the phrase, “the buddhas of the three times talk of dreams; the ancestral masters of the 
six generations talk of dreams” (sanshi zhufo shuo meng liudai zushi shuo meng = thie #6 
ae 7N {CABAL ) (see, e.g., Mingjue chanshi yulu WA TBENEBER, T.1996.47:693a15; 
Dahui Pujue chanshi yulu KEY SHEN sR, T.1998A.47:897a26-27). 

40 Holding up a flower and blinking the eyes (nenge shunmoku 4 ##£6¢ 8 ); making 
a bow and getting the marrow (raihai tokuzui t8F#44ai): References to the two most 
famous examples of the transmission of Zen: Buddha Sakyamuni’s holding up a flower 
and transmitting his dharma to Mahakasyapa; and Huike’s bowing before Bodhidhar- 
ma and receiving recognition that he had “gotten the marrow” of the Indian ancestor’s 
teaching. 

See Supplementary Notes, s.v. “Holding up a flower and blinking the eyes” and “Skin, 
flesh, bones, and marrow.”
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[27:10] 
BIEKLE. IGA, RSeRR. SPREE, FEAR, Aataremeze 
ABOZZ(2, RARE, HAMBODRBRAtO, HARASS PRS bd 
り 、 説 夢 説法 縮 な る 夢中 説 夢 あり 。 把 定 ・ 放 行 な る 夢中 説 夢 な り 。 直 指 は 
説 夢 な り 、 的 営 は 説 夢 な り 。 把 定 し て も 放 行 し て も 、 平 常 の 衝 子 を 光 す べ 
し 。 移 得する に 、 か な ら ず 目 鉄 機 令 あ ら は れ て 、 夢 中 説 夢 し いづ る な り 。 
殺 多 を 論 ぜ ず 平 に いた ら ざ れ ば 、 平 の 見 成 な し 。 平 を うる に 、 平 を みる な 
り 。 す で に 平 を うる と ころ 、 物 に よら ず 、 種 に よら ず 、 機 に よら ず 。 Bic 
か か れ り と い へ ども 、 平 を え ざ れ ば 平 を みず 、 と 参 究 すべ し 。 み づか ら 

空 に か か れる が ご と く 、 物 を 接 取 し て 空 に 遊 化 せ し む る 、 夢 中 説 夢 あり 。 
空 異 に 平 を 現身 す 、 平 は 篤子 の 大 道 な り 、 空 を か け 、 物 を か く 。 た と ひ 空 
な り と も 、 た と ひ 色 な り と も 、 平 に あふ 、 夢 中 説 夢 あり 。 解脱 の 夢中 説 夢 
に あら ず と いふ こと な し 。 夢 これ 凌 大 地 な り 、 尋 大 地 は 平 な り 。 こ の ゆえ 
(C, JGR Oma. teeth SRP T AEA? OY. 

In sum, saying a single line, not understanding, and not knowing, are 
“talking of a dream within a dream.”*' Because the thousand arms and 
thousand eyes are “how does he use so many?” they are endowed with 
the virtues of seeing forms and seeing sounds, hearing forms and hearing 
sounds.” There is the “talking of a dream within a dream’’ that is the 
manifest body; there is the “talking of a dream within a dream” in which 
talking of the dream is talking of the aggregate of dharmas.* 
  

41 saying a single line, not understanding, and not knowing (ddtoku ikku, fue 
fushiki j38%4— J), 7 ARK): “To say a single line” is a fixed expression for a pro- 
found utterance. “Not understanding” here may reflect the words of the Sixth Ances- 
tor, Huineng #£#E, “I don’t understand the buddha dharma” (ga fue buppd KAS 俺 
{#) (see, e.g., shinji Shdbodgenzé ta F EVE AR HR, DZZ.5:158, case 59). “Not knowing” is 
perhaps most familiar from the famous response, “I don’t know,” by the First Ancestor, 
Bodhidharma to the question, “who are you?” (see, e.g., Jingde chuandeng lu {E(BE 
£k, 1.2076.51:219a29). 

42 Because the thousand arms and thousand eyes are “how does he use so many?” 

(senjusengen yO kota somo FIR Mat 4 (EM): Allusion to the conversation, intro- 
duced above (Note 34) regarding Bodhisattva Avalokitesvara, who is represented as hav- 
ing a thousand arms, each with an eye in the palm of its hand. The question is, 

KARE. ato FER (Fe 
The bodhisattva of great compassion, how does he use so many hands and eyes? 

Ddgen devotes much of the “Shobogenzo Kannon" 正法 眼 蔵 観音 to this conversation. 

seeing forms and seeing sounds (ken shiki ken sho 52, 5.3): The synesthesia here may 
reflect a play on the bodhisattva’s name, Kannon #1% (literally, “Viewer of Sound”). 

° es 43 manifest body (genshin #1): Although also used in reference to one’s “present 
body,” in the context here, more likely an allusion to the famous thirty-two bodies man- 
ifested by Bodhisattva Avalokitesvara, as described in the Pumen #F4 chapter of the 
Lotus Sitra, which begins (at Miaofa lianhua jing WEEE, T.262.9:57a22-23): 

(EERE SM. BST. FARLRERBUGAEEA, BS She, ADR 俺 
Fi Baik. 
The Buddha said to Bodhisattva Aksayamati, “Good man, if there are in the land
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It is the “talking of a dream within a dream” that is “holding fast and 
letting go.’ Pointing directly is “talking of a dream”; hitting the mark 
is “talking of a dream.””” Whether holding fast or letting go, we should 
study the ordinary scale.*° When we study it, invariably, the [ability to] 
“eyeball a pennyweight and estimate a taef’ will appear, and “talking of 
a dream within a dream” will emerge.*’ Regardless of the pennyweight 
and tael, if it does not achieve balance, we have no realization of bal- 

ance. When it does achieve balance, we see the balance. Where it has 

achieved balance, it does not depend on the things, it does not depend 
on the scale, it does not depend on the mechanism. Though it may be 
hanging in emptiness, we should investigate that, if it does not achieve 
balance, we do not see the balance.* 

There is “talking ofa dream within a dream” that, as if itself hanging in 
emptiness, takes in things and sets them wandering in emptiness. Within 
emptiness, it manifests the body of balance; balance is the great way of 
the scale.? It weighs emptiness; tt weighs things. Whether it be empti- 
  

living beings who ought to attain deliverance by a buddha body, Bodhisattva 
Avalokitesvara manifests a buddha body and preaches the dharma to them.” 

“talking of a dream within a dream” in which talking of the dream is talking of 

the aggregate of dharmas (setsu mu setsu hOun naru muchii setsu mu mE BIER ZL SD 
ae Ch ah): A tentative rendering of a phrase difficult to parse. Taken together with the 
preceding clause, the sense would seem to be that “talking of a dream within a dream” 

may refer to the buddha doing the talking or to the collection of his talks. 

44 “holding fast and letting go” (hajd hdgyo FEE hx1T): See above, Note 19. 

45 Pointing directly (jikishi (248); hitting the mark (tekitd 49‘): Common references 
to Chan statements. 

46 the ordinary scale (bydj6 no hydsu Fi OFET-): A play with the glyph の 6 平 
(or hei), which has the sense of “average” or “ordinary” (as in the famous saying, “the 
ordinary mind is the way” [bydj6 shin ze do #4218 ]) and as “equal.” “level,” or “in 
balance” (as in the balance scale: hydsu ££ -f-). The translation will use “balance” for this 

glyph throughout this passage, but the reader may well wish to keep the sense of “the 
ordinary” in mind. 

47 “eyeball a pennyweight and estimate a tael” (moku shu ki ryO A SkRRSH): Variant 
of “eyeball and estimate a pennyweight and tael” (moku ki shu ry6 A t&EKPA). The ability 
to reckon at a glance the weights of Jiang $f (or PH; “tael”) and zhu $k (“pennyweight”; 
1/24 liang); by extension, insight into things. Sometimes included as one of the so-called 
“three phrases” (sanju =’)) of Yunmen 22F4; see Supplementary Notes, s.v. “Yunmen’s 

three phrases.” 

48 hanging in emptiness (ki ni kakareri 空 に か か れ り ): One is tempted to take ん 7 空 
here as the “space” in which the balance scale is suspended; but note that, below, Dogen 
will interpret the glyph as “emptiness” (S. Sinyata), in juxtaposition with “form” (shiki 
f; S. riipa), as in the famous line from the Heart Sitra (see Supplementary Notes, 
s.v. “Form is itself emptiness; emptiness is itself form’). It may well be that, here and 
throughout the following passage, Dogen wants us to read the glyph with both meanings. 

49 it manifests the body of balance (by6 o genshin su 平 を 現身 す ): No doubt, the
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ness or form, there is “talking of a dream within a dream” that encoun- 
ters balance. There is nothing that ts not the “talking of a dream within a 
dream” of liberation.°° The “dream” is all the whole earth; all the whole 

earth is in balance. Therefore, our inexhaustible turning the head and 
spinning the brain are the faithful acceptance and reverent practice of 
“talking of a dream within a dream.””! 

* KK KK 

[27:11] {1:300} 

SUPERS. BAAS E, ART HARA, BARES, MS 
作 國 王 、 捨 宮殿 付属 及 上 妙 五 欲 、 行 語 於 道場 、 在 菩提 樹 下 、 箱 記 師 子 座 、 
ICAL ae, ACRE Ie, eM, PRA, ETS 
(2), TRIE, BRE, RBATER, DRE ARE, 
aie ie EAP KA, MLD. 

Buddha Sakyamuni said, 

The bodies of the buddhas of golden hue, 
Adorned with hundreds of fortuitous marks. 
Hearing the dharma, they preach it to people, 
Who always have these auspicious dreams. 
They also dream of becoming the king of a country, 
Who abandons his palace and his entourage, 
And the most marvelous pleasures of the five senses, 
  

“manifest body” (genshin i) appearing above in this section, here used as a transitive 
verb, perhaps to be understood as a causative: “make balance a manifest body.” 

50 “talking of a dream within a dream” of liberation (gedatsu no muchii setsu mu 
解脱 の 夢中 説 夢 ): The sense is ambiguous but probably best understood as “liberated 
‘talking of a dream within a dream.”” 

51 turning the head and spinning the brain (kaitd tennd T19R#4AK): (Also writ- 
ten 回 頭 韓 勝 .) A fixed expression associated especially with a saying of the famous 
Tang-dynasty monk Shitou Xigian H9A #7 (see, e.g., shinji Shobogenzo 眞 字 正法 有 眼 
ix, DZZ.5:274, case 299): 

(EBC, Ais, PSAP FTE, 

From birth to death, it’s just this. Why turn your head and spin your brain? 

faithful acceptance and reverent practice (shinju bugyd {a 4811): A fixed expression 
for the pious audience’s response to the Buddhist teachings. 

52 Buddha Sakyamuni (Shakamuni butsu ##i Je #8): From the Lotus Siitra (Miaofa 
lianhua jing WYER, T.262.9:39c6-17). The original stitra passage is describing the 
auspicious dreams of devotees of the Lotus Sutra, not the dreams of “the buddhas,” as it 
might seem from Dodgen’s passage. His quotation begins with the object of the devotees’ 
vision, as is clear from the lines of the siitra (39c5) just preceding: 

PRA MEE LTB 
Entering into meditation, 
They see the buddhas of the ten directions.
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And, going to the place of awakening, 
There, beneath the bodhi tree, 

Then sits upon the lion throne 
And, seeking the way for seven days, 
Attains the wisdom of the buddhas. 
Having attained the unsurpassed way, 
They arise and turn the dharma wheel, 
Preaching the dharma for the fourfold assembly, 
During thousands of myriads of kotis of kalpas, 
Preaching the wondrous dharma, free from taint, 

And delivering incalculable living beings, 
Thereafter, they enter into nirvana, 

Like a burning lamp extinguished. 
If, during the latter evil age, 

One preaches this foremost dharma, 
The benefits attained by these people, 
Will resemble the merits described above. 

[27:12] 

TS Ome BeS LUC, BAORMSLRETAL, CNERICbOoOT., af 
ROWE, TE TEMEP ETA ODAC, B+ BORE, CbICMHZY, 
HO aS. - (ET > He RHE HO, BROR LD - (ET: He |PRH 

り 。 夢 ・ 濾 お の お の 買 相 な り 、 大 小 せ ず 、 勝 劣 せ ず 。 

Studying this preaching of the Buddha, we should exhaustively inves- 
tigate the buddha community of the buddhas.°’ This is not a parable.” 
Because it is just “only buddhas with buddhas,” in the wondrous dharma 
of the buddhas, the dharmas of both dreaming and awakening are “the real 
mark.” There is bringing forth the mind [of bodhi], practice, bodhi, and 

  

53 exhaustively investigate (giijin 70g): A common enough verb but here no doubt 
meant to evoke the famous line from the Lotus to which Dogen will allude in the sen- 
tence following; see Supplementary Notes, s.v. “Only buddhas with buddhas can ex- 
haustively investigate the real marks of the dharmas.” 

buddha community of the buddhas (shobutsu no butsue afi 7 6 ): I.e., an assem- 
bly of buddhas or the followers of buddhas; here, perhaps, the congregation on Vulture 
Peak that was the site of the preaching of the Lotus Siitra. 

54 This is not a parable (kore hiyu ni arazu — *VEERRIC d& & F): Or, perhaps, “not a 

metaphor.” I.e., the siitra’s description of dreams is not merely a figure of speech. The 
Lotus Siitra, of course, is famous for its many parables. 

55 “only buddhas with buddhas” (yui butsu yo butsu "Esp 8148): See Note 53, above. 

dreaming and awakening (mukaku #*%): The term “awakening” (kaku *) here can 
refer to both the waking state (as opposed to dreaming) and to bodhi (as opposed to 
ignorance). 

“the real mark” (jissd FitH): See Note 53, above.
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nirvana while awake; there is bringing forth the mind, practice, bodhi, and 

nirvana within dreams. Dreaming and awakening, each ts “the real mark”: 
they are not great and small; they are not superior and inferior. 

[27:13] 

し か ある を 、 又 夢 作 國 王 等 の 前 後 の 道 著 を 見 聞 す る 古今 お も は く は 、 説 是 
第 一 法 の ちか ら に より て 、 夜 夢 の か く の ご と く な る と 錆 裳 せり 。 か く の ご 
と く 党 取 す る は 、 い まだ 備 説 を 暁子 せ ざ る な り 。 夢 算 も と より 如 一 な り 、 
Bte7eO, PRIRIL, HE ORME OLY, BHO L, FT CCERIChH 
BS. BE, On EOBAZO, BUMPER BLO DORs hath 4 
7peech (cat (EIT LL, BIER T AZO, UPHSOZIC, MGEORE 
Th RO—{kEO MiB, TID BEAD, CA LW SIL, GRA OBZ OY, 
path ERA, TCE FRIBHEWS, BHHOBRBEFARDOF, 

Nonetheless, people past and present who have seen or heard the pas- 
sage, “They also dream of becoming the king of a country,” mistakenly 
understand that, as a result of the power of “preaching this foremost 
dharma,” their dreams at night will be like this. Those who understand 
it like this have not yet fully comprehended the buddha’s preaching. 
Dreaming and waking are fundamentally one, are “the real mark.” The 
buddha dharma, even when a parable, must be “the real mark.” And 

since it is not a parable, the “dream of becoming” ts the reality of the 
buddha dharma. Buddha Sakyamuni and all the buddhas and ancestors 
bring forth the mind, practice, and attain complete awakening “within a 
dream.” Because this is so, the way of the buddhas propagated through- 
out [Sakyamuni’s] entire ministry in the present Saha world is a “dream 
of becoming.” “Seven days” is the measure for attaining the wisdom of 
a buddha. To say that their “turning the dharma wheel” and “deliver- 
ing living beings” are already “during thousands of myriads of kofis of 
kalpas” means that events “within a dream” cannot be traced. 

[27:14] {1:301} 

mabye, atatsithk, HARA. BAERS. tus, SX ODI 
LY Ma, PS tae 7RO. REAR O A470, BAORMRIEHY, AE 
DBEORIChH OP, BAIL, Haze 0. BRIS, IRR 2e 0. OR 
S7p 0. BR Roe, SHCA BZ, 

He says, 

The bodies of the buddhas of golden hue, 
Adorned with hundreds of fortuitous marks. 
Hearing the dharma, they preach it to people; 
They always have these auspicious dreams.
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Clearly here the fact that the “auspicious dreams” are “the buddhas” 
is verified. There is a way of the tathagatas that “always has”: it 1s not 
merely a hundred years of dreaming. “Preaching it to people” is the 
manifest body; “hearing the dharma” ts “the eye hears the voices,” is the 
mind hears the voices, is the old dens hear the voices, is before the kalpa 
of emptiness hears the voices.’ 

[27:15] 
aa hae. Bethitee, CUS, beta LS LL, BS 
RUS BAR BETO, BIC LC ES SHS) LWNED, HARROW 
FA D7ROTEES HO, RRRIEOBS TAL, RHREOBSTAL 
x, MF OMe, HLOEDICMMITAZY, 

He says, 

The bodies of the buddhas of golden hue, 
Adorned with hundreds of fortuitous marks. 

The fact that the “auspicious dreams” are “the bodies of the buddhas” 
is “I’m like this now, without further doubts.”® Although there may be a 
  

56 There is a way of the tathagatas that “always has” (j6 u no nyorai dé ari 常 有 

0) 403K & Y ): Playing with the predicate of the siitra phrase “they always have these 
auspicious dreams.” The sentence could also be read “there is a way of the tathagatas 
that always exists.” 

a hundred years of dreaming (hyakunen no mu 白 年 の 夢 ): Or “"a hundred-year dream.” 
I.e., the dreaming of a human lifespan. 

57 “the eye hears the voices” (gensho mon sho HE tl): Perhaps echoing the synes- 
thesia introduced in section 10, above. The language likely reflects a verse by Dongshan 
Liangjie WALL Ef} (807-869) (see, e.g., shinji Shobdgenzé ta FEVER RK, DZZ.5:204, 
case 148; discussed at “Shdbdgenz6 mujé seppd” IEJFAR RAE TA IA): 

Aa. th Aa, BRET BR, SIRS. IRA, 
How strange! How strange! 

The insentient preaching the dharma is inconceivable. 
If we use our ears to hear it, it’s hard in the end to understand; 
Only when our eyes hear the voices do we know it. 

the old dens (kyiisdsho #3 #2 )iz): See above, Note 1. 

before the kalpa of emptiness (Aiig6 izen 224) C.All): An expression occurring regularly 
in Zen texts in reference to a state before even the kalpa before the emergence of the 
world; see Supplementary Notes, s.v. “Before the kalpa of emptiness.” 

58 “I’m like this now, without further doubts” (jikishi nyo kon ké fu gi BEM BA 
gE): From the verse by Lingyun Zhiqin #225 #) (dates unknown), included in Dogen’s 
shinji Shobégenzo th F EVAR HK (DZZ.5:206, case. 155): 

三 十 年 来 尋 創 客 、 幾 回 葉 落 又 抽 校 、 目 従一 見 桃華 後 、 直 至 如 今 更 不 疑 。 
Thirty years the passenger seeking the sword. 
How many times have the leaves fallen and the branches budded? 
After once seeing the peach blossoms, 
I’m like this now, without further doubts. 

See Supplementary Notes, s.v. “Peach blossoms.”
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principle that, in awakening, the buddhas’ propagation never ceases, the 
principle realized by the buddhas and ancestors 1s inevitably “talking of 
a dream within a dream.” We should study “do not denigrate the buddha 
dharma.” When we study “do not denigrate the dharma,” the present 
way of the tathagatas is immediately realized. 

TE EAR wes P abl 8 — 

Treasury of the True Dharma Eye 

Talking of a Dream within a Dream 

Number 27 

[Ryumonji MS:] 

個 時 仁治 三 年 王 寅 秋 九 月 二 十 一 日 、 在 基 州 宇治 郡 観音 導 利 興 聖 費 林 精 告示 衆 
Presented to the assembly at Kannon Dori Kosho Horin Vihara, Uji 

District, YOshu; twenty-first day, ninth month, autumn of the senior wa- 

ter year of the tiger, the third year of Ninji [16 October 1242)}° 

[Tounyji MS:] 

Base F RAK HHA, SRE, FARE 
Kangen [13 April 1243]. Acolyte Ejé 

  

39 The Tounii 洞 雲 寺 MS shares an identical colophon.
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Making a Bow and Getting the Marrow 

Raihai tokuzui 

INTRODUCTION 

This work is dated in spring of 1240 at Koshoj1. Thus, it represents one of 
the earlier chapters, written before its author began work on his essays in 
earnest. It occurs as number 28 in the seventy-five-chapter Shobdgenzo 
but is not included in the sixty-chapter compilation; instead, it 1s found 
as number 8 of fascicle | in the twenty-eight-text Himitsu Shobogenzo 
collection, in a version twice as long. Though the Himitsu text bears a 
colophon dated in the winter of 1240, some months after that of the sev- 
enty-five-chapter Shobogenzo text, we should probably not assume that 
its additional material was added to the original version; more likely, the 
Himitsu text represents a draft from which the additional material was 
removed in the editing of the seventy-five-chapter Shobogenzo version. 
This additional material is incorporated in the ninety-five-chapter Hon- 
zan edition of the Shobogenzo, where the text appears as number 8, and 
is included in all modern printed editions of this chapter. The translation 
below accords with the Kawamura text in treating this material as an 
addendum following the first colophon. 

The title of the chapter is taken from a well-known story, in which the 
First Ancestor, Bodhidharma, asks four disciples to state their under- 
standing of Buddhism. After each does so, the ancestor characterizes 
their degree of understanding. To the first, he says, “You’ve gotten my 
skin”; to the second, “You’ve gotten my flesh’; to the third, “You’ve 
gotten my bones.” The fourth disciple, Huike 4], who would become 
Bodhidharma’s successor, makes no reply but simply makes a bow to the 
ancestor. Bodhidharma says, “You’ve gotten my marrow.” 

Dogen often alludes to this story and treats it in some detail in the “Kat- 
to” chapter of the Shobdgenzo; but here, he is concerned less with the 
story itself than with the broader issue of paying obeisance to a teacher 
— or, as he says in the opening line of our text, finding a spiritual guide. 
On our side, so to speak, the key is the sincerity of our commitment; on 
the other side, the question is only whether or not the teacher has gained 
the way. These points are made early on in the essay, the remainder of
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which is then devoted to a critique of the common assumption that wom- 
en are not qualified to be teachers. 

In the appended material from the Himitsu text, Dogen pursues the 
issue of gender, in a remarkable attack on male Buddhist attitudes to- 
ward women — including monks who cater to rich women, monks who 
see women only as objects of lust, monks who vow never to look upon 
women, monks who denigrate women for having bad karma in their past 
lives. The essay concludes with an extended, stinging rebuke of the prac- 
tice, common in Dodgen’s Japan, of designating certain Buddhist sites 
as off-limits to women — a practice dismissed here as “laughable” and 
“stupid.” It is probably fair to say that the “Raihai tokuzui” represents 
one of the strongest statements against gender prejudice in premodern 
Buddhist literature.
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IEVEAR HEC — TT /\ 

Treasury of the True Dharma Eye 

Number 28 

Na I+ Be 

Making a Bow and Getting the Marrow 

[28:1] {1:302} 

(E47 Wl ARS HE = SS ESTE ORFRIITIX, BAMA DAIL, HBEBDEL, FE 
Ome, BOEOMICH OT, KKKZESNL, BBATARNL. WF 
人 に あら ず 、 野 狐 精 に し て 善 知識 な らん 。 これ 得 詳 の 面目 な り 、 導 利 な る 
べし 。 不 昧 因果 な り 、 個 我 畔 な る べし 。 

When one practices anuttara-samyak-sambodhi, the most difficult thing 
is to find a guide. Without taking the form of either male or female, the 
guide should be a great person, should be such a person.' It might be a 
wise friend who is a fox spirit, not a person in past or present.” It will be 
a face that has “gotten the marrow,” one who Is a guide and benefactor; 
it will be one who is “not in the dark about cause and effect,” one who is 

you or I or someone else.’ 

  

| great person (daijobu KXK): In ordinary parlance, a brave or strong male; used 
in Buddhism to translate mahd-purusa (“great person”); one of the epithets of a buddha. 

such a person (inmo nin 4& A): No doubt an allusion to the well-known saying at- 
tributed to the ninth-century master Yunju Daoying 22/8); see Supplementary Notes, 
s.v. “Such a person.” 

2 wise friend who is a fox spirit (vakozei ni shite zenchishiki BF UMRARIC LC EAA): 
A “wise friend” is standard Buddhist usage for a teacher; the “fox spirit” here introduces 
the story of Baizhang Huaihai 百丈 懐 海 (749-814) and the fox to which Dégen alludes 
just below: it also points ahead to the reference to the god Sakra and the fox in section 6 
and the remark by the nun Moshan Liaoran 末 山 了 然 in section 12. 

not a person in past or present (kokon nin 44 A): Le., not an historical human figure. 

3 “not in the dark about cause and effect” (fumai inga FERIA): Allusion to the 
famous tale of Baizhang Huaihai & {37 and the teacher who was reborn as a fox for 
five hundred lifetimes as a consequence of saying that the person of great practice “does 
not fall into cause and effect” (furaku inga 7-71). The expression “not in the dark 
about cause and effect” represents Baizhang’s own description of the person of great 
practice — his teaching of which liberated the fox. (See, e.g., Liandeng huiyao WitES 

 77Z.136:495a9-b2; shinji Shobégenzé AF 1EVYEAR HR, DZZ.5:178, case 102. Dogen 
treats the story at length in his “Shdbdgenzo dai shugy6” IEE AR HA IEIT.)
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[28:2] 

CICA Ae HERA LY OOD, BRETT TCC. TeeTCA 
o REHE TSC, AIMCO CT BIEL, EDICT OIETT LL, BANC TH 
修行 すべ し 。 し か ある を 、 頭 燃 を は ら ひ 、 絢 足 を 移す べし 。 か く の ご と く 

すれ ば 、 各 謗 の 魔 儀 に お か され ず 。 断 門 得 科 の 祖 、 さ ら に 他 に あら ず 、 脱 
沙 身 心 の 師 、 す で に 自 な りき 。 

Once we have encountered a guide, we should cast off the myriad in- 
volvements and, without spending an inch of shadow, devote ourselves 
vigorously to pursuing the way.* We should practice with mind, practice 
without mind, practice with half a mind.’ Thus, we should brush the fire 

from our heads and study standing on one leg.° When we do this, we 
will not be assaulted by the abusive minions of Mara.’ The ancestor who 
cut off his arm and got the marrow is not someone else; the master who 
sloughs off body and mind is ourselves.® 
  

4 cast off the myriad involvements (ban'en o nagesutete BK 721T FT T): Rem- 
iniscent of the fixed phrase encountered in Dodgen’s meditation manuals; see, e.g., 
“Shdbdgenz6 zazen gi” IEYEAR ie AS TRE: 

ante ie lL, BSeKERT AL 
Cast aside all involvements and discontinue the myriad affairs. 

an inch of shadow (sun’in <T[): A literary expression for “a moment of time,” occur- 
ring often in Dégen’s writings. 

5 practice with mind (ushin Z7/e 77O Spy の s77 有心 に て も 修行 し ): The contrasting 
pair ushin ®t» and mushin #0 can indicate (a) “conscious” and * ‘unconscious, *(b) “dis- 

criminating consciousness” and “nondiscriminating consciousness,” or (c) “intention” and 
“nonintention.” “Half a mind” (hanshin *#-0)) is Dogen’s playful third alternative. 

6 brush the fire from our heads (zunen o harau FAPR% (LS): A standard metaphor 
for the urgency of practice, occurring several times in the Shobdgenzo. 

standing on one leg (gydsoku o gaku su ExT): In ordinary parlance, the ex- 
pression gydsoku #1 might indicate “standing on tiptoe,” hence “anxiously await”; 
in Buddhist usage, it is a term for the ascetic practice of standing for long periods with 
one leg raised. In his “Shdbdgenz6 zanmai 6 zanmai” 正法 眼 蔵 三昧 王 三味 , Dogen 
quotes a passage from the Dajidu lun KE i (T.1509.25:111b23), in which the prac- 
tice is attributed to non-Buddhist ascetics; but, elsewhere, Buddha Sakyamuni himself 
reports that, in a previous life, he stood on one leg for seven days while chanting hymns 

of praise to Buddha Tisya (Fusha #7) (see, e.g., Zhuanji baiyuan jing te BRK, 
T.200.4:253c20-254a2). In his Gakud6 yojin shit 2518 FAO (DZZ.5:14), Dogen cele- 
brates this practice in a passage somewhat akin to ours here: 

eu RE CZ AR, PTOMTIB RGA, Me FE, ATE 足 
Fearing the speed of the passing time, we practice the way to save ourselves from the 
fire on our heads. Reflecting on the insecurity of our lives, we exert ourselves to train 
in the practice of standing on one leg. 

7 the abusive minions of Mara (senbé no mato alli @ FEA): 1.e., the demon army of 
Mara, the Evil One, lord of the sixth heaven of the realm of desire, who seeks to obstruct 

Buddhist practice. 

8 The ancestor who cut off his arm and got the marrow (danpi tokuzui no so E'S



360 DOGEN’S SHOBOGENZO VOLUME II 

[28:3] 

Re ODSIL, 法 を つた ふる こと 、 必 定 し て 至誠 に より 、 信 心 に よる な 
り 。 誠信 、 ほ か より きた る あと な し 、 内 より いづ る 方 な し 。 た だ まさ に 法 
を お も くし 、 身 を か ろく する な り 。 世 を の が れ 、 道 を すみ か と する な り 。 
いさ さか も 身 を か へ りみ る こと 法 よ り も お も き に は 、 法 つた は れず 、 道 う 
る こと な し 。 そ の 法 を お も くす る 志 気 、 ひ と つ に あら ず 、 他 の 教訓 を また 
ず と い へ ども 、 し ば らく 一 二 を 四 括 すべ し 。 

Getting the marrow and receiving transmission of the dharma always 
depend upon utmost sincerity, upon the believing mind. There are no 
traces of sincere faith coming from elsewhere, nor are there directions 
to which it departs from within. It is simply giving weight to the dharma 
while taking ourselves lightly. It 1s to flee the world and regard the way 
as our abode. If regard for ourselves is even slightly weightier than the 
dharma, the dharma will not be passed on to us nor will we gain the way. 
There is not just one instance of the determination to give weight to the 
dharma; and, although we need not rely on the instructions of others, we 
should take up one or two [examples here]. 

[28:4] f1:303) 
い は く 、 法 を お も くす る は 、 た と ひび 露 柱 な り と も 、 た と ひ 燈 籠 な り と も 、 
た と ひ 諸 人 大 な り と も 、 た と ひ 野 干 な り と も 、 叔 神 な り と も 、 男 女 な り と 
も 、 大 法 を 保 任 し 、 吾 剛 を 流 得 せる あら ば 、 身 心 を 中 座 に し て 、 無 量 効 に 
も 奉 事 する な り 。 身心 は うる こと や すし 、 世 界 に 稽 麻 竹 華 の ご と し 、 法 は 
あふ こと まれ な り 。 

To give weight to the dharma means “to make one’s body and mind a 
couch” and serve for innumerable kalpas whatever maintains the great 
dharma and has “you’ve gotten” “my marrow” — whether it be a pillar, 
or a lantern, or the buddhas, or a fox, or a spirit, or a man or a woman.’ 

  

(ha 0 481): I.e., the Second Ancestor Huike 4], who became a disciple of Bodhidhar- 

ma after cutting off his arm as a token of his commitment, and of whom Bodhidharma 
subsequently said that he had “gotten my marrow.” See Supplementary Notes, s.v. “Cut 

off an arm” and “Skin, flesh, bones, and marrow.” 

the master who sloughs off body and mind (datsuraku shinjin no shi Piso OEM): 
To “slough off body and mind” is a fixed phrase (also occurring in reverse order: shin- 

7 の 2 が sg ん 身心 脱落 ) that Dogen attributes to his master, Tiantong Ruijing 天童 如 淳 
(1162-1227): see Supplementary Notes, s.v. “Body and mind sloughed off.“ 

9 make one’s body and mind a couch (shinjin o shéza ni sy777e 身心 を 条 L 
CT): Likely an allusion to the passage in the “Devadatta” chapter of the Lotus Sitra, in 
which Buddha Sakyamuni in a previous life was a king who served as a menial for a 
seer (Devadatta in a previous life) who promised to teach him the Lotus Sutra. The king 
“picked his fruit, drew his water, gathered his firewood, and prepared his meals, going 
so far as to make his body a couch” (i shin ji i shdza VA TB ARB) (Miaofa lianhua jing 
WIESE HERE, T.262.9:34c5-6). 

has “you’ve gotten” “my marrow” (gozui o nyo toku seru Bi XiZ1F+t 4S): Le., has
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Getting a body and mind is easy, “like rice, hemp, bamboo, and reeds” 
in the world; to encounter the dharma is rare.!° 

[28:5] 

FEE PROVE < . 無 上 菩提 を 演説 する 師 に あ は ん に は 、 種 姓 を 観 ず る 
こと な か れ 、 容 顔 を みる こと な か れ 、 非 を きら な ふ こ と な か れ 、 行 を か ん が 
ふる こと な か れ 。 た だ 般若 を 尊重 する が ゆえ に 、 日 日 に 百 千 南 の 金 を 食 せ 
し むべ し 。 天 食 を お くり て 供養 すべ し 、 天 華 を 散 じ て 供養 すべ し 。 日 日 三 
時 宰 寿 し 恭 散 し て 、 さ ら に 患 悩 の 心 を 生 ぜ し むる こと な か れ 。 か く の ご と 
くす れ ば 、 菩 提 の 道 、 か な ら ず と ころ あり 。 競 心 よ りこ の か た 、 か く の ご 
と くく 修行 し て 、 今 日 は 阿 龍 多 維 三 貌 三 苦 所 を えた る な り 。 

Buddha Sakyamuni said," 
When you meet teachers who expound unsurpassed bodhi, you must 
not consider their caste; you must not look at their facial features; you 
must not scorn their faults; you must not consider their conduct. Sim- 
ply because we respect and value prajiia, we should let them eat [of- 
ferings worth] a hundred thousand taels of gold each day. We should 
make offerings by presenting heavenly food, make offerings by scat- 
tering heavenly flowers. Paying obeisance and venerating them three 
times a day, do not give rise to thoughts of vexation. When we behave 
like this, the way of bodhi will surely appear. Having practiced like 
this ever since I brought forth the mind, I have today attained anuttara- 
samyak-sambodhi.'? 

[28:6] 

し か あれ ば 、 若 樹 ・ 若 石 も 、 と か まし と ね が ひ 、 若 田 ・ 若 里 も 、 と か まし 
と も と むべ し 。 露 柱 に 問 取 し 、 御 壁 を し て も 参 究 すべ し 。 む か し 、 野 干 を 
Bp & UL CnSFERVE ST ARPS O, KEMOR, COKIN), KEORR 
に よら ず 。 

  

got the essence of the teaching handed down by the buddhas and ancestors. Dogen plays 
here with the phrase “you’ve gotten my marrow,” said by Bodhidharma to Huike J. 

10 “like rice, hemp, bamboo, and reeds” in the world (sekai ni t6 ma chiku i no 

gotoshi th RIC AGIA PT HE = & L): Le., [sentient beings are] profuse in the world; a 
simile used in KumArajtva’s translation of the Lotus Sutra. See Supplementary Notes. 

11 Buddha Sakyamuni said (Shakamuni butsu no iwaku FEMA POVIL< ): A 
textual source for this passage in Japanese has not been identified. It has been suggested 

that some of it at least may have been inspired by a passage found in the Fanwang jing 3 
HIKE (T.1484.24:1005b22-28), which speaks of how a disciple should honor the teacher. 

12 ever since I brought forth the mind (hosshin yori kono kata 32:0 £ 9 2 @MA”7z);: 
“To bring forth the mind” (hosshin #¥-L.) refers to the initial resolve of the bodhisattva 

to achieve anuttara-samyak-sambodhi; an abbreviated form of hotsu bodai shin #875 %& 
Ly (“to bring forth the mind of bodhi”; S. bodhi-cittotpadda). See Supplementary Notes, 
s.v. “Bring forth the mind.”
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Thus, we should request to be taught “whether by trees or by rocks”; 
we should seek to be taught “whether in fields or in villages.”'? We 
should “ask the pillars” and investigate the fences and walls.'* Long ago, 
there was the case of Deva Lord Sakra, who, taking a fox as his teacher, 

paid it obeisance and asked it about the dharma.'° It became known as a 
great bodhisattva, without regard to the status of its secondary karma.'® 

[28:7] {1:304} 
し か ある に 、 不 聞 備 法 の 愚痴 の た ぐ ひ お も は く は 、 わ れ は 大 比丘 な り 、 年 

少 の 得 法 を 寿 す べから ず 、 わ れ は 人 入 修 練 行 な り 、 得 法 の 晩 黄 を 寿 す べから 
ず 、 わ れ は 師 競 に 署 せ り 、 師 競 な き を 寿 す べから ず 、 わ れ は 法務 司 な り 、 
得 法 の 人 勿 僧 を 寿 す べから ず 、 わ れ は 僧正 司 な り 、 得 法 の 俗 男 ・ 俗 女 を 寿 す 
べから ず 、 わ れ は 三 覧 十 聖 な り 、 得 法 せ り と も 、 比 丘 尼 等 を 欄 寿 すべ か ら 
ず 、 わ れ は 帝 凡 な り 、 得 法 な り と も 、 臣 家 ・ 相 門 を 寿 す べから ず と いふ な 。 
か く の ご と く の 疹 人 、 い た づら に 父 國 を は な れ て 、 他 國 の 道路 に 路 跡 する 
“LIC EOC, Hee RHE SS7RY, 

  

13. “whether by trees or by rocks” (nyaku ju nyaku seki Ati + 4&4): Allusion to a 
well-known story, found in the Nirvana Sitra, of the “boy of the Himalayas” (Sakyamu- 
ni in a previous life) who wrote a Buddhist teaching on trees and rocks; see Supplemen- 
tary Notes, s.v. “Whether on trees or on rocks.” 

“whether in fields or in villages” (nyaku den nyaku ri 47 —A « 472): Another common 
allusion (often found together with the preceding “trees and rocks”), to a passage in the 
Lotus Siitra, in which Buddha Sakyamuni exhorts his followers to go forth and preach 
what they have heard from him; see Supplementary Notes. 

14 “ask the pillars” (rochii ni monshu shi #E*E\< FARR L): Allusion to a well-known 
saying of the famous Tang-dynasty Chan master Shitou Xiqian 498 #732 (700-790), 
included in Dégen’s shinji Shobégenzo (AF IEYEER WRK (DZZ.5:148, case 41); see Sup- 
plementary Notes, s.v. “Pillars and lanterns.” 

investigate the fences and walls (shd heki o shitemo sankyii su HRRE% UTD BET): 
“Fences and walls,” often together with “tiles and pebbles” (shd heki ga ryaku tS# EB. 
), are regularly used to represent an inanimate world that is nevertheless spiritually 
“alive” with significance — as, for example, the phenomenal expression of the buddha 
mind (busshin (#0). See Supplementary Notes, s.v. “Fences, walls, tiles, and pebbles.” 

15 Deva Lord Sakra (Ten Taishaku K#¥®): l.e., Indra, king of the devas in Tusita 

Heaven, who, upon hearing a fox trapped in a well calling out to the buddhas of the ten 
directions, descended from his heaven to ask him for teachings. The story is told in the 
Weicengyu yinyuan jing ASB aK (T.745.17:576c2 1 ff). In his “Shobdgenzé kie bup- 
posdbo” IEVEAR ice Kk HB (SE EF (DZZ.2:383), Dogen quotes this story from Zhanran’s 
iESA (711-782) Zhiguan fuxing zhuan honjue JE CRRRTT EE SLIR (T.1912.46:272a25ff). 

16 It became known as a great bodhisattva, without regard to the status of its 

secondary karma (dai bosatsu no shé, tsutawareri, egd no sonpi ni yorazu KF hE 
fe, OFeIdIV)O , (RABOBMR(C ETF): The grammatical subject is unexpressed; the 
translation takes it as the “fox”; but some would read it as the deva Sakra. “Secondary 

karma” (eg6 {k3€) refers to what is more often called “secondary recompense” (ehd 依 

#8): the circumstances into which one is born as a result of past deeds — here, no doubt, 
the lowly circumstances of the fox.
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However, those imbeciles who do not listen to the buddha dharma say, 

I am a great bhiksu and should not bow before a younger one who 
has gained the dharma;'’ I am trained in long practice and should not 
bow before a later student who has gained the dharma; | have been as- 
signed the title “master” and should not bow before one who lacks the 
title “master”; I hold the office of dharma affairs and should not bow 

before other monks who have gained the dharma;'* I hold the office 
of samgha rectification and should not bow before lay men and lay 
women who have gained the dharma;'’ I am of the three worthies and 
ten sages and should not pay obeisance to a bhiksuni, even if she has 

gained the dharma;”° I belong to the imperial lineage and should not 
bow before the houses of officials or the families of ministers, even if 

they have gained the dharma. 

Fools such as these neither see nor hear the way of the buddhas be- 
cause they have vainly left the land of their father to wander the roads 
of another land.” 

* Ok OK OK OK 

  

17 great bhiksu (dai biku Kft): A term that may refer either to a fully ordained 
monk, as opposed to a novice (shami 7); S. sramanera); or, as likely in this case, to a 
monk of senior standing. 

a younger one who has gained the dharma (nenshé no tokuhd 年 少 の 得 法 ): While 
not a particularly common term in Dégen’s vocabulary, the term 7o ん zz76 得 法 ("attain, or 
acquire, the dharma”) receives special attention in this essay; it implies “understanding 
the truth of the buddha dharma.” 

18 office of dharma affairs (hOmu shi 4&7% 5]): The exact office is uncertain; in the case 

of early Japan, the term hému 747% can refer simply to the monk in charge of a ritual 
event, an administrative officer in a monastery. or an ecclesiastical official of the govern- 
ment samgha bureau (s0 ん 0 僧 網 ). 

19 Office of Samgha Rectification (s6/d shi {#1E =]): The term 62 僧正 was used in 
both China and Japan for the head ecclesiastical official of the samgha bureau; some see 
the term s6j6 shi {#1E =] here as referring to an administrator at a regional level. 

20 three worthies and ten sages (sanken jissho ='%+#2): A common Buddhist 
technical term in reference to the traditional path of the bodhisattva: the ten stages, or 
“grounds” (chi Hh; S. bhiumi), of the “sage,” or “noble” (S. arya) — i.e., those on the 
advanced levels of the path — and the three types of “worthy” (S. bhadra) — 1.e., those 
on the levels just preceding the Arya. 

21 left the land of their father (fukoku o 72zg7e/e 父 國 を は な れ て ): Allusion to the 
famous parable, in the Lotus Sitra (Miaofa lianhua jing WYER. T.262.9:16b7- 
19a12), of the son who runs away from his wealthy father’s land and wanders for years 
in abject poverty. Eventually, he returns and is restored to his rightful estate. 
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[28:8] 

むか し 、 唐 朝 趙 州 眞 際 大 師 、 こ ころ を お こし て 競 足 行脚 せ し ち な み に い 
ふ 、 た と ひ 七 歳 な り と も 、 わ れ よ り も 勝 な らち ば 、 わ れ か れ に と ふ 太 し 。 た 

と ひ 百 歳 な り と も 、 わ れ よ り も 和 学 な ら ば 、 わ れ 、 か れ を を し ょ ふ 太 し 。 

Long ago, under the Tang dynasty, Zhaozhou, Great Master Zhenji, 
upon arousing the aspiration [for awakening] and setting out on a pil- 
erimage, said, “Even if they are seven years old, if they are superior 
to me, I will ask them; even if they are a hundred years old, if they are 
inferior to me, I will teach them.”” 

[28:9] 
RICE EX, ER. BRT AAO, 奇 夷 の 志 気 な り 、 古 借 の 心 
術 な り 。 得 道 得 法 の 比丘 尼 、 出 世 せ る と き 、 求 法 参 遇 の 比丘 僧 、 そ の 人 営 に 
投じ て 得 寿 問 法 す る は 、 参 四 の 勝 員 な り 。 た と へ ば 、 渦 に 飲 に あふ が ご と 
く な る 記し 。 

When asking a seven-year-old about the dharma, the old man should 
pay Obeisance. ぞ It is a determination strange and elusive; it is the mind- 
set of an old buddha.** When a bhiksuni who has gained the way and 
gained the dharma has appeared in the world, for a member of the bhiksu 
samgha seeking the dharma and studying to join her community, pay 
obeisance, and ask about the dharma is a wonderful example of study.” 
It is like a thirsty person finding a drink. 

* KOK OK OK 

  

22 Zhaozhou, Great Master Zhenji (Joshi Shinsai daishi #4)" BR XEM): I.e., Zhaozhou 
Congshen 趙 州 従 訟 (778-897). “Great Master Zhenji” 2 XEN is a posthumous title. 
“Zhaozhou” #4! refers to the province, in present-day Hebei, where Congshen spent 
many years。 at Guanyin Cloister 観音 院 . His biography appears at Jingde chuandeng lu 
Fe (ER (A EER, T.2076.51:276c-278b: Song gaoseng zhuan eit, T.2061.50:775c6ff; 
Zhaozhou Zhenji chanshi yulu bing xingzhuang #8) BR TREN EB ERIFIT HK, in Guzun- 
yz yz 古 尊 宿 語録 . ZZ.118:152c11ffE etc. His pilgrimage and vow to learn even from 
a seven-year-old child occurs in various sources (see, e.g., Guzunsu yulu fh (eae, 
ZZ.118:152c17-d13). Dogen also praises this vow in his “Shobogenzo hakujushi* 正法 
眼 蔵 柏 樹子 and “Gyojj" 行 持 . 

23 the old man should pay obeisance (rdkan raihai su beki nari Gita FET ~ & Ze 0 ): 
This could well be a reference to any “old man” or to Zhaozhou, who in some accounts 

was already sixty years old at the time of his pilgrimage. 

24 a determination strange and elusive (kii no shiki 奇 夷 の 志 気 ): Variant of 
the idiom “rare and elusive” (kii #38), said of the dao i8 at Daode jing 道徳 経 14 
(KR.Sc0046.000.004a). 
the mindset of an old buddha (kobutsu no shinjutsu 4 @ Chr): “Old buddha” could 
be a reference to (a) the buddhas of the past, (b) awakened masters of the Zen tradition, 

or (c) Zhaozhou, who was known as “Zhaozhou, the old buddha.” See Supplementary 

Notes, s.v. “Old buddha.” 

25 appeared in the world (shusse Hitt): I.e., has become established as a teacher.
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[28:10] 
BAMOAR WHE, ERROR 720, BRD ZEAICEIDOKEKARAY! 
て 、 と り と ど む る に 、 帥 い は く 、 TAM, BlaZeb TUME< | A 

頼 。 こ れ よ り 臨 MOL Ie, 

Chan Master Zhixian in the Land of Cinasthana was a venerable under 
Linji.*° Once, when Linji saw the Master coming, he grabbed hold of 
him, whereupon the Master said, “Collared.”?’ 

Linji released him, saying, “Well, I’Il spare you a blow.””* 

From this time, he became Linji’s “child.” 

[28:11] 
Buea (a7eavCRMICWOE Sle, RWS, Ube. AMVIE< . BBO, 
Kilvtit<, RA BASCBAL XE OSS, Bh, BB THILO L 
CHA OMe ED<, 

When he left Linji and went to Moshan, Moshan asked him, “Where 

did you just come from?””’ 

The Master replied, “The mouth of the road.”°° 

Moshan said, “Why did you come without shutting 1t?” 

The Master was without words; paying obeisance, he gave the bow of 
a disciple to a master. 

  

26 Chan Master Zhixian (Shikan zenji PAN#EM): I.e., Guanxi Zhixian #A (d. 
895). 
Land of Cinasthana (Shintan koku # 4.4): 1.e., “China,” represented here by a Sanskrit 
name transliterated by the Chinese zhendan # H.. 

Linji (Rinzai BR): I.e., the famed Linji Yixuan 臨 注 義 玄 (d. 866). 

27 “Collared” (ry6 ya 領 也 ): Or “understood.“ Word play with the term ry6 1H, which 
means to understand but has the primary sense “neck,” “collar”; hence, “to have by the 
collar,” “to lead about,” “to control,” etc. 

28 “Ill spare you a blow” (A6 ni itton ix{fi—A): L.e., “you deserve a blow, but Ill let 
you off.” The term ton #8 can serve as a counter for both blows and meals; some readers 
would take itton —48 to refer here not to a blow but to a meal and would read Linji’s 
remark as “Ill spare you one meal” — 1.e., will let you stay overnight. 

29 Moshan (Massan #1): I.e., Moshan Liaoran #1 f 7% (dates unknown), a bhiksuni 
heir of Gaoan Dayu 高安 大 (dates unknown). “Moshan” is the name of a mountain in 
present-day Jiangxi province. The story of Zhixian’s encounter with Moshan is found in 
various sources (see, e.g., Jingde chuandeng lu HiRAR EER, T.2076.51:289al-9; Dogen 
also tells it in his Eiheiji chiji shingi KEM, DZZ.6:118.) 

30 “mouth of the road” (rokd FS): L.e., the start (or intersection) of the road, but 

Moshan puns on the literal sense of kO H as “mouth.”
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[28:12] {1:305} 

師 、 か へ り て 末 山 に と ふ 、 い か な らん か これ 未 山 。 末 山 い は く 、 不 露 頂 。 
師 い わく 、 いか な らん か これ 山中 人 。 末 山 い は く 、 FEB RA, BUS 
く 、 な ん ぢ なんぞ 縫 ぜ ざ る 。 末 山 い は く 、 これ 野 狐 精 に あら ず 、 な に を 
DBE A, 師 、 裕 寿 す 。 つ ひ に 名 心 し て 、 園 頭 を つと むる こと 始終 三 年 な 
り 。 

The Master in return put a question to Moshan, “What is Moshan?” 

Moshan said, “It doesn’t show its peak.”*! 

The Master said, “What sort of person is on the mountain?” 

Moshan said, “One without marks such as male or female.” 

The Master said, “Why don’t you change yourself?’ 

Moshan replied, “I’m not a fox spirit. What would I change?” 

The Master bowed. 

Eventually, of his own accord, he served as a monastery gardener for 
fully three years. 

[28:13] 

の ち に 出世 せり し 時 、 衆 に し めし て い は く 、 われ 了 臨 注 爺 爺 の と ころ に し て 
半 本 を 得 し き 、 末 山 嬢 嬢 の と ころ に し て 半 和 を 得 し き 。 と も に 一 析 に つく 
YC, RUBILY CT, BEM BARRE ZE Y 

Later, when he had appeared in the world, he said to the assembly, 

At Papa Linji’s place, I got half a ladle; at Mama Moshan’s place, I got 
half a ladle.*? After putting them together into one ladle and drinking 
from it, I’ve been completely full right up till now.” 
  

31 “It doesn’t show its peak” (furo ché 7. #8 14): Generally taken to mean that Moshan 
is so high that its peak cannot be seen. It has been suggested that there is a play here with 
the usnisa, the protuberance on a buddha’s head referred to as the “unseen head mark” 

(7zz ん ez c7 の so 無 見 頂 相 ). 

32 “Why don’t you change yourself?” (nanji nanzo henzezaru 72 / B7R A CBRE S 
4): The conversation here is replaying the famous exchange about gender identity in the 
Vimalakirti Siittra (Weimoji suoshuo jing HERAT ALIS, T.475.14:548b22-c9) between 
the Buddha’s disciple Sariputra and an unnamed devi. The exchange begins, 

SRS. CITA RBRH, RAL RTI R, REA TRA. B 
{RAT BS, 
Sariputra said, “Why don’t you transform your female body?” 

The devi said, “For twelve years, I’ve been searching for the mark of the female, 
without ever finding it. So, what am I to transform?” 

33 he said to the assembly (shu ni shimeshite iwaku Ric UD LTV MAK ): The saying 

appears (with some variation) in several sources (see, e.g., Foguo chanshi yulu ( EAveeM 
258% T.2551.80:266a16-18). 
34 “I’ve been completely full right up till now” (jikishi nyvokon hdshdshé (BE k> 

ff £1): Dogen switches here to Chinese. “Right up till now” (jikishi nyokon (6. E80) 
is a common fixed expression. “Completely full” is a loose translation for h6shdshdé Ba
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[28:14] 

いま この 道 を きき て 、 昔 日 の あと を 慕 古 する に 、 未 山 は 高安 大 愚 の 神 足 な 
り 、 命 脈 ち か ら あ り て 志 閑 の 嬢 と な る 。 臨 済 は 商 繋 運 師 の 婚 斑 な り 、 功 夫 
ちか ら あ り て 志 閑 の 爺 と な る 。 爺 と は 、 ち ちら 、 と いふ な り 。 嬢 と は 、 母 、 
LVS7e 0, GPTHEIO, KRIWETAeBRKRET SS. BRORZ Y \ 
MS OBE Ze. SRAIKER EWS XL, 

When, hearing these words here, we admire the ancients in the traces 

of yesterday, Moshan was a superior disciple of Gaoan Dayu, with a vi- 
tal artery strong enough to make her Zhixian’s mom; Linji was the legit- 
imate heir of Master Yun of Huangbo, with a practice strong enough to 
make him Zhixian’s dad.* Ye means “father”; niang means “mother.”*° 
That Chan Master Zhixian paid obeisance to and sought the dharma from 
the nun Liaoran of Moshan is an excellent trace of his determination, is 

integrity to be emulated by later students.*’ It should be called assaulting 
the barriers and breaking down the sections.*® 

* KOK OK 

  

£FJGlpl (“satiated and stuffed”). Some reports of Zhixian’s words give the variant “full and 
not hungry right up till now” (jikishi nyokon hé fuki (2404 fa FAL). 

35 admire the ancients (boko $214): One of Dogen’s favorite terms for the love of and 

respect for the tradition. 

superior disciple (jinsoku ##/@): A casual translation of a term, regularly indicating an 
outstanding student, that more literally means “spiritual foot” (from rddhi-pada) and is 
used in reference to paranormal powers. 

vital artery (meimyaku ff): I.e., the “bloodline” of her spiritual lineage. 

Master Yun of Huangbo (Obaku Un shi A3Ei#EM): Ie., Linji’s teacher, Huangbo Xi- 
yun 2 3¢ #712 (dates unknown). 

36 Ye means “father”; niang means “mother” (ya to wa chichi to iu nari, j6 to wa 
gg 7o 7 7 区 と は ちち と いふ な り 、 嬢 と は 母 と いふ な り ): Dogen is here explain- 
ing the colloquial Chinese of Zhixian’s “mom” and “dad” to his Japanese audience. 

37 an excellent trace (shdchoku Hy): |.e., an outstanding historical example. 

38 assaulting the barriers and breaking down the sections (gyakukan hasetsu #2154 
Ak #1): Generally taken to mean “eliminating all obstacles to spiritual passage”; likely 
synonymous with tokan hasetsu i&BAAKE (“passing through the barriers and breaking 
down the sections”) used elsewhere in the Shobdgenzo.
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[28:15] 
妙 信 尼 は 仰 山 の 弟 子 な り 。 仰 山 と き に 魔 院 主 を 選 す る に 、 仰 山 あ ま ね く 勤 
任 ・ 前 資 等 に と ふ 、 た れ 人 か その 仁 な る 。 問答 往来 する に 、 仰 山 つ ひ に い 
は く 、 信 浴 子 、 こ れ 女 流 な り と い へ ども 、 大 丈夫 の 志 気 あり 。 ま さ に 麻 院 
主 と す る に た へ た り 。 衆 みな 應 諾 す 。 妙 信 つ ひ に 魔 院 主 に 充 す 。 と き に 仰 
山 の 會 下 に ある 龍介 うら みず 。 ま こと に 非 細 の 職 に あら ざれ ども 、 選 に あ 

た らん 目 己 と し て は 、 目 愛し つべ し 。 

The nun Miaoxin was a disciple of Yangshan.*? When Yangshan was 
choosing a director of the office for secular affairs, he asked widely 
among the retired senior and junior officers who the person should be.” 
After an exchange of questions and answers, Yangshan said in the end, 
“Xin, the disciple from Huai, though she may be female, has the deter- 

mination of a great person.*' She’s certainly qualified to serve as the 
director of the office for secular affairs.” 

All in the assembly agreed; and, in the end, Miaoxin was appointed 

director of the office for secular affairs. At the time, the “dragon ele- 
phants” in Yangshan’s assembly did not resent it.” Although this was 
not really a non-trivial position, the one appointed to it would naturally 
have cared for it.” 

[28:16] {1:306} 
FURR LCR OEX, BBTEA SOC, fe Oo TOC Shwe t 4 
Ic, MMIC OM SAL UC, RICERCA, KRESS Ral. BRS 
祖 の 風 幡 話 を 塁 す 。 十 七 人 お の お の いふ こと 、 み な 道 不 是 な り 。 と き に 魔 
院 主 、 か べ の ほか に あり て きき て い は く 、 十 七 頭 購 、 お し むべ し 、 い く 
ば く の 草 軽 を か つ ひ や す 。 介 法 也 未 夢見 在 。 

  

39 The nun Miaoxin (Mydshin ni #18 Je): Digen’s source of information on this nun, 
who is otherwise unknown, has not been identified. 

Yangshan (Kydzan 仰 山 ): I.e.。 Yangshan Huiji (LU 244% (803-887), disciple of Weishan 
Lingyou 731146 (771-853). 

40 office for secular affairs (kaiin Aebt): A term meaning simply “public office,” in a 
monastic context, it refers to the office responsible for collecting rent for monastic land, 
acquiring food for the monks, arranging lodgings for visitors, overseeing offerings for 
the monastery, dealing with secular authorities, and other such tasks. 

41 “Xin, the disciple from Huai” (Shin Waisu {a i€ 4): Presumably, a reference to the 

Huai River region, from present-day Honan, through Anhui, into Jiangsu. 

great person (daijdbu KX): Retaining the Buddhist sense of this term used in section 
1, above, though here, it might better be read “a real man.” 

42 “dragon elephants” (ryiz6 #28): A term for superior religious practitioners. Al- 
though originally used in reference to great elephants, it is often interpreted as “dragons 
and elephants.” 

43 anon-trivial position (hisai no shoku #E# Mk): I.e., one of the major monastic of- 

fices, such as the six stewards (roku chiji 7\ #0) and six prefects (roku chéshu 7\5R EB).
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After she had taken up her position, once, when she was in the office 
for secular affairs, there were seventeen monks from Shu, who had band- 

ed together to seek out a teacher and inquire about the way.” Thinking 
to climb Yangshan, they had taken lodgings at dusk in the office for sec- 
ular affairs. During the evening talk while they were staying, someone 
brought up the Eminent Ancestor Caoxi’s wind and banner story.*” What 
every one of the seventeen monks had to say said it wrong. At that time, 
the Director of the Office for Secular Affairs, who could hear from the 

other side of the wall, said, “Seventeen blind donkeys.*° How sad! How 

many pairs of straw sandals have they wasted?*’ The buddha dharma, 
they’ve never seen even tn their dreams.” 

[28:17] 
と き に 行者 あり て 、 鹿 院 主 の 、 僧 を 不 育 す る を きき て 、 十 七 僧 に か た る 
に 、 十 七 僧 と も に 雇 院 主 の 不 育 する を うら みず 、 お の れ が 道 不得 を は ぢ 
て 、 す な は ち 成 儀 を 具 し 、 焼 香 牌 寿し て 請 問 す 。 

At that time there was a postulant who, hearing the Director of the 
Office for Secular Affairs’s disapproval of the monks, told the seventeen 
monks.*® None of the seventeen monks resented the disapproval of the 
Director of the Office for Secular Affairs. Ashamed that they could not 
say it, they straightaway donned proper attire and, offering incense and 
making bows, requested instruction.” 

  

44 Shu (Shoku #)): I.e., the region of southwestern China corresponding roughly to 
present-day Sichuan. 

45 the Eminent Ancestor Caoxi’s wind and banner story (Sdkei kdso no fuban 

wa 7842 elwSas): I.e., the famous tale of the Sixth Ancestor, Huineng Sf, 
who, on hearing two monks arguing over whether, when the temple banners moved, 
it was the banners or the wind that was moving, said to them, “It’s your minds that 
are moving.” The story is found in various sources (see. e.g., Jingde chuandeng lu ¥& 
(HR EEE T.2076.51:235c3-6); Dogen records it in his shinji Shobégenz6 眞 字 正法 
Hie (DZZ.5:202, case 146) and discusses it in “Shdbdgenzd inmo” IEVEAR IEE 
(DZZ.1:207-208). 

46 “blind donkeys” (katsuro f24%): The term can also mean “one-eyed donkey.” 

47 ‘How many pairs of straw sandals have they wasted?” (ikubaku no sdai o ka 
tsuiyasu V< tE< 0) BEBE A 72> OO-@T): Le., the sandals of itinerant monks worn out by 
their peregrinations in search of the teachings. 

48 postulant (anja {T#): A lay candidate for ordination living in a monastery and 
working as a servant or assistant to the monastic officers. 

49 they could not say it (d6 futoku 18 #44): I.e., were unable to say what should have 
been said about the wind and banner; a fixed expression for an inadequate statement, the 
negative of ddtoku 18 4# (“a saying”). 

donned proper attire (‘igi o gu shi Biff & L): Literally, “to equip oneself with dig- 
nified manner,” the expression refers to adopting the monk’s formal habit and ritual 
etiquette.
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[28:18] 

RABEEVML< . UAT, +eBuAIST SHOAWER CES SIC. BRE 
Vt. Ae, BRE, RED DC OIE< Bisse, +t 

(SERICABRY, HBL CTHMADReeT, THOAICHRICD 4S, 
つ ひ に 仰 山 に の ぼら ず 。 ま こと に これ 三 賢 十 聖 の お よぶ と ころ に あら ず 、 
(35 4H Oo iB Se7R Y , 

The Director of the Office for Secular Affairs said, “Come forward!” 

As the seventeen monks were still coming forward, the Director of the 
Office for Secular Affairs said, “It’s not the wind moving; it’s not the flag 
moving; it’s not the mind moving.” 

Instructed in this way, all seventeen monks had an insight. Bowing 
in thanks, they adopted the deportment of disciples to a teacher. They 
quickly returned to the Western Shu and, in the end, never climbed 
Yangshan.°° Truly this is not something that could be reached by the 
three worthies and ten sages; it is the work of the way of successor after 
successor of buddhas and ancestors.”! 

* OK OK OK * 

[28:19] 
し か あれ ば 、 い ま も 住 持 お よび 半 座 の 職 む な し か らん と き は 、 比 丘 尼 の 得 
法 せ らん を 請 す べし 。 比 丘 の 高 年 宿 老 な り と も 、 得 法 せ ざら ん 、 な に の 要 

か あら ん 。 角 衆 の 主人 、 か な ら ず 明 眼 に よる べし 。 

Thus, today too, when the position of abbot or co-seat falls vacant, a 
bhiksuni who has gained the dharma should be asked.°? What would be 
the use of a bhiksu, even an elder of advanced years, if he has not gained 
the dharma? The leaders of the community should always be based on 
their clear eye. 

[28:20] §1:307} 

LRSHSIZ, MADR DCH 6 AIL, DE< ICUT,. TAIT bh Db 

ひ ぬ べき こと お ほし 。 い は ん 修法 に は 、 い ふ に た ら ず 。 又 女人 お よび 帥 
等 の 、 偉 法 の 師 僧 を 寿 不 衣 な らん と 擬 す る も あり ぬ べ し 。 これ は し る こ 

と な く 、 暑 せ ざ る ゆえ に 、 畜 生 に は ちか く 、 修 祖 に は と ほ き な り 。 

However, often they are obstinate and sunk in the body and mind of a 
villager who would be laughed at even in the secular world; how much 

  

50 Western Shu (Seishoku 7 %j): A name sometimes used for the ancient kingdom in 

Shu. 

51 work of the way (d6g6 道 業 ): I.e., training in the way of the buddhas. 

52 co-seat (hanza J): The office of head monk (shuso HE), who “shares the seat” 
of the abbot when he (or she) substitutes as lecturer.
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less are they deserving of mention in the buddha dharma.°* Again, there 
will also be those who do not approve of women and senior nuns paying 
obeisance to teachers who transmit the dharma.’ Because they know 
nothing and do not study, they are close to beasts and far from the bud- 
dhas and ancestors. 

[28:21] 

fA IOPRRICHDaeREA LER, SDS ESIESAZZLTLIALRAIL, (H 
法 か な ら ず 人 を あはれ むこ と ある な り 。 お ろか な る 人 天 、 な ほ ま こと を 感 

ずる お も ひ あ り 。 諸 備 の 正法 、 い か で か まこ と に 感 應 する あはれ みな か ら 
ん 。 土石 沙 に も 、 誠 感 の 至 神 は ある な り 。 

The buddha dharma will invariably have compassion for the person 
who harbors a deep commitment to throw body and mind exclusively 
into the buddha dharma. Even foolish humans and devas have a turn 
of mind that is moved by sincerity. How could the true dharma of the 
buddhas lack the compassion that responds sympathetically to sincerity? 
Even earth, stones, sand, and pebbles have a spirit moved by sincerity. 

[28:22] 
ATEAKKAO +hElC. HEE ORME AA, OLLUBKkOB SHI, BR 
LOPS ORRICMIT AK BeEESICIL, 即 寺 に て 上 堂 す 。 RUF 
抄 僧 みな 上 参 し て 、 立 地 悪 法 する に 、 問 話 も 比丘 僧 な り 。 これ 古 來 の 規 乱 
oe ek TRLb—-BOW ERS Awlo CHM, PDrLo 

に て 相 見 すべ か ら ず 。 か れ 、 わ れ を みる に 、 新 條 の 特 地 に 相 接 す 。 わ 
か れ を みる に 、 る 日 須 入 今日 の 相 香 な る ベレ. た と へ ば 、 正 法眼 蔵 を 

偉 持 せ らん 比丘 尼 は 、 四 果 支 俺 お よび 三 覧 十 LSE Y CRRA 
に 、 比 丘 尼 、 こ の 裕 寿 を うく べし 。 男 見 な に を も て か 中 な らん 。 虚空 は 虚 
空 な り 、 四 大 は 四 大 な り 、 五 縮 は 五 縮 な り 、 女 流 も 又 か く の ご と し 。 得 道 

は いづ れ も 得 道 す 。 た だ し 、 い づれ も 得 法 を 敬 重 すべ し 。 有 男女 を 論ずる こ 
と な か れ 。 これ 人 居 道 極 妙 の 法則 な り 。 

  

33 sunk in the body and mind of a villager (sonjin no shinjin ni chindeki seran ¥t 
DH INCILBHE & /-): Probably to be understood as “possessed of a simple villager’s 
body and mind”; some have suggested the sense “holding the simple villager’s view of 
body and mind.” The unexpressed subject here is the community “leaders” (shujin = A) 
of the previous sentence. 

っ 4 there will also be those who do not approve of women and senior nuns paying 
obeisance to teachers who transmit the dharma (nyonin oyobi shiko ra no, denbo no 

shis6 o hai fuké naran to gi suru mo arinu beshi KABELOGHESO, SIEORNS 
FER BROAD ERT Sb HY ML): A sentence the reading of which is subject to 
disagreement. The translation here follows Kawamura’s punctuation, which treats the 
first particle no as a grammatical subject marker; others prefer to take it as a genitive, 
yielding a sentence like, “There will also be those who do not approve of paying obei- 
sance to teachers who transmit the dharma who are women and senior nuns.” While this 
latter reading seems to make somewhat more sense in the context here, it 1s less likely as 
a sentence. “Senior nuns” here translates shiko Ei %&, a polite term for a bhiksuni; the Hi- 
mitsu Shobodgenzo text gives the homophonous “elder sisters and aunts” (shiko td aii Hh).
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At the present time, in the Land of the Great Song, if a bhiksuni reg- 
istered at a monastery has a reputation for having gained the dharma, 
upon receiving an invitation from the court to fill the post of abbot of a 
nunnery, she will hold convocations at that monastery.”? The monks of 
the assembly, from the abbot down, will all attend, and when they stand 

and listen to the dharma, the question words will come from the bhiksu 
samgha.°° This has been the rule since ancient times. Anyone who has 
gained the dharma is one true old buddha and, therefore, should not be 
encountered as whoever he or she was in the past.°’ When the person 
sees us, he or she engages us specifically in the new situation; when 
we see the person, it should be a relationship in which today takes on 
today.*® 

For example, in the case of a bhiksuni who has received transmission 

and keeps the treasury of the true dharma eye, when those possessed of 
the fourth fruit, the pratyeka-buddhas, or those among the three wor- 
thies and ten sages come to pay obeisance and ask about the dharma, the 
bhiksuni should accept the obeisance.°’ What is so exalted about a male? 
  

55 Hold convocations at that monastery (sokuji nite jod6d su 即 寺 に て 上 和 堂 す ): IL.e.. 
address the formal assemblies in the dharma hall (Aatté 4&%) of the monastery where 
she is registered. 

56 stand and listen to the dharma (ritchi chohd XZHUHBYE): A fixed phrase for the 
practice of standing during a formal dharma talk by a teacher. 

question words (monna fiJa&): The questions posed to an abbot during a formal con- 
vocation. 

57 Anyone who has gained the dharma is one true old buddha (tokuhd seran wa 

sunawachi ikko no shinko naru kobutsu HEE © ALT 7b — OIE Ze 6 AB): 
A striking claim that the honorific term “old buddha,” usually reserved for the seven 
buddhas of the past and the most revered masters of the Zen lineage, can be applied to 
anyone who has “gained the dharma” — including bhiksunis. See Supplementary Notes, 
s.v. “Old buddha.” 

58 he or she engages us specifically in the new situation (shinjo no tokuchi ni sosetsu 
su FiO EHEC FAKE T): Dogen uses here a version of the phrase shinjd tokuchi 新 條 
+FH (“a new instance in particular”) that occurs several times in the Shobdgenzo. The 

element chi 44 in tokuchi should be taken as an adverbial marker. 

a relationship in which today takes on today (konnichi shu nyii konnichi + AAAS 
A ): Generally taken to mean a relationship based on the present. Dogen uses the unusual 
expression “takes on today” in his “Shobdgenz6 Kannon” IE 7KAR REE: “inexplicably 
it takes on today” (mutan shu nyit konnichi FEvm28 AG A). While the predicate shu nyii 
46 A. is regularly read here as the deontic predicate “should enter,” the translation takes 
it in the sense “to employ.” “to make use of.” 

59 those possessed of the fourth fruit, the pratyeka-buddhas, or those among the 
three worthies and ten sages (shika shibutsu oyobi sanken jisshd WORX HB LOE 
#3 +32): I.e., those on the three vehicles of sravaka, pratyeka-buddha, and bodhisattva. 
“The fourth fruit” (shika VU) refers to the last of the four levels of attainment on the 

path leading to the state of the arhat (stream-entrant, once-returner, nonreturner, and
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Empty space is empty space; the four elements are the four elements; the 
five aggregates are the five aggregates.°° The female is also like this. In 
gaining the way, all gain the way. All should hold in esteem one who has 
gained the dharma. Do not make an issue of whether it is man or woman. 
This is a most wondrous law of the way of the buddhas. 

* OK OK OK OK 

[28:23] {1:308} 
又 、 宋 朝 に 居士 と いふ は 、 未 出家 の 士 夫 な り 。 庵 居 し て 夫婦 そ な は れる も あ 
り 、 ま た 孤 獲 潔白 な る も あり 。 な ほ 鹿 勢 租 林 と いひ ぬ べ し 。 し か あれ ども 、 
あき らむ る と ころ ある は 、 雲 袖 霞 鶴 あ つま り て 得 寿 請 益 する こと 、 出 家 の 宗 
匠 に お な じ 。 た と ひ 女 人 な り と も 、 畜 生 な り と も 、 ま た し か ある し 。 

Again, in the Song dynasty, “layman” means a gentleman who has 
not left home.®' Some reside in hermitages with their wives; some are 
solitary and pure.“ We can say they are still in the thicket of afflictions.” 
Nevertheless, when they have some clarity, those robed in clouds and 
sleeved in mist gather to pay obeisance and request benefit, just as they 

  

arhat); the term may also be read as “the four fruits” and refer to the sravaka path as a 
whole, but see Digen’s use below, section 28. The term shibutsu 32 is an abbreviation 
of byakushibutsu RE 5z (6, a transliteration of the Sanskrit pratyeka-buddha, interpreted 
either as “awakened alone” (dokkaku 38) or “awakened to conditions” (engaku tk #). 

60 four elements (shidai PUX): Earth, water, fire, and wind; the addition of space to 

this list yields the five elements (godai £.X); the further addition of consciousness gives 
the six elements (rokudai 7\XK). See Supplementary Notes, s.v. “Four elements and five 
aggregates.” 

five aggregates (goun 4:#4): The factors comprising the psychophysical organism: 
form, sensation, perception, formations, and consciousness. See Supplementary Notes, 
s.v. “Four elements and five aggregates.” 

61 “layman” means a gentleman who has not left home (koji to iu wa, mishukke no 
shifu nari RE EW SIL, RWAOLKRZS Y ): The term koji E+ (literally, something 
like “resident gentleman”) usually refers to a householder who is an active participant in 
the Buddhist institution, typically one expected to keep the five lay precepts: not to kill, 
steal, engage in sexual misconduct, lie, or drink intoxicants. The female counterpart is 
known as nyo koji KE. “To leave home” (shukke WA: S. pravajya; “to go forth”) 
is a Standard term for abandoning the householder status and entering the Buddhist re- 
nunciant order. 

62 solitary and pure (kodoku keppaku M\3H% A): L.e., are single and chaste. 

63 the thicket of afflictions (jinro chirin E257 #A*K): Read literally, the rather mixed 
metaphor of “the dense grove of dust and toil”; a term regularly used for the ordinary 
condition of beings in samsara, subject to the afflictions (bonnd FATE; S. klesa). See 
Supplementary Notes, s.v. “Dust.”
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would with a master who had left home.” And so it should be whether it 

be a woman, whether it be a beast. 

[28:24] 

俸 法 の 道理 いま だ ゆめ に も み ざ らん は 、 た と ひ 百 歳 な る 老 比 庄 な り と も 、 
PRED BRIBE BSED OF. ILERAPOV. REA EDIED A 
より 。 

One who has not yet seen the truth of the buddha dharma even in his 
dreams, though he be an old bhiksu of a hundred years, cannot reach the 
status of a man or woman who has gained the dharma.® We should not ven- 
erate him but merely treat him according to the etiquette of guest and host. 

[28:25] 
飾 法 を 修行 し 、 俺 法 を 道 取 せん は 、 た と ひ 七 歳 の 女流 な り と も 、 す な は ち 
四 衆 の 導師 な り 、 衆 生 の 慈 父 な り 。 た と へ ば 龍 女 成 備 の ご と し 。 供養 恭 敬 
せん こと 、 諸 俺 如来 に ひと し か る べし 。 これ す な は ち 介 道 の 古 儀 な り 。 し 
BHP, BAS OA, Slander, 

Those who practice the buddha dharma and speak the buddha dharma, 
though females of but seven years, are guides for the fourfold samgha 
and compassionate fathers for all living beings.®° They are like the drag- 
on girl who attained buddhahood.°’ The offerings and homage to them 
should be the same as those to the buddhas, the tathagatas. This is an 
ancient rule in the way of the buddhas. Those who do not know it and 
have not received its unique transmission are to be pitied. 

  

64 robed in clouds and sleeved in mist (wnn6 kabei 2 *N#2 tx): A literary expression 
for the itinerant monk; akin to the more common “clouds and water” (uwnsui 227k). 

pay obeisance and request benefit (raihai shin’eki WaF##8 i): l.e., pay respects and 
ask for instruction. 

65 One who has not yet seen the truth of the buddha dharma even in his dreams 

(buppé no dori imada yume ni mo mizaran HEDGE ODOICEAS HAN): A 
Japanese variant of the remark, in section 16 above, by Moshan about the seventeen 
monks from Shu. 

an old bhiksu of a hundred years (hyakusai naru ro biku Bink72 4 € tt EL): Recalling 
the vow of Zhaozhou in section 8 above. 

66 though females of but seven years (tatoi shichisai no nyoryi nari tomo 72 & OC 

歳 の 女流 な り と も ): Again, recalling Zhaozhou's vow in section 8 above. 

fourfold samgha (shishu PU%%): A term that can refer to (a) bhiksu, bhiksuni, upasaka 
and upasika (monks, nuns, lay men and women); or to (b) bhiksu, bhiksuni, Sramanera 

and sramanerika (fully ordained monks, fully ordained nuns, novice monks, and novice 
nuns). 

67 the dragon girl who attained buddhahood (ryiinyo jdbutsu FE AK): Refer- 
ence to the well-known story in the Lotus Sitra (Miaofa lianhua jing WEBER, 
T.262.9:35b13-c26) of the eight-year-old daughter of the Dragon King, who transforms 
herself into a man and immediately attains buddhahood.
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延 應 庶子 清明 日 記 、 観 音 導 利 興 聖 費 林 寺 

Written at the Kannon Dori Koshé Horin Monastery; on the day of Sei- 
mei, in the senior metal year of the rat, in En’6 [7 April 1240]°* 

Appendix 

[28:26] 

又 、 和 漢 の 古今 に 、 PMICLCKAHY, FCOML, ALI OREOPM TAZ 
り 、 人 、 み な その 臣 と な る 。 こ れ は 、 人 を う や ま ふ に あ ら ず 、 位 を う や ま 
ふ な り 。 比丘 尼 も 又 そ の 人 を う や ま ふ こと は 、 む か し より な し 、 ひ と へ に 

得 法 を う や ま ふ な り 。 

Furthermore, throughout past and present in both Wa and Kan, there 
have been women who held the rank of emperor.®’ The land was all con- 
trolled by these emperors, and the people all became their subjects. They 
were not venerated as individuals; they were venerated for their rank. 
Bhiksunis as well, from ancient times were not venerated as individuals; 

it is solely their having gained the dharma that has been venerated. 

[28:27] £1:309} 

又 、 阿 羅漢 と な れる 比丘 尼 あ る に は 、 四 果 に し た が ふ 功 徳 み な きた る 。 功 
徳 な ほし た が ふ 、 人 天 た れ か 四 果 の 功徳 より も すぐ れん 。 三界 の 諸 天 、 み 

な お よぶ 遍 に あら ず 、 し か し な が ら す つる も の と な る 、 諸 天 み な う や ま ふ 
遍 な り 。 況 写 如 來 の 正法 を 値 來 し 、 菩 陸 の 大 心 を お こさ ん 、 た れ の う や ま 
は ざる か あら ん 。 これ を う や ま は ざら ん は 、 お の れ が を か し な り 。 おのれ 

が 無 上 菩提 を う や ま は ざれ ば 、 誇 法 の 愚痴 な り 。 

68 Seimei 清明 : Literally "clear and bright,” a festival on the fifth of the twenty-four 
seasonal periods into which the traditional solar calendar was divided. It is celebrated 
on the fifteenth day after the spring equinox, corresponding in 1240 to the seventh day 
of April. 

69 Wa and Kan fiz: Le., Japan and China. Dégen’s use of “throughout past and 
present” (kokon 144) here must be taken in the sense “thoughout history,” since neither 
China nor Japan had female emperors in his day. In Japan, between the years 592 and 
770, no less than seven women reigned as emperors, while China was briefly ruled by 
the famous Wu Zetian 武則 天 (r. 690-703). 
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Also, when there is a bhiksuni who has become an arhat, all the virtues 

that accompany the fourth fruit will come to her. These virtues surely 
accompany it; and who among humans or devas surpasses the virtues of 
the fourth fruit?”° It is not something reached by the devas of the three 
realms; those who abandon everything are venerated by all the devas.“ 
How much more in the case of those who have received the transmission 
of the true dharma of the tathagatas and aroused the great mind of the 
bodhisattva — who would not venerate them? Those who fail to vener- 
ate them are themselves at fault; one who fails to venerate unsurpassed 
bodhi is an imbecile who denigrates the dharma. 

[28:28] 

MX, OBB, RFODTH, 或 は 大 臣 の むす め の 、 后 宮 に 準ずる あ 
り 、 ま た 旦 后 の 院 呆 せ る あり 。 これら 、 か み を それ る あり 、 か み を それ さ ざ 

る あり 。 し か ある に 、 人 名 愛 利 の 比丘 僧 に 似 た る 僧 但 、 こ の 家門 に わし る 
に 、 か うべ を は きも の に うた ず と 云 こ と な し 。 な は ほ 主 従 よ り も 劣 な り 、 th 
や また 奴 僕 と な り て 、 と し を ふる も お ! まし 。 あはれ な る か な 、 小 國 邊 地 に 

うま れ ぬ る に 、 如 是 の 雅 風 と も し ら ざ る こと は 。 天堂 ・ 唐 土 に は いま だ な 
し 、 我 が 國 に に の みあ り 、 悲 し むべ し 。 あ な が ち に 奮 髪 を そり て 、 如 來 の 正 
法 を や ぶる 、 深 重 の 罪 業 と 云 べ し 。 これ ひと へ 2 RAE ROHR ミ を わす る 

る に より て 、 女 人 の 奴 僕 と 繋 績 せら れ た る こと 、 か な し むべ し 。 い た づら 
な る 世 途 の た め 、 な ほか く の 如 す 。 無 上 菩提 の た め 、 な ん ぞ 得 法 の う や ま 
ふ べ き を う や ま は ざら ん 。 これ は 、 法 を お も くす る ここ ろ ざ し あさ く 、 法 
を も と むる ここ ろ ざ し あま ね か ら ざ る ゆえ な り 。 

Again, in our land, there are daughters of emperors or daughters of 
ministers of state who have served as imperial consorts, as well as em- 
presses who took the title “cloistered.”’* Some have shaved their heads, 
and others do not shave their heads. Clergy resembling members of the 
bhiksu samgha who are greedy for fame and love profit run to their hous- 
es and never fail to knock their heads at their footwear.’ They are more 

  

70 These virtues surely accompany it (kudoku go s777gggz 功徳 な ほし た が ふ ): 
Taking nao 7£\& in the sense tashika 7= L2>. 

71 the three realms (sangai = 7): I.e, the threefold world system of samsara; see 

Supplementary Notes, s.v. “Three realms.” 
those who abandon everything (shikashi nagara sutsuru mono to naru L2*UL 72 
ら す つる も の と な る ): Presumably, a reference to the arhats, who forsake the world of 
rebirth and enter nirvana. Some would read this phrase “those who are completely aban- 

doned.” 

72 empresses who took the title “cloistered” (kdg6 no ingd seru BA ObeHttt 4): 
The title “cloistered” (in Bs) was given to members of the imperial family retired from 

court into a Buddhist cloister. 

73 Clergy resembling members of the bhiksu samgha (biku s6 ni nitaru sodryo tt 

(S(Cic 7: 4 (81K): Likely a sarcastic reference to clergy unworthy of the bhiksu samgha. 

never fail to knock their heads at their footwear (kobe o hakimono ni utazu to iu koto
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degraded than a vassal with his master. Not to mention that there are 
many who spend years as their servants. How pathetic it is that, having 
been born in a small country and peripheral land, they do not realize 
that this is a corrupt custom.” It never existed in Sindhu or the Land of 
the Tang but only in our land.” It is deplorable. Willfully to shave one’s 
head and then destroy the true dharma of the tathagatas must be consid- 
ered a profoundly serious offense. It 1s deplorable that, solely because 
they have forgotten the paths of this world are dreams, illusions, sky 
flowers, they are bound as the servants of women.” They are like this for 
the sake of the worthless paths of this world.”” Why do they not for the 
sake of unsurpassed bodhi venerate those who should be venerated for 
having gained the dharma? It is because their determination to take the 
dharma seriously is shallow and their determination to seek the dharma 
is not all-encompassing. 

[28:29] {1:310} 

すでに た か ら を むさ ぼる と き 、 女 人 の た か ら に て あれ ば 、 う べから ず と お 

も は ず 、 法 を も と めん と き は 、 こ の ここ ろ ざ し に は すぐ る べし 。 も し し か 
あら ば 、 草 木 入 壁 も 正法 を ほど こし 、 天 地 ・ 萬 法 も 正法 を あ た ふ る な り 。 
か な ら ず し る 信 き 道理 な り 。 眞 善 知識 に あふ と い へ ども 、 い まだ この 志 気 
を た て て 法 を も と め ざ る と き は 、 法 水 の う る ほ ひ 、 か うぶ ら ざ る な り 。 F 
細 に 功夫 すべ し 。 

When they covet riches, they do not think that, because they are a 
woman’s riches, they should not accept them. When they seek the dhar- 
ma, this attitude should be even stronger. If it is, then grass, trees, fences, 

and walls will bestow the true dharma; heaven and earth and the myr- 
iad dharmas will likewise provide the true dharma.” This is a truth we 
should certainly understand. When we do not seek the dharma with this 
attitude, we will not receive any moisture from the waters of the dharma, 

  

zoy77 か うべ を は きも の に うた ず と いふ こと な し ): i.e., kowtow at the women'*s feet. 

74 asmall country and peripheral land (shdkoku henji ’\\ Bd Hh): l.e., an insignifi- 
cant country on the borders of the Buddhist world; a common characterization of Japan 
by Japanese Buddhist authors of Dogen’s day. 

75 the Land of the Tang (7ddo ## +): I.e., China, referred to here by its most powerful 
dynasty (618-907). 

76 sky flowers (kiige 2£#£): S. khapuspa; spots appearing to the diseased eye; a stan- 
dard metaphor in Buddhist texts for what is mere appearance without objective reality: 
see Supplementary Notes, s.v. “Clouded eyes and sky flowers.” 

77 paths of this world (seito tts): I.e. worldly livelihoods; the ways we make our 
way in the world. 

78 heaven and earth and the myriad dharmas (tenchi manb6 Kit + Bis): Follow- 
ing Kawamura’s punctuation, without which, the phrase could read “the myriad dharmas 
of heaven and earth.”
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even though we encounter a true wise friend.” We should carefully work 
on this. 

[28:30] 
又 、 い ま 至 黒 の は な は だ し き 人 お も ふか ふ こ と は 、 女 流 は 貧 姓 所 圭 の 境界 に て 
あり 、 と お も ふ こ ころ を あら た め ず し て 、 こ れ を みる 。 化 子 如 着 ある べべ か 

ら ず 。 旭 所 封 の 境 と な り ぬ べし 、 と て いむ こと あら ば 、 一 切 男子 も 又 い む 
べき か 。 染 汚 の 因 線 と な る こと は 、 男 も 境 と な る 、 女 も 境 弥 と な る 。 HEF 

FE A TERETE A, BYE LIRR LTRS, HAWVILKHeRML THM 
{HAZ LHVA, HAVILKARME UTHHTHO X&, MEHL? 
AL MOL TEA, EOR. DERO<S TROT, NBUFORR SD Y 
と 云 ふ み 、 こ れ み な す つ で きか 、 み る から ざ る か 。 

Again, today some people, stupid in the extreme, look at females with- 
out revising their sense that they are the objects of lust.*° A child of 
the Buddha should not be like this.*' If we despise them because they 
become the objects of lust, should we also despise all males? In becom- 
ing an occasion of defilement, males may become the objects, females 
may become the objects; those neither male nor female may become the 
objects; dreams, illusions, and sky flowers may become the objects.“ 

There have been impure acts committed with a reflection in the water 
as the object; there have been impure acts with the sun in the heaven as 
the object.® Spirits may become the objects; demons may become the 
objects.** These objects cannot be counted. It is said there are eighty- 
four thousand objects. Should we discard them all? Should we not look 
at them? 

  

79 moisture from the waters of the dharma (hdsui no uruoi {E7KM 9 DIED): Le., 
benefit from the Buddhist teachings; a standard metaphor. 

ーー ーー ュー い 用 レ 

tual object that is taken by lust as its object.” 

81 child of the Buddha (busshi (#-4-): I.e., a Buddhist; the progenitor imagined here is 
no doubt Buddha Sakyamuni, often depicted as the father of his followers — especially, 
perhaps, of the bodhisattvas among his followers, who sometimes describe themselves 
as members of the “buddha clan” (S. buddha-gotra). 

82 neither male nor female (hinan hinyo 3 BEX): Used in reference to eunuchs 
(6mon s&F4) and hermaphrodites (zzgy6 二 形 ). 

83 impure acts (hibongyo #£441T): A term representing a combination of transliteration 
and translation of the Sanskrit abrahmacarya (not the practice of chastity). It is unclear 
what, if any, sources Dogen may have had in mind here. 

84 Spirits may become the objects; demons may become the objects (shin mo kyo 
to naru, ki mo kyé to naru 神 も 境 と な る 、 鬼 も 境 と な る ): Taking s/7 神 and 太 鬼 as 
good and evil spirits. The Fanwang jing FERS (T.1484.24:1004b27-28) prohibits sex- 
ual acts with female animals, devas, demons, and spirits (chusheng nti zhutian guishen 
ni BERK).
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[28:31] 
‘fa, BOM, KEM. BEU< CNR, 

In the vinaya, it 1s said, with a man, two places; with a woman, three 
places: these are all pardjika, requiring expulsion.® 

[28:32] 

し か あれ ば 、 EAH OUIC7EO WALETK OIE, —-—WDORFLEA 
と 、 た が ひ に あい きら う て 、 更 に 得度 の 期 あ る べから ず 。 この 道理 、 子 細 
に 扱 式 す べし 。 

Thus, if we despise those who become the objects of lust, all men and 
women will despise each other, and there will be no prospect of deliver- 
ance.® This truth, we should examine in detail. 

[28:33] 
MK, Hit B7eeX HO, BPELEWN ED, PEICAGC SHI, BAOH 
70, PRB EO. EROLTRIAKGhHO, Kane, Hatten 
IZ, AD- REID, PEFOL UK FHARMZ L, 

Again, there are followers of other paths who do not have wives.®’ 
Though they may not have wives, since they have not entered the buddha 
dharma, they are still followers of other paths with false views. Among 
disciples of the Buddha as well, the two classes of householders have 
husbands and wives.®* Though they have husbands and wives, since they 
are disciples of the Buddha, there are no other types among humans and 
devas who can stand shoulder to shoulder with them. 

  

85 In the vinaya (ritsu #): A summary of the rule (found, for example, in the Sifen li 
PU 45 4#, T.1428.22:571c17-23), that a monk is guilty of a pardajika offense if he inserts 
his penis into the anus, vagina, or mouth of a woman, or into the anus or mouth of a man. 

parajika, requiring expulsion (harai fugiji RHER FAME): The most serious category 
of offense, requiring that the guilty party be expelled from the samgha. 

86 no prospect of deliverance (tokudo no ki aru pe ん g7gzz 得度 の 期 あ る べから ず ): 
Given the context here, the term 7ozgo 得度 (“deliverance”) might also be taken in the 

sense “ordination” into the monastic community. 

87 followers of other paths (ged6 $38): I.e., members of non-Buddhist traditions (S. 
tirthika); in the South Asian context, most often referring to Hindus and Jains; in East 
Asia, used as well for Daoism and Confucianism. 

88 the two classes of householders (zaike no nishu EA —3R): |e. lay men (ubasoku 

(E% 3E: S. updsaka) and lay women (ubai £'B; S. upasika).
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[28:34] {1:311} 
又 、 唐 國 に も 、 愚 痴 僧 あ り て 、 願 志 を 立 す る に い は く 、 生生 世 世 、 な が く 
女人 を みる こと な か らん 。 こ の 願 、 な に の 法 に か よる 。 世 法 に よる か 、 人 居 
法 に よる か 、 人 外道 の 法 に よる か 、 天 魔 の 法 に よる か 。 女人 な に の と が か あ 

る 、 男 子 な に の 徳 か ある 。 BAIL, BPTbBARSHYO, BAI ZA 
療 人 な る あり 。 聞 法 を ね が ひ 、 出 離 を も と むる こと 、 か な ら ず 男子 ・ 女 人 
に よら ず 。 も し 未央 惑 の と き は 、 男 子 ・ 女 人 お な じ く 未央 惑 な り 。 衛 惑 府 
理 の と き は 、 男 子 ・ 女 人 、 簡 別 き ら に あら ず 。 又 、 な が く 女 人 を み じ と 願 

せ ば 、 衆 生 無 由 碑 願 度 の と きも 、 女 人 を ば す つ べき か 。 捨て ば 菩薩 に あら 
ず 、 化 慈悲 と 云 は ん や 。 た だ これ 茜 聞 の 酒 に 有る ふ こ と ふか き に より て 、 酢 
狂 の 言語 な り 。 人 天 、 こ れ を まこ と と 信 ず べ か ら ず 。 

Again, in the Land of the Tang, there was an ignorant monk who made 
a vow Saying, “In life after life, through age after age, may I never look 
upon a woman.’®? On what dharma is this vow based?” Is it based on 
the worldly dharma? Is it based on the buddha dharma? Is it based on 
the dharma of an other path? Is it based on the dharma of the Deva 
Mara? What fault do women have? What virtue do men have? Among 
bad people, there are men who are bad people; among good people, there 
are women who are good people. Desiring to hear the dharma and seek- 
ing emancipation certainly do not depend on whether one is a man or 
a woman. When they have not cut off their delusions, men and women 
alike have not cut off their delusions; when they have cut off their de- 
lusions and verified the principle, between men and women there is no 
distinction. Furthermore, if you vow never to look upon a woman, are 

you to exclude women when [you say] “living beings are limitless, | vow 
to deliver them”?”' If you exclude them, you are not a bodhisattva; do 
you call this the compassion of the buddhas? These are just the drunken 
words of someone deeply intoxicated by the wine of the vg ん 2. Hu- 
mans and devas should not believe in this as true. 

  

89 there was an ignorant monk (guchi s6 arite @iA{4 & ) T): Or, perhaps, “there 
are (or have been) ignorant monks.” The most likely target here seems to be the famous 
Huayan scholar Chengguan 7&#i, who made ten vows, of which the third is “my eyes 

shall not look upon a woman” (mu bushi niiren A #48 A) (Song Gaoseng zhuan Rie 
(8{8, T.2061.5:737c15). 

90 On what dharma is this vow based? (kono gan, nani no hé ni ka yoru — Offa, 
な に の 法 に か よる ): The term hd 7& (“dharma”) can be taken as “teaching” or “rule” or 
“norm.” 

91 “living beings are limitless, I vow to deliver them” (shujd muhen seigan do 衆生 
See 153 32 fa =F): The first of the four great vows (shi guseigan PU 5/2248) of the bodhisattva. 

92 the wine of the Sravaka (shomon no shu #i#i 7/78): 1.e., the teachings for those on 
the sravaka vehicle, which does not involve the bodhisattva vow to deliver beings.
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[28:35] 
又 、 む か し 犯罪 あり し と て きら は ば 、 一 切 、 HM EOXSGSXL. BL, 

の ち に 犯罪 あり ぬ べ し 、 と て きら は ば 、 一 切 紙 心 の 菩 陸 を も きら ふ 太 し 。 
如 紫 きら は ば 、 一 切 み な す て ん 、 な に に より て か 人 化 法 現 成せ ん 。 如是 の こ 
と ば は 、 人 法 を 知ら ざる 疾 人 の 狂言 な り 、 か な し むべ し 。 も し な ん ち ぢ が 願 
の 如く に あら ば 、 笠 尊 、 お よび 在世 の 諸 菩 薩 、 み な 犯罪 在り ける か 、 又 
な ん ち ぢ お より も 菩提 心 も あ さかり ける か 、 し づか に 観 祭 す べし 。 付 法蔵 の 祖 
An, 2 KOE HO HE, CORAZe< ID, PRHRICTROSNASRRHS, L 
良明 すべ き な り 。 も し 液 ち が 願 の ご と くに あら ば 、 女 人 を 注 度 せ ざ る の み 
に あら ず 、 得 法 の 女人 、 世 に いで て 、 人 天 の た め に 読法 せん と きも 、 來 り 
て きく べから ざる か 。 も し 來 り て きか ず は 、 菩 陸 に あら ず 、 す な は ち 外 道 

な り 。 

Again, if you despise them as having committed offenses in the past, 
then you should also despise bodhisattvas.” If you despise them as likely 
subsequently to commit offenses, then you should also despise all the 
bodhisattvas who have brought forth the mind [of bodhi]. If you are like 
this, you will be forsaking everyone. How then will the buddha dharma 
be realized? Words like these are the crazed talk of a fool who does 
not understand the buddha dharma.” How sad. According to your vow, 
would Sakya, the Honored One, as well the bodhisattvas during his life- 

time all have committed offenses?”? And would their aspiration for bodhi 
have been shallower than yours? You should quietly examine this. If 
the ancestral masters who succeed to the treasury of the dharma and the 
bodhisattvas during the lifetime of the Buddha did not make this vow, 
you should study whether it has something to be learned in the buddha 
dharma.” According to your vow, not only would you not save women, 
but when a woman who has gained the way emerges in the world to 
  

93 if you despise them as having committed offenses in the past (mukashi bonzai 

arishi tote kirawaba to2* U4LSEH 9 Ut TX © Idtd): Though not explicitly stated, the 
object here is surely “women,” who were often thought to have been born in their un- 
happy estate by reason of bad karma in past lives. As the sentence goes on to point out, 
of course all living beings, including advanced bodhisattvas, have committed countless 
bad deeds in their past lives. 

94 Words like these (Kaku no gotoki no kotoba EO — & td): Le., words like the vow 
never to look upon a woman. 

95 According to your vow (moshi nanji ga gan no gotoku ni 7g の go も し な ん ち ぢ ち が FR 
の 如く に あら ば ): Up to this point in his discussion of the vow not to look upon women, 

Dogen may have been speaking in general terms, but here he explicitly addresses his 
questions to the “ignorant monk” who made the vow. Since, of course, Sakyamuni and 
his bodhisattva disciples are depicted in scripture as teaching women, they would be 
violating that monk’s vow. 

96 whether it has something to be learned in the buddha dharma (buppo ni narau 

beki tokoro ya aru ®RHEIT 7S SoS & fit? & D): A tentative translation of a phrase that 
might also be read “whether they [i.e., the ancestral masters and bodhisattvas] have 
something to be learned in the buddha dharma.”
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preach the dharma for humans and devas, are you not supposed to come 
to hear her? Should you not come to hear her, you are not a bodhisattva; 

you are in fact a follower of an other path. 

[28:36] {1:312} 
今 大 宋 國 を みる に 、 久 修練 行 に 似 た る 僧 但 の 、 い た づら に 海 沙 を か ぞ へ 

て 、 生 死海 に 流浪 せ ざ る あり 。 女人 に て ある と も 、 参 尋 知 識 し 、 多 道 功夫 
し て 、 人 天 の 導 師 に て ある あり 。 餅 を うら ず 、 餅 を す て し 老婆 等 あり 。 あ 
は れ む べし 、 男 見 の 比丘 僧 に て あれ ども 、 い た づら に 教 海 の い さ ご を か ぞ 
へ て 、 人 矯 法 は 夢 に も いま だ み ざ る こと 。 
When we look at the Land of the Great Song today, there are clergy 

who seem trained in long practice who drift about in the ocean of birth 
and death while vainly counting the sands of the ocean.”’ Meanwhile, 
there are those who, although women, inquire of wise friends, make 
concentrated efforts to pursue the way, and are guides to humans and 
devas.”® There are those like the old woman who discarded her cake 
without selling it.” How pitiful it is that a male, while a member of the 
bhiksu samgha, would vainly count the sands in the ocean of the teach- 
ings and never see the buddha dharma even in his dreams. 

[28:37] 

お よそ 境 を みて は 、 あ きら むる こと を な ら ふ べし 。 お ぢ て に ぐる と の みな 

ら ふ は 、 小 乗 衣 聞 の 教 行 な り 。 東 を す て て 西 に か くれ ん と すれ ば 、 西 に も 

境界 な き に あら ず 。 た と へ に げ ぬ る と お も ふと あき ら め ざ る に も 、 遠 に て 
も 境 な り 、 近 に て も 境 な り 。 な ほこ れ 解 脱 の 分 に あら ず 、 遠 練 は いよ いよ 
IRIPOA~L, 

In sum, when we see an object, we should learn to see it clearly.’ If 
we learn only to fear and escape it, this is the teaching and practice of the 
sravaka of the Small Vehicle. If we try to abandon the east and hide in 

97 drift about in the ocean of birth and death (shoji kai ni rurd sezaru ESCYBAC I 
浪 せ ざる ): Reading 6 serz 流浪 せる ). 

vainly counting the sands of the ocean (itazura ni kaisha o kazoete \V\72.73 b (CHRD & 
2»€~T): To “count grains of sand” is a common metaphor for scholastic attention to 
the words in Buddhist books. See Supplementary Notes, s.v. “Counting sand.” 

98 inquire of wise friends (sanjin chishiki shi B24 Alm L): Le., study with Buddhist 
teachers, the Chinese verb-object construction being treated as itself a verb. 

  

99 the old woman who discarded her cake without selling it (mochii o urazu, mochii 

o ses7 が 762g 餅 を うら ず 、 餅 を す て し 老婆 ): Allusion to the story of the old woman 
selling cakes who refused to sell her cakes to the learned monk Deshan Xuanjian 徳山 宣 
$= (or =, 780-865) when he failed to answer her question on the dharma. Dégen treats 
this story in his “Shobogenzo shin fukatoku" 正法 眼 蔵 心 不 可 得 。 where he does not in 
fact, seem to think much of the old woman. 

100 when we see an object (4y6 0 mite wa 4% 4 Tid): Though never made explicit, 
clearly throughout this section, the word “object” (kyé 3%, kvokai ba Ft) refers to the “ob- 

ee Jlz
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the west, the west will also not be without objects. Even if we think we 
have escaped them, when we have not clearly understood them, they are 
objects, even if distant, objects, even if close. This 1s still not a factor in 
liberation.'°' [Attachment to] the distant objects will only grow deeper. “ 

* OK OK OK 

[28:38] 

又 、 日 本 國 に 、 ひ と つの わら ひご と あり 。 いわゆる 、 MILGROMLEA 
し 、 あ る い は 大 乗 の 道場 と 租 し て 、 比 丘 尼 ・ 女 人 等 を 來 入 せしめ ず 。 邪 風 
ひさ し くつ た は れ て 、 人 、 わ きま ふる こと な し 。 稽古 の 人 、 あ ら た め ず 、 
博 達 の 士 も 、 か ん が ふる こと な し 。 RISHAOMB CHL, SH OVILHE 
の 遺 風 と 跳 し て 、 更 に 論ずる こと な き 、 笑 は ば 人 の 腸 も 巴 じ ぬ べ し 。 欄 者 
と は な に 者 ぞ 、 賢 人 か 聖和 信 か 、 神 か 鬼 か 、 十 聖 か 三 賢 か 、 等 覚 か 妙 覚 か 。 

又 、 ふ る き を あら た め ざ る べく は 、 生 死 流 四 を ば す つ べから ざる か 。 

Again, there is something laughable in the Land of Japan: called “plac- 
es of fixed realms,” or called “practice places of the Great Vehicle,” they 
do not permit bhiksunis or other women to enter.'°’ This corrupt custom 

has been handed down over a long time, and no one ever discerns it as 
such. Those who investigate the ancient do not correct it; gentlemen of 
broad mastery have given it no thought. It is said to be something estab- 
lished by avatars, or it is called the heritage of the old forebears.’ That 
no one has gone on to take issue with this makes a person laugh till he 
could bust his gut. Who are these avatars? Are they worthies; are they 
sages?'* Are they spirits; are they demons? Are they the ten sages; are 
they the three worthies? Are they the virtually awakened? Are they the 
wondrously awakened?!” Furthermore, if we should not correct what 
  

101 a factor in liberation (gedatsu no の z77 解脱 の 分 ): Reading as a variant of the 
standard Buddhist term gedatsu bun 解脱 分 ("having to do with, or being conducive to 
liberation”; S. moksa-bhagiya). 

102 distant objects (onren ig##): Reading ren # as kyo SE. 

103 “places of fixed realms” (kekkai 7o c7 結界 の 地 ): Sacred precincts, considered 
ritually pure and off-limits to certain types of people and objects. The term kekkai 結界 
(“binding the boundary”; S. simda-bandha) is applied broadly to various sacred spaces; 
those specifically prohibiting women are known as nyonin kekkai 女人 結界 . 

104 avatars (gonza #7): (Also read gonja.) Temporary manifestations of spiritual 
beings, like the buddhas and bodhisattvas; better known as gongen fEEq (“expedient 
appearance”) or gonge HE{L (“expedient transformation”). 

105 Are they worthies; are they sages? (kennin ka shonin ka ®A7AME AD»): Here, 
presumably, the worthies and sages of Chinese tradition, as opposed to the “ten sages” 
(jissh6 +-#2) and “three worthies” (sanken ='%) on the stages of the bodhisattva path, 
given just below. 

106 virtually awakened (tégaku *%); wondrously awakened (mydkaku #) 4): The 
final two stages of the bodhisattva path according to the fifty-two-stage schema common
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is old, should we then not abandon our drifting about through birth and 
death? 

[28:39] {1:313} 
LCRA, ONRMELESRRYO HX OPA, CEDEX HEH 
wt, BILOSRKZ, CETTE INeEBILOS, ARMAS, AZ 解 
EArt, WEDEMNAY IEEVICEBEIZA, LOSS, EHOREG 
(ic, Avgth ee + LAE + ASE BPARSEOUWRHY), N\BHY, =+t 

Bd O. J ASUFR HO, Ae I NBAREMTSZ LL, HOKRARSZ 
YQ, WONODSDILBEAe, RATER, Bee, NBEE, MRE tHE 
の 飾 償 よ り も すぐ れ て 清浄 な らん 結界 を ば 、 わ れ ら ね が ふ べ で べき に あら ず 、 
天魔 界 な る が ゆえ に 。 化 人 党 の 法 儀 は 、 自 界 他方 、 三 世 千 人 、 こ と な る こと 
な し 。 こ と な る 法 あ らん は 、 介 人 に あら ず と 知る し 。 

Need we mention that the great teacher Sakya, the Honored One, is 

one who has attained unsurpassed, perfect awakening: all that he should 
understand he has understood; all that he should do, he has done; all that 

from which he should be liberated, he has been liberated from. Who 

today comes close to him? Nevertheless, in the assembly of the Buddha 
during his lifetime, there were the four classes: bhiksu, bhiksuni, upa- 

saka, and upasika; there was the group of eight; there was the group of 
thirty-seven; there was the group of eighty-four thousand.'°’ The realm 
of the buddha fixed by all these is the obvious buddha assembly. In which 
assembly are there no bhiksunis, no women, no men, no eight classes? 

We ought not hope for a restricted realm of purity superior to the buddha 
assembly during the lifetime of the Tathagata; for this would be a realm 
of the Deva Mara. The dharma conventions of a buddha assembly do not 
differ, whether in our own realm or other quarters or among the thousand 
  

in East Asian Buddhism; the latter represents the supreme perfect bodhi of a buddha; the 
former, the stage just preceding that. 

107 group of eight (hachibu /\ #5): A standard list of mythical beings often appearing 
in the audience for the buddhas’ sermons in Mahayana literature: devas (ten K; heavenly 
beings, inhabiting the upper reaches of Mount Sumeru and the celestial realms), nagas 
(ryt BE; great serpents living in the clouds or bodies of water and associated with rain), 
yaksas (yasha #2: flesh-eating flying demons), gandharvas (kendatsuba @zfal; spirit 
musicians who subsist on scents), asuras (ashura [*}(E#E; demigods, or titans, who war 
with the gods), garudas (karura ®0#EHE; mythical birds that feed on ndgas), kimnaras 
(kinnara ® ARE: heavenly musicians, sometimes described as part god, part human, part 
animal), and mahoragas (magoraga EER HEM; giant python-like snakes). 

group of thirty-seven (sanjishichibu =-+c#f): Perhaps a reference to “the thirty-sev- 
en honored ones” (the five buddhas and thirty-two attendant bodhisattvas) of the Dia- 

mond-realm mandala. Some have suggested that this is a reference to “the thirty-seven 
factors of awakening” (sanjitshichi の 57oz 三 十 七 道 本 ), but this traditional list of Bud- 
dhist virtues would hardly make sense here. 

group of eighty-four thousand (hachiman shisenbu )\ V4 #1): L.e., all the myriad 
beings taught by the buddhas.
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buddhas of the three times.'® If it has a different rule, we can be sure it 

is not a buddha assembly. 

[28:40] 

い は ゆる 四 果 は 極 位 な り 。 大乗 に て も 小乗 に て も 、 極 位 の 功徳 は 差別 せ 
ず 。 然 ある に 、 比 丘 慣 の 、 四 果 を 誇 す る お ほし 。 三界 の うち に も 、 十 方 
の 修 土 に も 、 い づれ の 界 に か いた ら ざ らん 。 た れ か この 行 履 を ふさ ぐ こ と 
あら ん 。 KM, WRITER OO, 女人 すでに 作 條 す 、 諸 法 い づれ の も の か 
究 書 せ られ ざら ん 。 た れ か これ を ふさ ぎ て 、 い た らし め ざ ら ん と 擬 せ ん 。 
すでに 遍照 於 十 方 の 功徳 あり 、 界 時 いか が せん 。 又 、 天 女 を も ふさ ぎ て い 
た らし め ざ る か 、 神 女 を も ふさ ぎ て いた らし め ざ る か 。 天女 ・ 神 女 も 、 い 
まだ 過 惑 の 類 に あら ず 、 な ほこ れ 流 轄 の 衆 生 な り 。 犯罪 ある と き は あり 、 
な き と き は な し 。 人 女 ・ 畜 女 も 、 罪 ある と き は あり 、 罪 な き と き は な し 。 
天 の み ち 、 神 の みち 、 ふさ が ん 人 は た れ ぞ 。 すでに SO fh IC Ba 、 
MAI CBeaT, PAT HeICLI ke ROA, Knap elaStaA. Terex 
AUER HH AOS Bh, BO, RAKREAICIIDIN ADA LEXLDEYD 
も 、 お ろか な り 。 

“The fourth fruit” is the ultimate level. Whether in the Great Vehi- 
cle or the Small Vehicle, the virtues of the ultimate level are not distin- 

guished.'” Yet there are many bhiksunis who have realized the fourth 
fruit. Whether in the three realms, whether in the buddha lands of the 

ten directions, what realm do they not reach? Who would block their 
conduct? Again, wondrous awakening is the unsurpassed level. Women 
have become buddhas, so which of the dharmas have they not exhaus- 
tively investigated?!’ Who would think to obstruct them and prevent 
them from proceeding? Since they have the virtue of “universally 1l- 

  

108 the thousand buddhas of the three times (sanze senbutsu = tt (#6): Reference to 

the tradition that there are a thousand buddhas in each of the three kalpas of past, present, 

and future. 

109 the virtues of the ultimate level are not distinguished (gokui no kudoku wa sa- 

2e/sz sezz 極 位 の 功徳 は 差別 せ ず ): A rather surprising claim that runs counter to most 
Mahayana literature, which emphasizes that the qualities developed on the bodhisattva 
path to the unsurpassed, perfect awakening of a buddha far surpass those attained by the 
Sravaka path to the fourth fruit of the arhat — a distinction that Dogen himself usually 
takes for granted in his frequent dismissals of the Small Vehicle (as, e.g., in section 35 

above). The treatment of the arhat as equal to a buddha is also found in the “Shobogenzo 
arakan IE YEAR fecal #758 chapter. 

110 Women have become buddhas (nyonin sude ni sabutsu su KAT CITE T): 
Or “since women become buddhas.” “Becoming a buddha” (sabutsu {F(#6) is equiva- 
lent to attaining “wondrous awakening” (mydkaku &>‘) and is, by standard Buddhist 
definition, the mastery of all dharmas (i.e., Buddhist teachings and practices). The claim 
that women become buddhas is a controversial one that goes counter to much Buddhist 
literature; Dogen likely has in mind here the famous case of the dragon king’s daughter 
referred to above, section 25 (though she attained buddhahood only after transforming 

herself into a male).
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lumining the ten directions,” what could their boundary be?''' Again, 
would a devi be blocked and not permitted to proceed? Would a goddess 
be blocked and not permitted to proceed? The devi and the goddess, not 
yet being types that have cut off the afflictions, are still living beings 
that drift about. When they have offenses, they have them; when they do 
not, they do not. Human females and animal females as well, when they 
have offenses, have them; when they have no offenses, have none. Who 

would block the paths of the devas and the paths of the gods? Since they 
take part in the assemblies of the buddhas of the three times, they study 
at the places of the buddhas.''’ Whatever differs from the places of the 
buddhas and the assemblies of the buddhas — who would believe it to be 
the buddha dharma? This is the extreme of stupidity that only “deceives 
the people of the world.”'"’ It is more stupid than the little fox that fears 
someone will seize its den. 

[28:41] {1:314} 
MQ, HBP OMt, Bell bhn, KLOBHM(Cbdoan, B-IE, BT 
HLEJE, BHR, BOUBBR, P< orev, OM, KE- AME 
HICLW, OSFLKXILAZAKEY, LMHS, FBT R_LOML, Bee 
BELO CH, RBA LV SETCARL, WES ADZLELAZHDSODX 
DPOF, VIFSAR)BIBEOME - KEONMICROSRZLHOF, Vd 
EF. LEEW ARMOF, EXIBBGRAAZIC. HR: BPA BK: HBS] 

だ れ 入 る 。 況 や 國 王 ・ 大 臣 ・ 百 官 ・ 宰 相 、 た れ か 入ら ん あら ん 。 田 夫 等 と 

比丘 慣 と 、 簿 道 を 論じ 、 得 位 を 論 ぜ ん に 、 勝 劣 つ ひ に いか ん 。 た と ひび ひ 世 法 
に て 論 ず と も 、 た と ひ 人 居 法 に て 論 ず と も 、 比 丘 尼 の いた らん 鹿 へ 、 田 夫 ・ 
野人 あ へ て いた る べから ず 。 錆 鍋 の は な は だ し き 、 小 國 、 は じ め て この あ 

と を の こす 。 あはれ むべ べし 、 三 界 慈 父 の 長子 、 小 國 に きた り て 、 ふ さ ぎ て 
いた らし め さ ざる 鹿 あ り 。 
  

111 “universally illuminating the ten directions” (henshd o jippo ia #8 FS +77): A stan- 
dard description of a buddha, often used in reference to a buddha’s all-pervading dharma 
body. Dogen may well be recalling here the verse spoken by the dragon girl in praise of 
buddhahood in the Lotus Siittra (Miaofa lianhua jing KHIEEREKE, T.262.9:35b28): 

PRIZE RaTA, WAAR FH, 
Deeply mastering the marks of good and evil karma, 
Universally illuminating the ten directions. 

112 Since they take part in the assemblies of the buddhas of the three times (sude 
ni sanze no butsue ni sankei su J Cll =tk OS (c Bit): The subject here is unex- 
pressed; it could be taken either as the devas and gods, or as the females of these species, 
or as females more broadly. 

113 This is the extreme of stupidity that only “deceives the people of the world” 

(tada kore kyowaku seken nin no shigu nari 7272 —~ HIER A OB Bt). Reading 
kyowaku #£RX (“deception”) for kyowaku JERX. The antecedent of “this” is most likely 

the general concept and practice of setting up of zones off-limits to women. The phrase 
“to deceive people of the world” comes from the Lotus Sutra (Miaofa lianhua jing Wit 
i HEKE, T.262.9:36c5), in an attack by the siitra’s opponents on its authors for creating a 
scripture that teaches the doctrines of the other paths.
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Again, the ranks of the disciples of the buddha, be they bodhisattvas or 
sravakas, are as follows: first, bhiksu; second, bhiksuni; third, upasaka; 

fourth, upasika. These ranks are known in the heavens and among the 
humans and have long been heard. Thus, the second rank of the disciples 
of the buddha must be superior to the wheel-turning sage king, superior 
to Sakrodevanam Indra; there should not be any place she cannot go.!'' 
How much less then should she be lined up in the ranks of the kings and 
great ministers of a small country and peripheral land. When we look at 
the practice places now where bhiksunis are not permitted to enter, all 
manner of country hicks and rustic clods, peasant farmers and old wood- 
cutters enter at will. And, needless to say, who among the kings, great 
ministers, hundred officials, and prime ministers does not enter?!!? Con- 

sidering the country hicks and the bhiksunis in terms of their study of the 
way or their attainment of rank, who in the end would be the superior? 
Whether we consider them in terms of secular norms or consider them in 
terms of the buddha dharma, country hicks and rustic clods should not be 
able to go where the bhiksunis cannot. This 1s confusion in the extreme: 

our small country is the first to leave this trace.''® How sad, that the el- 
dest offspring of the compassionate father to the three realms, on coming 
to a small country, find places where they are prevented from entering.''’ 

[28:42] 
KM. DOKERLIBTARICT OARS, +BeKESZSZILAL. +H 
つぶ さ に を か す 。 た だ 人造 罪 界 と し て 、 不 造 俳 人 を きら ふか 。 況 や 逆 罪 を お 
も きこ と と す 。 結界 の 地 に すめ る も の 、 逆 罪 も つく り ぬ べし 。 か く の ご と 
く の 魔 界 は 、 ま さ に や ぶる べし 。 HHETBITAL, HRICWSAL, ES 
に 代 思 を 報 ず する に て あら ん 。 如 赴 の 古 先 、 な ん ち 結 界 の 計 趣 を し れ り や い 
な や 。 た れ よ りか 相 承 せり し 、 た れ が を か か うぶ れる 。 

  

114 wheel-turning sage king (tenrin j60 #4422 =): The cakravartin, the ideal Buddhist 
ruler, who rules by the force of his righteousness. 

Sakrodevanam Indra (Shakudaikan’in 2424814): 1.e.. the god Indra, or Sakra, who 
rules over Tusita Heaven. 

115 who... does not enter? (tare ka iran aran T2tUD> 1 © A & & VL): reading irazaru 
aran A &4 & 6 /, after Okubo 1:256. 

116 our small country is the first to leave this trace (shdkoku, hajimete kono ato o 

nokosu /\\d, (LU MTL OHEXOXT): Le., Japan is the first Buddhist country in 
which one finds signs of this practice. 

117 the eldest offspring of the compassionate father to the three realms (sangai jifu 

no choshi = F-24220 4&4): Le. the most senior followers of Buddha Sakyamuni. The 
term choshi f--, while usually used in reference to the first-born male, can refer to el- 

ther gender. “Father to the three realms” (sangai jifu = #2432) recalls the famous “burn- 
ing house” parable of the Lotus Sutra; see Supplementary Notes, s.v. “Three realms,” 

and “Burning house.”
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Again, the sort of fellows who live in those places called “fixed realms” 
have no fear of the ten evils and violate every one of the ten grave pre- 
cepts.''® Do they simply take it as a realm for commission of evil and 
reject those people who do not commit evil? Worse still of course are 
the heinous offenses, which are regarded as the most serious.''? Those 
living in “places of fixed realms” may also have committed the heinous 
offenses. We should destroy such a realm of Mara. We should study the 
instruction of the Buddha; we should enter the realm of the Buddha. This 

is how we repay the benevolence of the Buddha. You “old forebears,” 
have you understood the significance of a “fixed realm.” From whom 
have you inherited this? Whose seal have you been granted?'”° 

[28:43] {1:315} 
い は ゆる 、 こ の 諸 修 所 結 の 大 界 に いる も の は 、 諸 俺 も 衆生 も 、 大 地 も 虚空 
も 、 繋 縛 を 解脱 し 、 諸 介 の 妙法 に 包 源 する な り 。 し か あれ ば 即ち 、 こ の 上 界 
を ひと た び ふ お む 衆 生 、 し か し な が ら 人 矯 功徳 を か うぶ る な り 。 不 違 越 の 功徳 
あり 、 得 清光 の 功徳 あり 。 一 方 を 結 す る と き 、 す な は ち 法 界 み な 結 せ ら 
れ 、 一 重 を 結 す る と き 、 法 界 み な 結 せ ら る る な り 。 あるいは 水 を 以 て 結 す 
る 界 あ り 、 あ る い は 心 を 以 て 結界 する こと あり 、 あ る い は 空 を 以 て 結界 す 
る こと あり 。 かならず 相 承 相 億 あり て 知る べき こと 在り 。 

Whatever enters this great realm fixed by the buddhas — whether bud- 
dhas or living beings, the whole earth or empty space — 1s liberated 
  

118 the ten evils (jiiaku +3): S. dasdkuSala. One standard list: (1) killing, (2) stealing, 

(3) sexual misconduct, (4) lying, (5) fine talk, (6) slander, (7) treachery, (8) covetous- 

ness, (9) anger, and (10) false views. This list is sometimes divided into the three types 
of karma: body (1-3), speech (4-7), and mind (8-10). 

the ten grave precepts (jiijii +H): Likely the set of precepts for bodhisattvas found 
in the Fanwang jing FEABKE: (1) not to kill, (2) not to steal, (3) not to engage in sexual 
misconduct, (4) not to lie, (5) not to sell intoxicants, (6) not to speak of the faults of 

samgha members, (7) not to praise oneself and defame others, (8) not to be stingy, (9) 

not to become angry, and (10) not to denigrate the three treasures (of buddha, dharma, 
and samgha). 

119 the heinous offenses (gyakuzai #1 5E): Most commonly, a set of five deeds said to 
lead to rebirth in the avici hell: (1) patricide, (2) matricide, (3) killing an arhat, (4) shed- 

ding the blood of a buddha, and (5) causing a schism within the samgha. Another, less 
common list, sometimes called the “fundamental grave offenses” (konpon jiizai *RA 
JE) (see Da sazhe nigianzi suoshuo jing Kiet le 82 Ara, T.272.9:336b1-12) in- 
cludes acts that were, in fact, quite common in the contentious Japanese Buddhist world 

of Dogen’s day: (1) destroying monasteries, burning scriptures, and looting the property 
of the samgha or its members; (2) denigrating any of the three vehicles (of sravaka, 
pratyeka-buddha, and bodhisattva); (3) beating, tormenting, forcibly laicizing, or killing 
members of the samgha; (4) committing any of the common set of five heinous offenses; 
(5) denying the karmic consequences of committing offenses and therefore engaging in 
the ten evils or encouraging others to do so. 

120 Whose seal have you been granted? (tare ga in o ka kobureru 7242 Fl & 27> 9 
ぶれ る ): L.e., who gave you the authority to establish your “fixed realms”?
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from bondage and returns to the source in the wondrous dharma of the 
buddhas.'?' Therefore, living beings who once set foot in this realm all 
receive the virtues of a buddha: they have the virtue of not deviating; 
they have the virtue of attaining purity.'*? When one area is fixed, the 
dharma realms are all fixed; when one level is fixed, the dharma realms 

are all fixed.'** There are realms fixed by water; there is the fixing of 
realms by mind; there is the fixing of realms by space.'** Invariably, they 
have a succession and transmission through which they can be known. 

[28:44] 

WLCRROL A, PHROR DS, HMO, ILD, BERSEORD, 
WUC. RMA R, PR RIEF. 

What is more, at the time of fixing the realm, after the sprinkling of 
the ambrosia, after the prostrations are finished, and so on, through the 
purification of the realm, there is a verse saying, 

This realm and the dharma realms everywhere 

Are unconditioned and fixed as pure.'”° 
  

121 this great realm fixed by the buddhas (kono shobutsu shoketsu no daikai = 7 

a4 GBP AOD KIL): While here presumably denoting the entire dharma realm, the term 
“great realm” (daikai X¥#) has a technical sense in Buddhist monastic literature that 

refers to the range, from a single monastery to a geographical area, within which the 
samgha members are considered a single ritual community. 

122 the virtue of not deviating (fuiotsu no kudoku #i#i8& OD){%); the virtue of at- 
taining purity (toku shdj6 no kudoku f#isiF@ 7%): The virtues, respectively, of being 
in accord with the buddha dharma and being free from spiritual defilements. The former 
term is used in reference both to intellectual agreement and ethical compliance; the latter 

term is well known as a reason given in the Lotus Siitra (Miaofa lianhua jing WIRE 
#€, T.262.9:7a23-25) for buddhas to appear in the world: 

an Gp tes. AKT eREBA GRAIL, (ea a, HBS, 
The buddhas, the world-honored ones, appear in the world because they wish to 

cause living beings to open the knowledge and insight of a buddha and thereby attain 
purity. 

123 when one level is fixed (ichijii o kessuru toki ~BXHET SD & &): Likely a refer- 
ence to the levels marking off concentric sacred spaces, from the immediate ritual space, 
through the surrounding vicinity, to the larger samgha district. 

124 realms fixed by water (mizu o motte kessuru 77 水 を 以 て 結 す る 界 ): Presumably, 
a reference to the practice of purifying the sacred precincts with the “ambrosia” (kanro 

+ #) mentioned in the following section. 

the fixing of realms by space (kii o mote kekkai suru ん o7o 空 を も て 結界 する こと ): Or 
conceivably, “the fixing of realms by emptiness.” 

125 the sprinkling of the ambrosia (sha kanro i H#%): Literally, “sweet dew,” the 

term kanro 4 was used to translate the Sanskrit amrta (“deathless”), used for the nec- 

tar of the gods; here, it denotes the scented water used to purify a ritual space. 

and so on, through the purification of the realm (naishi jOkai t0 J) EIP RE): The 
exact sense of jOkai 1# Ft (“purification of the realm”) here is uncertain; it might refer to
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[28:45] 
この 和則 趣 、 い ま 、 ひ ご ろ 結 界 と 舟 す る 古 先 老人 、 知 れ り や いな や 。 お も ふみ ふ 
に 、 な ん だ ち 、 結 の 中 に 届 法界 の 結 せ ら る る こと 、 し る べから ざる な り 。 
し り ぬ 、 な ん ぢ お 般 聞 の さけ に る ふ て 、 小 界 を 大 事 と お も ふ な り 。 願 く は 、 
ひご ろ の 迷 酔 すみ や か に さめ て 、 諸 介 の 大 界 の 、 遍 界 に 違 越 すべ か ら ざ 
る 、 演 度 播 受 に 一 切 衆 生み な 化 を か うぶ らん 功徳 を 、 旨 寿 恭 散 すべ し 。 た 
れ か これ を 得 道 籠 と い は ざら ん 。 

Have you “old forebears” and elders who always speak of “fixed 
realms” understood the meaning of this? I suspect you cannot under- 
stand that, in the ritual fixing, “the dharma realms everywhere” are 

fixed.'?° We know that, drunk on the wine of the srdvaka, you think your 
little realm is a great matter.'?’ May you quickly awaken from your long 
intoxicati [recognizing that] the great realm of the buddhas must not 
deviate from the realms everywhere, you should pay obeisance and ven- 
erate the virtue that, in delivering them and gathering them in, bestows 
conversion on all living beings. Who would not say that this is “getting 
the marrow of the way.”'”® 

TETEDR apis FF ie 
Treasury of the True Dharma Eye 

Making a Bow and Getting the Marrow 

| Himitsu MS:] 

(“ies FRSA EIR A, Be Re 
Written at KOshd Monastery; the day before winter solstice, senior 
metal year of the rat, the first year of Ninji [14 December 1240]'°? 

  

the completion of the entire ritual of purification or to the final rite in that ritual. 

This realm and the dharma realms everywhere are unconditioned and fixed as pure 

(shikai hen hokkai, mui ketsu shojo 2RWIER, FER MA): A tentative translation. 
Dodgen’s source for this verse 1s uncertain. 

126 in the ritual fixing, “the dharma realms everywhere” are fixed (ketsu no naka 
ni hokkai no kesseraruru koto #87 PICEA ORAL & SS = &): Le., when a sacred pre- 
cinct is marked off, it is the entire universe that is marked off. 

127 you think your little realm is a great matter (shdkai o daiji to omou |) RLeEKSE 
& 43 } 5): Dégen is here playing on “the small realm” (shdkai /|\¥##) of the ritual space 
and “the small vehicle” (shdjd /J\#€) of the Ssravaka, in contrast to “the great matter” 
(daiji K#), “the great realm” (daikai KF), and the “great vehicle” (daijd KE). 

128 “getting the marrow of the way” (tokud6zui {#8 fa): Combining into one the two 
terms tokud6é 748 (“to gain the way”) and tokuzui {## (“to get the marrow”). 

129 Copyist unknown. 

winter solstice (tdsetsu 41): The last day of the intercalary tenth month.
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Mountains and Waters Sutra 

Sansui kyo 

INTRODUCTION 

The “Sansui ky6” represents one of the earlier chapters of the Shdbo- 
genzo. According to its colophon, it was composed at KOoshoji in the 
autumn of 1240, the year in which Dogen seems to have begun work in 
earnest on the essays that would make up his Shobdgenzo. This was a 
time when he was at the height of his literary powers, and the “Moun- 
tains and Waters Siitra” is widely appreciated as one of the most ele- 
gant of his essays. Number 14 in the Honzan edition and number 29 
in the seventy-five-chapter Shobdgenzo, this text is not included in the 
sixty-chapter compilation; instead, it 1s found in the twenty-eight-text 
Himitsu Shobdgenzo collection as number 3 of fascicle 2. 

Several months before he wrote the “Sansui kyo,” Dogen composed 
another chapter of the Shobdgenzo entitled “Keisei sanshoku” 7241 
(“Sound of the Stream, Form of the Mountain’), inspired by a verse by 
the famed Song-dynasty poet Su Dongpo #& RK: 

The sound of the stream is his long, broad tongue; 
The mountain, his immaculate body. 
This evening’s eighty-four thousand verses — 
How will I tell them tomorrow? 

In the “Sansui ky6,” Dogen returned to the theme of this poem, to 
explore in detail the meaning of mountains and rivers as the very body 
and speech of the buddha. As he says in his opening lines, the natu- 
ral landscape that surrounds us here and now is the expression of the 
ancient buddhas. In the “Sansui kyo,” the mountains and waters are at 
once preaching a sutra that reveals the dharma and themselves putting 
that dharma into practice — themselves, as Dogen says in his final line, 
becoming wise men and sages.
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IETERR RR — 

Treasury of the True Dharma Eye 

Number 29 

LL TK KE KK 

Mountains and Waters Sutra 

[29:1] {1:316} 

MoO WAI, Ae OwWRB RO, EbICHNLICIEL TCT. RHODES hk 
ぜ り 。 FZFRECAIDOIRBRADBOZAIC, MoORHLY, RIKRMWORB CZ 
る が ゆえ に 、 現 成 の 透 脱 な り 。 UDMA, BSRROATHT, KREZOW 

徳 、 か な ら ず 山 よ り 通 達 す 。 順 風 の 妙 功 、 さだ め て 山 より 透 脱 する な り 。 

These mountains and waters of the present are the statements of the old 
buddhas.' Each, abiding in its dharma position, fulfills exhaustive vir- 
tues.” Because they are the circumstances before the kalpa of emptiness, 
they are the livelihood of the present; because they are the self before 
the germination of any portent, they are liberation in realization.* The 

1 statements of the old buddhas (kobutsu no dé genjé Hi MiB FAX): Le., “the ex- 
pression of Buddhist teachings.” The term d6 genjo 18 Bink (“realization of the words”), 
translated here as “statements,” occurs several times in the Shobdgenzo, typically, in 
reference to the sayings of Buddhist masters — so, e.g., the opening line of “Shobogenzo 
bukky6” IEZEER ik 6 4 (DZZ.1:380): 

aa BOI AK, CTU ATE Y 
The statements of the buddhas — these are the teachings of the buddhas. 

The term kobutsu 4 (#6, “old (or ancient) buddha,” is regularly used in Zen texts both in 

reference to the buddhas of the past and as an honorific for past masters of the tradition. 
See Supplementary Notes, s.v. “Old buddha.” 

  

2 Each, abiding in its dharma position (tomo ni hdi ni 72 が 5 が 76 と も に 法 位 に 住 し 
C): Typically understood to mean, “each, just as it is.” “The mountains just as moun- 

tains, the waters just as waters.” (Shdbdgenz6 monge IEW HEA, SCZ.2:218.) The 
expression “to abide in its dharma position” (ji hdi {E¥&(iZ) reflects a traditional reading 
of a phrase in Kuméarajiva’s translation of the Lotus Sutra; see Supplementary Notes, s.v. 
“Dharmas abide in their dharma positions.” 

3 circumstances before the kalpa of emptiness (kiigd izen no shdsoku ZH) LAO IWF 
&.): The expression kiigd izen 224). Ali occurs regularly in Zen texts in reference to a 
state before even the kalpa before the emergence of the world; see Supplementary Notes, 

s.v. “Before the kalpa of emptiness.” 

the livelihood of the present (nikon no kakkei iG ist): The term kakkei 活 計 is 
regularly used in Zen texts for one’s “means of living” or “occupation,” etc.; frequently 

encountered in Dogen’s writing.



394 DOGEN’S SHOBOGENZO VOLUME II 

virtues of the mountains being high and broad, the spiritual power of 
riding the clouds is always penetrated from the mountains, and the subtle 
skill of following the wind is invariably liberated from the mountains.“ 

* KOK K 

[29:2] 
大 陽 山 槽 和尚 、 示 衆 云 、 青 山 常 運 歩 、 石 女 夜 生 見 。 

Reverend Kai of Mount Dayang addressed the assembly, saying, “The 
blue mountains are always walking.” The stone woman gives birth to a 
child in the night.””° 

the self before the germination of any portent (chinch6d mibé no jiko KRIEAAAO A 
己 ): The expression chinch6 mibd AKIKARAK (or variants such as chinch6 mishd KKIE 
FE, chinch6 mibun FRIEAZG, etc.) occurs regularly in Zen texts in reference to that 
which precedes being. The term, while drawing on early Daoist imagery, seems closely 
akin to the more Buddhist kiigé izen ZH) CAN. 

liberation in realization (genjo no todatsu BiAXiGhit): Or, perhaps, “realized liber- 
ation.” A tentative rendering of an expression subject to various interpretations. The 
translation here takes the original to mean that the mountains and waters are “liberated 
in their occurrence” as mountains and waters. 

  

4 The virtues of the mountains being high and broad (yama no sho kudoku, koko 
naru o mote UDA, mmBR724 & tT): Likely intended to invoke the sense both 
that mountains are “high and broad” and that the mountain’s virtues extend everywhere 
vertically and horizontally. 

the spiritual power of riding the clouds (joun no détoku #€2218 {#); the subtle skill 
of following the wind (junpii no mydko NIB/E\O RD): “Spiritual power” is a loose trans- 
lation for détoku 14{#, more literally, “the virtue of the way”; in this and the parallel 
myok6 #IH (“subtle skill”), Dogen is playing with the two glyphs of the mountains’ 
“virtues” (kudoku 2){#). Both these phrases refer to the power of flight widely attribut- 
ed to the spiritual adept in Chinese, especially Daoist, texts. In Buddhism, such power 
is one of the “spiritual bases” (Jinsoku #742; S. rddhi-pada) in the standard list of the 

six paranormal spiritual powers (jinzii #3; S. abhijfia); see Supplementary Notes, s.v. 
“Spiritual powers.” 

penetrated from the mountains (yama yori tsiidatsu su \U £ 9 i437); liberated from 

the mountains (yama yori todatsu suru nari Uk 0 shit T 572 ): The exact sense of 
the particle yori £ 9 (“from”) here is unclear; in the context, perhaps “on the basis of,” 
“in dependence on.” 

5 Reverend Kai of Mount Dayang (Jaiydzan Kai oshd KBR FAI): Le. Fu- 
rong Daokai = #8 t# (1043-1118), a significant figure in the Caotong lineage. Mount 
Dayang AB is located in Yingzhou #8)! in present-day Hubei province. Daokai’s 
saying can be found at Jiatai pudeng lu RE EER, ZZ.137:18b11. Dogen invokes this 
saying again in his Eihei kéroku 7k*FRRER (DZZ.3:18, no. 23). 

6 “The stone woman” (sekinyo 4%): An idiomatic expression for a “barren woman” 

(S. vandhya), whose child (sekinyo ji A252; S. vandhyda-putra) is used in Buddhist 

logic to represent that which is logically impossible. Dégen will play below with the 

metaphor of stone.
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[29:3] 
ik, BZ7ULARXDBOBMTAL EEL, COWMAZICHHERO, 常 
運 歩 な り 。 そ の 運 歩 の 功徳 、 ま さ に 審 細 に 診 光 すべ し 。 山 の 運 歩 は 、 人 の 
運 歩 の ご と く な る べき が ゆえ に 、 人 間 の 行 歩 に お な じ く みえ ざれ ば と て 、 
山 の 運 歩 を うた が ふ こ と な か れ 。 

The mountains lack none of their proper virtues; hence, they are always 
at rest and always walking. That virtue of walking, we should study in 
detail. Since the walking of the mountains should be like that of people, 
do not doubt the mountains’ walk simply because it may not appear to 
be like the stride of humans. 

[29:4] {1:317} 
VE ORIG, OT CIOBRSHRT, LNEOBARO, HIBEORR 
を 究 琲 すべ し 。 運 歩 の ゆえ に 常 な り 。 青山 の 運 歩 は 、 基 疾 如 風 よ り も すみ 
や か な れ ど も 、 山 中 人 は 不 濾 不知 な り 。 山 中 と は 、 世 界 裏 の 華 開 な り 。 山 
外人 は 不 濾 不知 な り 。 山 を みる 眼目 あら ざる 人 は 、 不 覚 不知 、 不 見 不 聞 、 
遺 筒 道理 な り 。 も し 山 の 運 歩 を 疑 閉 する は 、 目 己 の 運 歩 を も 、 い まだ し ら 
さる な り 。 自己 の 運 歩 な き に は あら ず 、 自 己 の 運 歩 いま だ し られ ざる な 
り 、 あ きら め ざ る な り 。 自己 の 運 歩 を し らん が ご と き 、 ま さ に 青山 の 運 歩 
を も し る 太 き な り 。 

The saying of the buddha and ancestor here has pointed out walking, 
and this has got the root.’ We should thoroughly investigate his ad- 
dress to the assembly on “always walking.” It is “always” because it is 
“walking.” Although the walking of the blue mountains is faster than 
“its speed like the wind,” those in the mountains do not perceive it, do 

not know it.’ To be “in the mountains” is the “flower opening within the 

  

7 The saying of the buddha and ancestor here (ima busso no setsud6 \\¥ FLO 説 
i8): I.e., the words of Daokai above. 

this has got the root (kore sono 7o ん zo7 7g7 これ その 得 本 な り ): As in the common 
Zen expression, “Just get the root and don’t worry about the branches” (dan de ben mo 

chou mo {AA SLRKAR). 

8 faster than “its speed like the wind” (go shitsu nyo fu yori mo sumiyaka FIR AOA 
より も すみ や か ): An awkward effort to retain the fixed phrase “its speed like the wind” 
(go ss yo 7 其 疾 如 風 ), taken from the passage in the “Parable" chapter of the 
Lotus Sutra describing the white oxen that pull the great carts (representing the buddha 
vehicle) given by the father to his children after they escaped from the burning house 
(representing samsara) (Miaofa lianhua jing Wi REE, T.262.9:12c23).: 

行 歩 平 正 、 基 疾 如 風 。 
Its gait even, its speed like the wind. 

See Supplementary Notes, s.v. “Burning house.” 

do not perceive it, do not know it (fukaku fuchi 774A): While this expression is 
common enough in Buddhist writing, given his allusion here to the burning house para- 
ble of the Lotus Sutra, Dogen may well have had in mind the line in the sutra describing 

the father’s recognition that his children are oblivious to the fire (Miaofa lianhua jing x
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world.” Those outside the mountains do not perceive it, do not know tt. 
Those without eyes to see the mountains, do not perceive, do not know, 

do not see, do not hear this truth.'° To doubt the walking of the moun- 
tains means that one does not yet know the walking of the self.'' It is 
not that the self has no walking but that the walking of the self is not yet 
known, not yet clarified. Those who would know the walking of the self, 
should also know the walking of the blue mountains. 

[29:5] 

青山 すでに 有情 に あら ず 、 非 情 に あら ず 。 自己 すでに 有情 に あら ず 、 非 情 
に あら ず 。 い ま 青 山 の 運 歩 を 疑 閉 せん こと 、 う べから ず 。 いく 法界 を 量 局 
と し て 、 青 山 を 照 負 す べし と し ら ず 。 青山 の 運 歩 、 お よび 自己 の 運 歩 、 あ 
きら か に 捜 呈す べき な り 。 退 歩 歩 退 、 と も に 披 中 あ る べし 。 未 騰 兆 の 正 営 
時 、 お よび 空 王 那 吐 よ り 、 進 歩 退 歩 に 運 歩 し ば らく も や まざる こと 、 投 箕 

すべ し 。 

Given that the blue mountains are neither sentient nor insentient, that 

the self is neither sentient nor insentient, we cannot have doubts here 

about the blue mountains’ walking. We do not know what measure of 
dharma realms it would take to discern the blue mountains. We should 
clearly examine the walking of the blue mountains and the walking of 
the self. There should be an examination of both stepping back and back 
stepping.'? We should examine the fact that, since the very time before 
  

BBE T.262.9:12b2 1-22): 

mats, RACAL See, BRERA BRAM 
But my children, enjoying themselves in play within the burning house, do not per- 
ceive it, do not know it, are not alarmed, are not afraid. 

See Supplementary Notes, s.v. “Burning house.” 

9 “flower opening within the world” (sekai ri no ke kai tt #320 $264): An allusion 
to the final line of the dharma transmission verse attributed to Bodhidharma’s master, 
Prajfiatara. See Supplementary Notes, s.v. “A flower opens, and the world arises.” 

10 do not perceive, do not know, do not see, do not hear this truth (fukaku fuchi, 

fuken fumon, shako dori nari FRA BSL, 3a 18 BEZe 9 ): Dogen has here 
shifted to Chinese syntax. The string of four negative verbs represents a variant of the 
common expression “see, hear, perceive, and know” (ken mon kaku chi (LIA), used 
to mean roughly “experience.” The expression shako dori i (4118 #£, rendered here rath- 
er ponderously as “this truth,” can also mean simply, “why (or how) this is so.” 

11 the walking of the self (jiko no unpo 8 (1. ®i#45): Here and below, this expression 
could also be rendered less metaphysically as “one’s own walking.” 

12 stepping back and back stepping (taiho hotai 18757518): An awkward attempt to 
capture something of Dégen’s play with the common term taiho 1&2, widely used in 
Zen texts both in its literal sense, “to step back” (as, for example, in a ritual) and in a 
figurative sense, “to reflect,” “to look within,” as in the expression “try stepping back” 
(taiho kan i&AS4); in this latter sense, akin to, and sometimes combined with, henshd 
WA, “reflection,” a common term for contemplative introspection. The variant hotai is 
not attested elsewhere in DOgen’s corpus, and its oddity has led to speculation that this
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the germination of any portent, since that side of King of Emptiness, 
walking by stepping forward and stepping back has never ceased even 
for a moment.'? 

[29:6] 
WER, bLATS IL SOIT, HARE O, WR, b LIM OT, 
修法 不 到 今 日 な らん 。 進歩 いま だ や まず 、 退 歩い まだ や まず 。 進歩 の と 
き 、 退 歩 に 生 向 せ ず 、 退 歩 の と き 、 進 歩 を 華 向 せ ず 。 こ の 功徳 を 、 山 流 と 
し 、 流 山 と す 。 

If walking had ever rested, the buddhas and ancestors would never 
have appeared; if walking had a limit, the buddha dharma would never 
have reached us today.'* Stepping forward has never ceased; stepping 
back has never ceased. At the time of stepping forward, this does not 
oppose stepping back; at the time of stepping back, this does not oppose 
stepping forward. This virtue we take as the mountain flowing, as the 
flowing mountain. 

[29:7] 
BUD GREBHL, RUDKETEBSTSAROZIC, LO 
BBN, UNAdDedOEOF, PHOMARMNS, MRBS 
り 。 

Because the blue mountains investigate walking, and the East Moun- 
tain studies “walking on the water,” this study is the mountains’ own 
study.'? The mountains, without altering their own body and mind, with 
  

expression is an error for “stepping forward and back” (shinpo taiho #£45i1845), which 
appears in the next sentence; see Supplementary Notes, s.v. “Stepping forward and step- 
ping back.” The reversal of terms here is repeated at the end of the next section in the 
expression “the mountain flowing, the flowing mountain” (sanryi ryizan 山 流 流山 ). 

13 that side of King of Emptiness (Kid nahan 22 EAH): An unusual expression, 
found only here and in the “Hotsu bodai shin” 48772. chapter; presumably derived 
from the common Zen saying, “that side of King Majestic Voice” (Jon’6 nahan BOS = 

ASH), used in reference to what precedes all differentiation; see Supplementary Notes, 

s.v. “Before King of Emptiness.” 

14 the buddha dharma would never have reached us today (bupp6 futd konnichi {#6 
44 E14 A): Dégen has here slipped into Chinese syntax, possibly reflecting a remark 
of the monk Baoen Xuanze #k4 XAll, cited by Dogen in his shinji Shébdgenz6 (RF 1E 
EAR HK (DZZ.5:192, case 122): 

HEB ME FEIG A 

If the buddha dharma were like this, it would never have reached today. 

A similar linguistic pattern occurs frequently throughout the Shobdgenzo: “if the buddha 
dharma (or ‘the way of the buddhas’) were like this, it would never have reached today”; 
or “if X were the case, the buddha dharma would never have reached today.” 

15 the East Mountain studies “walking on the water” (70zan mo suij6 ko o sangaku 

suru BELL % 7k E47 & BAT 4S): From a saying of Yunmen Wenyen 22F4 xc{& (864-949) 
that will be introduced below, section 13.
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their own mountain countenance, have been studying [themselves] on 
the road back.'® 

[29:8] {1:318} 

青山 は 運 歩 不得 な り 、 東 山水 上 行 不 得 な る 、 と 、 山 を 誹謗 する こと な か 
れ 。 低下 の 見 虎 の い や し き ゆ え に 、 青 山 運 歩 の 句 を あや し む な り 。 小 聞 の 
つた な き に より て 、 流 山 の 語 を お どろ く な り 。 い ま 流 水 の 言 も 、 礼 通 八 達 
せ ず と い へ ども 、 小 見 小 聞 に 沈 湧 せる の みな り 。 

Do not slander mountains by saying that the blue mountains cannot 
walk, nor the East Mountain walk on the water. It is because of the base- 

ness of a lowly point of view that one doubts the phrase “the blue moun- 
tains walk’; because of the crudeness of limited experience, we are sur- 

prised by the words “flowing mountain.”'’ Without having thoroughly 
mastered even the term “flowing water,” we are simply sunk in small 
views and limited experience.'® 

[29:9] 
し か あれ ば 、 所 積 の 功徳 を 塁 せ る を 形 名 と し 、 命 脈 と せり 。 運 歩 あ り 、 流 

行 あ り 。 山 の 山 児 を 生ずる 時 節 あ り 、 山 の 修 祖 と な る 道理 に より て 、 化 祖 
か く の ご と く 出 現 せ る な り 。 

  

16 studying [themselves| on the road back (ん 277o sangaku ue): A tentative 
translation. The term kaito (also read e7o and more often written 回 途 )、 has received 

various interpretations. While it is sometimes understood as a reference to the monk 
“circuit,” or peregrinations, in search of the dharma, the translation takes it as a reference 
to the bodhisattva’s return to the world to save beings. While the word does not appear 
elsewhere in the Shdbdgenzé, it does occur in the er ん 27o ん z 水平 廣 銚 (DZZ.3:206, 

no. 316), in a saying found in a number of Zen texts: 

BAAS 7A Bate BS, WLR AE AR 42. 
In the narrow alley, one doesn’t ride a golden horse; 
On the road back, one still wears tattered robes. 

17 lowly point of view (teige no kenjo {K F@ Sie): The term teige {KF is sometimes 
taken here in reference to lowly types, but the word is usually used for the condition or 
action of “decline” or “deterioration”; it does not seem to be a common pejorative in 
Dogen 's vocabulary. 

18 thoroughly mastered (shittsit hattatsu Cifi/\ 7): A loose translation of an expres- 
sion that plays with the term tsiidatsu i#1# (“to penetrate,” “to master”); more literally, 

“seven passes and eight arrivals,” or perhaps “seven penetrations and eight masteries.” 
A common expression in Dégen’s writings and earlier Chan texts for “thorough under- 
standing,” “complete mastery.” 

small views and limited experience (shdken shdmon /)\ 5i./)f#l): Literally “small see- 
ing, small hearing.” Here, as in the expressions translated just above as “point of view” 
(kenjo 5a), and “limited experience” (shdmon 小 聞 ), Dogen is playing with the term 
kenmon Jif: “seeing and hearing”; hence, “perception” or “experience.”
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Thus, the taking up of its accumulated virtues represents the shape and 
name, the vital artery [of the mountain].'’ There is its “walking”; there is 
its “flowing”; there is a time when the mountain gives birth to a moun- 
tain child.*? From the principle that the mountains become buddhas and 
ancestors, the buddhas and ancestors have appeared like this. 

[29:10] 

た と ひ 上 草木 ・ 土 石 ・ 艦 壁 の 見 成す る 眼 晴 あら ん と きも 、 疑 閉 に あら ず 、 動 

著 に あら ず 、 全 現 成 に あら ず 。 た と ひ 七 費 在 茂 な り と 見 取 せ ら る る 時 人 科 現 
成す と も 、 略 凡 に あら ず 。 た と ひ 諸 修行 道 の 境界 と 見 現 成 ある も 、 あ な が 

ちの 愛 虎 に あら ず 。 た と ひ 諸 俺 不思議 の 功徳 と 見 現 成 の 頂 額 を うと も 、 如 
貰 こ れ の み に あ ら ず 。 各 各 の 見 成 は 、 各 各 の 信正 な り 。 これ ら を 人 居 祖 の 道 
業 と する に あら ず 、 一 偶 の 管 見 な り 。 

Even when we have the eyes [to see mountains as] the appearance 
of grass and trees, earth and stone, fences and walls, this is nothing to 

doubt, nothing to be moved by: it is not the complete appearance [of the 
mountains].*' Even when an occasion occurs in which [the mountains] 
are seen as adorned with the seven treasures, this is still not the real ref- 

uge.””? Even when they appear to us as the realm of the buddhas’ practice 
of the way, this is not necessarily something to be desired. Even when 
we attain the crowning appearance of the vision of [the mountains as] 
the inconceivable virtues of the buddhas, their reality is not just this. 
Each of these appearances 1s a particular secondary and primary recom- 
pense; they are not to be taken as the work of the way of the buddhas and 
ancestors; they are narrow, one-sided views.”° 
  

19 the taking up of its accumulated virtues (shoseki no kudoku o koseru o FTFfROV) 
(& A BL+t 4 4): Likely indicating the various virtues of mountains (such as walking and 
flowing) taken up for comment by the past masters under discussion here. 

20 there is a time when the mountain gives birth to a mountain child (vama no 

sanji o shé zuru jisetsu ari UM Wb ae 4S SFE & Y ): This might be taken to mean 
simply that the mountain reproduces itself in each time; but, given the following sen- 
tence, the “mountain child” (sanji | 52) seems more likely to be the “buddhas and an- 
cestors.” 

21 grass and trees, earth and stone, fences and walls (27zo ん zz oye ん 7 se ん 7 草木 ・ 

土石 ・ 身 壁 ): Terms regularly used to represent the insentient phenomenal world, often 
treated in Zen as expressions of the dharma or identified with the buddha mind. See 
Supplementary Notes, s.v. “Fences, walls, tiles, and pebbles.” 

22 adorned with the seven treasures (shippd shdgon t #¥ tax): The seven treasures 

(S. sapta-ratna) are variously listed in Buddhist texts; a popular version is that of the Lo- 
tus Sutra (T.262.9:21b20-21): gold, silver, beryl, moonstone, agate, pearl, and cornelian. 

23 secondary and primary recompense (esh6 {K1E): A standard Buddhist term for 
the results of past karma reflected respectively in the circumstances into which one is 

born and the mental and physical makeup of the person; see Supplementary Notes, s.v. 
‘Secondary and primary recompense.” 

The four views of the mountain given here seem to correspond to part of a list appearing
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[29:11] 

pete ee 心 は 大 聖 の 所 呆 な り 、 説 心 説 性 は 介 祖 の 所 不 育 な り 。 見 心 見 性 は 外 
道 の 活 計 な り 、 滞 言 滞 句 は 解脱 の 道 著 に あら ず 。 か く の ご と く の 境 界 を 透 
脱 せ る あり 、 い は ゆる 青山 常 運 歩 な り 、 東 山水 上 行 な り 。 審 細 に 参 究 すべ 
し 。 

Turning the object and turning the mind is something criticized by the 
great sages; talking of the mind and talking of the nature is something not 
condoned by the buddhas and ancestors; seeing the mind and seeing the 
nature is the livelihood of other paths.** Clogged by words and clogged 

in the Xiangfa jueyi jing \RIEIR BE (T.2870.8:1337a5-al 5): 

& AEP RERBARES ART]... RSA RE Re Ew EK ARE, BK 
tht ER CRIS He, Ree = ae ATT Cie, LIEBE RT 

apent Ope Te Se BAH. 
Among the countless numbers in the assembly today, each has a different view. . . . 

Some may see this place as a sala grove and everything as earth and sand, grass and 

trees, rocks and walls. Others may see this place as the immaculate splendor of gold, 

silver, and the [other] seven treasures. Others may see this place as the place of the 
practice of all the buddhas in the three times. Still others may see this place as the 

true dharma body, the inconceivable realm of the buddhas. 

work of the way of the buddhas and ancestors (busso no dégo (#548. 718 #): The term 
dogo i4%, translated here as “work of the way,” usually refers to training on the way of 
the buddhas; here, however, given the contrast with eshd {K1E, it may indicate “karma,” 

not as action, but as the fruits of action. 

  

narrow, one-sided views (ichigit no kanken —{&i@ ‘es 5.). Reading gi {fi (“even,” “ac- 
cidental”) as git fh (“corner,” “nook”) after the Honzan edition. 

24 Turning the object and turning the mind (tenkyo tenshin 4324.0): An uncom- 
mon expression, without obvious source. The verb ten ## (“to turn”) can be taken in the 

sense “to teach” (as in ten Hokke #4743, “to teach the Lotus’’); but this phrase is often 
interpreted as the view that mind and its object “turn” and are “turned” by each other. 

Possibly reflecting a usage seen in a conversation of Changsha Jingcen i) (dates 
unknown), recorded in DOgen's sz77 54629gpezzo 眞 字 正法 眼 (DZZ.5: 132-133, case 
16) and discussed in his ““Shdbdgenz6 keisei sanshoku” IEEE ee FL: 

ASR, (EES Lie KA CAR. BNA, PERE CBA, 
A monk asked, “How does one turn the mountains, rivers, and the whole earth back 

to the self?” 

The Master said, “How does one turn the self back to the mountains, rivers, and the 

whole earth?” 

the great sages (daish6 KZ): Or “the Great Sage.” An honorific used in reference to 
buddhas, bodhisattvas, and arhats; sometimes understood here as referring specifically 
to Buddha Sakyamuni. 

talking of the mind and talking of the nature (sesshin sessho gL atte): An expres- 
sion found frequently in Zen texts, perhaps best known from a saying of Dongshan 
Liangjie 7a LL ft (807-869): 

異 面 有人 説 心 説 性 
Inside [this cloister], there’s someone talking of the mind and talking of the nature. 

In striking contrast to his remark here, in his “Shdbogenzo sesshin sessh6” IE EAR i
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by phrases is not the speech of liberation.” There are [words] that have 
transcended such realms: they are “the blue mountains always walking’; 
they are “the East Mountain walking on the water.”’*° We should give 
them detailed investigation. 

[29:12] 
BERERIL, BEOERTALARRLEWS, BIEL, FA RAH 
り 、 非 男女 石 あ り 。 こ れ よ く 天 を 補 し 、 地 を 補 す 。 天 石 あ り 、 地 石 あ り 。 

俗 の いふ と ころ な り と い へ ども 、 人 の し る と ころ まれ な る な り 。 生 見 の 道 
理 し る べし 。 生 見 の と き は 、 親 子 六 化 する か 。 見 の 親 と な る を 、 生 見 現 成 
と 診 昌 する の みな らん や 、 親 の 見 と な る と き を 、 生 見 現 成 の 修 計 な り と 須 
光 す べし 、 究 徹 す べ し 。 

“The stone woman gives birth to a child in the night.”*’ This means 
that the time when “a stone woman gives birth to a child” is “the night.” 
There are male stones, female stones, and stones neither male nor fe- 

male. They repair the heavens, and they repair the earth.** There are 
stones of heaven, and there are stones of earth. Though this 1s something 
said in the secular world, it is something rarely understood. We should 
understand the principle of this “giving birth to a child.” At the time of 

  

arate, Dogen praises such talk as “the great origin of the way of the buddhas” and 
attacks the famous Chan master Dahui Zonggao KSA (1089-1163) for being dis- 
missive of it. 

seeing the mind and seeing the nature (kenshin kensho Hu 5LtE): Not a common 
combination, though of course Zen tradition was famous for claiming that one could 
“see one’s nature and attain buddhahood” (kensh6é jobutsu FLPEAL HB), a Saying attributed 
to no less than Bodhidharma himself; see Supplementary Notes, s.v. “Pointing directly 
at the person’s mind, seeing the nature and attaining buddhahood.” In his “Shobogenzo 
Shizen biku' 正法 眼 蔵 四 tk F&:, however, Dogen strongly criticizes this claim, saying, 
‘Where among the seven buddhas and twenty-eight Indian ancestors does one find it said 
that the buddha dharma is just seeing the nature?” 

the livelihood of other paths (geg5 zo ん 2 ん ん er 外道 の 活 計 ): I.e., the pursuit of non-Bud- 
dhist (S. tirthika) religions. 

25 Clogged by words and clogged by phrases (ftaigon taiku t= tJ): The trans- 
lation retains the verb-object parallel with the preceding phrases; in other contexts, the 
terms might also be understood as “stagnant words and stagnant phrases.” 

26 “the East Mountain walking on the water" (72zgz sz7O ん の 東山 水上 行 ): Again, 
anticipating the saying to be quoted below, section 13. 

27 “The stone woman gives birth to a child in the night” (sekinyo ya shoji RARE 
52): Dégen here returns to Daokai’s passage quoted above, section 2. 

28 They repair the heavens, and they repair the earth (fen o fushi, chi o fusu 天 を 補 
L. sh % #97): Some commentators see this as an allusion to the ancient Chinese story 

of Nii Wa’s 4 melting rocks of five colors to mend cracks in the sky (Huainanzi }€f4 
+, Lanming xun #5 alll, KR.3j0010.006-9b).
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birth, do parent and child instruct together?*? We should not only study 
the child becoming the parent as the realization of “giving birth to a 
child”; we should study, we should completely master [the understand- 
ing that] the time when the parent becomes the child 1s the practice and 
verification of the realization of “giving birth to a child.” 

[29:13] £1:319} 
雲 門 医 眞 大 師 い は く 、 東 山水 上 行 。 

Great Master Kuangzhen of Yunmen said, “The East Mountain walks 
on the water.’”?' 

[29:14] 
この 人 道 現 成 の 宗旨 は 、 諸 山 は 東山 な り 、 一 切 の 東山 は 水上 行 な り 。 こ の ゆ 
え に 、 九 山 迷 護 等 の 現 成せ り 、 修 庵 せ り 。 これ を 東山 と いふ 。 し か あれ ど 

も 、 雲 門 い か で か 東山 の 皮肉 骨 詳 、 修 誇 活 計 に 透 脱 な らん 。 

The essential point of this statement is that the various mountains are 
“the East Mountain,” and all the East Mountains are “walking on the wa- 
ter.” Therefore, Mount Sumeru and the nine mountains have appeared, 
  

29 do parent and child instruct together (shinshi heika suru ka RFUUET OD»): 
An expression variously interpreted, depending on how the predicate heika {Ek is un- 
derstood here. Some would take it as “lined up together’; others as “born together”; 
still others as “become two.” This translation takes it as playful allusion to the saying, 
“two honored ones do not instruct together” (er zun bubinghua —®%7ui{k) — i.e., 
two buddhas do not propagate the dharma simultaneously. (Hence, perhaps, the implied 
question, “are both parent and child to be taken as buddhas?”) This use occurs in Zen 
literature in the story of Venerable Duan’s “mi visit to Liangshan Yuanguan 2 LL ix 
#4 (dates unknown); see, e.g., Jingde chuandeng lu 景 徳 値 燈 録 , T.2076.51:406c21-23: 

Asi, SBM. BBA B AK, BHA, —JRERM, 
A monk asked, “Two honored ones do not instruct together. So why are you both in 
the abbot’s quarters?” 
The Master [Yuanguan] said, “One of us isn’t a teacher.” 

30 the child becoming the parent... the parent becomes the child (ji no shin to 
naru... shinnojitonaru WORM ERED ... MOK & 74H): A sentence subject to vari- 
ous interpretations. A common reading would take the former phrase as a reference to the 
practitioner awakening to buddhahood, while the latter phrase indicates the expression 
of awakening (or buddhahood) in practice. 

31 Great Master Kuangzhen of Yunmen (Unmon Kydshin daishi #2) EB XE): Le. 
Yunmen Wenyan 雲 門 文 優 、 founder of the Yunmen house of Chan. His saying can be 
found in the Yunmen yz 実 門 語 銚 (T.1988.47:145c19): 

問 、 如 何 足 諸 俸 出身 遍 。 師 云 、 東 山水 上 行 。 
[Someonel asked, “What is the place where the buddhas leave the body?” 

The Master [Yunmen] said, “The East Mountain walks on the water.” 

The “East Mountain" (72zgz 東山 ) here may refer to the mountain on which Yunmen 

resided and from which he got his name, located in southern Shaoxing #48 district, 
Zhejiang province.
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have practiced and verified [the buddha dharma].*” This ts called “the 
East Mountain.” Nevertheless, how could Yunmen be liberated in the 

skin, flesh, bones, and marrow of the East Mountain and its livelihood of 

practice and verification?*° 

[29:15] 
VYEFITEXR BIC. EEO ROD56 HH), VELHO, ROB 
不能 な る と ころ な り 。 か れ ら い は く 、 い ま の 東山 水上 行 話 、 お よび 南 泉 の 
鎌 子 話 ご と き は 、 無 理 會 話 な り 。 そ の 意 旨 は 、 も ろ も ろ の 念 慮 に か か は れ 
る 語 話 は 、 466 4H OD ia 1 あら ず 、 無理 和合 - Rieioenen te か る が 

みえ に 、 商 栗 の 行 棒 、 お よび 忠 済 の 事 賜 、 こ れ ら 理 合 お よび が た く 、 條 席 
に か か は れず 。 こ れ を 肛 兆 未 萌 巳 前 の 大 悟 と する な り 。 先 徳 の 方 便 、 お ほ 
く 葛藤 断 句 を も ちい る と いふ は 、 無 理 會 な り 。 

At the present time in the Land of the Great Song, there is a certain 
bunch of illiterates who have formed such a pack that they cannot be 
struck down by the few real ones.** They maintain that [words] like this 
talk of “the East Mountain walking on the water,” or Nanquan’s talk of 

  

32 Mount Sumeru and the nine mountains (kiisen meiro FULL KI): The central 
mountain and the eight concentric ranges that together make up a Buddhist world sys- 
tem. The nine cakravala are variously named; a common list is found in the Abhidhar- 
ma-kosa (Apidamo jushe lun (al 223% 218. & am, T.1558.29:57b2). 

33 how could Yunmen be liberated in the skin, flesh, bones, and marrow of the 

East Mountain and its livelihood of practice and verification? (Unmon ikade ka 

Tozan no hi niku kotsu zui, shusho kakkei ni todatsu naran P42. CHP RUOKAE 
Ba, (ER875 tlc iilliize ©): Usually taken as a criticism of Yunmen’s failure fully to 
understand the East Mountain, though some would read it as a statement of the insepa- 
rability of Yunmen and the mountain. The compound tédatsu Mt regularly occurs in 
Dogen’s writing as a transitive verb meaning “to pass beyond,” “to transcend,” etc.; here 
(and in section 33, below), it takes the particle ni {<, presumably to be read as a locative 
marker. 

skin, flesh, bones, and marrow (hi niku kotsu zui RZ BH): An expression, occur- 
ring very often throughout the Shdbdgenzo, indicating the essence or truth or entirety of 
something or someone. From the famous story, included in the shinji Shobégenz6 (AF 
IEVJERR IK (DZZ.5:230, case 201), of Bodhidharma’s testing of four disciples, to whom 
he said of each in turn that he (or, in one case, she) had gotten his skin, flesh, bones, and 

marrow. See Supplementary Notes. 

34  illiterates (zuzan #:#): Literally, “Du composition,” used in pejorative reference 
to a literary work that, like those of Du, is ignorant of classical precedents. (Du is most 

often identified as the Song-dynasty poet Du Mo #£3k; for alternative theories, see Mo- 
rohashi 14477.122.) Dogen regularly uses the term to refer to those in the Zen tradition 
who are ignorant of the tradition. 

the few real ones (shdjitsu ’|\#f): I.e., the few authentic teachers, as in the saying, “A lot 
of false ones aren’t like a few real ones” (duoxu buru xiaoshi 6k #7 480/|\\B).
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his “sickle,” is irrational talk.*° Their point is that any speech that in- 
volves thinking is not the Zen talk of the buddhas and ancestors; irratio- 
nal talk — this is the speech of the buddhas and ancestors. Consequently, 
[they hold that] Huangbo’s using his staff and Linji’s raising his roar are 
beyond rational understanding and do not involve thinking; and they 
take these as the great awakening preceding the time before the germi- 
nation of any portent.*° That the expedient means of the prior worthies 
often employ tangle-cutting phrases is [because they are] irrational.*’ 

[29:16] 

DPLODDECWSERED6, POTWEKREMBAAT, BBARZAL. VIC 
ら さ ざる 小 獣 子 な り 。 宋 土 、 ち か く 二 三 百年 より この か た 、 か く の ご と く の 魔 
~ - KRETHIEL, Slant lL, HHAOKIEORT S720, IoD 

fie 7eld/pFeBRICB EIST, WMSHLYOEKBADRY, GILHOT, (Blob 
BDF, AIChH OF. Riehov*", SREDOBELYUEBADRY, FFD 

V\ SPREE, TRA BOMBS TO, PILL DOT, BA BICHSet 
SDHASILE TC. PAOHBSKAEBSHSZRDOT, KLEOHEEREHEG 

FRANCE, TRA BRBWEV SHB EHLARDOF, LMOTLEADKES 
ひ 、 打 朝 の 諸 方 に お ほし 、 ま の あたり 見 聞 せ し と ころ な り 。 あ は れ む 忌 し 、 

か れ ら 、 IED, 語句 な る こと を し ら ず 、 語句 の 、 令 慮 を 大 脱 する こと を し 

ら ず 。 在 宋 の と き 、 か れ ら を わら ふ に 、 か れ ら 所 陳 な し 、 無 語 な り し の みな 
り 。 か れ ら が いま の 無理 會 の 邪 計 な る の みな り 。 た れ か な ん ち ぢ に こ を し ふる 。 
天 眞 の 師範 な し と い へ ども 、 自 然 の 外道 見 な り 。 

35 Nanquan’s talk of his “sickle” (Nansen no rensu の 南 泉 の 鎌 子 話 ): Reference to 
a conversation involving Nanquan Puyuan 南 泉 普 願 (748-833), recorded in several Zen 
sources, as well as Digen’s shinji Shobégenzoé ta F IEYEAR HK (DZZ.5:206, case 154): 

HN PSR RAM, — A ELE. APSIRET, PRESTR, Bi 
括 起 鎌 子 Baar. ST XRERT. (AL RSET HT OER 
PAR ESTA, BN, FRI MEIETR, 
Chan Master Yuan of Mount Nanquan in Chizhou was working one day in the moun- 
tains. A monk passing by asked the Master, “Where does the Nanquan road go?” 
The Master picked up his sickle and said, “I bought this sickle for thirty cash.” 
The monk said, “I’m not asking about buying a sickle for thirty cash. Where does 
the Nanquan road go?” 
The Master said, “When I use it like this, it’s really sharp.” 

  

36 Huangbo’s using his staff and Linji’s raising his roar (Obaku no gydbé, oyobi 
Rinzai no kokatsu SBE {T HE, 45 K OER 7 B98): Reference to the famous teach- 
ing techniques of “beating and shouting” (bodkatsu ##?&) associated respectively with 
Huangbo Xiyun 4% #71# (dates unknown) and his disciple Linji Yixuan Bay3eX (d. 
866). 

37 expedient means of the prior worthies (sentoku no hdben {2 F(#): L.e., the 
teaching techniques of the former masters. 

tangle-cutting phrases (katté dan ku fb): Literally, “phrases that cut through 
arrowroot and wisteria.” As a compound, kattd (elsewhere, rendered “tangled vines”) 

has the colloquial sense of an “entanglement,” a “complexity,” “complication,” or “dif- 
ficulty.” Zen texts typically, as here, treat the term as referring to (especially intellectual) 
obstacles to be cut through by practice. See Supplementary Notes, s.v. “Tangled vines.”
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Those who talk in this way have never met a true master and lack 
the eye of study; they are little simpletons not worth mentioning. In the 
Song, for the last two or three hundred years, there have been many such 
sons of Mara and shavelings of the gang of six.** What a pity that the 
great way of the buddhas and ancestors is abandoned. Their understand- 
ing is inferior to that of the sravakas of the Small Vehicle, dumber than 
that even of the other paths. They are not laymen; they are not monks. 
They are not humans; they are not devas. They are dumber than beasts 
studying the way of the buddhas. What you shavelings call “irrational 
talk” is irrational only to you, not to the buddhas and ancestors. That 
you do not understand it rationally is no reason not to study the path 
understood rationally by the buddhas and ancestors. Even granted that 
[Zen sayings] were in the end irrational, this rational understanding of 
yours would then also be wrong.*’ Such types are common throughout 
all quarters of the state of Song; I saw them with my own eyes. They 
are to be pitied: they do not know that thoughts are words; they do not 
know that words transcend thoughts.*° When I was in the Song, I made 
fun of them, but they never had an explanation, never a word to say for 
themselves, just this false notion of theirs about irrationality. Who could 
have taught you this? Though you may have no natural teacher, you are 
children of an other path of spontaneity.*' 
  

38 sons of Mara and shavelings of the gang of six (mashi rokugun tokushi J+ + 7S 

#7 1-): The sons (and daughters) of Mara, the Evil One (S. Mara-papiyan) are regular- 
ly blamed for obstructing the dharma: a standard Buddhist term of reproach. The term 
appears elsewhere in the Shdbdgenzo in pejorative reference to what Dogen considers 
heretical types, in contrast to “sons of the buddha” (busshi {6--). “Monks of the gang 
of six” (rokugun biku 7N®€EC EL: S. sadvargika-bhiksu) are a notorious group of lawless 
monks among the followers of Buddha Sakyamuni:; the label derives from vinaya texts. 
where it is emblematic of bad behaviors and bad attitudes on the part of monks. “Shavel- 
ing” (tokushi 7--), literally, “baldy,” is a rude term for a tonsured Buddhist cleric. 

39 Even granted that [Zen sayings] were in the end irrational, this rational under- 

standing of yours would then also be wrong (tatoi hikyo murie naru bekuba, nanji ga 
ima iu rie mo ataru bekarazu Tz & OFF EES LON < IL, RA BBWEWV SHE 
も あたる べから ず ): ILe., the assertion that the sayings are incomprehensible to reason 
represents a certain comprehension of them and, hence, by definition misunderstands 
them. An interesting example of Dogen’s hoisting an opponent with his own petard and 
of his directly addressing the opponent with the familiar second person pronoun (a prac- 
tice not unusual in Zen commentary). 

40 they do not know that thoughts are words; they do not know that words 

transcend thoughts (karera, nenryo no, goku naru koto o shirazu, goku no, nenryo o 

todatsu suru koto o 5 が gz か れ ら 、 念 慮 の 、 語 句 な る こと を し ら ず 、 語 旬 の 、 念 慮 
を 透 脱 す る こと を し ら ず ): An intriguing statement subject to various interpretations. It 
is unclear whether Dogen is here referring specifically to the sayings of the Chan masters 
or he is making a general claim about the relationship between thought and language. 

41 Though you may have no natural teacher, you are children of an other path of
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[29:17] £1:320} 
し る べし 、 こ の 東山 水上 行 は 、 BAORRME YO. Bok RIOR Fic ak 
せり 。 こ の ゆえ に 、 諸 山 、 く も に の り 、 天 を あゆ む 。 諸 水 の 頂 額 は 諸 山 な 
り 。 向上 ・ 直 下 の 行 歩 、 と も に 水上 な り 。 諸 山 の 脚 失 、 よ く 諸 水 を 行 歩 
し 、 諸 水 を 趣 出 せ し む る ゆえ に 、 運 歩 七 縦 人 横 な り 、 修 誇 即 不 無 な り 。 

We should realize that this “East Mountain walking on the water” 1s 
the very “bones and marrow” of the buddhas and ancestors. The waters 
are appearing at the feet of the East Mountain, and therefore the moun- 
tains mount the clouds and stride through the heavens. The mountains 
are the peaks of the waters, and in both ascending and descending their 
walk is “on the water.” The tips of the mountains’ feet walk across the 
waters, setting them dancing. Therefore, their walking is seven high and 
eight across; it is “it’s not that it lacks practice and verification.”” 

* OK OK K 

[29:18] 
水 は 強 弱 に あら ず 、 混 電 に あら ず 、 動 静 に あら ず 、 准 暖 に あら ず 、 有 無 に 
あら ず 、 迷 悟 に あら ざる な り 。 こり て は 人 金剛 より も か た し 、 た れ か これ を 

や ぶら ん 。 豆 じ て は 乳 水 より も や は ら か な り 、 た れ か これ を や ぶら ん 。 

Water is neither strong nor weak, neither wet nor dry, neither moving 
nor still, neither cold nor hot, neither being nor non-being, neither delu- 
sion nor awakening. Frozen, it is harder than diamond; who could break 
it? Melted, it is softer than milk; who could break it? 

  

spontaneity (tenshin no shihan nashi to iedomo, jinen no geddji 7 天 眞 の 師範 な し 
と い へ ども 、 自 然 の 外道 見 な り ): The translation obscures Digen’s play here with the 
terms tenshin Kit and jinen 8 X% (rendered somewhat problematically as “natural” and 
“spontaneity” respectively), near synonyms used in reference to what Buddhists consid- 
er the false view that things arise, not from causes and conditions, but from themselves 
of their own accord — what we might call a doctrine of “autogenesis” or “accidental- 
ism.” The sentence could be interpreted to mean, “though you may have no teacher of 
spontaneity, you are spontaneously children of an other path.” The Honzan text has gedo 
ken $18 54 (“view of an other path”) for gedé ji #48 5d (“children of an other path”). 

42 seven high and eight across (shichijii hachio C#t/\ #4): I.e., unimpeded anywhere; 
literally, “seven vertical; eight horizontal,” a fixed expression. 

“it’s not that it lacks practice and verification” (shushd soku fu mu (Zee BI 4): 
l.e., it is “nondefiling” (fuzenna) spiritual practice. From the dialogue, recorded in the 
shinji Shobégenz6 2 EYEAR RK (DZZ.5:178, case 101) and often alluded to by Dégen, 
between the Sixth Ancestor, Huineng #4, and his disciple Nanyue Huairang FA Rta 
(677-744): see Supplemental Notes, s.v. “Practice and verification,” and “Not defiled.”
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[29:19] 

し か あれ ば す な は ち 、 現 成 所 有 の 功徳 を あや し むこ と あ た は ず 、 し ば らく 十 
方 の 水 を 十 方 に し て 著 眼 者 すべ き 時 節 を 参 湯 すべ し 。 人 天 の 、 水 を みる と き 
DADBEICHOT, KO, KXAZABRBHY), KO, KEMERBTARWZ 

に 、 水 の 、 水 を 道 著 す る 診 究 あり 。 自己 の 、 自 己 に 相 逢 する 通路 を 現 成せ し 
むべ し 、 他 己 の 、 他 己 を 参 徹 する 活路 を 進 退 すべ し 、 跳 出す べし 。 

This being the case, we cannot doubt the many virtues realized [by wa- 
ter]. We should study for a bit the occasions when we look at the water 
of the ten directions in the ten directions.* This is not a study only of the 
time when humans or devas see water: there is a study of water seeing 
water. Water practices and verifies water; hence, there is an investigation 

of water speaking water. We should bring to realization the way through 
on which the self encounters the self; we should advance and retreat 

along, we should spring forth from, the way out on which the other stud- 
ies and fully comprehends the other.” 

[29:20] {1:321} 
お ほ よ そ 山 水 を みる こと 、 種 類 に し た が ひ て 不同 あり 。 い は ゆる 水 を みる 
に 、 現 瑞 と みる も の あり 。 し か あれ ども 、 環 贅 を 水 と みる に は あら ず 。 わ 
れ ら が な に と みる か た ち を 、 か れ が 水 と すら ん 。 かれ が 環 区 は 、 わ れ 水 と 
BA, 水 を 妙 華 と みる あり 。 し か あれ ど 、 華 を 水 と も ちい る に あら ず 。 鬼 
は 、 水 を も て 猛 火 と みる 、 濃 血 と みる 。 feAli, SRLADA, BBLS! 
る 。 ある ひ は 七 費 摩 尼 丈 と みる 、 あ る ひ は 樹林 乏 長 と みる 、 あ る ひ は 清浄 
解脱 の 法 性 と みる 、 あ る ひ は 候 貫 人 磐 と みる 、 あ る ひ は 身 相 心性 と みる 。 
人 間 、 こ れ を 水 と みる 、 殺 活 の 因 線 な り 。 

In general, then, the seeing of mountains and waters differs according 
to the type of being.” In seeing water, there are beings that see it as a 
jeweled necklace. This does not mean, however, that they see a jeweled 
necklace as water. How, then, do we see what they consider water? Their 
  

43 the occasions when we look at the water of the ten directions in the ten direc- 
tions (jippd no mizu o jippo ni shite jakugankan su beki jisetsu tH OKE+FAICUT 
GARG ST ~ & WFR): Judging from what follows below, this can probably be taken to 
mean more simply “the various ways in which water is seen.” 

44 the way through (‘siiro i428); the way out (katsuro i&#4): The translation seeks 
to retain something of the play with these two terms for “road” that occur with some 
frequency in Dégen’s writing. The former suggests a “route” or “passageway” to some 

destination; the latter (while sometimes interpreted in Dogen as “living, or vital, path’’) 
has the common meaning of “life-saving path” — i.e., an “outlet” from a life-threatening 
Situation or an “avenue” of survival. 

45 differs according to the type of being (shurui ni shitagaite fudo ari FAFAIC LUT 
DOT All & Y ): Dogen draws here on the Buddhist teaching, found especially in Yo- 
gacara literature, known as “the four views of water” (issui shiken —7K PU 51): devas see 

water as jeweled ground, humans as water, pretas (“hungry ghosts’) as pus and blood, 

fish as a dwelling. (See, e.g., Xuanzang’s %4& translation of the She dasheng lun shi 搬 
KIC iw FZ, T.1598.31:402c-16-19.)
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jeweled necklace is what we see as water. Some see water as marvelous 
flowers, though this does not mean that they use flowers as water. Ghosts 
see water as raging flames or see it as pus and blood. Dragons and fish 
see it as a palace or see it as a tower. Some see it as the mani jewel and 
the seven treasures, or see it as woods and walls, or see it as the pure, 

liberated dharma nature, or see it as the true human body, or see it as the 
physical marks and mental nature.*° Humans see these as water. They are 
the causes and conditions that kill it and give it life.*’ 

[29:21] 
すでに 随 類 の 所 見 不同 な り 、 し ば らく これ を 疑 著 すべ し 。 一 境 を みる に 
見 し な じ な な り と や せん 、 諸 象 を 一 境 な り と 誤 氏 せり と や せん 、 功 夫 の 頂 
額 に さら に 功夫 すべ し 。 し か あれ ば す な は ち 、 修 誇 道 も 一 般 ・ 十 般 な る 

べから ず 、 究 韻 の 境界 も 千種 萬 般 な る べき な り 。 

So, what is seen is different according to the type [of being that sees 
it]. Now, we should question this a bit. Is it that there are various ways of 
seeing one object? Or is it that we have mistaken various images for one 
object? At the peak of our concentrated effort on this, we should concen- 
trate still more. Therefore, our practice and verification, our pursuit of 

the way, must also be not merely of one or two kinds, and the ultimate 
realm must also have a thousand types and ten thousand kinds. 

[29:22] 
さら に この 宗旨 を 憶 想 する に 、 諸 類 の 水 た と ひ お ほし と い へ ども 、 本 水 な 
き が ご と し 、 諸 類 の 水 な き が ご と し 。 し か あれ ども 、 随 類 の 諸 水 、 そ れ 心 
に よら ず 、 身 に よら ず 、 業 より 生 ぜ ず 。 依 目 に あら ず 、 依 他 に あら ず 、 依 

  

46 mani jewel and the seven treasures (shippd mani ju CEE): “The mani jew- 
el” (mani ju FESEER) here likely refers to the cinta-mani, or “wish-fulfilling gem” (nyoi 
7z 如意 珠 )、 said to be the property of the dragon king. This gem often appears in lists 
of the seven treasures (see above, Note 22); hence the combination here might best be 

understood as “the mani jewel and the [other] seven treasures.” 

true human body (shinjitsu nintai 2% A #2): A fairly common Zen expression used to 
identify the individual with the dharma realm. Appears in the shinji Shobdgenzo IF 1E 

YEAR Hk (DZZ.5:196, case 131) and several times in Dégen’s writings; see Supplementary 
Notes, s.v. “True human body.” 

physical marks and mental nature (shinso shinshd 身 相 心性 ): An unusual combi- 
nation, not found elsewhere in Ddgen’s writings, that plays with the two compounds, 
shinjin 4% (“body and mind”) and sdshé fAT£ (“marks and nature”); while it might be 
understood simply as “body and mind,” given the context, it may well invoke the aus- 
picious marks (s6 #8) of the buddha body and awakened nature (sho 性 ) of the buddha 

mind. See Supplementary Notes, s.v. “Body and mind.” 

47 they are the causes and conditions that kill it and give it life (sekkatsu no innen 

nari #15 @ kk 72 Y ): A rather obscure remark, in which neither the grammatical sub- 
ject nor the object is expressed; generally taken to mean that water comes into and goes 
out of existence depending on the various ways of seeing given here.
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水 の 箕 脱 あり 。 し か あれ ば 、 水 は 地 ・ 水 ・ 火 ・ 風 ・ 空 ・ 識 等 に あら ず 、 7K 
は 青 ・ 黄 ・ 赤 ・ 曰 ・ 黒 等 に あら ず 、 色 ・ 表 ・ 香 ・ 味 ・ 角 ・ 法 等 に あら ざれ 
ども 、 地 水 火 風 空 等 の 水 、 お の づか ら 現 成せ り 。 

If we reflect further on this point, although we may say there is water 
of the various types, it would seem there is no original water, no water 
of various types. Nevertheless, the various waters in accordance with the 
types [of beings] do not depend on their minds, do not depend on their 
bodies; they do not arise from their karma; they are not dependent on 
self; they are not dependent on other. They have a transcendence depen- 
dent on water.*® Therefore, water is not [the water of] earth, water, fire, 

wind, space, or consciousness; it 1s not blue, yellow, red, white, or black; 

it is not form, sound, smell, taste, touch, or dharma.” Nevertheless, the 

waters of earth, water, fire, wind, space, and the rest, have appeared of 

their own accord. 

[29:23] 

か く の ご と く な れ ば 、 逢 今 の 國 土 ・ 宮 殿 、 な に も の の 能成 ・ 所 成 と あき ら 

めい は ん こと か た か る べし 。 空 輪 ・ 風 輪 に か か れる と 道 著 する 、 わ が まこ 
と に あら ず 、 他 の まこ と に あら ず 、 小 見 の 測度 を 擬 議 する な り 。 か か れる 
と ころ な くば 住 す べから ず 、 と お も ふ に よ り て 、 こ の 道 閉 する な り 。 

This being the case, it becomes difficult to explain by what and of 
what the present land and palace are made. To say that they rest on the 
wheel of space and the wheel of wind is true neither for oneself nor for 
others; it is just considering the speculations of small views and 1s said 
only out of fear that, without some place of support, they could not abide 
anywhere. デ 

  

48 They have a transcendence dependent on water (esui no todatsu ari {K7K Ae 

& ) ): Usually taken to mean that water just as itself transcends itself. 

49 earth, water, fire, wind, space, or consciousness (chi sui ka fu kit shiki H+ 7K - 

kK + fil + 22 + GK): Le., the six “elements” (roku dai 7\XK) of Buddhist physics. See Sup- 
plementary Notes, s.v. “Four elements and five aggregates.” 

blue, yellow, red, white, or black (shd 6 shaku byaku koku & + B+ dR > A’ HB): Le., 
the five primary colors (go shiki 4.) according to Buddhist usage; water is associated 
with the color white. 

form, sound, smell, taste, touch, or dharma (shiki sh6 kd mi soku ho 色 ・ + & > 
RE + fi) - Y4): Le., the six sense objects recognized in Buddhist epistemology; the last (hd 
/#) represents the object of the mental sense organ (S. manas ®). 

30 the wheel of space and the wheel of wind (kirin furin 22% ° /E\@i): Le., two of 

the four disks, or wheels (S. mandala), beneath the earth in Buddhist cosmology: in 

descending order, wind, water, metal, and space.
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[29:24] {1:322} 
HS. HIE, BAR BAPTE. 

A buddha has said, “All dharmas are ultimately liberated; they have 
no abode.””' 

[29:25] 
LOL, 解脱 に し て 撃 績 な し と い へ ども 、 諸 法 住 位 せ り 。 し か ある に 、 
人 間 の 水 を みる に 、 流 注 し て と ど ま ら ざる と みる 一 途 あ り 。 その 流 に 多 般 
あり 、 こ れ 人 見 の 一 端 な り 。 い は ゆる 地 を 流通 し 、 空 を 流通 し 、 上 方 に 流 
通し 、 下 方 に 流通 す 。 一 曲 に も な が れ 、 九 淵 に も な が る 。 の ぼり て 雲 を な 
し 、 く だ り て ふち を な す 。 

We should realize that, although they may be liberated, without any 
bonds, “the dharmas abide in their positions.”°? However, when humans 
look at water, they have the one way that sees it only as flowing without 
rest. This flow takes many forms, of which the human view is but one. 
[ Water] flows over the earth; it flows across the sky; it flows up; it flows 
down. It flows around bends and into deep abysses. It mounts up to form 
clouds; it descends to form pools. 

[29:26] 

MPA. 728, LARA. PRR, 

The Wenzi says, “The way of water, ascending to heaven, becomes rain 

and dew; descending to earth, becomes rivers and streams.” 

[29:27] 

いま 俗 の いふ と ころ 、 な ほか く の ご と し 。 備 祖 の 見 孫 と 称せ ん と も が ら 、 
俗 よ り も くら か らん は 、 も と も は づ べ し 。 い は く 、 水 の 道 は 、 水 の 所 知覚 

に あら ざれ ども 、 水 よく 現行 す 。 水 の 不知 和 覚 に あら ざれ ども 、 水 よく 現行 
する な り 。 

  

51 “All dharmas are ultimately liberated; they have no abode” (issai shoho, hikkyo 

gedatsu, mu u shojii —OWagi&, FcR, REA PTE): An exact source of this saying 
has not been identified. It is sometimes suggested that the quotation represents a para- 
phrase of the final words of the Fourth Ancestor, “All dharmas in their entirety are liber- 
ated” (issai shohé shikkai gedatsu — Wit i&28 SARL), quoted in Dégen’s “Shdbdgenzo 
gyoji” 正 法眼 蔵 行 持 (DZZ.1:186). One can also find similar phrases in the sitras: see, 
e.g., Da baoji jing KFA, T.310.11:21023; 499a28-29. 

52 “the dharmas abide in their positions” (shohd jiti seri miE{ELL+  ): For this us- 
age, see above, Note 2. Dogen seems here to be identifying this phrase with the statement 
in the quotation, “they have no abode.” 

53. The Wenzi (Monshi X--): The early Daoist classic, later known as the Jong xuan 

zhen jing if “IB, attributed to a Master Wen 3C-f-, supposed to have been a follower 
of Laozi. The quotation reflects a line in Book 1, Daoyuan i83t (KR.5c0118.001.7b).
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Such is said even by a layman; it would be shameful indeed if those 
who call themselves descendants of the buddhas and ancestors were 
more ignorant than a layman. It says that, although “the way of water” 
is not perceived by water, water actually functions [as water]; although 
“the way of water” is not unperceived by water, water actually functions 
[as water]. 

[29:28] {1:323} 

LR MB. EV, LOL, Kid, WS SIE DER: ELAXDOIE 
り て 雨 串 を な す な り 。 雨 赴 は 、 世 界 に し た か ふ て し な じ な な り 。 水 の いた 
ら ざ る と ころ ある と いふ は 、 小 乗 殴 聞 教 な り 、 あ る ひ は 外道 の 邪教 な り 。 
水 は 火 燈 裏 に も いた る な り 、 心 念 ・ 思 量 ・ 分 別 香 に も いた る な り 、 覚 知 ・ 

借 性 裏 に も ちい た る な り 。 

“Ascending to heaven, it becomes rain and dew.” We should realize 
that water climbs to so many heavens and heights and becomes rain and 
dew. “Rain and dew” are of various kinds, in accordance with the vari- 

ous worlds. To say that there are places to which water does not reach is 
the sravaka teaching of the Small Vehicle or the false teaching of other 
paths. Water extends into flames; it extends into thought, reasoning, and 
discrimination; it extends into perception and the buddha nature. 

[29:29] 
PHB TI, LONL. KO FHT SER, Wwe zeT RY, WIA OR, 
よく 賢人 と な る 。 いま 人 過 愚 ・ 唐 流 の お も は く は 、 水 は か な ら ず 江 河 ・ 海 川 
に ある と お も へ り 。 し か に は あら ず 、 水 の な か に 江 海 を な せり 。 し か あれ 
ば 、 江 海 な ら ぬ と ころ に も 水 は あ り 。 水 の 下地 する と き 、 江 海 の 功 を な す 
の みな り 。 

“Descending to earth, it becomes rivers and streams.” We should re- 
alize that, when water descends to earth, it becomes rivers and streams. 

The spirits of rivers and streams become worthies. Common fools and 
mediocre types think that water is always in rivers, streams, and seas; 
but this is not so: it makes rivers and seas within water. Therefore, water 

is in places that are not rivers and seas; it 1s just that, when water “de- 

scends to earth,” it works as rivers and seas. 

[29:30] 

ERKO, (Me 7ELODZECMAZEHIT, HRHSNADOT. HHA 
POET, LBPFRPOT, —HOZDICE, BROMMLMMAYO, LAD 
dA, PREOZRADICKHZICH ST, KEBICHEHADILHOTF, 水 の 所 
在 、 す で に 三 際 に か か は れず 、 法 界 に か か は れず 。 し か も か く の ご と く な 
り と い へ ども 、 水 現 成 の 公 案 な り 。 

Moreover, we should not study that, when water has become rivers 

and seas, there is then no world and no buddha land [within water]: in- 
calculable buddha lands are realized even within a single drop of water.
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Consequently, it is not that water exists within the buddha land, nor that 
the buddha land exists within water: the locus of water’s existence has 
nothing to do with the three junctures, nothing to do with the dharma 
realm.>* Nevertheless, though it may be like this, it is the koan of the 
realization of water. 

[29:31] 

MBFADVWITE DE DAICIZ, KDFEOEOPFWESD, KOWE ALLA, (BFAD 
Teo THARP A7RAY, COMIC EY CT. HADAROPFKAFUCCHDEL, 
Bett, 

Wherever the buddhas and ancestors are, water is always there; wher- 
ever water 1s, there the buddhas and ancestors always appear. Therefore, 
the buddhas and ancestors have always taken up water as their body and 
mind, as their thinking. 

[29:32] 

し か あれ ば す な は ち 、 水 は か み に の ぼら ず と いふ は 、 内 外 の 典籍 に あら 
ず 。 水 之 道 は 、 上 下 ・ 縦 横 に 通達 する な り 。 し か ある に 、 人 経 の な か に 、 
火 風 は 上 に の ぼり 、 地 水 は 下 に くだ る 。 この 上 下 は 、 診 學 す る と ころ な 
り 。 い は ゆる 、 介 道 の 上 下 を 診 況 す る な り 。 い は ゆる 、 地 水 の ゆ く と ころ 
を 下 と する な り 、 下 を 地 水 の ゆく と ころ と する に あら ず 。 火 風 の ゆ く と こ 
ろ は 上 な り 。 法界 か な ら ず し も 上 下 四 維 の 量 に か か は る べから ざれ ども 、 
四 大 ・ 五 大 ・ 六 大 等 の 行 虎 に より て 、 し ば らく 方 隅 法 界 を 建立 する の みな 
), HARRI, DA, PP BIRII, Ld. ERSILH OF, MAb BER ZS 
Y) HEAR Y GER Ze OY, 

Thus, [the idea] that water does not climb up is to be found in neither 
the inner nor outer texts. “The way of water” penetrates everywhere, 
above and below, vertically and horizontally. Still, in the siitras of the 
buddhas, fire and wind go up, while earth and water go down. But this 
“up” and “down” bears some study — the study of the “up” and “down” 
of the way of the buddhas. That is, where earth and water go is consid- 
ered “down”; but “down” here does not mean some place to which earth 
and water go. Where fire and wind go ts “up.” While the dharma realm 
is not necessarily connected with measures of up and down or the four 
directions, simply on the basis of the movements of the four, five, or six 

elements, we provisionally set up a dharma realm with directions.~ It 
is not that the heaven of non-conception 1s above and the avici hell 1s 
  

54 three junctures (sansai =§R): I.e., “the three times” (sansei = tt), or periods, of 

past, present, and future. 

55 found in neither the inner nor outer texts (naige no tenseki ni 7 の 2 内 外 の 典籍 
(cd VF): Le., occurs in neither Buddhist nor non-Buddhist texts. 

56 the four, five, or six elements (shidai godai rokudai PUK + HK + NK): For the 
six elements, see above, Note 49; the set of five elements omits consciousness; the four 

elements, space.
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below: avici is the entire dharma realm; the heaven of non-conception is 
the entire dharma realm.”’ 

[29:33] {1:324} 
LMA, HEAD, KE BREAD LR, AD, SBReEAZABTIESTR 
る べし 、 さ ら に な が れ ゆ く と 知見 すべ か ら ず 。 も し 傍観 あり て 、 な ん ぢ が 
宮殿 は 流水 な り と 包 説 せん と き は 、 わ れ ら が いま 山 流 の 道 著 を 聞 著 する が 
ご と く 、 龍 魚 た ち ま ち に 驚 疑 すべ き な り 。 さらに 宮 威 ・ 柄 闘 の 欄 階 ・ 露 柱 
は 、 か く の ご と く の 説 閉 あ る と 保 任 する こと も あら ん 。 この 料理 、 し づか 
に お も ひき た り 、 お も ひも て ゆく べし 。 この 性 表 に 透 腕 を 光 せ ざれ ば 、 過 
夫 の 身心 を 解脱 せる に あら ず 、 人 祖 の 國 土 を 究 款 せ る に あら ず 、 人 凡夫 の 國 
土 を 究 美 せる に あら ず 、 過 夫 の 宮殿 を 完 書 せ る に あら ず 。 

Nevertheless, when dragons and fish see water as a palace, it must be 
just as when humans see palaces: they would not know it as flowing. 
And, if some onlooker were to explain to them, “your palace is flowing 
water,” they would surely be just as amazed as we are now to hear it said 
that mountains flow. Still, there might also be some who would accept 
such an explanation of the railings, stairs, and pillars of palaces and pa- 
vilions. We should be calmly considering, over and over, how to handle 
this. If we do not study liberation in these confines, we have not liberated 
ourselves from the body and mind of the common person, we have not 
exhaustively investigated the land of the buddhas and ancestors, we have 
not exhaustively investigated the land of the common person, we have 
not exhaustively investigated the palace of the common person.°® 

[29:34] 

いま 人 間 に は 、 海 の ここ ろ 、 江 の ここ ろ を 、 ふ か く 水 と 知見 せり と い へ 
ども 、 龍 魚 等 、 い か な る も の を も て 水 と 知見 し 、 水 と 使用 す と 、 い まだ し 
ら ず 。 お ろか に 、 わ が 水 と 知見 する を 、 い づれ の た ぐ ひ も 水 に も ちい る ら 
ん 、 と 認 ず る こと な か れ 。 

Although humans may have fully known the heart of the seas and the 
heart of the rivers, as water, just what kind of thing dragons, fish, and 

other beings know as water and use as water we do not yet know. Do 
not foolishly assume that every type of being must use as water what we 
know as water. 

  

57 the heaven of non-conception (musd ten #£48XK); the avici hell (abi goku 阿鼻 
jak): I.e., the zenith and nadir of the world. The heaven of non-conception (S. asam/fiika) 
represents the highest of the heavens associated with the four dhyanas (shizen ten DUie 
KR); avici (“without interval”; mugen #£[A)) is the lowest of the hot hells, where suffering 
is “uninterrupted.” 

58 liberation in these confines (kono henpyd ni todatsu — Mi K (CGA): Presumably, 
freedom from fixed categories based on particular perspectives. For this usage of todatsu 

efit, see above, Note 33.
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[29:35] 
VEBBOE DDS, KeROIALS, OEFHICAMOSNICLE EX 
LEANDOEF, TTA CHEDRAOEBRBTAL, HHO DSWAELSA 
MOKIL, PNSEINKAICEDMATSEBSTFPAZRYO, HAHOBR, 
# Tok dh) Crk 7ARLRCEBBTRAKZEY, 

When those studying Buddhism now seek to learn about water, they 
should not stick solely to the human; they should go on to study the 
water of the way of the buddhas. We should study how we see the water 
used by the buddhas and ancestors; we should study whether within the 
house of the buddhas and ancestors there is or is not water.°? 

* KOK OK OK 

[29:36] {1:325} 

山 は 、 超 古 超 今 よ り 大 聖 の 所 居 な り 。 賢人 ・ 聖 人 、 と も に 山 を 和 堂 奥 と せ 
り 、 山 を 身心 と せり 。 BA BAILED CT, 山 は 現 成せ る な り 。 お ば ほ よ 
そ 、 山 は 、 い くそ ば く の 大 聖 ・ 大 賢い りあ つま れる らん と お ぼ ゆ れ ど も 、 
山 は 、 い り ぬ る より この か た は 、 一 人 に あふ 一 人 も な き な り 、 た だ 山 の 活 

計 の 現 成す る の みな り 。 さらに いり きた りつ る 遺跡 、 な ほ の こ ら ず 。 世間 
に て 山 を の ぞ む 時 節 と 、 山 中 に て 山 に あふ 時 節 と 、 頂 額 ・ 眼 晴 、 は る か に 
こと な り 。 不 流 の 憶 想 、 お よび 不 流 の 知見 も 、 龍 魚の 知見 と 一 閑 な る べべ か 
ら ず 。 人 天 の 、 自 界 に と ころ を うる 、 他 類 こ れ を 疑 閉 し 、 あ る ひ は 句 著 に 
お よ ば ず 。 

From beyond the past and beyond the present, mountains have been 
the dwelling place of the great sages.°° Worthies and sages have all made 
the mountains their inner sanctum, their body and mind.°' And through 
these worthies and sages the mountains have appeared. However many 
great sages and great worthies we suppose have assembled in the moun- 
tains, ever since they entered the mountains no one has met a single one 
of them; it is only the expression of the mountain way of life. No traces 
of their having entered remains. The crown and eyes are completely dif- 
ferent when one is in the world gazing off at the mountains and when one 

  

59 the house of the buddhas and ancestors (busso no okuri (41 EB): A com- 
mon expression in Dégen’s writing (also written ##), it can imply both the “house,” or 
tradition of the masters, and the “chambers,” or innermost dwelling place of the masters. 
See Supplementary Notes, s.v. “Buddhas and ancestors.” 

60 From beyond the past and beyond the present (chdko chdkon yori ta HRG £ 
”)): Likely synonymous with the more common “beyond past and present” (chdkokon 

#2 44), “timeless” or “for all time.” 

61 inner sanctum (d66 =): The interior of the abbot’s quarters, used metaphorically 
for the innermost recesses of the tradition; very common in Dodgen’s writings, where it 
seems virtually synonymous with okuri BE.
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is in the mountains meeting the mountains. Our concept of not-flowing 
and our knowledge of not-flowing must not be the same as the dragon’s 
knowledge. Humans and devas take their places in their own worlds, and 
other beings may question this or they may not question it. 

[29:37] 

し か あれ ば 、 山 流 の 句 を IC B STALL BRICEDTADST, FE-IE 
これ 流 な り 、 括 一 は これ 不 流 な り 、 一 回 は 流 な り 、 一 回 は 不 流 な り 。 この 
診 究 な き が ご と き は 、 如 來 正法 輸 に あら ず 。 

Therefore, without giving way to our surprise and doubt, we should 
study the words “mountains flow” with the buddhas and ancestors. Tak- 
ing up one, it is flowing; taking up one, it is not flowing. At one turn, it 
is flowing; at one turn, not flowing.® If our study is not like this, it is not 
the true dharma wheel of the tathagatas. 

[29:38] 

TV I< . BRERA ER ES, AEE, 

An old buddha has said, 

“If you don’t wish to incur unremitting karma, 
Don’t denigrate the true dharma wheel of the Tathagata.’* 

  

62 crown and eyes (chdnei ganzei IAS - ARB): Two terms, common in Dodgen’s 

writing, for the true identity of someone or something. See Supplementary Notes, s.v. 
“Crown of the head,” “Eye.” The reference here could be either to the mountains or to 
those who enter the mountains (or both). 

63 Taking up one (nen ichi #4—); At one turn (ikkai —[8]): Presumably, both these 

terms refer to our study. The verb nen #4 is regularly used for the act of “taking up” a 
topic for consideration; “at one turn” here is likely equivalent to “at one time,” but note 
the possible play on the “dharma wheel” (Adrin /&m#; i.e., teachings) in the following 
sentence. 

64 the true dharma wheel of the tathagatas (nyorai shoborin R036 EYE #R): A com- 
mon expression in Buddhist literature for the true teachings of the buddhas. 

65 Anold buddha (kobutsu 4): From the Zhengdao ge #518 HK (T.2014.48:396b27), 
traditionally attributed to the early eighth-century Chan figure Yongjia Xuanjue 7k 3% 

覚 (d. 723). 

^*unremitting karma" (ze7 go 無間 業 ): Deeds the consequences of which lead to 

avici, the hell of incessant (S. Gnantarya) suffering (or, by some accounts, lead imme- 

diately to avici). The standard list of such deeds (matricide, patricide, killing an arhat, 
wounding a tathagata, and damaging the samgha) does not explicitly include denigration 
of the dharma (though one might well read this into the last member).
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[29:39] 
~Oj82, KAP RICBITC LY IMKIEICSIT AL, ZICH AL, GB 
に 銘 す べし 。 若 樹 ・ 若 石 に 銘 せ り 、 若 田 ・ 若 里 に 銘 せ り 。 

These words, we should engrave on our skin, flesh, bones, and mar- 

row, should engrave on our body and mind, our secondary and primary 
recompense, should engrave on emptiness, should engrave on form.” 
They are engraved “whether on trees or on rocks,” engraved “whether in 
fields or in villages.”*°’ 

[29:40] {1:326} 
BIZEE, WIR CBE OLA‘, WSBTAZAICBITS7YO, Wh 
か な ら ず 主 を 愛す る と き 、 聖 賢 ・ 高 徳 、 や ま に い る な り 。 聖 賢 、 や ま に す 
# と き 、 や ま 、 こ れ に 属す る が ゆえ に 、 樹 石 鬱 茂 な り 、 合 獣 吉 AYN, x 
れ 聖 賢 の 徳 を か うな ぶら し むる ゆえ な り 。 し る 太 し 、 山 は 賢 を この む 買 あ 
り 、 也 を この お む 買 あり 。 

Although we may say that mountains belong to the land, actually, they 
belong to those who love the mountains. When the mountains inevitably 
love their owners, the sages and worthies, and the eminently virtuous 
enter the mountains. And when the sages and worthies live in the moun- 
tains, because the mountains belong to them, trees and rocks flourish and 
abound, and the birds and beasts take on a supernatural excellence. This 
is because the sages and worthies have covered them with their virtue. 
We should realize that the mountains actually take delight in the worthy, 
actually take delight in the sage. 

  

66 skin, flesh, bones, and marrow (hi niku kotsu zui Fé A Ba): See above, Note 33. 

our body and mind, our secondary and primary recompense (shinjin esho HUMK 

iE): A combination found several times in Dogen’s writings but only infrequently else- 
where. See Supplementary Notes, s.v. “Body and mind,” and “Secondary and primary 
recompense.” 

should engrave on emptiness, should engrave on form (ki ni mei su beshi, shiki ni 
ze7 sz の es 空 に 銘 す べし 、 色 に 銘 す べし ): Doubtless alluding to the famous formula 
of the Heart Sutra; see Supplementary Notes, s.v. “Form is itself emptiness; emptiness 

is itself form.” 

67 engraved “whether on trees or on rocks,” engraved “whether in fields or in vil- 

lages” (nyaku ju nyaku seki ni mei seri, nyaku den nyaku ri ni mei seri Gt + AACE, 
せり 、 若 田 ・ 若 里 に 銘 せ り ): A combination of two scriptural allusions found together 

elsewhere in the S7622gezz6.“Whether on trees or on rocks” (nyaku ju nyaku seki tt 
若 石 ) refers to the tale in the Nirvana Sitra of Sakyamuni in a previous life, as the “boy 

of the Himalayas,” who wrote a Buddhist teaching on trees and rocks; see Supplementa- 
ry Notes. “Whether in fields or in villages” (nyaku den nyaku ri 4 4 #2) derives from 
a passage in the Lotus Siitra, in which Sakyamuni encourages his followers to preach the 
dharma in fields and villages; see Supplementary Notes.
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[29:4] ] 

帝 者 お ほ く WICHUC, BASEL, KECHRMT SL, TOORRMZ: 
0, CDEX, HPs HO TIPES, RMMEICHTAI¢LRWL. Bite 
の お よぶ と ころ 、 ま た く 山 賢 を 強 包 する こと な し 。 山 の 、 人 間 を は な れ た 
る こと 、 し り ぬ べし 。 由 咽 ・ 華 封 の その か み 、 黄 帝 こ れ を 寿 請 する に 、 KR 
行 し て 叩 頭 し て 、 廣 成 に と ふし な り 。 箱 迎 牟 尼 側 、 か つて 父 王 の 宮 を いで 
て 山 へ いれ り 。 し か あれ ども 、 父 王 、 や ま を うら みず 。 父 王 、 や ま に あ り 
て 太子 を お し ふる と も が ら を 、 あ や し まず 。 士 二 年 の 修道 、 お ほ く 山 に あ 
り 。 法王 の 運 盛 も 在 山 な り 。 ま こと に 輪 王 、 な ほ 山 を 強 師 せ ず 。 

It is an excellent example in past and present that many emperors have 
gone to the mountains to pay homage to the worthies and seek instruc- 
tion from great sages. At such times, they respected them as teachers 
and honored them without standing on social forms. For the reach of the 
imperial influence has no authority over the worthies of the mountains: 
it should be recognized that the mountains are beyond the human. At the 
time of Kongtong and the Hua Guard, when the Yellow Emperor made 
his visit, he went on his knees, prostrated himself, and begged instruction 
from Guang Chengzi. Again, Buddha Sakyamuni left the palace of his 
father the king and went into the mountains. Yet his father the king felt 
no resentment toward the mountains; his father the king felt no distrust 
of those in the mountains who instructed the prince. The twelve years of 
practicing the way were largely spent in the mountains, and it was in the 
mountains that the Dharma King’s felicitous opening occurred.” Truly, 
even a wheel-turning king does not wield authority over the mountains.” 

[29:42] 
し る べし 、 山 は 人 間 の さか ひ に あら ず 、 上 天 の さ か ひ に あら ず 。 人 慮 の 測 
度 を も て 、 山 を 知見 すべ か ら ず 。 も し 人 間 の 流 に 比 準 せ ず ば 、 た れ か 山 

流 、 山 不 流 等 を 名 着せ ん 。 

68 Atthe time of Kongtong and the Hua Guard (K6t6 Kahé no sono kami tills] + #8 
#1 D4 O27 A): Digen seems to be running together two stories from the ancient Daoist 
classic the Zhuangzi #£-4-, one dealing with the Yellow Emperor’s interview with Guang 
Chengzi 廣 成 子 of Mount Kongtong (Zaiyou 在 害 . KR.Sc0126.011.8a): the other, with 
Emperor Yao’s instruction by the Hua Guard (Tiandi 天地 , KR.Sc0126.012.3a-7a). The 

same combination occurs in the Eihei koroku 7k RREk (DZZ.4:170). 

69 The twelve years of practicing the way (jini nen no shudéd 十 二 年 の 修道 ): Pre- 
sumably, based on the tradition (found, e.g., in the Jingde chuandeng lu FTEIRIGER, 
T.2076.51:205b12-24), that Gautama left home at age nineteen and achieved awakening 
at age thirty — a tradition found in the section on Sakyamuni in “Shobdgenz6 gydji” IE 

{AR HT KF. The more common version of the Buddha’s life has him leaving his father’s 
palace at age twenty-nine and awakening under the bodhi tree at age thirty-five. 

  

Dharma King’s felicitous opening (06 no unkei 15 £0)1H/): Ie. the opening of 
Sakyamuni’s buddhahood. 

70 wheel-turning king (rinnd # =): The ideal monarch of Indian tradition; S. cakra- 
vartin.
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We should understand that the mountains are not within the boundaries 
of the human, not within the boundaries of the heavens. They are not to 
be known with the calculations of human thinking. If only we did not 
compare them with flowing among humans, who would have any doubts 
about such things as the mountains’ flowing or not flowing? 

[29:43] 
ある ひ は むか し より の 賢人 ・ 聖 人 、 ま ま に 水 に すむ も あり 。 水 に すむ と 
き 、 魚 を つる あり 、 人 を つる あり 、 道 を つる あり 。 こ れ と も に 、 古 座 、 
水中 の 風流 な り 。 さ ら に すす みて 、 自 己 を つる ある べし 、 釣 を つる ある で 
し 、 釣 に つら る る ある 太 し 、 道 に つら る る ある 記し 。 

Again, since ancient times, the worthies and the sages have sometimes 
lived by the water. When they live by the water, they hook fish. Or they 
hook people, or they hook the way. These are all ancient traditions of 
being in the water. And going further, there should be hooking oneself; 
there should be hooking the hook; there should be being hooked by the 
hook; there should be being hooked by the way. 

[29:44] {1:327} 
むか し 徳 誠 和 向 、 た ち ま ち に 薬 山 を は な れ て 江 心 に すみ し 、 す な は ち 華 亭 
江 の 賢 明 を えた る な り 。 魚 を つら ざら ん や 、 人 を つら ざら ん や 、 水 を つら 
さら ん や 、 み づか ら を つら ざら ん や 。 人 の 、 徳 誠 を みる こと を うる は 、 徳 
誠 な り 。 徳 誠 の 、 人 を 接する は 、 人 に あふ な り 。 

Long ago, when Reverend Decheng suddenly left Yaoshan and went 
to live on the river, he got the worthy sage of the Huating River.” Is this 
not hooking a fish? Is it not hooking a person? Is it not hooking water? Is 
it not hooking himself? That the person got to see Decheng is Decheng: 
Decheng’s engaging the person is his meeting the person.” 

  

71 Reverend Decheng (7okuj6 oshd {#ak FN fa] ): I.e., Chuanzi (“the Boatman”) Decheng 
船 子 徳 誠 (dates unknown). a disciple of Yaoshan Weiyan 32 LHe (k& (751-834). After 
studying with Yaoshan for thirty years, he became a boatman on the Huating River #2 
江 (in Jiangsu). There he met Jiashan Shanhui 2 112#@ (805-881). After transmitting 
the dharma to Shanhui by throwing him in the river, Decheng tipped over his boat and 
vanished into the water. Dogen records this well-known story in his shinji Shobogenzo 

眞 字 正法 眼 蔵 (DZZ.$:168-172. case 90). 

worthy sage (kenshd #2): L.e., Shanhui 善 党 . The epithet ん ezso 賢 聖 here should prob- 
ably be taken as the compound term (also read kense/) for a wise and virtuous person. 

72 That the person got to see Decheng is Decheng (hito no, TokujO o miru koto の uru 
wo, 7o ん 7 の 7g7 人 の 、 徳 誠 を みる こと を うる は 、 M7 9): May be taken to mean, 
“the reason that Jiashan was able to meet Decheng is that Jiashan was himself Decheng.” 
The subsequent sentence suggests, “Decheng’s instructing Jiashan was Jiashan encoun- 
tering himself.”
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[29:45] 

世界 に 水 あ り と いふ の み に あ ら ず 、 水 界 に 世界 あり 。 水中 の 、 か く の ご と 
く あ る の み に あ ら ず 、 雲 中 に も 有情 世界 あり 、 風 中 に も 有情 世界 あり 、 Kk 
中 に も 有情 世界 あり 、 地 中 に も 有情 世界 あり 、 法 界 中 に も 有情 世界 あり 、 
一 茎 草 中 に も 有情 世界 あり 、 一 持 杖 中 に も 有情 世界 あり 。 有情 世 界 あ る が 
ご と き は 、 そ の と ころ 、 か な ら ず 人 矯 祖 世 界 あ り 。 か く の ご と く の 道 理 、 よ 
く よく 参加 すべ し 。 

It is not the case simply that there is water in the world; within the 
world of water there is a world. And this is true not only within water: 
within clouds as well there is a world of sentient beings; within wind 
there is a world of sentient beings; within fire there is a world of sen- 
tient beings; within earth there is a world of sentient beings. Within the 
dharma realm there is a world of sentient beings; within a single blade 
of grass there is a world of sentient beings; within a single staff there 
is a world of sentient beings. And wherever there is a world of sentient 
beings, there, invariably, is the world of the buddhas and ancestors. The 

reason this is so, we should study very carefully. 

[29:46] 
Lym vs, KIL INBRED SRO, MBC OT, HOALYO LBTS 
は 、 流 の こと ば 、 KMERBP]|TEO, HENID, HER LBB TOBY ZC, 
水 は 水 の 如 是 買 相 の みな り 、 水 臣 水 功徳 な り 、 流 に あら ず 。 一 水 の 流 を 娠 
究 し 、 不 流 を 参 究 する に 、 萬 法 の 究 美 、 た ちら まち に 現 成 する な り 。 UD 

に か くる る 山 あ り 、 澤 に か くる る 山 あ り 、 空 に か くる る 山 あ り 、 山 に か く 

る る 山 あ り 。 RICHIUT ABB HY, 

Thus, water is the palace of the real dragon; it is not flowing away.” If 
we regard it only as flowing, the word “flowing” is an insult to water: for 
it is like imposing “not flowing.” Water is nothing but “such real marks” 
of water; water is the virtues of water: it is not flowing.” In the investi- 
gation of the flowing or the not-flowing of a single [drop of] water, the 
exhaustive investigation of the myriad dharmas ts instantly realized. 

  

73 real dragon (shinryit (BE): In contrast to the carved dragon; from the well-known 
Chinese story of the Duke of She ###£24, famous for his love of carved dragons, who 
was one day visited by a real dragon and frightened out of his wits. The /ocus classicus 
of the story is Xinxu #1FF, Zashi 雑事 5.137. 

74 “such real marks” of water (mizu no nyoze jissé 7k @ kOe & t8): “Such real marks” 
or “the real marks of suchness” (nyoze jissd 20% Ht8) is a fixed expression indicating 
what something really is. The words here likely reflect a passage in the Lotus Sutra often 
invoked in the Sh6bdgenzo; see Supplementary Notes, s.v. “Only buddhas with buddhas 
can exhaustively investigate the real marks of the dharmas.” 

water is the virtues of water (sui ze sui kudoku nari KEK VMEZ7S 0 ): Dogen here 
switches to Chinese, as if quoting some (unidentified) source; perhaps, meaning some- 
thing like, “water is the sum total of the qualities of water.”
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Among mountains as well, there are mountains hidden in treasures; 
there are mountains hidden in marshes, mountains hidden in the sky; 
there are mountains hidden in mountains.” There is a study of mountains 
hidden in hiddenness.”° 

[29:47] 
古 俺 云 、 山 是 山 、 水 是 水 。 

An old buddha has said, “Mountains are mountains, waters are waters. 

[29:48] 

この 道 取 は 、 や ま 、 こ れ や ま 、 と いふ に あら ず 、 山 これ や ま 、 と いふ な 
り 。 し か あれ ば 、 山 を 参 究 すべ し 。 山 を 辺 久 すれ ば 、 山 に 功夫 な り 。 かく 
の ご と く 、 山 水 お の づか ら 、 賢 を な し 、 聖 を な す な り 。 

These words do not say that mountains are mountains; they say that 
mountains are mountains. Therefore, we should thoroughly investigate 
these mountains. When we thoroughly investigate the mountains, this is 
the mountain training.’* In this way, mountains and waters themselves 
make worthies and make sages. 

9977 

  

75 mountains hidden in treasures (takara ni kakururu yama 費 に か くる る 山 ): 
It is not clear whether Dogen had in mind specific examples of hidden mountains in 
this sentence. Here, he may have been thinking of Mount Sumeru, each of the four 
sides of which is said to be composed of a different precious substance: gold, silver, 

vaidirya (beryl), and sphatika (crystal). (See, e.g., Apidamo jushe lun (l BEE im, 
T.1558.29:57b14-15.) 

mountains hidden in marshes (sawa ni kakururu yama (#(27>< 4 4\U): Reminiscent 
of a line in the Zhuangzi 4+ (Dazongshi KA<EM, KR.5c0126.006.4a) that is quoted ina 
number of Zen texts: “Hide the boat in the gully; hide the mountain in the marsh” (zang 
zhou yu he, zang shan yu ze ie Fit WS 8X, ee LS). (The original text is better read “hide 
the fishnet [shan] il] in the marsh.”) 

mountains hidden in the sky (sora ni kakururu yama 28(22>< 4 41): Or “mountains 

hidden in emptiness” (kit 22). 

76 study of mountains hidden in hiddenness (26 ni zdsan suru sangaku jelc ix 
Z Be): Or, perhaps, “study of hiding mountains in hiddenness,” if we read the unusual 
form z6san suru jx 4 as a verb-object construction. 

77 “Mountains are mountains, waters are waters” (san ze san, sui ze sui Ue, 水 
je 7k): A phrase occurring often in Zen literature. Most often associated with a saying of 
Yunmen Wenyan 22P9 3c{ (Yunmen yulu 2 PAaek, T.1988.47:547c1 1-12): 

af tUfalt-, SAB, RK, Wee Wiktek, (EGE. 

Reverends, do not have deluded notions. Heaven is heaven, earth is earth; mountains 

are mountains, waters are waters; monks are monks, laymen are laymen. 

78 this is the mountain training (yama ni kufui nari 山 に 功夫 な り ): Depending on 
how one wishes to read the particle ni {< here, this might be understood as “concentrated 
effort in (ni okite (24 X T) the mountains,” “concentrated effort by (ni yorite (C £ 9 T) 

the mountains,” or “concentrated effort as (nite {CT ) the mountains.”
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{1:328} 

TE BRR ek LL 7K Eo — TL 

Treasury of the True Dharma Eye 

The Mountains and Waters Sutra 

Number 29 

[Ryimonji MS:] 

A esc EBA A PR, a Fl] RR 
Presented to the assembly at Kannon Dori Kosho Horin Monastery; 

eighteenth day, tenth month of the senior metal year of the rat, the first 
year of Ninji [3 November 1240]” 

[Himitsu MS:] 

AoE RAKSHA, RNR SREB. BL 
Copied this at the acolyte’s office, Kippo Monastery, Yoshida District, Esshu; 

third day, sixth month of the senior wood year of the dragon, the first 
year of Kangen [21 June 1243]. Ejo*° 

  

79 The Himitsu $426 MS shares an identical colophon. 

80 This colophon is found only in the Himitsu #426 MS. 

Ejo &_E: Written with a homonym for Ejo 188, a practice also found in the Himitsu #z 
#8 MS of the “Mitsugo” #48 chapter.
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Sutra Reading 

Kankin 

INTRODUCTION 

This essay was composed at K6shOji in the autumn of 1241. It represents 
number 30 in both the seventy-five and sixty-chapter compilations of the 
Shobogenzo and number 21 in the Honzan edition. 

The title theme of the essay, kankin i, refers to the practices both 
of reading and reciting scripture. Dogen divides his essay on the theme 
into two quite different parts. In the first, he quotes and comments on 
nine sayings on sitra reading from the Chinese Chan literature (plus a 
tenth saying at the conclusion); in the second part, he provides detailed 
instruction on how to perform sutra reading ceremonies. The text rep- 
resents, then, an unusual combination of koan commentary and ritual 

manual, bringing together in one work two of Dogen’s favorite genres.



425 

IE TEER i — 

Treasury of the True harm Eye 

Number 30 

AR KS くく 

Sutra Reading 

[30:1] {1:3293 

hal HRS HE — 5 — EGE OER, HAOISLMRME BEV, HAUIIEMREDSH 
り る: Ae eV SIL, SRC OPMAZO, MRBEW SII, SRE OC OME 

。 DRO AB. SMROB OTA MOAI, MCOTE<KRY, Ba 
LE oe 2 %. Ke HOMBIChH OT, ONiRHRbe7R YO. HAGAZS 
り 。 

The practice and verification of anuttara-samyak-sambodhi sometimes 
employs wise friends, sometimes employs sutra scrolls.' “Wise friends” 
are the buddhas and ancestors of one’s whole self; “‘stitra scrolls’ are the 

sutra scrolls of one’s whole self.” This is so because the self of the whole 
of the buddhas and ancestors 1s the self of the whole of the sutra scrolls. 
Although it may be called the “self,” it has nothing to do with “I” and 
“you”; it is the living eye; it is the living fist.’ 
  

1 = anuttara-samyak-sambodhi (anokutara sanmyaku sanbodai b\t§2# = i == 
fe): “Unsurpassed, perfect awakening.” 

sometimes employs wise friends, sometimes employs sutra scrolls (arui wa chishiki 

o mochii, arui wa kyOkan o mochiiru 5 ONL Mime b DV, HAULERS bbV 
4): From a fixed expression, occurring often in the Shobdgenzo, for the two sources of 
Buddhist learning; see Supplementary Notes, s.v. “Whether from a wise friend, whether 
from a sutra scroll.” 

2 the buddhas and ancestors of one’s whole self (zen _jiko no busso £B A (64H): 
A tentative translation. The expression zen jiko &.4 C, rendered here “one’s whole self,” 

does not occur elsewhere in Dogen’s writing and is not attested in the extant Buddhist 
literature of his day. This translation follows the traditional reading, but the passage 
might also be parsed. “‘ Wise friends’ are all the buddhas and ancestors of one’s own self; 
‘stra scrolls’ are all the siitra scrolls of one’s own self. This is so because the self of all 
the buddhas and ancestors is the self of all the siitra scrolls.” 

3 living eye (Katsu ganzei (GARE); living fist (Katsu kentd {485H): Both “eye” and 
“fist” are regularly used as synechdoches for the true person — the former, in reference 
to the insight of the awakened; the latter, to the power of the Zen master. See Supplemen- 
tary Notes, s.v. “Eye,” “Fist.” The expression “living eye” (more often, simply katsugan 
{4HE) is common in the Zen literature and occurs several times in Dogen’s writing: “liv- 
ing fist,” on the other hand, is unusual and is not found elsewhere in the Shdbdgenzo.
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[30:2] 
LObHMED, BM: BM + HM - BM - SM + FMS & HICH ALD 
(E2570, LDHAIC, FRREIZ に あぶ 事 、 た や すき | こ あら すず 於 無量 國 中 、 
乃至 名 宇 不 可 得 聞 な り 、 於 修 祖 中 、 乃 至 名 字 不 可 得 聞 な り 、 於 命 脈 中 、 乃 
BA FRASER, PCH OASHIT, MARA - Bik: MBIT, 
MBs EY, POMDMRSEBaATARY, (OLX, He: We: 
逢 廣 ・ 鼻 遍 ・ 身 心 塵 虎 ・ 到 虎 ・ 聞 上 席 ・ 話 遍 の 聞 ・ 持 ・ 受 ・ 説 経 等 の 現 成 あ 
り 。 和久 求 名 聞 故 説 外道 論議 の 克 、 借 経 を 修行 すべ か ら ず 。 そ の ゆえ は 、 経 
壮 は 若 樹 ・ 若 石 の 舘 持 あ り 、 若 田 ・ 若 里 の 流布 あり 。 塵 間 の 演出 あり 、 屯 
空 の 開講 あり 。 

Nevertheless, there is thinking on sutras, reading sutras, reciting sutras, 
copying sutras, receiving siitras, and keeping siitras — all of which are 
the practice and verification of the buddhas and ancestors. To come into 
contact with the sutras of the buddhas, however, is not easy. “Jn incal- 

culable lands, even the name cannot be heard.”* Among the buddhas 
and ancestors, even the name cannot be heard; within their vital artery, 

even the name cannot be heard.’ If one is not a buddha and ancestor, one 

does not see or hear, read or recite, or elucidate the meaning of the sutra 

scrolls. It is from the study of the buddhas and ancestors that one eventu- 
ally comes to study something of the siitra scrolls.° At this time, there ap- 
pear the hearing, keeping, receiving and preaching of the sitras, through 
the sphere of the ear, sphere of the eye, sphere of the tongue, sphere of 
the nose, spheres of the objects of body and mind, the sphere of every- 
where; and the sphere of hearing and the sphere of speaking.’ The types 
  

4 “In incalculable lands, even the name cannot be heard” (0 muryo koku chi, nai- 

shi mydji fukatokumon 於 無量 國 中 、 乃至 名 字 不 可 得 聞 ): From the Lotus Siitra (Miaofa 
lianhua jing WHERE, T.262.9:38c2 1-21): 

SCPREM A, TERRE, PERE, DBAS RAGE, MOL ach eae. 
Manjusri, this Lotus gy in incalculable lands, even its name cannot be heard, 

much less can one see, receive or keep, read or recite it. 

5 Among the buddhas and ancestors (0 busso chi FS 64H F); within their vital 
artery (o meimyaku chi kS api): Dogen’s variations, also in Chinese, on the preced- 
ing stra passage. “Vital artery” (meimyaku fifik) refers to the lineage, or “blood line,” 
of the buddhas and ancestors. Presumably, the sense of the sentence is that, even within 
the lineage, there are those oblivious of the sutras — likely, an oblique reference to those 
who would treat the Zen tradition as a “separate transmission outside the teachings” (Ayo 
ge betsu den AA5H\{). See Supplementary Notes, s.v. “A separate transmission outside 
the teachings.” 

6 from the study of the buddhas and ancestors (busso sangaku yori (4182 £ 
) ): Ambiguous: can mean either “one’s study of (or with) the buddhas and ancestors,” 

or “the study by the buddhas and ancestors.” 

7 sphere of the ear (nisho Hii): Dogen begins here a list of “spheres” (sho Jit) 

derived from, and then playing with, the traditional Buddhist doctrine of the “twelve 
spheres” (or “bases”; jini sho + —Jit: S. dvadasdyatana) — i.e., the six sense organs 
(rokkon 7S4&; S. sad-indriya) and their objects (rokkyd 7\4%, or rokujin 7\EE; S. sad-
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who, “because they seek name and fame, preach the doctrines of other 
paths,” would not undertake the practice of the sutras of the buddhas. 
Therefore, with regard to the siitra scrolls, there is the transmission and 
maintaining of “whether on trees or on rocks”; there is the propagation 
of “whether in fields or in villages.” There are revelations of ksetra like 
dust motes, and there are the lectures of empty space.'° 
  

visaya). Ddgen’s list introduces the first four organs, then summarizes the remainder 
with “the spheres of the objects of body and mind” (shinjin jinsho AU FE mt); he then 
includes the playful “sphere of everywhere” (tdsho #l|#), an ordinary term for “every 

place”: and ends with the “spheres” of “hearing” and “speaking” (monsho washo fl maa 
jz), ordinary Chinese constructions meaning “what is heard” and “what is said.” 

8 “because they seek name and fame, preach the doctrines of other paths” (/ gu 

myomon ko setsu gedo rongi Fa Fel Bea Wb an ate): Ironically, derived from a passage 
in the Lotus Sutra (Miaofa lianhua jing WERE, T.262.9:36c3-6), in which other 
Buddhists are quoted as disparaging those who preach the sitra: 

beet ee, BAA BA, HH Bamee, APPR, AERA. RRA 
m, TAT ens, 
These bhiksus, because they are greedy for profit and support, preach the doctrines 
of other paths. They themselves fabricate this siitra, deceiving and confusing the 
worldly. Because they seek name and fame, they draw false distinctions in this sitra. 

would not undertake the practice of the siitras of the buddhas (bukkyo o shugyo su 
bekarazu (hE 2 1E1T FT ~7> F): Or “should not undertake the practice of the siitras 
of the buddhas.” 

9 “whether on trees or on rocks” (nyaku ju nyaku seki tt + 44); “whether in 

fields or in villages” (nyaku den nyaku 77 若田 ・ 若 里 ): A combination of two scriptural 
allusions found together elsewhere in the Shdbogenzo. “Whether on trees or on rocks” 
refers to the tale in the Nirvana Sitra of Sakyamuni in a previous life as the “boy of 
the Himalayas” who wrote a Buddhist teaching on trees and rocks; see Supplementary 
Notes. “Whether in fields or in villages” derives from a passage in the Lotus Sutra, in 
which Sakyamuni encourages his followers to preach the dharma in fields and villages; 
see Supplementary Notes. 

10 revelations of ksetra like dust motes (jinsetsu no enshutsu EEFl| 0) (4): Like- 
ly an allusion to a well-known passage in the Avatamsaka-sittra (Huayan jing SERRE, 
T.279.10:273b15-18): 

MAREE BSx TH 

企 於 一 鹿内 — UREA 

有一 聴 惹 人 THR ASA 
ARBEMAKEAE EF BE et ARE 
Suppose that there was a great sutra scroll, 

Equal in size to three thousand worlds, 
Existing within a single dust mote, 
And that all motes of dust, without exception, were like that. 
And suppose there was a sharp-witted person who, 
Being pure of eye, clearly saw it all, 
And breaking open the motes of dust, revealed the sutra scrolls, 
Widely and abundantly benefiting living beings. 

lectures of empty space (ん o ん 2 zo ん gX の 虚空 の 開講 ): Allusion to a conversation
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* KOK OK OK 

[30:3] {1:330} 

Be REA SLB KEN, ARES, BERR. KRABI eee, Wa, FS 
著 。 院 主 打 鐘 。 大 衆 才 集 。 山 陸 堂 、 良 久 便 下 座 忠 方 丈 。 院 主 随 後 白 云 、 和 
frie RSPAS RIA, MORES, Wa, MEARE, aA an, SFE 
老 僧 。 

The Ancient Ancestor of Yaoshan, Great Master Hongdao, had not as- 

cended the dharma hall in a long time.'' The head of cloister spoke to 
him saying, “The monks of the great assembly have long pined for the 
Reverend’s compassionate instruction.” 

Yaoshan said, “Ring the bell.” 

The head of cloister rang the bell, and the great assembly gathered 
accordingly. Yaoshan ascended the dharma hall; after a long while, he 
got down from the lecture seat and returned to the abbot’s quarters. 

The head of cloister followed behind him and said, “A while ago the 
Reverend agreed to preach the dharma for the assembly. Why did you 
not offer a single word?” 

Yaoshan said, “For sutras, there are sutra masters; for treatises, there 

are treatise masters. How can you doubt this old monk?” 

[30:4] 

BOMB SLoIAlL, BiBA Ash, APRA ARAREM ZED, LM bmntl 
も 、 し ば らく 胡 祖 に 寿 問 すべ し 、 邊 怪 得 和 和 沿 は な き に あら ず 、 い ぶ か し 、 
RU fe) ze {1 EB, 

The “compassionate instruction” given by the Ancient Ancestor is 
“For fists, there are fist masters; for eyes, there are eye masters.” Still, 

for a bit, we should bow and inquire of the ancient ancestor, “‘How can 
you doubt the Reverend?’ is not wrong, but I do wonder, of what is the 

Reverend a master?” 

* OK OK OK OK 

  

recorded in Dégen’s shinji Shobégenz6 ta FEAR HK (DZZ.5:126, case 4) and in his 
“Empty Space” chapter (“Shobégenzo koka” IEYEAR HEE Ze, DZZ.2:211); see Supple- 
mentary Notes, s.v. “Prelate Liang.” 

11 The Ancient Ancestor of Yaoshan, Great Master Hongdao ( Yakusan noso Gudo 

daishi 薬 山 暴 祖 弘道 大 師 ): I.e.. Yaoshan Weiyan 薬 山 惨 儀 (751-834). “Great Master 
Hongdao” (Gudé daishi 4/18 KEM) is a posthumous title; “ancient ancestor” (ndso #44) 
is an honorific. This anecdote occurs in a number of sources; see, e.g., Jingde chuandeng 

lu FEE ER (T.2076.5 1:31 1019-22). 

12 head of cloister (inju b+): The chief administrator of the monastery.
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[30:5] 

Gy BS YS LL et & 下 、 Tore ee aes: ina katte pleat 
AE OEE, ATIC, RAPER. BASIE, AS 
Ak, ARB AR at. RASH, 

In the assembly of the Eminent Ancestor Dajian of Mount Caox1 in 
Shaozhou, a monk named Fada, who specialized in reciting the Lotus 

Sutra, had come to study.'? The Eminent Ancestor recited a gatha for 
Fada: 

When the mind ts deluded, the Lotus turns It; 

When the mind ts awakened, it turns the Lotus.'* 

Reciting for long without clarifying the self 
Makes an enemy of the meaning. 
Having no thought, thought ts right; 
Having thought, thought becomes wrong." 
Without reckoning with either having or not having, 
We ride forever on the white ox cart.'® 

[30:6] £1:331} 

Le Savld, DRIER ICON, DBRS ED, A 6ICAKIBSA BE 
HS Aw, HRHEOIRRER RT HZEY | 

Thus, when the mind is deluded, it is turned by the Lotus; when the 

mind is awakened, it turns the Lotus. And further, when it springs forth 
from delusion and awakening, the Lotus turns the Lotus. 

  

13. the Eminent Ancestor Dajian of Mount Caoxi in Shaozhou (Sdshiu Sdkeizan 
Daikan koéso #8)" BBW KE 4B): Le., the Sixth Ancestor, Caoxi Huineng BYR SHE. 
His verse appears in the biography of Fada in several Chan sources (see, e.g., Jingde 
chuandeng lu sx {8 (BEER, T.2076.51:238a24-27). 

14 the Lotus turns it (Hokke ten (£224); it turns the Lotus (ten Hokke #4(4#2): The 
verse takes advantage of the use of the verb “to turn,” or “revolve” (fen #), in reference 
to turning the spindles on which a sitra is rolled (or the pages, if the sutra is folded in 
accordion fashion or bound into a book); it also means, by extension, “to read a sutra” 

(dokkyo aK). 

15 Having no thought, thought is right (munen nen so ん zz s76 無念 念 即 正 ): Here and 
below, the translation fails to capture the semantic range, crucial to this discussion, of 
the term nen *&, rendered here “thought” but also used for “memorizing,” “contemplat- 
ing,” and “reciting” texts. Hence, the expression “no thought” (munen #£73:), famous as 
a description of the Sixth Ancestor’s teaching on meditation, can here also imply “no 
recitation” of the Lotus. 

16 white ox cart (byakugosha AF #2): Reference to the one, buddha vehicle, as pre- 
sented in the famous parable of the burning house in the Lotus Sitra, in which a father 
lures his children from a burning house with the offer of goat, deer, and ox carts, and 
then, once they are safely outside, presents them with great carts pulled by swift white 
oxen; see Supplementary Notes, s.v. “Burning house.”
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[30:7] 

BK SCE SEC. PRES. UA, MRS Te, BRAC, 
ACARI THES. BREKSAAETE, ERB PH. PIP RBH. MAKEN, TEE 
HE, 

Fada, upon hearing the gatha, jumped for joy and praised it with a 
gatha of his own."’ 

Three thousand recitations of the sutra, 

Died with a single line by Caoxi.'® 
If the meaning of the advent ts not yet clear, 
How can we stop the madness of repeated births?!” 
The goat, deer, and ox, provisionally set up, 
Are proclaimed good in the beginning, middle, and end.°° 
Who knew that inside the burning house 
Was the king among dharmas from the start?” 

  

17 jumped for joy and praised it with a gatha (yuwyaku kangi, i ge san etsu HRPEEK 
=, LAA): This phrase and the following verse are quoted from Fada’s biography 
(e.g., at Jingde chuandeng lu TENE EER, T.2076.5 1:238b 13-18). 

18 Three thousand recitations of the sitra (kydju sanzen bu i} =F): Ear- 
lier in the biography, Fada tells Huineng, “I have already recited the Lotus Sutra as 
many as three thousand times” (nen hokkekyé i kyit senzen bu BIFBELR= FRM) 
(1.2076.51:237c24). 

19 meaning of the advent (shusse shi Hitt): I.e., the meaning of the buddhas’ “ap- 

pearance in the world,” which, according to the Lotus Siitra, is to guide living beings to 
buddhahood. See Supplementary Notes, s.v. “Buddhas, the world-honored ones, appear 
in the world for the reason of one great matter alone.” 

20 The goat, deer, and ox, provisionally set up (v6 roku go gonsetsu REF HER): 
Reference again to the parable of the burning house in the Lotus Siitra, where the three 
vehicles (Sravaka, pratyeka-buddha, and bodhisattva) of Buddhism, are likened respec- 

tively to goat, deer, and ox carts, which are not real but only provisionally offered by the 
father to lure his children from danger. See Supplementary Notes, s.v. “Burning house,” 
“Three vehicles.” 

proclaimed good in the beginning, middle, and end (shochiigo zez の 初中 後 善 揚 ): 
An allusion to a passage of the Lotus Sutra, as a description of the true dharma (shobo 1E 
i#); see Supplementary Notes, s.v. “Good in the beginning, middle, and end.” 

21 inside the burning house was the king among dharmas from the start (kataku 
nai, gen ze hotchit 6 ‘KEW, 7K PE): Reflecting Huineng’s teaching to Fada in 
the latter’s biography (Jingde chuandeng lu #T2{HtEEk, T.2076.51:2386-7) that it is 
because people do not realize they are already seated in the white ox cart that they seek 
the three carts outside. “King among dharmas” (hotchi 6 %#&'F £) refers to the ultimate 
teachings of Buddhism — in this case, the one, buddha vehicle. See Supplementary 
Notes, s.v. “Burning house.”
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[30:8] 
ENL*, BMA, HSK. HIZB, 

At that time, the Eminent Ancestor said, “From now on, you may be 
called a monk who thinks on the sitra.”*° 

[30:9] 
LANL, iBICSR(BH4IL Le, BIRR ROBBRO, CORMEO 
lL, AR: BASCbHOT, ARBRE, KESCNEMEDFTE 
4. TER BRERA ADATEYO . HMB MEIER ADATEY , 

We should realize that, in the way of the buddhas, there are “monks 
who think on the sutras” — this is directly pointed out by the Old Bud- 
dha Caoxi. The “thought” of the monk who thinks on the sutras” has 
nothing to do with having thought or not having thought: we do not 
reckon with having or not having. It is just, “from kalpa to kalpa, never 
releasing a scroll from your hand; from day to night, never a moment not 
thinking on it.” It is just, from sutra to sutra, never not a sutra. 

* OK OK OK 

[30:10] {1:332} 
Bo +t, RAIERHSRMS, AROSE, BERK, BED 
PASS EMS SER, HO, SHE TMRE ABKBM 

界 、 See, STARR. JB -OMR, 

The Twenty-seventh Ancestor, Venerable Prajfiatara of eastern India, 
was once invited to a maigre feast by a king of eastern India.** On that 
occasion, the king inquired of him, “Everyone turns the sutras; why 1s 
it that only you, Venerable One, do not turn them?” 

The Ancestor said, “When this humble wayfarer breathes out, he does 

not follow along with conditions; when he breathes in, he does not 
  

22 the Eminent Ancestor (k6so im 4H): Quoting Huineng in Fada’s biography (Jingde 
chuandeng lu #2 (BER, T.2076.51:238b19). 

4s “a monk who thinks on the sitra” (nenkin sO 7418): Or “a monk who recites the 
sutra”; see above, Note 15. 

23 “from kalpa to kalpa, never releasing a scroll from your hand; from day to 

night, never a moment not thinking on it” (ji kd shi ko shu fujaku kan, ju chu shi 

ya mu funen ji (#HBHFMER, (RERE FE): Quoting Huineng from Fada’s 

biography (Jingde chuandeng lu sx {S(BEeR, T.2076.51:238b12-13). Taking shaku 4¥ 
(“to select”) as shaku F¥ (“to release”), after the Chinese text. The sentence following 

this is Dogen’s variation on the pattern “from X to X, never not.” 

24 Twenty-seventh Ancestor (dai nijiishichi so 4 —+ 44): An anecdote found in 
several sources (see, e.g., Hongzhi chanshi guanglu 7 pe BEF, T.2001.48:18c12-15) 
and cited by Dégen in “Shdbdgenz6 bukky6” IEZEAR He HAE and Eihei koroku 7K*E BEER 
(DZZ.3:16, no. 20).
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settle down in the aggregates and constituents.” Perpetually turning 
such a sutra 1s hundreds of thousands of myriads of kotis of scrolls, 

not merely one scroll or two scrolls.””° 

[30:11] 
般若 多 維 尊 者 は 、 天 演 國 東 印 度 の 種 草 な り 。 迎 葉 尊 者 より 第 二 十 七 世 の 正 

端 な り 。 介 家 の 調度 、 こ と ご と く 正 偉 せ り 。 頂 額 ・ 眼 上 晴 、 挙 頭 ・ 鼻 了 + FE 
杖 ・ 鉢 盾 、 衣 法 ・ 骨 簡 等 を 住持 せり 。 我 等 が 虹 祖 な り 、 我 等 は 雲 孫 な り 。 
今 尊 者 の 澤 力 道 は 、 出 息 の 上 衆 綴 に 不随 な る の み に あ ら ず 、 人 衆 織 も 出 息 に 不 
Ba7e OO, Atte C OTESS - ARR C Cbd, RREL OR I(C Tb oN, 
Riki. & OE DICT b dtl, FERRE MGB, FT TER RRRIRRADATE 
), ABHICIBREZEO, LCOWMKIC RSS, MAO RREY LV) 
N24, BARRO, HEBER, WEFAB:- HROWERSA LOAHNE 

b. MOE SICIZUDOTLARKMPAKRABOHMAILL, REMRe & 
C. BBRRREE<, RRL CUD TCABS ESE する 時 人 節 な り 。 この 時 
節 、 か つて さき に あら ず 、 さ ら に の ち に ある べから ず 、 た だ 古今 の み に あ 

る な り 。 

Venerable Prajfatara was a native of eastern India in the Land of 
Sindhu. He was the direct descendant in the twenty-seventh generation 
after Venerable Kasyapa. He directly transmitted all of the implements 
belonging to the house of the buddhas, maintaining the crown of the 
head, the eyes, the fist, the nostrils, the staff, the bowl, the robe and dhar- 

ma, the bones and marrow, and the like. He is our ancient ancestor; we 

are his distant descendants. In the Venerable’s forceful words here, it is 

not only that “breathing out” does not “follow along” with “conditions”; 
“conditions,” too, do not “follow along” with “breathing out.” Even sup- 
posing that the “conditions” are the crown of the head and the eyes, even 
supposing that the “conditions” are the entire body, even supposing that 
the conditions are the entire mind, “bearing the load coming, bearing 
the load going, bearing the load coming again” is nothing but “not fol- 
lowing along with conditions.’ “Not to follow along” is completely to 
follow along. It is, therefore, hitting and banging.”* Although “breathing 
  

25 aggregates and constituents (wnkai #4%): l.e., the five “heaps” (S. skandha) 
(form, sensation, perception, formations, and consciousness) into which the psychophys- 
ical organism can be analyzed; and the eighteen “constituents” (S. dhatu), of cognition: 
the six sense organs, their objects, and the corresponding consciousnesses. But see be- 
low, Note 30, for Dogen’s reading of this compound. 

26 Perpetually turning such a siitra (j6ten nyoze kyo #4804): The expression 
“such a siitra” (nyoze kyo 804i) may be taken either as “the sitra of inhaling and ex- 

haling” or as “the sutra of suchness.“ 

27 “bearing the load coming, bearing the load going, bearing the load coming 

again” (tanrai tanko yi tanrai FERPHK VPFR): Quoting Rujing x1 (1162-1227), 
Dogen’s Chinese teacher; see Supplementary Notes, s.v. “Bearing the load coming, bear- 

ing the load going, bearing the load coming again.” 

28 hitting and banging (chikujaku katsujaku 340%): A common expression in
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out” may be “conditions,” it is “not following along with conditions.” 
The circumstances of “breathing in” and “breathing out” have remained 
unknown from innumerable kalpas past to the present; but now at this 
very moment, finally, because the time to know them has come, we hear 

of “not settling down in aggregates and constituents” and “not following 
along with conditions.’””? It is time, finally, for the “conditions” to inves- 

tigate “breathing in,” and the rest. This time is not before; it is not after: 
It is just now. 

[30:12] {1:333} 

MRR EV SIL, HAZE O, WES SH TT REVS, LON 
親 に 不 居 な る は 、 五 六 い まだ 到来 せ ざ る 世界 な る が ゆえ な り 。 この 関根 子 
を 括 ぜ る ゆえ に 、 所 轄 の 経 、 た だ 一 巻 ・ 両 巻 に あら ず 、 常 転 轄 百 千 庫 億 巻 
な り 。 百 千 萬 億 巻 は 、 し ば らく 多 の 一 端 を あ ぐ と い へ ども 、 多 の 基 の み に 
あら ざる な り 。 一 皿 出 の 不 居 界 を 、 百 千 萬 億 巻 の 量 と せり 。 し か あれ 
ども 、 有 漏 ・ 無 漏 旬 の 所 測 に あら ず 、 有 漏 ・ 無 漏 法 の 界 に あら ず 。 こ の ゆ 
え に 、 有 智 の 知 の 測量 に あら ず 、 有 知 の 智 の 下 度 に あら ず 、 無 智 の 知 の 
商 量 に あら ず 、 無 知 の 智 の 所 到 に あら ず 。 化 俺 祖 祖 の 修 誇 、 皮 上 肉 骨 髄 、 眼 
Hg « 4898, TASH: SASL. FERC A Pea, 

“Aggregates and constituents” means the five aggregates: form, sen- 
sation, perception, formations, and consciousness.” “Not settling down” 
in these five aggregates is the realm in which the five aggregates have 
not yet arrived. Because he takes up this pivot, the sitras being turned 
are not merely one scroll or two scrolls: they are “hundreds of thousands 
of myriads of kotis of scrolls,” “perpetually turned.” While “hundreds of 
thousands of myriads of kofis of scrolls” may be taken as giving a large 
numerical unit, it is not just a large measure. The “not settling down in 
the aggregates and constituents ” of a single “breathing out” 1s measured 
as “hundreds of thousands of myriads of kotis of scrolls.” However, it is 
not what is calcuated by contaminated or uncontaminated wisdom; it is 
not the realm of contaminated or uncontaminated dharmas.*' Therefore, 

it is not gauged through the knowledge of those with wisdom; it is not 
  

Chan texts, variously interpreted as “hitting with a whack” or “knocking together.” See 
Supplementary Notes, s.v. “Hitting and banging.” 

29 the time to know them has come (shiru beki jisetsu torai naru し る べき 時 節 到 來 
7g 4): “When the time comes” (jisetsu torai FFB EIR) is a fixed expression, occurring 
often in Zen texts, for the moment of opportunity. 

30 “Aggregates and constituents” means the five aggregates (unkai, to iu wa, goun 

nari AFL, &VSs(k, F#AZEe 0 ): DOgen here seems to be interpreting the term unkai 
#4 5% (“aggregates and constituents”) as the “realm” (kai #t) of the “aggregates” (un #41). 

31 contaminated or uncontaminated wisdom (uro muro chi Ai 漏 ・ 無 漏 智 ): “Con- 
taminated wisdom” (uro chi Aiwa: S. sasrava-jridna) and “uncontaminated wisdom” 
(muro chi £ia7. S. andsrava-jridna) refer respectively to knowledge defiled or unde- 
filed by the mental “afflictions” (bonnd ‘8K; S. klesa); the former is characteristic of
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divined through the wisdom of those with knowledge; it is not figured 
out through the knowledge of those without wisdom; it is not arrived at 
through the wisdom of those without knowledge. It is the practice and 
verification; the skin, flesh, bones, and marrow; the eyes, the fist, the 

crown of the head, the nostrils, the staff, the whisk, and the quick, leap- 

ing acts of buddha after buddha and ancestor after ancestor.*” 

* KOK OK OK 

[30:13] 

RBS CUR ER AB, ALA. iS Ra ABR ice, BID PRR ue — 
T. ABAD, BREE, KP MRUeET,, 2A, 比 来 。 A 蔵 如何 
BO fe] Bh YF He 

Great Master Zhenji of Guanyin Cloister in Zhaozhou once received 
a donation of pure assets from an old woman, who requested that the 
Great Master turn the great treasury of sitras.°? The Master got down 
from his meditation seat, circeumambulated it once around, and said to 

her representative, “I’ve finished turning the treasury.” 

The representative went back and reported this to the old woman. 
The old woman said, “A while ago I asked to have the entire treasury 
turned. Why did the Reverend only turn half the treasury?” 

[30:14] 

あき ら か に し Wo. Hi— ie: Fit, APM B70, BREIL. BAN 
@—H720, BIELEAABMRO CORES CI, BRED COSMO 
MK 2) CHIN aD CH. HIND OSD RAIN dO R&D CH TR & 
り 。 し か あれ ども 、 一 切 の 韓 蔵 は 、 BRKOA CHEST, MRBORICH 

Obviously, “turning the entire treasury” or “half the treasury” is the 
old woman’s sitra in three scrolls, whereas “I’ve finished turning the 
treasury” is the entire treasury of Zhaozhou’s sitras.** In sum, the reality 
  

the spiritual “commoner” (bonbu }LR: S. prthagjana); the latter, of the spiritual “noble” 
(shé #2; S. arya), or “sage.” 

32 quick, leaping acts (botchd z6ji FFWkiz x): A tentative translation of an unusual 
expression; perhaps somewhat akin to English “fits and starts.” The term botchd -EwE 
means “to spring” or “to jump”; akin to the more common chdshutsu BEW (“to spring 
forth”). Z6ji 27K can refer to something “quick,” or “fleeting,” as well as to something 
done “hastily” or “casually.” 

33 Great Master ai ji of Guanyin Cloister in Zhaozhou (Jéshiu Kannon ‘in Shinsai 
djs7 趙 州 観 音 院 眞 際 大 師 ): 1.c., Zhaozhou Congshen 趙 州 従 訟 (778-897). This story 
is found in the Dahui Pujue chanshi yulu KY Bieeen sek (T.1998A.47:849b 11-15), 
as well as Dogen’s shinji Shobégenzo taf IEVEAR HR (DZZ.5:164, case 74). 

34 the old woman’s sitra in three scrolls (basu ky sankan 2-¥-#€ = #2); the entire 
treasury of Zhaozhou’s sitras (Joshii kyo ichizd AE — ik): These could also be
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of turning the great treasury of sutras is that there is Zhaozhou’s go- 
ing around the meditation seat; there is the meditation seat, which goes 
around Zhazhou; there is Zhaozhou going around Zhaozhou; and there is 
the meditation seat going around the meditation seat. However, the com- 
plete turning of the treasury is not only circumambulating the meditation 
seat, nor is it only the meditation seat circumambulating. 

* KOK OK 

[30:15] {1:334} 

益 州 大 了 UPR AB, RAI, BSR A AA, AA. SG 
Ae ee, BD PIR, ESA, ME, BET, & 
Fa, FOR ae — ie. RORY AT fey JA BE YE eK 

Great Master Shenzhao of Mount Dasui in Yizhou, whose dharma 

name was Fazhen, was heir to Chan Master Daan of Changqing Mon- 
astery.*? Once, there was an old woman who made a donation of pure 
assets and requested that the Master turn the great treasury of sutras. 
The Master got down from his meditation seat, walked around it once, 

and said to her representative, “I’ve finished turning the great treasury 
of sutras.” 

The representative returned and reported this to the old woman. The 
old woman said, “Just now I asked to have the entire treasury turned. 
Why did the Reverend only turn half the treasury?” 

[30:16] 

ZZ KO, THRAEO<CZLBTAUL LAAN, TERKRO, KMeOCAL 
>A 事 な か れ 。 拳 頭 ・ 眼 晴 の 園内 の み に あ ら ず 、 作 一 彫 相 せる 打 一 彫 相 

な り 。 し か あれ ども 、 婆 子 そ れ 有 有 眼 な りや 、 未 具 眼 な りや 。 只 還 半 蔵 、 た 
と ひ 道 取 を 拳 頭 よ り 正 舘 す と も 、 婆 子 さ ら に いふ べし 、 比 來 請 韓 大 蔵 経 、 
如何 和尚 只 管 弄 精 魂 。 あ や まり て も か く の ご と く 道 取 せ まし か ば 、 具 眼 晴 
の 婆 子 な る し 。 

Do not study here that Dasui goes around the meditation seat: do not 
study that the meditation seat goes around Dasui. This is not only the 
ball of the fist or the eye; it is drawing a full circle made of a full circle.*° 

  

rendered as sitra titles: “7he Old Woman Siitra, in three scrolls”; “The Zhaozhou Siitra, 

in an entire treasury.” 

35 Great Master Shenzhao of Mount Dasui in Yizhou (Ekishit Daizuizan Shinsho 

daishi £3" KBR LU 4H ES KEM): Le., Dasui Fazhen AAIEE (834-919); his teacher, “Chan 
Master Daan,” is Changging Daan &B*K# (793-883). This episode, almost identi- 

cal to the preceding story quoted here, can be found in the Liandeng huiyao We B, 
Z2.136:593b10-14. 

36 «drawing a full circle made of a full circle (sa ichiensd seru ta ichienséd (F—|[Al 
相 せ る 打 一 彫 相 ): Or “drawing a full circle that made a full circle.” A somewhat odd
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Still, did the old woman have the eye, or was she not yet equipped with 
the eye? Even if “only turn half the treasury” was a statement directly 
transmitted from a fist, the old woman should have gone on to say, “Just 
now I asked to have the great treasury of sutras turned. Why did the 
Reverend just play with the spirit?”’’ Even if it was mistaken, if she had 
made a statement like that, she would have been an old woman equipped 
with the eye. 

* OK OK OK OK 

[30:17] 

mth WBA KE, AGB AL a RAT. GBT eC iE, ACR Pine 
A. Me AR, BAHAI, SIR AER MT, BAT. RARER A 
a, @E, BAB. FE. Kiha, RRR KE, MITRE, 

The Eminent Ancestor, Great Master Wuben of Dongshan, once [dealt 
with] an official who sponsored a meal, made a donation of pure assets, 
and asked the Master to read and turn the great treasury of sitras.** The 
Great Master got down from his meditation seat, faced the official, 

and bowed with hands clasped. The official bowed to the great master. 
Leading the official, the Master circumambulated the meditation seat 
with him, once around. He then faced the official and bowed. After a 

while, still facing the official, he said, “Do you understand?” 

The official said, “I don’t understand.” 

The Great Master said, “I just read and turned the great treasury of 
sutras for you.’ Why don’t you understand?” 

  

expression that may mean Dasui’s words described the circle he had made by circling the 
seat. “Full circle” translates ichiens6 —|B|*H, the circle made by the Zen teacher, either 
on paper or simply in the air, as a symbol of perfection. 

37 “just play with the spirit” (shikan rd seikon A’ F##iB2): The term ro seikon F# 
精魂 is a fixed expression. occurring with some frequency in Zen literature, often in the 
pejorative sense of what we might call “fiddling with the mind.” 

38 The Eminent Ancestor, Great Master Wuben of Dongshan (kdso T6zan Gohon 

daishi 高祖 洞 山 悟 本 大 師 ): I.e., Dongshan Liangjie 洞 山 良 伯 (807-869). This story ap- 
pears in の ozgs/g7 92s77 7 洞 山大 師 語 銚 (TL1986A.47:309c1-4) and in the biography 
of Dongshan in Wujia yulu 五 家 語 録 (ZZ.119:902a17-19). 

read and turn the great treasury of sitras (kanten daizdkyO #4 Kisii): Le., per- 
form a recitation of the canon. The term kanten 4 #4 is synonymous with tendoku @4i# 
(“revolving reading”), often used in reference to an abbreviated ritual pass through the 
books of the canon. 

39 “I just read and turned the great treasury of sitras for you” (ga yo nyo kanten 

gz: の ん の Fx Bh72 4G #4 A FRE): Or “you and I just read and turned the great treasury of 
sutras.”
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[30:18] {1:335} 
CHER BIKB BKB, HOD, BiRKe SAK BE LET Slow 
ら ず 、 IM 床 と 田 せ さる な り 。 し か あり と い へ ども 、 高 祖 の 
慈 謝 を 里 取 すべ し 

That statement, “J just read and turned the great treasury of sutras for 
you,” is clear. We do not study this to mean that “circumambulating the 
meditation seat” is “reading and turning the great treasury of sttras”; we 
do not understand “reading and turning the great treasury of siitras” as 
“circumabulating the meditation seat.” While this may be so, we should 
listen to the compassionate instruction of the Eminent Ancestor. 

[30:19] 
“OR. FERN, KWCH ODO LES, 高 骸 國 の 施主 、 入 山 施 財 、 
大 衆 腹 経 、 請 先 師 陸 座 の と き 、 朱 する と ころ な り 。 軟 し お は り て 、 先 師 す 
な は ち 挑 子 を も て お ほ き に 彫 相 を つく る 事 一 貼 し て い は く 、 天 童 今日 興 液 
AK ie, TER PHF. PUB. 

This episode was raised when my former master, the Old Buddha, was 
abbot of Mount Tiantong, and a donor from the Land of Goryeo visited 
the monastery, made a donation, had the assembly read the sutras, and 

requested my former master to mount the seat.*° After raising it, my for- 
mer master swung his whisk once around in a big circle and said, “To- 
day, Tiantong read and turned the great treasury of the sutras for you.” 
Then he threw down his whisk and got down from the seat. 

[30:20] 
ARO ER EBT L 欠 者 に 比 準 すべ か ら ず 。 し か あり と いふ と 

も 、 看 轄 大 蔵 経 に は 、 一 隻眼 を も ちい る と や せん 、 半 隻眼 を も ちい る と や 
せん 。 WAL ERTOTEDR FAHR AB, FH RSB. Vc Id < & Dod 
KEHNA, AHS. 

We should now “read and turn” what my former master said; we 
should not compare him with others.*! While this may be so, in “reading 
and turning the great treasury of the siitras” does he use one eye, or does 
he use half an eye? In what the Eminent Ancestor said and what my for- 
mer master said, how many eyes were used and how many tongues? Try 
examining it thoroughly. 

* Kk OK OK OK 

  

40 my former master, the Old Buddha (senshi kobutsu 4cfii 4 8): L.e., Tiantong Rujing 
K te ANYF. The source of this anecdote is unknown and may represent Dogen’s memory of 
an event that took place at Tiantong during his study there with Rujing, 1225-1227. 

mount the seat (shinzo PJ): I.e., give a lecture from the altar. 

41 we should not compare him with others (yosha ni hijun su bekarazu #R4 (tk 
E-~ ~7»b J): Here, perhaps, meaning “we should not make comparisons of his words 
with those of Dongshan.”



438 DOGEN’S SHOBOGENZO VOLUME II 

[30:21] {1:336} 

Perth ELSI KEN, Sa RatA Be, — AEE a. ASR, Pima a 
aha, BEMAIB A. BN, RABI, (oa, PB Fe, BN 
B. Ae. FRA. 

The Ancient Ancestor, Great Master Hongdao of Yaoshan, ordinarily 
did not permit people to read sitras.** One day he was himself holding 
a sutra and reading it. A monk asked, “The Reverend ordinarily doesn’t 
permit people to read siitras; why, then, are you yourself reading one?” 

The Master said, “I just need to shield my eyes.”” 

The monk said, “And may I imitate the Reverend?” 

The Master said, “If you were to read it, it would even pierce oxhide.””* 

[30:22] 

VY EFS EAR OISIS, HEAR OM Bisee7e 0, WEAR ISHTAR Ze. FT REZ 
() jRAR Ze 0 , jREAR Ze, HARI. JEP BAAR Ze 0. HREEYBAR ZO. AR 
BBE 7LO . ARR EL YS — Boze, HESS THAR Ze O . IRB ode Zze 0, Ua 
david, ARATE ICH 6 SIT, HIRO DBD ER SOS ASSEY, FRA 
Pelt, PRA, SREB OL FREER ZO, LOOZIL. KAR: 
頭角 鼻 比 を 、 牛 牧 の 活 計 と せり 。 BemMOLX, RAR So eR L 
>. ARAB RS EZR, 

The saying here, “I need to shield my eyes,” 1s said by the “shielded 
eyes” themselves. “Shielding the eyes” is “losing the eyes”; it 1s losing 
the sitras; it is the entire eye shielding; it is the entire shielded eye.” 
“Shielding the eyes” is the opened eye within the “shielding”; it is the 
living eye in the “shielding”; it is the living shielding in the eye; it is add- 
ing another lid to the eyelid; it is taking up the eye in the “shielding”; it 
is the eye itself taking up the “shielding.’”° Thus, if it is not an eye sutra, 
there is no merit in “shielding the eyes.” 

  

42 The Ancient Ancestor, Great Master Hongdao of Yaoshan (ndso Yakusan Gudo 
daishi #e48 2 (U 41.78 KEM): I.e., Yaoshan Weiyan 薬 山 惨 儀 . This story can be found jn 
the Jingde chuandeng lu {EAB EER (T.2076.51:312b5-8), the Liandeng huiyao Kes 
要 (ZZ.136:740a8-10)、 and elsewhere. 

43 “shield my eyes” (shagen 遮 眼 ): In ordinary parlance, to protect the eyes from the 
sun or dust; here, perhaps, to protect against the “dust” (jin EZ) of the defiling objects of 
the senses. See Supplementary Notes, s.v. “Dust.” 

44 “it would even pierce oxhide “ (ni nyaku kan, gohi ya shu sen (MAG. RHA 
%): I.e., even leather would not shield your eyes. 

45 “losing the eyes” (tashitsu ganzei ¢] KAR): A fixed expression in Zen texts; 
here, perhaps an allusion to a verse by Tiantong Rujing 天童 如 淳 , in celebration of the 
Buddha’s awakening; see Supplementary Notes, s.v. “Eye.” 

46 “adding another lid to the eyelid” (ganpi_j6 k6 ten ichimai hi IRR B¥8—Be 
Z): Perhaps reflecting the common use of the eyelid as an example of something too 
close to be seen.
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“It would even pierce oxhide” is “the hide of the whole ox”; it 1s the ox 
of the whole hide; it is taking up the ox and making the hide.*’ Therefore, 
the skin, flesh, bones, and marrow, the horns on the head and the nose 

represent the livelihood of the cow.** When we “imitate the Reverend,” 
we take the ox forming the eyes as “shielding the eye”; it is the eyes 
forming the ox. 

* OK OK OK OK 

[30:23] 
fe SOi8 JMET. THEE. HORA, AM LBB S TS. a 
君 開眼 目前 観 。 

Chan Master Yefu Daochuan said,*” 

Mu 上 

Limitless the merit of millions of thousands of offerings to the buddhas; 
How could it compare with the regular reading of the old teachings? 
Characters written 1n black ink on white paper; 
Gentlemen, please, open your eyes and look at what’s in front of you. 

  

47 “the hide of the whole ox” (zengyuhi FX): “The whole ox” appears often in 
Zen texts, especially in recollection of the famous words of Cook Ding (Pao ding J J), 
in Book 3 of the Zhuangzi #£-f- (Yangshengzhu #4& =, KR.5c0126.003.3a): 

bake ZAR Za, PT RRES SA, HE Zk, 未 管 見 全 牛 也 。 方 今 之 時 , 臣 以 神 
wa, 面 不 以 目 。 
When I first began to cut up an ox, what I saw was nothing but the ox. After three 
years, I no longer saw the whole ox. Now, | approach it with the spirit and don’t look 

at it with my eyes. 

48 skin, flesh, bones, and marrow (hi niku kotsu zui KAA fa): Dogen is like- 
ly expanding here on the “hide” of the whole ox. This expression occurs very often 
throughout the Shdbdgenzo, in reference to the essence or truth or entirety of some- 

thing or someone. From the famous story, found in the shinji Shobégenzé (AF IEJEAR RR 
(DZZ.5:230, case 201), of Bodhidharma’s testing of four disciples, to whom he said of 
each in turn that he (or, in one case, she) had gotten his skin, flesh, bones, and marrow. 

See Supplementary Notes. 

49 Chan Master Yefu Daochuan (Yabu Désen zenji (#3018) ||#EM): Twelfth-century 
figure (dates unknown) in the Linji lineage, who became abbot of the Shiji Chan Cloister 

Seb on Mount Yefu 7@220 1 in 1163; known for his verse commentary on the Dia- 
mond Siitra, from which Dégen is quoting here (Chuan lao Jinggang jing zhu )\| 7 4\i| 
MERE, ZZ.38:730615-17). The comment is on a passage of the Diamond Siitra claiming 
that the merit for reading, reciting, receiving, and keeping the sutra is far greater than 
making offerings to countless buddhas.
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[30:24] {1:337} 
し る べべ し 、 古 側 を 供 ず る と 古 教 を みる と 、 和 福徳 齋 肩 な る べし 、 和 福徳 超過 な 
る べし 。 古 教 と いふ は 、 和 白紙 の 上 に 黒字 を 書 せ る 、 た れ か これ を 古 教 と し 
らん 。 営 焦 鹿 の 道理 を 参 究 すべ し 

We should realize that making offerings to the old buddhas and look- 
ing at the old teachings must be of equal merit, must transcend merit. 
“The old teachings” are letters of black ink written on white paper, but 
who knows them as “the old teachings”? We should investigate such a 
principle. 

* kK OK OK OK 

[30:25] 

雪 居 山 弘 濾 大 師 、 因 有一 僧 、 在 房 内 念 経 。 大 師 隔 窓 問 云 、 開 梨 人 底 、 是 人 
謙 経 。 僧 昧 日 、 維 摩 経 。 師 云 、 不 問 仙 維摩 経 、 念 底 是 仕 謙 経 。 此 僧 従 比 得 
AX, 

[In the community of] Great Master Hongjue of Mount Yunyu, there 
was a monk thinking on a sitra in his room.”° From the other side of 
the window, the Great Master said, “The Acarya’s thinking — what 

sutra 1s 1t?” 

The monk replied, “The Vimalakirti Sutra.” 

The Master said, “I didn’t ask you about the Vimalakirti Sutra. The 
thinking — what sutra 1s 1t?” 

From this, the monk gained an entry. 

[30:26] 
大 師 道 の EET EREIL, (ROR, FRR 7e 0, RR BUR Ze 
り 。 路 に し て は 死 蛇 に あぶ 、 この ゆえ に 仁摩 経 の 間 著 現 成せ り 。 人 に あ 

Jo ClLSRBEF, LOO ZICHERKR 720, BISLC BML, HHS 
Lbowt, Re UCBEIT S720, TERS, COE DIC PFA 
L. mA L. ah L. RVET S720, LOBMOMMChH oS SND, fe 
の 頂 額 ・ 面 目 い まだ あら ざる な り 。 

In the words of the Great Master, “The thinking — what sutra ts it?” 
the single line of “thinking” ts “the age 1s so remote,” 1s “I wouldn’t want 
to tell” the thinking.°' On the road, he came across a dead snake, and 
  

50 Great Master Hongjue of Mount Yunju (Ungozan Gukaku daishi 2G USL 
大 師 ): I.e., Yunju Daoying (d. 902). * “Great Master Hongjue” is a posthumous title con- 
ferred by the Emperor Zhaozong H& As. This story can be found in the Jingde chuandeng 
lu TALE, T.2076.51:335b23-25. 

hioking on a siitra (nenkin 74): l.e., “reading (or contemplating) a sutra.” The se- 
mantic range of nen 7, as both “reading” and “thinking,” is crucial to the dialogue here. 

51 is “the age is so remote,” is “I wouldn’t want to tell” the thinking (nendai 

jinnon nari, fu yoku ko ji o nen nari PANE ZL O . ARBRE Ze 9 ): After a re-
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therefore his question, “what siitra?” appears; meeting someone, he does 
not make a mistake, and therefore it is “the Vimalakirti Sutra.’ 

In sum, sutra reading is grasping and gathering the buddhas and ances- 
tors in their entirety, and reading the stitras with them as the eyes. At this 
very moment, the buddhas and ancestors immediately become buddhas, 

preach the dharma, preach the buddhas, and work as buddhas.” If it 1s 
not the time of this siitra reading, there are not yet any heads or faces of 
the buddhas and ancestors. 

  

mark by Yangshan Huiji #1) 284% (803-887), when asked whether anyone else besides 
Linji Rav received transmission from Huangbo me (see, e.g., Linji yulu BaVSaEER, 
T.1985.47:5a10-12; Tiansheng guangdeng lu K 2 BBE, ZZ.135:684b6-8): 

Ms, Al RRA Ri, RAB Fe, 
Yang said, “There was. But the age is so remote that I wouldn’t want to tell it to the 
Reverend.” 

52 On the road, he came across a dead snake (michi ni shite wa shija ni au BIC UT 

(XFEME IZ dH 9 ): Likely alluding to a story about Chinglin Shigian #7 #KEM FE (d. 904) that 
appears as case 59 in the Congrong lu tE Ak (T.2004.48:264a26-b4) and is recorded in 
Dégen’s shinji Shébégenzé BF EKER RK (DZZ.5:232, case 204): 

(ila LLB ERA < ime ALU, ST AR, ABER], SAA CERP ROL, Bi, SERE 
BAK OTRO, (Aa, BORAT, AGA, eA, BAL PR SAF 
如何 。 師 日 、 赤 無 週 避 虎 。 僧 日 、 正 営 念 摩 時 如何 。 師 日 、 却 失 也 。 僧 日 、 未 審 
向 其 摩 虎 示 也 。 師 日 、 草 深 無 算 遍 。 僧 日 、 和 尚也 須 院 防 始 得 。 師 撫 掌 云 、 一 等 

Fe fl BE Ao 
Dongshan’s follower Shigian (succeeded Dongshan, named Chinglin) was once 
asked by a monk, “What about when a student takes a side path?” 
The Master said, *“There’s a dead snake on the great road. I urge you not to confront it.” 
The monk said, “What if I do confront it?” 
Lin said, “You lose your life.” 

The monk said, “What if I don’t confront 1t?” 

Lin said, “There’s still no place to avoid it.” 

The monk said, “So, at this very moment, what?” 

Lin said, “You’re lost.” 
The monk said, “I don’t understand where to go.” 
Lin said, “The grass is deep and there’s nowhere to find it.” 
The monk said, “The Reverend should also take care.” 
Lin clapped his hands and said, “This is the same poison.” 

53 At this very moment (shdtd inmo ji IEE ‘EERF): Perhaps reflecting the same 
phrase in the dead snake tale noted just above. 

become buddhas, preach the dharma, preach the buddhas, and work as buddhas 

(sabutsu shi, sepp6 shi, setsubutsu shi, bussa suru (EBL, BURL. BLL BLES 
Z): Dogen moves here, from the familiar sabutsu {F( (“become a buddha”) and sep の 
auié (“preach the dharma”), through the novel setsubutsu #6 (“preach the buddhas”), 
to the playful neologism bassa (#{ (weakly translated as “work as buddhas”), which if 
read according to the verb-object construction of the other expressions in the list, would 
have to be rendered something like “buddha a becoming.”
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* KOK OK OK 

[30:27] 
FACE PBF O SIL, BORA NSH YO, VILA, MEAWBKRA 
aS, RISER ADBEEAY, LOIED, KRBCIB 
Ag iKE dh  , 

In present day assemblies of the buddhas and ancestors, there are 
many types of ceremonial procedures for siitra reading: sutra reading in 
which the donor visits the monastery and makes a request of the great as- 
sembly; or siitra reading in which the monks are requested to engage in 
perpetual turning; or siitra reading initiated by monks of the assembly of 
their own accord; and so on. In addition, there is sitra reading performed 
by the great assembly on behalf of a deceased monk. 

[30:28] 

MEAWHBSBEIL, BAHORMREO, BE, HODUDYBMELBE 
Al, BKRORBMRB(ICD<. PACH BAIT LS. EX. WKY T, 
僧 堂 前 鐘 を 三 崇 うつ 、 或 は 一 覧 うつ 。 住持 人 の 指揮 に し た が ふ な り 。 鐘 殴 
HEIL, E> KR, BRE, ABE MRIEmMMA OeIC, HERRAA 
mL RISES BABES RE. RLTMAR, OEIC, Be UTMeTTELL, 
COOKE, SHEOMBRICLE EONABLEDI TC. EXWKY THETS 
な り 。 FEIL, RITE ZED OTC, 或 は 盤 子 に 安 じ て 行 ず 。 大衆 、 す で に 
経 を 請 し て 、 す な は ち ひ ら きよ む 。 この と き 、 知 客 、 い まし 施主 を ひき て 
雲 堂 に いる 。 施主 、 ま さ に 雲 堂前 に て 手 米 を と り て 、 さ さげ て 人 入 堂 す 。 F 
米 は 院 門 の 公 界 に あり 。 あ ら か じ め 航 香 し て 、 行 者 を し て 宏和 堂前 に まう け 
て 、 施 主 ま さ に 入 堂 せん と する と き 、 め し に より て 施主 に わた す 。 手 類 を 
めす 事 は 、 知 客 、 こ れ を めす な り 。 入 堂 す る と き は 、 知 客 、 さ き 、 施 主 、 
の ち 、 雲 堂 の 前 門 の 南 類 より いる 。 施主 、 聖 僧 前 に いた り て 、 BEF A, 
FE FED), FOHOR, FMT OORASLET ARO, HOSUR, A 
客 は 寿 席 の 北 に 、 お も て を 南 に し て 、 す こし き 施 主 に な むか ひ て 、 双 手 し て 

fi, WHREOR, 4IDO TC. WHEL, ARICA UT, 住 持 人 に むか ひ て 、 
手 米 を ささ げ て 曲 船 し 指す 。 住持 人 は 椅子 に いな が ら 、 経 を ささ げ て 合掌 
し て 所 を うく 。 施主 、 つ ぎ に 北 に むか ひ て 掛 す 。 BH. FILO TT, BHO 
へ に より 巡 堂 す 。 巡 掌 の あめ ひだ 、 知 客 、 さ き に ひけ り 。 ME-MLT B 
(SRIICVY7E OC. 7RIEEEBIC EDO, Fee SSI CHT, TDEXR, 
知 客 は 雲 堂 の 門限 の うち に 、 寿 届 の みな み に 、 面 を きた に し て 叉 手 し て た 

て り 。 施主 、 指 聖 僧 、 を は り て 、 知 客 に し た か ひ て 雲 堂前 に いで て 、 ME 
前 一 由 し て 、 な ほ 雲 堂 内 に いり て 、 聖 僧 に むか ひ て 寿 三 大 す 。 寿 、 を は り 
て 、 交 椅 に つき て 看 経 を 誇 明 す 。 交 椅 は 、 聖 僧 の ひだ り の 柱 の ほとり に 、 
南 に な か ひ て これ を た つ 。 或 は 南 柱 の ほとり に 、 北 に むか ひ て も た つ 。 施 
主 す で に 座 に つき ぬれ ば 、 知 客 、 す べから く 施 主 に むか ひ て 所 し て の ち 、 
くら い に つ く 。 或 は 施主 巡 堂 の あ ひ だ 、 克 音 あ り 。 克 音 の 座 、 或 は 聖 僧 の 
みぎ 、 或 は 聖 僧 の ひだ り 、 便 宜 に し た が ふ 。 

For sutra reading in which the donor visits the monastery and makes a 
request of the monks, on the appointed day following gruel time, in ad- 
vance, the hall manager hangs up the “sutra reading” placards in front of
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the samgha hall and in the various quarters. After breakfast, a prostration 
mat is laid out in front of the Sacred Monk.** When the appointed time 
arrives, three sequences are rung on the bell in front of the samgha hall 
— or one sequence, according to the directions of the abbot. After the 
bell-ringing, the head seat and the monks of the great assembly don their 
kasaya, enter the cloud hall, take their assigned places, face forward, and 
sit.°> Next, the abbot enters the hall, faces the Sacred Monk, bows with 

joined palms, burns incense, and when finished, sits at his or her place. 

Then, the young postulants are made to distribute the sutras. These 
sutras are prepared and lined up ahead of time in the administration clois- 
ter and delivered for distribution when the time comes. The sitras are 
either distributed while still in their sutra boxes or are placed on stands 
and distributed. The monks of the great assembly, having received the 
sutras, immediately open and read them. 

At this point, the guest prefect at once leads the donor into the cloud 
hall. The donor takes the hand-held censer in the front of the cloud hall, 

and carries it raised up into the hall. The hand-held censer is the com- 
mon property of the cloister. It is filled with incense in advance and 
provided in the front of the cloud hall by a postulant.°’ When the donor 
is just about to enter the hall, it 1s handed to the donor upon request; this 
request for the hand-held censer is made by the guest prefect.°> When 
entering the hall, the guest prefect goes first and the donor follows after. 
They enter through the south side of the front door of the cloud hall. The 
donor goes before the Sacred Monk, burns a pinch of incense, and makes 
three prostrations, holding the hand-held censer during the prostrations. 
During the prostrations, the guest prefect stands with folded hands to 
the north of the prostration mat, looking south and slightly facing the 
donor.°’ 
  

54 Sacred Monk (shds6 #2{8): I.e., Bodhisattva Mafijusri, a statue of which is in- 
stalled in an altar in the samgha hall of a Zen monastery. 

55 cloud hall (wnd6 22%): I.e., the samgha hall. In this and the following sentence, 
Dogen slips in and out of Chinese. 

56 carries it raised up (sasagete & S'}T): Le., raised with both hands above eye 
level. 

common property of the cloister (inmon no kugai PeFiO2 FR): Le., belongs to the 
administration cloister (zz 庫 院 ) and lent to the donor for use in the ritual. For other 

meanings of the glyphs 7 ¥# (kugai), see Supplementary Notes, s.v. “Public realm.” 

57 in the front of the cloud hall (wnd6 zen 22 = Ail): Probably indicating the outer hall 
(gaid6 4+) of the samgha hall. 

58 upon request (meshi ni yorite ® Lic £ Y T): Probably. when the donor is request- 
ed by the guest prefect to enter the hall. 

59 looking south and slightly facing the donor (omote o minami ni shite, sukoshiki
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When finished making prostrations, the donor turns to the right, faces 
the abbot, raises up the hand-held censer, and bends forward, bowing 

with hands clasped. The abbot, remaining in the chair, receives the bow 
by raising up a siitra and bowing with palms together. The donor next 
faces north and bows with hands clasped. Having bowed, he or she pass- 
es in front of the head seat and tours the hall. During the touring of the 
hall, the guest prefect goes first, taking the lead. Touring the hall once 
around, and returning in front of the Sacred Monk, [the donor] faces the 
Sacred Monk again, raises up the hand-held censer, and bows with hands 
clasped. At this time, the guest prefect stands with folded hands inside 
the threshold of the cloud hall, to the south of the prostration mat, facing 
north. When finished bowing to the Sacred Monk, following the lead 
of the guest prefect, the donor exits to the front of the cloud hall, tours 

the front of the hall once around, again enters the cloud hall, faces the 

Sacred Monk, and makes three prostrations. 

When finished making prostrations, [the donor] sits in a folding chair 
and bears witness to the siitra reading. The folding chair is set up next 
to the pillar to the left of the Sacred Monk, facing south. Or, it 1s set up 
next to the south pillar, facing north. When the donor ts seated, the guest 
prefect should face the donor, bow with hands clasped, and then take 

his or her own place. In some cases, while the donor is touring the hall, 
there is musical chanting.®° Seats for musical chanting are either to the 
right of the Sacred Monk or to the left of the Sacred Monk, according to 
convenience. 

[30:29] {1:339} 

PyRICIL, WE BRSOLBeSLILAEZA, ESV, COSI, HE 
み づ か ら 欧 備 す る な り 。 

The hand-held censer is filled with precious incense, such as aloes 
wood incense or jian incense, and lit.°' The incense 1s personally provid- 
ed by the donor. 
  

ses/zz 77 7227/e お も て を 南 に し て 、 す こし き 施 主 に むか ひ て ): If the guest prefect 
is standing north of the donor facing south, the sense of “slightly facing the donor” 1s 
unclear: perhaps indicating that the guest prefect stands somewhat closer to the altar, 
facing the donor at an angle. 

60 musical chanting (bonnon 3£=): Literally, “brahmanical sounds”: melodic chant- 
ing, sometimes accompanied by musical instruments. The “seats” mentioned here are 
likely for the chanters (and/or perhaps for musicians). 

61 precious incense, such as aloes wood incense or jian incense (jinkd senko to no 

eo 沈香 ・ 箋 香 等 の 名 香 ): The exact referent of the term sye7X6 42% here is unclear. 

While in some contexts it may mean simply “stick incense,” here the glyph jian 3£ more 
likely refers to a particular substance. It is identified in one Song-dynasty source (Fan 
Chengda’s 7AKXK, Guihai yuheng zhi KEYES, zhi xiang 7%) as the product of a
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[30:30] 
施主 巡 堂 の と き は 、 衆 僧 、 合 堂 す 。 

When the donor tours the hall, the monks of the assembly join their 
palms. 

(30:31 
(CBRE, BOBDIL, MEDOMICLEDS, aeldh, RISE 

BO. TERE, MEO PERL. REVGHE CheiT. 
MILITIA. ONeERIT, HIT AEST, BOENILINEB< 720, OF 
(CV4UF, FIBIL, RRS ENICRTSALX, KBOKBOGELTTICK BF 
), RH, RILBAORRICLNeRT, bLARICRT SACLE KIX, 
誕 座 施 食 の の ち 、 さ ら に 打 棚 一 下 し て 、 首 座 、 施 財 す 。 

Next, the sutra-reading money is distributed. The amount of money 
follows the wishes of the donor. In some cases, goods, such as cloth or 
fans are distributed. The donor personally makes the distribution, or a 
steward makes the distribution, or a postulant makes the distribution. 
The procedure for distribution is to place the item in front of the monk, 
not to put it directly into the monk’s hands. When the allotment of mon- 
ey is distributed in front of them, the monks of the assembly each receive 
it with palms joined. Allotments of money, alternatively, may be distrib- 
uted at the main meal time on the day [of the siitra reading]. If the distri- 
bution is at the main mealtime, after the head seat’s “Food Offering” is 
finished, the block is struck with the mallet once again, and the head seat 
does “Giving Wealth.”® 
  

fragrant tree of Hainan; it is often read as equivalent to zhan #¥ and taken as referring to 
a fragrant tree said in Chinese sources to grow in northern Vietnam. Dogen uses these 
same two terms for incense in his “Shdbdgenzo darani” IEYEAR RPE FRESE. 

62 head seat’s “Food Offering” (shuso sejiki & AEWG#): l.e., the head seat’s chanting 
of the “Gatha of Food Offering” (Sejiki ge iti B18): 

={BAGR, HRI. ER ATR. GR. 
This food of three virtues and six flavors 
Is given to the Buddha and his samgha. 
May sentient beings throughout the dharma realm 
Be equally nourished by this offering. 

the block is struck with the mallet once again (sara ni tatsui ichige shite & {CFT 
KE— F LT): Reference to the percussion instrument known as the “mallet and block” 
(tsuichin $264) used to signal stages in the formal meal service in the samgha hall; an 
octagonal wooden pillar, standing on the floor, the top of which is struck by a wooden 

mallet. The block is struck before the chanting of the “Gatha of Food Offering.” 

the head seat does “Giving Wealth” (shuso sezai su HEH TS): I.e., the head seat 
chants the “Gatha of Giving Wealth” (sezai no ge iti54 01%): 

Miz, eRe, BREA, BCA. 
The two gifts, of wealth and dharma, 
Are incalculable in their merit.
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[30:32] {1:340} 

施主 回 向 の 財 趣 を 紙片 に か き て 、 聖 僧 の 左 の 柱 に 貼 せ り 。 

The aim of the donor’s dedication of merit is written on a sheet of pa- 

per, which is pasted to the pillar to the left of the Sacred Monk.” 

[30:33] 
EPRBMOLX, BRUCLET, RBICKt, MITMRATOSCET, 
KMERARADATE), DRICKLIDT, BKETADAZY, 

When sitra reading takes place inside the cloud hall, one does not raise 
the voice to read, but reads in a low voice. Or, one may open the sutra 
scroll and just look at the words. One simply reads the siitra without 
punctuating it. 

[30:34] 
か く の こ ご Le < ORE, お ほ く は 人 金剛 般若 経 ・ 法 華 経 普 門 品 ・ 安 業 行 品 ・ 金 
光明 経 等 いく 百 千 窟 と な く 、 常 住 に まう け お けり 。 毎 僧 一 稚 を 行 ず る 
な り 。 EE EEDA GEOM RLUME EDC. BOERS 
CMs, KREOKBOKMZET, ESLKX, BLK, ENIMAEBETAZ 
り 。 と る と き は 、 ま づ 合 掌 し て 、 の ち に と る 。 お く と き は 、 ま づ 経 を 安 じ 
て 、 の ち に 合掌 す 。 そ の の ち 、 お の お の 合掌 し て 、 低 表 に 回 向 す る な り 。 

For this kind of sutra reading, some hundreds or thousands of scrolls 
are kept ready in the administrative wing — generally, the Diamond 
Prajna Sutra, the “Universal Gate Chapter” and “Pleasant Practice 
Chapter” of the Lotus Sutra, the Golden Light Sutra, and so on.“ One 
scroll is distributed to each monk. When the sitra reading is finished, the 

  

The dana-paramita 
Is fulfilled and perfected. 

63 The aim of the donor's dedication of merit (ses/z e ん の zo sZ7s7 施主 回 向 の 旨 
趣 ): A verse for the dedication of merit (eX27zoz 回 向 文 ) typically states how the merit 
was generated, to whom the merit 1s dedicated, and what the donor hopes to receive 
in return, as expressed in a formal prayer at the end of the verse. This last is the “aim” 
(shishu ik) of the dedication. 

64 administrative wing (/97z 常住 ): Literally, “ever abiding,“ the term is used for the 
permanent property of the monastery, here extended to the administration hall (ん zz 庫 
“= ) and nearby adjoining administrative offices, in which lived and worked the monastic 
officers (kusu J#=]) in charge of such property. 

the Diamond Wisdom Sitra, the “Universal Gate Chapter” and “Pleasant Practice 

Chapter” of the Lotus Sitra, the Golden Light Siitra (Kong6 hannya kyo Hokke kyo 
Fumon bon Anrakugyo hon Konkyémy6 kyo Aki + HERS PA dh + BEET he 
4 J6RAKE): Some of the most popular texts for chanting: Kuméarajiva’s translation of 
the Vajracchedika-prajhia-paramita-siitra (Jingang bore boluomi jing @MVARA REE 
, T.235); Kumarajiva’s translation of the Saddharma-pundarika-siitra (Miaofa lianhua 

Jing WYER, T.262), chapters 25 and 14; and Dharmaksema’s translation of the Su- 
varna-prabhasottama-sitra (Jin guangming jing 金光 明 経 , T.663).
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original stands or boxes are carried around, and as it passes it front of 
his seat, each monk of the great assembly deposits the sutra. Both when 
taking and when depositing it, one puts palms together. When taking It, 
one first puts palms together and then takes it; when depositing it, one 
first puts it down and then puts palms together. After that, each one puts 
palms together and recites the dedication of merit in a low voice. 

[30:35] 

b LEB ROBIE に は 、 APRESS, BEB + TERE + REE, AHH E 
の ご と し 。 米 を ささ ぐる 事 も 、 施 主 の ご と し 。 も し 衆 僧 の 中 に 尋 主 と な 
OC, KROBEXBTSH, 俗 施主 の ご と し 。 BEE - BF - Me - (RE 
等 あり 。 知 客 こ れ を ひく 事 、 俗 施主 の ご と く な る べし 。 

In the event that sutra reading is held in a common area in the adminis- 
trative wing, the monk serving as prior burns incense, makes bows, tours 
the hall, and distributes money — all in the same way as a donor. The 
raising up of the hand-held censer, too, is the same as with a donor. If 
there is someone within the assembly of monks who, as a donor, requests 
that the monks of the great assembly read sitras, [the procedure] is the 
same as for a lay donor, with the burning of incense, bows, hall touring, 
distribution of money, and so on. The procedure of the guest prefect 
leading [the donor] should be the same as for a lay donor. 

[30:36] 

也 節 の 看 経 と いふ 事 あ り 。 か れ は 、 今 上 の 聖 誕 の 、 優 令 も し 正月 十 五 日 な 
We, StL ATHALY, PROBE, ICES, FAHEBZEL. HER 
> Fen OES, ER TITIC US. VIED, REICH ORDNT, 

お の お の 南北 行 に し く 。 東西 床 の ま へ に 本 盤 を た つ 。 そ の う へ に 経 を 安 
ず 。 eA AE ニ 王 綴 ・ 法 華 綻 ・ 最 勝 王 経 ・ SOLAR S720, BEBOP 
を 一 日 に 幾 僧 と 請 し て 、 齋 前 に 踊 心 を お こ な ふ 。 Ith, SMa 毎 
mt 行 ず 。 SABI LES 、 壮 一 分 、 毎 僧 に 行 ず る な り 。 人 角 頭 、 こ れ も 柳 
こも れ り 、 は し を そ へ た り 、 か ひ を そ へ ず 。 おこ な な ち ぶ ふと き は 、 看 経 の 座 に 

らき な が ら 、 座 を うこ か すし て お こ Fedo, BRD, MARA SAR ICA HE 
せり 、 さ ら に 棟 子 を きた せる こと な し 。 行 踊 心 の あ ひ だ 、 経 は 棒 盤 に 安 ぜ 
0, Bb, BOZO, を は り ぬ れ ば 、 僧 お の お の 座 を た ち て 、 汰 口 し て 、 
DP~) CHIZO<., TRILSBET, HHL RECURS E CHET, 
齋 時 三 下 鼓 響 に 、 座 を た つ 。 今日 の 看 経 は 、 齋 時 を か ぎり と せり 。 

There is a service called the imperial holiday sutra reading. If, for ex- 
ample, the current emperor’s birthday is the fifteenth day of the first 
month, then the imperial holiday siitra reading begins from the fifteenth 
day of the preceeding twelfth month. On this day, there 1s no convoca- 
tion.© In the buddha hall, two rows of long seating platforms are set up 
in front of Buddha Sakyamuni. That is to say, they are set up in rows that 
  

65 convocation (j6d6 =): L.e., abbot’s formal teaching to the assembled community 

in the dharma hall.
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run from south to north, and face each other east and west. Stands are 

placed between the east and west platforms, and on them are placed the 
sutras: the Diamond Prajna Sutra, Benevolent Kings Sutra, Lotus Sutra, 

Most Excellent King Sutra, or Golden Light Sutra, and so on.” 

Several monks are invited each day from the inner hall samgha, and 
a snack is provided before the midday meal. Sometimes, each monk is 
given a bowl of noodles and a cup of soup. Or, each monk ts given six 
or seven steamed dumplings and a portion of soup. The steamed dump- 
lings are also piled in a bowl; chopsticks are provided but a spoon 1s not 
provided. When performing the rite, the monks take their sutra-reading 
seats and perform without moving from their seats. The snacks are lined 
up on the stands where the siitras are placed, and no additional tables are 
brought in. While the snacks are being served, the sutras remain on the 
stands. When snack service is finished, the monks rise from their seats, 

rinse their mouths, return, and take their seats. Then they do the sutra 
reading. The siitra reading continues from the close of morning gruel to 
the time of the main meal. With the sound of the drum struck three times 
to signal the time of the main meal, [the monks] stand up from their 
seats. The day’s sutra reading is brought to an end at the main meal time. 

[30:37] {1:341} 
は じ お むる 日 より 、 SGRMEIEBOM, HROIMORORBIICD< . Be 
な り 。 ま た 人 殿 の うち の 正面 の 東 の 柱 に 、 祝 聖 の 旨 趣 を 、 障 子 了 に か き て 
か く 、 こ れ 黄 得 な り 。 住持 人 の 名 字 は 、 紅 紙 、 あ る ひ は 白紙 に か く 。 そ の 
二 字 を 小片 紙 に か き て 、 幅 面 の 年 月 日 の 下 頭 に 貼 せ り 。 か く の ご と く 看 経 
し て 、 そ の 御 降 誕 の 日 に いた る に 、 住 持 人 上 堂 し 、 祝 聖 す る な り 。 これ 古 

来 の 例 な り 、 い ま に ふ り ざ る と ころ な り 。 

From the opening day on, an “establishing practice place for imperial 
prayers” placard is hung under the eaves on the east side of the front of 
the buddha hall. It is a horizontal placard. Also, the aim of the imperial 
prayers is written on a screen placard, a horizontal placard, hung on the 
east pillar in front of the altar inside the buddha hall. The abbbot’s name 
is written on red paper or white paper. The two Chinese characters of the 
  

66 Diamond Praja Sitra, Benevolent Kings Sitra, Lotus Sitra, Most Excellent 

Kings Sitra, or Golden Light Satra (Kongo hannya kyo Ninno kyo Hokke kyo Saisho 6 

kyo Konkomyo kyo 金剛 般若 経 ・ 仁 王 経 ・ 法 華 + BREE + GE CHARS): Sitras most 
often recited for protection of the nation; hence, particularly auspicious for the celebra- 
tion of the emperor’s birthday. For the Diamond, Lotus, and Golden Light Siitras, see 
above. Note 64. The Most Excellent Kings Siitra (Zuishengwang jing Bi E#) is an 

abbreviated title for Yijing’s #¢/# translation of the Golden Light Siitra (Jin guangming 
zuishengwang jing @ CAA aS EW, T.665). The Benevolent Kings Sutra (Renwang jing 
{= E#) is a scripture, traditionally thought to be a translation by Kumarajiva (T.245, and 
again by Amoghavajra, T.246), but now considered to have been originally composed 
in Chinese.
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name are written on a small sheet of paper that is glued to the front of the 
placard beneath the year, month, and day. Sutra reading in this manner 
is continued up until the imperial birthday, when the abbot ascends to 
the dharma hall and performs prayers for the emperor. This has been the 
custom from ancient times, and even now it is not out of fashion. 

[30:38] 
また 、 HOASDDED LU CHEtSH9, SRDL EY BRORM RS 
り 。 か の 堂 に つき て 看 経 する な り 。 そ の 儀 、 い ま 清 規 の ご と し 。 

Again, there is sutra reading that monks engage In of their own accord. 
Monasteries have always had communal sutra reading halls. Sutra read- 
ing is done in those halls. The ritual procedures are as given in current 
rules of purity.°’ 

* KOK OK OK 

[30:39] 
MLAB ARH, PH, HR. HE. MR 

BiG. IREHAS. Bi, KAARBE, FI. BOERS. 高 沙 
Mo. TEE, ARMR ARE, 

The Eminent Ancestor, Great Master Hongdao of Yaoshan, asked 

Sramanera Gao, “Do you get it from reading sutras, or do you get it 

from seeking instruction [from a master]?’” 

Sramanera Gao said, “I don’t get it from reading siitras, and I don’t get 
it from seeking instruction.” 

The Master said, “Lots of people don’t read sutras and don’t seek in- 
struction. Why don’t they get it?” 

Sramanera Gao said, “I don’t say they don’t have it. It’s just that they 
don’t accept it.” 

  

67 current rules of purity (ima shingi \\¥i&#:i). Almost certainly a reference to the 
Chanyuan ginggui t#30 784, compiled in 1103, a set of organizational and procedural 
guidelines that circulated widely in Song China and was used by Dogen and other Zen 
masters to promote Song-style monastic practice in Japan. Many chapters of Dogen’s 
Shobégenzo contain quotations of and commentaries on passages from this text. 

68 The Eminent Ancestor, Great Master Hongdao of Yaoshan (kdso Yakusan Gudo 
daishi 高祖 薬 山 弘 道 大 師 ): I.e. Yaoshan Weiyan 葉山 性 儀 . This story appears in the 
biography of Sramanera Gao (Gao shami iv) found in the Jingde chuandeng lu 景 
(8 (A ESR (T.2076.51:315c14-17).
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[30:40] {1:342} 

HO RBRICKRH), KRRBSOLWAL Eb, BM MIL, RHO 
度 な り 。 

Although, within the house of the buddhas and ancestors, there 1s “ac- 

cepting it” and there is “not accepting it,” stitra reading and seeking in- 
struction are everyday implements. 

D
i
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TEER iB = 
Treasury of the True Dharma Eye 

Sutra Reading 
Number 30 

[Ryumonji MS:] 

天文 T 未 桃 月 十 九 日 、 拉 了 
Proofed nineteenth day, peach month, junior fire year of the sheep, 

Tenbun [9 April 1547} 

[Tounji MS:] 

AeA =7A FEEL A + EA TERED ETRE RE NOR 
Presented to the assembly at K6sho Horin Monastery, Uji District, 

Yoshi; fifteenth day, ninth month, autumn of the junior wood year of 
the ox, the second year of Ninyi [21 October 1241] 

RH FORtA NA, GRUNER ABR. RR 
Transcribed in the acolyte’s office, Daibutsu Monastery, Yoshida Dis- 
trict, Esshi; eighth day, seventh month of the junior wood year of the 

snake, the third year of Kangen [1 August 1245]. Ejo 

  

69 By Tesso HGken ##A3F5* (d. 1551), copyist of the Ryimonji 龍門 寺 MS. This 
manuscript lacks the usual colophon by Dogen. 

peach month (fdgetsu KAA): I.e., the third month of the lunar calendar.
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Do No Evil 

Shoaku makusa 

INTRODUCTION 

This work represents one of the earlier texts of the Shobdgenzo. It was 
composed in 1240, while Dogen was living at Koshoji. The chapter oc- 
curs as number 10 in the Honzan edition of the Shobogenzo and as num- 
ber 31 in the sixty- and seventy-five-chapter compilations. 

The title comes from the famous verse that Dégen quotes at the start of 
the work. This verse, sometimes referred to as “the precepts of the seven 
buddhas,” probably represents one of the earliest and most often quoted 
sayings of the Buddha preserved in the Buddhist canon. It appears in the 
very earliest layers of Buddhist scriptures as well as in the later Mahaya- 
na texts. 

The verse was widely cited by Buddhists in China and Japan and was 
no less important in the Zen tradition. It is quoted in the recorded sayings 
of numerous Chinese teachers and forms the opening lines of the Shukke 
taiko WAKA (Essentials for Monastics), written by Dogen’s older con- 
temporary Eisai 3278 (1141-1215) for his new Zen community at Ken- 
ninji 建 仁 寺 . Eisai's essay might very well have been the first textbook 
that Dogen studied when he entered Kenninji in 1217. Elsewhere Dogen 
also quotes this verse in the “Gabyo” 2 f chapter of the Shobdgenzo 
and in the Eihei koroku 7k ¥2FRER. 

Dogen comments at length here on each line of the verse, often on 
each word in each line. He then takes up the popular story of Niaoke 
Daolin’s 5% #218 *K teaching to the famous Tang poet and official Bai Juyi 
日 居 that, while a child of three might be able to recite the verse, an 

elder of eighty can’t put it into practice.
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Treasury of the True Dharma Eye 

Number 31 

af eee PE 

Do No Evil 

[31:1] {1:343} 

bas, RRIF. REST. AGH, Cia HA 

The old buddhas say, 

To do no evil, 

Practice the good, 
And purify one’s own mind: 
This is the teaching of the buddhas:.' 

[31:2] 

“TCHR OWE UT. BIBER PRICIER. RIS AB CFB ml AE 
0, KECHOAIChH OT. ere BEY, COBB 功夫 参 完 す べし 。 
VILDS. CHORIE, DROTCHOKRBOIL L., FAA], AIT 
ROWS 0, PT CCEaHAS YO. BTR OM + 17 + 7, 

As the common precept of our ancestors, the seven buddhas, this is di- 
rectly transmitted from prior buddhas to later buddhas; the later buddhas 
have inherited it from the prior buddhas.? It is not just of the seven bud- 
dhas: “this is the teaching of the buddhas.” We should investigate this 
truth with concentrated effort. That is, the dharma words of the seven 

buddhas must be like the dharma words of the seven buddhas.’ Trans- 

  

1 old buddhas (kobutsu tf): The so-called “Gatha of the Common Precepts of the 
Seven Buddhas” (shichi butsu tsiikai ge —C (#1 7 {f4), this verse is found widely through- 
out Buddhist literature; see Supplementary Notes, s.v. “Old buddha” and “Seven bud- 
dhas.“ 

evil (shoaku af 2); good (shizen 2% #): The translation here takes a certain liberty with 
the verse, which has these terms as plurals: 1.e., “evil deeds” and “good deeds.” The 

plural forms will be used below where more appropriate to the context. 

2 common precept (tsitkai i8#K): I.e. “the precept shared among.” Some MS witnesses 

read “the common admonishment” (tsitkai ii). 

seven buddhas (shichi butsu (#6): The traditional story of the Zen lineage often begins 
with the ancient Buddhist legend of a series of seven buddhas of the past, through Bud- 
dha Sakyamuni; see Supplementary Notes, s.v. “Seven buddhas.” 

3 the dharma words of the seven buddhas must be like the dharma words of the
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mitted and inherited, it is still the common circumstances in here.* Since 

it is “this is the teaching of the buddhas,” it 1s the teaching, practice, and 

verification of hundreds of thousands of myriads of buddhas. 

[31:3] 

WEWSELCADM BIL, BE: BYE MictHEORDICBTED)., EO 
性 、 こ れ 無 生 な り 。 番 性 ・ 無 記 性 等 も また 無 生 な り 、 無 漏 な り 、 買 相 な り 
と いふ と も 、 こ の 三 性 の 則 衛 に 、 許 多 般 の 法 あ り 。 諸悪 は 、 此 界 の 部 と 他 
界 の 患 と 同 ・ 不 同 あ り 、 先 時 と 後 時 と 同 ・ 不 同 あ り 、 天 上 の 部 と 人 間 の 軒 
と 同 ・ 不 同 な り 。 い は ん や 俺 道 と 世間 と 、 道 悪 ・ 道 善 ・ 道 無 記 、 は る か に 
殊 異 あり 。 和 善悪 は 時 な り 、 時 は 善悪 に あら ず 。 善悪 は 法 な り 、 RIDER 
あら ず 。 法 等 ・ 悪 等 な り 、 法 等 ・ 寺 等 な り 。 

The “evils” mentioned here belong to the evil nature listed among 
the good nature, evil nature, and indeterminate nature.’ This nature is 
unborn. The good nature and indeterminate nature are also unborn, are 
uncontaminated, are the real mark; yet there are many kinds of dharmas 

here within these three natures.° Among the “evils,” there are similarities 
and dissimilarities between the evil of this world and the evil of oth- 
er worlds; similarities and dissimilarities between prior and later times; 

similarities and dissimilarities between the evil of the devas and the evil 
of humans. Even greater still 1s the divergence between what ts called 
  

seven buddhas (shichi butsu no hdd6d, kanarazu shichi butsu no hdd6 no gotoshi € 
俺 の 法 道 、 か な ら ず 七 修 の 法 道 の ご と し ): I.e., the seven buddhas all have the same 

teachings. 

4 itis still the common circumstances in here (nao kori no tsit shOsoku nari 72\ 2 (fA 

の 通 消息 な り ): The location of “in here” (Kori #2) is unclear but suggests “within the 

individual.” The translation “common circumstances” for the expression tsit shosoku iff 

{4 assumes that Dégen is playing on the description of the verse as the “common pre- 
cept” (tsikai i#7K) of the seven buddhas; while this expression does not occur elsewhere 

in the Shobdgenzo, it is common enough in Zen literature in the sense “communicating 
information.” 

5 good nature, evil nature, and indeterminate nature (zenshd akush6 mukisho # 

PE + Bee » SZC ME): Le., the three moral qualities of karma (S. kusala, akusala, avyakr- 
ta, respectively); the last refers to karma that is neither good nor evil. 

6 are also unborn, are uncontaminated, are the real mark (musho nari, muro nari, 

jiss6 nari 無 生 な り 、 無 漏 な り 、 買 相 な り ): Characteristics commonly attributed to 
dharmas (phenomena) in Mahayana literature. “Unborn” (mushé 無 生 ) (or “unarisen“: 

S. anutpatti) is regularly used to express the doctrine that phenomena are “empty” and, 
therefore, do not really occur. “Uncontaminated” (muro #£i) expresses the doctrine that 
all states of mind are ultimately pure (or “untainted”: S. andsrava). “The real mark” (or 

“marked by reality”; jiss6 H{#A) is a technical term, used especially in the Tiantai KG 
literature, for the ultimate reality of the dharmas. 

here within these three natures (kono sanshdé no riko ni — M =VEQ BE fH IC): The trans- 
lation follows most MS witnesses in reading the familiar kori {#32 (“in here”), rather 
than the unusual riko fi. If we were to render the latter, we might get something like, 
‘in ‘the here’ [i.e., actual working in the world?] of these three natures.”
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“evil,” what is called “good,” and what is called “indeterminate” in the 

way of the buddhas and the secular world. Good and evil are temporal, 
but time is neither good nor evil. Good and evil are dharmas, but dhar- 
mas are neither good nor evil. It is the dharmas are equal, the evils are 
equal; it is the dharmas are equal, the goods are equal.’ 

[31:4] {1:344} 
LOOK, RBH = m= Bet STOIC, HAL. (ETL. ERTS 
に 、 深 な り 、 a7, WROD, COM LB He MRL CE, REE 
MUTE <, HLUMIL, BRACE LOSE, HRRIELELASS 
[L. PIEICH OT. BRON L, 

Thus, when we study anuttara-samyak-sambodhi, when we hear the 
teachings, cultivate the practice and realize the fruit, it 1s deep, it 1s dis- 
tant, it is wondrous.® This unsurpassed bodhi, we hear whether from a 
wise friend, we hear whether from a sutra scroll.’ In the very beginning, 
we hear “do no evil.” If we do not hear “do no evil,” it is not the true 

dharma of the buddhas; it is the talk of Mara.'° 

  

7 It is the dharmas are equal, the evils are equal; it is the dharmas are equal, the 

goods are equal (hdf6 akuté nari, hOtd zentd nari EEG + BSR, ES + BBO): 
A common rhetorical pattern, seen, for example, in the saying of Mazu Daoyi #5 #818 — 
(709-788) (e.g., at Jingde chuandeng lu {BH EER, T.2076.51:440al 2-13): 

名 等 義 等 一 切 諸 法 皆 等 、 純 一 無 雑 。 
The names are equal, the meanings are equal, and all the dharmas are equal, pure 
and unadulterated. 

Dédgen quotes this line in his Fushukuhanpo #45 BRIE (DZZ.6:46) and uses a variant of 
the pattern in his “Shdbdgenz6 shinjin gakud6” TEAR RA 4438 (DZZ.1: 49): 

語 等 な り 、 心 等 な り 、 法 等 な り 。 
The words are equal, the minds are equal, the dharmas are equal. 

See also “Shobogenzo gabyo" 正法 眼 蔵 書 餅 (DZZ.1:270): 

書 等 餅 等 法 等 
The paintings are equal, the cakes are equal, the dharmas are equal. 

8 it is deep, it is distant, it is wondrous (jin nari, on nari, my6 nari (R7R) . wE7S 
‘), wbz~g ): From the expression “deep, distant, and wondrous” (jin on myO (REED), 
typically used in reference to the voice. 

9 whether from a wise friend (waku ji chishiki 3¢{ Mik); whether from a sitra scroll 
(waku ji kyokan BEER): I.e., whether from a teacher or from a text. Fixed expres- 
sions occurring together several times in the Shobdgenzo; see Supplementary Notes, s.v. 
“Whether from a wise friend, whether from a sitra scroll.” 

10 talk of Mara (masetsu fa): Or “demonic preachings.” I.e., false teachings by the 
god Mara, who seeks to prevent the spread of the dharma.
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[31:5] 

LOL, MERIELXIWD4A, CHIE, この 、 諸 悪 つ くる こ 
と な か れ 、 と いふ 、 ルル 夫 の は じ め て 造作 し て か く の こ ^ と く あ らし むる に あ 
ら ず 、 菩 提 の 説 と な れる を 聞 教 する に 、 し か の ご と くき こ ゆ る な り 。 し か 
の ご と くき こ ゆ る は 、 無 上 菩提 の こと ば に て ある 道 著 な り 。 す で に 菩提 語 
な り 、 ゆ え に 語 菩提 な り 。 無 上 菩提 の 説 閉 と な り て 聞 著 せら る る ( ID EAE 6 
AUC, GRRE L DO, BRRIELKBLROOTHCK, METCIDOK 
BATT OD< ELA, (ETHAKRSESDICHMI, COBRMMIL, HH - 
at: aeAy - MEAP BLE UCHR ARO, COB RE ett, 

We should realize that hearing “do no evif’ is the true dharma of the 
buddhas. This [phrase], “do not do evil,” 1s not something first created 
and made to be like this by the common person; we hear it like this when 
we hear the teaching that is bodhi become talk.'' What we hear like this 
is speech that is unsurpassed bodhi in words. Since it is the words of 
bodhi, it is the bodhi of words. Being turned by what is heard when 
unsurpassed bodhi becomes talk, we aspire to “do no evif’ and continue 
practicing “do no evil.” And where evils are no longer done, the pow- 
er of practice suddenly appears. This appearance appears taking as its 
measure all the earth, all the worlds, all time, all dharmas. This measure 

takes “do no” as its measure. 

[31:6] 

IE ee SEF O IE SEAL. GAFROS UOMBANKLIAICEL, FEXRL, 諸 
FED < WANK RRICH LL, BOK DZRITCECYOSICICE) EWR EB, 
aS HIZTO<K ODN SREY, 募 作 の 力量 現 成す る ゆえ に 。 諸悪 み づ か ら 
諸 剖 と 道 著 せ ず 、 諸 悪 に さだ まれ る 調度 な き な り 。 一 括 一 衣 の 道理 あり 。 
正 営 舘 摩 時 、 す な は ち 悪 の 、 人 を を か ささ ざる 道理 し られ 、 人 の 、 加 を や ぶ 
ら さ ざる 道理 あき ら め ら る 

Just such a person at just such a time, though staying or traveling in 
places where evil might be done, or encountering situations in which 
evil might be done, or mixing with friends who do evil, can no longer do 
evil; for there appears the power of “do no.”!” “Evils” do not themselves 
speak of “evils,” and there are no fixtures fixed as “evils.”'? There is the 
  

11 Bodhi become talk (bodai no setsu to nareru %eOM si & 7244): I.e., the awaken- 

ing of the buddhas expressed in words. 

This [phrase], “do not do evils” (kono, shoaku tsukuru koto nakare to iu ~,. ie 

つく る こと な か れ と いふ ): Dogen here translates the Chinese phrase into a Japanese 
imperative form. 

12 for there appears the power of “do no” (makusa no rikiry6 genjo suru yue ni SAF 
の 力量 現 成す る ゆえ に ): The translation follows Kawamura’s punctuation. This phrase 
is sometimes read with the following sentence, yielding,“. . . can no longer do evil. 
Because there appears the power of ‘do no,’ ‘evils’ do not speak of ‘evils,’ and there are 
no fixtures fixed as ‘evils.’” 

13 “Evils” do not themselves speak of “evils,” and there are no fixtures fixed as
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principle of one taken up and one let go.'* At just such a time, the princi- 
ple that evil does not violate the person is known, and the principle that 
the person does not destroy evil is clarified.'° 

[31:7] {1:345} 

RODS De BUTE LD, EBL CUETELERSIC, RIED 八 
九 成 あ り 、 膳 後 の 英作 あり 。 な ん ち ぢ が 身心 を 括 來 し て 修行 し 、 た れ の 身心 
を 括 来 し て 修行 する に 、 四 大 五 蘭 に て 修行 する ちか ら 、 甘 地 に 見 成す る 
に 、 四 大 五 交 の 自己 を 染 汚 せ ず 、 今 日 の 四 大 五 往 まで も 修行 せら れ も て ゆ 
く 。 如 今 の 修行 な る 四 大 五 弟 の ちか ら 、 上 項 の 四 大 五 縮 を 修行 な らし むる 
な り 。 山河 大 地 ・ 日 月 星 辰 に て も 修行 せ すし ゃ る に 、 山 河 大 地 ・ 日 月 星 辰 、 
か へ り て われ ら を 修行 せ し な る な り 。 一 時 の 眼 晴 に あら ず 、 諸 時 の 活 眼 な 

り 。 有 眼 晴 ・ 活 眼 に て ある 諸 時 な る が ゆえ に 、 諸 供 諸 祖 を し て 修行 せ し む 、 

聞 教 せ し む 、 誇 果 せ し む 。 諸 介 諸 祖 、 か つて 教 ・ 行 ・ 誇 を 染 汚 せ し むる 
こと な き が ゆえ に 、 教 ・ 行 ・ 誠 いま だ 諸 修 諸 祖 を 里 巡 する こと な し 。 こ の 
ゆえ に 、 人 祖 を し て 修行 せ し な る に 、 過 ・ 現 ・ 常 の 機 先 ・ 機 後に 廻 避 す る 
aa pan taze lL, 衆生 、 作 (FFLORFEI, OC AMA MHS SRST Lt 
VNU, (ERAS SIBBEe, + ORE OTT E> BH: BAIS, D676 
量 す べき な り 。 (ERAT SICRERRS OF. DIET, DLRSILHS 

ず 。 し か あれ ども 、 脱 落し きた れる な り 。 

When we ourselves take up our minds and put them into practice, take 
up our bodies and put them into practice, there are eight or nine tenths 
complete before the function, there is “do no” behind the head.'® As you 
bring your body and mind to practice, as you bring anyone’s body and 
mind to practice, as the power of practicing with the four elements and 

  

“evils” (shoaku mizukara shoaku to ddjaku sezu, shoaku ni sadamareru chédo naki nari 

RAO OM LB, BRICAR ENS MERE 70): Le. nothing “an- 
nounces itself” as evil; our world is not “furnished” with evils. 

14 There is the principle of one taken up and one let go (ichinen ippo no dori ari — 
4h — 30018 FE & 4 ): The phrase ichinen ippd —4t&— is not in fact a common idiom, 
though one does sometimes encounter the similar nen ‘ichi 7 の 7c77 括 一 衣 一 ("take one 
up and let one go”). The sense may be that we define some things as evil (“take them 
up’’) but do not take the definitions as fixed properties (“let them go”). 

15 the principle that evil does not violate the person (aku no, hito o okasazaru dori 

RO), A®#7S X& Oj8#B); the principle that the person does not destroy evil (hito 
no, aku o yaburazaru dori KM, BeOS b SX 4 j8 FB): This would seem to reverse the 
order of the previous sentence: one “takes up” evil and does not “destroy” it; one “lets 
go” of evil and is not “violated” by it. 

16 there are eight or nine tenths complete before the function, there is “do no” be- 

hind the head (kisen no hakku jé ari, nogo no makusa ari 機 先 の 八 九 成 あ り 、 勝 後 の 
5 & 4 ): Perhaps to be understood, “the deed is almost done before we start, while the 

‘not doing’ of it remains long after.” Dogen is playing here with the “before” and “after” 
of kisen #&4¢, used in the sense, “before anything happens,” and ndgo A&i& (literally, 
“the back of the head [or brain]’), likely used here in the sense “beyond memory,” “long 
forgotten.” For the expression hakku j6 /\ JURK%, see Supplementary Notes, s.v. “Eight or 
nine tenths complete.”
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five aggregates instantly appears, it does not defile the self of the four 
elements and five aggregates, and even today’s four elements and five 
aggregates are made to carry on the practice.'’ The power of today’s 
four elements and five aggregates as practice makes practice of our old 
four elements and five aggregates. It also causes the mountains, rivers, 
and the whole earth, the sun, moon, and stars to practice; and then the 

mountains, rivers, and the whole earth, the sun, moon, and stars in turn 

cause us to practice. It is not the eye of one time; it is the living eye of 
all times.'* Because they are times that are the eye, the living eye, they 
cause the buddhas and the ancestors to practice, to hear the teachings, to 

verify the fruit. Because the buddhas and the ancestors have never de- 
filed the teachings, practice, and verification, the teaching, practice, and 
verification do not obstruct the buddhas and the ancestors.'? Therefore, 

as they make the buddhas and ancestors practice, there are no buddhas or 
ancestors who have avoided them, whether before the function or after 

the function in past, present or future. When living beings become bud- 
dhas and become ancestors, it does not obstruct the buddha and ancestor 

they have long possessed; yet the principle of becoming a buddha and 
ancestor, we should think on deeply throughout the standing, walking, 
sitting, and reclining of the twelve times.°? When we become a buddha 
and ancestor, we do not destroy or rob or lose the living being; neverthe- 
less, we have sloughed it off.“ 
  

17 it does not defile the self of the four elements and five aggregates (shidai goun no 

jiko o zenna sezu UKAMOKR Ce B/5ttT): This rendering takes the no ® here as 
genitive (“of”). with the grammatical subject being chikara 57% (“power”). It is also 
possible to take no @ as marking the agent — a reading that would yield, “the four major 
elements and five aggregates do not defile the self.” “The four elements [earth, water, 
fire, and wind] and the five aggregates [form, sensation, perception, formations, and con- 
sciousness] is a combination used often by Dogen for the individual as psychophysical 
organism: roughly synonymous with the more familiar “body and mind” (shinjin HL). 
See Supplementary Notes, s.v. “Four elements and five aggregates.” 

18 It is not the eye of one time; it is the living eye of all times (ichiji no ganzei ni 

arazu, Shoji no 27Szzg7 7977 一 時 の 眼 晴 に あら ず 、 諸 時 の 活 眼 な り ): Perhaps mean- 
ing, “this is not a one-time experience; it is the way we always see things (or, perhaps, 
ought to see things).” For the meanings of “eye” (ganzei HAF) in Zen texts, see Supple- 
mentary Notes, s.v. “Eye.” 

19 the buddhas and the ancestors have never defiled the teachings, practice, and 

verification (shobutsu shoso, katsute ky6 gy6 shé o zenna seshimuru koto naki if iE 
祖 、 か つて 教 ・ 行 ・ 誇 を 染 汚 せ し む る こと な き ): A turn on one of Ddgen’s most fa- 
mous teachings, that practice and verification are “not defiling” (fuzenna #2274) for 
the buddhas and ancestors: see Supplemental Notes. s.v. “Practice and verification” and 
“Not defiled.” 

20 the twelve times (jzni ji -+- —F#): I.e., the twenty-four hours of the day figured tra- 
ditionally in two-hour divisions. 

21 we have sloughed it off (datsuraku shikitareru nari WY L & 7244 7% 9 ): Remi-
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[31:8] 
ame KRAUL CETL, VES, WReEOTAlCHOP, 造 作 す 
る に あら ず 。 因果 、 あ る と き は われ ら を し て 修行 せ し な る な り 。 こ の 因果 
の 本 玉 面 目 、 す で に 分 明 な る 、 こ れ 募 作 な り 、 無 生 な り 、 無 常 な り 、 不 昧 
な り 、 不 沙 な り 、 腕 落 な る が ゆえ に 。 か く の ご と く 診 究 す る に 、 諸 悪 は 、 
一 條 に か つて 募 作 な り け る と 現 成す る な り 。 この 現 成 に 助 殺 せ られ て 、 諸 
加 臭 作 な り と 見 得 徹し 、 季 得 叫 する な り 。 

We cause good and evil, cause and effect, to practice. This is not mov- 
ing, is not creating, cause and effect. Cause and effect at times cause us 
to practice. That the original face of cause and effect is already clearly 
discerned — this 1s “do no,” 1s unborn, is impermanent, is “not in the 

dark,” is “not fallen”; for it is sloughed off.?? When we investigate them 
like this, [the truth that] the “evils,” in one strip, have always been “do 
no” appears to us. Aided by this appearance, we can see through, can sit 
and cut off, [the truth that] the “evils” are “do no.” 

[31:9] {1:346} 

EBEBOLX, MR, BRAC CHMIAlL, FPRIINBREIL HH 
FP. TETRUERRZOATO), MRITAMRICH OT, KERR ADAZS 
), Me USrenil, BEDS, BRIINRELLY TT, CORR 
DD, BOKMELRERZLEASSAlL, HlNDEREL HBS), HATER 
HC ZLAVIL, RARER AEC ZR 

At this very moment, when they appear as “do no evil” in the begin- 
ning, middle, and end, the “evils” are not born of causes and condi- 

tions; they are just “do no.” “Evils” are not extinguished by causes and 
  

niscent of the expression “body and mind sloughed off” (shinjin Zs の zz 身心 脱落 ) 
that, in several places, Dogen attributes to his teacher, Tiantong Rujing 天童 如 (1162- 
1227); see Supplementary Notes, s.v. “Slough off” and “Body and mind sloughed off.” 

22 is unborn, is impermanent, is not in the dark, is “not fallen” (musho nari, mujo 

nari, fumai nari, furaku nari 無 生 な り 、 無 常 な り 、 不 昧 な り 、 不 沙 な り ): Two sets of 
contrasting approaches to cause and effect. The second set recalls the famous tale of 
Baizhang Huaihai 百丈 懐 海 (749-814) and the teacher who was reborn as a fox for 
saying that the person of great practice “does not fall into cause and effect” (furaku inga 
不 落 因果 ): Baizhang released him from his fox body by teaching that the person “is not 
in the dark about (or does not ignore) cause and effect” (fumai inga FERIA). (See, 
e.g., Liandeng huiyao it B, ZZ.136:495a9-b2; shinji Shobdgenzé ta FH 1EVEAR AK, 
DZZ.5:178, case 102.) 

23 wecan see through, can sit and cut off, [the truth that] the “evils” are “do no” 

(shoaku makusa nari to kentokutetsu shi, zatokudan suru i (E7LO & RRL A 
($l J 4 ): I.e., we can clearly discern and transcend the view that “do no evil” means 
that evils are doing nothing. Dogen has here read the imperative makusa 5.{F (“do not 
do”) as a predicate nominative. “Can sit and cut off” represents one interpretation of the 
expression zatokudan 444, from the more common zadan “éfhf, a term used in Zen 
texts in the sense “to break completely,” “to reject totally” (where za 4 is taken as za 
#4), but often interpreted in Sdt6 literature as “sitting completely” or “just sitting.”
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conditions; they are just “do no.” If the “evils” are equal, the dharmas 
are equal.** Those that know “evils” as born of causes and conditions, 
not seeing that these causes and conditions are themselves “do no,” are 
a pitiful lot. Since “the seeds of buddhahood sprout from conditions,” 
conditions sprout from the seeds of buddhahood.”° 

[31:10] 
諸悪 な き に あら ず 、 英 作 な る の みな り 。 諸悪 ある に あら ず 、 募 作 な る の み 
な り 。 諸悪 は 、 空 に あら ず 、 慕 作 な り 。 諸 剖 は 、 る に Chott, REY, 
aeeelt, REIS ちら ず 、 真 作 な る の み 人 な り 。 た と へ ば 、 春 松 は 、 無 に あら 
ず 、 有 に あら ず 、 つ くら ざる な り 。 秋 移 は 、 有 に あら ず 、 無 に あら ず 、 つ 
くら ざる な り 。 諸 人 は 、 有 に あら ず 、 無 に あら ず 、 募 作 な り 。 露 柱 燈籠 ・ 
Pe PAE ある に あら ず 、 な き に あら ず 、 募 作 な り 。 自己 は 、 有 に あら 
ず 、 無 に あら ず 、 募 作 な り 。 

It is not that “evils” do not exist; it is just that they are “do no.” It is 
not that “evils” do exist; it is just that they are “do no.” “Evils” are not 
emptiness; they are “do no.” “Evils are not form; they are “do no.” 
“Evils” are not “do no”; it is just that they are “do no.” For example, the 
spring pine is not non-existent and is not existent; “it does not do.””’ The 
autumn chrysanthemum is not existent and is not non-existent; “it does 
not do.” The buddhas are not existent and are not non-existent; they are 
“do no.” The pillars and lanterns, the whisk and staff, neither exist nor do 

not exist; they are “do no.””® The self is not existent and is not non-exis- 
tent; it is “do no.” 

  

24 Ifthe evils are equal, the dharmas are equal (shoaku moshi to nareba, shohd mo 

tO nari ahs > LZR, MLE b H72 Y ): See above, Note 7. 

25 “the seeds of buddhahood sprout from conditions” (busshu ji en gi PARTE EC): 
From the Lotus Sutra (Miaofa lianhua jing WERE, T.262.9:9b8-9): 

aa PES, Ma RE, Tae, Aa — FE, 
The buddhas, honored among the two-legged, 
Know that the dharmas are always without natures, 

And that the seeds of buddhahood sprout from conditions; 
Therefore, they preach the one vehicle. 

26 not emptiness (ki ni arazu Z(2 dF): not form (shiki ni arazu 色 に あら ず ): 
Reminiscent of the famous formula of the Heart Sutra; see Supplementary Notes, s.v. 
“Form is itself emptiness; emptiness is itself form.” 

27 “it does not do” (tsukurazaru nari つく ら ざ る な り ): DoOgen here and in the fol- 
lowing sentence translates the term makusa 5£{F (“not doing”) into the negative of the 
Japanese verb tsukuru (“to do,” “to make”). 

28 The pillars and lanterns, the whisk and staff (rochii tord hossu shujd to GREE 
fe - --++£4<): Examples drawn from the monastic setting regularly used in Zen texts 
for the inanimate objects of the world around us; see Supplementary Notes, s.v. “Pillars 
and lanterns,” “Whisk,” and “Staff.”
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[31:11] 
4 joe) BEB It. LRAT AABN, ZEORMAYD, ELYVDRKL, BE 
り 功 夫 す 。 す で に 和 焦 摩 な る に 、 つ くら れ ざ り け る を つく り け る と くやし む 
も 、 の が れず 、 さ ら に これ 英作 の 功夫 力 な り 。 

This kind of study is the koan realized, is the realization of the koan. 
We work at it from the host, and we work at it from the guest.°*° Since it 
is like this, we cannot escape regretting that we have done what was not 
done, and this too is the power of our working at “do no.”?' 

[31:12] 

Lbs, BCH bIZOC GEL. ERAT SIL, HHAZERIZL 
CRBICWK SAL ERAMBCOEL, RRL, HORZAODAILCHH 
TT. HOHe ASE, GORA OED, ADABASMEY, WOWe 
HOR), MEOW hH OO KIC, GRRE, PRED, Wa 
75. WES. MOKA EO, BMORIFROOZAIC, HBORFS Y, 
猫 若 虚空 、 左 拍 右 拍 な り 。 如 水中 月 、 OKAY, CNS ORTF, &5 
に うた が ふ べ か ら さ ざる 現 成 な り 。 

Thus, to proceed with the view that, if it’s “do no,” then let us do it, 

would be like walking north expecting to get to Yue.*? “Do no evil” is 
not only “the well looking at the donkey”: it is the well looking at the 
well; it is the donkey looking at the donkey; it is the person looking at 
the person; it is the mountain looking at the mountain.** Because there is 
“explaining the principle of this response,” it is “do no evil.” It is: 
  

29 the koan realized (pe/6 yerz ん 6g77 見 成せ る 公 案 ): the realization of the koan (ん gz 
no pe77/O 公 案 の 見 成 ): Terms appearing throughout DQgen's writing, from the famous 
saying, “It’s a settled case, but I spare you the thirty blows.” See Supplementary Notes, 

s.v. “Realized kdan.” 

30 We work at it from the host, and we work at it from the guest (shu yori kufu shi, 
hin yori 7 が sz 主 よ り 功 夫 し 、 換 より 功夫 す ): Probably meaning, “we consider ‘not 
doing evils’ in terms of ‘not doing’ and in terms of ‘evils.’” “Host” (shu =) and “guest” 
(hin &) are typically used in reference respectively to “subject” and “object,” though here 
they may well refer respectively to “the kdan realized” and “the realization of the koan.” 

31 we cannot escape regretting that we have done what was not done (tsukura- 

rezarikeru o tsukurikeru to kuyashimu mo, nogarezu つく られ ざり ける を つく り け る と 
くやし む も 、 の が れず ): Seemingly an ironic response to the fact that we do in fact the 
“evils” that are said to be “not doing.” 

32 like walking north expecting to get to Yue (ayumi o kita ni shite etsu ni itaran to 
7 の 727 pg の go7osy77 あゆ み を きた に し て 越 に いた らん と また ん が ご と し ): I.e., heading 
in exactly the wrong direction ("Yue" 越 here referring to the territory south of China): 
from the Chinese idiom pe yzgz s// ye 北 団 適 釘 ("pointing your cart thills north to get 
to Yue”), a simile Dogen uses more than once in the Shobdgenzo. 

33 “the well looking at the donkey” (i no ro o miru #58 % 4 4): From a dialogue, 
featuring Caoshan Benzhi 草山 本 寂 (840-901) and the Senior Seat De (#@_L/ (dates un- 
known), recorded in Dégen’s shinji Shobégenzé (2 F-iEIEAR WRK (DZZ.5:194, case 125): 
see Supplementary Notes, s.v. “Like the well looking at the donkey.”
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The true dharma body of the buddha 

Is just like empty space. 

It manifests its shape in response to beings, 

Like the moon in the water.** 

Because “in response to beings” is “do no,” there is the “do no” of 
“it manifests its shape.” “Just like empty space” ts clapping on the left, 
clapping on the right. “Like the moon in the water” is the moon ob- 
structed by the water.*° These [examples of] “do no” are phenomena not 
to be further doubted. 

* KOK OK OK 

[31:13] {1:347} 
RREAISTT, LORBIL, =HMOREDOBPERO, BHEORDICRH Y L 
VYN¥R, SKEOMML CTA EODREWVERSOST, (FHOUERES 

RHE, XELOXARB AL, BBITBRRY EWN‘, FHOLIAI 
計 全 する こと 、 磁 鐵 よ り も 速 疾 な り 。 そ の ちか ら 、 昆 嵐 風 より も つよ き な 
り 。 大 地 山 河 ・ 世 界 國 土 ・ 業 増上 カカ 、 な ほ 和 善 の 計 党 を 財 院 する こと あ た は 
さる な り 。 

“Practice the good.” These “good deeds” are the good nature among 
the three natures.*’ Although there may be “good deeds” within the good 
nature, there are no “good deeds” that appear in advance and await a per- 
son to practice them: there are no “good deeds” that do not come about at 
the very moment that the good is done. Although the myriad goods may 
be formless, in doing good they accumulate faster than iron to a magnet. 
Their power exceeds that of the vairambha wind.** The mountains and 
rivers of the whole earth, the countries of the world, the generative pow- 

er of karma, cannot obstruct the accumulation of good. 

  

34 The true dharma body of the buddha (butsu shin hosshin 6 SiEA): Quoting the 
Jin guangming jing BICAAKE, T.663.16:344b3-4. Dogen also quotes these lines at the 
opening of his “Shdbdgenzo tsuki” IEZEAR EDK. 

35 clapping on the left, clapping on the right (sa haku u haku 724A 444): An unusual 
expression, perhaps suggesting unimpeded action. 

36 “Like the moon in the water” is the moon obstructed by the water (nyo suichi 

getsu, hi sui getsu ge nari 807K PA $7 A tke72 9 ): This could also be parsed, “‘Like 
the moon in the water’ is being obstructed by the water moon.” 

37 the good nature among the three natures (sanshé no naka no zensh6 =tED 727 

0) #2'£): See above, section 3. 

38 vairambha wind (biranpii FéjaJ#\): The great destructive wind that blows at the 
beginning and end of a kalpa.



31. Do No Evil Shoaku makusa #2 (F 17 

[31:14] 

し か ある に 、 世 界 に より て 和 善 を 認 ず る こと お な じ か ら ざる 道理 、 お な じ 誰 
得 を 善 と せる が ゆえ に 。 如 三世 諸 人 説法 之 儀式 。 お な じ 、 と いち ふ は 、 在 世 
説法 、 た だ 時 な り 。 毒 命 ・ 身 量 、 ま た と き に 一 任 し きた れる が ゆえ に 、 説 
無 分 別 法 な り 。 

Be that as it may, the principle that the recognition of good differs 
according to each world is because it is the same recognition that de- 
termines the good — “in the manner that the buddhas of the three times 
preach the dharma.’ “The same” means that their preaching the dhar- 
ma while in the world is just [a matter of] the time. Because their lifes- 
pan and physical size are also left up to the time, they “preach a dharma 
without distinctions.” 

[31:15] 

Lames lib, (EITOROBL, ETOROHL, [24AICLIER 
). WNEIDOSSROEL, PEA, BR OPRICERE ORR SD 
ご と し 。 

Therefore, it is like the case of the good of those with the capacity 
for practice through faith and the good of those with the capacity for 
practice through dharma — they are very different but are not separate 
dharmas.“ It is like the case in which the sravaka’s keeping the precepts 

  

39 the principle that the recognition of good differs according to each world is 
because it is the same recognition that determines the good (sekai ni yorite zen o 

ninzuru koto onajikarazaru doéri, onaji nintoku o zen to seru ga yue ni tt RIC LY CH 
認 ず る こと お な じ か ら ざる 道理 、 お な じ 認 得 を 善 と せる が ゆえ に ): The translation 

follows the punctuation of Kawamura’s edition, though the resulting construction, “the 
principle is because” hardly seems satisfactory. Others would read the passage, “Because 
it is the same recognition that determines the good, the principle that the recognition of 
good differs according to each world is ‘in the manner that the buddhas of the three times 
preach the dharma.’” In either reading, the passage is difficult to interpret but seems to 
claim that, while what is recognized as good may vary from world to world, the good is 
always what is recognized as such. 

“in the manner that the buddhas of the three times preach the dharma” (nyo sanze 

shobutsu sepp6 shi gishiki 80 = that i aYE Z (xexX): L.e., the buddhas of past, present, 
and future. Quoting Buddha Sakyamuni in the Lotus Siitra (Miaofa lianhua jing Wik 
H#EXE, T.262.9:10a22-23): 

DN = tae Gh. BUA, RSI, BREST AA. 
In the manner that the buddhas of the three times 

Preach the dharma, 

I now also in this way 
Preach a dharma without distinctions. 

40 those with the capacity for practice through faith (shingy6 no ki {a1T Ot); 
those with the capacity for practice through dharma (hdgy6 no ki t#47 MF&): Le., those 
of lower spiritual capacity, who practice Buddhism through faith in the teachings, and
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is the bodhisattva’s breaking the precepts.“ 

[31:16] {1:346} 
Re. CURE ARRICH OT, 衆 大 は 諸 法 な り と いふ と も 、 諸 法 は 
衆 善 に あら ず 。 因 強 と 生 減 と 衆 善 と 、 お な じ く 頭 正 あ れ ば 尾 正 あり 。 RE 
は 奉行 な り と い へ ども 、 自 に あら ず 、 目 に し られ ず 、 他 に あら ず 、 他 に し 
られ ず 。 自 ・ 他 の 知見 は 、 知 に 自 あ り 、 他 あり 、 見 の 上 自 あり 、 他 ある が ゆ 
AG. BB OBIRE CaS こも あり 、 月 に も あり 、 こ れ 和 奉行 な り 。 奉行 
正 営 信 訂 時 に 、 現 成 の 公 案 あ り と も 、 公家 の 始 成 に あら ず 、 公 末 の 久仁 

に あら ず 、 さ ら に これ を 本 行 と い は ん だ 。 

“Good deeds” are not born of causes and conditions and do not cease 
by causes and conditions. “Good deeds” may be dharmas, but the dhar- 
mas are not “good deeds.” Cause and condition, arising and ceasing, and 
“good deeds” are the same in that, when the head ts right, the tail is right. 
We may say “good deeds” are “to practice,” but it is not self and is not 
known by the self; it is not other and 1s not known by the other. Because, 
in the knowing and seeing of self and other, there is self and other in 
knowing and self and other in seeing, the living eye of each Is in the sun 
and in the moon.” This is “to practice.” Precisely at the moment of “to 
practice,” although there is the realized k6an, it is not that the kdan 1s 
initially realized, nor that the kan long abides; can we further call this 
“original practice”?* 

  

those of higher capacity, who practice based on personal understanding of the teachings; 
a Standard distinction in Buddhist literature. 

41 the srdvaka’s keeping the precepts is the bodhisattva’s breaking the precepts 

(sh6mon no jikai wa bosatsu no hakai naru BHO FKL hE AA D ): L.e., what 
is “good” for those of the Small Vehicle is not necessarily good for the bodhisattva. A 
view appearing also in the “Sanjiishichi hon bodai bunp6” chapter, where it is attributed 
to the Buddha. 

42 the living eye of each is in the sun and in the moon (kakukaku no katsu ganzei, 
sore hi ni mo ari, tsuki ni mo ari ® SF OWARH, THAICHHY, All H%): Per- 
haps meaning that the perceptions of the subjective “self” are everywhere present in 
the objective “other.” An alternative form of the “living eye” ’ (katsu ganzei (SARAH) has 
appeared above, section 7. See Supplementary Notes, s.v. “Eye.” 

43 can we further call this “original practice”? (sara ni kore o hongy6 to iwanya & 
BIC xr AVeATT LEV MEA): Some MS witnesses read bugyd 44T (“to practice’; “to 
practice reverently”) for hongyd 4°47 (“original practice”). The latter, a term occurring 
several times in the Shobdgenzo, evokes a famous passage in the Lotus Sutra (Miaofa 
lianhua jing WHYERRER, T.262.9:42c22-23): 

inet. RATS Rea en, CUR, EG LB. 
Good sons, the lifespan attained by my original practice of the bodhisattva path is 
even now still not exhausted; it is twice the above number.
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[31:17] 
作 善 の 、 奉 行 な る と い へ ども 、 測 度 す べき に は あら ざる な り 。 いま の 奉 

行 、 こ れ 活 眼 晴 な り と い へ ども 、 測 度 に は あら ず 、 法 を 測度 せん た め に 現 
成せ る に あら ず 。 活 眼 晴 の 測度 は 、 人 魚 法 の 測度 と お な じ か る べから ず 。 

Doing good may be “to practice,” but it is not to be calculated. “To 
practice” here may be the living eye, but it is not calculating. It has not 
appeared in order to calculate dharmas. The calculation of the living eye 
cannot be the same as the calculation of other dharmas.“* 

[31:18] 

衆 番 、 有 ・ 無 ・ 色 ・ 空 等 に あら ず 、 た だ 奉行 な る の みな り 。 い づれ の と こ 
ろ の 現 成 、 い づれ の 時 の 現 成 も 、 か な ら ず 奉行 な り 。 こ の 奉行 に 、 か な ら 
ず 衆 善 の 現 成 あ り 。 奉行 の 現 成 、 こ れ 公 案 な り と いふ と も 、 生 滅 に あら 
tT. Amico ov, 

“Good deeds” are not existent or non-existent, form or emptiness, or 

the like; they are just “to practice.” Wherever they appear, whenever 
they appear, they are always “to practice.” In this “to practice,” there 
will always be the realization of “good deeds.” The realization of “to 
practice” may be a koan, but it is not arising and ceasing, it is not causes 
and conditions. 

[31:19] 

奉行 の 入 ・ 住 ・ 出 等 も 、 又 か く の ご と し 。 衆 善 の な か の 一 善 、 す で に 奉行 
する と ころ に 、 半 法 ・ 全 身 ・ 眞 賀 地 等 、 と も に 奉行 せら る る な り 。 

The entering, abiding, and exiting of “to practice” 1s also like this. 
Where we “practice” a single good among the “good deeds,” all dhar- 
mas, the whole body, the true land, and the like, are all “practiced.”” 

[31:20] 
こ の 善 の 因果 、 お な じ く 奉行 の 現 成 公 案 な り 。 因 は さき 、 果 は の ちな る に 
あら ざれ ども 、 因 彫 滴 し 、 果 園 滴 す 。 因 等 法 等 、 果 等 法 等 な り 。 因 に また 
れ て 果 感 ず と い へ ども 、 前 ・ 後 に あら ず 前 後 等 の 道 あ る が ゆえ に 。 

The cause and effect of this good is similarly the realized koan of “to 
practice.” It is not that the cause is before and the effect after, but the 
cause is perfectly complete, and the effect is perfectly complete. It 1s 
the causes are equal, the dharmas are equal; the effects are equal, the 
dharmas are equal.*®° While the response of effects may be expected by 
  

44 the calculation of other dharmas (vohd no shikitaku Ri&® fH KE): Probably mean- 
ing “the calculation done by other methods (or other things).” 

45 the true land (shinjitsu chi 2 Hit): I.e., the realm of reality; a term not occurring 
elsewhere in the Shobdgenzo. 

46 The causes are equal, the dharmas are equal (in td hé to iFiKS): For this 
usage, see above, Note 7.
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causes, they are not before and after; for it is said that before and after 
are equal.*’ 

* OK OK OK OK 

[31:21] {1:349} 
AIRS CWSI, BRHORRY, RIEDOERY, 目 の 共 な り 、 目 の 意 な 
), RUEOR 720, RIFORS2O, BITORBRY, BTIDERY. BITO 
Fe7e 0. AITO RZ), DADBOAIL, MGA LVS, 

To “purify one’s own mind” is the “one’s” of “do no,” is the “purify” of 
“do no”; it is the “own” of “one’s,” the “mind” of “one’s”; it is the ““own” 

of “do,” is the “mind” of “do no”; it is the “mind” of “to practice,” is the 

“ourify” of “to practice,” is the “own” of “to practice,” is the “one’s” of 
“to practice.’ Therefore, it is said, “This is the teaching of the buddhas.” 

[31:22] 
い は ゆる 諸 借 、 あ る ひ は 自在 天 の ご と し 。 自在 天 に 同 ・ 不 同 な り と い へ ど 
も 、 一 切 の 自在 天 は 諸 人 に あら ず 。 あ る ひ は 軸 輪 王 の ご と く な り 。 し か あ 
WE, UO ED, 諸 人 な る に あら ず 。 か く の ご と く の 道 理 、 功 
夫 参 四 す べし 。 諸 人 は いか な る べし と も 胸 せ ず 、 い た づら に 苦 壮 す る に 相 

似せ り と い へ ども 、 さ ら に 受 苦 の 衆生 に し て 、 行 修道 に あら ざる な り 。 英 
作 を よび 奉行 は 、 双 事 未 去 、 馬 事 到 來 な り 。 

“The buddhas” may be like isvaras.*” While there may be similarities 
and dissimilarities to isvaras, all isvaras are not “the buddhas.” Or they 
may be like the cakravartins. However, all cakravartins are not “the 
buddhas.”°° We should make concentrated effort and study such truths. 
Without studying what “the buddhas” must be, while we may have 
seemed to be toiling in vain, we are nothing but living beings enduring 
pain and not practicing on the way of the buddhas.°' “Do no” and “to 

  

47 for it is said that before and after are equal (zengo (6 no dé aru Wik OIE H 
4): A tentative translation; an alternative might read, “they have a way on which before 
and after are equal.” 

48 “To purify one’s own mind” is the “one’s” of “do no,” is the “purify” of “do no” 

(ji j6 go i to iu wa, makusa no ji nari, makusa no j6 nari AIFRB EV SIL, RVEOR 
な り 、 BLE OIHZ72 Y ): Here and below in this section, the grotesque translation tries to 
mirror in English Dogen’s play with each glyph of the Chinese phrase. 

49 f§varas (jizai ten ATER): A term, meaning “sovereign,” used for the devas of the 
akanistha heaven (shiki kuky6 ten &3¢5% KX), highest of the heavens in the realm of form 

in Buddhist cosmology. Though clearly used in the plural here, the term often denotes 
Mahesvara (“the great lord’), chief of the devas in this heaven and often identified with 

the Hindu deity Siva. 

50 cakravartins (tenrin’d 4% =): Literally, “wheel-turning kings”; a standard refer- 
ence to great benevolent rulers. 

51 while we may have seemed to be toiling in vain (ifazura ni kushin suru ni sOji seri
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practice” are “the donkey business 1sn’t gone yet, and the horse business 
has already arrived.”>? 

* kK OK OK OK 

[31:23] 
BOREAL, PRICRATREIO RT Z7e0, WK REO RT 7. bt 
NORM FloCh) LEX, BROW MPEMICBCS, S5RAICERZES, 
AMER IEK ER, IBRUIL< . MRR. RATT. FBAWIZ<. bL 
JRO CH OAL, =RORBEA DIBBA, IBRUIE< . SaetK ote 
4% NAEBAREO, SRV SIC, BATE LTSS, 

Bai Juyi of the Tang was the lay disciple of Chan Master Fokuang Ru- 
man.°>? He was the grandchild of Chan Master Daji of Jiangxi. While 
governor of Hangzhou, he visited Chan Master “Bird Nest” Daolin.** 
There, Juyi asked, “What is the great meaning of the buddha dharma?” 

Daolin said, “Do no evil, practice the good.” 

Juyi said, “If it were that, even a child of three could say it.” 

Daolin said, “A child of three might be able say it, but an elder of 
eighty can’t practice It.” 

That being said, Juyi bowed and departed. 

  

to iedomo VW 72D OIC BAT Achat YD LVL 4): Presumably, a comment on the 
monks’ practice. 

52 “The donkey business isn’t gone yet, and the horse business has already ar- 

rived” (roji miko baji torai RAK BEI): Although normally carrying a sense 
akin to English “one damned thing after another,” here no doubt suggesting that “do no” 

and “to practice” overlap or are continuous. The saying, attributed to Lingyun Zhiqun 
a 22 75 & (dates unknown), appears in several Zen sources (see, e.g., Jingde chuandeng 

lu PEER, T.2076.51:285b12-13; and Digen’s shinji Shobdgenzé 眞 字 正法 眼 蔵 , 
DZZ.5:206, case 156): 

BA, ROMER, Bo. MPRA, BER, 
The Master [Changging Huileng (854-932)] asked, “What is the great meaning of 
the buddha dharma?” 
Yun said, “The donkey business isn’t gone yet, and the horse business has already 

arrived.” 

53 Bai Juyi (Haku Kyoi AJ&5): Famous Tang-dynasty poet and administrator (772- 
846), lay follower of Fokuang Ruman (652 20%% (dates unknown), who was a disciple 
of Chan Master Daji of Jiangxi 江西 大 寂 謗 師 (i.e., Mazu Daoyi 馬祖 道 一 [709-788]). 

54 While governor of Hangzhou (Kdshii no shishi nite arishi 7o ん 7 杭州 の 刺史 に て あ 
り し と き ): Bai served as governor of Hangzhou 822-824. 

Chan Master “Bird Nest” Daolin (Chdka no Dorin zenji B38 ibm): I.e., Niaoke 
Daolin & #18 (741-824), posthumously known as Chan Master Yuanxiu 彫 修 締 師 . 
His sobriquet “Bird Nest” (Niaoke Fs ) derived from the legend that he lived in a tree 
house. The famous story here of his conversation with Bai Juyi can be found at Jingde 
chuandeng lu {2 {HEER, T.2076.51:230b24-27.



22 DOGEN’S SHOBOGENZO VOLUME III 

[31:24] 

まこ と に 居 易 は 、 白 物 軍 が の ちな り と い へ ども 、 奇 代 の 詩 仙 な り 。 人 つた 
ふら く は 、 二 十 四 生 の 文明 な り 。 あ る ひ は 文殊 の 引 あ り 、 あ る ひ は 交 動 の 
評 あ り 。 風情 の きこ え ざ る な し 、 筆 海 の 朝 せ さ ざる な か る べし 。 し か あれ ど 
も 、 人 道 に は 初心 な り 、 晩 進 な り 。 い は ん や この 諸 加 慕 作 、 衆 善 奉 行 は 、 
その 宗 言 、 ゆ め に も いま だ みぎ ざる が ご と し 。 

Truly, Juyi, though he may have been a descendant of General Bai, 
was a poet immortal, rare for ages.°°? It was said of him that he was a 
literatus of twenty-four lives.°° He was called Mafijusrit; he was called 
Maitreya. There is no one who has not heard of his taste; there is no one 
in the literary world who does not attend upon him.*’ Nevertheless, on 
the way of the buddhas, he was a beginner, he was a latecomer. Needless 

to say, when it comes to this “do no evil, practice the good,” it was as if 
he had never seen its meaning even in his dreams. 

[31:25] {1:350} 
BABDIZL< Id, IROENIZA DORMS. BReOCK SLED 
tL, REBBTITAL, EWS OALEBOOT, PII FRR HORBE 
VE, REBTOR HASTA, LOD, XDTUT, PEDLELARS 
ED, PED bE DO7TEREBODZAIL, LMOTECS WSO, KE UONSIED 諸 

FERWVELO, TE UMFOREBETTOEL DD, MMOREON<L, 

Juyi thought that Daolin, recognizing only conscious intention, was 
saying, “do not do evil deeds; you should practice the good”; the prin- 
ciple of “do no evil, practice the good” that has been on the way of the 
buddhas for a thousand, for a myriad ages past, that spans the past and 
spans the present — of this, he knows nothing, has heard nothing. And 
because he has not set foot in the place of the buddha dharma and lacks 
the power of the buddha dharma, he talks like this. Even to warn against 
“evils” intentionally committed, even to encourage “the good” inten- 
tionally committed, must be “do no” realized. 

[31:26] 
BIZKLZEMIE, MROIE VIC LU TIZUOTK<K £, FROREDBOL 
Lx7e0, CNeHIEBELWS, WAWRLWO, HABRLVS, 
AOR Rik, BE BRE ORMICHO ANIL, PHAICHOT, HRARKG 
すべ か ら ず 。 BR, COWS IBRT AOAC, HEH SRY, 

55 General Bai (Ai i%#): I.e., Bai Qi Att (d. 257 BCE), famed general of the state of 
Qin during the Warring States period (475-221 BCE). 

56 a literatus of twenty-four lives (nijiishi shd no bungaku —+VW0AM X48): Le. a 
literatus over twenty-four lifetimes. 

  

57 there is no one in the literary world who does not attend upon him (hikkai no cho- 
sezaru nakaru beshi S480) Att & 47274 -~L): More literally, “no one of the ocean 
of the brush who does not flow [to him].” The image is drawn from courtiers attending 
the morning session of the court, likened to rivers flowing to the ocean.
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In sum, in the buddha dharma, what one first hears in the company of 
a wise friend and the ultimate fruit are the same. This is called “right 
at the head, right at the tail’; it is called “marvelous cause, marvelous 

effect’; it is called “buddha cause, buddha effect.” Since the cause and 

effect on the way of the buddhas are not such theories as differentiated 
maturation or continuity, if it is not a buddha cause, we cannot experi- 
ence a buddha effect.°? Because Daolin expressed this principle, he had 
the buddha dharma. 

[31:27] 

aa, TOL OWS DALY OBR CHL. VY < DSYO ORKES BH 
QLbdb, CHROMO, Re TCU: PR, BlocthHnis, 
F(T OVE > 40> GSMA, BB. POTLOHMMe SES 
る に より て 、 三 歳 の 騙 見 も 道 得 な らん と は いふ な り 。 道 得 を まさ し く 道 得 
する ちか ら な く て 、 か く の ご と くい ふ な り 。 

Even if “evils” have filled to the brim all the worlds of however many 
layers, and swallowed up all the dharmas of however many layers, this 
is the liberation of “do no.” And since “good deeds” are “good at the be- 
ginning, middle, and end,” it makes “such” the nature, marks, substance, 

power, and so on, of “to practice.” Juyi, because he has never set foot 

in these traces, says that even a three-year-old child could say it. Lacking 
the power himself really to make a statement, he says this. 

[31:28] 
ditties L. BA. RA CIEE OS. BMW EK ADE SROZ 
に 。 = RROFKE A LAIVY CUTE, FRAP ETS BH LIV) CUR", 
$ LEROBRe LOAD, =the db LORL,. WEK=aHBH 
RPLOASAOD, WDCP=ZROKERELOSA, HOCSZlILNY, & 

お も な ふ こ と な か れ 、 圭 面 せ ざれ ば し ら ざ る 、 と お も ふ こ と な か れ 。 一 鹿 を 
し れる も の は 巻 界 を し り 、 一 法 を 通ずる も の は 萬 法 を 通 ず 。 萬 法 に 通 ぜ ざ 
る も の 、 一 法 に 通 ぜ ず 。 通 を 胸 せ る も の 通 徹 の と き 、 萬 法 を も みる 、 一 法 

  

58 differentiated maturation or continuity (ijuku toru FL2A - Sift): Technical terms 
in Buddhist theories of cause and effect. The former expression (elsewhere rendered 
simply “ripened”), is used to render Sanskrit vipdka (“ripen”), in reference to karma 
as effect, distinct from the karma that is its cause; the latter, used for Sanskrit nisyanda 

(“streaming”), refers to what cause and effect have in common. Ddgen’s point is that 
such distinctions do not apply to “buddha cause” and “buddha effect.” 

59 “good in the beginning, middle, and end” (sho chii go, zen #)* P+ (R. #): 
Standard praise of a buddha’s teachings; see Supplementary Notes, s.v. “Good in the 
beginning, middle, and end.” 

it makes “such” the nature, marks, substance, power, and so on, of “to practice” 

(bugy6 no shé sé tai riki t6 o nyoze seru nari B{JOrE + th: FS? NSeMECTSAR 
)): After a famous passage on “the ten suchnesses” (ji nyoze +207) in Kumarajiva’s 
translation of the Lotus Sutra; see Supplementary Notes, s.v. “Only buddhas with bud- 
dhas can exhaustively investigate the real marks of the dharmas.”
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RHAABMOAZIC, —BeEBTALIOD, OMNSTRALETATO, =H 
DFKISPHEEWEADST, EBDVDO, =ROGRAROVIIAL LILA 
な らん 、 と お も か は 、 至 遇 な り 。 そ の ゆえ は 、 生 を あき ら め 、 死 を あき ら 

TP DIL, HA KO Aik72 9, 

How pitiful. Juyi, what are you saying? It is because you have not 
heard of the style of the buddhas.® Do you know the “child of three”? 
Do you know the principle of the child just born? Those who know the 
“child of three” must know the buddhas of the three times; those who do 

not yet know the buddhas of the three times, how could they know the 
“child of three’? 

Do not think that facing something is knowing it; do not think that, if 
you do not face it, you do not know it. One who knows a single dust mote 
knows all the worlds; one who penetrates a single dust mote penetrates 
all the worlds. One who has not penetrated the myriad dharmas has not 
penetrated a single dharma. Because when those who study penetration 
fully penetrate it, they see the myriad dharmas and see the single dharma, 
those who study a single dust mote study all the worlds without remainder. 

It is the utmost stupidity to think that the “child of three” could not 
speak the buddha dharma, or that what the “child of three” would say is 
easy. Therefore, to clarify birth and to clarify death are the “cause of the 
one great matter” in the house of the buddhas.°' 

[31:29] {1:3513 
古 徳 い は く 、 な ん ぢ が は じ め て 生 下 せり し と き 、 す な は ち 帥 子 叫 の 分 あ 
り 。 師 子 員 の Ltt, MRE O DEO, BERT. 

An ancient worthy said, “When you were first born, you had the allot- 
ment of the lion’s roar.”® “The allotment of the lion’s roar” means the 
virtue of the tathagatas’ turning the dharma wheel, means turning the 
dharma wheel. 
  

60 It is because you have not heard of the style of the buddha (buppi imada kikaza- 
ru ga yue ni PAV ETE X IX OAS Z IC): The punctuation here follows Kawamura’s 
edition; others would read this clause with the sentence following: “Because you have 
never heard of the style of the buddhas, do you know the three-year-old child?” 

61 “the cause of the one great matter” in the house of the buddhas (bukke ichi daiji 
no innen HhA— KF OAK): Le., the single reason that Buddhism exists. From a pas- 
sage in the Lotus Siitra, in which Sakyamuni announces that the purpose of Buddhism is 

to lead beings to buddhahood. See Supplementary Notes, s.v. “Buddhas, the world-hon- 
ored ones, appear in the world for the reason of one great matter alone.” 

62 An ancient worthy (kotoku 41): The source of this quotation is unidentified. 

“allotment of the lion’s roar” (shishi ku no bun Bii-t-¥L@ 77): l.e., the inherent abilities 
of a buddha. “The lion’s roar” refers to a buddha’s preaching of the dharma; here, no 

doubt, the famous first words of a buddha, often identified as his “lion’s roar.” proclaimed 
immediately upon his birth; see Supplementary Notes, s.v. “I alone am honored.”
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[31:30] 
QM. AHVli<, ERR, BHARZO. 

Again, an ancient worthy said, “Birth and death, coming and going, 
are the true human body.”® 

[31:31] 

Lind, RHHe HSOD, MITYLODBH OA, ELEC KER 
BRL, EOPTPRERBRSF, DOAMBOMAIC, =RKDOAMITE, HX 
bBOAETSAIC, SOICKHMEYD, CNA HOT EARLE, Ile F 
同 あ る が ゆえ に 。 

Thus, to clarify “the true body,” to have the virtue of “the lion’s roar” 
— this is surely the “one great matter’; this is surely not easy. Therefore, 
when we would clarify the cause and the conduct of the “child of three,” 
this is even more the great cause; for it has similarities and dissimilar- 
ities with the conduct and the cause of the buddhas of the three times. 

[31:32] 
居 易 お ろか に し て 、 三 歳 の 核 見 の 道 得 を か つて きか ざれ ば 、 あ る らん と だ 
に も ゃ も 疑 閉 せ ず し て 、 和 偽 摩 道 取 す る な り 。 道 林 の 道 般 の 、 雷 より も ize o 
を きか ず 。 道 不得 を い は ん と し て は 、 三 歳入 見 本 道 得 、 と いふ 。 これ 、 玉 
FADED HLA bA DT, TREN OBA 輪 を も 貴 過 する な り 。 

Foolishly, Juyi, never having heard what a child of three could say, 
without even suspecting that it had anything [to say], spoke like this. 
He did not hear Daolin’s voice, more obvious than thunder. As If to say, 
“You couldn’t say anything,” he said, “Even a child of three could say 
it.” This does not hear the child’s “lion’s roar”; it totally misses the Chan 
master’s “turning the dharma wheel.” 

[31:33] {1:352} 

MBN, ILA ORAILHEIIT. MEMTWSLEY, =RORKRHIS 
KE OMB O Eb. NP ERILTTI REE SA, 

The Chan master, unable to restrain his pity, spoke again, “A child of 
three might be able say it, but an elder of eighty can’t practice it.” 

[31:34] 

いふ ここ ろ は 、 三 歳 の 核 見 に 道 得 の こと ば あり 、 こ れ を よく よく 人参 究 すべ 
し 。 八 十 の 老爺 に 行 不得 の 道 あ り 、 よ く よ く 功 夫 す べし 。 六 見 の 道 得 は 、 
な ん ぢ に 一 任 す 、 し か あれ ども 和 騙 見 に 一 任せ ず 、 老 谷 の 行 不得 は 、 な ん お ぢ 
に 一 住 す 、 し か あれ ども ゃ も 、 老 菊 に 一 住 せ ず 、 と いひ し な り 。 

What he is saying is this. The “child of three” has words “able to say 
it”; you should investigate this well. The eighty-year old elder has words 
  

63 an ancient worthy (kotoku 7): Likely a reference to Yuanwu Keqin 園 悟 克 勤 

(1063-1135); see Supplementary Notes, s.v. “True human body.”
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that “can’t practice it”; you should work at them well.®* What the child is 
“able to say”’ is entirely left up to you; nevertheless, it is not entirely left 
up to the child. What the elder cannot practice is entirely left up to you; 
nevertheless, it is not entirely left up to the elder. This 1s what he said. 

[31:35] 

@IEIL, DC OTEK<PFRL, RTA, IBLE, 

The buddha dharma takes as its principle distinguishing and revering 
the meaning like this. 

TEER cad Ee FS = 
Treasury of the True Dharma Eye 

Do No Evil 

Number 31 

[Ryumonji MS:| 

SPREE RT A TERE) AS Fl Be ER KR SF NR 
Presented to the assembly at Kannon Dori Kosho Horin Monastery, Uji 
District, in the domain of Yoshi; on the evening of the harvest moon of 

the senior metal year of the rat, in En’d [2 September 1240]°’ 

  

64 has words that “can’t practice it” (gydfutoku no do ari 行 不得 の & 4 ): Ambig- 
uous; perhaps “has words that cannot be practiced”; or “has words that he (or you?) can- 
not practice.” Perhaps reflecting the words of Dongshan Liangijie 洞 山 良 伯 (807-869) 
(see, e.g., shinji Shobégenzé ta F IEE ARK, DZZ.5:164, case 77): 

MUA TT At, TTR aA IE. 
He talks of what can’t be practiced and practices what can’t be talked of. 

65 entirely left up to you (nanji ni ichinin su 78/.51C—f£ET); not entirely left up 
to the child (gaiji ni ichinin sezu f¥54'\-2 —{£E*2 J): Here and in the following sentence, 
the meaning is unclear; perhaps “you decide what the child can say and the elder can’t 
practice, but they are not what the child and the old man think.” 

66 distinguishing and revering the meaning like this (kaku no gotoku benshu shi, 
shishu suru 2< OIE < HHARL. AHS): Some MS witnesses read “distinguish- 
ing, explicating, and revering the meaning like this” (kaku no gotoku benshu shi sesshu 
shi shiishu suru A>< Ok < He LMR LAMRT 4A). The term shishu 4H is an un- 
usual expression not appearing elsewhere in Dégen’s writing. 

The translation takes the glyph shu HX as a verbal affix, in parallel with benshu ###X and 
sesshu #R. 

67 The Tounji 洞 雲 寺 MS shares an identical colophon. 

evening of the harvest moon (gesse ん 月 夕 ): I.e., the fifteenth of the eighth lunar month.
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[Tounji MS:] 

BrP RII=AA PACA. PEREZ, TRE 
Copied at the acolyte’s quarters; seventh day, last third of the third 

month of the junior water year of the rabbit, the first year of Kangen 
[17 April 1243]. Ejo 

FRRAKIE CREA ILA BS RSE CSE PSR + Sik SE 

Copied in the abbot’s quarters of Keirin Monastery, Katsuura District, 
Ayo; fifth day, seventh month, senior metal year of the horse, the 

seventh year of E1isho [9 August 1510], 
by Yoken, in his seventy third year’® 

  

68 Ayo fal BF: I.e., Awa baw, present-day Tokushima Prefecture. 

Yoken FH #€: I.e., Kinkd Yoken 4 [it] FA #€ (1437-15132).
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Transmitting the Robe 

Den’e 

INTRODUCTION 

The colophon of this work states that tt was composed at KOshOji, on 
October 17, 1240, the same date given for the “Uji” @ FF chapter of 
the Shobdgenzo, as well as for the “Kesa kudoku” 42220) 7{&, a text of 
the twelve-chapter Shob6genzo. The “Den’e” represents number 32 of 
the seventy-five-chapter Shobdgenzo and number 13 of the Honzan edi- 
tion; it does not occur in the sixty-chapter compilation but appears in the 
twenty-eight-text Shobdgenzo collection as number | of fascicle 2. 

The title theme of this lengthy essay derives especially from the tra- 
dition with which Dogen opens the piece: that the robe of Bodhidharma 
was handed down, together with his dharma, through the first generations 
of Chinese Chan ancestors till it reached the Sixth Ancestor, Huineng 
‘He. DOogen expands on this tradition to make the broader claim that, 
while Bodhidharma’s robe itself may have been preserved at the Sixth 
Ancestor’s monastery at Caoxi #7&, the formal vestment (kdsaya) worn 
by Zen monks uniquely represents, or embodies, the orthodox type of 
robe transmitted by all the buddhas and ancestors. 

Unlike most of the representative essays in the Shdbdgenzo, the 
“Den’e” is not a collection of comments on Zen sayings. Rather, it 
draws on various sources to offer Dogen’s personal vision of the history, 
characteristics, and spiritual significance of the Buddhist robe. The re- 
ligious emotion behind that vision is palpable in a remarkable passage 
toward the end of the essay, in which the author recalls the tears of joy 
that moistened his gown when, as a young pilgrim to China, he first 
witnessed the veneration of the robe by the monks in the samgha hall 
at Mount Tiantong 天童 山 and vowed to carry the practice back to his 
native land. The practice he carried back ts still followed by Soto monks 
in Japan today.



31 

IETEER RA — 

Treasury of the True harm Eye 

Number 32 

{XK 

Transmitting the Robe 

[32:1] £1:353} 
BRIER O RIE, ESICMBICIEATSOLIL, VROMABOAREY, 高 
4H, 7h Re aE LO BOI OBZ, ROTI iia 
tii OoKInN, RAICAK, EOSEYOIEBS, BK: Ri, MeR=+ 
三代 な り 。 

The direct transmission to Cinasthana of the robe and dharma directly 
transmitted by buddha after buddha was truly done only by the Emi- 
nent Ancestor of Shaolin.' The Eminent Ancestor is the ancestral master 
in the twenty-eighth generation after Buddha Sakyamuni. Passed down 
from successor to successor through twenty-eight generations in Sindh 
in the West, they were directly transmitted in person through six gener- 
ations in Cinasthana. In Sindh in the West and the Land of the East, it 1s 

thirty-three generations in all.’ 

[32:2] 
Bo+=KOA, ATE, COKRIES BHORHICIERL, Ree L 
X72A, WEE RERKSICARECO, BKORE, HOOF TAB 
請 入 し て 供養 す 。 神 物 護持 せる も の な り 。 

The Ancestor in the thirty-third generation, Chan Master Dajian, re- 
ceived the direct transmission of this robe and dharma in the middle of 

  

| Cinasthana (Shintan § 4): Dogen uses here the Chinese transliteration of a Sanskrit 
term for China meaning “Land of the Qin.” 

the robe and dharma (e 46 X74): From the tradition, dating from the eighth century, 
that the early ancestors of Chan in China handed down the kasaya of Bodhidharma as a 

token of the inheritance of his dharma. 

the Eminent Ancestor of Shaolin (Shérin no kdso 少林 の 高祖 ): I.e., the First Ancestor 
in China, Bodhidharma, said to have resided at the Shaolin Monastery 少林 寺 . 

2 In Sindh in the West and the Land of the East, it is thirty-three generations in 

all (Saiten Tachi, toro sanjiisan dai nari 西 天 ・ 東 地 、 都 慮 三 十 三 代 な り ): The total of 
thirty-three generations results from the standard practice of counting Bodhidharma as 
both the twenty-eighth Indian and first Chinese ancestor.
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the night from Huangmei and guarded them throughout his life.* Even 
now, it is preserved in the Baolin Monastery at Caox1.* Generations of 
emperors in succession welcomed it into the imperial palace and made 
offerings to it. It is something guarded by spiritual beings. 

[32:3] 

唐 朝 の 中 款 ・ 粛 款 ・ 代 款 、 し きり に 包 内 供 杖 し き 。 請 する に も 、 お くる に 
も 、 勅 使 を つか は し 、 語 を た ま ふ 。 す な は ちこ れ 、 お も くす る 儀 な り 。 代 
mE. HOLSAKE HIRWICK< SMICVIL<, SIA AK RA R 
RIAA, KE ZAR, MTRASRB, TIARA RR AA mT Ee 
Dy TF Ha, 

The Tang-dynasty emperors Zhongzong, Suzong, and Daizong repeat- 
edly recalled it to court and made offerings to it.” When requesting it 
and when returning it, they dispatched an imperial envoy and handed 
down an imperial edict. This is a rite showing how seriously they regard- 
ed it. When, on one occasion, the Emperor Daizong sent the buddha robe 
back to Caoxi, his imperial edict said:° 

We now dispatch Liu Chongjing, Great Defender-General of the State, 
reverently to receive and escort [the robe]. We regard it as a national 
treasure. Our liege [Liu Chongyjing] 1s to place it for safekeeping 1n its 
original monastery and have those of the monks who have personally 
received the essential import strictly protect 1t and not allow it to be 
lost. 

  

3. Chan Master Dajian (Daikan zenji K#mi#6M): I.e.. the Sixth Ancestor, Huineng 

in the middle of the night from Huangmei (Obai no yahan ni #0727412): From 
the legend that the Fifth Ancestor, Hongren 44 (602-675), whose monastery was on 
Mount Huangmei 黄 梅山 (in present-day Hubei), transmitted the robe and dharma to 

Huineng secretly, in the middle of the night. 

4 it is preserved in the Baolin Monastery at Caoxi (Sdkei Horinji ni anchi seri & 

REE KSC BE +): Ie.. Huineng’s monastery in present-day Guangdong. The gram- 
matical subject here, though unexpressed, must be “the robe” (rather than “the robe and 

dharma’). This claim reflects a common tradition in Zen literature. 

5 The Tang-dynasty emperors Zhongzong, Suzong, and Daizong (70ch6 no Chiiso 
Shukusé Daisé FE8AO PAR - AAA  {0%): Based on a tradition, found in the Jingde 
chuandeng lu tE(9 88% (T.2076.51:236c25-237a2), that, in the year 760, the Emperor 
Suzong #a ax (r. 756-763) requested that Huineng’s robe and begging bowl be installed 
in the palace and given offerings. In 765, the Emperor Daizong {Az (r. 763-780), after 
a dream in which Huineng requested the return of his robe and bowl, sent them back to 
Caoxi, with the edict quoted here. The Emperor Zhongzong #%&, though he is said to 
have honored Huineng, was assassinated in 710, three years before Huineng’s death. 

6 the buddha robe (butsue (2): A term normally meaning “Buddhist robe,” used 
synonymously with kasaya; it can also have the sense “the robe of the buddhas (or of 
Buddha Sakyamuni).” See Supplementary Notes, s.v. “Robe of the Tathagata.”
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[32:4] {1:354} 

Lama rltb, RKORSR, FDC, <ICOBBERO, EI ElZ 

SAMY OSHFKERRSRBRA ED Eb, COMR, <ICILE HTS 
は 、 こ と に すぐ れ た る 大 寅 な り 。 下 壁 に 準 ず べ か ら ざ る も の な り 。 た と ひ 
偉 國 第 と な る と も 、 い か で か 侯 借 の 奇 費 と な らん 。 大 唐 よ りこ の か た 、 瞳 
補 せ る 縮 白 、 か な ら ず 信 法 の 大 機 な り 。 宿 善 の た すく る に あら ず よ り は 、 
いか で か この 身 を も ち て 、 ま の あたり 人 修 正 億 の 借 衣 を 瞳 九 する こと あら 
ん 。 信 受 す る 放 肉 骨 丹 は 、 よ ろ こ ぶ べ し 、 信 受 す る こと あ た は ざら ん は 、 

み づ か ら な り と いふ と も 、 う らむ 太 し 、 條 種子 に あら ざる こと を 。 

Thus, each of several generations of emperors regarded it as a major 
treasure of the state. Truly the preservation of this buddha robe in one’s 
land is a great treasure far surpassing even the rule over trichiliocosms 
equal to the incalculable sands of the Ganges.’ It 1s not to be compared 
to Bian’s jade disc: even if the latter is taken as the signet of the trans- 
mission of the state, how could it be regarded as the rare treasure of 
the transmission of the buddhas.® From the time of the Great Tang, the 
black- and the white-robed who have venerated it have always been 
those of great capacities for faith or dharma.’ Without the help of good 
karma from previous lifetimes, how could one, with this body, venerate 

the buddha robe directly transmitted in person by buddha after buddha? 
The skin, flesh, bones, and marrow who believe will surely rejoice; those 
  

7 trichiliocosms (sgzze7 daisen sekai =FKFtL#): A term used to render the San- 
skrit trisahasra-mahasahasra-lokadhatu (“three-thousandfold great thousandfold world 
system”), equaling one billion Mount Sumeru world systems; a standard measure of the 
domain of a buddha. 

8 Bian’s jade disc (Benpeki #2): Reference to the legend of a jade annulus, discov- 
ered by a certain Bian He ¥ ff, of the ancient kingdom of Chu #&, and presented to King 
Wen of Zhou Jé] X¢ =. The disc, better known as the “jade disk of He” (He shi bi Fa #8), 

was supposed to have been used by Qin Shihuang #48, founder of the Qin dyanasty, 
to create the signet of imperial succession that was the token of the “mandate of heaven” 
for emperors down through the Tang. See Supplementary Notes, s.v. “Bian’s jade disc.” 

the rare treasure of the transmission of the buddhas (denbutsu no kihd {86 2 ay ¥): 
Or “of the transmission of buddhahood.” Dogen here draws an analogy between “the 
signet of the transmission of the state” (denkoku ji {81 42) as token of political authority 
and the buddha robe as marker of Buddhist legitimacy; on this analogy, just as the holder 
of the signet in each generation is the reigning monarch, so the owner of the robe is a 
buddha. 

9 the black- and the white-robed (shihaku #8): I.e., clerics and Buddhist laity, re- 
spectively. 

those of great capacities for faith or dharma (shinpé no daiki {a1&0 K*&): The ex- 
pression shinpo {ai& can refer either to “faith in the dharma” or to two types of Bud- 
dhists: “those who advance by faith” (zuishingyo ka{a1T; S. Sraddhadnusarin) and “those 
who advance by [study of] dharma” (zuihdgy6 baYE1T; S. dharmdnusarin); given that 
Dogen will introduce the two types below (section 11), the latter reading seems prefer- 
able here.
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who cannot believe, though it is of their own doing, should regret their 
failing to be seeds of buddhahood."® 

[32:5] 

俗 な ほ い は く 、 そ の 人 の 行 李 を みる は 、 す な は ち そ の 人 を みる な り 。 いま 
俺 衣 を 瞳 牌 せん は 、 す な は ち 人 を みた て まつ る な り 。 百 千 高 の 塔 を 起立 し 
て 、 こ の 俺 衣 に 供養 すべ し 。 天 上 ・ 海 中 に も 、 こ ころ あら ん は お も くす べべ 
し 。 人 間 に も 、 韓 輪 聖 王 等 の まこ と を し り 、 す ぐれ た る を し らん は 、 お も 
くす べき な り 。 

Even in the secular world, it is said, “To see the person’s belongings 
is to see the person.”'' Now, to venerate the buddha robe is to see the 
buddha. We should erect hundreds of thousands of myriads of stupas and 
offer them to the buddha robe. Even in the heavens above or the depths 
of the sea, any being with a heart must surely value it. Among humans 
as well, the wheel-turning sage kings, who would know what is true and 
know what is excellent, must surely value it.' 

[32:6] 

あはれ むべ し 、 よ よ に 國 主 と な れる や か ら 、 わ が くに に 重 費 の ある を し ら 
さる こと 。 ま ま に 道 士 の 教 に ま ど は され て 、 人 法 を 魔 せ る お ほし 。 そ の と 
き 、 毅 深 を か けず 、 彫 項 に 葉 巾 を いた だ く 。 講 ずる と ころ は 、 延 毒 長 年 の 

方 な り 。 唐 朝 に も あり 、 宋 朝 に も あり 。 これ ら の た ぐ ひ は 、 國 主 な り と い 
へ ども 、 國 民 よ り も いや し か る 信 き な り 。 

How sad that, over the generations, those who became monarchs have 
not known that there is a major treasure in their own land. Periodically 
seduced by the teachings of the Daoists, many abolished the buddha 
dharma.'> At those times, instead of wearing the kasdya, they wore caps 

on their round heads; and the lectures were on methods for extending the 
  

10 skin, flesh, bones, and marrow (hi niku kotsu zui R.A Ra): Allusion to the four 
disciples of Bodhidharma, of whom he famously said they had got, in turn, his “skin, 
flesh, bones, and marrow” (see Supplementary Notes). Here, perhaps, referring to any- 
one who has got even a part of Bodhidharma’s teachings. 

seeds of buddhahood (butsu shiiji $*8-1-): I.e., those with potential to become a buddha. 

11 “To see the person’s belongings” (sono hito no 27 の 7 が yg その 人 の 行 李 を 
みる は ): “Belongings" renders gz/7 行 李 (also written 行 履 and read 7), a term often 
used in Chan texts for “conduct” or “observance.” Given the context, the sense is more 

likely the common meaning of “parcel” or “luggage” — here, perhaps to be understood 
more broadly as “accoutrements” or “gear.” 

12 wheel-turning sage kings (tenrin j00 4% 22 =): The cakravartin, the ideal Bud- 
dhist monarch. Here, no doubt, in contrast to the benighted emperors of China criticized 
in the next section. 

13. many abolished the buddha dharma (buppd o hai seru ooshi 俸 法 を 魔 せ る お ほ 
L): A bit of an exaggeration: there were several persecutions of Buddhism in China, the 
most serious in the years following the death of Huineng and supposed enshrinement of 
his robe occurring in 845, under the Tang Emperor Wuzong 武 款 (r 840-846).
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life span and lengthening the years.'* They were in the Tang dynasty and 
in the Song dynasty. These types, though they may have been monarchs, 
were surely more vulgar than their own people. 

[32:7] {1:355} 

LOAICMRBLONL, PASC ICICHMHRE PEO CHETO, Kets 
る べき か 、 と も 思 慌 すべ き な り 。 舎利 等 より も すぐ れ た る 記し 。 舎利 は 、 
輪 王 に も あり 、 師 子 に も あり 、 人 に も あり 、 至 冬 文 作 等 に も あり 。 し か 
め あれ ども 、 ig (Cla aR ee 7R LY BIC ere Ll AIRE L. OF YO iB 
BORIC RH”), SDS fESTRAL 

They should have quietly reflected that the buddha robe had come to 
rest and still existed in their own land. They should even have considered 
whether theirs might be the robe buddha land.'° It is surely more excel- 
lent than relics or the like. With relics, wheel-turning kings have them, 

lions have them, humans have them, and so on down to pratyeka-buddhas, 
and the like, have them.'® However, wheel-turning kings do not have the 
kasaya, lions do not have the kasaya, humans do not have the kasaya: only 
the buddhas have the kasaya."’ This we should firmly believe. 
  

14 instead of wearing the kdsdaya, they wore caps on their round heads (kesa o kake- 
zu, enché ni yokin o itadaku BReAIT ST. URI CRM eVYEK< ): The grammatical 
subject is unexpressed; possibly, the “monarchs” themselves; more likely, the religious 
serving at the imperial court. The headgear in question is generally assumed to be a Dao- 
ist cap; the “round head” suggests a shaved head. 

extending the life span and lengthening the years (enju chonen 3E# ke ‘F): Favorite 
topics of the Daoists. Ironically, it is thought that the Emperor Wuzong HAs shortened 
his life by ingesting Daoist elixirs of immortality. 

15 the robe buddha land (e butsu kokudo *K (jE +): A novel expression apparently 
coined by Dégen; probably to be understood as “a buddha land of the robe,” though it 

might also be parsed “the land of the robe buddha.” 

16 With relics, wheel-turning kings have them, lions have them (shari wa, rinno 

ni mo ari, shishi ni mo ari BARI, HEI b HO, BAIS} HY): It is possible that 
“lion” (shishi Bii--) here refers not (or not only) to the animal but to great teachers. 

Elsewhere, in his “Shobdgenzo nyorai zenshin,” Ddgen gives a longer list of beings that 
produce relics: 

SIO, SABAH OD, RAS AlSH), BERR SO. BPE 
り 、 あ る い は 木 修 舎 利 あ り 、 給 俺 舎利 あり 、 あ る い は 人 舎利 あり 。 
There are relics of old buddhas, there are relics of present buddhas, there are relics of 
pratyeka-buddhas, there are relics of wheel-turning kings, there are relics of lions; or 
there are relics of wooden buddhas, and there are relics of painted buddhas; or there 
are relics of humans. 

17 only the buddhas have the kdsdya (hitori shobutsu nomi ni kesa ari O & 9 #8166 
MOAI AR® & Y ): Presumably, by kasdya here, Dégen is still referring to what he calls 
above the “buddha robe” — i.e., the robe handed down from the buddhas to Huineng. 
As he continues below, however, Dogen’s use of this term becomes more ambiguous, 
seeming to expand to cover the kdsaya worn by the clerics in the Zen lineage as a token 
of (or avatar of?) the robe of the buddha.
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[32:8] 
VWEORA, BIE< SRIITBE<K TEVA EU‘, BRALOT, BRITS 
ZKELHAHENTY, CNT7Sb, BRED BRZOKRDX, InN*eX 
FARDENZY . PIRI 偉い まだ きか ざる が ゆえ に 、 し か ある な り 。 

Stupid people today, while they may often value relics, do not know 
about the kasaya; those who recognize that it 1s to be preserved are also 
rare. This is so because, to begin with, those who have heard of the 1m- 
portance of the kasdaya are rare; for they have yet to hear of the direct 
transmission of the buddha dharma. 

[32:9] 

QHD RBBMEHABEORTNI, DOANC AUFERO, BH AEOVY 
EICOFMINSH, CNMEVETECHES!S<SRNSZHHIEL, COPE - 
KIL, bD< HORRY, GH BB eBtAL te, KEDAH 

な れ り と も 、 そ の 益 、 こ れ 妙 な る べし 。 か れ 、 な は ほ 功 徳 あ ら た な り 、 こ の 
MBX, DIVEBZTECMARL, DNIDIEME DIESE, CALE k Y 

IE{BAE Y 

When we carefully reflect on the time when Sakya, the Honored One, 
was in the world, it is a mere two thousand plus years ago.'® Many na- 
tional treasures and imperial regalia handed down to the present are old- 
er than this. This buddha dharma and buddha robe are recent and new.” 
Their successive handing on, “whether in fields or in villages,” even 
when passed on fifty times, has a benefit sure to be marvelous.*° Even 
they have a merit that is phenomenal; and this buddha robe is surely like 
them.?' Yet they are not directly transmitted from a direct heir, while this 
has been directly transmitted from a direct heir. 

  

18 two thousand plus years ago (nisen yo nen —+£#%4F): Dogen is calculating here 
from 949 BCE, the date traditionally used in East Asia for the parinirvana of Buddha 

Sakyamuni. 

19 recent and new (chikaku arata 57)< & 7): The advantage of being “recent and 
new” (as is suggested in the Lotus Sutra passage alluded to in the next sentence) derives 
from a principle that, the closer to the original source, the greater the merit. 

20 “whether in fields or in villages” (nyaku den nyaku ri 若田 ・ 若 里 ): Allusion to an 
oft-cited passage in the Lotus Sutra, in which Buddha Sakyamuni exhorts his followers 
to go forth and preach what they have heard from him; see Supplementary Notes. 

21 Even they have a merit that is phenomenal (kare, nao kudoku arata nari 2**V, 
な は 功徳 あら た な り ): Taking the antecedent of “they“ (27e か れ ) here and in the next 
sentence as “national treasures and imperial regalia,” in contrast to “this” (kore これ ) 

buddha robe.
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[32:10] 

LOARNL, Wamee CICET, HAF eRECICHET, BABB ILO 
—As-, FICE UCAMEBO Bip hS, VILA, HIRE SIC LY TR 
0, WEAK > AdhK, ESUL< PEED ESCO, MBO EAR 

HAX~DROEF, —MIEEY thhezeprarx~Dowgt, 

We should realize that we may gain the way upon hearing a four-line 
gatha or gain the way upon hearing a single line.*? How could the four- 
line gatha or the single line have such spiritual efficacy? It 1s because 
they are the buddha dharma. The one robe, or robe of nine grades, here 
has certainly been transmitted directly from the buddha dharma.” It 
could not be inferior to the four-line gatha; it could not be less effica- 
cious than the dharma of a single line. 

[32:11] {1:356} 

~OoOAIL, DFREEYD LODE, fait > KkTORE, CdbIich he 
. ATPRRABRLUCHD ERD DL OLY, BHOIEKIC<K OXKECO 

lk, BRARBTADTE), WERBEHA, BLOM PMESEES, L 
bHIMFEROREZTO EWN EDR, HEED EWN EL, BREA, 

Therefore, for over two thousand years, those who study as followers 
of the buddha, those of the capacities both that proceed by faith and 
proceed by dharma, have all preserved the kasaya and regarded it as the 
body and mind.” The types that are ignorant of the true dharma of the 

  

22 four-line gatha (shiku ge PU’){%): Likely a reference to the famous Verse of Imper- 
manence (Mujé ge #£‘%{) from the story in the Nirvana Siitra (Da banniepan jing K 
AYES, T.374.12:449b8ff), to which Dégen will allude again below (section 61), in 
which Buddha Sakyamuni in a previous life received a four-line verse from a raksasa 
(“hungry demon”): 

antl sein, eA, ERE, BUR. 
All things are impermanent: 
This is the law of arising and ceasing. 
When the arising and ceasing have ceased, 
Their cessation is ease. 

See Supplementary Notes, s.v. “Whether on trees or on rocks.” 

a single line (ikkusu —)-f-): In Chan texts, regularly used in reference especially to any 
Spiritually insightful utterance. 

23 the one robe, or robe of nine grades, here (ima itché e kubon e いま 一 頂 衣 ・ 九 
in 4<): I.e., the buddha robe under discussion here. The glyph cho TA is used as a numer- 
ical classifier for robes; “nine grades” (kubon 7udn) refers to nine levels of the formal 
kasaya, or samghati (sdgyari (84) robe, according to the number of panels, from 
nine to twenty-five, from which it is assembled (see below, section 21). Dégen is using 
the numbers one and nine here in parallel with the “four” and “one” in the sentences just 
preceding. 

24 the capacities both that proceed by faith and proceed by dharma (shingyo hdgyo 

o so ん 7 信行 ・ 法 行 の 諸 機 ): See above, Note 9.
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buddhas do not respect the kasaya. Now, beings like Sakra-devanam- 
indra and the dragon king Anavatapta, though householder lord of devas 
and dragon king both may be, still preserve the kasaya.” 

[32:12] 
LOAlx, HIHBDKE CO, HRP EFATSLODS, RRICKHATII, SH 
すべ きも の と し ら ず 。 い は ん や 骸 ・ 色 ・ 量 を し らん や 、 い は ん や や 著 用 の 法 
を し らん や 、 い は ん や その 威 儀 、 ゆ め に も いま だ みさ ざる と ころ な り 。 

Yet the types who shave their heads, those who call themselves “chil- 
dren of the Buddha,” when it comes to the kasaya, do not know that it 

is something to receive and keep.*° How much less do they know its 
material, color, or dimensions; how much less do they know how to put 

it on; how much less have they seen, even in their dreams, the proper 
deportment [when wearing it]. 

[32:13] 

aver IE, SOK RYOVML< . PRAWAR EC RO< . MRA E ZRO<, BIE 
LEH. (EDPARADSASTREO, FEMO =A, L< RBROWIEZL ” MAb 
tAre), sHRMIEDO EX, DROETIOKReEOSOVSARY, ELEM, 
邊 地 に な まれ 、 未 法 に あふ と い へ ども 、 相 偉 あ る と 、 相 偉 な き と 、 た くら 
ぶる こと あら ば 、 相 人 の 正 婚 な る を 信 受 護持 すべ し 。 

The kasaya has long been called “the vestment that removes the tor- 
ments,” or called “the vestment of liberation.””’ Put more generally, its 

  

regarded it as the body and mind (shinjin to ye/z 身心 と せる ): Probably, to be under- 
stood as “their own body and mind,” though it might also be read as “the buddha’s body 

and mind.” See Supplementary Notes, s.v. “Body and mind.” 

25 Sakra-devanam-indra and the dragon king Anavatapta (Shakudaikan’in, oyobi 

Anabadatta ryiné FetethlA, 4 kL Oe AR BGS HE £): I.e., the deva Indra, or Sakra, and 
the dragon king who lives in Lake Anavatapta, imagined to be north of the Himalayas. 

though householder lord of devas and dragon king both may be (zaike no tenshu 
nari to iedomo, ryit6 nari to iedomo 在家 の 天主 な り と い へ ども 、 龍 王 な り と い へ ど 
t;): The force of the modifier “householder” (zaike no E27) here is probably that (in 
contrast to the monks in the following section), even though they are not themselves 
clerics, the gods and dragons preserve the clerical robe. 

26 when it comes to the kasdya, do not know that it is something to receive and 

keep (kesa ni okite wa, juji su beki mono to shirazu BRACES TL, SHITAE EO 
& L&T): The robe in question here could be the buddha robe preserved at Caoxi; but it 
seems more likely that Dogen is here criticizing his fellow monks for their indifference 
toward and ignorance of their own robes. The verb juji Se#¥ (“receive and keep”), while 
it may refer simply to the acts of receiving and wearing the robe, is here more likely 
the attitude of accepting and bearing in mind the robe’s significance as symbol of the 
buddha. 

27 “the vestment that removes the torments” (jo netsund fuku bREMESAR); “the vest- 
ment of liberation” (gedappuku f#htiAk): The first expression has not been found in 
extant sources and is likely meant simply to introduce the following “three torments
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merits are incalculable. It is the merit of the kasdaya that brings about 
liberation from the three torments of the dragon.7®? When the buddhas 
attain the way, they always make use of this robe. Truly, though we may 
be born in a marginal land and are encountering the end of the dharma, if 
we compare what has the transmission and what lacks the transmission, 
we should believe and preserve that which ts the legitimate successor of 
the transmission.”” 

[32:14] 

いづ れ の 家門 に か 、 わ が 正 値 の ご と く 、 ま さ し く 竹 尊 の 衣 法 と も に 正 値 せ 
る 。 ひ と り 貸 人 道 の み に あり 。 こ の 衣 法 に あ は ん と き 、 た れ か 恭 敬 供養 を ゆ 
る くせ ん 。 た と ひ 一 日 に 無量 恒 河 沙 の 身 命 を す て て 供養 すべ し 、 生 生 世 世 
値 過 頂戴 を も 毅 願 すべ し 。 わ れ ら 、 修 生 國 を へ だ つる こと 十 萬 傘 里 の 山海 
の ほか に お む ま れ て 、 必 邦 の 愚 蒙 な り と い へ ども 、 こ の 正法 を きき 、 こ の 章 

婆 を 一 日 一 夜 な り と い へ ども 受 持 し 、 一 句 一 働 な り と い へ ども 診 究 する 、 
これ た だ 一 悠二 修 を 供養 せる 福徳 の み に は ある べから ず 、 無 量 百 千 億 の ほ 
と け を 供養 ・ 奉 製 せ る 福徳 な る べべ し 。 た と ひ 目 己 な り と い へ ども 、 た うと 
ぶな べし 、 愛 すべ し 、 お も くす 太 し 。 

In what other houses have both the robe and dharma of Sakya, the 
Honored One, truly been directly transmitted, as they have in our direct 
transmission? Only in the way of the buddhas alone.“ Upon encounter- 
ing this robe and dharma, who would be casual in venerating and making 
  

of the dragon.” The second expression is well known from the four-line verse still re- 
cited by monks when donning the kasadya; see Supplementary Notes, s.v. “Robe of the 
Tathagata.” 

28 the three torments of the dragon (ryiirin no sannetsu 龍 鱗 の 三 熱 ): From the 
well-known tradition that dragons are subject to three afflictions: hot winds and sands 
that burn them, evil winds that expose them, and garudas (giant mythical birds) that eat 
them. The claim (repeated in “Shdbdgenzo kesa kudoku” JEJE AR HRA2 2 {#) that the 
dragons are liberated from these torments by the kdsadya doubtless reflects the tradi- 
tion that a thread from the Tathagata’s robe will protect dragons from the garuda (see, 
e.g., Sagara-naga-raja-pariprcecha-sitra; Fo shuo hailongwang jing #baYBAE EK, 
T.598.15:151a6-16). The term ryirin 2% (“dragon scales”) normally refers to the pat- 
tern of the dragon’s scales, rather than to the dragon itself; but elsewhere Dogen uses it as 
synecdoche for “dragon,” by analogy with kinrin @%& (“gold scales”) for “golden fish” 
(see Eihei koroku 7K‘ RE, DZZ.3:86, no. 139): 

清浄 海中 釣 得 龍 鱗 金 鱗 
In the clear ocean, we can catch a dragon and a golden fish. 

29 we should believe and preserve that which is the legitimate successor of the 

transmission (sdden no shdteki naru o shinju goji su beshi tA{@ IEW7e A 1a SH 
持 す べし ): Dogen treats the robe here in anthropomorphic terms, as a legitimate heir 

(shdchaku 1E%4) in the lineage of the buddhas and ancestors. 

30 Only in the way of the buddhas alone (hitori butsud6 nomi ni ari O & 0) #iHOFA 
(< &  ): As is often the case in his writing, Dogen here identifies “the way of the bud- 
dhas” (butsud6 (#318) with the tradition of the buddhas and ancestors of his Bodhidharma 
lineage. See Supplementary Notes, s.v. “Buddhas and ancestors.”
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offerings to them? Even for one day, casting aside lives numerous as the 
incalculable sands of the Ganges, we should make offerings to them; 

we should make a vow to encounter and receive them in life after life, 

through age after age. Though we may be simpletons from a marginal 
land, born beyond the mountains and seas, more than a hundred thousand 

miles from the land of the Buddha’s birth, to hear this true dharma, to re- 

ceive and keep this kasdya even for a single day and night, to investigate 
even one line or one gatha — these are surely not the merit of offerings 
made to one buddha or two buddhas; they are surely the merit of having 
made offerings to and paying respects before incalculable hundreds of 
thousands of kotis of buddhas. Though it may be of our own doing, we 
should honor it; we should love it; we should value it.?! 

[32:15] {1:357} 

祖師 値 法 の 大 思 、 ね ん ご ろ に 報 謝 す べし 。 音 邦 な は 名 を 報 す 、 ee 
DPAeLOESb6A, bBLAXLOTIZ, BHLY bARONL, BMLY 
bIZLOXAL. 

We should sincerely repay the great beneficence of the transmission of 
the dharma by the ancestral masters.** Even animals repay beneficence; 
how could humans fail to recognize beneficence?*’ If we fail to recog- 
nize beneficence, we must be inferior to animals; we must be stupider 
than animals. 

[32:16] 
この 作 衣 の 功徳 、 そ の 侯 介 正法 の 祖師 に あら ざる 傘 人 は 、 ゆ め に も いま だ 
し ら さ ざる な り 。 い は ん や や 骸 ・ 色 ・ 量 を あき らむ る に お よ ば ん や 。 諸 條 の あ 
と を し た ふ べ べく は 、 ま さ に これ を し た ふ べ し 。 た と ひ 百 千 高 代 の の ち も 、 
この 正 偉 を 正 値 せ ん 、 ま さ に 備 法 な る べし 。 誇 験 これ あら た な り 。 

The merit of this buddha robe, those other than these ancestral masters 

who transmit the true dharma of the buddhas have never seen even in 

their dreams. How much less could they achieve an understanding of 
its material, color, and dimensions. Should we yearn for the traces of 

the buddhas, truly we should yearn for this. Even a hundred thousand 
myriads of generations later, to transmit directly this direct transmission 

  

31 Though it may be of our own doing (tatoi jiko nari to iedomo TZ2E OB ARYL 
VY 4%): The antecedent of “it” here is likely the “merit” (fukutoku fa1®) of accepting 
the robe and studying the dharma. 

32 the transmission of the dharma by the ancestral masters (soshi denbo HEN {# 
法 ): The term soshi 4H Ei (“ancestral master’) may refer here specifically to Bodhidhar- 

ma. 
we 33 Even animals repay beneficence (chikurui nao on o hdzu BIA7NTBeRT): In 

“Shdbdgenzo gydji” IEYEAR KITE, part 2, Dogen refers to two famous Chinese stories, 
in which a sparrow and a tortoise express their gratitude for help given them by humans.
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would still truly be the buddha dharma. The evidence for this is obvi- 
ous.** 

[32:17] 

俗 な ほ い は く 、 先 王 の 服 に あら ざれ ば 服 せ ず 、 先 王 の 法 に あら ざれ ば お こ 
な は ず 。 俸 道 も また し か ある な り 、 先 借 の 法 服 に あら ざれ ば 、 も ちい る ベベ 
か ら ず 。 も し 先代 の 法 服 に あら ざら ん ほか は 、 な に を 服 し て か 側 道 を 修行 
せん 、 諸 俸 に 奉 襲 せん 。 こ れ を 服 せ ざら ん は 、 佐 塁 に いり が た か る 太 し 。 

Even in the secular world it is said, “If they are not the raiment of the 
prior kings, they do not wear them: if they are not the laws of the prior 
kings, they do not promulgate them.“^ The way of the buddhas is also 
like this: if it is not the dharma garment of the prior buddhas, we should 
not use it. If it is something other than the dharma garment of the prior 
buddhas, what could we wear to practice the way of the buddhas, to pay 
our respects to the buddhas? Those who do not wear this, will surely find 
it difficult to enter a buddha assembly. 

[32:18] 
GEDFRBAKEEHELY CODE, BKEY RHICREIT SMB <K 
びす を つぎ て た え ず 。 岩 旦 よ り 印 度 に お も むく 僧 但 、 ま ま に き こ ゆ れ ど 
も 、 た れ 人 に あ ひ て 俺 法 を 面 授 せり ける と い は ず 。 た だ いた づら に 、 論 師 
お よび 三蔵 の 移 者 に 習 移 せる 名 相 の みな り 、 人 法 の 正 婚 を きか ず 。 こ の ゆ 

え に 、 修 衣 正 値 す べ き と い ひつ た へ る に も お よ ば ず 、 仙 衣 正 舘 せり ける 人 
に あ ひ あ ふと い は ず 、 億 衣 の 人 を 見 聞 す と か た ら ず 。 は か り し り ぬ 、 俳 家 
の 賠 奥 に いら ざり ける と いふ こと を 。 これら の た ぐ で ひ は 、 ひ と へ に 衣服 と 
の み 認 じ て 、 偶 法 の 尊重 な り と し ら ず 、 ま こと に あはれ むし 。 

Since the Yongping era of the Emperor Xiao Ming of the Later Han, 
monks arriving in the Land of the East from Sindh in the West have 
ceaselessly followed on each other’s heels.*°° We sometimes hear of 
monks who headed to Sindhu from Ctnasthana, but who they met there 
that might have given them a face-to-face conferral of the buddha dhar- 
ma is not reported.?’ They did not hear of any direct descendants of the 
  

34 The evidence for this is obvious (shdken kore arata nari 7338 — tV 7a 7Z 4 ): 
Likely intended to introduce the following discussion of historical examples. 

35 Even in the secular world it is said (zoku nao iwaku (@7f1E\ ix < ): A loose Japa- 
nese paraphrase of a teaching of the Xiaojing #i& (Qing dafu JM XK, KR.1f0001.004. 1a): 

JES ZIRAR RAR, ZEAE ZIES PROS, JEFCE ZEIT ART. 

They [i.e., the lords and ministers] dare not wear what are not the robes prescribed 

by the prior kings; they dare not speak what are not the words prescribed by the prior 

kings; they dare not engage in what is not the virtuous conduct of the prior kings. 

36 the Yongping era of the Emperor Xiao Ming of the Later Han (Gokan no Komei 
kotei Eihei nenji iRD 4A Bi kL): Le., 58-75 CE, the era in the tenth year of 
which it is traditionally said that Buddhism was introduced to China. 

37 monks who headed to Sindhu from Cinasthana (Shintan yori Indo ni omomuku
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buddha dharma, but only of names and appearances learned from trea- 
tise masters or scholars of the tripitaka. As a result, they do not even 
report that the buddha robe should be directly transmitted; they do not 
say that they met with anyone who had directly received transmission 
of the buddha robe; they do not state that they saw or heard of anyone 
transmitting the robe. It is clear that they did not enter the inner sanctum 
of the house of the buddhas. These types recognize [the robe] solely as 
clothing and do not know it as something esteemed by the buddha dhar- 
ma. Truly pitiful. 

[32:19] {1:358} 
(RYE RATA(ROIEMRIC, PRA DFARFEAAT AZEO, YEICE(ROFARMIT, HK 
を 見 聞 せ ざる な きむ ね は 、 人 中 ・ 天 上 あま ね くし れる と ころ な り 。 し か あ 
れ は す な は ら 、 GABOR: HBP IEsFlLeKO, ERRLAKY, " 
FRYE OKIE EL. hae See eo た だ まさ に 
ORO あり 。 もろ も ろ の 阿 僅 摩 教 の 家 風 に は 、 し ら ざ る と こ た 

。 お の お の 今 案 に 自立 せる は 、 正 偉 に Ree. ERIC あら ず 。 

Among the direct descendants of the transmission of the treasury of the 
buddha dharma, the buddha robe is also transmitted and inherited. The 

point that there are no ancestral masters of the direct transmission of the 
treasury of the dharma that have not seen and heard of the buddha robe is 
something widely known among humans and in the heavens. This being 
the case, truly it is only in the family business of the direct transmission 
that the material, color, and dimensions of the buddha kasdaya have been 

directly transmitted and correctly seen and heard; that the great merit 
of the buddha kdsaya was transmitted; that the mind and body, bones 
and marrow of the buddha kdsaya were directly transmitted — these are 
not something known in the various house styles of the teachings of the 
agamas.**> What they set up by themselves, from their own ideas, is not 
the direct transmission, is not a direct descendant.” 
  

soryvo @A EY APIEICH bt < (41K): Using Chinese transliterations of Sanskrit terms 
for India and China. The “Shdbdgenzé gydji” IEYEAR HK tT KF, part 2. also has a dismissal 
of Chinese pilgrims to India for failing to encounter any authentic masters and merely 
studying doctrine. 

38 the family business of the direct transmission (shdden no kagé 1E{fi§ OR): Le., 
the tradition of those in the direct line of transmission. 

the mind and body, bones and marrow of the buddha kdsdya (butsu kesa no shinjin 
kotsuzui $3220 8 fi): Probably meaning something like “the true meaning of the 

buddha kasaya.” 

the various house styles of the teachings of the @gamas (moromoro no agoma kyo no 

kaft DAD AOS BEAD ZF lAl): Le., in the traditions of those who follow the Small 
Vehicle teachings of the @gama texts. 

39 What they set up by themselves, from their own ideas (onoono kon’an ni jiryit 

serz wog お の お の 今 案 に 自立 せる は ): Or perhaps. “that they set up something by them-
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[32:20] 
DAS KET Rs SE WR, TEAR AE LEH A PEC PMI T AIC, BK 
L hic 0 LEO, WRF LU, BRU KETC SIZ, St 
=K7RO, OH -H- BeBe - MRtOIL, RPL OSL VDE 
は れ て 、 受 持 、 い ま に あ ら た な り 。 す な は ち 五 款 の 高 視 、 お の お の 受 持 
せる 、 そ れ 正 偉 な り 。 あ る い は 五 十 魚 代 、 あ る ひ は 四 十 魚 代 、 お の お の 師 
BARA ERS. HREOC EO CHL, AMHORIC LO CHRTAIL 
ty, MER BL RO FARR LU PSU IRE S Sl, BECK SOKEZEY, 

When our Great Master, Tathagata Sakyamuni, bequeathed the trea- 
sury of the true dharma eye, the unsurpassed bodhi, to Mahakasyapa, he 
passed it on together with the buddha robe; and thereafter, it was inher- 
ited by successor after successor, until it reached Chan Master Dajian of 
Mount Caoxi, in the thirty-third generation. The personal experience and 
personal transmission of its material, color, and dimensions have long 
been handed down in our house, and the receiving and keeping of them 
are apparent even now. That is, what each of the eminent ancestors of 
the five lineages received and kept is the direct transmission.*° Whether 
for fifty-odd generations or forty-odd generations, without disruption, 
the masters and disciples donned it in accordance with the dharma of the 
prior buddhas and tailored it in accordance with the dharma of the prior 
buddhas; and this, too, transmitted and verified by “only buddhas with 

buddhas,” remains apparent through generation after generation." 

[32:21] 
EAT 4 MBBMICVMS< [d, 
九 條 衣 三 長 一 短 
九 條 衣 四 長 一 短 
十 一 條 衣 三 長 一 短 或 四 長 一 短 
十 三 條 衣 三 長 一 短 或 四 長 一 短 
  

selves, from their own ideas ” or “those who set up something by themselves, from their 

own ideas.” 

40 the eminent ancestors of the five lineages (gos/7 7o ん の so 五 款 の 高祖 ): I.e., the 
ancestral masters of the five houses (go ん e 五 家 ) into which the Song-dynasty historians 
organized the Chan tradition: Weiyang 混 仰 。 Linji 臨 済 . Caodong 曹 洞 , Yunmen 32P4, 
and Fayan 法眼 . The term 2so 高祖 is used most often in reference to a founding ances- 
tor, but Dogen uses it also as a term of respect for other eminent monks. The point here 
seems to be that, while of course the members of the five houses did not transmit the 
original robe of the buddha, what they did “receive and keep” was “the direct transmis- 
sion” of that robe — either in the sense that their robes replicate it or that their teachings 
preserve its tradition. 

41 “only buddhas with buddhas” (yui butsu yo butsu ME £15): From a line in 
Kumiarajiva’s translation of the Lotus Sitra, often cited by Dogen; see Supplementary 
Notes, s.v. “Only buddhas with buddhas can exhaustively investigate the real marks of 

the dharmas.”
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十 五 條 衣 四 長 一 短 
TORK Wie 
十 九 條 衣 四 長 一 短 
ーー 十 一 條 衣 四 長 一 短 
ご 十 三 條 衣 四 長 一 短 
ご 十 五 條 衣 四 長 一 短 
二 百 五 十 條 衣 四 長 一 短 

八 萬 四 千 條 衣 八 長 一 短 

In the instructions of the buddha directly transmitted by successor af- 
ter successor, it is said, 

nine-panel robe: three long, one short 
nine-panel robe: four long, one short 
eleven-panel robe: three long, one short, or four long, one short 
thirteen-panel robe: three long, one short, or four long, one short 
fifteen-panel robe: four long, one short 
seventeen-panel robe: four long, one short 
nineteen-panel robe: four long, one short 
twenty-one-panel robe: four long, one short 
twenty-three-panel robe: four long, one short 
twenty-five-panel robe: four long, one short 
two-hundred-fifty-panel robe: four long, one short 
eighty-four-thousand-panel robe: eight long, one short* 

  

42 In the instructions of the buddha directly transmitted by successor after suc- 

cessor (tekiteki shoden suru bukkun ni dao IEEE TD (6 all): The source of the list that 
follows is unknown, and its content differs from standard descriptions of the nine levels 
of robe, which typically describe the 9-, 11-, and 13-panel robes as composed of two 
long strips and one short strip of cloth in each panel, with 15-, 17-, and 19-panel robes 
having three long and one short, and 21-, 23-, and 25-panel robes having four long and 
one short. Such is the description, quoted from the Yigie you bu baiyi jiemo —WABA 

— #4, that Dogen provides in his “Shdbdgenz6 kesa kudoku” JEJKAR RAS TR. The 
Chan monks’ practice of wearing a nine-panel kdsdya of three or four long sections Is 
criticized by the Song-dynasty vinaya scholar Yuanzhao 7c Fé (1048-1116) at Fozhi bigiu 
liuwu tu bl be & 7S Dll (T.1900.45:899a2-4). 

two-hundred-fifty-panel robe: four long, one short (nihyakugoji / の e shicho ittan — 
百 五 十 條 衣 四 長 一 短 ): eighty-four-thousand-panel robe: eight long, one short (/2- 
chiman shisen j6 e hatcho ittan )\ 40 F ik /\ & — 2): Dogen here playfully extends 
his list to include what is doubtless meant to suggest a robe composed of the two hundred 
fifty precepts of the Buddhist monk and a robe of the eighty-four thousand teachings of 
the Buddha (or, perhaps, simply “countless things”).
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[32:22] {1:359} 
VIER LU CHBT AZO, COIED, BAOBRRH STEED, EDIT INEM 
梨 衣 な る べし 。 

I give here an abbreviated summary. There are, in addition to these, 

various kinds of kdsaya, all of which should be considered samghati 
robes. 

[32:23] 
ある ひ は 在家 に し て も 受 持 し 、 あ る ひ は 出家 に し て も 受 持 す 。 受 持 す る と 

いふ は 、 著 用 する な り 。 い た づら に 、 た た み も ち た らん ずる に あら ざる な 
0, TEO. DA Oe ENED, RREZAUT RRC AWE 
O, RRAEKTASZIL, KRAZE, 

Some receive and keep [the robe] as householders; some receive and 
keep it as renunciants. To “receive and keep it” means to wear it; it does 
not mean merely keeping it folded up to no avail. Even if they shave off 
their hair and beards, those who do not receive and keep the kKasaya, who 
abhor and reject the kasaya, who fear the kasadya, are Deva Maras and 

followers of other paths. 

[32:24] {1:360} 

BXASTHAVML< . TIO HeB7RA DOL, BREVITY, BREW 
と ふ な り 、 正 法 を お それ いと ふ な り 。 

Chan Master Dazhi of Baizhang said, “Those without good seeds 
planted in former lives shun the kasdaya, reject the kasaya, fear and hate 

the kasaya.*” 

[32:25] 
the, BARE, ABE, SLSR, SBA. RS BUD 
(MAK, RR. VIHAR AH. BR: GH GA: 若 
Fe, FTREAR ILA RR DDE, IR SIER IER, BATH RARE, 
REA UBT. RR. BARE, HMR, KERR, SRE 
7. RRR, BAAD. RGA, GAATRIR, FICK, AK 
Be. thei. 

  

43. Chan Master Dazhi of Baizhang (Hyakujd Daichi zenji BXKS WEEN): Le., 
Baizhang Huaihai GC 1Y4 (749-814). The source of this saying, given in Japanese, is 
unknown.
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The Buddha said,“ 

If there is a living being who, having entered my dharma, either com- 
mits grave offenses or sinks into false views, but who for even a sin- 
gle thought reverently respects the samghati robe, then all the other 
buddhas and I, [for those] in the three vehicles, will certainly confer 

a prediction that this person will become a buddha. Whether devas, 
dragons, humans, or demons, if they can venerate the merit of even 
a small part of this person’s kasaya, they will attain non-regression 
in the three vehicles.* If there are demons and spirits or other living 
beings who can obtain even so much as four inches of the kasaya, they 
will have plenty to eat and drink. If there are living beings opposing 
one another, about to fall into false views, if they think on the power of 

the kasaya and rely on the power of the kasaya, they will quickly give 
rise to the thought of compassion and gain purity. If there people in the 
military, if they keep even a small part of this kasaya, respecting and 
valuing it, they will attain liberation. 

[32:26] 
し か あれ ば し り ぬ 、 扱 没 の 功徳 、 そ れ 無 上 不可 思 議 な り 。 これ を 信 受 護持 
する と ころ に 、 か な ら ず 得 授 記 あ る べし 、 得 不 退 あ る べし 。 た だ 種 迎 座 尼 
MOLI doe, DBR, ELD OIL < BBLELETRD, 

  

44 The Buddha said (Butsu gon #63): Abbreviated version of a vow, found in the 
Karund-pundarika-siitra (Peihua jing 78824, T.157.3:220a10-b6), that Dogen also 
quotes in his “Shdbogenzo kesa kudoku” iEVEER Re Ae {#. The version here, given in 
Chinese, is akin to (though not identical with) summaries of the sutra passage found in 
the Shishi yaolan #K#, by Daocheng iH ak (T.2127.54:269c2 1-28), and the Liizong 
xinxue mingju ERMA FI, by Weixian E28 (ZZ. 105:638b8-13); the latter reads: 

Bee FARTS ARBES) . —ARIEP, ROLE BR, ROSE, DR, LA 
SHEA, TRREA RR, AREAL ARADS), BGS, SAA 
A. GRAB, RARE, MPRRELMER, ORR, BED. 五 
TERRA, FRICD ASE, ARH. 
The five kinds of merit of the kasaya (from the Peihua jing): (1) If there are those 

who, having entered my dharma, have a grave offense or false view, but who for 
even a single thought reverently respect it, then [for those] in the three vehicles, | 
will certainly confer a prediction. (2) If there are devas, dragons, humans, or demons 
who can venerate even a small part of this person’s kasaya, then they will attain 
non-regression in the three vehicles. (3) If there are demons, spirits, or humans who 

obtain even so much as four inches of the kasaya, they will have plenty to eat and 
drink. (4) If there are living beings opposing one another who think on the power of 
the kasaya, they will quickly give rise to the thought of compassion. (5) If there are 
those in the military who keep even a small part of it, respecting and valuing it, they 
will attain liberation. 

45 non-regression in the three vehicles (sanjo futai futen =3EFik TF #4): Le., will 
not backslide on the spiritual paths of sravaka, pratyeka-buddha, and bodhisattva; see 
Supplementary Notes, s.v. “Three vehicles.”
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Thus, we know that the merit of the kasaya is unsurpassed, is incon- 

ceivable. Where we believe and preserve it, we shall surely get a predic- 
tion, surely attain non-regression. Not only Buddha Sakyamuni but all 
the buddhas explain it like this. 

[32:27] {1:361} 
LANL, EERHRORH, T7RILbDRBEAY, PMAMOZI, HE. B 
MAREE a JERSE ma, 

We should recognize that the substance and characteristics of the bud- 
dhas are just this Adsaya. That is why the Buddha said, “Those who will 
fall into the evil paths, hate the samghati.””° 

[32:28] 
LPbhnlitmlib, RBRAARMEA EMAIL, REOABIOAITIS, 
SR IBODMBATEARNL, EXEDEEF RAAXZ7EO , tele td ~< X Ze 
り 。 

Thus, when hateful thoughts arise upon our seeing or hearing of the 
kasaya, we should produce the thought of remorse that we “will fall into 
the evil paths” and should feel ashamed and repent. 

[32:29] 

VILA CR PE. ILE OTEBEWCT, WICWOA EULA, ff 
tH. BLAIS MRK (Re BC, BMP ERICKE IST, CORKS IAM 
SUM, bAKDADMB EDDOASEY, EXICRMPIEH, CORE 
DIFC, TAMU THLE SSI, LITS< BKDOTFEWS, Ctrl ae 

等 の 説 な り 。 

Not to mention Buddha Sakyamuni. It is said that。 on the occasion 
when he first left the royal palace and was entering the mountains, a tree 
spirit held up a samghati robe and said to Buddha Sakyamuni, “By plac- 
ing this robe on your head, you will avoid every sort of confusion caused 
by Mara.” Whereupon, Buddha Sakyamuni received the robe, placed it 
on his head, and spent twelve years without ever setting it aside even for 
a moment. This is an account in the Ggama sitras.*’ 

  

46 The Buddha said (butsu gon #3): The source is unknown. The “evil paths” 

(akud6d %&i8) refers to the three lower realms of rebirth: animal, hungry ghost, and 
hell-being; see Supplementary Notes, s.v. “Six paths.” 

47 This is an account in the agama sitras (kore agon gyO (0 no setsu nari — 

れ 阿 含 経 等 の 説 な り ): Just what sutra Dogen may have had in mind here is uncer- 
tain. His account, given in Japanese, is likely based on a passage in the seventh-cen- 
tury encyclopedia Fayuan zhulin YESRERM (T.2122.53:560a26ff). The reference to 
“twelve years” reflects the tradition, found, e.g., in the Jingde chuandeng lu TREE 
#k (T.2076.51:205b12-24), that Prince Siddhartha spent six years in ascetic practice and 
another six in meditation; the Fayuan zhulin version gives the standard “six years of 
ascetic practice” (rokunen kugy6 7\"F S17).
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[32:30] 

DAVIZVS, BRIS INE HARZAO, CNeARATAZLO, DMROTH 
MICWED, BIEKLCHRC, COPMRKO Matt S SMP ZR & 729 | 
—RFOR AIL. RRP AO, RPRI, eR, RREGTS 
[L, PREIRAETA7TEN, MCOWAIL, MMKO, BRASH AS, 
VWERHOST, BRAEZHELE DMSO, (FBPES, HOSS, 

It is also said that the kasdya is a “vestment of felicity”; those who 
wear it invariably reach high position.*® More generally, there is never a 
time when this samghati robe does not appear in the world. Its appear- 
ance at one time is an event of long kalpas; the event of long kalpas 
comes at one time.*”” To obtain a kasdaya is to obtain the banner of the 
buddhas. Therefore, there has never been a case in which the buddhas, 

the tathagatas, failed to receive and keep the kAasaya; and there are none 
among those who have received and kept the kasaya who do not become 
buddhas. 

[32:31] 
$5 Be Ue it 

偏 入 右 肩 は 常 途 の 法 な り 。 通 雨 肩 扶 の 法 も あり 。 雨 端 と も に 左 の 腎 肩 
に か さ ね か くる に 、 前 頭 を 表面 に か さ ね 、 前 頭 を 裏面 に か さ ね 、 RGR 
を 表面 に か さ ね 、 後頭 を 裏面 に か さ ぬ る こと 、 人 威 儀 の 一 時 あり 。 こ 
の 儀 は 、 諸 訓 聞 衆 の 見 聞 し 、 相 偉 す る と ころ に あら ず 、 諸 阿 変 摩 教 の 
経典 に 、 も らし と くに あら ず 。 お ほ よ そ 人 道 に 商法 を 搭 す る 威 儀 は 、 
現 前 せる 値 正法 の 祖師 、 か な ら ず 受 持 せ る と ころ な り 。 受 持 、 か な ら 
ず こ の 祖師 に 受 持 す べし 。 

Procedure for donning the kasaya: 

Baring the right shoulder is the usual procedure.°° There ts also a pro- 
cedure for wearing it over both shoulders. When doubling it up, so that 
the two ends are both over the left arm and shoulder, the front edge is 
folded over the front surface; or the front edge is folded over the back 
surface; or the back edge is folded over the front surface; or the back 
edge is folded over the back surface — depending on the occasion, this 
is the deportment of a buddha. These forms are not seen or heard of, are 
not something transmitted by, communities of sravakas; they are omit- 
ted and not explained in the scriptures that contain the teachings of the 
agamas. More generally, the deportment for donning the kasaya in the 

  

48 “vestment of felicity” (kichijé fuku & Ak): Or “auspicious vestment”; the expres- 
sion does not, in fact, seem to be a common one, and Dogen’s source for it is unclear. 

49 anevent of long kalpas (chdgéchii_ji &#)P $#): An unusual expression, here prob- 
ably meaning “a thing that lasts forever” (rather than “a thing extremely rare”). 

50 Baring the right shoulder (hendan uken {fa#8 4H JB): A fixed expression for the 
standard practice of draping the kasdaya over the left shoulder only.
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way of the buddhas is something always received and kept by the ances- 
tral masters, right before us, who transmit the true dharma. In receiving 
and keeping it, we should always receive and keep it with these ancestral 
masters.”! 

[32:32] {1:362} 
GOH IE(ROZ RIL, LATALPA IEA VIChH OT, FR RAOR 
re), BB OBR 7, ee Hee. WKREIEL, WEe 
化し 、 未 来 を 化す る に 、 過 去 よ り 現 在 に 正 偉 し 、 現 在 よ り 未 來 に 正 値 し 、 
現在 より 過去 に 正 億 し 、 過 去 よ り 過 去 に 正 偉 し 、 現 在 よ り 現在 に 正 値 し 、 
未來 より 未來 に 正 舘 し 、 未 來 よ り 現 在 に 正 値 し 、 未 來 よ り 過 去 に 正 偉 し 
て 、 唯 備 奥 借 の 正 偉 な り 。 

The kdasaya directly transmitted by the buddhas and ancestors 一 - this is 
directly transmitted by buddha after buddha without disruption. It is the 
kasaya of prior buddhas and later buddhas; it is the kasaya of old bud- 
dhas and new buddhas. It converts the way; it converts the buddhas.°? In 
converting the past, converting the present, and converting the future, it 
is the direct transmission of “only buddhas with buddhas” that is directly 
transmitted from past to present, directly transmitted from present to fu- 
ture, directly transmitted from present to past, directly transmitted from 
past to past, directly transmitted from present to present, directly trans- 
mitted from future to future, directly transmitted from future to present, 
directly transmitted from future to past. 

[32:33] 
この ゆえ に 、 祖 師 西 来 よ りこ の か た 、 大 唐 よ り 大 宋 に いた る 数 百 歳 の あ ひ 
だ 、 講 経 の 達者 、 お の れ が 業 を 見 徹 せ る も の お ほ く 、 教 家 ・ 律 教 等 の と も 
DH, PHEICIA LX, HERBROMKTEZRAAWALT, HHEIELRO 
WAVER TEST HAE), PDOWR T7elib- BM: SREORIZOS 
7etU), Me ERED )AA RAL TC. PRFLIEFEOXKIBZES LEAL, A 
7emeeh e 7EIVO, WEDADH, to LOKI ERSRAL, 

For this reason, from the time that the Ancestral Master came from the 

west, for several hundred years from the Great Tang to the Great Song, 
there were many adepts in lecturing on the siitras who saw into their own 
deeds, those of the teaching houses and vinaya teachings who, when 

  

51 we should always receive and keep it with these ancestral masters (ju/i, 

kanarazu kono soshi ni juji su beshi SF. 272 ST — OFABMICScERT ~ L): The exact 
sense 1s uncertain. The antecedent of “it” here could be either the Aasaya or the “deport- 
ment” of the previous sentence, while the particle wi (<, translated “with” here, might 
also be rendered “from,” “by,” “in accordance with,” etc. 

52 It converts the way; it converts the buddhas (d6 o keshi, butsu o kesu 道 を 化 

L. f%(kT): The verb ke (KE (“to change,” “to transform,” etc.) is usually understood 
here as ん の ん e BUL (“to teach,” “to guide,” “to convert,” etc.); hence, the claim seems to 
be that the robe teaches the dharma to Buddhism and to the buddhas.
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they entered the buddha dharma, abandoned the kasaya of the tattered 
robe of their previous old nest and properly received the kasaya directly 
transmitted in the way of the buddhas.*? Their cases appear one after 
another in the records of the Chuan, Guang, Xu, Pudeng, and the like.** 

Liberating themselves from the small views confined to the teachings 
and vinaya, they esteemed the great way directly transmitted by the bud- 
dhas and ancestors, and all became buddhas and ancestors. People now 
as well should learn from the ancestral masters of old. 

[32:34] 
WAU A REP A It, TER OSVRA EAT AL, (EST NL, BVFORER 
BLT AD SF, COESBORREV SIL, WEDR+: HIRI Y IESE 
Alk, UAE” wRRFBA TAI EL HARES HE LARYO, XT 
MOAI, BHRESL<S BSL, MRLELSK FlewongalckO THEY, 

If we are to receive and keep the Aasdaya, we should directly transmit 
and believe in the directly transmitted Aasadya; we should not receive and 
keep a counterfeit kasaya. The “directly transmitted kasaya” means the 
present one that was directly transmitted from Shaolin and Caoxi, the 
inheritance of which by successor after successor from the Tathagata has 
not lapsed for even a single generation.°° For this reason, it depends on 
our truly accepting the work of the way and personally laying hands on 
the buddha robe. 

  

53 the Ancestral Master came from the west (soshi seirai #26 F§ 3k): I.e., Bodhidhar- 
ma arrived in China. See Supplementary Notes, s.v. “Coming from the west.” 

the teaching houses and vinaya teachings (kydke ritsukyO 教 家 ・ 律 教 ) In Dogen'*s 
day, elite, state-supported Buddhist monasteries in China were commonly divided into 
three types, according to the lineages of their abbots: Teachings (jiao 教 )、 Vinaya (/z 1#), 
and Zen (chan if). 

the tattered robe of their previous old nest (juirai kyiisd no heie HE RBRO RR): 
I.e., the ragged or improper (hei $£) robes of their previous Buddhist commitments. 
“Old nest” (kyiisd #8) is likely a synonym for the more common “old den” (kyitka 
§£), regularly used for old or habitual ways of thinking: here, perhaps, “former sectarian 
affiliations.” 

54 records of the Chuan, Guang, Xu, Pudeng, and the like (Den K6 Zoku Futo to 

no roku {81 > ER > #4 > YEE SR): Le. the major collections of Chan hagiography: the 
Jingde chuandeng lu 景 徳 値 燈 録 (compiled in 1004), Tiansheng guangdeng lu K#2K 
fF (1036), Jianzhong Jingguo xudeng lu EP yA BOR EER (1101), and Jiatai pudeng 
lu $e 4S EEE (1204). 

55 directly transmitted from Shaolin and Caoxi (Shdrin Sdkei yori shoden seru 少 
PK - HIS | YM TE(B4+E D): L.e., passed down in the lineage descended from Bodhidharma 
and the Sixth Ancestor, Huineng #5 fe.
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[32:35] {1:363} 
飾 道 は 條 道 に 正 値 す 、 閑 人 の 偉 得 に 一 任 せ ざさ る な り 。 俗 読 に い は く 、 千 聞 
は 一 見 に し か ず 、 千 見 は 一 綴 に し か すず す 。 これ を も て か へ りか みれ ば F LS 
ME LOD EDR BIC LOST. HRIEMME SIC ELS ADH SSR, 
正 値 ある を うた が ふ べ く は 、 正 値 を ゆめ に も み ざ らん は 、 い よい よう た が 
ぶ べ べし 。 Te one は 、 PBAIE(BAE OO AIELELDARL, FE 

1d) Lt, CLAC, PRAISE, Be EO ARMICROSS 
か ら ず 。 

The way of the buddhas is directly transmitted in the way of the bud- 
dhas; it is not left to dissemination by the idle. A secular adage says, 
“Hearing it a thousand times is not like seeing it once; seeing it once 
is not like experiencing it once.”°° If we consider this, even seeing it a 
thousand times and hearing it ten thousand times are not like getting it 
once; they could not be like having received the direct transmission of 
the buddha robe. If one is to doubt that there is a direct transmission, 

those who do not see the direct transmission even in their dreams will 
surely be even more doubtful. Those who directly transmit the buddha 
robe are surely more familiar with it than those who would spread ru- 
mors about the sutras of the buddhas. Even experiencing it a thousand 
times and getting it ten thousand times are not like verifying it once. The 
buddhas and ancestors are the verification and accordance; we should 

not learn from the common followers of the teachings and precepts. 

[32:36] 
BIELZAMOBLOMBIL, EMEA LS MARCY, AREDSEVO 
It), SH HOME LT. WEILER. ESUSA, BRON 
ME OMA, +E BICE TCS, BML, RIM SL 

In sum, regarding the merit of the kasdaya of the ancestral tradition, its 
direct transmission has truly been inherited, and its original appearance 
has been handed down right before us. The receiving and keeping of it 
are [passed down in] inheritance of the dharma and are not cut off even 
now. The people who have directly received it are all ancestral masters 
who verify the accord and transmit the dharma; they surpass even the 
ten sages and three worthies.°’ We should attend and venerate them, pay 
obeisance to them and hold them aloft. 

  

56 A secular adage says (zokugen ni iwaku 俗 計 に い は く ): The usual form of the 
Chinese proverb is simply “Hearing a thousand times ts not like seeing once” (gianwen 
buru yijian 干 聞 不 如 一 見 ). 

57 ten sages and three worthies (jisshd sanken +32 ='S): Advanced bodhisattvas on 
the ten stages (S. bhiimi) of the path and the three bhadra levels preceding them.
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[32:37] 

ひと た び こ の 化 衣 正 値 の 道理 、 こ の 身心 に 信 受 せら れん 、 す な は ち 値 備 の 
兆 な り 、 晃 備 の 道 な り 。 不 堪 受 是 法 な らん 、 悲 生 な る べし 。 この 毅 紅 を 、 

ひと た び 身 骨 に お ほ は ん 、 決 定 成立 提 の 護身 符 子 な り と 深 育 すべ し 。 一 名 
Be IICE Mon, RHOHAIC LC. BRET LVS, kee 

IMZE MOA, IEMETRSAX~L, 

To believe even once, with this body and mind, the truth of the direct 

transmission of the buddha robe is itself a sign of meeting the buddhas, 
is the way of studying the buddhas. To be “incapable of receiving this 
dharma” is surely to have a pitiful life.°’ We should deeply affirm that 
this kasadya, once draped over our body, is a protective talisman that 
makes one certain to achieve bodhi.°? It is said that, if one line or one 

gatha is dyed into the believing mind, it stays bright for long kalpas 
without dimming. To dye the body and mind with one dharma ts surely 
also like this. 

[32:38] 

か の 心 念 も 無 所 住 な り 。 我 有 に か か は れず と い へ ども 、 そ の 功徳 、 す で に 
し か あり 。 Hib MAMET OD EWNEDR, LDHY, BR RATHER 
り 、 赤 無 所 去 な り 。 我 有 有 に あら ず 、 他 有 ほ に あら ず と い へ ども 、 所 持 の と こ 
ろ に 現住 し 、 受 持 の 人 に 加 す 。 所 得 功 徳 も 、 ま た か く の ご と く な る 記し 。 

That thought is without abode.? Although it has nothing to do with 
the self’s possessions, its merit is like this.°' Although the body, too, is 

without abode, it is like this. The kasaya is “without any place whence 
it comes,” and is “without any place where it goes.’ Although it is not 
  

58 “incapable of receiving this dharma” (fukan ju ze ho ®HES EYE): From the Lotus 
Siitra (Miaofa lianhua jing WIFE, T.262.9:7c17), said by Buddha Sakyamuni of 
the five thousand followers who withdrew from his assembly before he preached the 
sutra: 

TA HBTS. RES ETA, 
These people are lacking in merit and incapable of receiving this dharma. 

59 certain to achieve bodhi (ketsujd j6 bodai REC HE): A fixed phrase for the 
bodhisattva assured of attaining buddhahood. 

60 That thought is without abode (kano shinnen mo mushojit nari 72> Lye } FEPT 
{E72 ): The antecedent of “that thought” is uncertain. Given its juxtaposition with the 
following “body” (shintai #8), it likely refers to the “believing mind” of the “body and 
mind.” “Without abode” is a standard term in Buddhist literature for the “emptiness” of 
the referents of our conceptual thought. 

61 Although it has nothing to do with the self’s possessions (gau ni kakawarezu to 
jego7zo 我 有 に か か は れず と い へ ども ): The unexpressed grammatical subject is likely 
“that thought”: i.e., while our belief in the kasa@ya may not belong to us, the merit of such 
belief is as described above. 

62 “without any place whence it comes,” and is “without any place where it goes” 

(mu sho jitrai nari, yaku mu sho ko nari FEPTtERR 72 0. IR FERTAZS 4 ): A fixed phrase
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the possession of the self, and not the possession of the other, it presently 
abides where it is maintained and empowers the person who receives 
and keeps it.’ The merit obtained from it must also be like this. 

[32:39] {1:364} 
ve POEL, FBS OPLCh OT, CORB, HBHABORRTAL XI 

に あら ず 。 宿 殖 の 道 種 な きも の は 、 ー 生 二 AL OOP BAA MT LV 
こと も 、 疫 疫 を みず BEE AE 夫 半 を し ら ず 。 い か に い は ん や 受 持 
TEL ERE LS DEROPMCHEEHEL, DBLDEO. REE 
も の ある な り 。 す で に うる は 、 よ ろ こ ぶ べ し 、 い まだ え ざ らん は 、 ね が ふ 

べし 、 う 太 か ら ざ らん は 、 か な し むべ し 

The “making” involved in making the kdasaya is not the “making” of 
common people or sages. Its essential point is not something exhaus- 
tively investigated by the ten sages and three worthies. Those without 
seeds of the way planted in former lives, though they pass through one 
lifetime or two lifetimes or even incalculable lifetimes, will not see the 

kasaya, will not hear of the kasaya, will not know of the kasaya. How 

much less could they receive and keep it? The merit of having it once 
touch one’s body, some get and others do not. Those who have already 
got it should rejoice; those who have not yet got it should hope for it; 
those who cannot get it should grieve. 

[32:40] 

大 千 界 の 内 外 に 、 た だ 代 祖 の 門下 の み に 備 衣 つ た は れる こと 、 人 天 と も に 
見 聞 普 知 せ り 。 俸 衣 の 様子 を あき らむ る こと も 、 た だ 祖 門 の みな り 、 父 門 
に は し ら ず 。 こ れ を し ら ざ らん も の 、 目 己 を うら みさ ざら ん は 愚 人 な り 。 た 
LON BUFO =REHIEe UNO Lb, PAORES ESC, RO 
IER e HE SMS SAIL, BBOIEMRONDOT, 

Inside and out of the great chiliocosm, that the buddha robe is passed 
down only in the tradition of the buddhas and ancestors is seen, heard, 
  

in Mahayana literature, best known, perhaps, from the Diamond Sitra (Jingang bore 

boluomi jing GWAR BE, T.235.8:752b3-5), where it is used in a play on the 
term tathagata: 

BSR, BAA SWE REEE LAD, LARA, (1D, WORE 
FEAT HE ARID REPT A, AG WOK, 
Subhiti, if there were a person who said, “The tathagata [‘thus-come one’] may 
come or may go, may sit or may recline,” that person would not understand the 
meaning of what I have preached. Why? Because the tathagata has no place whence 
he comes and has no place where he goes; therefore, he is called the “thus-come 
one.” 

63 empowers the person who receives and keeps it (juji no hito ni ka su ZFFO A 
([ MNT): Taking ka Hl as kabi ANP (“to empower,” “to protect”). 

64 common people or sages (bonshd /.2Z): The two categories of Buddhists: or- 
dinary people (bonbu FL; S. prthagjana) and the advanced “nobles” (shdja 聖者 : S. 
arya).



54 DOGEN’S SHOBOGENZO VOLUME III 

and widely known by humans and devas alike. The understanding of 
the design of the buddha robe, too, is limited to the tradition of the ances- 
tors and is not known in other traditions. Those who do not know it and 
yet do not regret their state are fools. Even though they know eighty-four 
thousand samadhi and dharani, those who do not directly transmit the 

robe and dharma of the buddhas and ancestors, and are not clear about 

the direct transmission of the kasdaya, are surely not direct descendants 
of the buddhas.© 

[32:41] 
MARORAIL. VS ld< DPABSbOA, BAMICIEMABIOE< . HK 
ESL EMEA LER, BONABKIICEFEASSIL,L (LOSKBHV 
ある らん 、 か な し お む お ここ ろか ふか か る らん 。 

How the living beings of other realms must wish that the buddha robe 
had truly been directly transmitted to them, as it has been directly trans- 
mitted to the Land of Cinasthana. They must have feelings of shame and 
a deep sense of sorrow that it has not been directly transmitted to their 
land. 

[32:42] 
Er LICR BO RIE ES AIRC T 4. AE O KD EEF Ic 
LBA7E0, WERERRHEIL, BONAEMZ XI LEXIBT, EBet 
ね む 魔 儀 お ほし 。 お の れ が 所 有 ・ 所 住 は 、 眞 綱 の お の れ に あら ざる な り 。 
た だ 正 偉 を 正 値 せん 、 こ れ 移 備 の 直道 な り 。 

Truly, to encounter the dharma in which the robe and dharma of the 
Tathagata, the World-Honored One, has been directly transmitted de- 

pends on seeds of great merit from the prajfa of former lives. In the pres- 
ent evil age at the end of the dharma, there are many minions of Mara 
who detest the direct transmission and feel no shame that they lack the 
direct transmission. Their possessions and abode are not their true self.°’ 
Only to transmit directly the direct transmission — this the direct path to 
the study of Buddhism. 

  

65 the great chiliocosm (dai sen kai K*#): A buddha’s realm, consisting of one 

billion worlds. 

66 eighty-four thousand samadhi and dharani (hachiman shisen no zanmai darani 

)\ B§00 FF ) = 8K BEFEIE): The expression zanmai darani =8KKEXEE occurs with some 
frequency in Buddhist literature as a pair; some readers take it here (and in the “Shobo- 
genzo darani” JE7EAR ic bE REE) as a tatpurusha referring to a particular type of dharani. 

67 Their possessions and abode are not their true self (onore ga sho'u shoju wa, 
shinjitsu no onore ni arazaru nari BOAMAAHA ¢ PEI, BHBOBONMCH SSS 
7g): Presumably, harking back to the “possessions” (sho’u Fit) and “abode” (shojit 

Pir{—E) introduced in section 38, above. The translation takes this as a reference to the 

“minions of Mara,” but it could also be read as a general statement.
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[32:43] £1:365} 
BIELELONL, BRI NMA, HOO, KCAMARE BL, 
BHKRLBS, BRK L, RHKLBL, BIEKLBL, URKLA 
L. MBSR =M=ERKL ET SRY, RSID OCL<S BETA 
L. 

In sum, we should realize that the kasaya is the buddha body, 1s the bud- 
dha mind. It is also called the “vestment of liberation,” called the “robe 

that is a field of merit.” It is called the “robe of forbearance,” called 

the “formless robe,” called the “robe of compassion,” called the “robe 

of the Tathagata,” called the “robe of anuttara-samyak-sambodhi.”® We 
should receive and keep it in this way. 

[32:44] 
VEREKKM OES CART AL EDS, BHBICMIETSZICLVNT, 
KOASAS. LSRWARRT SALLE, DOA. 覚 知 
arg, PORE V(PRUSZRBR, OSL<K 漢 上 に つた は れる こと を あら た め 
て 、 小 量 に し た が ふる 、 こ れ 小 見 に より て し か あり 、 小 見 の は づ べ でき な 
り 。 も し いま な ん ぢ が 小 量 の 衣 を も ちい る が ご と き は 、 佐 威 儀 お ほ く 葉 関 
する こと あら ん 。 人 儀 を 學 億 せる こと の あま ね か ら ざ る に より て 、 か く の 
ご と く あ り 。 

Today, in the present Land of the Great Song, those who call them- 
selves “vinaya scholars,” drunk on the wine of the sravaka, are not 

ashamed, do not regret, do not perceive, that, in their house, they have 
transmitted an ignorant tradition.”” They revise the fact that the kasaya 
transmitted from Sindh in the West has long been handed down in the 
Han and Tang, and adopt a small size; this is due to their small view, and 

  

68 “vestment of liberation” (gedappuku AeA); “robe that is a field of merit” 
(fukuden e *4FA%X): Expressions found in the “Verse for Donning the Kasdaya” (see 
above, Note 27). 

69 “robe of forbearance” (ninniku e 2K): Likely reflecting a verse in the Lotus 

Sutra, see Supplementary Notes, s.v. “Robe of the Tathagata.” 

“formless robe” (musd e #248): Again, likely drawn from the “Verse for Donning the 
Kasdaya” (see above, Note 27). 

“robe of compassion” (jihi e 24424): Included in a list of names for the kasaya given 
in the Fozhi bigiu liuwu tu (fill be F7N% lal (T.1900.45:899c2 1). 

“robe of the Tathagata” (nyorai e 2036): Probably reflecting the Lotus Sutra verse 
cited above. 

“robe of anuttara-samyak-sambodhi” (anokutara sanmyaku sanbodai e WS HE = Fi 
= ##2%): An expression seemingly of Dogen’s own invention. 

70 drunk on the wine of the sravaka (shdmon shu ni suikyo suru BMC RIES 
4): I.e., under the influence of the Small Vehicle, a pejorative appearing elsewhere in 
the Sh6bégenzo. The particular “vinaya scholars” (ritsugaku f£) in question here have 

not been identified.
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they should be ashamed of this small view.’' You who use small robes 
must have many deficiencies in the deportment of the buddhas. Things 
are like this because the study and transmission of the observances of the 
buddhas are not widespread. 

[32:45] 
如 來 の 身心 、 た だ 祖 門 に 正 値 し て 、 か れ ら が 家業 に 流 散 せ ざ る こと 、 あ き 
ら か な り 。 も し 高 一 も 修 儀 を し ら ば 、 供 衣 を や ぶる べから ず 。 文 な ほ あ き 
ら め ず 、 宗 いま だ きく べから ず 。 

It is clear that the body and mind of the Tathagata are directly transmit- 
ted only in the tradition of the ancestors and have not been disseminat- 
ed in their family enterprise. If they knew even one among the myriad 
observances of the buddhas, they would not destroy the buddha robe. 
Unclear even of the words, they could not have heard their meaning. 

[32:46] 
KM. DENIC eKMIC ATES. SAD< IEICE RS, DEICAKE SO 
SHU0, HBT EASNEICH OT, DAILWDA, HMATBLC BRE 
OSU, Slant Ll, PHSHOR, ESCH ALEASrIL 

%. RA BARREN COB, PRAMTP ERO, WEELAD EE: 
ALORS, HRI HOGICH OS. BROKEL UC, Biase Line 
ORAL RATEO, EO7RANC, LISS < +O Bie Ob MADIC, KARA 
oh). HO, RRA ORD HY, MMORAe LONDOH SSA KL 
DPCOrE< RoI, Miele, MT CCE SILI, MELE SSS 
し 。 絹 ・ 布 きら ふ べ で べき 、 そ の ゆえ な に に か ある 。 絹 続 は 殺生 より 生 ぜ る と 
さら ふ 、 お ほ き に わら な ふ べき なり 、 布 は 生物 の 紙 に あら ざる か 。 情 非情 の 

情 、 い まだ 凡 情 の 情 を 解脱 せ ず 、 い か で か 人 俺 前 変 を し らん 。 

Again, to stipulate only coarse plant fiber as the robe material seriously 
violates the buddha dharma. This has been particularly destructive of the 
buddha robe and is not something that disciples of the Buddha should 
wear. Why? By taking up views about plant fiber, they have destroyed 
the kasaya.” How pitiful, that the views of the sravaka of the Small 
Vehicle are truly twisted. After your views on plant fiber are refuted, the 
buddha robe will appear. The use of silk or plant fiber I am speaking of 

  

71 the kdsaya transmitted from Sindh in the West (Saiten yori denrai seru kesa V4 

KE Y (HARA 4 38%): Since he claims that this robe was already handed down in the 
Han dynasty, when Buddhism was first introduced to China, Dogen seems to be thinking 
here simply of an Indian-style kasaya, rather than the robe associated with the lineage 
of Bodhidharma. 

adopt a small size (shoryo ni shitagauru /\\HIc L725 44): Presumably, a criticism of 
the use of an abbreviated kasdya (kara #} #8). 

72 views about plant fiber (fuken 7fi 51): Or “views about cloth.” The term fu 布 can 

refer to cloth in general or, as in this discussion, to cloth made of plant fiber, as opposed 
to silk (or wool); the cloth in question can include cotton, linen, hemp, ramie, etc.
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is not a saying of one buddha or two buddhas: as the great dharma of 
all the buddhas, discarded rags have been taken as high quality, pure 
robe material.“ Among them, if for the moment we list the ten types of 
discarded rags, there are those of silk, there are those of plant fiber, there 

are those of other fibers.’* Should we not take the discarded rags of silk? 
In that case, we contradict the words of the Buddha. If we were to hate 

silk, we should also hate plant fiber. What reason do we have to hate 
silk and plant fiber? To hate silk thread because it has been produced by 
taking life is hugely laughable: is not plant fiber connected with living 
things?” The sentience of sentient and insentient is still not liberated 
from the sentiment of the commoner’s sentiment.’° How could it know 
the buddha kasaya’? 

[32:47] £1:366} 

QM. (beMORA KE UCHLIBT SI EHYN, 又 わら ふ べ べし 。 い づれ か 化 に 
あら ざる 。 な ん ぢ 、 化 を きく みみ を 信 ず と い へ ども 、 化 を みる 目 を うた が 
ふ 。 目 に みみ な し 、 耳 に 目 な き が ご と し 。 い ま の 耳目 、 い づれ の と ころ 
に か ある 。 し ば らく し る 太 し 、 業 押 を ひろ ふ な か に 、 絹 に に た る あり 、 

布 の ご と く な る あら ん 。 これ を も ちい ん に は 、 絹 と な づく べから ず 、 有 と 
FATADOP, ES(CRLCATAL, BHO DOA, Btwlc LCA 
  

73 discarded rags (funzd #:fi): Loose rendering of a term, meaning something like 
“soiled sweepings,” used for the Sanskrit pamsukila (“dung heap”), to designate soiled 
cloth taken from refuse and used to make the Buddhist robe. 

74 ten types of discarded rags (jisshu no funzé +48 #24): A list, found in the Sifen 
7 四 分 律 . provided near the end of this chapter, section 66. 

those of silk (kenrui #4784); those of plant fiber (furui 布 類 ): those of other fibers (yo- 
haku no rui £4 BA): The list of ten types of rags does not, in fact, mention the fabrics 

from which they are made. It is not clear what “other fibers” DOgen may have in mind 
here. The term haku & (rendered “fiber” here) can refer both to fabrics in general and to 

silk in particular; hence, it may here indicate various types of silk. 

75 To hate silk thread because it has been produced by taking life (kenshi wa 

sessh6 yori shézeru to kirau #ARILERE LO ES & & HS): A standard Buddhist ar- 
gument against the practice of wearing robes made from silk, the production of which 
requires the stifling of the pupae of the silkworms inside their cocoons. 

is not plant fiber connected with living things? (fu wa shdbutsu no en ni arazaru ka #fi 
(LAM ORRICK & & X47»): A tentative translation; the meaning of en #& (“connection,” 
“condition,” “occasion,” etc.) here is unclear. Buddhists have no prohibition against 
killing plants: so, it may be that Dogen means simply that the agricultural process of 
producing plant fiber involves the taking of life (for which reason, it is said, monks are 
prohibited from farming). 

76 The sentience of sentient and insentient is still not liberated from the senti- 

ment of the commoner’s sentiment (/6 hijd no jd, imada bonjé no jé o gedatsu sezu ta 
非情 の 情 、 い まだ 過 情 の 情 を 解脱 せ ず ): A play on the term /é tf (“feeling”) used for 
both “sentient” and “insentient” beings, and for the “sentiment,” or “emotions,” of the 

ordinary person. Elsewhere in the Shdbdgenzo, Dogen questions the distinction between 
sentient and insentient beings.
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\LHOT, FILHO SATREYD, HEOAKO’ BRLERTAZHSOER, 

BIR CWSADOST, BH7RONL. EK LOR: WO, Bintan bY 
と も 、 非 情 と いふ べから ず 、 養 掃 な る べし 。 養 掃 の 、 絹 ・ 布 に あら ず 、 KR 
玉 を は な れ た る 道理 を し る と き 、 代 掃 衣 は 現 成す る な り 、 糞 掃 衣 に は む ま 
れ あ ふる ぶな り 。 絹 ・ 布 の 見 、 い まだ 審 落 せ ざ る は 、 い まだ 工 掃 を 夢 出 未 見 な 
り 。 た と ひ 人 能 布 を 興 疲 と し て 一 生 受 持 す と も 、 布 見 を お ぼ え らん は 、 人 衣 
正 偉 に あら ざる な り 。 

Again, there is the confused talk that introduces a theory of transfor- 
mation thread; this is also laughable.’’ What is not a transformation? 
Although you trust the ears that hear of transformation, you doubt the 
eyes that see the transformation. It seems your eyes lack ears and your 
ears lack eyes. Where are your eyes and ears now? 

Now, for a moment, let us recognize that, among the discarded rags 
that are picked up, there may be those that resemble silk and those that 
resemble plant fiber; [yet] when we use them, we should not call them 
“silk,” nor should we call them “plant fiber”: we should call them “dis- 
carded rags.” Because they are discarded rags, they are discarded rags 
and neither silk nor plant fiber. If there were humans or devas that had 
grown into discarded rags, we would not say [the rags] were sentient: 
they would just be discarded rags; if there were pines or chrysanthe- 
mums that had become discarded rags, we would not say [the rags] were 
insentient: they would just be discarded rags. When we understand the 
principle that discarded rags are not silk or plant fiber and are beyond 
pearls and jade, then the robe of discarded rags appears and is born with 
the robe of discarded rags.”* When views of silk or plant fiber have not 
yet dropped off, we have not seen the discarded rags even in our dreams. 
Even if we were to receive and keep coarse plant fiber as our kasaya for 
an entire lifetime, as long as we retain views about the cloth, it 1s not the 
direct transmission of the buddha robe. 

  

77 transformation thread (keshi {L#): Likely a reference to the notion that the silk 

thread of the Buddha’s kasaya does not involve injury because it does not come from the 

mouth of the silkworm, but rather emerges as a “transformation,” or “manifestation” (ke 
化 )、 or from the mouths of “transformation girls” (kenyo {E; presumably, females born 

spontaneously, rather than from the womb) on another continent. (See Fayuan zhulin 法 
苑 珠 林 、T.2122.33:361a16-23: b22-c8.) 

78 beyond pearls and jade (shugyoku o hanaretaru RE *® i724 J): Perhaps in the 
sense, not subject to our distinctions. 

the robe of discarded rags appears and is born with the robe of discarded rags (/un- 

z0 e wa genjo suru nari, funz6 e ni wa mumareau nari Seta KILEACT S720. BFR 
衣 に は む ま れ あ ふ な り ): A tentative translation, taking the sense to be that the robe ap- 
pears and is born as a robe of discarded rags; others would read the grammatical subject 
of the second predicate to be an unexpressed “we” (who have understood the principle).
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[32:48] {1:367} 

又 、 BURMOFROFEDIC, MBH, PBRHYD, RRRSYO, LIC 
BERD DH bBVWAEZA, fie RB DH Pe Y 正 偉 せる 宗旨 あり 、 い まだ 断 口 
せ ず 。 し か る を 、 過 情 い まだ 解脱 せ ざ る と も が ら 、 人 法 を か ろく し 、 化 語 

を 信 ぜ ず 、 凡 情 に 随 他 去 せん と 擬 す る 、 附 俸 法 の 外道 と いふ つべ し 、 壊 正 
法 の た ぐ で ひな り 。 

Again, among the various types of kasaya, there are plant fiber kasaya, 
there are silk kasdaya, there are skin kasdya.” They are all used by the 
buddhas and are buddha robes with the merits of the buddhas. They have 
an essential point that has been directly transmitted and even now is 
not cut off. Nevertheless, those who are not yet liberated from the sen- 
timents of commoners, who make light of the buddha dharma, do not 

believe the word of the Buddha, and think to follow the sentiment of 

commoners, may surely be called followers of other paths attached to 
the buddha dharma, types who despoil the true dharma. 

[32:49] 
HAUMLVS, KADBLNAICEY) CHK HSK ©, LR SHOTE, 
天仙 を ね が ふ べ し 、 又 天 の 流 類 と な れる か 。 化 弟子 は 、 飯 法 を 天 人 の た め 
に 宮 説 すべ し 、 道 を 天 人 に と ふ べ か ら ず 。 あ は れ む 忌 し 、 人 法 の 正 値 な き 
は 、 か く の ご と く な り 。 

Or they say that the buddha robe was altered according to the instruc- 
tions of the devas.® If that were the case, they should seek deva buddha- 
hood.®' Or have they become followers of the devas? Disciples of the 
Buddha should expound the buddha dharma for the devas; they should 
not ask the devas about the way. How pitiful that those who lack the 
direct transmission of the buddha dharma are like this. 

[32:50] 
FRO LEPEO RE KIMEB INS EIS ENE 天 く だ り て 
を 俺 子 に と ぶら ふ 。 そ の ゆえ は 、 俺 見 と 天 見 と 、 は る か に こと な る が ゆ 
えな り 。 律 家 衣 聞 の 小 見 、 す て て まな な ぶ こと な か れ 、 小 en) LLAX 
し 。 

Although the view of the devas and the view of the children of the 
Buddha are vastly different in scope, the devas descend and ask the chil- 
dren of the Buddha about the dharma. The reason ts that the view of the 

  

79 skin kdsdya (hi gesa 38%): The term hi (“skin”) may refer to hide, bark, etc. 

に according to the instructions of the devas (tennin no oshie ni yorite 天 人 の お し へ 
こよ り て ): Perhaps alluding to the tradition (found i in the Liixiang gantong zhuan 律 相 感 
ae T.1898) that the vinaya master Daoxuan 38 ‘&. (596-667) was aided in his writings 
on the robe by heavenly beings. 

81 deva buddhahood (ten butsu Kf): A sarcastic neologism, presumably meaning a 
buddha who is a god (or, perhaps, a god who Is a buddha).
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buddhas and the view of the devas are vastly different. Throw away the 
small views of the sravaka vinaya masters and do not study them. We 
should realize that they are the Small Vehicle. 

[32:51] 

HA, RACR ISIE LONL, BHEISBMET ADOT, 

The Buddha said, “‘Patricide and matricide can be repented; denigrat- 

ing the dharma cannot be repented.”* 

[32:52] 
BIEL, PRMD, HABE OT, PEOAIIZ, UME BE 
BLIARERY, BRO, KRESS LL, MEROMBOlED I 
は 、 あ り と し れる も の な し 。 

In sum, the words of “small views and vulpine suspicions” are not the 
original intention of the Buddha.® The great way of the buddha dharma 
is not something the Small Vehicle can reach. No one has ever known of 
a direct transmission of the great precepts of the buddhas apart from the 
way of the ancestors who bequeath the treasury of the dharma. 

[32:53] 

toa) L BHED RHIC, PRORIE, TCCHAMOUIEICEBT, EDLC 
これ 、 侯 法 値 衣 の 正 偉 な り 、 五 祖 の 、 人 を し る に より て な り 。 四 果 ・ 三 
忠 の や か ら 、 お よび 十 聖 等 の た ぐ ひ 、 教 家 の 論 師 ・ 経 師 等 の た ぐ ひ は 、 神 
秀 に さ づ くべ し 、 六 祖 に 正 億 すべ か ら ず 。 し か あれ ども 、 人 MPAOMESE 

する 、 過 聖 路 を 超越 する が ゆえ に 、 六 祖 す で に 六 祖 と な れる な り 。 し る 
し 、 介 祖 婚 婚 の 知人 ・ 知 己 の 道理 、 な ほ ざ り に 測量 すべ き と こ ろ に あら さ ざ 
る な り 。 

Long ago, in the middle of the night on Huangmei, the robe and dhar- 
ma of the Buddha were directly transmitted atop the head of the Sixth 
Ancestor. Truly, this was the direct transmission of the transmission of 
the dharma and transmission of the robe; it depended on the Fifth An- 
cestor’s knowing the person. Those of the four fruits or the three wor- 
thies, as well as types like the ten sages, types like the treatise masters 
and siitra masters of the teaching houses, and the like — they would 
  

82 The Buddha said (butsu gon {#3 ): The source of this saying, given here in Japanese, 
is uncertain. 

83 the words of “small views and vulpine susDicions" (so ん ez og7 7o の 6 小 見 狐 疑 の 
14): From a line in the Xinxin ming {fL»$A, attributed to the Third Ancestor, Sengcan ($8 
HE (d. 606) (T.2010.48:376c1 1-12): 

Kise. FED RE, | ASE, BRE, 
The great way, its substance vast, 
With nothing easy, nothing hard; 
Small views and vulpine suspicions, 

Ever faster, ever slower.
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have conferred them on Shenxiu and would not have directly transmitted 
them to the Sixth Ancestor.“" However, because the selection of the bud- 

dhas and ancestors by the buddhas and ancestors transcends the paths 
of the common person and the sage, the Sixth Ancestor did become the 
Sixth Ancestor. We should realize that the principle that successor after 
successor of buddhas and ancestors knows the person and knows the self 
is not something to be casually measured. 

[32:54] 
の ち に 、 あ る 僧 、 す な は ち 六 祖 に と ふ 、 黄 梅 の 夜 半 の 偉 衣 、 こ れ 布 な り と 
や せん 、 絹 な り と や せん 、 頒 な り と や せん 、 里 太 じ し て これ な に も の と か せ 
ん 。 六 祖 い は く 、 こ れ 布 に あら ず 、 こ れ 絹 に あら ず 、 こ れ 吊 に あら ず 。 

Later, a monk asked the Sixth Ancestor, “The robe transmitted in the 

middle of the night on Huangmei — do we take it as plant fiber, or take 
it as thick silk, or take it as fine silk?® After all, what do we take it as?” 

The Sixth Ancestor said, “It wasn’t plant fiber; it wasn’t thick silk; it 

wasn’t fine silk.” 

[32:55] 

BIRO, DO<OIEL, LOL, WRILMICH OV. HlchHb5 
ず 、 屈 胸 に あら ざる な り 。 し か ある を 、 い た づら に 絹 と 認 じ 、 布 と 認 じ 、 
KH CPP OIL, PEDO TE CORY. WAIL THRE LEA, Wid 
PO BERR EID PRI DD. DAVOS ATTORR, SOIC 絹 ・ 布 の 論 に あら 
SHlL, HIE O Ballz Y . 

Such were the words of the Eminent Ancestor of Caoxi. We should 
realize that the buddha robe is not thick silk, not plant fiber, not fine 
cotton.®° Those who nevertheless regard it as thick silk, regard it as plant 
fiber, or regard it as fine cotton, are types who slander the buddha dhar- 
ma; how could they know the buddha kdsaya? Not to mention those with 
the opportunity to obtain the precepts with the welcome; that the kasaya 
they receive is not a matter of silk or plant fiber is the buddha instruction 
on the way of the buddhas.®’ 
  

84 four fruits (shika PU %); three worthies (sanken ='%); ten sages (jisshd +32): l.e.. 
those still on the Buddhist path. The “four fruits” refers to the four stages on the path of 
the sravaka; the “three worthies and ten sages” refer to the stages of the bodhisatttva path. 

they would have conferred them on Shenxiu (Jinshit ni sazuku beshi f#A iC SOK 
L): I.e, they would have chosen Hongren’s accomplished disciple Shenxiu ## 4% (d. 706) 
to inherit the robe and dharma. 

85 amonk (aru sd % 48): The source of this conversation, given in Japanese, is unknown. 

86 fine cotton (Autsujun /EHW)): Reference to the tradition that the robe transmitted by 
Bodhidharma was made of a fabric called gushun Jff), said to be made from Indian 

cotton. (See, e.g., Jingde chuandeng lu Be TE(SEEK, T.2076.51:236c 13.) 

87 those with the opportunity to obtain the precepts with the welcome (Zenrai tok-
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[32:56] 
また 商 那 和 修 が 衣 は 、 在 家 の 時 は 俗 服 な り 、 出 家 す れ ば 製 設 と な る 。 この 
道理 、 し づか に 思 量 功夫 すべ し 。 で る が ご と くし て さ し を くべ き に 
あら ず 。 い は ん や 俺 修 祖 祖 正 値 し きた れる 宗旨 あり 。 文字 か ぞ ふ る た ぐ 
ひ 、 覚 知 す べから ず 、 測 量 す べから ず 。 まこ と に 作 道 の 千 鍵 萬 化 、 い か で 
か 唐 流 の 境界 な らん 。 三昧 あり 、 陀 維 尼 あり 。 算 砂 の と も が ら 、 衣 裏 の 費 

珠 を みる べから ず 。 

Again, the robe of Sanavasa was a secular garment when he was a 
householder and became a kasaya when he left home.®® We should qui- 
etly make concentrated effort to think about the truth behind this. We 
should not set it aside as if we had never seen or heard of it. How much 
more [the fact that] there is an essential point that has been directly trans- 
mitted by buddha after buddha and ancestor after ancestor. The types 
who count words and letters could not perceive it, could not take its mea- 
sure. Indeed, how could the thousand changes and a myriad transfor- 
mations of the way of the buddhas be within the realm of the mediocre. 
They have samadhi, and they have dharani; but the bunch that counts 

sand cannot be expected to see the precious jewel in their robes. 
  

kai no kien 223% {37K OBR): The expression “obtain the precepts with the welcome” 
refers to the tradition that, at the time of Buddha Sakyamuni, disciples were considered 
to have been inducted into the order by the Buddha’s act of welcoming them. The term 
kien #&#x, taken here to mean “karmic circumstances,” or “opportunity,” is interpreted 
by some readers as “records,” or “episodes.” There is a common trope in the early Bud- 
dhist literature that reads, 

Whe. @ Rit, MRABR, RRA, 
When the Buddha said, “Welcome, bhiksu,” his beard and hair fell off by them- 
selves, and a kasaya cloaked his body. 

In his “Shdbdgenz6 senmen” TEAR KER and “Shukke” Hi2% chapters, Dogen 
cites this trope in the case of Mahakasyapa (from Jingde chuandeng lu Fx 7EIHIEER, 
T.2076.5 1:206a2-3). 

88 the robe of Sanavasa (Shonawashu ga e FAASFIIEZS ZX): Reference to the legend, 
recorded in Xuanzang's 玄 抽 gzgzg xyz 7 大 唐 西 域 記 (T.2087.51:873b28-cS). that 
the Third Ancestor, Ananda’s disciple Sanavasa, was born wearing a miraculous robe, 
which enlarged as he grew, became a monk’s habit when he left home, and a nine-panel 
samghati robe when he took the full precepts. 

89 They have samadhi, and they have dharant (zanmai ari, darani ari = % 9 , 
陀 維 尼 あり ): Taking these as concessive: “[the mediocre] may have their samadhi and 
their dharani.” It is also possible to read this, “there are samadhis and there are dharanis 

[beyond the realm of the mediocre].” 

the precious jewel in their robes (eri no hoju KO EEK): Play with the famous par- 
able in the Lotus Sutra of the man who is unaware that his friend had sewn a priceless 
jewel into the lining of his robe; see Supplementary Notes, s.v. “Jewel in the robe.” In the 
sutra, the robe in question is not a monk’s habit, and the jewel represents the man’s un- 
recognized potential for buddhahood, not the unappreciated significance of the kasdaya. 

bunch that counts sand (sansha no tomogara BAYA & }25b6): Le., those obsessed
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[32:57] 

いま PEL IERIE OS RAOR: He Be, BHORRZDOIERLETRL, EO 
例 、 す で に 西 天 東 地 、 古 往 今 来 ひ さ し き な り 。 正 邪 を 分 別 せ し 人 、 す で に 

tee LX, FAIBOIEDICRAARTAZHVYV LE, WERREL MATA 
あら ず 。 い か で か 善 根 の 種子 を き ざさ さん 、 い は ん 上 果 連 あら ん や で 。 

The material, color, and dimensions of the present kasaya directly 
transmitted by the buddhas and ancestors should be considered the true 
original for the kasaya of the buddhas. Their precedent is age-old, from 
ancient times to the present, in Sindh in the West and the Land of the 
East. People who discriminated the true and false fully realized this.”° 
While there may be those outside of the way of the ancestors who claim 
the Adsdaya, there has never been an original ancestor who acknowledged 
them as branches and leaves.”' How could any seeds of good roots ever 
sprout from them, let alone ever bear fruit? 

[32:58] {1:369} 

われ らい ま 、 PRB, WER HSILS SHES RMT OOSICH OT. 
Ke WEL. Re BAL. RE RETOL EARLY, Tmeliboon, 
まさ し く MERE TEDDY, HABE S. OCA SILO, HAH 
wSAT. Hobe BET OO. PR REZE O 

Now, not only have we seen and heard the buddha dharma that we 
had yet to meet for vast kalpas, but we have been able to see and hear 
about the buddha robe, to study the buddha robe, to receive and keep the 
buddha robe. This is precisely to look upon the Buddha; it is to hear the 
voice of the Buddha, to emit the radiance of the Buddha, to enjoy what 
the Buddha enjoys; it is uniquely to transmit the buddha mind; It 1s to get 
the buddha marrow. 

{AK 
Transmitting the Robe” 

  

with the details, what we might call “spiritual bean counters’; see Supplementary Notes, 
s.v. “Counting sand.” 

90 People who discriminated the true and false fully realized this (shdja o funbetsu 
seshi hito, sude ni chosh6 shiki IEAB% AAT LA Cc RHE L & ): Probably mean- 
ing that those who knew right from wrong recognized this claim. The expression chdshd 
超 誇 is often read as a verb-object compound, “to transcend verification”; but here, it 
would seem more likely to have the sense “abruptly verify.” or “immediately realize.” 

91 an original ancestor who acknowledged them as branches and leaves (shiyvo 

to yurusu honso tke & ) SFA): Le., accepted that they might be offshoots of the 
“true original” (shdhon 正本 ). The English “true original” for shdhon 1E4 and “original 

ancestor” for honso A<4H lose Dégen’s play here with the botanical terms “root” (hon 4) 
and “branches and leaves” — a play that continues in the next sentence, with “seeds,” 
“roots,” and “fruit.” 

92 Transmitting the Robe (den’e {8%): This repetition of the title would normally 
occur at the end of the chapter. Its occurrence here suggests that some version of the
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[32:59] 
FT. TERDZ ODA, HiBMICDKE LU LX, BROMBRLAA IC, 毎 暁 
ORAFOL RK, BREAST CRELICKEBL, GERMKLE, —lak Rit 
$, EXICH, RERORDOeRL, RE. AICHED, RR, OTD 
(LB bH CRS ISIET, MaMa RH Lt &, TAMRAMZADZLEWS 
ども 、 不 分 暁 な り 。 い ま は 、 ま の あたり みる 。 ち な み に お も は く 、 あ は れ 
むべ し 、 郷 土 に あり し に は 、 お し ふる 帥 区 な し 、 か た る 番 友 に あ は ず 、 い 
くば く か いた づら に すぐ る 光陰 を お し まざる 、 か な し ま ざ ら め や は 。 い 
ま 、 こ れ を 見 聞 す 、 宿 善 よ ろ こ ぶ べ し 。 も し いた づら に 本 國 の 諸 寺 に 交 肩 
せ ば 、 い か で か 、 ま さ し く 介 衣 を 著 せ る 僧 費 と 、 隣 肩 な る こと を えん 。 悲 
喜 、 ひ と か た に あら ず 、 感 涙 千 萬 行 。 

When I was in the Song, making concentrated effort on the long plat- 
form, I observed that, every morning at the breaking of silence, my 
neighbors seated shoulder to shoulder on the platform would take up the 
kasaya, place it on their heads, and join their palms in veneration.”* They 
would silently recite a gatha. At the time, realizing this was something 
I had never seen before, I was overcome with joy, and tears of gratitude 
secretly fell, moistening my lapels. Although, when I had previously pe- 
rused the 2gg77 Sutras, I had seen the text on placing the kasaya on the 
head, it had not been clear to me.” Now, I saw it right before my very 
eyes. Whereupon, | thought, “What a pity, that when I was in my native 
land, I had no master to teach me this and met no wise friend to tell me 

about it. How could I not regret, not lament, so many years and months 
spent in vain? Now I have seen and heard it and should be happy for the 
good karma of former lives. Had I been futilely rubbing shoulders with 
those in the monasteries of my original land, how could I ever have been 
able to be shoulder to shoulder with the samgha treasure that truly wore 

  

text may originally have ended with section 58, the content of which does indeed seem 
to represent a conclusion. The Honzan edition omits this title and proceeds directly to 
our section 64, shifting our sections 59-63 to the end of the chapter, just preceding the 
colophon (where similar material is to be found in the “Kesa kudoku” 22:25) {# chapter). 

93 When I was in the Song (yo, zais6 no sono kami ¥, {ERO OD 4A): Dogen was 

in Song-dynasty China 1223-1227. 

long platform (chdrenjd fi 4K): The extended daises in the samgha hall (sddd (8) 
on which monks of the great assembly (daishu K3®) sat in meditation, chanted sitras in 

prayer services, took their meals, and slept at night. Reference to the author’s training at 
the Jingde Monastery on Mount Tiantong 天童 山 景 徳 寺 . 

breaking of silence (27 の 開 静 ): In this case、the wake-up signal in the samgha hall. The 
term can also refer to the signal for the end of a meditation session. 

94 text on placing the kdsdaya on the head (chédai kesa mon TARAR XXL): What pas- 
sage Dégen is referring to here is unclear; the instructions given at the end of this chapter 
on placing the robe on the head and reciting a verse do not seem to occur in the dgama 

literature.
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the buddha robe?’”’”? My sadness and joy were extraordinary, and my 
tears of gratitude flowed by the thousands and tens of thousands. 

[32:60] {1:370} 

LRICOZAUNCISRAT, WAIT UTH DNF ARROEWSED, HRIEOIE 
Wee LO, PRE ORES HINDI, HIE OKRIEX RHA LYD 
ん 。 

At that time, I privately made a vow that, however inadequate I might 
be, I would somehow directly transmit the true succession of the buddha 
dharma and, out of pity for the living beings in my native land, would let 
them see and hear of the robe and dharma directly transmitted by buddha 
after buddha. 

[32:61] 
か の と き の 正 信 、 ひ そ か に 相 資 する こと あら ば 、 心 願 む な し か る べから 
ず 。 い ま 受 持 像 婆 の 介 子 、 か な ら ず 日 夜 に 頂戴 する 勤 修 を は げ む べし 、 
Beal, —O- (Be RMT OO Lit, Ae - AEOWNRKbEDSN 
L, RBREMOWMElL, +H RBZ OA, 

My true belief at the time was that, if there were some secret assis- 
tance, my vow would not be in vain.”° Now, children of the Buddha who 

receive and keep the kasaya should without fail exert themselves day 
and night in the practice of placing it on their heads; this is surely real 
merit. In seeing and hearing one line or one gatha, there is surely a case 
of “whether on trees or on rocks”; the merit of the direct transmission of 

the kasaya is hard to encounter anywhere in the ten directions.”’ 

[32:62] 

KRREETEERRATAP, =HO(TAHO TC, 慶 元 府 に きた れ り 。 
—MIEVIK<S BX, HAI RE. COTA, EDICLE DO ICHMOBREV 
OO, HBESRMBOEKRY, LMSNED, BRe7EL. BERL, 俗 人 の 
TELL, Hlante lL, HBO EWR ER, HERI L, BS 

HOwmz7spSa~L, FRO EBOL EAS, HMIcaomrAL EX, RED 

DANTE <EEA, 
  

95 to be shoulder to shoulder with the samgha treasure (sdb6 to, rinken naru (8& 
と 、 隣 肩 な る ): I.e., sit next to members of the samgha, who represent one of the three 
treasures. DoQgen is playing in this sentence with “shoulder” (ken JR). 

96 if there were some secret assistance (hisoka ni séshi suru koto araba OTD MCFA 

資す る こと あら ば ): Presumably meaning some help from the buddhas and ancestors or 
perhaps, from other spiritual forces. 

97 acase of “whether on trees or on rocks” (nyaku ju nyaku seki no 2e7 若 樹 ・ 若 
#1 O(Al¥&K): Allusion to a well-known story, found in the Nirvana Siitra, of the “boy of 

the Himalayas” (Sakyamuni in a previous life) who wrote a Buddhist teaching on trees 
and rocks; see Supplementary Notes, s.v. “Whether on trees or on rocks.” Dogen’s point 

here seems to be that, whereas one can encounter the Buddhist teachings everywhere, the 
merit of transmitting the robe is exceedingly rare.
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In the winter of the junior water year of the sheep, the seventeenth year 
of the Jiading era of the Great Song, during the tenth month, there were 
two monks from the three Korean states who came to the Qingyuan Prefec- 
ture.*> One was called Jihyeon; the other was Gyeongun. These two both 
spoke constantly of the doctrines of the siitras of the buddhas and were gen- 
tlemen of letters as well. Nevertheless, they had no kasaya and no bowls, 
like lay people. How pitiful, the fact that they had the appearance of the 
bhiksu without the dharma of the bhiksu must be due their small country 
in a peripheral land. When those with the appearance of the bhiksu in our 
own domain venture to another land, they will be just like those two monks. 

[32:63] 
糧 迎 牟 尼 借 、 す で に 十 二 年 中 頂戴 し て 、 さ し お きま し まさ ざる な り 。 そ の 
遠 孫 と し て 、 こ れ を 暑 す べし 。 い た づら に 名 利 の た め に 天 を 寿し 、 神 を 寿 
し 、 王 を 寿し 、 臣 を 寿 す る 頂 門 を 、 い ま 化 衣 頂 戴 に 廻 向 せん 、 よ ろ こ ぶ べ 
& KEE « 

Buddha Sakyamuni kept [the kasaya] on his head for twelve years, 
without setting it aside; as his distant descendants, we should learn from 
this. To turn this head that, for the sake of fame and profit, has bowed to 
devas, bowed to gods, bowed to kings, and bowed to ministers, toward 

now accepting the buddha robe on the head 1s a great felicity in which 
we should take delight. 

[Ryumonji MS:] 

と き に 仁治 元 年 庶子 開 冬 日 、 記 干 観 音 導 利 興 加 宮 林 寺 
ARES FA 6 50 

Recorded at Kannon Dori Koshé Horin Monastery; on the first day of 
winter, in the senior metal year of the rat, the first year of Ninji 

[17 October 1240]. 

The Sramana Dégen, who entered the Song and transmitted the dharma” 

  

98 winter of the junior water year of the sheep, the seventeenth year of the Jiading 

era of the Great Song (Daisé Katei jiishichi nen kimi t6 KARE + CFESRA).: Le.. 
the winter of 1223-1224 on the Gregorian calendar. 

The cyclical calendar year of the “tenth stem, eighth branch” (kimi 28) corresponds to 
the sixteenth year of Jiading $47E, which ended 21 January 1224. 

three Korean states (sankan = 4): I.e., the three ancient kingdoms on the southern 

Korean peninsula: Silla #1#£, Baekje Bi, and Goryeo mB. 

Qingyuan Prefecture (Keigen fu 慶 元 府 ): In present-day Zhejiang, location of Mount 
Tiantong 天童 山 . 

99 In the Honzan edition, this colophon (preceded by the title but without a chapter 
number), occurs at the end of the chapter, just preceding the final instructions on donning 
the robe (sections 70-72, below). 

the first day of winter (kaitobi BAX A): L.e., the first day of the tenth lunar month.
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[32:64] {1:371} 
的 婆 を つく る 衣 財 、 か な ら ず 清光 な る を も ちい る 。 清 淳 と いふ は 、 淳 信 宣 
那 の 供養 する と ころ の 衣 財 、 あ る い は 市 に て 買得 する も の 、 あ る い は 天 衆 

の お くる と ころ 、 あ る い は 龍神 の 淳 施 、 あ る い は 鬼神 の 淳 施 、 か く の ご と 

く 衣 財 、 も ちい る 。 あるいは 國 王 ・ 大 必 の 浄 施 、 あ る い は 浄 皮 、 こ れ ら 、 
も ちい る 太 し 。 

For the robe material for making a 42s2yg, we always use that which 
is pure. By “pure” we mean robe material offered by a danapati of pure 
faith, or something purchased at a market, or something sent by the 
devas, or the pure offering of dragons and spirits, or the pure offering 
of demons and spirits — we use such robe material. Or we may use the 
pure offering of a ruler or great minister, or pure skin. 

[32:65] 
E+MBRKE IRD LT. VES 
+ FEO Fen K 

— SPUR K SRK = eR GER DUS A KK BERK PN 
衣 +R JV ORK TL EIR KK + Ee K 

Also, the ten kinds of discarded rag robes are considered pure. Namely, 

The ten kinds of discarded rag robes: 

1. Cow-chewed robe 

. Mouse-chewed robe 

. Fire-singed robe 

. Menstrual fluid robe 

. Childbirth robe 

. God shrine robe 

. Burial ground robe 

8. Prayer robe 

9. Royal office robe 

10. Gone and returned robe!” 

N
W
A
 

MH 
BR 

WY 
WO
 

  

100 The ten kinds of discarded rag robes (jisshu no funz6 e +f B2tH2X): A list 
found in the Sifen Iii PU 47 7# (T.1428.22:850a2 1-28; 1011b25-28). The ten types, all con- 
sidered polluted in ancient India, are defined as follows: 

1. Cow-chewed robe (goshaku e 4-082): Kasadya made from cloth damaged by being 
chewed by cattle. 

2. Mouse-gnawed robe (soshi e Ei): Kasdya made from cloth damaged by being 
gnawed by mice. 

3. Fire-singed robe (ん Zs の e 火 焼 衣 ): ZsZyg made from cloth damaged by being par- 

tially burned. 

4. Menstrual fluid robe (gessui e 月 水 衣 ): ZsZyg made from cloth stained by a wom- 
an’s menstrual flow.
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[32:66] 
この 十 種 を 、 こ と に 清光 の 衣 財 と せる な り 。 世俗 に は 抑 捨 す 、 修 道 に は 
も ちい る 。 世間 と 借 道 と 、 そ の 家業 、 は か り し る べし 。 し か あれ ば す な 
は ち 、 清 淳 を も と めん と き は 、 こ の 十 種 を も と むべ し 。 こ れ を えて 、 FE 
し り 、 不 淳 を 差 育 すべ し 。 DELO, HEAT AL. COTE AT, 
た と ひ 絹 類 な り と も 、 た と ひ 布 類 な り と も 、 そ の 浄 不 ・ 淳 を 商 量 すべ き な 

り 。 

These ten kinds are considered especially pure robe materials. They 
are cast away in the secular world but used in the way of the buddhas. 
The respective house enterprises of the worldly and the way of the bud- 
dhas should be gauged from this. Thus, when we seek what is pure, we 
should seek these ten types. Having obtained them, we should recognize 
purity and confirm impurity; we should recognize the mind and confirm 
the body. Having obtained these ten types, whether they are of silk or of 
plant fiber, we should consider their impurity and purity. 

[32:67] 
~ DBBKE HBOWAT ELIE, WED ICHRKIZRPOHESAMBEH, L 
SP AISERBARASL. FERRARO ADE DIC, PIBICARALARNS 
LIAR), PBI, PONKSRARERSIZLAL LIL, SRE HE > RR 
BERSORARD, RIFLVOXENSR, POMKES LIWSRY, HBlEL 
ZEA OHIGIC, HBB OD OVAICIZ, LOTMENRARNL, 
これ 淳 ・ 不 浄 の 中 際 を 超越 せる の み に あ ら ず 、 漏 ・ 無 漏 の 境界 に あら ず 。 
色 ・ 心 を 論ずる こと な か れ 、 得 ・ 失 に か か は れ ざ る な り 。 た だ 正 俺 受 持 す 
Ali, UaveeHh7e 0. PRAT SEK, TEMBZTADOZAIC, HAE LT 
これ を 受 持 する は 、 身 の 現 ・ 不 現に よら ず 、 DOR-FRBICEOF, Eff 
せら れ ゆ く な り 。 

With regard to the use of discarded rag robes, to consider that it is for 
the sake of meaninglessly looking shabby in tattered robes is surely the 
height of stupidity. It is because they are splendid and elegant that they 
have been worn in the way of the buddhas. In the way of the buddhas, 
what we regard as shabby clothes are clothes of brocade, embroidery, 
  

5. Childbirth robe (sanpu e 産婦 衣 ): 4syg made from cloth stained by blood during 
childbirth. 

6. God shrine robe (shinbyo e ##)8§%): Kasadya made from cloth left at a shrine as an 

offering to a deity. 

7. Burial mound robe (chdken e lH) X): Kasdya made from cloth found in a cemetery, 
having been used to shroud a corpse. 

8. Prayer robe (gugan e 2K): Kasadya made from cloth left outdoors on a mountain 
or in a forest as an offering to a deity, in support of prayers. 

9. Royal office robe (dshoku e EH): Kasdya made from clothing donated by kings or 
ministers who, upon leaving office, no longer need their regal wear or uniforms. 

10. Gone and returned robe (6gen e (£3): Kasadya made from cloth used to carry a 
corpse to a cemetery and brought back after the body was deposited.
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damask, and gauze, with gold, silver, rare gems, and the like, that come 

from impurity — these, we call “shabby.” In sum, in the way of the 
buddhas of this land and other worlds, when we use what is pure and 
elegant, these ten types are it.'°' Not only have they transcended the 
boundaries of pure and impure; they are not in the realm of the contam- 
inated or uncontaminated. Do not discuss them as form or mind; they 
have nothing to do with gain or loss. It is just that those who receive and 
keep the direct transmission are the buddhas and ancestors.'" When one 
is a buddha or ancestor, because one accepts the direct transmission, the 

receiving and keeping of it as a buddha and ancestor, without depending 
on the appearance or non-appearance of the body and without depend- 
ing on the presentation or non-presentation of the mind, goes on being 
directly transmitted. 

[32:68] {1:372} 
た だ まさ に この 日 本 國 に は 、 IOROPE, OF LX RRS SINOSX 
と を か な し むべ し 、 い ま 受 持 せ ん こと を よろ こぶ べし 。 在家 の 男女 、 な ほ 
Mae SEAL, AR: 1+ VIRORRAEBSTRL, WIA RPHE 

AY WAYCPBES HA, HEUMRE:  KHKREY, BAR - Ee - WGC) 
EAECH. FRMAEIOSCAL, RBRESBTFRUCEWS, IEE: tbe, = 

VeBtSbAS, BEIM DK AL. BREEDS RLEWS, ff 
fF. TRICE UCTAMBKe Bt SHA, 

However, in truth, it is lamentable that, in this Land of Japan, monks 

and nuns of recent times, have long neglected wearing the kasaya; we 
should rejoice that now we receive and keep it. Even among male and fe- 
male householders, those who receive the buddha precepts should wear 
kasaya of five, seven, or nine panels. How much more, then, those who 

have gone forth from the household: how could they fail to wear one? It 
is said that, beginning with King Brahma and denizens of the six heav- 
ens, and extending down to licentious men, licentious women, and male 

and female slaves — all should receive the buddha precepts and wear 
the kasdaya; are bhiksus and bhiksunis not to wear it?'® It is said that even 
  

101 the way of the buddhas of this land and other worlds (shido takai no butsudo St 
Eft FRO 538): I.e., Buddhism everywhere. 

102 those who receive and keep the direct transmission (shdden juji suru wa 1E(# 
#7 4 (x): The unexpressed object of the transmission here and below is probably “the 
buddha robe” (rather than “the ten types”). 

103 King Brahma and denizens of the six heavens (bonnd rokuten 7K + NK): Le., 
the deva who rules the heavens of the first dhyana in the realm of form (shikikai BF; 
S. riipa-loka): and the devas in the heavens of the realm of desire (vokukai 欲 界 : S. ん 2- 
ma-loka). These and the other members of Dogen’s list here, and the “beasts” in the next 
sentence, probably reflect a passage in the Fanwang jing S£#5E (T.1484.24:1004b7-10) 
listing those who should receive the precepts: 

國 王 王子 百 官 宰 相 、 比 丘 比 丘 尼 、 十 八 岳 天 六 欲 天子 、 庶 民 商 門 姓 男 姓 女 奴 如 。
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beasts should receive the buddha precepts and drape themselves in the 
kasaya; how could the children of the Buddha fail to wear the buddha 

robe? 

[32:69] 

し か あれ ば 、 人 修子 と な らん は 、 天 上 ・ 人 間 ・ 國 王 ・ 百 官 を と は ず 、 在 家 ・ 
HA WW BET. mee lL. RARE ERTL. ESIC 
位 に 正 入 す る 直道 な り 。 

Thus, those who would be children of the Buddha — without ask- 

ing whether they are in the heavens or humans, kings of nations or the 
hundred officials, without discussing whether they are householders or 
renunciants, slaves or beasts — should receive the buddha precepts and 
directly transmit the kasaya. Truly, this is the direct path for proper entry 
into the buddha stage. 

[Himitsu MS:] 

TE EAR RS = 
Treasury of the True Dharma Eye 

Number 32'% 

[32:70] 
Reece ZAR, AFAR AR SEF, HRC CR, BMRB, Dam 
#2 = FR, TARE, JA, BC AI, 

When washing the kasaya, one should use water in which are mixed 
powdered scents and flowers.'” After washing and drying, fold it and 
set it on a high place. Make an offering of incense and flowers, and, 
after making three prostrations, half kneel, place it on the head, join the 
palms, and intone this gatha in faith:'°° 

[32:71] 
ASRAGMLAR, TRADER ZK, GRAS HOR I, REE ERIRAE, 

)\ EAS ep Ae fe A To BS BL A, 
Kings, princes, the hundred officials, the prime minister; bhiksu and bhiksuni; devas 
of the eighteen heavens of Brahma and six heavens of the desire realm; commoners, 
eunuchs, licentious males and females, slaves; the eight classes of demons and spir- 
its, vajra spirits, beasts, and magically transformed beings. 

  

104 Amending Kawamura’s text, which gives here: 

TEAR i AK BR = 
Treasury of the True Dharma Eye 
Transmission of the Robe 
Number 32 

105 When washing the kdsdya (kesa kantaku shi ji R'Rixie ZF): The source of these 
instructions, given in Chinese, 1s unidentified. 

106 half kneel (Koki Ha): Literally, “squat and kneel,” a posture of respect, in which 

one kneels on the right knee, with the left knee raised; also written koki SABE.
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How great the vestment of I1beration, 
Robe that is a signless field of merit.'°’ 
Wrapped in the teaching of the Tathagata, 
We deliver living beings everywhere. 

[32:72] 

三唱 面 後 、 wWihAokss, 

After reciting this three times, immediately enrobe.'” 

  

107 How great the vestment of liberation (dai sai gedappuku Kix AEALAK): See above, 
Note 27. This is the verse still chanted by Soto monks before donning the robe for morn- 
ing zazen. 

108 The seventy-five-chapter Shob6genzo version of this chapter adds here an appendix 
quoting the Da bigiu sangian weiyi Kit R= -FRBd# (at T.1470.24:915b10-19) on ten 
rules for the treatment of the kasaya.
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Sayings 

Dotoku 

INTRODUCTION 

This essay was written at KOshoji in the autumn of 1242. It appears 
as number 33 in the seventy-five and sixty-chapter compilations of the 
Shdbdgenzo and as number 39 in the Honzan edition. 

The title theme, dotoku 187%, refers both to the act of saying something 
and to the saying itself. For Dogen, to have something to say is a defin- 
ing characteristic of the Zen masters; as he says in his opening line here, 
“The buddhas and the ancestors are their sayings.” Indeed, elsewhere, 
Dodgen is often dismissive of those figures in Zen literature who have 
nothing significant to say for themselves. Yet, here, he reminds us to take 
a broad view of what it means to say something. 

In the first section of the essay, Dogen makes clear that not saying any- 
thing can also be the expression of a saying; and, in the subsequent sec- 
tion, he explores a saying by the famous Tang-dynasty monk Zhaozhou 
Congshen 趙 州 従 府 that recommends “sitting fixedly without saying 
anything.” Then, he ends his brief essay with the example of a hermit 
whose saying consisted in having his head shaved.
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IE TEAR HER = T= 

Treasury of the True Dharma Eye 

Number 33 

18 

Sayings 

[33:1] {1:374} 
ae eae th lis tZ7e 0, LOWAIL, PA OMA TET SIClL, DROP IE 
SKLAR TSzY, COPAR, TZ AlC CERT, Hic ct b wR 
>. FER PRTC COC OPBERT, BEE BRIS CORT AZO, PAID 
ら ざ れ ば 間 取 な し 、 道 得 な し 、 そ の と ころ な き が ゆえ に 。 

The buddhas and the ancestors are their sayings.' Therefore, when the 
buddhas and ancestors select buddhas and ancestors, they invariably ask 
whether or not they can say something. This question, they ask with 
their minds, they ask with their bodies, they ask with their staffs and 

whisks, they ask with the pillars and lanterns.’ If they are not buddhas 
and ancestors, they have no question, they have no saying; for they have 
no place for them. 

[33:2] 

その 道 得 は 、 他 人 に し た が ひ て うる に あら ず 、 わ が ちか ら の 能 に あら ず 、 

た だ まさ に 備 祖 の 究 排 あれ ば 、 人 祖 の 道 得 あ る な り 。 か の 人 道 得 の な か に 、 
# か し も 修行 し 誇 究 す 、 い ま も 功 夫 し 欧 道 す 。 化 祖 の 人 DKLC, ff 
祖 の 道 得 を 差 背 する と き 、 こ の 道 得 、 お の づか ら 三 年 、 八 年 、 三 十 年 、 四 
十 年 の 功夫 と な り て 、 凌 力 道 得する な り 。 

These sayings are not something got from another, not something ex- 
pressing their own abilities; it is just that, when they truly have the thor- 
ough investigation of the buddhas and ancestors, the buddhas and ances- 
tors have sayings. Amidst those sayings, they practice and fully verify 
in the past, they concentrate and pursue the way in the present. When 
  

| The buddhas and the ancestors are their sayings (shobutsu shoso wa dotoku nari 
a8 (iB a8 tH (£18 7472 0 ): Or, “the buddhas and ancestors are those who can say some- 
thing.” Depending on context, the term ddtoku i181 can mean “to say,” “to be able to 
say,” or “a saying.” Often, as no doubt here, Dogen uses the term in the sense “to say 
something worth saying,” “a significant statement,” etc. 

2 staffs and whisks (shuj6 hossu F£tX + #-f-); pillars and lanterns (rochii toro #& 
FE - HEHE): Ie., the regalia of the Zen master’s office and the free-standing columns and 
lanterns of the monastic buildings, items occurring regularly in Zen discourse; see Sup- 
plementary Notes, s.v. “Pillars and lanterns,” “Whisk,” and “Staff.”
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the buddhas and ancestors, concentrating on the buddhas and ancestors, 
confirm a saying of the buddhas and ancestors, this saying, naturally 
becoming three years, eight years, thirty years, or forty years of concen- 
trated effort, is said with all their might.’ 

[33:3] 
この と き は 、 そ の 何 十 年 の 間 も 、 道 得 の 間際 な か り け る な り 。 し か あれ ば 
す な は ち 、 詩 究 の と き の 見 得 、 そ れ ま こと な る し 。 か の と き の 見 得 を ま 
こと と する が ゆえ に 、 い ま の 人 道 得 な る こと は 、 不 疑 な り 。 ゆ え に 、 い ま の 
道 得 、 か の と き の 見 得 を そ な へ た る な り 、 か の と き の 見 得 、 い ま の 道 得 を 
そ な へ た り 。 こ の ゆえ に 、 い ま 道 得 あ り 、 い ま 見 得 あ り 。 い ま の 人 道 得 と 、 
か の と き の 見 得 と 、 一 條 な り 、 高 里 な り 。 い ま の 功夫 、 す な は ち 道 得 と 見 
号 と に 功夫 せら れ ゆ く な り 。 

During this time, even over a period of some decades, there will have 

been no break in the saying.* This being the case, what they see when 
they fully verify will be its truth. Since what they see at that time ts its 
truth, they have no doubt that it is the present saying. Therefore, the 
present saying is endowed with the seeing at that time; and the seeing 
at that time is endowed with the present saying. Therefore, there is the 
saying now; there is the seeing now. The present saying and the seeing 
at that time are one strip, are ten thousand miles.’ The present concentra- 
tion continues to be concentrated by the saying and the seeing.° 

[33:4] {1:375} 
この 功夫 の 把 定 の 、 月 ふか く 、 年 お ほ く か さ な り て 、 さ ら に 従 來 の 年 月 の 
功夫 を 脱落 する な り 。 脱落 せん と する と き 、 放 肉 骨 剛 お な じ く 脱落 を 差 育 
す 、 國 土山 河 と も に 脱落 を 基 背 する な り 。 こ の と き 、 脱 落 を 究 間 の 宮 所 と 
  

3 said with all their might (jinriki ddtoku #7118 1%): The agent is unspecified; pre- 
sumably, the one who is concentrating on the saying. 

The manuscripts include at this point in the text the following note: 

視 書 云 、 三 十 年 、 二 十 年 は 、 み な 道 答 の な れる 年 月 な り 。 こ の 年 月 、 ち か ら を 
あ は せ て 道 得 せ し むる な り 。 
A note on the reverse says, “Thirty years or twenty years is the time it takes for the 
saying to be formed; these years combine to enable him to say it.” 

4 there will have been no break in the saying (ddtoku no kenkyaku nakarikeru nari 
18 ($0 FBR ZEA») it SZe 4): Le., the saying will always have been present in the per- 
son’s practice. 

5 are one strip, are ten thousand miles (ichij6 nari, banri nari —(k720. BZ 
り ): From the phrase, “one strip of iron for ten thousand miles” (banri ichij6 tetsu 
— {%#h), a common Zen expression for the ultimate unity of the myriad phenomena; see 
Supplementary Notes, s.v. “One strip of iron.” 

6 The present concentration continues to be concentrated by the saying and the 

seeing (ima no kufi, sunawachi détoku to kentoku to ni kufi serareyuku nari いま の 功 
夫 、 す な は ち 道 得 と 見 得 と に 功夫 せら れ ゆ く な り ): IL.e., the spiritual effort to engage 
the saying is informed by both the saying and the insight into it.
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LT, WEEN ERLO< ELA, CORBIIDSTRILSRHIT THOM 
え に 、 正 常 脱 落 の と き 、 ま た さる に 現 成 する 道 得 あ り 。 心 の ちか ら に あら 
ず 、 身 の ちか ら に あら ず と い へ ども 、 お の づか ら 道 得 あ り 。 す で に 道 得 せ 
ら る る に 、 め づら し く 、 あ や し く お ぼ えさ ざる な り 。 

Having accumulated long months and many years of holding fast to 
this concentrated effort, one goes on to slough off the efforts of the past 
months and years. When one is to slough them off, skin, flesh, bones, 

and marrow all confirm the sloughing off; the land, and the mountains 

and rivers all confirm the sloughing off. At this point, where we think to 
reach the sloughing off as the ultimate treasure trove, since this thinking 
to reach it is actually realized, just at the point of the sloughing off, there 
is a saying that occurs unexpectedly.’ Though it is not by the power of 
the mind and not by the power of the body, of its own accord there is a 
saying. Once it has been said, it does not seem unusual or strange. 

[33:5] 

し か あれ ども 、 こ の 道 得 を 道 得する と き 、 不 道 得 を 不 道 す る な り 。 人 道 得 す 
る と 認 得 せる も 、 い まだ 不 道 得 底 を 不 道 得 底 と 誇 せ さる は 、 な は ほ 修 祖 の 面 
目 に あら ず 、 人 祖 の 骨髄 に あら ず 。 し か あれ ば 、 三 莉 依 位 面 立 の 道 得 底 、 

いか に し て か 放 肉 骨髄 の や か ら の 道 得 底 と ひと し か らん 。 RABPHO?RD 
ら の 道 得 底 、 さ ら に 三 医 依 位 自立 の 道 得 に 接する に あら ず 、 そ な は れる に 
あら ず 。 い まわ れ と 他 と 、 異 類 中 行 と 相 見 する は 、 い ま か れ と 他 と 、 異 類 
中 行 と 相 見 する な り 。 われ に 道 得 底 あり 、 不 道 得 底 あり 、 か れ に 道 得 底 あ 
り 、 不 道 得 底 あり 、 道 底 に 自 他 あり 、 不 道 底 に 自 他 あり 。 

Nevertheless, when one says this saying, one does not say what ts not 
said. Though one has recognized it as a saying, if one has not yet verified 
not saying as not saying, it is not the face of the buddhas and ancestors, 
it is not the bones and marrow of the buddhas and ancestors.® This be- 
ing the case, how could the saying of “making three bows and standing 
in place” be on the same level as the sayings of the skin, flesh, bones, 
and marrow bunch?’ The sayings of the skin, flesh, bones, and marrow 

  

7 the ultimate treasure trove (kukyd no hdsho 7-32 ¥{FT): The metaphor of the 
“treasure trove” (hdsho #§ Ai) as the true goal of Buddhism comes from a famous parable 
in the Lotus Sutra, in which the buddha is depicted as a caravan leader taking people to 

a treasure (Miaofa lianhua jing WiESEXEK, T.262.9:25c26ff). 

8 Though one has recognized it as a saying (ddtoku suru to nintoku seru mo i81¢T 
る と 認 得 せる も ): Some MS witnesses read here dotoku ni dotoku suru to nintoku seru 

zo 道 得 に 道 得する と 認 得 せる も ("Though in saying one has recognized it as saying”). 

not saying (fuddtokutei 71814): Generally taken here to mean to leave unsaid what 
cannot be said. The term fuddtoku 7.187% is also regularly used in the sense “cannot say 
[what needs to be said].” 

9 “making three bows and standing in place” (sanpai e i ni ryt =FEUK(LM YZ): 
Allusion to the famous story of Bodhidharma’s testing of his four disciples, in which the 
first three gave answers but Huike *] simply bowed and stood in place. Bodhidharma
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bunch do not entertain, are not endowed with, the saying of “making 
three bows and standing in place.” The meeting here of self and other 
as “moving among different types” is the meeting of other and other as 
“moving among different types.”'° The self has saying and has not say- 
ing; the other has saying and has not saying. Saying has self and other; 
not saying has self and other. 

* Kk KOK OK 

[33:6] {1:376} 
HN ROR AB, TOR. (AER AK, TORE aR, EA RE 
(EE, CE Rt AR RR, 

Great Master Zhenji of Zhaozhou addressed the assembly, saying, “If 
for a lifetime you don’t leave the grove, sitting fixedly without saying 
anything for ten years or five years, no one will call you a mute; after 
that, even the buddhas won’t reach you.”"! 

  

said of each in turn that he (or, in one case, she) had “got his skin, flesh, bones, and mar- 

row.” See Supplementary Notes, s.v. “Skin, flesh, bones, and marrow.” 

the skin, flesh, bones, and marrow bunch (hi niku kotsu zui no yakara RINE HEO-e D> 
Fr): One would expect here a reference to the first three disciples to answer Bodhidhar- 
ma, but the interpretation is complicated by the fact that Huike {FJ was said to have 
received the marrow. 

10 The meeting here of self and other as “moving among different types” (ima 
ware to ta to, irui chit gyé to shdken suruWEHNVEME, BRT CHAT 4S): The 
expression “moving among different types” (irui chit gvé 異 類 中 行 ) is generally taken to 
indicate the salvific activities of the buddhas and bodhisattvas among the various forms 
of living beings. It is associated especially with a comment by Nanchuan Puyuan fi ix 
普 願 (748-833) about the monk Zongzhi 7 #, a saying widely repeated in Zen sources 
and quoted in Dogen’s shinji Shobdgenzo | FTE VEER ek (DZZ.5:154, case 57); see Sup- 
plementary Notes, s.v. “Move among different types.” The antecedents of the pronouns 
translated here as “self” (ware 4271) and “other” (ta ft1) are subject to various interpreta- 
tions. Perhaps the most plausible takes Huike & *J as “self” and the other three disciples 
as “other.” Hence, the point becomes Huike’s not speaking and the others’ speaking are 
equally instances of “moving among different types.” 

11 Great Master Zhenji of Zhaozhou (Jéshii Shinsai daishi 趙 州 眞 際 大 師 ): I.e., 
Zhaozhou Congshen #8) (éz (778-897). Dogen’s version of Zhaozhou’s words here 
(repeated with slight variation in his Eihei koroku 7k2BR#k) has no known source. For 
the saying on which it is likely based (quoted accurately in “Shobogenzo gydji” IEEAR 
ie{ Td), see Supplementary Notes, s.v. “For a lifetime not leaving the grove.” 

“the grove” (sorin #4%): A common idiom for the monastery or the monastic institu- 

tion. 

“a mute” (akan My): Used in Chan conversations for one unable to respond.



[33:7] 
Libyid, +FRROTBK, LIS LISSHBT MET Alc. —EFBER 
AKO DHKHPHBeH ESIC, Met LITAIL, VIE < O18 720, ARES 
PK OIRETT AREA, OE CIDE< ORE AMBER ZR OSL, CISA LO 
PEWNL‘, ABER M7 Lipid, PRE TRS ? HEL RKO, VW 
Dre Ais@BGwDhmS, TEER TAL,. Beet SILRAH, F 
道 は 道 得 の 頭 正 尾 正 な り 。 

Thus, as we reside in “the grove” for “ten years or five years,” pass- 
ing through frosts and flowers time and again, when we reflect on the 
concentrated effort to pursue the way “without leaving the grove for a 
lifetime,” the “fixed sitting” that has completely sat is so many sayings. '” 
Walking about, sitting, and reclining “without leaving the grove” must 
be numerous instances of “no one will call you a mute.” Though we may 
not know whence “a lifetime” comes, once we have made it “not leaving 
the grove,” it is “not leaving the grove.” What kind of path through the 
clouds is there between “a lifetime” and “the grove’”?'? We should just 
confirm “fixed sitting”; do not say “without saying anything.”'* “With- 
out saying anything” is a saying true from head to tail. 

[33:8] 

光生 は 一 生 ・ 二 生 な り 、 一 時 ・ 二 時 に は あら ず 。 趣 邊 し て 不 道 な る 十 年 五 
載 あ れ ば 、 諸 俺 も 、 な ん ち を な い が し ろ に せん こと ある べから ず 。 ま こと 
CO OITA BIEL, PHAR HRA LZ. PETIA RISO, Re 
何 な る が ゆえ に 。 

“Fixed sitting” is for “a lifetime” or two lifetimes; it is not for one time 
or two times. When you have “ten years or five years” of “fixed sitting” 
“without saying anything,” even the buddhas will not ignore you. Truly, 

  

12 frosts and flowers (sdke #8 #£): I.e, autumns and springs; the years. 

the “fixed sitting” that has completely sat (zadan seshi gotsuza “4k+= UJLAS): For 
the meaning of the term gotsuza JUAS, translated here as “fixed sitting,” see Supplemen- 

tary Notes, s.v. “Sit fixedly. ” The term zadan “4 EK, rendered here somewhat awkwardly 
as “completely Sat,” "ordinarily means “to occupy,” “to control,” also “to press down,” 
“to oppress,” “to break,” “to reject” (zadan #6), in which the element dan Ef (“to cut 
off’) functions as a verbal suffix with the sense “completely.” Dogen uses the term sev- 
eral times in the Shobdgenzo, and commentators typically read it as “sitting completely” 
or, when used as a transitive verb, as it will be below, “sitting and cutting off.” 

13. path through the clouds (tsiishéro iff#F 28): Or “road to the firmament.” A fixed ex- 
pression, found in Song-dynasty Chan texts, indicating a “higher” way, beyond the standard 
understandings of Buddhist practice. The term sho #, translated here as “clouds,” can also 
refer to, and is probably more often interpreted as, the “heavens,” as well as the “night.” 

14 do not say “without saying anything” (fudd o iu koto nakare PiB® VS EZR 
か れ ): Taking the term fudd 718 to refer to Zhaozhou’s phrase, “sitting fixedly without 
saying anything” (gotsuza fudd JLA4 iB). Some versions of the text read fudd o itou 

koto nakare ®iB ®VE SH E ZED (“do not worry about ‘without saying anything”).
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this “fixed sitting without saying anything” 1s even the eye of a buddha 
cannot see it, is even the strength of a buddha cannot rein it 1n; for “even 

the buddhas won’t know what to make of you.”"° 

[33:9] 

趙 州 の いふ と ころ は 、 TOK RIB OMIT, HD. CN eB LV SICK 
HIST, BME SICKEST, LUbernid, —ER BER RIL, —ER 
BEB 7A, JURRIB +E RRS, IBS + ERO, CER BER ISR ZE 
0. ERG +E RRO, Bee Fae 720. A ae er e772 O . 

What Zhaozhou says is that the saying, “sitting fixedly without say- 
ing anything” — even the buddhas “won’t reach” calling this “a mute,” 
“won't reach” calling it “not a mute.”'® Hence, “not leaving the grove 
for a lifetime” is “not leaving the saying for a lifetime’; “sitting fixedly 
without saying anything for ten years or five years” is “saying something 
for ten years or five years.” It is “not leaving not saying for a lifetime”; 
it is “not saying for ten years or five years’; it is sitting and cutting off 
hundreds of thousands of buddhas; it is hundreds and thousands of bud- 

dhas sitting and cutting off you."’ 

[33:10] {1:377} 
Lamas aelib, (ROIS RIL, —ERBEH EO, Ee ONE Ze 
Ot, IBBRSH OL, MYRIDIBBRDANL, CBTALERDN, 
道 得 も ある も の 、 か な ら ず し も 貴 漢 に あら ざる に あら ず 、 貴 漢 ま た 道 得 あ る 
Fe, Mae a Hp SL, MBE < AL, MUCH OTIZ, WAY CHUL FAR 
tbh, VACA ME ERRATA, TCC IAB 7eO . PERE FEEL. VEE 
FARR, DC ODES BBE, MEA HET AL, 

  

15 even the eye of a buddha cannot see it (butsugen ya chofuken (ARLE 5); 
even the strength of a buddha cannot rein it in (butsuriki ya ken fugyi PAH 
k&); “even the buddhas won’t know what to make of you” (shobutsu ya fu na ni ka 
af (#811 AAR f(A): Three phrases in Chinese. The first is a fixed expression found in Zen 
literature, referring to the “buddha eye” (butsugen (HE; S. buddha-caksus), the eye of 
omniscience; see Supplementary Notes, s.v. “Eye.”. The second phrase, which seems to 
be Ddgen’s own variation on the linguistic pattern, is more literally, “even the strength 
of a buddha would try to rein it in without reaching it,” perhaps referring back to the 
final line of his quotation of Zhaozhou: “After that, even the buddhas won’t reach you.” 

Curiously enough, the third phrase here is a quotation of Zhaozhou’s words in the extant 
versions of his saying (rather than Dogen’s version in section 6, above). 

16 “won’t reach” calling this “a mute,” “won’t reach” calling it “not a mute” (kore 
o akan to iu ni oyobazu, fuakan to iu ni oyobazu これ を 貴 漢 と いふ に お よ ば ず 、 不 貴 漢 
と いふ に お よ ば ず ): The awkward form “won't reach" here tries to preserve what seems 
to be a reference to the last line of Dogen’s quotation of Zhaozhou: “After that, even the 
buddhas won’t reach you.” The sense is simply that “the saying” cannot be described as 
either “a mute” or “not a mute.” 

17 sitting and cutting off (zadan “4E): See above, Note 12.



This being the case, the sayings of the buddhas and ancestors are “not 
leaving the grove for a lifetime.” Even if they are “mutes,” they should 
have sayings; do not study that a “mute” has no saying. It is not the 
case that someone with a saying is necessarily not a “mute”: “mutes” 
also have sayings. We should hear their mute voices; we should listen 
to their mute words. Since they are “mutes,” how does one meet with 
them? How does one talk with them? Studying in this way, we should 
thoroughly investigate the “mute.” 

* OK OK K OK 

[33:11] 

SIRO BEKO Sl —- 1B HO TT. WUMIEL VIC ET. BeOTOCE 
REPT, EL, Db0ANE, PATCH SVITD, MROBar, Ena 
し らん 、 山 中 の 消 昌 、 情 然 な り 。 み づか ら 一 柄 の 木村 を つく り て 、 ROE 
と り に ゆき て 、 水 を くみ て の む 。 ま こと に 、 こ れ 飲 輝 の た ぐ ひ な る べし 。 
か く て 日 往 月 来 する ほど に 、 家 風 ひ そ か に 漏 洪 せり ける に より て 、 あ る と 
き 、 僧 きた り て 庵主 に と ふ 、 い か に あら ん か これ 祖師 西 來 意 。 庵 主 云 、 RB 
深 朽 柄 長 。 と ふ 僧 、 お く こ と あら ず 、 得 寿 せ ず 、 請 益 せ ず 。 山 に の ぼり て 
HIS(ICBUS, BIS RAICBe ES TIMI. tear, BEAR, 老 
僧 目 去 其 過 始 得 。 

In the community of Great Master Zhenzhue of Xuefeng, there was a 
monk who built a thatched hermitage in the vicinity of the mountain.'® 
The years passed, but he never shaved his head. Who knows his life 
in the hermitage — so lonely was his situation in the mountains? He 
made himself a wooden ladle and scooped up water to drink at a nearby 
stream. Truly, he was the type who drinks from the stream.'? In this way, 
as the days passed and the months came, his style of life secretly leaked 
out, and consequently one day a monk visited and asked the hermit, 
“What is the intention of the Ancestral Master coming from the west?” 

The hermit said, “The stream ts deep, the ladle handle long.” 

  

18 Great Master Zhenzhue of Xuefeng (Seppd no Shinkaku daishi Gl ta & KE): 
l.e., Xuefeng Yicun 443s 7 (822-908). A version of this story is recorded in Dogen’s 
shinji Shobégenzé ta 1EYEAR RK (DZZ.5:218, case 183), most likely taken from Dahui 
Zonggao’s Kiacse Zhengfayanzang iE ARK (ZZ.118:7b12-17). Dogen tells the story 
here in Japanese, with only some of the speech of the characters in Chinese. 

in the vicinity of the mountain (yama no hotori ni 山 の ほ と り に ): I.e., near Yicun’s 
monastery on Xuefeng 2$l#, located in Fuzhou ##/1 (modern Fujian). 

19 the type who drinks from the stream (inkei no tagui BIRO <V): Le., lives the 

simple life of the sage; more commonly described as “drinking from the river” (inka £KiF]).
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The monk who asked, unable to handle it, did not bow, and did not 

seek instruction.”° He climbed the mountain and reported it to Xuefeng. 
Xuefeng listened to the report and said, “Very strange. Even so, this old 
monk had better go himself and investigate.” 

[33:12] 
雪 峰 の いふ ここ ろ は 、 よ さ は 、 す な は ちあ や し きま で に よし 、 し か あれ ど 
も 、 考 僧 み づか ら ゆ き て か ん が へ みる べし 、 と な り 。 か く て ある に 、 あ る 

日 、 雪 峰 た ち ま ち に 侍 者 に 剃刀 を も た せ て 率 し ゆく 。 直 に 庵 に いた り ぬ 。 
わ づ か に 庵主 を みる に 、 す な は ちと ふ 、 道 得 な ら ば 、 な ん ぢ が 頭 を そら 
じ 。 

What Xuefeng meant was that it sounded too good to be true; never- 
theless, the old monk himself should go and investigate it.*! Thus, one 
day, Xuefeng suddenly went to him with his acolyte carrying a razor. 
When they arrived at the hermitage, as soon as they saw the hermit, he 
questioned him, “If you can say something, I won’t shave your head.” 

[33:13] {1:378} 

COR], LTIAZINL, SRB LIE. RPIITIBG OLS 
Tb. WPA, COIR, bLIBBROSAITIXZ, BRHUTHKH RS 
Vy DIB, XS bDSLHYD TKK RL. F< bDPOSHDAbKDOE 

め に 開演 すべ し 。 

We should understand this questioning. “If you can say something, | 
won’t shave your head” sounds like “not shaving your head” Is “saying 
something.””? How about it? If this saying 1s a saying, in the end, he will 
not shave him. We should hear this saying with the power to hear it; we 
should expound it for the sake of those with the power to hear It. 

  

20 unable to handle it (oku koto arazu お く こ と あら ず ): A tentative translation of a 
Japanese expression not appearing in the Chinese sources; taking oku #3< as so t& (“to 
deal with’). Other readers take it as “to be unconvinced,” “to be startled,” “to be unable 

to respond.” 

21 the old monk himself should go and investigate it (rds0 mizukara yukite kangae- 
が z の es 老 僧 みか づか ら ゆ き て か ん が へ みる し ): Do6gen is here merely translating 

Xuefeng’s Chinese. 

22 “If you can say something, I won’t shave your head” sounds like “not shaving 

your head” is “saying something” (ddtoku futei nyo to to wa, futei to wa dotoku nari to 
kikoyu 181% FP YE9R LL. ARRIGAILIBS Ze O & & — ): Dogen here gives Xuefeng’s 
words in Chinese syntax, which could be parsed, “My saying is ‘I won’t shave your 
head’”; hence, the following, “not shaving your head is a saying.” Dogen seems here 
to be making the following sort of playful argument: (1) If there is a saying, he won't 
shave his head: (2) “Not shaving your head” is a saying; (3) Therefore, he won’t shave 
his head.



[33:14] 
と き に 庵主 かしら を あら ひ て 、 二 峰 の ま へ に きた れ り 。 これ も 、 道 得 に 
て きた れる か 、 不 道 得 に て きた れる か 。 雪 峰 、 す な は ち 甘 主 の か み を そ 
る O 

Thereupon, the hermit washed his head and came to Xuefeng. Did he 
come as [an act of] “saying something’? Or did he come as “not saying 
something”? Xuefeng immediately shaved the hermit’s head. 

[33:15] 
“O-BORR. EL LICHBBODO-ROTLL, HOBMEXOAILHSH 
PT. XXBEMARL, FH -+BPORRC HOT, =B-tRoRan 
\cHOoST, MAM + HENOCAD 5D. TIBBYEDOOCDb6, WDUCHILMAND 
SBAATREO, PHTHICHS EWS, DSC OTE<K ONREER< WS 
り 。 

This single episode ts truly like the singular appearance of the udumba- 
7 の . It is not only difficult to encounter; it is difficult to hear of. It is not 
in the realm of the seven sages or ten sages; it is not in the ken of the 
three worthies or seven worthies. The sutra master and treatise mas- 
ter types, the types who practice spiritual powers and transformations, 
have no way of fathoming it. Meeting a buddha who has appeared in the 
world means hearing a story like this. 

[33:16] 

LIL 6 < SIEDW IB RBITEGA, WDICH ORES, RIBGOA, It 
RKXXT, DDO HOEAILBRTRAL, bDPOHOXHSAITIERROAN, 
ee PBs, WEVA, SRR LM BeT, BERBE EVES, D< or 
&< RISO S, 問 に 相似 な り と い へ ども 、 ICAO, BMC BeaTS 
さき な り 。 

For now, [let us consider,] what is this “If you can say something, |! 
won’t shave your head’? People who cannot yet say something, upon 
hearing this, if they have ability will be startled, and if they lack ability 

  

23 the singular appearance of the udumbara (udon no ichigen f€@— Fl): Le., the 
rare blossoming of a legendary plant, sometimes said in Buddhist texts to occur only 
once every three thousand years; a standard symbol of the rare good fortune of encoun- 
tering the dharma. 

24 the seven sages or ten sages (shichishd jissho t%@ + +32); the three worthies or 
seven worthies (sanken shichiken ='& + '): l.e., those on the various stages of the 

Buddhist path. Practitioners are typically divided into two basic stages: the “worthy” 
(ken '&; S. bhadra), who are still “commoners” (bonbu SLR; S. prthagjana); and the 

“sages” (sho HE; S. arya), who have reached the more advanced stages of the “nobles.” 
The “three worthies” refers to three stages of development; the “seven worthies” refers 
to seven types of practitioners on these stages. The “seven sages” refers to the types of 
realization achieved by the seven types of practitioner; the “ten sages” refers to those on 
the ten stages (ji 44; S. bhimi) of the bodhisattva path.
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will be at a loss. He does not ask about the buddha; he does not speak of 
the way; he does not ask about samadhi; he does not speak of dharani. 
Posing this kind of question, though it may resemble a question, resem- 
bles a statement.*? We should study it in detail. 

[33:17] 
LaHSIL, MBE, ELD EHSZICEY TC, BERICHBEOSAAIL, HERZ 
SXAtEND, BMD< nT, HPL CXKSA, “NBR BS, FBHIBO 
法度 な り 。 現 身 な る べし 、 説 法 な る べし 、 度 生 な る べし 、 洗 頭 来 な る ベ 

し 。 

However, since the hermit was authentic, he was encouraged by the 

saying and not at a loss. Without obscuring the traditional style, he 
washed his head and came to him. This is a rule “the limits of which can- 
not be reached by the buddha’s own wisdom.”*° He must be manifesting 
his body; he must be preaching the dharma; he must be delivering be- 
ings; he must be “washing his head and coming to him.”?’ 

[33:18] £1:379} 

EX(CGIE, HLZOAI SOF IZ, MIKE ECHO KE 
ん 。 し か あれ ども 、 二 峰 、 そ の ちか ら あ り 、 そ の 人 な る に より て 、 す 
な は ち 庵 主 の か み を そる 。 ま こと に これ 二 峰 と 庵主 と 、 唯 作 奥 人 に あ 
ら ず より は 、 か く の ご と く な ら じ 、 一 修 ・ 二 人 に あら ず よ り は 、 か く 

の ご と く な ら じ 、 龍 と 龍 と に あら ず よ り は 、 か く の ご と く な ら じ 。 B 

珠 は 双 龍 の を し むこ ころ 翼 俸 な し と い へ ども 、 お の づか ら 解 収 の 人 の 
手 に いる な り 。 

  

25 though it may resemble a question, resembles a statement (mon ni sOji nari to 
iedomo, dé ni soji 2g77 問 に 相似 な り と い へ ども 、 道 に 相似 な り ): I.e., it might seem 
that Xuefeng is interrogating the hermit, but it appears rather that he is giving a teaching 
to the hermit. (Grammatically speaking, of course, Xuefeng’s words are a declarative 
sentence.) 

26 “the limits of which cannot be reached by the buddha’s own wisdom” (butsu 

ji chie, futoku go hen BB BR, 747 H3B): Likely after a passage in the Lotus Siitra 
(Miaofa lianhua jing YEE REE, T.262.9:54b19-21): 

SB HIERE, FAB. AHA. MG, URS RR RSY TAGE 

If one hears this Lotus Siitra, if one copies it, if one has it copied, the limits of the 
merit acquired cannot be reached if the amount were to be calculated by the wisdom 
of a buddha. 

27 manifesting his body (genshin #1); preaching the dharma (yeppo 説法 ): deliv- 
ering beings (doshd ££): Recalling the famous description of the thirty-three mani- 
festations of Bodhisattva Avalokitesvara (Kannon #1 #7): see Supplementary Notes, s.v. 
‘Manifesting a body to preach the dharma.”
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At this point, had Xuefeng not been that person, he would have thrown 
down the razor and given a great laugh, “ha, ha!”’> However, since Xue- 
feng had the power, was that person, he immediately shaved the hermit’s 
head. Truly, were Xuefeng and the hermit not “only a buddha with a 
buddha,” it probably would not have been like this; were they not one 
buddha and two buddhas, it probably would not have been like this; were 
they not a dragon and a dragon, it probably would not have been like 
this.*? The black dragon’s pearl, though the black dragon never flags in 
its determination to keep it, falls naturally into the hand of the one who 
can take it.*° 

[33:19] 

し る べし 、 二 峰 は 庵主 を 勘 過 す 、 庵 主 は 雪 峰 を みる 。 道 得 不 道 得 、 か み を 
そら れ 、 か み を そる 。 し か あれ ば す な は ち 、 道 得 の 良 友 は 、 期 せ ざ る に と 
ぶら ふみ ちあ り 。 道 不得 の と も 、 ま た ざれ ども 知己 の と ころ あり き 。 知 己 
の 診 光 あれ ば 、 道 得 の 現 成 あ る な り 。 

We should realize that Xuefeng investigated the hermit, and the hermit 
saw Xuefeng; one said something, and one did not say anything; one 
had his head shaved, one shaved his head. In this way, there is a path on 
which a good friend who can say something pays an unexpected visit. 
Although the friend who did not say anything was not expecting it, he 
had a chance to know himself. When there is the study of knowing one- 
self, there is the realization of a saying. 

EVE AR fee 15 = = 

Treasury of the True Dharma Eye 
Number 33 

Sayings 

  

28 had Xuefeng not been that person (Seppo, moshi sono hito ni arazu ba Gl, & L 
その 人 に あら ず ば ): “That person“ (sozo 77o その ひと ) is a fixed expression, appearing 
frequently in the Shobdgenzo, for an authentic Zen practitioner. 

29 “only a buddha with a buddha” (yui butsu yo butsu ME 82/8): From a line in 
Kumarajiva’s translation of the Lotus Sutra; see Supplementary Notes, s.v. “Only bud- 
dhas with buddhas can exhaustively investigate the real marks of the dharmas.” 

30 the black dragon’s pearl (rijii 834): Reference to the precious pearl held under 
the chin of the black dragon; a symbol of a most precious treasure, best known from the 
miscellaneous chapters of the Zhuangzi #+- (Lie Yukou Jl t2, KR.5c0126.032.9a).
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[Kyumonji MS:] 

仁治 三 年 王 岳 十 月 五 日 、 書 干 観音 導 利 興 聖 費 林寺 。 沙 門 致 撰 投了 
Written at Kannon Dori Koshd Horin Monastery; fifth day of the tenth 
month of the senior water year of the tiger, the third year of Ninyi [30 

October 1242]. 
Carefully composed by the Sramana. 

Proofed*' 

[Tounji MS:] 

A\=FER+—-KHIA, #BzZ, RE 
Copied this the second day of the eleventh month of the senior water 

year of the tiger, third year of the same [era] [November 25, 1242]. Ejo 

  

31 The Tounji 7/22 MS shares an almost identical colophon. 

Carefully composed by the Sramana. Proofed (shamon tonsen, kyoryo vi FABGE, 投 
.): Presumably, Dogen’s own colophon, though the final “proofed” here (lacking in the 
Tounji i] 225F MS) is likely by another, unknown copyist.
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The Teachings of the Buddhas 

Bukkyo 

INTRODUCTION 

This chapter occurs as number 34 in the seventy-five-chapter compi- 
lation of the Shobogenzo and as number 24 in the Honzan edition. The 
former version is undated, while the latter bears a colophon giving its 
composition as December 17, 1241, at Koshdji. The work also appears 
as number 2 in fascicle 2 of the twenty-eight-text Himitsu collection of 
the Shobogenzo, with a colophon giving the date November 30, 1242, at 
the same monastery. 

The content of the essay is a somewhat odd combination of elements. 
It begins with a critique of the claim, common in the Chinese Chan liter- 
ature of Dogen’s day, that Bodhidharma’s tradition 1s “a separate trans- 
mission outside the teachings.” Ultimately, Dogen argues, the buddhas’ 
teachings and Bodhidharma’s tradition are not two. He then comments 
on two Chan sayings on the teachings. The occurrence, in the second of 
these teachings, of the stock phrase, “the three vehicles and twelvefold 
teachings,” leads to an extended excursus on the content of the sravaka, 
pratyeka-buddha, and bodhisattva vehicles, and the traditional division 
of the Buddhist canon into twelve (or nine) genres. The essay ends with 
comments on a passage in the Lotus Sutra that mentions the ninefold 
teachings.
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Treasury of the True Dharma Eye 

Number 34 

55 

The Teachings of the Buddhas 

[34:1] {1:380} 

aa Oh 1B eA, CABS, CAO LOL DICT SODAIC, BO 
AOE OIIERT S720, CERRO, CORONRIR RIC. aa tbth 
wince LO, aah AIBA Lie, COR, DOT ROWE 
do), ROVER DO, BAOMHH YO, RROERH), -AROMRM 
Om), BZHYBOKHH), LMSN’b, —HB+-AROWEB S5IC# 
REOUES lL. RR: SOOM, SOI HBAOME ICH ST, x 
Owmpalc, PICMG LCV ICIBARR ST Hae. WER DDE OL Ws 
ず 。 も し 、 一 日 は 功徳 すく な し 、 と い は ば 、 人 間 の 八 十 年 、 ひ さ し き に あ 
ら ず 。 人間 の 八 十 年 を も て 、 十 区 ・ 二 十 効 に 比 せ ん と き 、 一 日 と 八 十 年 と 
の ご と く な らむ 。 此 借 ・ 彼 人 の 功徳 、 わ きま へ が た か らん 。 長 効 甘 量 の 所 
有 の 功徳 と 八 十 年 の 功 徳 と を 、 遇 し て 比 量 せん と き 、 疑 閉 す る に も お よ ば 
さら ん 。 こ の ゆえ に 、 俳 教 は す な は ち 教 人 な り 、 化 祖 究 舌 の 功徳 な り 。 諸 
人 は 高廣 に し て 、 法 教 は 狭 少な る に あら ず 。 ま さ に し る べし 、 人 、 大 な る 
は 、 教 、 大 な り 、 側 、 小 な る は 、 教 、 小 な り 。 こ の ゆえ に し る べし 、 修 お 
よび 教 は 、 大 小 の 量 に あら ず 、 善 ・ 悪 ・ 無 記 等 の 性 に あら ず 、 目 教 ・ 教 他 
の た め に あら ず 。 

The realization of the sayings of the buddhas — these are the teachings 
of the buddhas.' Since the buddhas and ancestors do this for the sake of 
the buddhas and ancestors, their teachings directly transmit them for the 
sake of the teachings. This is turning the dharma wheel. Within the eye 
of this dharma wheel, it causes the buddhas and ancestors to appear; it 
causes the buddhas and ancestors to enter parinirvana. The buddhas and 
ancestors always make their appearance in a single dust mote and enter 
nirvana in a single dust mote, make their appearance throughout all the 
worlds and enter nirvana throughout all the worlds; make their appear- 
ance in a single moment and make their appearance throughout many 
  

1 The realization of the sayings of the buddhas — these are the teachings of the 

buddhas (shobutsu no dé genjo, kore bukkyo nari 56} DIB BLA, Ae PLZe Y ): The 
common term bukkyo (#6, translated throughout here as “the teachings of the buddhas,” 
could as well be (and doubtless more often is) rendered “the teaching of the Buddha” 
(1.e., the teaching of Buddha Sakyamuni): but, as the next sentence here makes clear, 

Ddgen is using the term in reference to teachings of the “buddhas and ancestors” of his 
tradition. See Supplementary Notes, s.v. “Buddhas and ancestors.”
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oceans of kalpas.? However, their appearance in a single dust mote or 
single moment is quite without any lack of virtues, and their appearance 
in all the worlds and many oceans of kalpas is not at all an undertaking 
that compensates for deficiencies. Therefore, the buddhas who attain the 
way in the morning and enter nirvana in the evening have never been 
said to lack any virtues.? If we say the virtues in one day are few, the 
eighty years of a human is not long; and when we compare the eighty 
years of a human with ten kalpas or twenty kalpas, one day is like eighty 
years.’ It is hard to distinguish between the virtues of this buddha and 
that buddha: when we try to compare the virtues possessed by a lifespan 
of long kalpas and the virtues of eighty years, we cannot even conceive 
of it. Therefore, the teachings of the buddhas are the teaching buddhas, 
are the virtues exhaustively investigated by the buddhas and ancestors.° 
It is not that the buddhas are tall and broad, while their dharma teach- 

ings are narrow and scant: we should realize that where the buddha is 
great, his teachings are great; where the buddha is small, his teachings 
are small. Therefore, we should realize that a buddha and his teachings 
are not a quantity great or small, are not a nature good, evil, or neutral, 

are not for the sake of one’s own teaching or teaching others.° 

  

2 a single moment (ichi shuyu —2AR): The term shuyu 248 is used for Sanskrit 
muhirta, a very short period of time, sometimes reckoned as 216,000 ksana, or one 

thirtieth part of a day. 

3. the buddhas who attain the way in the morning and enter nirvana in the 

evening (ashita ni j6d6 shite yitbe ni nehan suru shobutsu Fic AHGe LT FACES 
4 ati fh): Reminiscent of the famous words of Confucius (Lunyu amas. Li Ren #{=, 
KR.1h0005.002. 13a): 

朝 聞 道 、 夕 死 可 笑 。 
If one hears the way in the morning, one can die in the evening. 

4 eighty years of a human (ningen no hachijit nen AfR\0/\ +*F): Le., the lifespan 
of Buddha Sakyamuni. 

5 the teachings of the buddhas are the teaching buddhas (bukkyo wa sunawachi 
kyobutsu nari #RBULT Zelt & Ac Ze ): The unusual expression kydbutsu PL here 
can be taken either as “the buddha that teaches” or as “the buddha that is the teachings.” 

6 a quantity great or small (dai shod no ry6 K’)\9#): Possibly a reference to the 

Great and Small Vehicles (daijd shojo KFE/|\F€). 

a nature good, evil, or neutral (zen aku muki t6 no sho # + B+ REACH OME): Le., the 
three types of karma. 

for the sake of one’s own teaching or teaching others (ji kyd kyé ta no tame BRA: 

教 他 の た め ): The unusual phrase “one's own teaching or teaching others” (ji kvd kyd 
7 自 教 教 他 ) suggests a common division of the Buddhist path into “one’s own benefit 
and benefiting others” (ji ri ri ta A AIA), a distinction that can be applied either to 
two aspects of the bodhisattva’s training or to a difference between the aspiration of the 
sravaka and the bodhisattva respectively.
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[34:2] {1:381} 

dm AVIL< . Ale, DOC -KOBURe BRT SEDC, SF G5ICE 
乗 一 心 の 法 を BSF IE(A ST, RFA LENNY, Ubbrid, Als 
赴 機 の 蔵 論 な り 、 心 は 理性 の 眞 綿 な り 。 この 正 偉 せ る 一 心 を 、 教 外 別 偉 と 
いふ 。 三 乗 十 二 分 教 の 所 談 に ひと し か る べき に あら ず 。 一心 上 乗 な る ゆえ 
に 、 直 指 人 心 、 見 性 成 備 な り 、 と いふ 。 

Some fellows say that old man Sakya, besides preaching the scriptures 
throughout his lifetime, also directly transmitted to Mahakasyapa the 
dharma of the one mind of the higher vehicle, which has been inherited 
by successor after successor.’ Therefore, the teachings are frivolous dis- 
course directed at capacities, while the mind Is the true reality of the es- 
sential nature.® They call this one mind directly transmitted “a separate 
transmission outside the teachings.” It should not be equated with what 
is talked about in the three vehicles and twelvefold teachings.'® Because 
it is the higher vehicle of the one mind, they say it 1s “pointing directly at 
the person’s mind, seeing the nature and attaining buddhahood.”"' 

  

i): L.e., the teaching of the one Buddha mind, as understood in the highest form of Bud- 
dhism. Often associated with a description of Bodhidharma’s Buddhism by Mazu Daoyi 
& ti8 — (709-788): see, e.g., Jingde chuandeng lu FTE {(HYESK (T.2076.5 1:246a5-6): 

KE, (AKER, EPH, HL DZ, 

Great Master Dharma came from a kingdom in the south of Sindhu, arriving in China 

and transmitting the dharma of the one mind of the higher vehicle. 

8 frivolous discourse directed at capacities (fuki no ero7 赴 機 の 戯 論 ): I.e., 7/ め yg. 
teachings accommodated to the spiritual needs and abilities of the audience but not ul- 
timately true. 

9 “a separate transmission outside the teachings” (kydge betsuden BAbH'N{H): A 
common slogan of the Zen tradition, often combined with the phrases quoted below 
here, in the famous four-line “creed” traditionally (though spuriously) attributed to 
Bodhidharma: 

BOA. BIC, BAUD, SL PER HB. 
A separate transmission outside the teachings, 
No dependence on words and letters, 
Direct pointing at the person’s mind, 
Seeing the nature and attaining buddhahood. 

See Supplementary Notes, s.v. “A separate transmission outside the teachings.” 

10 the three vehicles and twelvefold teachings (sanjé jinibun kyo =3€+- —77 BO: 
I.e., the Buddhism of the Buddhist canon, as opposed to the “mind dharma” (shinbo 心 
i#) said to be transmitted by the Zen lineage; see Supplementary Notes, s.v. “Three ve- 
hicles and twelvefold teachings.” Dogen will treat this topic below, beginning in section 
14. 

11 “pointing directly at the person’s mind, seeing the nature and attaining bud- 

dhahood” (jikishi ninshin, kenshé j6butsu (ta Av, 5LVERC@): A famous Zen dictum; 
traditionally attributed to Bodhidharma; see Supplementary Notes.
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[34:3] 

“OR, VWERGIKDRBZILhHOT, HYOWGBAL. BAOREICH 
BT, DS ODTESC OB, ELEOMEBFHOSS(CHELRT LD, Se 
Qed OIL, PIR: PIBILHE OO, METVIS, ELARL, & 
ZANLWDA, PeLOET, 教 を し ら ず 、 心 を し ら ず 、 内 を し ら ず 、 外 を し 
ら ざ る が ゆえ に 。 そ の し ら ざ る 道理 は 、 か つて 仙 法 を きか ざる に より て な 
り 。 いま 諸 借 と いう 本 末 、 い か な る と し ら ず 。 去 來 の 邊 際 す べ て 遇 せ ざ る 
lk, MBE LRT AICEK OT, EP De EA l CBA ET, LV 

Slik, PIE LO SAR, HAO DD, FLO, — DORA, XD 
FT, —DOIED NCR HO, EV EEA BRB DD, WER DRROT, BR 
AOlEDNC— DY, EV STEAL BAR, WER MRO XDA, EL 
ひ 教 外 別 値 の 診 説 を 相 evs, RABWERAKARS LOASHIE, 
言 理 の 符合 あ は ざ る な り 。 

These words are not in the family occupation of the buddha dharma: 
they lack the survival route for leaving the body; they are not the deport- 
ment of the body throughout.'* We should realize that fellows like this, 
if they have such talk, have not clarified, have not penetrated, the buddha 
dharma or the way of the buddhas, even though they were calling them- 
selves guides hundreds or thousands of years ago. Why? Because they 
do not know the “buddha,” they do not know the “teachings,” they do 
not know the “mind,” they do not know the “inside,” they do not know 
the “outside.” The reason that they do not know is that they have never 
heard the buddha dharma. They do not know what the roots and branch- 
es are of “the buddhas” spoken of here.'° 

Those who have studied nothing of the boundaries of their coming 
and going do not deserve to be called disciples of the buddhas. To say 
that only the one mind is directly transmitted, but the teachings of the 
buddhas are not directly transmitted, is not to know the buddha dharma. 
  

12 the family occupation of the buddha dharma (buppo no kago 俸 法 の 家業 ): I.e. 
the spiritual practice in the “house” of the buddhas and ancestors. 

the survival route for leaving the body (shusshin no katsuro WHA OE): The term 
katsuro 14% has the sense “escape route” — i.e., the way out of a dangerous situation; 

the term shusshin Wi, while having the colloquial sense “to advance one’s status,” is 
regularly used in Zen texts for “liberation.” 

the deportment of the body throughout (tsiishin no iigi ih MBA): The term tsiishin 
i occurs frequently in the Shdbdgenzo; it is most familiar from the saying, discussed 
in the “Shobogenzo Kannon" 正法 眼 蔵 観音 . that Bodhisattva Avalokitesvara’s “body 
throughout is hands and eyes” (tsiishin ze shugen i84/ % FAR). See Supplementary 
Notes, s.v. “His body throughout is hands and eyes.” 

13 They do not know what the roots and branches are of “the buddhas” spoken of 

here (ima shobutsu to iu honmatsu, ikanaru 7 の 7 か zz いま 諸 人 LEVY OAR, WYD7ES 
t¢ L&T): Perhaps referring back to Digen’s discussion of “the buddhas” in section 1. 
“Roots and branches” (honmatsu AF) is a standard expression for the “beginning and 
end,” or “nature and characteristics,” of something.
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They do not know the one mind that 1s the teachings of the buddhas; they 
have not heard the teachings of the buddhas that are the one mind. Your 
one mind, of which you say there are teachings of the buddhas outside 
the one mind, is not yet the one mind; your teachings of the buddhas, of 

which you say there is one mind outside the teachings of the buddhas, 
is not yet the teachings of the buddhas. Though the erroneous talk of a 
“separate transmission outside the teachings” may have been transmit- 
ted to you, since you do not yet understand “inside” and “outside,” your 
words do not accord with reason."* 

[34:4] {1:382} 
(i EVR AR ee EARL RFA VD CAMB BBE SOA, WILLA Re 迎 
EIR, TRICE LCA, ROR BILCHARDOASA HABER. HHT DX 
と あら ん 。 Pe > Cl BRO BUER bb LMA, VOID BFAD Ze 
か らし めん 。 こ の ゆえ に 、 上 乗 一 心 と いふ は 、 三 乗 十 二分 教 、 こ れ な り 、 
Kies eR. I AUZE | 

How could the buddhas and ancestors, who uniquely transmit the trea- 
sury of the true dharma eye of the buddha, not uniquely transmit the 
teachings of the buddhas? Not to mention why old man Sakya would 
have provided teachings that are not supposed to be the family occupa- 
tion of the house of the buddhas? Since old man Sakya brought into be- 
ing the teachings uniquely transmitted, which buddha or ancestor would 
nullify them? Therefore, “the one mind of the higher vehicle” is the three 
vehicles and twelvefold teachings, is the great treasury and small trea- 
sury.'° 

[34:5] 

LOL, Hebe SIL, PRORRERZR OD. BARTER. GAYEZRO SFR 
る が ゆえ に 、 山 海 國 土 ・ 日 月 星 辰 な り 。 介 教 と いふ は 、 萬 像 森 維 な り 。 外 
と いふ は 、 遺 裏 な り 、 遺 裏 束 な り 。 正 値 は 、 自 己 よ り 自 己 に 正 値する が ゆ 
え に 、 正 値 の な か に 自己 ある な り 、 一 心 よ り 一 心 に 正 SE). IEC 
一 心 あ る べし 。 上 乗 一 心 は 、 土 石 砂 巡 な り 、 土 石 砂 区 は 、 一 心 な る が ゆえ 
に 、 土 石 砂 際 は 、 土 石 砂 際 な り 。 も し 上 乗 一 心 の 正 偉 と い は ば 、 か く の ご 
と く あ る 太 し 。 

We should realize that, because the buddha mind is the eye of the bud- 
dha, is a broken wooden dipper, is the dharmas, is the three realms, It 1s 

the mountains, oceans, and lands, the sun, moon, and stars.'° The teach- 
  

14 your words do not accord with reason (gonri no fug6d awazaru nari SEBORE 

doi & 4 Ze ): Taking the somewhat unusual compound gonri & # (also appearing it in 
“Shdbdgenz6 bussh6” IE EAR Hee ETE) as “words and reason.” 

15 the great treasury and small treasury (daiz6 shdz6 Kikk + /|\¥s): I.e., the scriptural 
canons of the Great and Small Vehicles. 

16 a broken wooden dipper (ha mokushaku f&7 #3): A common expression in Zen 
texts for something worthless; often used (as surely here) in an ironic positive sense.



94 DOGEN’S SHOBOGENZO VOLUME III 

ings of the buddhas are the thicket of myriad images.'’ “Outside” is in 
here, is what comes in here.'® Because direct transmission directly trans- 
mits from self to self, the self is within direct transmission; it directly 
transmits from one mind to one mind, so there must be the one mind 

in direct transmission. “The one mind of the higher vehicle” is earth, 
stones, sand, and pebbles; because earth, stones, sand, and pebbles are 

the one mind, earth, stones, sand, and pebbles are earth, stones, sand, 

and pebbles. If we talk of the direct transmission of “the one mind of the 
higher vehicle,” it should be like this. 

[34:6] 

だ) 教 外 別 偉 を 道 取 す る 漢 、 い まだ この 意 旨 を し ら ず 。 か る が 
に 教 外 別 値 の 診 説 を 信じ て 、 修 教 を あや まる こと な か れ 。 も し な ん ち 

いと が ご と く な ら ば 教 を ば 心 外 別 舘 と いふ べき か 。 も し 心 外 別人 衛 と い 
は ば 、 一 句 半 作 つ た は る べから ざる な り 、 も し 心 外 別 借 と い は ず ば 、 教 外 
別 億 と いふ べから ざる な り 。 

Nevertheless, the fellows who say “a separate transmission outside the 
teachings” do not know its meaning. Therefore, do not misunderstand 
the teachings of the buddhas by believing in the erroneous talk of “a 
separate transmission outside the teachings.” If it were as you say, would 
you call the teachings “a separate transmission outside the mind”? If you 
say “a separate transmission outside the mind,” then not a single line or 
half a gatha would have been transmitted; if you do not say “a separate 
transmission outside the mind,” you should not say “a separate transmis- 
sion outside the teachings.” 

[34:7] 

FAM. tCOCRAOMT & UTEROMERY . TEVA Re IEA LT 
iG OTERR7ZD, LDU LE. PAISEBTADOSTEVSII, #8 
の 偏 局 な る べし 。 し る 選 し 、 一 名 を 正 値 すれ ば 、 一 法 の 正 偉 せ ら る る な 
り 、 一 句 を 正 値 す れ ば 、 山 値 ・ 水 借 あ り 。 不能 離 却 遺 香 な り 。 

Mahakasyapa, since he was master of the teachings of the dharma trea- 
sury as the legitimate heir of Sakya, the Honored One, was maintainer of 
the way of the buddhas by directly transmitting the treasury of the true 
dharma eye.'’ In spite of this, to maintain that he would not have directly 
  

17 the thicket of myriad images (banzo shinra BY\B FRE): A fixed expression (often 
written shinra banz6 #R#= 858) for the myriad things of the universe, based on the image 
of a dense growth of trees. See Supplementary Notes, s.v. “Myriad forms.” 

18 “Outside” is in here, is what comes in here (ge to iu wa, shari nari, shari rai 
nari ®EV SIL, To B7RY . 3 BAZE Y ): The sense of “outside” here is unclear; the 
most obvious sense would seem to be “outside of the teachings,” though some take it as 
“outside the mind.” Similarly, “in here” and “what comes [from?] in here” are subject 

to interpretation. 

19 master of the teachings of the dharma treasury (4026 no kyoshii (Ei OA):
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transmitted the teachings of the buddhas, is a narrow, one-sided view in 

the study of the way. We should realize that, when we directly transmit 
one line, one dharma is directly transmitted; when we transmit one line, 
there are the transmission of mountains and the transmission of waters.”° 

It is, we can’t get free from here.*! 

[34:8] {1:383} 
Fe P8D TE VER ee LSet, TCE REI IE (AE L720, BRT ICIE 
$. TEMA 7286 PERE OD, COOMA, HO MEDERRAST 
Affe, t¢ bILAZLERKOBEBSIRET AICIL, DROTHPCBAT S 
7p) TRAEBRBICL SOILS, bLMFAOIEREAZASSIZ, WERIERIC 
mot, KADOIERPREAEBRDISAIL, PITRE RNERY, ZO” 
“Ali, BYARMOAEIL, PAAAZDOAI, 道 有 ・ 道 無 、 道 空 ・ 道 色 、 た 
だ 修 祖 のみ これ を あき ら め 、 正 偉 し きた り て 、 古 供 ・ 今 條 な り 。 

The unsurpassed bodhi of the treasury of the true dharma eye of Sakya, 
the Honored One, was directly transmitted only to Mahakasyapa and 
was not directly transmitted to anyone else; the direct transmission was 
without doubt to Mahakasyapa. For this reason, in past and present, all 
who study the truth of the buddha dharma always investigate it with the 
buddhas and ancestors in order to determine the teachings that have been 
handed down; they do not seek the determination from others. If they 

  

Likely a reference to the tradition that Mahakasyapa was responsible for the compilation 

of the sutras following the death of the Sakyamuni. 

20 one dharma is directly transmitted (ippd no shdden seraruru —1RM 1E{R A b S 
4): Or “the one dharma [in its entirety] is directly transmitted.” 

21 We can’t get free from here (fund rikvaku shari 7 #EBEH ia &): Perhaps express- 
ing the thought that the transmission is going on in the landscape all around us. This 
phrase in Chinese has no known source but may reflect an address recorded in the Dahui 
Pujue chanshi yulu KEE BBM ae ER (T.1998A.47:825b4-9): 

hee, mB, BAFARK, CHIRAK, Wao, HEB KBE, 
Bohl, Ma, ieRA. BARI AR. RRS, REGA, (Eo 
AH, At ARPA, SLR SREALS Re. BI, BRR BGA, BARA ge. F 

Ascending the hall, [Dahui] raised [the following]: 

Jingqing asked Xuansha, “I’m just entering the grove. I beg the Master point out the 
entrance road.” 
Sha said, “Do you hear Yanxi’s sound of water?” 
Qing said, “I hear it.” 
Sha said, “You enter from here.” 
At this, Jinging gained the entrance. 
My master’s teacher, Wuzu, said, “If he really gained the entrance, it was entirely 
due to the four quarters and eight directions. If it wasn’t, he couldn’t get free from 
here.” 

The Master [Dahui] said, “If you really want to gain the entrance, just get free from 
here.” 
He got down from the seat.
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have not received the correct determination of the buddhas and ancestors, 

it is not a correct determination. If we wish to determine what ts correct 
or not according to the teachings we rely on, we should determine it with 
the buddhas and ancestors. The reason is that the original masters of the 
entire dharma wheel are the buddhas and ancestors. Whether speaking of 
existence, speaking of nonexistence, speaking of emptiness, speaking of 
form, only the buddhas and ancestors are the past buddhas and present 
buddhas who have clarified and directly transmitted them. 

* OK OK OK OK 

[34:9] 

ELM. AVS, fie > Ae. ele eal, AN, BA EB. IGRAK, 

Baling was once asked by a monk, “The intention of the ancestors and 
the intention of the teachings — are they the same or different?”** 

The Master said, “When the chicken’s cold, it goes up a tree; when the 

duck’s cold, it goes into the water.” 

[34:10] 

“OWMaeBee . PiBOMRSTR LL. HIBOAIESe RET XS Ze 
0, VWERSR- ASL SL, Hee ele SH CMRI Az 
NW, VES LA FRSA EV SIL, fel BURT EWN ER, 同 ・ 
別 を 見 取 す る と も が ら の 見 聞 に 、 一 任 す る 同 ・ 別 に あら ざる 太 し 。 し か あ 

れ ば す な は ち 、 同 ・ 別 の 論 に あら ざる が ゆえ に 、 同 ・ 別 と 道 取 し つべ き な 
り 。 こ の ゆえ に 、 同 ・ 別 と 間 取 す べから ず 、 と いふ が ご と し 。 

Studying these words, we should meet with the ancestors of the way 
of the buddhas and experience the teachings of the way of the buddhas. 
To ask here about “the intention of the ancestors” and “the intention of 
the teachings” is to ask, “the intention of the ancestors and the intention 
of the ancestors — are they the same or are they different?” To say here, 
“when the chicken’s cold, it goes up 1n a tree; when the duck’s cold, it 

goes into the water,” may be speaking of sameness and difference; but it 
should not be a sameness and difference left entirely up to the experience 
of those who perceive sameness and difference. This being the case, 
since it is not a question of sameness or difference, he must have said, 

“same or different.”*> Therefore, it is as if he said, “you should not ask 

about same or different.” 

  

22 Baling (Haryo Ef): le. Baling Haojian E. s8s (dates unknown), a disciple of 
Yunmen Wenyan 22F4 3c{ (864-949). This conversation is recorded at Jingde chuan- 
deng lu Fe {2(HEER, T.2076.5 1:386a24-26. 

23 he must have said, “same or different” (d6 betsu to ddshu shitsu beki nari 同 ・ 別 

と 道 取 し つべ でき な り ): Or perhaps “He could have said、 *same and different.“
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* OK OK K OK 

[34:11] {1:384} 
ZY. SEAT SHR Fy PAAR, ROT EAP, A, SFE 

Xuansha was once asked by a monk, “The three vehicles and twelve- 
fold teachings are unnecessary, but what Is the intention of the Ancestral 
Master’s coming from the west?’”* 

The Master said, “The three vehicles and twelvefold teachings are 
wholly unnecessary.” 

[34:12] 
WEDS (SRO =Fe+ — 77 ARIE, AARP, EWS, EDO 

に お も ふ が ご と く 、 三 乗 十 二分 教 は 、 條 條 の 岐路 な り 、 そ の ほか 祖師 西 
RERBCL. と 問 す る な り 。 三 乗 十 二 分 教 これ 祖師 西 來 意 な り 、 と 認 ず 
る に あら ず 、 い は ん や 、 八 謝 四 千 法 門 引 すす な は ち 祖 師 西 來 意 、 と し らん 

や 。 し ば らく 参 究 すべ し 、 三 乗 十 二 分 教 、 な に と し て か 即 不要 な る 。 も し 
要 せ ん と き は 、 い か な る 規 短 か ある 。 三 生 DBE EBRD EA, 
AAT PE KE OBBAHMMITAD, WKADICLOMOWHTAICHO XH 
ん 。 

As it is commonly thought, the monk’s question, “The three vehicles 
and twelvefold teachings are unnecessary, but what is the intention of 
the Ancestral Master’s coming from the west?” is saying that “the three 
vehicles and twelvefold teachings” are so many branch roads, but there 
must be some other “intention of the Ancestral Master’s coming from 
the west.” It does not recognize that the “the three vehicles and twelve- 
fold teachings” are “the intention of the Ancestral Master’s coming from 
the west,” much less realize that the aggregate of eighty-four thousand 
dharma gates is “the intention of the Ancestral Master’s coming from 

  

24 Xuansha (Cezs/g 玄 沙 ): I.e., Xuansha Shibei 玄 沙 師 備 (835-908). This conversa- 
tion is recorded in Dogen’s shinji Shobégenzé (A FEE ER HK (DZZ.5:150, case 45); the 
text found in the Jingde chuandeng lu # {E(B (T.2076.51:416c9-11) has a slightly 
different version of the exchange: the monk said, 

=F 57 BIA, BOT AEM PK, ZA, [SRL WTAE, 
“I’m not asking about the three vehicles and the twelvefold teachings, but what is the 
intention of the Ancestral Master’s coming from the west?” 
Xuansha said, “The three vehicles and twelvefold teachings are unnecessary.” 

See Supplementary Notes, s.v. “Three vehicles and twelvefold teachings.” 

the intention of the Ancestral Master’s coming from the west (soshi seirai i #26074 

3K ie): Le., “the reason Bodhidharma came to China”; a common topic of Zen conversa- 
tion and title theme of Dogen’s “Shdbdgenzo soshi seirai i” IEVEAR HRTEM Pa ES. See 
Supplementary Notes, s.v. “Intention of the Ancestral Master’s coming from the west.”
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the west.”*> We should investigate for a bit why “the three vehicles and 
twelvefold teachings” are “unnecessary.” When they are necessary, what 
standard is there?*° Does the study of “the intention of the Ancestral 
Master’s coming from the west” occur where “the three vehicles and 
twelvefold teachings” are “unnecessary”? He probably did not produce 
this question idly. 

[34:13] 

玄 沙 い は く 、 三 乗 十 二 分 教 総 不要 。 こ の 道 取 は 、 法 輸 な り 。 この 法輪 の 
POL IAL HAO, PAICRMIET S a すべ き な り 。 そ の 款 
旧 は 、 三 生 十 二分 教 は 條 祖 の 法輪 な り 、 i HHL OD BIZ t RES, FETA 
ee SHS HAT BEBE US MESO, SOIT oe 

» AAI PEK ROI SSCL, COG RRB LO, 総 不要 と いふ 
は も ちい ざる (| に あら ず 、 や ぶる に あら ず 。 こ の 法輪 、 こ の と き 、 総 不要 
輸 の 皿 ず る の みな り 。 三 乗 十 二 分 教 な し と い は ず 、 総 不要 の 時 節 を 虚 見 す 
べき な り 。 総 不要 な る が ゆえ に 、 三 乗 十 二分 教 な り 、 三 乗 十 二 分 教 な る が 
ゆえ に 、 三 乗 十 二 分 教 に あら ず 、 こ の ゆえ に 、 三 乗 十 二 分 教 総 不要 と 道 取 
する な り 。 

Xuansha said, “The three vehicles and twelvefold teachings are wholly 
unnecessary.” These words are the dharma wheel. We should investigate 
the fact that, where this dharma wheel turns, the teachings of the buddhas 
are located in the teachings of the buddhas.*’ The essential point is that 
“the three vehicles and twelvefold teachings” are the dharma wheel of 
the buddhas and ancestors, which turns in times and places where there 
are buddhas and ancestors, and turns in times and places where there are 
no buddhas and ancestors; it turns similarly before the ancestors and af- 
ter the ancestors; and further, it has the virtue of turning the buddhas and 

ancestors. At the very time of “the intention of the Ancestral Master com- 
ing from the west,” this dharma wheel is “wholly unnecessary.” “Wholly 
unnecessary” does not mean “not used” or “broken.” It 1s just that this 
dharma wheel at this time turns the wheel of “wholly unnecessary.“ It 
  

25 aggregate of eighty-four-thousand dharma gates (achiman shisen homon’un /\ 
3 7 YK FAM): Le., the entirety of the Buddhist teachings. Usually, hachiman shisen 
ho’un J)\ CO-+#E or hachiman shisen homon /\ BDU-F-7KFH; the combination 
homon’un (F144 is unusual. 

26 what standard is there? (ikanaru kiku ん 2 gr いか な る 規 邊 か ある ): Presumably, 
what is the criterion on the basis of which “the three vehicles and twelvefold teachings” 
would be necessary? 

27 the teachings of the buddhas are located in the teachings of the buddhas (buk- 
kyo no, bukky6 ni shozai suru HAO, BUC RITES 4): Perhaps, meaning something 
like, “Xuansha’s saying is a teaching of a buddha that belongs to the teachings of the 

buddhas.” 

28 Itis just that this dharma wheel at this time turns the wheel of “wholly unneces- 

sary” (kono hérin, kono toki, sé fuyé rin no tenzuru nomi nari — DYER, LOL E, 総 

AR tg OS DOD Ar7E 4 ): Le., the dharma wheel being turned here by Xuansha is just
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does not say “the three vehicles and twelvefold teachings” do not exist; 
we should see the time when they are “wholly unnecessary.” Because it 
is “wholly unnecessary, it is “the three vehicles and twelvefold teach- 
ings”; because it 1s “the three vehicles and twelvefold teachings,” it 1s 
not “the three vehicles and twelvefold teachings.””’ Therefore, he says, 
“The three vehicles and twelvefold teachings are wholly unnecessary.” 

[34:14] £1:385} 
その 三 乗 十 二 分 教 、 を そこ ば く あ る な か の 一 隅 を あ ぐ る に は 、 す な は ちこ れ 
7g), =e 

Giving one corner of the several [versions of the] “three vehicles and 
twelvefold teachings,” they are as follows. “The three vehicles”: 

[34:15] 

— #5 BFE 

First, the sravaka vehicle. 

[34:16] 
ARC KRY CAT, URL VIL, at Bat - RH UeRZEO, Ch 
AEX, CHAE T Al, EPI EML, AERC ART, COW 

諦 を 修行 する に 、 苦 ・ 集 は 俗 な り 、 HR 道 は 第 一 義 な り と いふ は 、 論 師 の 
見 解 な り 。 も し 人 居 法 に より て 修行 する が ご と き は 、 四 諦 と も に 唯 飾 奥 借 な 
り 、 四 諦 と も に 法 住 法 位 な り 、 7 に 党 相 な り 、 四 LE DIC BPE 
り 。 こ の ゆえ に 、 さ ら に 無 生 ・ 無 作 等 に お よ ば ず 、 四 諦 と も に 総 不 要 
な る ゆえ に 。 

One gains the way on the basis of the four truths. “The four truths” 
means the truth of suffering, the truth of its cause, the truth of its extinc- 

tion, and the truth of the path. By hearing these and putting them into 
practice, one is delivered from birth, old age, sickness, and death, and 

completes parinirvana. The claim that, in practicing these four dhar- 
mas, suffering and cause are conventional, while extinction and the path 
are ultimate truths, is the view of the treatise masters.°? For those who 

  

the teaching of “wholly unnecessary.” 

29 because it is “the three vehicles and twelvefold teachings,” it is not “the three 
vehicles and twelvefold teachings” (sanjo juni bun kyo naru ga yue ni, sanjo juni bun 

ん 6 77 ggzz 三 乗 十 二 分 教 な る が ゆえ に 、 三 乗 十 二 分 教 に あら ず ): Perhaps meaning 
something like, “when we understand the texts of the Buddhist canon as “wholly un- 
necessary,” we realize that the canon is something quite different from what we usually 
think it to be. 

30 suffering and cause are conventional, while extinction and the path are ultimate 

truths (ku shit wa zoku nari, metsu dé wa daiichi gi nari & * Bltte729 , pK BIL 
— #87¢ 9 ): Dogen invokes here a standard Buddhist distinction between two levels of 
discourse: conventional truth (zokutai {@ii; S. samvrti-satya) and ultimate truth (shintai 
l= ati; S. paramartha-satya); but the use of this distinction in treatments of the four truths
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practice according to the buddha dharma, the four truths are all “only 
buddhas with buddhas”; the four truths are all “dharmas abiding tn their 
dharma positions’; the four truths are all “the real marks”; the four truths 
are all the buddha nature.*' Therefore, there is no question of their being 
unborn or unproduced, and the like; for the four truths are all “wholly 

unnecessary.’ 

[34:17] 

TIRE 

Second, the pratyeka-buddha vehicle. 

[34:18] 
+O ARIC EO CHIBMES, FORRES, AR, De. Ee 
®. OSL, BHAA, ASB bee, NSE, AB +A. + 
一 者 生 、 十 二 者 老 死 。 

One attains parinirvana on the basis of the twelve causes and condi- 
tions.*> The “twelve causes” means (1) ignorance, (2) formations, (3) 
consciousness, (4) name and form, (5) the six senses, (6) contact, (7) 
sensation, (8) craving, (9) grasping, (10) becoming, (11) birth, (12) old 
age and death. 

[34:19] 
= O+ TARANEIT ST Siz, WAH + HE RVRIC ARE LMT, BERL PTB 
PEP LWIALL, ——-OAREBLCBETAIL, TNL bABA Beir e 
) PRA REO, LAXSL, 無 明 こ れ 一 心 な れ ば 、 行 ・ 識 等 も 一 心 な 

  

is not in fact so typical of the Buddhist treatises — which speak more often of the first 

two truths as “mundane” (seken ttfil; S. lawkika), or “defiled” (uro @ im; S. sasrava) and 
the last two as “transmundane” (shusseken), or “undefiled” (muro #£i§; S. andsrava). 

31 “only buddhas with buddhas” (yui butsu yo butsu ME: B16); “dharmas abiding 
in their dharma positions” (hd ja hd i YEE); “the real marks” (jissd HF): L.e., 
the ultimate truth of the dharmas known only to the buddhas; from two passages in the 
Lotus Sutra often cited by Dégen; see Supplementary Notes, s.v. “Only buddhas with 
buddhas can exhaustively investigate the real marks of the dharmas,” and “Dharmas 
abide in their dharma positions.” 

32 unborn or unproduced (mushd musa #&E + BE{E): Likely a reference to the clas- 
sification, popular in Tiantai scholarship, of the four truths into four ways of understand- 
ing them: (1) as “arising and ceasing” (shémetsu “£%), (2) as not arising and ceasing 

(mushdmetsu ££ kK; i.e., “empty”), (3) as “incalculable” (mury6é #£:; or both [1] and 
[2]), and (4) as “unproduced” (musa #£{F; or neither [1] nor [2]). 

33 One attains parinirvana on the basis of the twelve causes and conditions (jini 

innen ni yorite hatsunehan su + —(Wl#kl< KE 0 CARTERET): A common claim in East 
Asian Buddhism, arising from the interpretation of the term pratyeka as derived from 
pratyaya (“condition”). “The twelve causes and conditions” (jini innen + —[Al#&) refers 
to the ancient Buddhist formula of the “twelvefold dependent origination” (juni engi 十 
—#Kiét; S. dvadasanga-pratitya-samutpada), the members of which Dogen lists here.
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り 。 MR Ope zed, (7 + BORO, MAI PRE ZeMid, 行 ・ 識 

Sty RHE ZO , AD PRZEA DW ZIV Ze 0, 無明 も 道 著 の 一 句 な り 、 
識 ・ 名 色 等 も また か く の ご と し 。 し る で し 、 BA -T7Sli, SRR TRE 
住 山 な り 。 SERA + (7 > RIL, FSRSSe Fate T. BRAH Ze Y 

In the practice of the twelve causes and conditions, while one may 
assign the causes and conditions to past, present, and future, and discuss 
the agent of contemplation and the object of contemplation, when we 
take up each of the causes and conditions and investigate them, they 
are the turning of the wheel of the “wholly unnecessary,” the “whol- 
ly unnecessary” causes and conditions.** We should realize that, since 
“ignorance” is the one mind, “formations, consciousness,” and the rest, 

are also the one mind. Since “ignorance” is “cessation,” “formations, 
consciousness,” and the rest, are also “cessation.”*° Since “ignorance” 1s 

nirvana, “formations, consciousness,” and the rest, are also nirvana. Be- 

cause “birth” is also “cessation,” we can say this.*° “Ignorance” ts also 
the single line of a saying; and “consciousness, name, and form,” and the 

rest, are also like this.*’ We should realize that “ignorance, formations,” 

and the rest, are, “J have an ax; III give it to you, and you can live on this 

mountain.” “Ignorance, formations,” and the rest, are, “When I left, the 

Reverend honored me with the offer of an ax, which I now beg to take.””*® 
  

34 assign the causes and conditions to past, present, and future (kako genzai mirai 
ni innen seshimete WARE EA ZK Ic Aitktt LT): Reference to a standard analysis of 
the twelve links that assigns the first two members to the past life, the next eight to the 
present life, and the last two to the future life. 

35 Since “ignorance” is “cessation” (mumyd kore metsu nareba 無明 これ 7R4V 
(£): Presumably, “cessation” (metsu i) here refers to the third truth, the cessation (S. 
nirodha) of suffering — 1.e., nirvana. 

36 “birth” is also “cessation” (shd mo metsu naru E }iK7Z2 D ): “Birth” (shd ) here like- 
ly refers to the penultimate member of the twelvefold chain; it is unclear whether “cessation” 
(metsu }&) here refers to nirvana or to the final member of the chain, “old age and death.” 

37 “Ignorance” is also the single line of a saying (mumyo mo dojaku no ikku nari 

無明 も 道 著 の 一 句 な り ): Probably meaning that we can also treat “ignorance" and the 
other members of the twelvefold chain as the words of the buddhas and ancestors 一 - as 
in the following example. 

38 “I have an ax; I'll give it to you, and you can live on this mountain” (go u ko 
fusu yo nyo jiizan & A i F BLE LU): “When I left, the Reverend honored me with 
the offer of an ax, which I now beg to take” (hotsuji m6 oshd ko fusu ben shé shu FEAF 
5 Fl fel at 32 (£8 HX): Lines from an exchange between Qingyuan Xingsi 青 原 行 思 (d. 
740) and his follower Shitou Xigian 498 471 (700-790). The former line is Qingyuan’s 

words to Shitou as the latter was leaving Qingyuan to visit Nanyue Huairang PA 懐 
a& (677-744); the latter is Shitou’s request upon his return from the visit, in response to 
which Qingyuan let one leg hang down (an act to which Dogen will refer below, section 
29). The story can be found at Jingde chuandeng lu Be {H(B EER (T.2076.51:240b18-27). 
The two statements may be intended as an example of the cause and effect relationships 
among the members of the twelvefold chain.
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[34:20] {1:386} 

= ese 

Third, the bodhisattva vehicle. 

[34:21] 
WiRFROBQTBICEO C. MRS HH R= SEARS, TORREY 
ふ は 、 造 作 に あら ず 、 無 作 に あら ず 、 始 起 に あら ず 、 新 成 に あら ず 、 人 久 成 
に あら ず 、 本 行 に あら ず 、 無 師 に あら ず 。 た だ 成就 阿 糧 多 維 三 狐 三 菩提 な 
り 。 

On the basis of the teaching, practice, and verification of the six 
paramitas, one achieves anuttara-samyak-sambodhi. That “achieve- 
ment” is not constructed; it is not unconstructed; it is not initially arisen; 

it is not newly attained; it is not attained long ago; it 1s not originally 
practiced; it is not unconditioned: it is just anuttara-samyak-sambodhi 
achieved.°” 

[34:22] 
Wik CW SIL, IRS - PRIRR - RiRRHE - RARER 蜜 ・ 
et BR EPR ASR 7h OD, Child, ERMICMELEHECO, MA RE 
NPRICHOT, D7ROTFLEDOBEIZCOELL, ARASKILO ERS, 

The six paramitas are dana-paramitda, Sila-paramitda, ksanti-paramita, 

virya-paramita, dhyana-paramita, and prajiia-paramita.*° These are all 
unsurpassed bodhi; it is not a question of their being unborn or uncreat- 
ed. Dana is not necessarily made the first and prajfia the last. 

  

39 itis not attained long ago; it is not originally practiced (kuj0 ni arazu, hongyo ni 

arazu ARIZ bP, ATT(Z& ST): Perhaps reflecting a famous passage in the Lotus 
Sitra (Miaofa lianhua jing WEE HEE, T.262.9:42c19-23): 

DEA ERE AR. SORE (Si, HERR, BEAT. KATE 
MogsAraceren, SAG ARa, ffs Be. 
In this way, since I attained buddhahood, it has been a very long time. My lifespan is 
incalculable asamkhyeya kalpas, constantly abiding without extinction. Good sons, 
the lifespan attained by my original practice of the bodhisattva path is even now still 
not exhausted; it is twice the above number. 

it is just anuttara-samyak-sambodhi achieved (tada j6ju anokutara sanmyaku sanbo- 

dai nari 7-72 RT RS HE = Si = HE HE Ze Y ): Or “it is just achieving anuttara-samyak- 
sambodhi.” 

40 The six paramitas (roku haramitsu Ni #2): Dogen gives here the transliteration 

of the Sanskrit terms for the six perfections of the bodhisattva: dana-paramita (dan 
haramitsu tik FE; the perfection of giving), sila-paramita (shira haramitsu F HER 
¥2°%: the perfection of morality), ksanti-paramita (sendai haramitsu Rew HER, the 
perfection of patience), virya-paramitd (biriya haramitsu 224. ARIK HER: the perfection 
of vigor), dhydna-paramita (zenna haramitsu t#AR i HES ; the perfection of meditation), 
and prajria-paramita (hannya haramitsu AX i; the perfection of wisdom).
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[34:23] 
Maou, FURS. RAR, BRK, BRB. HRW. RARE. 

It 1s said in a sitra, “Bodhisattvas of keen faculties make prajfia first 
and dana last; bodhisattvas of dull faculties make dana first and prajfia 
last." 

[34:24] 
Lbhnreb, BRbILCO724AL, THAR HIECMOZESARL, HN 
FER ORM OSL, MRE LY RHE 9D O7EY, 

However, ksanti could be first, or dhyana could be first. There could 

be the appearance of thirty-six paramitas.’”” It is getting nets and cages 
from nets and cages.” 

[34:25] {1:387} 

WHA EW SIL, RRB, BFlLAKOPRHM CHO SNULD, Bl 
(LEAKS S7EY. BILABRY, (ETO. MRAWEKSARLERSS OL 
な か れ 。 これ 彼 岸 に 修行 ある が ゆえ に 、 修 行 す れ ば 彼岸 到 な り 。 こ の 修 

行 、 か な ら ず 往 界 現 成 の 力量 を 具足 せる が ゆえ に 。 

十 二 分 教 
— FRA HE IW RK, 
二 者 大 Hs A, 
三 者 和 伽 維 那 此 云 授 記 。 
PU BE We zs ai PA 

wa SEAR tess SE Be 
7N A JEBEAR ttt zs Ale. 
CARRERAS Hes EMR, 
)\ ei t A Bi 伽 此 云 本 事 。 
JU RABE 伽 此 云 本 生 。 
1a BERRA IE ZS 77 
+ 8 FEE IL ARS A 
+e EBte FS WT wat. 

“Paramita’ means “arrived at the other shore.” Although “the other 
shore” is not the features and traces of coming and going, the “arrival” 
is “realized,” the “arrival” is “the kdan.”** Do not think that practice will 
  

41 asitra (kyo €): The source is unknown. 

42 thirty-six pdramitdas (sanjiiroku haramitsu =-+-NiR#E®). Usually taken to mean 
that each of the six perfections contains the others; hence, six times six. 

43 It is getting nets and cages from nets and cages (rar6 yori rar6 o uru nari 2% 

k ) S88 9 B72 ): The idiom “nets and cages” (rard ##£) is used very commonly 
in Zen, and in Dégen’s writings, for spiritual or cognitive “traps,” or “snares”; see Sup- 
plementary Notes, s.v. “Nets and cages.” Here, probably used ironically, for going from 

one perfection to another. 

44 Although “the other shore” is not the features and traces of coming and going
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arrive at “the other shore”; since there is practice on “the other shore,” 
when we practice, it is “the other shore.” For this practice 1s invariably 
endowed with the power to appear in the realms everywhere. 

The twelvefold teachings: 

I. Sitra. Here, called “tally texts.’*° 
2. Geya. Here, called “repeated verse.’™’ 
3. Vyakarana. Here, called “prediction.”** 
4, Gatha. Here, called ‘“chant.’*° 

5. Udana. Here, called “voluntary preaching without a question.’”° 
  

(higan wa korai no s6bé shéseki ni arazaredomo KFENLK RO tA Ho ENE 
も ): Le., although “the other shore” is not a place where one can arrive and depart. Some 
versions of the text read here “long ago” (korai 43&) for “coming and going” (korai # 
3K). 

the “arrival” is “realized,” the “arrival” is “the kdan” (t0 wa genjo suru nari, to wa 

ん 2gz 7g77 到 は 現 成す る な り 、 到 は 公 案 な り ): I.e.、 the “arrival'* actually occurs as the 
“realized kdan” (or “settled case“: ge の ん gz 現 成 公 案 ). See Supplementary Notes, s.Y. 
“Realized koan.“ 

45 The twelvefold teachings (jini bun kyo + —37#): The following list draws on a 
passage from the Miaofa lianhua jing xuanyi WHEE HEE ZH, by Zhiyi 48 (538-597) 
(T.1716.33:752c¢27-753a6). Some manuscript traditions include notes, also reflecting the 
Xuanyi, for some members of the list, possibly by the fifteenth-century monk Bonsei ## 
is (d. 1427), who was responsible for the 84-chapter Bonsei text of the Shobdgenzo. 
Though they appear in the body of the Kawamura edition, they are relegated here to the 
annotation. The first such note occurs just following this heading but clearly belongs 
after the first member of the list: 

VED HE. IARI, UBER, PBR, 
Sutra. Also called “threaded text”; here, called “dharma source”; also called “tally 

text.” 
The expression, “here, called” (shi un tt zs) in the following list and notes refers to the 
Chinese terms used to interpret the Sanskrit names for the twelve genres. 

46 Sitra (sotaran 3"Hi#%): Prose passage of a scripture. 

47 Geya (giya iiK#Z): Verse rephrasing the prose of a siitra. The note here reads: 

以 信 IE B HE 
Sutra expressed in verse. 

48 WVydkarana (wakarana Fines): Prophetic statement on the future spiritual at- 
tainments, especially the buddhahood, of individuals. 

49 Gatha (kada (KE): Verse. The note here reads: 

teas 7A, BOC PR 

Here, called “non-repeated verse”; like the poem and verse of praise here. 

50 Uddna (udana & SEA): Unprompted teaching, not in response to the audience. The 
note here reads: 

eA Bae, BARK, Bahl ARBRE, (ERR ZEN, RRA, 
又 修法 難 知 、 名 無能 人 間 、 ER AB. PRAIA AES ae Ra, MRA (YK 
be, HEAD Bah, JOA DARA aR CERES, EDS BR, Dla Bath)
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Nidana. Here, called “causes and conditions.’?' 

Avadana. Here, called “parable.” °° 
Itivrttaka. Here, called “former matter.’”? 

Jataka. Here, called “former birth.’* 

/ 0 Vaipulya. Here, called “expanded.’”° 
11. Abhuta-dharma. Here, called “unprecedented.’”° 
12. Upadesa. Here, called “disquisitions.’®’ 

[34:26] {1:3883 
IRA ARRAS IK, BLES, RURAL NLES, Be 

O
N
D
 

  

A sutra voluntarily preached without a question: when the sages preach the dharma, 
they normally wait to be asked a question; however, for the sake of living beings, 
they may act as a teacher without a reques I 

question.” Again, the buddha dharma is so difficult to know, it can be called “without 
anyone able to ask.” If [the sages] do not preach voluntarily, the beings would not 
know what he would preach for them that he did not preach, and they would never 
know what dharma he would preach to them — hence, “voluntary preaching without 
a question.” It is in order to make clear the extremely profound unique verification 
they preach that they rely on “voluntary preaching without a question” to make clear 
what is to be shown. 

                                 

51 Niddna (innen \Alxk): An historical narrative, as in accounts of the circumstances 

leading to the formulation of a monastic rule. The note here reads: 

因 線 経 者 、 欲 明 戒 法 、 必 因 犯 朝 過 、 過 相 彰 現 、 方 得 立 制 、 此 赤 託 因 線 、 以 明 所 

Scriptures of causes and conditions seek to explain the precepts, clarifying the error 
on the basis of the violation. Once the error is clearly shown, one can establish the 

regulation. This also makes use of “causes and conditions” to clarify what is to be 
shown. 

52 Avadana (badana }EAS): Parable, allegory, and the like. The note here simply 
gives the full transliteration of the Sanskrit: 

阿波 陀 那 

Avadana. 

53 Itivrttaka (iteimokutaka {Ff B Zh): “So it is said”; account of a past life or lives. 
The note here reads: 

bees, IBA 
Here, it is called “thus is it said”; also called “former matter.” 

54 Jataka (jataka ABE): Account of a prior life of Buddha Sakyamuni. The note 
here reads: 

本 生 事 者 、 調 説 前 生 菩 隆行 事 。 本 事 事 者 、 詩 説 前 世 諸 相 應 事 
The material in a “former life” describes events in a previous life of the Bodhisattva; 
the material in a “former matter” describes various relevant events in former lives. 

55 Vaipulya (biburyaku F2(6R%): “Extended,” or “extensive,” text; often used in ref- 
erence to Mahayana (or certain Mahayana) scriptures. 

56 Abhita-dharma (abudadaruma (1% $E#H): Something that “has never been”; 
an account of miracles. 

57 Upadesa (ubadaisha 8 2%): Doctrinal discussion.
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TERA A SS, BIRR, BAR ERIS. JOB aCe eS a 
HEAR, RM ac tk REA SS, EAE, RRA, Batt Se. 
名 優 陀 那 。 BORER A seat, tA, EB ERER, A DANS HAE. 
Fe HL Bay BE Ab, BC LAN Ey TE RS eK FTA aM. BM ah AN Ey Sc 生 事 、 征 名 

RABE, Awe TE RAS, EAR IR, 或 説 世界 未 暫 有 事 、 走 名 阿 浮 達 
HERS, GARBER, WEAR, BRE, t+ om 

KE 
PLo 

When the Tathagata speaks directly of the provisional and real dhar- 
mas, such as the aggregates, constituents, and spheres, this 1s called 
“sutra.’>® Or, when, in gathas of four, five, six, seven, eight, or nine 

words, he restates in verse things such as the aggregates and bases of 
the world, this is called “geya.” Or, when he directly records the future 
events of living beings, extending even to recording such things as the 
buddhahood of pigeons and sparrows, this is called “vyakarana.” Or, 
when, in independent verses, he records such things as the aggregates 
and bases of the world, this 1s called “gatha.” Or, when, without any- 

one asking, he voluntarily preaches on the things of the world, this 1s 
called “udana.” Or, when he explains the unwholesome matters of the 
world and then establishes a prohibitive precept, this 1s called “nidana.” 
Or, when he speaks of the things of the world through parables, this ts 
called “avadana.” Or, when he speaks of past things of the world, this 
is called “itivrttaka.” Or, when he speaks of his past births, this 1s called 

“jataka.” Or, when he speaks of the vast things of the world, this 1s called 
“vaipulya.” Or, when he speaks of unprecedented things of the world, 
this is called “abhita-dharma.” Or, when he disputes the things of the 
world, this is called “upadesa.” This 1s his worldly siddhanta: in order to 
please living beings, he created the twelvefold scripture.”” 

[34:27] {1:389} 
+ PBMOA. XC LTEENZEYD, MELORANICVOAZENALS. InN 
wrx, PIET CCRT SZ EXILED, PIEWVERFOAEHS ASL, 
ERK, OS LK BEA DATIELUEBZETEDSAREDOD, IM 
wee, TCE EO, OSLO LU ChQRSH— MHI BBN 
き な り 。 

  

58 When the Tathagata speaks directly (nyorai soku i jiki setsu ROFC Bll a): This 
entire passage is quoted directly from the Miaofa lianhua jing xuanyi WIR BRE LE 
(T.1716.33:688b5-b20), which uses transliterations of the Sanskrit for the twelve terms. 

aggregates, constituents, and spheres (on kai nyit [2 # A): Examples of basic Buddhist 
teachings. The five heaps (S. skandhas) into which the psychophysical organism can be 
analyzed; the eighteen factors (S. dhdatu) involved in cognition: the six sense objects, 
Six sense organs, and six sense consciousnesses; and the twelve bases (S. ayatana) of 
cognition: the six sense objects and the six sense organs. 

59 This is his worldly siddhanta (shi ze sekai shiddan th fe tt FLZAK¢tB): L.e., teachings 
based on worldly understandings.
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It is rare to hear the names of the twelvefold scripture. One hears them 
when the buddha dharma is spread throughout the world. One does not 
hear them when the buddha dharma has ceased; one does not hear them 

when the buddha dharma has not yet spread. Those who, having long 
since planted good roots, will be able to see the buddha, hear them. 
Those who have heard them will before long attain anuttara-samyak- 
sambodhi. 

[34:28] 

5 ュー お の お の 経 と 舟 す 、 十 二分 教 と も いひ 、 十 二 部 経 と も いふ な 
十 二 分 教 お の お の 十 二 分 教 を 具足 せる ゆえ に 、 一 百 四 十 四 分 教 な り 。 

おのおの 人 グ 才 を 人 せ の ゆえ に た だ 一 分 教 な り 。 し か あれ 

億 前 億 後 の 敷 量 に あら ず 、 = WATERLOO ARM ZE Whe OE RE Ze 
ene). GEA OSEAAZS O . EFL O HERERO. PRFH OB Ze 
+IARRAZAIL, HAA DZCO, PA aIGRT AIL, +IDAe 

and Bh. 

Each of these twelve is called a “scripture”; they are also called “the 
twelvefold teachings,” or called “the twelvefold scripture.” Because 
each of the twelvefold teachings is endowed with the twelvefold teach- 
ings, it is a one hundred forty-fourfold teaching. Because each of the 
twelvefold teachings combines the twelvefold teachings, it is Just a one- 
fold teaching. However, it is not a matter of numbers, more or less than 
a hundred thousand: they are all the eyes of the buddhas and ancestors; 
they are the bones and marrow of the buddhas and ancestors; they are 
the family business of the buddhas and ancestors; they are the radiance 
of the buddhas and ancestors; they are the adornments of the buddhas 
and ancestors; they are the land of the buddhas and ancestors. To see 
the twelvefold teachings is to see the buddhas and ancestors; to say “the 
buddhas and ancestors” is to say “the twelvefold teachings.” 

[34:29] 
し か あれ ば す な は ち 、 青 原 の 垂 一 足 、 す な は ち 三 乗 十 二分 教 な り 。 南 獲 の 
Me em Ape oe) ome): VE RZWOWET AIL, 総 
不要 の 意 趣 、 そ れ か く の ご と し 。 こ の 宗 Bt T AL KIL, ETEMEO 
みな り 。 さ ら に 半 人 な し 、 一 物 な し 、 一 事 末 起 な り 。 IE Bs EAS ANA, VY 
SAL, RR E. 

Thus, Qingyuan’s “Jetting one leg hang down” is the three vehicles 
9 G6 and twelvefold teachings; Nanyue’s “to say it’s like any thing wouldn’t 

hit it? is the three vehicles and twelvefold teachings.® The intent of 
  

60 Qingyuan’s “letting one leg hang down” (Seigen no sui issoku # JRO #— @): 
Reference to the story of Qingyuan and Shitou cited above; see Note 38. 

Nanyue’s “to say it’s like any thing wouldn’t hit it” (Nangaku no setsu ji ichimotsu 
soku fuchii PARQ {Ll —4MEN 7A A): Reference to the words of Nanyue Huairang fa ik 
{#232 when asked by the Sixth Ancestor, Huineng 2:82, “What thing is it that comes like



108 DOGEN’S SHOBOGENZO VOLUME III 

Xuansha’s saying here “wholly unnecessary” ts like this. When we take 
up its essential point, it is just the buddhas and ancestors. Beyond this, 
there is not half a person, not a single thing; nothing is happening. At this 
very time, what about 1t? We should say, “wholly unnecessary.” 

[34:30] 

ある ひ は 九 部 と いふ あり 、 九 分 教 と いふ べき な り 。 

九 部 
— AEB HE 
二 者 伽 陀 
三 者 本 事 
四 者 本 生 
TARE A 
7S 4 Alig 
EMR 
)\ FRR 
LS BES 

There are also nine divisions, which should be called the ninefold 

teachings.°! 

The nine divisions: 

1. Sutra 

2. Gatha 

3. Former matter 

4, Former birth 

5. Unprecedented 

6. Causes and conditions 

7. Parable 

8. Geya 

9, Upadesa 

  

this?” A conversation included in the shinji Shobégenzo |a FEVER (DZZ.5:178, case 
101) and appearing often in Dégen’s writing; see Supplementary Notes, s.v. “What thing 
is it that comes like this?” 

61 the ninefold teachings (kubu kyo FURR): An early list of the types of the Bud- 
dha’s discourse, containing the twelvefold teachings (see above, section 25), except for 
vyakarana, udana, and vaipulya. Given the quotation below (section 32), probably taken 

here from the Lotus Siitra (Miaofa lianhua jing IEW BEK, T.262.9:7¢25-27).
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[34:31] £1:390} 

この 九 部 、 お の お の 九 部 を 具足 する が ゆえ に 、 八 十 一 部 な り 。 九 部 お の お 

の 一 部 を 具足 する ゆえ に 、 九 部 な り 。 過 一 部 の 功徳 あら ず ば 、 九 部 な る ベ 

か ら ず 。 骨 一 部 の 功徳 ある が ゆえ に 、 一 部 包 一 部 な り 。 こ の ゆえ に 八 十 一 
部 な り 、 此 部 な り 、 我 部 な り 、 提 子 部 な り 、 拓 杖 部 な り 、 正 法眼 蔵 部 な 

り 。 

Because each of these nine divisions is endowed with the nine divi- 
sions, it is eighty-one divisions; because each of the nine divisions 1s 
endowed with the one division, it is nine divisions.® If they did not have 
the virtue of reducing to one division, they would not be nine divisions. 
Because they have the virtue of reducing to one division, it is one divi- 
sion reducing to one division. Therefore, it is the eighty-one divisions; it 
is “this” division; it is “I” division; it is the whisk division; it is the staff 

division; it is the treasury of the true dharma eye division.” 

[34:32] 

MUSES. FUL, BEB RER, AKIRA, Lica, 

Buddha Sakyamuni said, 
I this ninefold dharma, 

In accordance with the living beings, preach, 
As the basis for entering the Great Vehicle; 
For this reason, I preach this sutra.“ 

[34:33] 

L4O4XL, FeubiceoR7YO, MAROHSOMUNEKSA, “ORM, FC 
(CFUBBIE Ze, TUBE, TZILORILTRASL, WEO—A—i{BIL, TL 
E7E) , FEILZTRA ASO ZICKAIIARA HZ, La b&Hnlttzalib, —WR 
の の 生生 す な は ち 説 赴 経 な り 、 死 従 遺 胃 死 は 、 す な は ち 説 赴 経 な 

乃至 、 造 次 動 容 、 す な は ち 読 是 経 な り 、 化 一 切 衆 生 、 皆 令 入 人 道 、 す 
RILLMRELD, KOREA BILLARD 0. = OOBIELL. BE 
HhaA7eO, BRB AZO. MARAZCO. MREKRO, MHRAKAYO, 随 此 去 な 
り 。 そ の 衆生 、 か な ら ず 我 此 な る が ゆえ に 、 九 部 法 の 條 條 な り 。 

  

62 because each of the nine divisions is endowed with one division, it is nine divi- 

sions (kubu onoono ichibu o gusoku suru yue ni, kubu nari WRBOKBO-BeAEST 
る ゆえ に 、 九 部 な り ): Generally, interpreted to mean that the nine divisions are parts of 
a single whole; it could also be read to mean that each of the nine divisions is a single 
division. 

63 it is “this” division; it is “I” division (shi bu nari, ga bu nari tEeB7L) . FKeAZeE 
”) ): From the lines, quoted just below, section 32: “I this ninefold dharma, in accordance 
with the living beings, preach.” 

64 Buddha Sakyamuni (Shakamuni butsu ¥€ii0 JE): From a verse in the Lotus 
Sitra (Miaofa lianhua jing WEE, T.262.9:8a6-7). Rendered awkwardly here ac- 
cording to the Chinese syntax, in deference to Dogen’s play with the text below.
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We should realize that “I this” is the Tathagata, whose face, and body 
and mind have been revealed.® Since this “I this” is the “ninefold dhar- 
ma,” the ninefold dharma must be “I this.” Because the single line, the 

single gatha, here is the ninefold dharma, is “I this,” it is “in accordance 

with the living beings, preach.” Thus, that the living of all living beings 
lives from here is “I preach this sitra’’; that their dying dies from here 1s 
“I preach this siitra;’ and so on, to their hasty acts and demeanor are “I 
preach this sitra,” and “I have converted all the living beings, causing 
them all to enter the way of the buddhas” is “I preach this sutra.” These 
“living beings” are “in accordance with” “I this ninefold dharma.” This 
“in accordance with” is “to go along with it,” 1s “to go along with one- 
self,” is “to go along with ‘beings,’” is “to go along with ‘living,’” is “to 
go along with ‘I,”” is “to go along with ‘this.”’°’ Because those “living 
beings” are invariably “I this,” they are passages of the ninefold dharma. 

[34:34] {1:391} 
ARFBA, EV SIE, BAKFLWO. TKHELWO, MARLWOY, th 
大 乗 と いふ 。 し か あれ ば 、 衆 生 は 天然 と し て 得 道 せり 、 と いふ に あら ず 、 
その 一 端 な り 。 入 は 、 本 な り 、 本 は 、 頭 正 尾 正 な り 。 ほ と け 、 法 を と く 、 
法 、 ほ と け を と く 。 法 、 ほ と け に と か る 、 ほ と け 、 ICE DS, HK NE 
と け を と き 、 法 を と く 。 ほ と け 、 火 燈 を と き 、 HK KEES, 

To say, “the basis for entering the Great Vehicle” means “to verify the 
Great Vehicle,” means “to practice the Great Vehicle,” means “to hear 

the Great Vehicle,” means “to preach the Great Vehicle.” Therefore, it is 
  

65 “I this” is the Tathagata (ga shi wa nyorai nari 我 此 は 如 來 な り ): DoOgen here 
makes a compound term from the first two words of the siitra sentence, “I this ninefold 
dharma... preach,” that expresses his claim that the Buddha and his dharma are one. 

66 the living of all living beings lives from here (issai shuj6 no sho ju shari sho — 
TRA AE itis HE); their dying dies from here (shi ji shari shi fei 2): Le., 
the living beings that are the audience of the preaching have their life and death in the 
preaching. The translation of the phrase shd ju shari sho # (tie #4 as “the living lives 
from here” seeks to preserve Dogen’s play with the word shod # in “living beings” (shuj6 
3k): alternatively, the phrase could be rendered, “the ‘living’ [in ‘living beings’] is 
born from here.” The phrase is put in Chinese, as if a fixed saying, though no precedent 
for it has been identified. 

“I have converted all the living beings, causing them all to enter the way of the bud- 

dhas” (ke issai shuj6, kai ry6 nyit butsudd {4L—-WRA, AAT Afi): From the Lotus 
Siitra (Miaofa lianhua jing WE ERERE, T.262.9:8b7). 

67 “to go along with it” (zui ta ん o 随 他 去 ): From a saying of Dasui Fazhen XfRYEIS 
(834-919). recorded in the shinji Shobégenzo ta FEV AR HR (DZZ.5:138, case 24), that 
“this” (shako ia fl) “goes along with it” when the chiliocosm is destroyed at the end of 
the kalpa: see Supplementary Notes. 

“to go along with ‘beings’” (zui shu ko b2®#); “to go along with ‘living’” (zui shod 

ko (ifi4£= 4): An attempt to retain in English something of Dégen’s play here with the two 
elements of the term “living beings” (shujd #4).
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not the case that “the living beings” have spontaneously gained the way; 
it is one edge.® “Entering” is “the basis”; “the basis” is right from head 
to tail. The Buddha preaches the dharma; the dharma preaches the Bud- 
dha.” The dharma is preached by the Buddha; the Buddha is preached 
by the dharma. The flames preach the Buddha and preach the dharma; 
the Buddha preaches the flames; the dharma preaches the flames. 

3435] 
経 、 す で に 説 故 の 良 以 あり 、 故 説 の 良 以 あ り 。 是 経 、 と か ざら ん と 擬 す 

に 、 不 可 な り 。 こ の ゆえ に (Cc. Dime MEV SS, Bete RRO, AK 

SR 9. tha - RE DICER LE PRL, BR HR, EDICHERME 
Mat, CODA (Cais, MX BEY, LOSL, HY O 
PULTE RT 70, HBA OMIM IL, FER + BUAZEY, 

For “this sutra,” there is surely good cause to preach its reason, there 1s 
good cause for [the Buddha to say] “for this reason I preach.” Even if he 
considered not preaching “this siitra,” that would not be possible. There- 
fore, he says, “for this reason, I preach this sutra.” “For this reason, | 
preach” is “across the heavens”; “across the heavens” is “for this reason, 
I preach.”’? Both this buddha and that buddha praise “this sutra”; both in 
our world and other worlds, “this siitra” is “for this reason, I preach.” 
Therefore, it is “I preach this sutra.” “This siitra” is the teachings of the 
buddhas. We should realize the teachings of the buddhas, as the sands of 
the Ganges, are a bamboo stick and a whisk; that the sands of Ganges, as 

the teachings of the buddhas, are a staff and a fist.” 

68 it is one edge (sono ittan nari その 一 端 な り ): Or perhaps. “one tip.” The gram- 
matical subject is unexpressed and uncertain. A common interpretation is that the “living 
beings” are but one part of “attaining the way.” Alternatively, one could read the phrase 
to mean that those who “attain the way” are but one part of “living beings,” or that “at- 
taining the way” is but one part of what is meant by “entering the great vehicle.” 

69 The Buddha preaches the dharma; the dharma preaches the Buddha (/o- 

toke, hd o toku, hd, hotoke o toku (EET. HeES. 法 、 ほ と け を と く ): This and 
the nee sentences of this section seem to reflect lines from a verse by Yuan- 
wu Kegain [all 522) (1063-1135) (see Yuanwu Foguo chanshi yulu |B EIT 8 AE BD aS 
T.1997.47:802b26-c2) that Dogen discusses in “Shdb6genz6 gydbutsu iigi™ TE HEAR a 
47 (iB BRE: 

PKS RAE, RRB. 
Blazing flames across the heavens; the Buddha preaches the dharma. 
Across the heavens blazing flames; the dharma preaches the Buddha. 

  

70 “For this reason, I preach” is “across the heavens”; “across the heavens” is 

“for this reason, I preach” (ko setsu wa g6ten nari, goten wa ko setsu 7g77 改 説 は 瓦 天 
te). ERitHwZe Y ): “Across the heavens” (gdten AK) alludes again to the verse 
by Yuanwu used in the preceding section; see above, Note 69. 

71 our world and other worlds (jikai takai BF + {th 3): Or “this world and the other 
world.” Terms of ambiguous reference but here probably meaning simply “everywhere.” 

72 the teachings of the buddhas, as the sands of the Ganges (Gosha no bukkyo 18
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[34:36] 

BIEEZLARL, =H1AIAADAMSIL, HALON O, CH eRe Ss 
BAbOD, WO CAMBIO RRR OA, CN EFERE SOA ED, WAC 
7b 4H OD TEAR & BRAT /A, TERA RA HE S SIL, COR C HOS 
る な り 。 

In sum, we should realize that the three vehicles and twelvefold teach- 

ings are the eyes of the buddhas and ancestors. How could those who 
have not opened their eyes to this be the descendants of the buddhas 
and ancestors? How could those who have not taken this up uniquely 
transmit the true eye of the buddhas and ancestors? Those who have not 
personally realized the treasury of the true dharma eye are not the dhar- 
ma heirs of the seven buddhas. 

TE YEAR aac tb Aces — PW 
The Treasury of the True Dharma Eye 

The Teachings of the Buddhas 
Number 34 

[Honzan edition:] 

FEMA ESER+—AT+OA, ERE) SE ERR 
Presented to the assembly at the Koshoyi Vihara, YOshu; on the four- 

teenth day, eleventh month of the junior metal year of the ox, the sec- 
ond year of Ninjt [17 December 124] ]”° 

| Himitsu MS:] 

FREMAUB=FELR+—ACA, ERE) RES RR 
Presented to the assembly at the K6sho Vihara, Yoshi; on the seventh 
day, eleventh month of the senior water year of the tiger, third year of 

NM [30 November 1242] 

  

vb 0) #8 ZO): I.e., Buddhist teachings as numerous as the sands of the Ganges; a standard 
expression that Dogen reverses in the next clause. The bamboo stick, whisk, staff, and 
fist are all attributes of the Zen master; see Supplementary Notes, s.v. “Whisk,” “Staff,” 
and “Fist.” 

73 The seventy-five-chapter Shobdgenzo lacks a colophon for this chapter.
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Spiritual Powers 

Jinzu 

INTRODUCTION 

This work was composed in the winter of 1241, at KOsh6j1. It appears as 
number 35 in both the seventy-five and sixty-chapter compilations of the 
Shdbdgenzo and as number 25 in the Honzan edition. 

As its title indicates, the theme of the work is the Buddhist teaching of 
the paranormal powers ascribed to the buddhas, bodhisattvas, and other 
adepts of the religion. This teaching was widespread throughout both 
the technical and popular literature of Buddhism and represented one of 
the common assumptions of the Buddhist community. Discussion of the 
powers also occurs with some frequency in the texts of the Chinese Chan 
masters, who often tended in one way or another to redefine, dismiss, or 

make light of the traditional understandings of the teaching. 

Dogen’s text takes up several of the passages on the powers from the 
Chinese Chan literature, using them to develop his own vision of the 
higher meaning of what he calls “the great powers” and “the powers 
of the buddha.” In this vision, the powers become the welling up of the 
world itself, the fundamental activity through which all things emerge 
and in celebration of which the Chan masters act out their own eccentric 
powers. Throughout the text, Dogen has harsh words for those Buddhists 
who lack this vision and remain limited to what he calls “the small pow- 
ers” of the thaumaturgical tradition.
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IEVAAR HCE = PE. 

Treasury of the True Dharma Eye 

Number 35 

神通 

Spiritual Powers 

[35:1] {1:392} 

DPCODE<S TRAIL, PRAOR AZ . FAPRV ECHR SO7RY, 
oe ee. 無 神 通 あり 、 最上 神通 あり . 朝 打 三 千 な 
Be eee ee ee ee ほ と け に し ら 

れず 、 穫 便 同 江 す と い へ ども 、 ほ と け を や ぶら ず 。 上 天 に 同 條 な り 、 下 天 
こも 同 條 な り 、 修 行 ・ 取 誠 み な 同 條 な り 、 See) ME. WS 
DEOL RENE SJEGRO BB F7R 0, BRA KAITTXEYD, BEAST 
a HA, COX BUMPER < . aA BT ge ze 0, Laer 

LY) wa, PLE > RAK DIME ZY, 

Such spiritual powers are the tea and rice in the house of the buddhas.' 
The buddhas even now do not neglect them. Among them, there are the 
Six spiritual powers; there is the one spiritual power; there is no spiri- 
tual power; there is the supreme spiritual power.’ They have taken the 
  

1 Such spiritual powers (kaku no gotoku naru jinzii 2< OF & < 724 tH): The 
use of the adjective kaku no gotoku naru 2*< O- E < 74 (“such”) in the opening line 
here is odd, given that there is of course no antecedent. Presumably, Dégen is indicating 
the sort of powers of which he will be speaking below, but Sdt6 commentators have also 
given the phrase a more metaphysical reading: “the spiritual powers that are such” (i.e., 
are just as they are), or “the spiritual powers of suchness” (nyoze no jinzit WE 0) Fi). 

‘Spiritual powers” is a loose translation for the standard term (jinzi #736) in East Asian 
Buddhist usage for Sanskrit abhijfia, or “higher knowledges” (also sometimes Sanskrit 
rddhi, or “powers,” etc.); it may refer to a variety of paranormal powers held to be ac- 
cessible to advanced spiritual adepts, several of which appear in the text below. The term 
jinzit has the connotation of “penetration” or “mastery” of matters of the “spirit” (or the 
spirits”). See Supplementary Notes, s.v. “Spiritual powers.” 

tea and rice in the house of the buddhas (bukke no sahan (#34 fK): I.e., the “ev- 
eryday fare” in the “family” of the buddhas; see Supplementary Notes, s.v. “Everyday 
tea and rice.” 

2 six spiritual powers (roku jinzu 7\f#i): A standard list of paranormal powers 
found throughout Buddhist literature; see Supplementary Notes, s.v. “Spiritual powers.” 

the one spiritual power (ichi jinzit —# iH): Dogen may here have in mind “that one 
power” (na ittsu #k—1i) discussed in the story of the Buddha and the seer that he will 
cite below, section 16. 

no spiritual power (mu _jinzii #£#7i4): No doubt a reference to the saying of Baizhang
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form of morning blows, three thousand; evening blows, eight hundred.’ 
Though they were born together with the buddha, they are not known 
by the buddha; though extinguished together with the buddha, they do 
not destroy the buddha.’ In ascending to the heavens, they do so togeth- 
er; in descending from the heavens, they do so together; cultivating the 
practice and getting the verification, they do so together.’ They are the 
same as the Snowy Mountains, like trees and rocks.° The buddhas of the 

  

Huaihai & X1% quoted below, section 23. 

Dodgen may have in mind the “one ‘surpassing’ spiritual power” (ichij6 no jinzu — £9 
神通 ) mentioned in the story of Weishan Lingyu /$lU###h and Yangshan Huiji JU 
4x introduced in the following sections and described there by Dogen as “unsurpassed” 
(mujd 無 上 ). 

3 morning blows, three thousand; evening blows, eight hundred (cho da sanzen 

nari, bo da happyaku naru AFT = F780. SFT /\ 784): A fixed expression in Zen 
literature; generally taken as an indication of strict training. Some readers prefer to take 
gg 打 ("to beat”) here simply as a particle: “Mornings, three thousand; evenings, eight 
hundred.” 

4 born together with the buddha (yo butsu d6 shd 82 (#6/F]); extinguished togeth- 
er with the buddha (yo butsu dé metsu 52(#[F)%K): Usually interpreted to mean that the 
buddha and his powers are indistinguishable. 

5 ascending to the heavens (jofen |X); descending from the heavens (geten F 

FR); cultivating the practice and getting the verification (shugyd shushd {E{T + 
aa): DOgen seems here to be tracing the Buddha’s career, from his penultimate birth as a 
bodhisattva in Tusita heaven and his subsequent descent into this Saha world, to his six 

years of ascetic practice and his awakening under the bodhi tree. 

they do so together (d6/6 [ml {iR): I.e., the buddhas and the powers “do so together.” The 
translation follows the adverbial use of d6j6 encountered in Chan expressions like, “born 
together, die together” (d6j6 sho dojo shi IFIRALIRIK5E). See, for example, Biyan lu 38 
Bek, T.2003.48:197a1 4: 

同 條 生 同 條 死 。 朝 三 千 暮 八 百 。 
Born together, die together. Morning, three thousand; evening, eight hundred. 

6 They are the same as the Snowy Mountains, like trees and rocks (do Sessen nari, 
nyo bokuseki nari 同和 雪山 な り 、 如 木 石 な り ): The exact sense here is uncertain Or, Der- 
haps, multivalent. The juxtaposition of “Snowy Mountains” (Sessen 2§1U) with “trees 
and rocks” (bokuseki 7.) suggests an allusion to the famous story, invoked elsewhere 
in the Shdbdgenzo, of the prior life of Sakyamuni as the so-called “boy of the Snowy 
Mountains [i.e., Himalayas]” (Sessen doji §U8i-4-), who wrote the Verse of Imperma- 
nence (Mujé ge #£ 1%) on trees and rocks (nyaku ju nyaku ye ん 若 樹 若 石 ). See Supple- 
mentary Note, s.v. “Whether on trees or on rocks.” At the same time, the phrase “like 

trees and rocks” (nyo bokuseki 407.4) seems to pick up the well-known expression, “a 
mind like trees and rocks” (shin nyo bokuseki 心 如 木 石 )、 as in the saying of Huangbo 
Xiyun #2471 (dates unknown) (Guzunsu yulu 4h fs abER, ZZ.118:188a9): 

LAD AS a ha BH 5) 
Only when your mind is like trees and rocks do you have the status to study the way.
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past are the disciples of Buddha Sakyamuni.’ They present him with a 
kasaya; they present him with a stitipa.® At this time, the Buddha said, 
“The spiritual powers of the buddhas are inconceivable.” So, we know 
that the present and future are also such." 

* KOK KO 

  

7 The buddhas of the past are the disciples of Buddha Sakyamuni (kako no shobutsu 
wa, Shakamuni butsu no deshi nari MRO EBL, FM RTE RO oF Ze 9 ): Likely re- 
flecting a tradition found in the Zongmen tongyao ji AFAR EE (ZTS.1:10c7-10): 

tH BS Ee Be a] ET UK, SL RS, TEEPE, BED. RETA. HS 
B, thee, PRED. ARREARS. HH, EBT. bal 
SEZ ME es RFE. 
Once, when the World-Honored One was traveling with Ananda, they saw an old 
Buddhist stipa. The World-Honored One bowed to it. Ananda said, “Whose stiipa 
is this?” 
The World-Honored One said, “This is a sttipa of the buddhas of the past.” 
Ananda, said, “Whose disciples were the buddhas of the past?” 
The World-Honored One said, “They were my disciples.” 
Ananda said, “So it must be.” 

Dégen quotes a version of this exchange in his “Shdbdgenz6 shisho” IEYAR tHe = 
(DZZ.1:425). It also occurs at case number 245 in the Eishdin dale text of Digen’s 
shinji Shobégenzé ta IEJEAR HK (see DZZ.5:254, case 245n). 

8 They present him with a kdsdya; they present him with a stipa (kesa o sasage- 

te kitari, t6 o sasagete kitaru RR SF SIF TREY, Be SAI TELS): It is not 
clear whether the gifts are singular or plural. Commentators have so far been unable to 
establish a likely source for this claim. The adverbial phrase immediately following, “at 
this time” (kono toki), suggests that the presentations took place on the occasion when 
the Buddha spoke the words subsequently quoted. Unfortunately, the quotation (see be- 

low) seems to be from the chapter on spiritual powers in the Lotus Sutra, which, while 
it describes many gifts presented to Sakyamuni, does not include among them robes or 
stupas. 

9 “The spiritual powers of the buddhas are inconceivable” (shobutsu jinzu fu- 
Kashigi af (66 P38 7 PJ EAS): Probably after a passage in Chapter 21 of the Lotus Sutra, 
“The Spiritual Powers of the Tathagata” (Julai shenli 803K ##7)) (Miaofa lianhua jing 妙 
ii HK T.262.9:52a1 4-15), in which the Buddhas Sakyamuni and Prabhitaratna, and 
their entourage, demonstrate their spiritual powers, and Sakyamuni then declares: 

ad Ob TH 7) OO ee Be Bee BS A BY] 
The spiritual powers of the buddhas are thus incalculable, limitless, inconceivable. 

10 such (nyoze 41f): Generally interpreted to mean that the powers of present and 

future buddhas are also inconceivable. The Chinese version of the term “such” (kaku no 

gotoku) with which Dogen began this text (see Note 1, above).
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[35:2] 
FAISMeRT IL, FSO KYOBPFSE+EHORAYO, KKB OME Y , 
VE OP, BIS< +HICHBTS, = KiBORRICH OSS, T7eLSH 
RiBO in fe7e Y , 

Chan Master Dawei was an ancestor in the thirty-seventh generation 
in direct descent from the Tathagata Sakya; he was the dharma heir of 
Baizhang Dazhi.'' The present buddhas and ancestors who have arisen 
throughout the ten directions, not the distant descendants of Dawei, are 
the distant descendants of Dawei.’ 

[35:3] 
RiB, HZLERMCA, MURS, KBTRILbS MMA, WL 
Vit, BR, CAMO B TAY, BMbbSVWSh, KiB, BK ZAR 
Fed, MUTRILSWO4IL, RBAULT, BR. ET, MLDS, 
FRIBVME< . EIB, ODE EDA, XC RAL, 仰 山 、 か うべ を た れ て 聴 勢 
を な す 。 大 混 い は く 、 わ が た め に 原 夢 せよ 、 み ん 。 仰 山 、 一 盆 の 水 、 一 條 
の 手 巾 を と り て きた る 。 大 混 、 つ ひ に 洗面 す 。 洗 面 し を は り て 、 わ づか に 
邊 する に 、 香 上 茂 き た る 。 大 光 い は く 、 わ れ 適 來 、 寂 子 と 一 上 の 神通 を な 
す 、 不 同 小 小 な り 。 香 厳 い は く 、 智 閑 、 下 面 に あり て 、 了 了 に 得 知 す 。 大 

潟 い は く 、 子 、 こ ころ み に 道 取 す べし 。 香 厳 す な は ち 一 枕 の 茶 を 度 來 す 。 
大 海 ほ め て い は く 、 二 子 の 神通 智 款 、 は る か に 驚 子 ・ 目 連 よ り も すぐ れ た 
り 。 

On one occasion, when Dawei was lying down, Yangshan came to 
visit him.'*? Dawei turned and lay facing the wall. 

  

11 Chan master Dawei (Daii zenji KiSi#6M): I.e., Weishan Lingyu #1 #46 (771- 
853). 

Baizhang Dazhi (Hyakujd Daichi HX): Le., Baizhang Huaihai CRY (749- 
814), disciple of Mazu Daoyi 55 #Hi8 — (709-788). 

12 the ten directions (jippd +77): I.e., everywhere (throughout China). The term “ten 
directions” designates the cardinal and ordinal compass points, plus the zenith and the 
nadir; but it is regularly used in a less cosmic sense to mean something like “the entire 
realm” — as, for example, in the expression, “monastery of the ten directions” (jippo 

se が sz 十 方 利 : ie., monastery the abbacy of which is open to everyone regardless of 
lineage). 

not the distant descendants of Dawei (daii no onson ni arazaru KiBORFIC bd b 

4): Presumably, this means those who are not themselves in Dawei’s lineage. Some 
versions of the text read here arazaru nashi %% & 572, which would yield some- 
thing like, “Among the present buddhas and ancestors who have arisen throughout the 
ten directions, there are none who are not the distant descendants of Dawei; they are the 

distant descendants of Dawei.” 

13. On one occasion, when Dawei was lying down (Daii, aru toki gaseru ni Kif, 
dS & X BAtE SIC): Dogen’s Japanese rendering of a story, versions of which appear 
in Zongmen tongyao ji FPA (ZTS.1:86a), Jingde chuandeng lu FTE{B VER 
(T.2076.51:265c16-21), Liandeng huiyao Wik  (ZZ.136:543b13-al), etc. It is case 
number 61 in the shinji Shobégenz6 (2F IE 7K ARIK (DZZ.5:158).
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Yangshan said, “Huiji is the Reverend’s disciple; no need for appear- 
ances.” 

Dawei went to get up. As Yangshan was about to leave, Dawei stopped 
him, calling, “Master Hui.” 

Yangshan came back. Dawei said, “Listen while this old monk tells 
you his dream.” 

Yangshan lowered his head as if to listen. Dawei said, “Try interpret- 
ing it for me.” 

Yangshan brought him a basin of water and a hand towel. Dawei 
washed his face. Just as he had finished washing his face and sat down, 
Xiangyan came In.“ 

Dawei said, “Master Ji and I just did a higher spiritual power.'° It 
wasn’t like the little stuff.’’'® 

Xiangyan said, “Zhixian was down there; I know all about it.”"’ 

Dawei said, “Try saying something.” 

Xiangyan went and made a bowl of tea. 

Dawei praised them, saying, “The spiritual power and wisdom of these 
two masters far exceeds that of Sariputra and Maudgalyayana.”'® 

  

Yangshan (Kyozan 仰 山 ): I.e., Weishan's disciple Yangshan Huiji (LU Ax. 

14 Xiangyan (Kogen # xz): Le., Xiangyan Zhixian Bae FA (d. 898). 

15 “just did a higher spiritual power” (ichijd no jinzii o nasu 一 上 の 神通 を な す ): 
The term ichijé6 — _£ (literally, “one up,” or “one higher”) may well be simply an idiom 
in the Chinese here for “one time” or “once” (like the colloquial yixia — F); but Dogen 
will play with the literal sense in his commentary below; hence, the English “higher” 
here. 

16 “It wasn’t like the little stuff” (fudod shdshd *{rl/)\/Js): The expression shdshd 
(literally, “small small”) here probably just indicates something trivial; but Dogen will 
associate it below with the Small Vehicle and make a sharp distinction between “great” 
and “small” powers. 

17 “Zhixian was down there; I know all about it” (Chikan, amen ni arite, ryoryo 

ni tokuchi su SPA. Pimlcdé 9 C. TF TlctAT): Xiangyan is of course referring to 
himself as “Zhixian” here. The term amen F ffi, translated here as “down there,” may be 
taken as “nearby” or “next door.” It is not clear whether we are supposed to understand 

that Zhixian simply overheard the conversation or he used spiritual powers to know 

about it. 

18 “Sariputra and Maudgalyayana” (Shishi Mokuren %-+- + Aid): Two disciples 
of the Buddha, known respectively for their wisdom and spiritual powers.
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[35:4] {1:393} 

備 家 の 神 通 を し らん と お も は ば 、 大 混 の 道 取 を 参 遇 すべ し 。 和 不同 小 小 の ゆ 
All, (FESS, ABRS. REBA. FARBRONL. WATE O 
ABE 7TEO, SZ OICMRKEAMONIEB : HOPI, KHLOMENSOMES 
A. FAT AT LreArn, 

If we wish to understand the spiritual powers of the house of the bud- 
dhas, we should study Dawei’s saying. Because it “wasn’t like the little 
stuff,” to engage in its study is called Buddhist study; not to study It 1s 
not called Buddhist study.'? It is the spiritual power and wisdom trans- 
mitted from heir to heir.”° We are not to go on to study what is studied by 
such as the treatise masters or the spiritual powers of the other paths and 
the two vehicles in the Land of Sindhu in the West.“ 

[35:5] 

WEKBOMIBae STAC, MEZA OEWR EL, 一 上 の 見 聞 あ り 。 い は 
DZRKEV LODE, BMRA H), LADY, CGT HY), es 
0. Gem Teed 0. WILL RRO, OK FNRHY, 

Now, in studying Dawet’s spiritual powers, though they may be unsur- 
passed, there are “higher” experiences: that is, beginning with “when he 
was lying down,” we have “he turned and lay facing the wall’; we have 
“he went to get up”; we have “he called, ‘Master Jr”; we have “let me 

tell you of my dream’; we have “he had finished washing his face and sat 
down’; we have “Yangshan bent down to listen”; we have “he brought a 
basin of water and a wash cloth.” 
  

19 to engage in its study is called Buddhist study; not to study it is not called Bud- 

dhist study (sa ze gaku sha, my6 i butsugaku, fu ze gaku sha, fu my6 butsugaku (Ex 

ERB 2A, RE. FAA): Or “One who engages in this study is called 
a student of Buddhism; one who does not study it is not called a student of Buddhism.” 
For some reason, Dogen here shifts to Chinese, as if this were a quotation. No one seems 
yet to have found precedent for it in the literature. 

20 It is the spiritual power and wisdom transmitted from heir to heir (chakuchaku 
sodden seru jinzit chie nari WaiiitA {RAS O FS Ze Y ): The grammatical subject here 
is unstated: presumably, “Dawei’s saying.” 

SA 21 treatise masters (ronshi ambit): I.e., those who specialize in the Buddhist scholastic 
literature of the sastras. A common target of Zen masters’ criticism. 

the other paths and the two vehicles (gedé nijo 外道 二乗 ): I.e., those who follow 
non-Buddhist religions (S. tirthika) and the two “lesser” Buddhist vehicles of the srava- 

ka and pratyeka-buddha (as opposed to the Mahayana); see Supplementary Notes, s.v. 
“Three vehicles.” 

Land of Sindhu in the West (Sai Tenjiku koku (89K = [E): I.e., the Indian subcontinent, 
the Chinese tianzhu K= representing a transliteration of the Sanskrit sindhu. 

22 though they may be unsurpassed, there are “higher” experiences (muj0 nari fo ie- 

domo, ichij6 no kenmon ari # E729 LVW~Lb, —EO RES 9 ): Dogen plays here 
with the terms mujd (“unsurpassed”) and ichijé —_E (literally, “one higher”) taken from
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[35:6] 

LPhHS%, KiBVMIE< . PHI, ME ELOMMeZT, EL LO 
{a ASSL, PREIEROFAEM, DK OTEK WS, MEM 面 と い は ざ 
る こと な か れ 、 一 上 の 神通 な り と 決定 すべ し 。 不同 小 小 と いる 、 小 
乗 ・ 小 量 ・ 小 見 に お な じ か る べから ず 、 十 聖 三 覧 等 に 同 ず べき に あら ず 。 

か れれ ら みな 小 神通 を な ら ひ 、 小 身 量 の み を る た り 、 矯 福 の 大 神通 に お よ ば 
ず 。 これ 人 居 祖 通 な り 、 修 向上 神通 かなり 。 こ の 神通 を な ら は ん 人 は 、 魔 外 に 
うごか さる べから ざ る な り 。 経 師 ・ 諭 帥 いま だ きか さる と ころ 、 き く と も 
言 受 し が た き な り 。 二乗 ・ 外 道 、 経 師 ・ 論 師 等 は 、 小 神通 を な ら ふ 、 大 神 
Be eae ae GEIL KARI a ERR TD. KARI FeSO a PH Zk 
ute OH XML, BKK: SRT, Beez) lL em SF 
fe AK 72 LL 

Of such [acts], Dawei says, “Master Ji and I just did a higher spiritual 
power.” We should study this spiritual power. The ancestral masters who 
correctly transmit the buddha dharma speak like this. Do not fail to say 
that [Weishan] was “telling his dream and washing his face”; we should 
be certain that this is “a higher spiritual power.” Since he says, “it wasn’t 
like the little stuff,” it must not be the same as the Small Vehicle, a small 

measure, a small view. It must not be the same as the ten sages and three 
worthies, and the like.*? They all learn the small spiritual powers and 
only acquire small stature; they do not reach the great spiritual pow- 
ers of the buddhas and ancestors. These are the spiritual powers of the 
buddhas and ancestors, the spiritual powers beyond the buddha.** Those 
who would learn these spiritual powers should not be moved by Mara or 
the other paths.” What the siitra masters and treatise masters have never 
heard is hard [for them] to believe even when they do hear it. The two 
vehicles, the other paths, the stitra masters and treatise masters, and the 

like, learn the small spiritual powers; they do not learn the great spiritual 
  

Dawei’s line, “Master Ji and I just did ‘a higher’ (ichijo no —_E®) spiritual power.” 

23 the ten sages and three worthies (jisshd sanken +32 ='8): The ten Arya stages 
and three bhadra levels on the bodhisattva path. Notice that here Dogen has extended 
Dawei’s reference to “the little stuff’ from the “small vehicle” to the bodhisattvas of the 
“reat vehicle.” Thus, the distinction Dogen draws here between the “great” and “small” 
spiritual powers is not between Mahayana and Hinayana but between both of these and 
the “buddhas and ancestors.” 

24 spiritual powers of the buddhas and ancestors (busso tsit #54438); spiritual pow- 
ers beyond the buddha (butsu kojo jinzit 1A] | #418): The first expression picks up the 
Lotus Sutra passage on a buddha’s powers quoted above (Note 9) and also points ahead 
to the saying of Linji Yixuan Hf # ZX (d. 866) quoted below. The second expression is 
likely an allusion to the saying of Baizhang Huaihai & ¢ f8¥# that Dogen will also quote 
below. For the contrast drawn in Chan texts between “what is within the confines of the 

buddha” (buppen ji 833) and “what lies beyond the buddha” (butsu k6jdji $B IF] EL 事 )、 
see Supplementary Notes, s.v. “Beyond the buddha.” 

25 Mara or the other paths (mage 魔 外 ): Taken as an abbreviation for tenma KJ (S. 
deva-mara) and gedé 78 (S. tirthika).
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powers. The buddhas maintain the great spiritual powers; they transmit 
the great spiritual powers. These are the spiritual powers of a buddha. If 
they were not the spiritual powers of a buddha, [Yangshan] would not 
“bring a basin of water and a hand towel’; there would be no “he turned 
and lay facing the wall”; there would be no “after he had finished wash- 
ing his face and sat down.” 

[35:7] {1:394} 

この 大 神通 の ちか ら に お ほ は れ て 、 小 神通 等 も ある な り 。 大 神通 は 小 神通 
を 接 す 、 小 神通 は 大 神通 を し ら ず 。 小 神通 と いふ は 、 い は ゆる 毛 存 巨 海 、 
葛 納 須 紙 な り 。 又 身 上 出水 、 身 下 出火 等 な り 。 ま た 五 通 ・ 六 通 、 み な 小 神 
通 な か なり 。 こ れ ら の や か ら 、 介 神通 は 夢 也 未 見 聞 在 な り 。 五 通 ・ 六 通 を 小 神 
BeOS と は 、 五 通 ・ 六 通 は 修 詩 に 染 汚 せら れ 、 際 断 を 時 遍 に うる な 

在 生 に あり て 了 身 後 に 現 ぜ ず 、 目 己 に あり て 他人 に あら ず 。 此 土 に 現 ず 
まい へ と も 人 0 に に 現 ぜ ず 、 不 現に 現 ず と い へ ども 、 現 時 に 現 ず る こと を え 

Covered by the power of these great spiritual powers, there are also the 
small spiritual powers. The great spiritual powers take in the small spir- 
itual powers; the small spiritual powers do not know the great spiritual 
powers. By “small spiritual powers,” we mean “a hair follicle swallow- 
ing the vast ocean, a mustard seed containing Sumeru.””° Or “emitting 
water from the upper body, emitting fire from the lower body,” and the 
like.*’ Further, the five powers or six powers are all small spiritual pow- 
  

26 “a hair follicle swallowing the vast ocean, a mustard seed containing Sumeru” 

(m6 don kokai, ke nO Shumi = EY. JPA): From a famous story about Linji 
Yixuan fii X% and the notoriously wild monk Puhua #{- (dates unknown) (see, e.g.. 
Linji lu RvR ER, T.1985.47:503b3-9), recorded in Digen’s shinji Shobégenzé la FEV 
HR (DZZ.5:174, case 96): 

PERE. TEM ERR. Wh, EBERRTMAR, BREW, Bee 
APTANA, BIEBER BRAK, 
Puhua and Linji were at a meal at a donor’s home. Ji asked, “A hair follicle swallow- 
ing the vast ocean, a mustard seed containing Sumeru. Are these the spiritual powers 
and marvelous functions, or are they the dharma itself just as it 1s?” 
The Master [Puhua] kicked over the table. 

Linji’s question derives from a description in the Vimalakirti Sutra of the remarkable 
powers possessed by the bodhisattva who dwells in the liberation called “inconceivable” 

(Weimo jing HEFRIE, T.475.14:546b25-cl): 

i EEA CZAR RASS FP ea. MK KA 
EFL. AGERE AA KE ZI, 
Bodhisattvas abiding in this liberation can put Sumeru, so high and broad, into a 
mustard seed, without increasing [the seed] or decreasing [the mountain]... . Again, 

they can put the four great oceans into a single hair follicle, without injuring the fish, 
tortoises, sea turtles, crocodiles, and other forms of water life. 

27 “emitting water from the upper body, emitting fire from the lower body” (shinjé 

shussui, shinge shukka 身上 出水 、 身 下 出火 ): The ability to fly into the air and emit wa- 
ter and fire from the sides of the body is one of the earliest examples of Buddhist powers
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ers.“ These types have never exDerienced the spiritual powers of a bud- 
dha even in their dreams.”’ To say that the five powers or six powers are 
small spiritual powers is [to say that] the five powers and six powers are 
defiled by practice and verification; they are cut off in time and place.*° 
While one has them in life, one does not show them after the body. They 
belong to the self and not to others. Though they may appear in this land, 
they do not appear in other lands.*! Though they may appear when we do 

  

in the literature, a feat said to have been demonstrated by Gautama himself in the famous 
“twin miracle” (S. yamakapratiharya) at Sravasti. It became a standard motif in accounts 
of the rddhi-pada, the first of the six abhijiia. (See Note 2, above.) Commentators have 
singled out a passage in the Lotus Sutra as a particularly likely source for Dogen’s phrase 

here. It occurs in Chapter 27, on the king Subhavytiha (Miao Zhuangyan Wang w>#ERR 
-), whose two sons convert their father to the buddha dharma by impressing him with 

their powers (Miaofa lianhua jing WIESE, T.262.9:60a5-7): 

PATE Ze COKER, BAA, PEEP TT EMR, PEMKYPH AK, & 
下 出水 身上 出火 。 
They leap into empty space to the height of seven fa/a trees and show various spir- 
itual transformations. They walk, stand, sit, and recline in empty space. They emit 
water from their upper bodies; they emit fire from their lower bodies. They emit 
water from their lower bodies; they emit fire from their upper bodies. 

28 the five powers or six powers are all small spiritual powers (gotsi rokutsi mina 

sy/677zzz 7 の 77 五 通 ・ 六 通 み な 小 神通 な り ): The five powers are the first five of the six 
powers; see Supplementary Notes, s.v. “Spiritual powers.” 

29 These types (korera no yakara = 4 % 9)*P7)>): A dismissive expression, the refer- 
ent of which here is not entirely clear; from the context, presumably, those who cultivate 

the five or six spiritual powers. 

30 defiled by practice and verification (shushd ni zenna serare (ERI BEA AV): 
Likely reflecting the words of Nanyue Huairang PS sKkRE (677-744) often quoted by 
Dogen (see Supplementary Notes, s.v. “Not defiled”): When asked by the Sixth Ances- 
tor, “What thing is it that comes like this?” Nanyue replies, 

SUA MEDS, FAA, GRIEG, ANA, (ERB RR, eTSBIA GS. 
“To say it’s like any thing wouldn’t hit it.” 
The Ancestor said, “Then does it depend on practice and verification?” 
The Master [Nanyue] answered, “It’s not that it lacks practice and verification, but it 
can’t be defiled by them.” 

they are cut off in time and place (saidan o jisho ni uru BRE FIC D 4): A rough 
translation of an odd locution, generally interpreted to mean “they are temporally and 
spatially limited.” The compound expression saidan BRE occurs several times in the 

Shdbégenzé, most often in the fixed Buddhist expression zengo saidan FIR ERE (“be- 
fore and after cut off”); see Supplementary Notes, s.v. “Before and after cut off.” 

31 Though they may appear in this land, they do not appear in other lands (shido 
ni gen zu to iedomo tado ni gen zezu WOTICMT EWN YESH LICBHET): The exact 
nature of this claim is unclear. If, as is commonly done, we take Dogen’s point here to 
be that expressions of spiritual powers in our Saha world system (shido) do not extend 
to other systems (tado), it would seem to fly in the face of the many Mahayana sitra 
accounts of miraculous acts that reach across countless world systems.



124 DOGEN’S SHOBOGENZO VOLUME III 

not show them, they fail to appear when it is time to show them.*? 

[35:8] 

“ORME, ULDbOT, BHBOM> 17> BH. BRU < HCH Att L 
いる な た だ 諸 代 の 由 に 現 成 する の み に あ ら ず 、 俸 向上 に も 現 成 する な 

。 神通 人 有 の 化 儀 、 ま こと に 不可 思 議 な る な り 。 有 上 映 よ りさ き に 現 ず 、 現 
Dame CPDsNDhH), Pach SHIT, BHORWL - (ET = 
fe REEVE RP DOXA, WEDOMRIERBO HRS. AZE In 
借 神 通 な り 。 毛 呑 巨 海 の み に あら ず 、 毛 保 住 巨 海 な り 、 毛 現 巨 海 な り 、 毛 
吐 巨 海 な り 、 毛 使 巨 海 な り 。 一 毛 に 凌 法界 を 邊 却 し 吐 却 す る と き 、 た だ 一 
壮 法 界 か く の ご と く な れ ば 、 さ ら に 尋 法 界 あ る べから ず 、 と 學 す る こと な 
人 生ま RM 
に て も ある な り 。 EME, GHEE EES OIC. ah CHAI, BMC 
MET AzO, BM A, BRU<K 毛 ・ SLD LEZ ROR に 。 毛 ・ 
介 は 、 さ ら に な に より か 得 せ る 、 す な は ちこ れ 神 通 よ り 得 せる な り 。 この 
得 、 す な は ち 神 通 な る が ゆえ に 、 た だ まさ に 神通 の 、 神 通 を 出生 する の み 
な り 。 さらに 三世 の 存 没 あ ら ず と 學 す べき な り 。 諸 條 は 、 こ の 神通 の み に 
遊戯 する な り 。 

These great spiritual powers are not like this. The teaching, practice, 
and verification of the buddhas are equally brought to realization in the 
spiritual powers. They are not realized only in the vicinity of the bud- 
dhas; they are also realized beyond the buddhas. The manner of con- 
verting [beings] of the buddha of the spiritual powers ts truly inconceiv- 
able.*? It appears before he has a body; its appearance has nothing to 

  

32 Though they may appear when we do not show them, they fail to appear when 

it is time to show them (fugen ni gen zu to iedomo, genji ni gen zuru koto o ezu 73 
に 現 ず と い へ ども 、 現 時 に 現 ず る こと を え ず ): A tentative translation of an obscure 
sentence, on which there is considerable difference of opinion. Some commentators take 
the gen Fi of fugen FF and genji 現時 to mean something like “the constant presenf": 
hence, the small powers appear only occasionally (fugen ni) but cannot appear through- 
out all time (genji). Others have taken this gen as “real”; hence, the small powers seem 
to appear but do not really. Still others suggest the small powers appear when they are 
not expected to but not when they ought to. The present translation takes the verb gen 
現 as both intransitive and transitive, as found in such Zen challenges as, “why not 
show your spiritual powers?” (ka fugen jinzii {#] 75 #214), or “try to show your spiritual 
powers” (shiki gen jinzit kan XEL#R iG ). Hence, on this reading, the small powers may 
appear even when one does not try to show them, but they may also fail to appear when 
one ought to show them. Whether Dogen had examples of such failings in mind here ts 
unclear. 

33. The manner of converting [beings] (kegi {L{#): l.e., teaching methods; especially 
in the Tendai literature, used in contrast to kehd {K7#, “the dharma for converting [be- 

ings] (1.e., the doctrines taught).” 

the buddha of the spiritual powers (jinzi butsu fi): Dogen has here reversed the 
syntax of the expected “spiritual powers of the buddha” (butsu jinzi (63), no doubt 
to reinforce his identification of the two terms.
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do with the three junctures.“ If it were not for the spiritual powers of a 
buddha, there would never be the bringing forth of the mind [of bodhi|, 
the practice, the bodhi, or the nirvana of the buddhas.*° 

The ocean of this inexhaustible dharma realm, constant and unchang- 
ing, is all the spiritual powers of a buddha. It is not only that “a hair fol- 
licle swallows the vast ocean’: a hair follicle maintains the vast ocean, 

a hair follicle manifests the vast ocean, a hair follicle vomits the vast 

ocean, a hair follicle employs the vast ocean. When the entire dharma 
realm has been swallowed into and vomited forth by one hair follicle, we 
are not to learn that, since the one entire dharma realm has become like 

this, there must be no more dharma realm.*° “A mustard seed containing 
Sumeru” is the same: a mustard seed vomiting Sumeru and a mustard 
seed expressing the dharma realm are also the ocean of the inexhaustible 
treasury.’ 

When a hair follicle vomits forth the vast ocean or a mustard seed 
vomits forth the vast ocean, they vomit it forth in a single moment; they 
vomit it forth in ten thousand kalpas. Since the ten thousand kalpas and 
the single moment have both been vomited forth from the hair follicle 
and the mustard seed, how are the hair follicle and mustard seed them- 

selves obtained? They have been obtained from the spiritual powers. 
Since this obtaining is itself the spiritual powers, this 1s just the spiritual 
powers giving rise to the spiritual powers. We should learn that the three 

34 It appears before he has a body (ushin yori saki ni genzu BAKO SEICHMTP): 
Or “it appears before there is a body.” Dogen may be alluding here to the line in Fu 
Dashi’s poem he will quote below (section 21): “Having a body is not the substance of 
his awakening.” 

  

three junctures (sansai =[R): L.e., “the three times” (sansei =), or periods, of past, 

present, and future. 

35 bringing forth of the mind (hosshin 3%-L»): S. cittotpada, the generation of the aspi- 
ration to achieve unsurpassed, perfect bodhi, which marks the start of the bodhisattva’s 
career: see Supplementary Notes, s.v. “Bring forth the mind.” 

36 there must be no more dharma realm (sara ni jinhokkai aru bekarazu & (oak 

法界 ある べから ず ): I.e.、 we should not think that the dharma realm disappears into the 
hair follicle. 

37 a mustard seed vomiting Sumeru and a mustard seed expressing the dharma 

realm are also the ocean of the inexhaustible treasury (ke to Shumi oyobi ke gen hok- 

kai mujinz6 kai nite mo aru nari FLAT £ OS IE FE ST b HSE): 
The “inexhaustible treasury” (mujinz6 #£gkie.) is a common metaphor for the dharma 
realm. seen as the source of all things. The translation here takes nite mo aru as a copula 
(“are also”); it might also be read as a locative (“are also in”). Some interpreters take 

the term mujinz6 kai Bess iscis (“ocean of the inexhaustible treasury”) in apposition to 
hokkai 1&9 (“dharma realm”); hence, they would read the sentence, “A mustard seed 
also vomits Sumeru, and a mustard seed also expresses the dharma realm, the ocean of 
the inexhaustible treasury.”
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times have no other persistence or perishing. The buddhas disport them- 
selves only in these spiritual powers.*® 

* KK OK OK 

[35:9] {1:395} 
雇 居 士 縮 公 は 、 祖 席 の 僅 人 な り 。 江西 ・ 石 頭 の 両 席 に 診 光 せ る の み に あ ら 

ず 、 有 道 の 款 師 に お ほ く 相 見 し 、 相 人 逢 し きた る 。 あ る と きい は く 、 神 通 遊 
妙 用 、 運 水 及 搬 柴 。 こ の 道理 、 よ く よ く 誠 究 すべ し 

Layman Pang, the Honorable Yun, was an extraordinary person of the 
ancestral seat.*? He not only studied at the two seats of Jiangxi and Shi- 
tou, he met and encountered many masters possessed of the way.*° Once 
he said, “The spiritual powers and the wondrous functions: bearing wa- 
ter and carrying firewood.”*' We should investigate well the rationale [of 
this saying]. 
  

38 The buddhas disport themselves only in these spiritual powers (shobutsu wa 
kono jinzit nomi ni yuge suru nari a PENL — OFPIBO ALC WEEK T S Ze 9 ): Dogen is here 
recalling the common expression yuge jinzil ERE (or jinzii yuge * Pik WX), mean- 
ing “to play in, or enjoy, the spiritual powers;” also “to wander freely in, or by means of, 
the spiritual powers.” 

39 Layman Pang, the Honorable Yun (Ho koji On ko KER £ #8): Le., Pang Yun fe 
#4 (7402-808), famous Tang-dynasty lay Buddhist, usually treated as a disciple of Mazu 

Daoyi 馬祖 道 一 . 

ancestral seat (sose ん 祖 席 ): I.e.、 the Zen school seen as the tradition of the Zen ances- 

tors. The “two seats” (rydseki 南大 ) in the next sentence invokes the traditions descend- 

ed from the Sixth Ancestor through his two major disciples, Nanyue Huairang Fa sak ak 
and Qingyuan Xingsi 青 原 行 思 (d. 740). 

40 Jiangxi and Shitou (Kozei Sekito 江西 ・ 石 頭 ): The two leading eighth-century 
masters of the Nanyue 南 獲 and Qingyuan 青 原 traditions respectively: Mazu Daoyi 馬祖 
18 —, disciple of Nanyue, and Shitou Xiqian 498 #732 (700-790), disciple of Qingyuan. 

masters possessed of the way (ud6 no shiishi AiG AxbM): I.e., accomplished Chan 
masters. The term udo (“having the way”) is usually understood as mastery of Bud- 
dhist training. The term shishi a6, translated here simply as “master,” apart from its 
ordinary sense of an eminent teacher, can have the connotation, “master of the essential 
meaning” or “master of the essential gate” (shitmon ARF4; i.e., the Zen school), and be 
used in contrast to the terms ronshi ambi (“treatise master”) or kydoshi 経 師 ("sutra mas- 
ter”) dismissed by Dégen above. 

41 “The spiritual powers and the wondrous functions: bearing water and carrying 

firewood” (jinzit hei mydyii, unsui gyit hansai FRI FAL ZK RRS): Famous lines 
from the poem addressed by Pang to Shitou 498; occurs at Jingde chuandeng lu ¥& 
(BE SR (T.2076.51:263b12). The term mydyi (“wondrous functions”) is a common 
designation for paranormal abilities or acts, especially of a buddha. The saying recalls a 
famous story in the Lotus Sutra of the prior career of Buddha Sakyamuni, in which he 

“drew water and gathered firewood” (kyiisui shiishin 17K ta #) for his teacher, the future 
Devadatta (Miaofa lianhua jing iE REE, T.262.9:34c6).



[35:10] 

い は ゆる 運 水 と は 、 水 を 運 載 し きた る な り 。 自作 自信 あり 、 他 作 教 他 あ り 
て 水 を 運 載せ し な 。 こ れ す な は ち 神 通 借 な り 。 し る こと は 有 時 な り と い へ 
ども 、 神 通 は これ 神通 なり 。 人 の し ら ざ る に は 、 そ の 法 の 雇 す る に あら 
ず 、 そ の 法 の 滅する に あら ず 。 人 は し ら ざ れ ど も 、 法 は 法 谷 な り 。 運 水 の 
神通 か なり と し ら さ ざれ ども 、 神 通 の 運 水 な る は 不 退 な り 。 

“Yunshui’ means to transport water.*” Doing it oneself by oneself, 
another doing it by another, water is transported.** This is the buddha of 
spiritual powers. Although our knowledge of them may be at a certain 
time, the spiritual powers are the spiritual powers.” It 1s not that, when 
people do not know them, their dharma ts destroyed, or their dharma 
is extinguished. Even though people do not know it, the dharma is the 
dharma as it is.*° Even if we do not know that bearing water ts the spiri- 
tual powers, that the spiritual powers are bearing water is irreversible.” 

  

42 “Yunshui’ means to transport water (iwayuru unsui to wa, mizu o unsai shikitaru 
zg7 い は ゆる 運 水 と は 、 水 を 運 載 し きた る な り ): Dogen is here merely defining the 
Chinese expression for his Japanese reader. 

43 Doing it oneself by oneself, another doing it by another, water is transported 

(jisa jii ari, tasa kyéta arite mizu o unsai seshimu B{EB AS”, HEB dO CHKE 
jax tt L tp): A somewhat loose translation of a somewhat odd and ambiguous sentence. 
It is generally taken to mean that one carries water of one’s own accord or at the initiative 
of another. The identity of the agent of these actions is unclear: it could be anyone; it 
could be the “buddha of spiritual powers” in the next line; it could conceivably be the 
“water” itself. 

44 Although our knowledge of them may be at a certain time, the spiritual powers 
are the spiritual powers (shiru koto wa uji nari to iedomo, jinzit wa kore jinzit nari U% 

こと は 有 時 な り と い へ ども 、 神 通 は これ 神通 な り ): ILe., the powers remain what they 
are whether we happen to experience (or recognize) them or not. 

45 the dharma is the dharma as it is (10 wa honi nari (EILIE Ze Y +): The expres- 
sion honi 4&f%, translated here as “the dharma as it is,” is a common Buddhist term for 

“the dharma itself,” “the natural state of, or nature of, the dharma,” etc. The claim here 

could be taken as a general one about the dharma (1.e., the Buddhist truth), a general one 
about dharmas (i.e., phenomena), or a specific one about the dharma (1.e., nature) of the 

spiritual powers. 

46 irreversible (futai 4.18): I.e., is permanently established; a term regularly used for 
the “irreversible” (or “non-regressing”; S. avaivartika) bodhisattva of the seventh stage 
(S. bhiimi), who can no longer fall back from the Mahayana.
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[35:11] {1:396} 
搬 柴 と は 、 た き 木 を は こぶ な なり 。 た と へ ば 、 六 祖 の むか し の ご と し 。 朝 打 
三 千 に も 神通 と し ら ず 、 暮 打 八 百 に も 神通 と お ぼ え ざれ ども 、 神 通 の 見 成 
な り 。 

“Banchai” means to carry firewood, as the Sixth Ancestor once did.*’ 
Although we may not recognize morning blows, three thousand as the 
spiritual powers, although we may not think of evening blows, eight 
hundred as the spiritual powers, they are the realization of the spiritual 
powers.” 

[35:12] 

まこ と に 諸 俸 名 浴 の 神通 妙 用 を 見 聞 す る は 、 か な ら ず 得 道 すべ し 。 こ の ゆえ 
に 、 一 切 諸 俺 の 得 道 、 か な ら ず この 神通 力 に 成 慕 せ する な り 。 し か あれ ば 、 い 
ま 小 乗 の 出水 、 た と ひ 小 神通 な り と いふ と も 、 運 水 の 大 神通 な る こと を 移す 
べし 、 運 水運 柴 は いま だ すたれ ざる と ころ 、 人 さ し お か ず 。 ゆえに 、 む か し 
より いま に お よぶ 、 こ れ よ りか れ に つた は れ り 。 須 喘 も 退 轄 せ ざ る は 、 神 通 

妙 用 な り 。 これ は 大 神通 な り 、 小 小 と お な じ か る で き に あら ず 。 

Indeed, one who perceives the “spiritual powers and wondrous func- 
tions” of the buddhas, the tathagatas, will inevitably gain the way; there- 

fore, the gaining of the way of all the buddhas has always been achieved 
through these spiritual powers.” This being the case, while the emitting 
of water in the Small Vehicle may be a spiritual power, we should study 
the fact that the bearing of water is a great spiritual power. “Bearing 
water and carrying firewood” have never been discarded, nor have peo- 
ple neglected them. That they have, therefore, from ancient times to the 
present, been handed down from this one to that, without ever revert- 

ing for a moment, is the “spiritual powers and wondrous functions.” 
They are the great spiritual powers; they cannot be the same as “the little 
stuff.” 

* OK OK OK OK 

  

47 ‘“Banchai’ means to carry firewood, as the Sixth Ancestor once did (hansai to 

wa, takigi o hakobu nari, tatoeba, rokuso no mukashi no gotoshi #RAE Ltt, TE ERIS 
こぶ な り 、 た と へ ば 、 六 祖 の むか し の ご と し ): Again, DSgen is defining the Chinese 
term. The reference to the Sixth Ancestor invokes the story that, as a youth, he sold fire- 
wood to support his mother. The story appears already in the Dunhuang manuscript of 
the Platform Siitra (Liuzu tan jing 7\ 40384, T.2007.48:337a16) and is repeated through- 
out the later literature (see, e.g., Jingde chuandeng lu {EAR EER, T.2076.51:235b 13). 

48 morning blows, three thousand (chdé da sanzen FF] = F); evening blows, eight 
hundred (bo da happyaku 暮 打 八 百 ): See above, Note 3. 

49 achieved through these spiritual powers (kono jinziriki ni joju seru この 神通 力 
に 成就 せる ): Or “through the strength of these spiritual powers.“ The term jinziiriki 神 
通 力 is a common alternative for 77zzz 神通 . The logic here is, of course, technically 
invalid.
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[35:13] 
WMLWISAKE, CZODPALBRBICGELUL SX, BRES. WDRADINM 
HAMAR, EXCH, MWrAiM., ERERBLS, WARS AAR 
eA, Wi, te xXlcBemy, 

Once, when Great Master Dongshan Wuben was attending Yunyan, 
Yunyan asked him, “What are Master Jie’s spiritual powers and won- 
drous functions?’”° 

Dongshan joined his hands, stepped forward, and stood.°! 

Yunyan asked again, “What about the spiritual powers and wondrous 
functions?” 

Dongshan paid his respects and left.°? 

[35:14] 

“OAR. EL LICHROKSSRRAZSY, PROBA RAR SH 
り 。 ま さ に し る 太 し 、 神 通 妙 用 は 、 ま さ に 見 孫 あ る べし 、 不 退 な る も の な 
り 。 ま さ に 高祖 あ る べし 、 不 進 な る も の な り 。 い た づら に 外道 ・ 二 乗 に ひ 
と し か る べ き と お も は ざれ 。 

Truly, in this episode, there is “receiving the words, understanding 
their sense” of the spiritual powers; there is “things exist, box and lid 
matching” of the spiritual powers.°? We should realize that the “spiritual 
powers and wondrous functions” must have their children and grand- 
children, those who do not regress; they must have their eminent ances- 
tors, those who do not advance.” Do not foolishly think that they should 
be the same as the other paths and the two vehicles. 
  

50 Great Master Dongshan Wuben (7ézan Gohon daishi iff UIE A KEM): I.e., Dong- 
shan Liangjie fill {st (807-869), founder of the Caodong lineage, disciple of Yunyan 
Tansheng 22 #2 5& (782-841). Dogen retells in Japanese here an encounter recorded in 
the /ozgsZgz yz/z 洞 山 語録 (TI.1986A.47:308b2-4). 

“Master Jie’s” (Kaisu {j--): l.e., “your”; diminutive for “Liangjie.” 

51 joined his hands (shashii X +): I.e., the traditional polite Chinese gesture of placing 
one hand over the other at the breast. 

32 paid his respects (chinchd ¥&; also read shinjit): A loose translation of the com- 
mon Chinese polite farewell; akin to English, “Take good care of yourself.” 

53 “receiving the words, understanding their sense” (shd gon e shit KS SR); 

“things exist, box and lid matching” (ji son kangai go 3% 7#1N 2): After lines from 
the famous poem Cantong gi &|Al32, by Shitou Xigian 4 AAAI (Jingde chuandeng lu 
we (E(B ER, T.2076.51:459b 18-19): 

SFNAA, HUENSTE ABA DAWHE. 
Things exist, box and lid matching; 
Principle responds, arrow heads meeting. 
Receiving the words, understand their sense; 

Don’t set up standards of your own. 

54 children and grandchildren (jison 52 ff); eminent ancestors (kdso 44): I.e., the
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[35:15] 
MiBIC HE: PF OMS HASH, WER+APRIL, DP-SORRS 
7p), FULL HR. JOSEY. PERAK, LLAMA bE: RR ® 
中 の 出水 な り 。 又 非 身上 ・ 非 身 下 ・ 非 身 中 の 出水 な り 。 乃至 、 出 火 も また 
か く の ご と し 。 た だ 水 ・ 火 ・ 風 等 の み に あ ら ず 、 身 上 出 備 な り 、 身 下 出 介 
な り 、 身 上 出 祖 な り 、 身 下 出 祖 な り 、 身 上 出 無 量 阿 僧 入 凛 な り 、 映 下 出 無 
量 阿 僧 祇 効 な り 、 身 上 出 法界 海 な り 、 身上 入 法界 海 な る の み に あ ら ず 、 さ 
ら に 世界 ・ 國 土 を 吐 却 七 八 筒 し 、 呑 却 雨 三 和 師 せ ん こと も 、 ま た か く の ご と 

し 。 いま 四 大 ・ 五 大 ・ 六 大 ・ 諸 大 ・ 無 量 大 、 お な じ く 出 な り 、 没 な る 神通 
な り 、 呑 な り 、 吐 な る 神通 な り 。 い ま の 大 地 ・ 虚 空 の 面 面 な る 、 奇 却 な 
、 吐 却 な り 。 代 に 連 ぜ ら る る を 力量 と せり 、 毛 に か か れる を 力量 と せ 

り 。 識 知 の お よ ば ざる より 同 生 し て 、 識 知 の お よ ば ざる を 住 特 し 、 識 知 の 
RIES SICH. EO LICH RICD ALN S 4 HI OD BHA, OL ~ 

CYA) BA BEL CHET ADAPTED AS, 

On the way of the buddhas, there are the spiritual transformations 
and spiritual powers of the upper body and the lower body.” This entire 
world of the ten directions is “the one true body of the sramana.”°° The 
[waters of] the nine mountains and eight oceans, down to the ocean of 
the nature and the waters of the ocean of sarvajfia, are all water emitted 
from the upper body, lower body, and mid-body.*’ Again, they are the 
  

powers and functions have a family lineage, a posterity with its founding figures. Com- 
mentators take these two terms to refer to the disciple Dongshan and Master Yunyan, 
respectively. 

those who do not regress (futai naru mono 7-1&7£ 4 % M); those who do not advance 
(fushin naru mono 772 D % M): Dogen is here continuing his play with the term futai 
(“not regress”) that he introduced in his discussion of Layman Pang’s saying. The exact 
sense of the predicates here is uncertain, but they suggest that both the “children and 
grandchildren” and the “eminent ancestors” are advanced adepts: the former are “irre- 
versible” in their practice, the latter need no further “progress” in their practice. Some 
commentators take this passage to mean that, in the lineage of the “spiritual powers and 
wondrous functions,” the disciple (Dongshan) is not inferior and master (Yunyan) supe- 
rior; master and disciple are on the same perfected plane. 

55 spiritual transformations and spiritual powers of the upper body and the low- 
er body (shinj6 shinge no jinpen jinzi HE + YF Opes): These terms come, of 
course, from the “small powers” of emitting water and fire from the body discussed 
above (section 7). Presumably, Dogen is here associating Dongshan’s physical acts in the 
story with the tradition of these Buddhist paranormal physical transformations, which he 
will now go on to explore. 

56 “the one true body of the sramana” (shamon isseki no shinjitsu tai (>F\—80 8 
#82): Here, Dogen is likely playing with one of his favorite sayings, attributed to the 
Tang-dynasty monk Changsha Jingcen fe’) 4 (dates unknown); see Supplementary 
Notes, s.v. “All the worlds in the ten directions are the single eye of the Ssramana.” 

57 the nine mountains and eight oceans (Kkusen [or kyitsen, kyiizan] hakkai 九 山 八 海 ): 
A reference to the topography surrounding Mount Sumeru in Buddhist cosmology. The 
central mountain is ringed by a series of eight mountains separated by seas. 

down to the ocean of the nature (naishi shdkai J)=2TEY): The term naishi 52
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water emitted from the non-upper body, the non-lower body, the non- 
mid-body; and so on, down to the fire emitted [from the body, which] is 
also like this.°® 

This is not only [true of] water, fire, wind, and so on: not only are bud- 
dhas emitted from the upper body, and buddhas emitted from the lower 
body, and ancestors emitted from the upper body, and ancestors emitted 
from the lower body, and incalculable asamkhyeya-kalpas emitted from 
the upper body, and incalculable asamkhyeya-kalpas emitted from the 
lower body, and the ocean of the dharma realm emitted from the upper 
body, and the ocean of the dharma realm absorbed in the upper body; 
but also the vomiting out of seven or eight lands of this world and the 
swallowing up of two or three, are also like this. 
  

(“down to”) here suggests that Dogen is abbreviating a list of items ending in “the ocean 
of the nature,” though it is not clear what such a list would be. “The ocean of the nature” 
(shdkai tEY4#) is acommon term in East Asian Buddhist texts, perhaps especially popular 
in Huayan literature, for the ultimate realm of suchness. 

the ocean of sarvajfia (sabanya kai e274): Sabanya transliterates the Sanskrit sar- 
vajhia, “all knowing,” or “omniscience.” Though not a common image in Chan texts, the 
“ocean of all knowing” occurs regularly in the Chinese Buddhist literature with a sense 
close to that of the “ocean of the nature” above — as is seen in passages, for example, 
such as, “thought after thought is quiescent and flows naturally into the ocean of sarva- 
jiia® (shinshin jakumetsu jinen runyit sabanya kai Lil KA PAT ARE Af). (Fahua 
xuanyi 1&8 XH, T.1716.33:734b-3.) 

58 the non-upper body, the non-lower body, the non-mid-body (hishinjo hishinge 
hishinchi #E E> FEF > JE4V#): It is also possible to read these playful expres- 
sions as “the upper non-body,” etc. 

down to the fire emitted (naishi shukka [also read suika] 7)2t4:X): Again, the list im- 
plied by the term naishi (“down to”) is unclear; perhaps Dogen is signaling that the “fire 
emitted” from the body is also “like this” (kaku no gotoshi) in the sense that it can also 

be treated in all the ways he has just treated “water.” 

59 water, fire, wind, and so on (sui ka fi to 7K + :& + /#\#): Dogen is here introducing 
the Buddhist list of physical “elements” he will discuss below. 

buddhas emitted from the upper body (shinjé shutsu butsu Et): The term “bud- 
dha” (butsu (#5) could be read in the singular, but its pairing with “ancestor” (so #4) in the 
next phrase suggests Dégen’s common expression “buddhas and ancestors” (busso {#64H). 

incalculable asamkhyeya-kalpas (mury6 asdgikd 3 Sh") {4 ik): A kalpa is an (almost) 
infinitely long period of time; asamkhyeya-kalpas are kalpas of “countless” number. 
Some texts define asamkhyeya as the specific number 10°’. 

ocean of the dharma realm (hokkai kai 4&5¢7#): The realm of all dharmas (S. dhar- 
ma-dhatu) seen as an ocean; very similar in connotation to the “ocean of the nature” and 

the “ocean of sarvajria” seen above. 

lands of this world (sekai kokudo th # +): Without an obvious technical Buddhist 
usage, this expression suggests merely the various countries of the world. It may be that 
Dogen introduces it here to emphasize that the spiritual powers govern the activity not 
only of a sacred Buddhist realm but of the ordinary world.
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The four elements, the five elements, the six elements, the various el- 

ements, the incalculable elements — all are the spiritual powers emit- 
ted and submerged, the spiritual powers swallowed and vomited forth.°° 
The present whole earth and empty space, tn every direction, are swal- 
lowed up and vomited forth.®' Their strength is their being turned by 
the mustard seed; their strength is their being connected to the hair 
follicle.°? Born together where knowledge does not reach; they abide 
where knowledge does not reach; they return where knowledge does 
not reach.” The marks of the transformations of the spiritual powers of 
the buddhas, which surely have nothing to do with short or long — how 
could we merely consider them in terms of [their] measurement?™ 

* kK OK OK OK 

[35:16] {1:397} 

tp LAIMIDAL KEDICHBE LEE, WALES. HANA, RAL 
A. MO ABA, IE LWT, ERICA ALTOS, TilA. 仙人 應 
a9. fia, sha, PAK, 

Long ago, when a seer with the five powers was serving the Buddha, 
the seer asked, “The Buddha has six powers; I have five powers. What 
is that one power?” 
  

60 The four elements, the five elements, the six elements (shidai godai rokudai VU 

K+ HK + WK): The nested lists of Buddhist “elements” (S. mahabhiita) comprising 
the natural world. The four are earth, water, fire, and wind; the five add space; the six 
add consciousness. See Supplementary Notes, s.v. “Four elements and five aggregates.” 

61 The present whole earth and empty space, in every direction (ima no daichi 

kokit no menmen naru VEO RHEE Mh 7% 3 ): Taking menmen here as referring to 
hémen FF i (“direction”); some would take it as “in every instance” or “in every aspect.” 

62 Their strength is their being turned by the mustard seed; their strength is their 

being connected to the hair follicle (ke ni tenzeraruru o rikiryo to seri, mo ni kakare- 

ru o rikiryé 7o se77 介 に 連 ぜ ら る る を 力 基 と せり 、 毛 に か か れる を 力量 と せり ): The 
subject here and in the following sentence is unexpressed: presumably, we are to under- 
stand the “great earth and empty space” of the preceding sentence. 

63 Born together where knowledge does not reach (shikichi no oyobazaru yori dosho 
se 識 知 の お よ ば ざる より 同 生 し て ): The term déshé iA) (“born together”) recalls 
the discussion above of the powers “born together” with the buddha; here. however, it 
seems to suggest only that “the great earth and empty space” are “born together.” 

64 how could we merely consider them in terms of [their] measurement? (/itoe 

ni shikiry6 o ko shite gi suru nomi naran ya Ot “(CAE BL CHT AOA OA 
*?): Although Dogen often uses the term shikiryo (“measurement”) in a somewhat loose 
sense of intellectual “calculation,” its association here with “short and long” suggests he 
wants to retain its stricter sense of “to fathom,” “to survey.” Presumably his point here 1s 

that, when taken as “the spiritual powers of the buddha,” there is more to “the great earth 
and empty space” than spatial extension. 

65 Long ago (mukashi £2 L): A Japanese version of a story appearing in the Mingjue
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The Buddha called the seer, saying, “Seer with the five powers.” 

The seer responded. The Buddha said, “That one power, ask me about it.’ 

[35:17] 

“ORR. EC EK BEAL, WAL WD CAMBANIBE LS. HAE 
量 神通 智 堪 な り 、 た だ 六 通 の み に あ ら ず 。 た と ひ 六 通 の み を みる と いふ と 
も 、 六 通 も き は むべ べき に あら ず 、 い は ん や その 人 角 の 神通 に お き て 、 い か で 
か ゆめ に も みん 。 

We should study this episode very well. How could the seer know 
that the Buddha has six powers? The Buddha has incalculable spiritual 
powers and wisdom, not just six powers. Even if one looks only at his 
six powers, the six powers cannot be exhausted. Not to mention, when it 

comes to the rest of the [Buddha’s] spiritual powers, how could [he] see 
them even in his dreams?°’ 

[35:18] 

LIZ6< ES, WAR EORMEFREASZEWSKE DO. AHTOWEE 

Le, EWSRAL, FEORMTEOWS ED, BMELEAAZOWER 

L®, LEORUMELEASZ IL ERA, KEORMTEWS ED, AA 
KARASRWEE LD, CMB TARO, COMBO. A BRe aT 
L. BARRERE ETAL, UISA CHAI, LIT6O< RBS ART SICK 
よ ば ざる か 。 

Now, let us ask something. We should ask, even if the seer may have 
seen Old Master Sakya, has he seen the Buddha or not?® Even if he has 
  

chanshi yulu 6A Bib ae ER (T.1996.47:67 1al 5-17) and elsewhere. Dogen also cites this 
story in his 7e7 ん 67o ん z 水平 廣 銚 (DZZ 3:264, no. 394). 

seer with the five powers (gotsi se77777 五 通 他 人 ): The term sennin {ill A, translated 
here as “seer,” has the connotations in Chinese texts of a mysterious, transcendent being, 
of a solitary hermit with miraculous powers, a Daoist “immortal,” etc. In Buddhist texts, 

the term is often used to render Sanskrit terms like rsi (often translated “seer”) or muni 

(often rendered “sage” or “ascetic’’). 

“that one power” (na ittsu 那 一 通 ): For a list of the six powers。 see above, Note 2. In 
traditional discussions of this list, the first five are considered available to any advanced 
yogi, Buddhist or otherwise; in contrast, the sixth power, the knowledge that one has 
eliminated the defilements, can only be accomplished by a realized Buddhist adept. 

66 “That one power, ask me about it” (va ittsii ni mon ga 那 一 通 個 問 我 ): The sense 
is uncertain and the commentaries varied here. Most follow some version of Dégen’s 
view, expressed below, that the seer has not understood the meaning of “that one power” 
he has asked about. Some would see the exchange itself as demonstrations of “that one 
power,” in which case, we would want to read the last clause not as an imperative but as 
a declarative: “that one power [is] your asking me.” 

67 how could [he] see them even in his dreams? (ikade ka ya yume ni mo min \\7)*C 

か や ゆめ に も みん ): Taking the unexpressed subject to be “the seer of the five powers.” 

68 Old Master Sakya (Shaka réshi FE +-). Dogen is here using a common Zen term of 
endearment for the Buddha, treating him as just one of the venerable teachers of the community.
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seen the Buddha, has he seen Old Master Sakya or not? We should ask, 
even if he has seen Old Master Sakya, even if he has seen the Buddha, 
has he seen the seer with the five powers or not? In this questioning, one 
should study using entanglements; one should study entanglements cut 
off.?? How much less does [the question of] the Buddha having six pow- 
ers reach [the level of] counting the neighbor’s valuables?” 

[35:19] £1:398} 

VERE PROM ia BROIL IA, WDA, WACO, L 
い は ず 、 人 仙人 に な し 、 と い は ず 。 ABH OWMEILE EOE LB, MAW 
か で か 那 一 通 を 通 ぜ ん 。 い か ん と な れ ば 、 仙 人 に 五 通 あれ ど 、 俸 有 六 通 の 
な か の 五 通 に あら ず 。 仙 人 通 は 、 た と ひ 修 通 の 所 通 に 通 破 と な る と も 、 仙 
通い か で か 俸 通 を 通ずる こと を えん 。 も し 仙人 、 俸 の 一 通 を も 通ずる こと 
あら ば 、 こ の 通 よ り 侯 を 通 ず べ き な り 。 仙 人 を みる に 、 修 通 に 相似 せる あ 
り 、 作 儀 を みる に 、 仙 通 に 相似 せる こと ある は 、 偶 儀 な り と い へ ども 、 祭 
神通 に あら ず と し る べき な り 。 通 ぜ ざ れ ば 、 五 通 み な 修 と 同じ か ら ざ る な 
り 。 

What about the point of the Old Master Sakya’s saying here, “That 
one power, ask me about it”? He does not say the seer has “that one 
power”; he does not say the seer lacks it. Even if he explains the passage 
and blockage of “that one power,” how can the seer penetrate “that one 
power’’?’' For, though the seer has the five powers, they are not the five 

  

seen the Buddha (kenbutsu 52,448): The exact distinction between “Old Master Sakya” 
and “the Buddha” here is not clear but suggests a difference between the buddha as his- 

torical figure and the buddha of more cosmic proportions that Dogen is describing — in 
scholastic terms, between the buddha’s “transformation body” (djin KE; S. nirmana- 

kaya) and “dharma body” (hosshin 1&4; S. dharma-kaya). 

69 one should study using entanglements; one should study entanglements cut off 

(v6 katté o gaku su beshi, katt6 dan o gaku su beshi ABRXBTAL. BRST 
べし ): The subject here is unexpressed; it could be interpreted either as “we” or as “he” 
(i.e., the “seer” in the story). For the term kattd 3A, here translated “entanglements,” 
see Supplementary Notes, s.v. “Tangled vines.” Dogen’s own language here is rather 
tangled and subject to somewhat varied interpretation. 

70 counting the neighbor’s valuables (rinchin o sansii suru 隣 珍 を 算 敷 する ): 1.e.,the 
“seer’s” concern with the six powers of the buddha is less productive than calculating 
another’s property. 

71 Even if he explains the passage and blockage of “that one power” (na ittsti no 

tsiisoku wa tatoi toku tomo #85 iO WILKE EOE < EB): The unexpressed subject 
here is probably “Old Master Sakya.” “Passage and blockage” here translates tsiisoku 
i 3£, an expression that has the idiomatic sense of “things going well or not” (what we 
might call “the ups and downs” of life); but Dogen is here beginning an extended play 
with the word tsi if, the first element of tst#soku and the second element of the term jinzi 

##3H, the translation of which by “spiritual powers” misses the connotation of “passage” 
(also “thorough understanding,” “mastery”’) in its second element. Hence, some of D6- 
gen’s play in this passage with that connotation is masked by the translation.
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powers in “the Buddha has six powers.””? Even if the powers of the seer 
get utterly penetrated in what the powers of the buddha penetrate, how 
could the powers of the seer penetrate the powers of the Buddha?” If the 
seer could penetrate even one power of the Buddha, by this penetration 
he should penetrate the Buddha. 

When we look at the seer, he has something resembling the powers of 
the Buddha; when we look at the deportment of the Buddha, it has some- 
thing resembling the powers of the seer.’* Though this may be [true of] 
the deportment of the Buddha, we should realize that [such deportment] 
is not the spiritual powers of the Buddha. Since they do not penetrate [the 
Buddha], none of the five powers is the same as [those of] the Buddha. 

[35:20] 
た ち ま ち に 那 一 通 を と ふ 、 な に の 用 か ある 、 と な り 。 第 迎 老 子 の ここ ろ 
は 、 一 通 を も と ふ べ し 、 と な り 。 那 一 通 を と ひ 、 那 一 通 を と ふし 、 一 通 
も 仙人 は お よぶ と ころ な し と な り 。 し か あれ ば 、 人 神 通 と 人 角 者 通 と は 、 神 
通 の 名 字 お な じ と い へ ども 、 神 通 の 名 字 は る か に 殊 異 な り 。 こ こ を も て 、 

What is the use of his suddenly asking about “that one power’? The 
Old Master Sakya’s point is that he should be asking about even one 
of the powers. He should be asking about “that one power” and asking 
about “that one power.”’> Even one of the powers is not something the 
sage could reach. This being the case, [when we speak of] “the spiritual 
powers of the Buddha” and the spiritual powers of others, while the term 

  

72 they are not the five powers in “the Buddha has six powers” (butsu u rokutsit 

no naka no gotsit ni arazu 俺 有 六 通 の な か の 五 通 に あら ず ): Or “they are not the five 
powers among the six powers that the Buddha has.” 

73 get utterly penetrated in what the powers of the Buddha penetrate (buttsii no 

shotsit ni 人 527g 7O 7 の 7z 俸 通 の 所 通 に 通 破 と な る ): An odd locution. presumably mean- 
ing simply “are fully penetrated by the powers of the Buddha.” The element 7g 破 ("to 
break”) in the term /sz7g 通 破 should probably be taken as an emphatic: hence, “utterly.” 

74 deportment of the Buddha (butsugi ({#): The glyph gi {# usually connotes for- 
mal or ritual action; here, it can probably be understand simply as the Buddha’s *man- 
ner,” or “way of behaving.” The point would seem to be that, while in their behavior, the 
Buddha and the seer may sometimes act alike in displaying powers, such displays are not 

the real powers of the Buddha. 

75 he should be asking about even one of the powers. He should be asking about 

“that one power” and asking about “that one power” (iftsii o mo tou beshi, to nari. 

na ittsi o toi, na ittsi o tou beshi WARE HESNAL, ERO, Ah—-whe LEO, A—ih 
aw & J.~L): A confusing passage, generally interpreted to mean that, instead of asking 
about “that one power” distinctive of the Buddha, the seer should be asking again and 
again about any one of the powers. On this reading, Dogen is using “that one power” 
(zg 7 が sZ 那 一 通 ) here to mean, not the sixth power, but whichever power the seer may 
ask about.
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“spiritual powers” may be the same, the term “spiritual powers” is very 
different.’° 

In regard to this [we have the following]: 

* OK OK OK OK 

[35:21] 

mite Abs. HAD, BORSA, BIT. RAR. HEA 
Wik! (RE =, Nt 2ee, AAR, BEDI. fe. A 
Nik, ERA BR aK + PRL + BE HE > KAR. OMAP, Re 
®, IR, WRAP ES ERK eR, RA a AL 
i. REG. ROWS AT eS. EES + I, KRU, ABA 
ARES, ARERR, ABRE REE, ATRARERRRE, ARBRE 
OARS. ATER R BER, ATONE RAE AE Te. REPL 
RBA, HE TAA. (BHATT A, UE, IRE. IEEE. 個 
ae (ERE. BORG. BEE IMAR, WR. 2I7NE 
見 解 。 

Great Master Huizhao of Linyi Cloister said,” 

An ancient has said, 

The Tathagata’s presentation of the bodily marks 
Is done to accord with the sentiments of the worldly.”® 
Lest people produce annithilationist views, 
  

76 while the term “spiritual powers” may be the same, the term “spiritual powers” 
is very different (jinzi no mydji onaji to iedomo, jinzi no mydji haruka ni shui nari *¥ 

通 の 名 字 お な じ と い へ ども 、 神 通 の 名 字 は る か に 殊 異 な り ): Presumably to be under- 
stood, “though the term may be the same, its meaning in each case is very different.” 

77 Great Master Huizhao of Linji Cloister (Rinzai in Eshé daishi Bit F8 KEM): 
l.e., Linji Yixuan fi¥##e X%. This entire section is a quotation in Chinese of a passage 
from the Linji lu B&VEER, T.1985.47:49c29-50a1 4. 

78 An ancient (kojin 4 A): Linji is quoting here the Liang zhao Fu dashi song Jin- 
gang bore jing ZHEKEVAS MAAK (7.2732.85:2b23-26; Stein 1846), preserved 
among the Dunhuang documents. Though traditionally attributed to the semi-legendary 
sixth-century figure Fu Dashi (&X6ii, or Great Master Fu (497-569), it is thought to 
have been composed in the Tang. The verse quoted by Linji here is commenting on the 
Diamond Siitra’s famous discussion of the “marks” (xiang #8; S. laksana) of a buddha. 

It is introduced in the original Fu Dashi text by two passages (T.2732.85:2b18-21) from 
Kumé§arajiva’s translation of the Diamond Siitra (Jingang bore boluomi jing 2M ARATK 
HEZKE, T.235.8:750a20-23; T.235:8.749a23-25): 

須 若 提 、 於 意 云 何 、 可 以 三 十 二 相 見 如 來 不 。 不 也 世 尊 、 不 可以 三 十 二 相 得 見 如 
溢 。 何 以 逆 。 如 来 説 三 十 二 相 即 赴 非 相 。 是 名 三 十 二 相 。 
“Subhuti, what do you think? Can one see the Tathagata by his thirty-two marks?” 
“No, World-Honored One, one cannot see the Tathagata by his thirty-two marks. 
Why is this? The thirty-two marks spoken of by the Tathagata are no-marks. These 
are called ‘the thirty-two marks.“ 

Oia Aste. ALATPATA ene se, AeA tTAFETA, Al) LOK,
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He expediently sets up vacuous names.” 
He provisionally speaks of the thirty-two 
And the eighty, just empty sounds.*° 
Having a body ts not the substance of his awakening; 
Having no marks is his true shape.*' 

You say that the buddha has six powers, and that they are inconceiv- 
able. All the devas, transcendent seers, asuras, and powerful spirits 

have spiritual powers.*? Does this make them buddhas? Followers of 
the way, don’t be mistaken. The asuras battled with Deva Lord Sakra: 

defeated in battle, they led their eighty-four thousand followers to hide 
inside a lotus root.®’ Are they not sages? 

What this mountain monk has brought up are all karmic powers or 
dependent powers; they are not like the six powers of the buddha.™ 
  

The Buddha admonished Subhiti, “Whatever marks there are, they are all vain delu- 
sion. If one sees the marks as no-marks, that is seeing the Tathagata.” 

bodily marks (shinsdé #8): Le., the extraordinary physical “marks” (S. /aksana) held to 

adorn the body of a buddha (and a cakravartin, or “wheel-turning” monarch). 

79 annihilationist views (danken ft 5.): S. uccheda-drsti, the false view that denies the 

reality of karma and rebirth. 

80 the thirty-two and the eighty (sanjini, hachiji =+-—, /\+): Le., the traditional 
lists of thirty-two “marks” (sd #8: S. /aksana;) and eighty “auspicious signs” (k6 4; S. 
anuvyafjana) that scripture attributes to a buddha’s body. 

81 Having a body (ushin #4); Having no marks (mus6 #€*8): Or, perhaps, “his 
existing (i.e., physical) body”; “his nonexisting marks.” 

82 All the devas, transcendent seers, asuras, and powerful spirits (issai shoten, 

shinsen, ashura, dairikiki ~OakK, tM, MERE, KA HR): “devas” (shoten if KR): 
i.e, the “gods” of the various buddhist “heavens.” “Transcendent seers” (shinsen ##AIll): 

i.e., Spiritual adepts like the “seer” who interviewed the Buddha in the story above; in 
Chinese context, often translated as “immortals.” “Asura” (ashura Ba{E#E): sometimes 

translated “titans”; powerful beings of Indian mythology, sometimes pictured as warring 
with the devas. “Powerful spirits” (dairikiki X7J 54): could refer to a variety of demonic 

beings; sometimes interpreted as powerful demons in the realm of the “hungry ghosts” 
(gaki FRA: S. preta). 

83 The asuras battled with Deva Lord Sakra (ashura yo Ten Taishaku sen ba #E 58 
K FER): “Deva Lord Sakra” (Ten Taishaku Ki#*®) refers to the powerful Vedic god 

Indra, sometimes said to be the king of the devas. The example of the asura king hiding 
his troops in the lotus root can be seen at Huayan jing HERE, T.279.10:220a25. 

84 What this mountain monk has brought up (nyo sansé shokyo 0\L(8 PT): Le., 
“the powers I have just discussed.” 

karmic powers or dependent powers (gotsi etsii 3218 (Ki): “Karmic powers” (g6tsit 
業 通 ) likely correspond to what are elsewhere called “recompensive powers” (hdtsi #k 
iH) — i.e., powers derived from the karma of one’s birth as a dragon, demon, etc. “De- 
pendent powers” (etsit (iH) refer to paranormal events in the environment, such as “mi- 
raculous” cures, etc. For these definitions, see Baozang lun EX iscim (T.1857.45:127b1-9), 
and Zongjing lu ARBRE (T.2016.48:494b 1 8ff).
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He enters the realm of form without being deluded by form, enters the 
realm of sound without being deluded by sound, enters the realm of 
smell without being deluded by smell, enters the realm of taste with- 
out being deluded by taste, enters the realm of touch without being 
deluded by touch, enters the realm of dharma without being deluded 
by dharma.» 

Therefore, when he realizes that the six types — form, sound, smell, 

taste, touch, and dharma — are all empty marks, they cannot bind this 
person of the way who depends on nothing.®® Though his ts the defiled 
quality of the five aggregates, it 1s yet the spiritual power of walking 
the earth.®’ 

Followers of the way, the true buddha ts without a shape; the true dhar- 
ma 1s without marks. You are just making models and making patterns 
on top of phantom transformations. Even supposing you get some- 
thing through your seeking, it will all be fox spirits.8* None of it is the 
true buddha; it 1s the view of other paths. 

[35:22] {1:400} 

し か あれ ば 、 諸 借 の 六 神 通 は 、 一 切 諸 天 ・ 鬼 神 、 お よび 二乗 等 の お よぶ べべ 
さき に あら ず 、 は か る べき に あら ざる な り 。 人 道 の 六 通 は 、 人 道 の 俺 弟子 の 

Fp ee (Ht), BRA DORR SAL IAN, PRNIMIL, PHEICBAT, 
(HALSALL, HRN LARDOASATEO, HANI BRE S OAL, 
HAZEARNRDOT, EBBHRL, 

Thus, the six spiritual powers of the buddhas are not something that 
could be reached by, not something that could be reckoned by, any of 
the devas or demonic spirits, or by the two vehicles and the like. The 
  

85 He enters the realm of form without being deluded by form (nyii shikikai fuhi 

shiki waku A f& 53 AK 4.2): Linji is giving here the venerable list of the six “entrances” 
(nyit A: S. ayatana, “sense field”). The “realm of dharma” here refers to the objects of 

the sixth sensory organ, the mind (i &; S. manas). Though the association of the six 
sense fields with the six spiritual powers became common in Chan texts, there does not 
seem to have been any serious attempt actually to match the members of the two lists. 
“Deluded” (waku 2%) translates a term regularly used as a synonym for the “defilements” 
(bonno faim; S. klesa). 

86 empty marks (kiisd 2278): Or, “marked by emptiness”: in ordinary parlance, “an 
empty form.” 

87 the defiled quality of the five aggregates (goun ro shitsu F440’): L.e., the ordinary 
state of a human being. See Supplementary Notes, s.v. “Four elements and five aggregates.” 

the spiritual power of walking the earth (jigyd jinzii 4147 #38): No doubt a play with 
the sense, “grounded,” in the term jigyd HL{T (“walking the earth”), as in the “grounded 

seer” (jigyd sen H{T{L), who has not yet mastered the art of flying. 

88 fox spirits (vako yez7z7 野 狐 精 魅 ): A common Zen dismissal of paranormal powers as 
no better than the bewitchments of fox spirit possession; more often in the abbreviated 
form yako ze 野 狐 精 .
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six powers of the way of the buddhas have been uniquely transmitted 
only by the disciples of the buddha on the way of the buddhas; they are 
not something transmitted by others.® The six powers of the buddha 
are uniquely transmitted on the way of the buddhas; those that do not 
uniquely transmit them cannot be expected to know them. We should 
study that those who have not uniquely transmitted the six powers of the 
buddha are not people of the way of the buddhas. 

* OK OK OK OK 

[35:23] 
SAME, PEAE, S4nRh-DARRK, ELSE, 

IK, OS, NASER, OR NEE, RAMA 8S BRERA, IN BEAR 
依 住 知 解 、 是 名 神通 。 RSPR Ee, WEEE, WEBI 
可 得 尋 。 是 備 向 上 人 、 最 不可 思 議 人 、 是 自己 天 。 

Chan Master Baizhang Dazhi said,”° 

The eyes, ears, nose, and tongue are each without the stain of craving 
for any of the dharmas, whether being or non-being — this 1s called 
“receiving and keeping the four-line gatha”; it is also called “the four 
fruits.’”' The six entrances without traces are also called “the six spir- 
itual powers.’”” To be unobstructed by all the dharmas, whether being 
  

89 uniquely transmitted (fanden #{%): A term commonly used in Zen to describe the 

transmission of the dharma from master to disciple. Though the term suggests (and in 
some Cases is used to indicate) a lineage in which there is only one legitimate representa- 
tive, or “ancestor,” in each generation, it regularly appears in contexts where the element 

tan is better understood as “unique,” “pure,” or “simple.” 

90 Chan Master Baizhang Dazhi (Hyakuj6 Daichi zenji BKK SiwHbN): L.e., Baizhang 
Huaihai & Xt. The quotation here is from a passage appearing in the Tiansheng 
guangdong lu K# SER, ZZ.135:681al7-b3. A portion of the passage is also quoted in 
the “Shobogenzo arakan” JE JEAR debe] HEX chapter. 

91 “the four-line gatha” (shiku ge PUa){f): Here, probably referring to the verse found 
throughout the Buddhist literature; see, e.g., the Nirvana Siitra (Da banniepan jing KAX 
{BAZKE, T.7.1:204c23-24): 

ant ein, EERE, ERK, BRIER, 
All things are impermanent: 
This is the law of arising and ceasing. 
When the arising and ceasing have ceased, 
Their cessation is ease. 

See Supplementary Notes, s.v. “Whether on trees or on rocks.” 

“the four fruits” (shika PU): The four stages on the path of the sravaka: “stream 

entry” (yoru fA; S. srotapanna), “once-returning” (ichirai —3K; S. sakrdagami), 
“non-returning” (fugen iz; S. andgami), and “worthy” (arakan [rl HER; S. arhat). 

92 six entrances (rokunyu 7\ A): The six sense spheres (S. ayatana) of eye, ear, nose, 

tongue, body, and mind.
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or non-being, and not to rely on the understanding — this 1s called 
“spiritual power.” Not to guard this spiritual power — this 1s called 
“no spiritual power.” Such 1s the bodhisattva of no spiritual powers, 
whose traces cannot be found. He is a person beyond the buddha, the 
most inconceivable person; he is himself a deva.”° 

[35:24] 
V\ = eB 2H FH FEA AH, << OCLL, BMieetImIL, Hm EAZE OY 
最 不 可 思 議 人 な り 、 是 自己 天 な り 、 無 神通 菩薩 なり 、 知 解 不 依 住 な り 、 神 
通 不 守 此 な り 、 一 切 諸 法 不 被 林 な り 。 いま 仙 道 に 六 神 通 あ り 、 諸 俸 の 値 持 
し きた れる こと ひさ し 。 一 人 も 値 持 せ ざ る な し 、 億 持 せ ざれ ば 諸 人 に あら 
ず 。 そ の 六 神 通 は 、 六 入 を 無 衝 に あき らむ る な り 。 

The spiritual powers transmitted here by buddha after buddha and an- 
cestor after ancestor are like this. The spiritual powers of the buddhas 
are “the person beyond the buddha,” are “the most inconceivable per- 
son,” are “he is himself a deva,” are “the bodhisattva of no spiritual 

powers,” are the understanding not relying, are the spiritual powers not 
guarding this, are all the dharmas not being obstructed.” On the way of 
the buddhas, there are the six spiritual powers here. The buddhas have 
transmitted and kept them for a long time. Not a single buddha has failed 
to transmit and keep them. Those who do not transmit and keep them 
are not buddhas. Those six spiritual powers clarify “the six entrances” 
“without traces.””° 

[35:25] {1:401} 
feu LVI, HAOUIAS . AREA ZR, —BIIBDESEAS, 

“Without traces,” [means what] an ancient has said: 
  

93 person beyond the buddha (butsu k6j6 nin 俸 向上 人 ): Or "human beyond the bud- 
dha.” in contrast to “deva.” The expression became a popular one in the Zen literature; 
see Supplementary Notes, s.v. “Beyond the buddha.” 

he is himself a deva (ze jiko ten 4 CX): A tentative translation of an unusual locu- 
tion; alternatively, it might be read “he is our own deva,” after jiko nin 8 GA (“our own 
people”). The interpretation is rendered more difficult by the fact that Dogen has broken 
off the quotation in mid-sentence: the original (ZZ.135:681b2-3) reads, 

eb LA, mR ABR ARAC, REAM, 
He is a person beyond the buddha, the most inconceivable. The person is the self; the 
devas are the illumination of his wisdom. 

94 the understanding not relying (chige fu e7Z 知 解 不 依 住 ): the spiritual powers 
not guarding this (jinzi fushu shi ##i8 4F itt); all the dharmas not being obstructed 
(issai shohdé fuhige —Watik* pk): Dogen is here simply playing with the syntax of 
Baizhang’s Chinese. 

95 clarify “the six entrances” “without traces” (rokunyit o mushaku ni akiramuru 7S 
入 を FEW (Cd & TPH): Le., “clarify the six senses without leaving any traces”: again 
Dogen is playing here with Baizhang’s expression “six entrances without traces.”
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The six spiritual functions, empty and not empty; 

The one circular light, neither inside nor out.”° 

[35:26] 
非 内 外 は 、 無 放 な る べし 。 BEMWICIETT LL BBL. BATA. KA 動 
著 せ さる な り 。 動 着せ ず と いふ は 、 動 閉 す る も の 三 十 棒 分 ある な り 。 

“Neither inside nor outside” must be “without traces.”” When, “without 

traces,” we practice, study, and enter verification, we do not move “the 

six entrances.” To say, “we do not move,” means, the one who moves 

deserves thirty blows.” 

[35:27] 
し か あれ ば す な は ち 、 六 神通 か く の ご と く 参 究 す べき な り 。 HRO PA 
に あら ざら ん 、 た れ か この こと わり ある 信 し と も きか ん 。 い た づら に 向 

外 の 馳走 を 、 急 家 の 行 履 と あや まれ る の みな り 。 KM, WRI, FROME 
な り と い へ ども 、 正司 せる 三蔵 な し 。 鼻 沙 の や か ら 、 設 中 の た ぐ ひ 、 いか 
で か この 果 党 を うる こと あら ん 。 得 小包 足 の 類 、 い まだ 須 究 の 達せ る に あ 
ら ず 。 た だ まさ に 和合 湊 せ る の みな り 。 い は ゆる 四 は 、 生 和正 和 但 な 
り 。 受 持 四 句 働 と いふ は 、 ー 錠 有 蘭 諸 法 に お き て 、 眠 ・ 耳 ・ 眠 ・ tat 
aie zie. 不 貧 染 は 不 染 汚 な り 。 不 染 汚 と いふ は 、 平 常 心 な り 、 吾 常 
於 此 切 な り 。 

So, we should study the six spiritual powers in this way. Those who 
are not legitimate heirs of the house of the buddhas — which of them 
has even heard of this principle? They just mistake vainly chasing about 
outside for the conduct of coming home.” Further, while the “four fruits” 
may be implements on the way of the buddhas, there is no Tripitaka 
[master] who has correctly transmitted them. How could those who 
count sand, the types who wander abroad, get these fruits?’ The types 
  

96 an ancient (kojin 4 A): Variant of the poem Zhengdao ge #418 ak, by Yungjia Xuan- 
jue Ik AE (d. 713) (7.2014.48:395c22-23). The second line of the original reads, 

“The one circular light, form and not form” (ikka enké shiki hi shiki —AIAHt 3). 

The one circular light (ikka enko —|B)3¢): A reference to the halo about the head of 
a buddha or bodhisattva. 

97 the one who moves deserves thirty blows (ddjaku suru mono sanjit b6 bun Hh 

する も の 三 十 棒 分 ): Echoing the stock Zen phrase, “If you move, thirty blows” (ddjaku 
sanju b6 4 = +). 

98 They just mistake vainly chasing about outside for the conduct of coming home 

(itazura ni kdge no chis6 o, kika no anri to ayamareru nomi nari V\727 > C[AYh OD Hh 
He, GAOT LhHCOENADAZE Y ): “Chasing about” (chisd Sh) and “coming 
home” (kika or kike #3) are terms often used in Zen in a psychological sense, for seek- 

ing the goals of Buddhism “outside” and “within” the self, respectively. The term anri {T 
K (“conduct”) is a common expression for Buddhist religious activities. 

99 those who count sand (sansha no yakara 算 沙 の や か ら ): the types who wander 
abroad (reihei no tagui tS BRO 7 << O): “Counting sand" (sgzsZg 算 沙 ) is a common 

pejorative for those who merely study the details of doctrine; see Supplementary Notes,
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who get a little and consider it enough — their investigations have not 
mastered it; it is something only buddha after buddha inherits.’ 

The “four fruits” are “to receive and keep the four-line gatha.” “To 
receive and keep the four-line gatha” means, in regard to “all dharmas, 
whether being or non-being,” “the eyes, ears, nose, and tongue are each 
without the stain of craving.” “Without the stain of craving” is “unde- 
filed.” “Undefiled” means the ordinary mind, means “I’m always close 
to this.”!°! 

  

s.v. “Counting sand.” “Wander abroad” renders reihei (or rydbyo) v4 BF, a term occurring 
elsewhere in the Shob6genzo in allusion to the wanderings of the rich man’s son in Chap- 
ter 4 of the Lotus Sutra; likely a variant for the compound term /ingping {7i{# appearing 
at Miaofa lianhua jing WERE, T.262.9:17b11. 

100 The types who get a little and consider it enough (toku shé i soku no rui 1#/\\B 
x 0) #8): Doubtless an allusion to the parable in Chapter 8 of the Lotus Siitra, in which a 
man, not realizing that he has a precious jewel sewn in his robe, wanders in poverty satis- 
fied with whatever he can get; see Supplementary Notes, s.v. “Jewel in the robe.” So too 
those on the sravaka path, not realizing that they could attain the complete knowledge 
of a tathagata, “take little knowledge as enough” (i shdchi i soku LA) B®). (Miaofa 
lianhua jing WERKE, T.262.9:29a5.) 

101 the ordinary mind (by6j6 shin ‘#4 tL»): A popular Zen expression, seen especially 
in the common phrase, “The ordinary mind is the way” (bydj6 shin ze dé #4 428): 
see Supplementary Notes. 

“I’m always close to this” (go jd o shi setsu Bi fs tL): A phrase also cited in the 
“Henzan” i and (in the variant go jd o ze setsu BATS ED) the “Gabyo” (Bist chap- 
ters of the Shobdgenzo. The sense of the glyph setsu 切 here is subject to interpretation: 
the translation takes it as sekkin Wit (“to be familiar with,” “to be intimate with”), 
but it could also be, and has been, understood as shinsetsu (RY) (“to be ardent,” “to 
care deeply,” etc.). From a remark attributed to Dongshan Liangjie jal Rf, in an- 
swer to a question about the three bodies of a buddha. The Dongshan yulu ia LU ae 
(T.1986A.47:510b24-25) gives the question as: 

fH. =HWiZ2P, BAY RARE, 
[A monk] asked, “Among the three bodies [of the buddha], which body doesn’t fall 

among the numbered?” 

Dogen’s shinji Shobégenzé ta 1EYEBR ik (DZZ.5:152, case 55) has a variant version: 

洞 山 因 僧 問 、 三 身 中 那 身 説 法 。 師 日 、 吾 常 於 此 切 。 僧 後 問 草山 、 洞 山道 吾 常 が 
to, Bea, Wa, BAK. (SR AISWS, SVE OFTAL RMS 
到 洞 山 來 。 
Dongshan was asked by a monk, “Among the three bodies, which preaches the dhar- 
ma?” 

The Master said, “I’m always close to this.” 

The monk later asked Caoshan [i.e., Caoshan Benzhi # IU A.4%, 840-901], “Dong- 
shan said, ‘I’m always close to this.” What does that mean?” 
Shan said, “If you want my head, cut it off and take it.” 
The monk again asked Xuefeng [i.e., Xuefeng Yicun 雪 峰 義 存 (822-908)]. Feng 
struck him in the mouth with his staff and said, “I’ve been to Dongshan.”
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[35:28] 

Fri > DURA RIB IC IE(BAE A, DK OUTEL, HES SOAIL, PEICHSH 

SHAELAREREY, LSM, Hilt peo Teh LY eT AR 
り 。 その 達する 、 滑 滴 の 、 巨 海 を 呑 吐 す る 、 役 塵 の 、 高 紙 を 括 放 する 、 た 
れ か 疑 著 す る こと を えん 。 これ す な は ち 神 通 な る の みな り 。 

The correct transmission of the six powers and four fruits in the way 
of the buddhas is like this. We should realize that what differs from this 
is not the buddha dharma. This being the case, the way of the buddhas is 
always mastered from the spiritual powers. Who could doubt that, in this 
mastery, the smallest drop of water swallows and vomits the vast ocean, 

an infinitesimal dust mote takes up and lets go of a tall peak? This is just 
the spiritual powers. 

TE EAR Het BS = PE 
Treasury of the True Dharma Eye 

Spiritual Powers 
Number 35 

[Ryumonji MS:] 

個 時 仁治 二 年 辛 旧 十 一 月 十 六 日 、 在 於 観音 導 利 興 聖 費 林寺 示 衆 
Presented to the assembly at Kannon Dori Kosho Horin Monastery; 
sixteenth day, eleventh month of the junior metal year of the ox, the 

second year of Ninji [19 December 1241] 

[Tounji MS:] 

RILPR Pai ASE Z. ERBONRIERAR, (RE 
Copied this 1n the acolyte’s quarters, Kipp6, Esshi; first day of mid- 

spring, senior wood year of the dragon, Kangen [11 March 1244]. 
Ejo' 

  

102 mid-spring (chiishun  ¥): I.e., the second lunar month.
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The Arhat 

Arakan 

INTRODUCTION 

This work was composed in the summer of 1242, at KOshoj1. According 
to the colophon, it was copied out over thirty years later by Dogen’s 
disciple Ejo. The work, one of the shorter pieces in the Shobdgenzo, ap- 
pears as number 36 in both the seventy-five and sixty-chapter versions 
of the collection and as number 34 in the Honzan edition. 

As its title indicates, the text is a discussion of the arhat, or “wor- 

thy” one, who has eliminated all his or her spiritual defilements (A/esa) 

and achieved nirvana. In much Buddhist literature, the term “‘arhat” was 

used to refer to any fully realized Buddhist (and, indeed, was applied to 
Buddha Sakyamuni himself); but, with the rise of the bodhisattva ideal, 

the word came to refer specifically to the goal of the sravaka-yana, or 
“vehicle of the hearers,” those held to aspire only to nirvana and not to 
the anuttara-samyak-sambodhi (“unsurpassed, perfect awakening”) of 
a buddha. 

Dogen’s discussion of the term dismisses the distinction between the 
arhat and the buddha. As in most of the chapters of the Shobogenzo, the 
discussion proceeds by way of comments on passages drawn from earlier 
literature — in this case, from the Lotus Sutra and the sayings of several 
Chinese Chan masters. Expanding on the famous Lotus Sutra doctrine 
that all Buddhism is ultimately intended to guide beings to buddhahood, 
Dogen argues that the true arhat is a fully awakened buddha. Reiterating 
a theme found in much of his writing, he argues that true awakening Is to 
be found in the spiritual practice of the Zen masters.
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Treasury of the True Dharma Eye 

Number 36 

阿 維 渓 

The Arhat 

[36:1] {1:4033 

aa miCLae, AE. ROCA, GAR, DIA E. 

Their contaminants having been exhausted, without further afflictions, 
having attained their own benefits, having eliminated the bonds of ex- 
istence, their minds set free.' 

[36:2] 
~ HARES 0, BRS OMERZEO, BOPRL O<. MB 9, 

This is the great arhat; it is the ultimate fruit for students of Buddhism. 
It is called the “fourth fruit.” There is a buddha arhat.’ 

  

1 Their contaminants having been exhausted (shor6 [or shoro] i jin sf C38): Quot- 
ing the Lotus Sitra (Miaofa lianhua jing WYER, T.262.9:1c017-19). A description 
of the twelve thousand monks, all of whom were arhats, present at the preaching of the 
sutra. 

2 “fourth fruit” (daishi ka #3): Le., last of the “four fruits” (shi ka PU), or 
stages on the sravaka path to nirvana: (1) “stream-enterer” (yoru fAiit; S. Srotapanna); 
(2) “once-returner” (ichirai —3K; S. sakrdagamin); (3) “nonreturner” (fugen 78; S. 
anagamin); and (4) “worthy” (arakan Bal #2%%; S. arhat). 

3. There is a buddha arhat (butsu arakan ari (#[)] #E%% & ) ): Some versions give 
nari 7£.) here for ari &", which could be read either “it [i.e., the fourth fruit?] is a 
buddha arhat,” or “a buddha is an arhat.” While the term “arhat” is a common epithet 
for buddhas, the unusual expression “buddha arhat” (butsu arakan ("| #E1%) is not used 
in reference to arhats in general but only in the sense, “an arhat who 1s a buddha.” So, 
e.g., the Guoqu xianzai yinguo jing 週 去 現在 因果 (T.189.3:645al 1-13), describing the 
conversion of Buddha Sakyamuni’s first five disciples: 

Rett, sea NR, PR, ERR. Oititin, ERR. Lf 
Hie, ERISH, MRM BR Ee, 
There were for the first time in the world six arhats. The buddha arhat represented the 
buddha treasure; the four truths represented the dharma treasure; the five arhats rep- 
resented the samgha treasure. Thus, the world was provided with the three treasures.
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[36:3] 

ao im, VEARMRAFIZEO, FART CUBED LEW SE BL, ERILKHAO 
mo pky7e0, ESBCHIL, TSRICH AT A720, BRAG, BHR 

ARS LO, IR ATEORER, (ne mRA ee. ARBRE CBEST, 
“OO AIC. HERERO, ATEEW SIL, DERE, RA tS 
[L. ASEAN 78 0. REUTER tia Ee VS, 

“The contaminants” are broken wooden dippers missing their han- 
dles.* Though they may have been used for a long time, their “having 
been exhausted” is the whole body of the wooden dipper springing 
forth.. “Having attained their own benefits” is going in and out of the 
crown of the head. “Having eliminated the bonds of existence” is in 
the realms everywhere in the ten directions, it has never been hidden.° 
The shape of “their minds set free,” we should investigate as the high 
places are naturally high and level; the low places are naturally low and 
level.’ Therefore, there are “fences, walls, tiles, and pebbles.’® “Free” 

  

4 “The contaminants” are broken wooden dippers missing their handles (shoro wa, 

motsu bei ha mokushaku ails. GetARRAC AS): “Contaminant” (ré [or ro] df) translates 
the Buddhist technical term Gsrava, used in reference to the impurity that characterizes 
the “contaminated” (uro Aim: S. sdsrava) states of mind of the spiritual “common- 

er” (bonbu FLX; S. prthagjana), as opposed to the “uncontaminated” (muro #&im; S. 
andsrava) states of the spiritual “noble” (shd 42; S. arya). “Broken wooden dipper” 

(ha mokushaku #7 ¥*) is a common expression in Zen texts for something worthless, 

sometimes used in an ironic positive sense; the “missing handles” here seems a novel 

addition. 

5 their “having been exhausted” is the whole body of the wooden dipper spring- 

ing forth (i jin wa mokushaku no konjin chéshutsu nari DCRRILAPIO MAVEN Ze 9 ): 
Perhaps meaning that the exhaustion of the contaminants is their complete liberation. 
While both “whole body” (konjin #7) and “springing forth” (chdéshutsu BEHA) occur 

regularly, this combination is unusual, being found only here and in the “Henzan” i 2 
chapter. 

6 in the realms everywhere in the ten directions, it has never been hidden (jin 

jipp6 kai fuzdz6 H+ FLA SH): L.e., everywhere obvious; variation on the popular 
saying, “in the realms everywhere, it has never been hidden” (henkai fuz6z0 ta 4 ES 
ig), attributed to Chan Master Shishuang Qingzhu 4 #aseaé (807-888). Recorded in the 

shinji Shobégenzé ta EYER RK (DZZ.5:157-158, case 58); see Supplementary Notes, 
s.v. “In the realms everywhere, it has never been hidden.” 

7 the high places are naturally high and level; the low places are naturally low 

and level (kdsho ji kohei, teisho ji teihei 高 席 目 高平 、 低 遍 自 低 平 ): Variation on a well- 
known saying by Yangshan Huiji (LU 244% (803-887), recorded in the shinji Shobégenzo 
la EYEE (DZZ.5:138, case 23); see Supplementary Notes, s.v. “High places are 
high and level, low places are low and level.” 

8 “fences, walls, tiles, and pebbles” (shd heki ga ryaku t§28# FLEE): A well-known 
definition of the buddha mind, first attributed to Nanyang Huizhong Pa bR2248 (d. 775). 
See Supplementary Notes, s.v. “Fences, walls, tiles, and pebbles.”
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means, mind, “the manifestation of the full function.’” “Without further 

afflictions” 1s the afflictions not yet arisen; it means the afflictions are 
obstructed by the afflictions. 

[36:4] 
Rel ERO HH AER + PE AK (ee OH, SOIC: KKRSIC 
ひと し か る べから ず 。 見 百 俸 世界 等 の 論 、 か な ら ず 凡夫 の 見 解 に 準 ず べ か 
ら ず 。 特 調 胡 此 赤 、 更 有 赤 雌 胡 の 道理 な り 。 入 泥 毅 は 、 阿 維 漢 の 入 挙 頭 裏 
の 行 業 な り 。 こ の ゆえ に 、 混 脆 妙 心 な り 、 無 廻 避 鹿 な り 。 入 鼻孔 の 阿 維 漢 
を 、 眞 阿 羅 漢 と す 、 い まだ 鼻孔 に 出入 せ ざ る は 、 阿 座 漢 に あら ず 。 

The spiritual powers, wisdom, meditation, preaching, guidance, and ra- 
diance of the arhat cannot be compared with those of the other paths or 
the Deva Mara.'° Discussions of seeing a hundred buddha worlds, and the 
like, we should never judge on the basis of the views of common people."! 
It is the principle of “I always thought the foreigner’s beard 1s red, but now 
here’s a red-bearded foreigner.”'? Their entering nirvana ts the action of 
the arhat’s entering the fist; therefore, it is the wondrous mind of nirvana, 

the place of no escape. The arhat who enters the nostrils is considered the 
true arhat; those who do not yet go in and out of the nostrils are not arhats. 

  

9 mind, “the manifestation of the full function” (shin ya zenki gen 心 也 全 機 現 ): 
Variation on the words of a verse, quoted elsewhere by Dogen, by Yuanwu Kegin [xi1% 

52) (1063-1135) (Yuanwu Foguo chanshi yulu (AVE 6h REM ae ER, T.1997.47:793c6). 
When Daowu Yuanzhi 14 &|Bl# was asked at a funeral whether what was in the coffin 
was alive or dead, he said, “Alive, I don’t say; dead, I don’t say.” On this, Yuaanwu com- 

mented, 

生 也 全 機 現 、 死 也 全 機 現 。 
Alive, the manifestation of the full function; 

Dead, the manifestation of the full function. 

For the conversation and Yuanwu’s entire verse, see Supplementary Notes, s.v. “Mani- 

festation of the full function.” 

10 other paths or the Deva Mara (ged6 /ez7zg 外道 ・ 天 魔 ): I.e.、followers of 
non-Buddhist religions and the deity Mara, who seeks to obstruct Buddhism. 

11 Discussions of seeing a hundred buddha worlds (ken hyaku butsu sekai t6 no ron 
5 Ht RS aw): L-e., discussions of the strength of the “deva eye” (tengen Ki) of 
the arhat relative to that of the common person, the pratyeka-buddha, and the bodhisatta 
or buddha. It is sometimes said that the arhat’s eye can see one lesser chiliocosm (shdsen 

se ん g7 小 千 世 界 ) — i.e., one thousand world systems. The source of Dégen’s “hundred 
buddha worlds” is unclear. 

12 “I always thought the foreigner’s beard is red, but now here’s a red-beard- 
ed foreigner” (shd i koshu shaku, k6 u shakushu ko 1 t38o8, A aRsabA): “The 
red-bearded foreigner” and “the foreigner’s beard is red” are used as we might say “six 
of one, a half-dozen of the other” — 1.e., a distinction without a difference. From the 
saying of Baizhang Huaihai G C1¥# (749-814) to his disciple Huangbo Xiyun #271 

4 (dates unknown) (see, e.g., Zongmen tongyao ji ACFAR BH, ZTS.1:58c4-5; shinji 
Shébégenzé 27F EYE AR kK, DZZ.5:178, case 102).
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* OK KOK OK 

[36:5] {1:404} 

GA, WESA, RE, COR, AUR, 
Of old, it was said, 

Today, we are 
Truly arhats, 
Who cause all to hear 
The voice of the way of the buddhas."° 

[36:6] 
WER -DHMEVSR BIL, AB-WOMERB RO, HICK KBARATO 
be Bit? Amma, ARAN, ARP AROP?D6, AL*ALD 
AX, S-WLWS, ARAMLVSIt, MEEK - REM, HK 
盛衰 、 生 死去 来 、 み な 聞 著 な り 。 以 修道 殴 、 令 一 切 聞 の 由 來 は 、 澤 界 を 耳 
根 と 参 抽 する の み に あ ら ず 。 

The essential point here of “cause all to hear’ is to cause all dharmas 
[to be] the voice of the buddha.'* How could it be taking up only the bud- 
dhas and their disciples? Beings with consciousness and with knowing, 
with skin and with flesh, with bones and with marrow — letting all of 
them hear is called “cause all.” “With consciousness and with knowing” 
means the land and the plants, “fences, walls, tiles, and pebbles.” Shak- 

ing and falling, flourishing and declining, being born and dying, coming 
and going — all are “hearing.” The origin of “causing all to hear the 
voice of the way of the buddha” is not only studying that the entire world 
is the ear faculty.’ 

  

13 Of old, it was said (ko un fz): Variation on a verse in the Lotus Sutra (Miaofa 

lianhua jing WIESE, T.262.9:18c20-21), which in the original is punning on the 
word sravaka (“hearer”) as one who causes others to hear the dharma: 

我 等 今 者 、 ESR. Oe. 7 — UE, 
Now, we are truly sravakas, 

Who cause all to hear the voice of the way of the buddhas. 

14 cause all dharmas [to be] the voice of the buddha (ry6 issai shohé busshé 7 — Wit 

138): Both the grammar and the context would lead one to expect here the predicate 
“cause to hear” (mon [#i), but apparently this reading is not attested. 

15 not only studying that the entire world is the ear faculty (Aonkai o nikon to san- 

gaku suru nomi ni arazu (Rx AR LBB SOAICH OT): Probably meaning that 
“causing all to hear” is not limited to the ordinary sense of hearing with the ear.



[36:7] 
MAES, APT. BWA - BER, ARR ee Oban IB 
(KSERES, ICIEORCRT. FERIA, JE REST HB, 

Buddha Sakyamuni said,'° 

If my disciples themselves say that they are arhats or pratyeka-bud- 
dhas and have not heard and do not know the fact that the buddhas, 

the tathagatas, only teach bodhisattvas, these are not disciples of the 
buddha, are not arhats, are not pratyeka-buddhas. 

[36:8] 
hs OBE het, RRA. JURE S78). MERE ELE. JURE 
i, ane Peth7e 0. RRS HE — Hee, Lad ild, Bie + iO 

日 
af 

B
u
h
 

4 

Bt. Bank Mee + RESCH AIC—BRONL, TOWMKAILVADA, B 
. P7RL bel ae RRR, (ABUL eS 72 Y 

The Buddha’s words, “only teaching bodhisattvas,” 1s “I and the bud- 

dhas of the ten directions can know these matters,” is “only buddhas 
with buddhas can exhaustively investigate the real marks of the dhar- 
mas,” is anuttara-samyak-sambodhi."' Therefore, the bodhisattvas and 

buddhas “themselves saying” must be equivalent to “themselves saying 
that they are arhats or pratyeka-buddhas.” Why? “Themselves saying” is 
precisely hearing and knowing “the fact that the buddhas, the tathagatas, 
only teach bodhisattvas.” 

* KK OK 

[36:9] {1:405} 
HE, SHEP, MITER, 4S eth, 
Of old, it was said, “In the sravaka scriptures, what is called the arhat 

is termed ‘the buddha stage.’”’!® 
  

16 Buddha Sakyamuni (Shakamuni butsu F230 = JE #8): From the Lotus Siitra (Miaofa 
lianhua jing WERE, T.262.9:7b27-29). 

17 “I and the buddhas of the ten directions can know these matters” (ga gyi jippo 

butsu, nai no chi ze ji RR+AH. J7HEAIES); “only buddhas with buddhas can 
exhaustively investigate the real marks of the dharmas” (yui butsu yo butsu, nai 
no giijin, shohd jissd ME SLR, TORERCae. #YE HAA): Two quotations from the Lotus 
Sitra (Miaofa lianhua jing WERE, T.262.9:5c24 and S5cl1-13, respectively); for 
the latter, see Supplementary Notes, s.v. “Only buddhas with buddhas can exhaustively 
investigate the real marks of the dharmas.” 

18 Of old (ko un 43): Quoting the Mohe zhiguan ER Ik Bi (T.1911.46:33c24-6): 

Ra) ERE Se OE ROR, Kaas, BHM PR HAA Beh, aka Al eRe, 
The arhat, pratyeka-buddha, and buddha are like ghee [the best of the five forms of 
milk]. The Dazhidu lun says that, in the sravaka scriptures, what is called the arhat is 
termed “the buddha stage.” Therefore, all three are equally ghee.
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[36:10] 
WEOWS, ONO, EN, FROM OAILCH OS. Heo 

GL d 0, PRR A EL CHL DT SIBPRAEBATAL, HMA HLT 
bl ERE TAIRA EBSTARZEY, PHB ROIDIC. —B- Ke 
の 剰 法 あ ら ず 、 い は ん や 三 昔 三 菩提 あら ん や 。 阿 粗 多 維 二 狐 三 若宮 の ほ 
か に 、 さ ら に 一 塵 ・ 一 法 の 剰 法 あ ら ず 、 い は ん や や 四 向 四 果 あら ん や 。 阿 維 
漢 携 来 諸 法 の 正 営 舘 麻 時 、 こ の 諸 法 、 ま こと に 八 十 に あら ず 、 閉 に あら 
ず 。 BED, REG. BED . PHAR HUBLI SLZe 0, J IO RIR® ii 
ず べ で から ず 、 反 出 眼 晴 の 力量 を 参 光 すべ し 。 剰 法 は 澤 法 剰 な り 。 

The saying here is attested on the way of the buddhas: it is not merely 
an explanation from the bosom of a treatise master; it has the universal 
standard of the way of the buddhas.'’ We should study the principle that 
the arhat is called “the buddha stage”; we should study the principle that 
the buddha stage is called “the arhat.” Apart from the fruit of the arhat, 
there is not a single dust mote or a single dharma of remaining dharmas, 
much less samyak-sambodhi; apart from anuttara-samyak-sambodhi, 

there is not a single dust mote or a single dharma of remaining dharmas, 
much less the four approaches and four fruits.”° At the very moment that 
the arhat comes bearing the dharmas, truly these dharmas are not eight 
tael, are not half a catty.?! “They are not the mind, not the buddha, not 
a thing’; even the buddha eye cannot see them.” Without discussing 
whether it is before or after eighty thousand kalpas, we should study the 

  

19 attested on the way of the buddhas (butsud6d no shomy6 (#18 7 #7): Or “attested 
in the word of the Buddha.” The “treatise master” (ronshi sabi) in the next clause may 
be a reference to Tiantai Zhiyi K@ #58 (538-597), author of the Mohe zhiguan Ai IE 
#1, from which Dogen has just quoted. 

20 the four approaches and four fruits (shiko shika MU[r) PUR): 1.e., the four stages of 
the sravaka path to nirvana, divided into the “access” (kd [8]; S. pratipanna) and “fruit” 
(ka 3; S. phala). 

21 the arhat comes bearing the dharmas (arakan tanrai shoho (rl HERVE afk): 
Probably a reference to the Buddhist spiritual life undertaken by the arhat, perhaps re- 
flecting a saying of Dogen’s teacher Rujing 2073? (1162-1227): see Supplementary Notes 
s.v. “Bearing the load coming, bearing the load going, bearing the load coming again.” 

eight tael (hachi ryo /\ Ph); half a catty (han kin JT): A tael (ry6 WA) is a Chinese unit 

of weight, varying throughout history, equal to 1/16th catty (Ain AT); hence the expres- 
sion “eight tael, half a catty” (hachi ry6 han kin /\ JT) is akin to English “six of one, 
half dozen of the other.” Here, perhaps, meaning that the weight of the dharmas borne by 
the arhat is beyond measure. 

22 “They are not the mind, not the buddha, not a thing” (fu ze shin, fu ze butsu, 

fu ze motsu BED, REBAR): Words attributed to Nanquan Puyuan Fa Sk FA 
(748-835) (Jingde chuandeng lu Se {#(BEER, T.2076.51:257c14). 

even the buddha eye cannot see them (butsugen ya chofuken #AR HUE 52): A fixed 
expression found in Zen literature, referring to the all-seeing eye of a buddha (butsugen 

(#8: S. buddha-caksus), or a buddha’s omniscience.



power that gouges out the eye.*? Remaining dharmas are the whole of the 
dharma remaining.”* 

* OK OK OK OK 

[36:11] 

Pm eRS. ERR: HAE, BHCC BR, ERED, RE 
A ERE RRMBS R= RBIS. BH, ESE 増上 慢 人 。 所 以 者 
(fl, BARS BR, AMER, BAER, 

Buddha Sakyamuni said,” 

Bhiksus and bhiksunis who say they have already attained arhatship, 
that this is their last body, that they are in final nirvana, and do not 

aspire further to seek anuttara-samyak-sambodhi — this bunch, you 
should realize, are all arrogant people. Why 1s this? Because it is never 
the case that a bhiksu who has really attained arhatship does not be- 
lieve in this dharma. 

[36:12] {1:406} 
Vb DP RRS HE = SS SHE RET Oe, MER LRT, YMA LLIRIS, 
Bethe Ze | BRIE Ze. HERE ZC OO, BREIL, ERR, 
FESPA ICH OT, MRS HE — SA — SHAT ERTAROZ, BRMBES 
He — Si = Ete lL, FFARHAR Ze. BET AR Ze 0. BEGAAR Ze, Ha ZL 0 & 
VAL, PHBE 0, MAO LW ED, APRS DK Or 

<A e, RMS HR SEL VS, LOMZIC, MR HER Ze 
() FERRY RAIL, GR BAR Ze, 

This verifies that one who believes in “anuttara-samyak-sambodhi” 
is an arhat. To believe fully in “this dharma” is to bequeath “this dhar- 
ma,” is uniquely to transmit “this dharma,” is to practice and verify “this 
dharma.” Those who “have really attained arhatship” are not “in their 
last body,” in “final nirvana”; for they “aspire to seek anuttara-samyak- 
  

23 before or after eighty thousand kalpas (hachiman ké no zengo /\ BB) 2 Fitz): 
From the tradition that one who has attained the first fruit (voru ka FAW; S. Srotapan- 
na) of the Sravaka path can attain buddhahood (or produce the aspiration to attain bud- 
dhahood) only after 84,000 kalpas. 

the power that gouges out the eye (kesshutsu ganzei no rikiryo 4X ARE 7 &): The 
expression “gouge out the eye” (kesshutsu ganzei #RHARAR, or ganzei kesshutsu AR 
APR), is used, like the more common “poke out the eye” (tosshutsu ganzei 7 H4AR 
ft), for getting the point of Zen. See Supplementary Notes, s.v. “Eye” and “Gouge out 
Bodhidharma’s eye.” 

24 Remaining dharmas are the whole of the dharma remaining (jOh0 wa konpo jo 

nari RUE LIBIE RI Ze Y ): L.e., to suggest that there are dharmas beyond what the arhat 
practices is to say the entire dharma 1s beyond. 

25 Buddha Sakyamuni (Shakamuni butsu Few = fe): A continuation of the Lotus 

Siitra passage quoted in section 7 (Miaofa lianhua jing #){E3EBEK, T.262.9:7629-c5).
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sambodhi.” “Aspiring to seek anuttara-samyak-sambodhi” 1s playing 
with the eye, is sitting facing the wall, is facing the wall and opening 
the eye.? Though it may be in the realms everywhere, “the spirit ap- 
pears, and the demon vanishes”; though it may span time, “they have 
an exchange and a meeting of minds.’ To be like this is called “aspir- 
ing to seek anuttara-samyak-sambodhi.” Therefore, it 1s aspiring to seek 
arhatship; aspiring to seek arhatship is the gruel 1s enough, the rice 1s 
enough.*® 

* kK OK OK OK 

[36:13] 
PRUE TRAD ZS. ARS ZR. IRI: OI: AB, AEF ARRT 
OB. KSAT, KetREEE, GREASE, (AR eB TAR 
(Fm AEH E MA, UR Rea. MCABSA, Wee, Mae. KA 
wae FEAR A, RaAR ATK, RE B CRAER RA TT ee 面 半 

A, SEAL AEE, PRR RR, DOSER, HIARG OPERA, 
HEI HIE, KERB, BATE AK, RRR OR AR. (ae BB 作 流 俗 
阿 師 、 軟 止 欺 凡 問 回 、 訂 利 園 名 、 作 無間 業 。 縦 無機 団 、 只 念 度 世 、 赤 無 業 
A, HR EAB, 

Chan Master Yuanwu of Jiashan said,” 

The ancients, after getting the point, headed to the deep mountains, to 
a thatched hut or a cave; for ten or twenty years, they ate rice boiled in 
  

26 sitting facing the wall (hekimen taza £47 44): Presumably, “sitting in meditation 
facing a wall,” on the model of Bodhidharma’s nine years “facing a wall” (menpeki 面 
BY) at the Shaolin Monastery. 

27 “the spirit appears, and the demon vanishes” (shin shutsu ki botsu 1H) 472); 
“they have an exchange and a meeting of minds” (gokan 76 万 互換 投機 ): The former 
phrase is an idiomatic expression for “one thing after another,” but here the two phrases 
allude to a verse by Yuanwu Keqin Eli 522) commenting on the words of two Chan 
masters (Yuanwu Foguo chanshi yulu [AE 66 RTE aBER, T.1997.47:802b29): 

ae A, HARB, ARR, HH IZ. 
Here we thought it was the Marquise White, 
But then there’s also the Marquis Black. 
They have an exchange and a meeting of minds; 
The spirit appears, and the demon vanishes. 

Dogen discusses the verse in “Shobogenzo gydbutsu iigi” IEYEAR HK 1T BIH). The use 
of Yuanwu’s phrases here seems to suggest that, while the aspiration to attain buddha- 
hood may reach “throughout the world” and “across time,” it is expressed in the actual 
interactions of Zen practitioners. 

28 the gruel is enough, the rice is enough (shuku soku han soku 44 © 62): Acommon 

Zen expression meaning that the monk’s meals are sufficient and suggesting, by meta- 
phorical extension, that the monk is spiritually replete. 

29 Chan Master Yuanwu of Jiashan (Kassan Engo zenji 7 UE} 6M): Ie., Yuanwu 
Keqin []\3 528). His words here can be found in the Yuanwu Foguo chanshi yulu [Rte 
5 ean ae eR, T.1997.47:777c23-778a4.
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a pot with a broken leg, totally forgetting the human world and forever 
abandoning the dusty realm. Nowadays, we dare not hope for such a thing. 
Just concealing our name, covering our tracks, and guarding our original 
lot, we make ourselves into this old patch-robe with bones like awls, con- 

forming ourselves to what we have realized, and using it according to our 
capacities. We erase our old karma and melt away past practices; and, if 
we have any remaining energy, we reach out to others and establish a bond 
of prajfia, polishing our own heels and becoming proficient.*° This 1s just 
like digging up one or a half in the wilds.*' Together, we know existence; 
together, we shed birth and death; turning the benefits over to the future, 
we repay the deep kindness of the buddhas and ancestors.*? And, inevita- 
bly, as the fruit ripens under frost and dew, we exert ourselves and appear 
in the world; accommodating ourselves to circumstances, we present [the 
teachings] to humans and devas, without ever harboring thoughts of seek- 
ing anything. Still less do we generate the karma of avici hell by relying on 
the aristocratic powers, becoming worldly teachers, cheating the common 
folk and deceiving the sages, coveting profit and scheming for fame. Even 
if we lack disciples, if we just pass our Itves like this and avoid karmic 
consequences, we are a true arhat beyond the dust. 

[36:14] {1:407} 

LYHMsigeib, MGOREOWE. CBB HER ZC, Ba AES 
を し らん こと は 、 か く の ご と くし る べべ し 。 BROMMBO ILL. Bat 
する こと な か れ 。 RH OE TRED IL, TERR O sete do D HEFB Ze Y 

Thus, the present patch-robed monk of true colors is “a true arhat be- 
yond the dust.” If we wish to know about arhats, we should know they are 
like this. Do not misjudge them from the words of the treatise masters of 
Sindh in the West; Chan Master Yuanwu of the Land of the East 1s a bud- 

dha and ancestor with legitimate inheritance of the correct transmission.*° 

* KOK K * 

  

30 We erase our old karma and melt away past practices (shoken kugo, yuzii shukuju 
{Ais 2352, fabitifa @ ): In the context, taking yiiziz (ARH here as something like “cause to 
flow” (rather than the more common “run together” or “integrate”’). 

polishing our own heels and becoming proficient (renma jiko kyakkon junjitku # B 
CAA eR WA): The reference is to spiritual training together with others. 

31 This is just like digging up one or a half in the wilds (sho nyo kosori hatteki ikko 
hanko JE 2050, BL S2 HE 4 — fF): Le.. finding a few authentic fellow practitioners. 

32 turning the benefits over to the future (ten ’eki mirai 4% 7K): l.e., to people in 
the future. 

33 the words of the treatise masters of Sindh in the West (Saiten no ronji to no kotoba 

西 天 の 論 師 等 の こと ば ): 1.e.、 the technical definitions of the arhat in the treatises of 

Indian authors.
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[36:15] 
BE RWWAKSHR os, IRAE. SEeRAR ARM, EAR 
FF Al, I AR. 

Chan Master Dazhi of Mount Baizhang in Hongzhou said,** 

The eyes, ears, nose, and tongue are each without the stain of craving 
for any of the dharmas, whether being or non-being — this 1s called 
“receiving and keeping the four-line gatha”; it is also called “the fourth 
fruit.”*° 

[36:16] 
血 今 の 自 他 に か か は れ さ ざる 有 眼 耳 鼻 舌 身 意 、 そ の 頭 正 尾 正 、 は か りき は むべ 

か ら ず 。 こ の ゆえ に 、 澤 身 お の づか ら 不 貧 染 な り 、 光 一切 有無 諸 法 に 不 貸 
染 な り 。 受 持 四 句 介 お の づか ら の 澤 澤 を 、 不 貸 染 と いふ 、 こ れ を また 四 果 
と な づく 。 四 果 は 阿 維 漢 な り 。 

The eye, ear, nose, tongue, body, and mind of the present, regardless 

of self or other — their rightness from head to tail is beyond measure. 
Therefore, the whole body, of itself, is “without the stain of craving,” 
s “without the stain of craving for the whole of “any of the dharmas, 
whether being or non-being.” The natural wholeness of “receiving and 
keeping the four-line gatha” is called “without the stain of craving”; it is 
also called the “the fourth fruit.” “The fourth fruit” 1s the arhat. 

[36:17] {1:4083 

し か あれ ば 、 重 今 現 成 の 眼 ・ 耳 ・ 鼻 ・ 舌 ・ 身 ・ BR, TRIB Raz, 
構 本 宗 末 、 お の づか ら 和 大 脱 な る べし 。 始 到 補 開 な る は 、 受 持 四 句 偶 な り 、 
TFL MRO, IAG, ZO REO WIR DD XZ な り 。 
時 斉 し て 道 取 せん 、 作 歴 生 道 。 い は ゆる 、 

Thus, the eye, ear, nose, tongue, body, and mind appearing in the pres- 
ent are the arhat. From beginning to end, they are naturally liberated.*° 

7
 

  

34 Chan Master Dazhi of Mount Baizhang in Hongzhou (Koshi Hyakujézan Daichi 

zenji HN BKK BREN): L.e., Baizhang Huaihai & Xe; from a passage appearing 
in the Tiansheng guangdong lu KEE, ZZ.135:681a17, also quoted in “Shb6- 
genzo jinzi” IEJAAR ee. 

35 “four-line gatha” (shiku ge PUa){&): Here, probably referring to the verse on imper- 
manence found throughout the Buddhist canon: 

cet T sein, FEE, ERR, RR. 
Compounded things are impermanent: 
This is the dharma of arising and ceasing. 
When arising and ceasing have ceased, 
Their calm cessation ts bliss. 

36 From beginning to end (kdhon shimatsu #4485 A): A loose, tentative translation of 
an obscure phrase, not occurring elsewhere in the Shobdgenzo, perhaps meaning some- 
thing like, “arrange the roots and assemble the branches”; taken here as referring to the 

list of the six sense organs.



“First reaching the solid barrier’ is “receiving and keeping the four-line 
gatha,” is “the fourth fruit.”°’ From top to bottom, the entire body ap- 
pears, without a hair omitted. In the end, what shall we say? Let us say,”**® 

[36:18] 

HESTESL. IRB, HRTEM. PIR AHARI, ZAR, HER BLA EIA 
Bt, Beaah He, ARM ERAS, ATU ZEEE Ae AoA, 

When the arhat is a commoner, the dharmas obstruct him; when the 

arhat is a sage, the dharmas liberate him. We should realize that the arhat 
and the dharmas study together. Since they have verified arhatship, they 
are obstructed by arhatship. Therefore, they are an old fist from before 
King of Emptiness.°*° 

TE YEAR pec be) HEEB = 7N 
Treasury of the True Dharma Eye 

The Arhat 
Number 36 

[Ryumonji MS:] 

個 時 仁治 三 年 王 寅 和 夏 五 月 十 五 日 、 住 干 例 州 宇治 郡 観音 導 利 興 聖 費 林寺 示 衆 
Presented to the assembly while residing at the Kannon Dori Kosho 

Horin Monastery, Uji District, YOshd; fifteenth day, fifth month, sum- 

mer of the senior water year of the tiger, the third year of Ninj1 [14 
June 1242] 

[Tounji MS:] 

YATE ANA TANASE Z. EE 
Copied this sixteenth day, sixth month, first year of Keny1 [10 July 

1275]. Ejo 

  

37 “First reaching the solid barrier” (shi t0 rodkan 4a! = [§): From the saying, “once 

the final line is said, you first reach the solid barrier” (matsugo ikku shitd 7 の gz 示 後 一 句 
Qn!) 4A): here, perhaps, playing on the first clause, “once the final line is said.” 

38 Let us say (iwayuru \ 49’) 4): What follows in the next section is Dégen’s conclu- 
sion, composed in Chinese. 

39 an old fist from before King of Emptiness (Kid izen rd kentd 空 王 巳 前 老 挙 頭 ): 
Perhaps meaning something like, “a master before all differentiation.” “Old fist” (ro 
kent6 24858) is regularly used in Zen texts, and in Dégen’s writings, as a synecdoche 
for the Zen master. The expression “before King of Emptiness” (Kii6 izen 空 王 巳 前 ) 
seems to be Dogen’s own creation; see Supplementary Notes, s.v. “Before King of Emp- 
tiness,” “Fist.”
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Spring and Autumn 

Shunju 

INTRODUCTION 

According to its colophon, this chapter dates from 1244, at a time when 
its author was staying at Kippdji, in Echizen (modern Fukut prefecture); 
it is said to have been “re-presented to the assembly” at that time, ind1- 
cating that there must have been an earlier version that has not survived. 
The text occurs as number 37 in the seventy-five-chapter compilation of 
the Shob6genzo and number 66 in the Honzan edition; it is not included 
in the sixty-chapter compilation. 

A note in the colophon associates the essay with the Chinese classic 
Spring and Autumn Annals (Chungiu 4x) that is evoked by its title. 
Despite this evocation, Dogen’s text is not about ancient Chinese history 
and only indirectly about the seasons. Rather, it focuses on a single say- 
ing by the Tang-dynasty master Dongshan Liangjie ja LL B ft (807-869), 
founder of the Caodong tradition of Chan that Dogen introduced to Ja- 
pan. When a monk asked Dongshan how one might avoid cold and heat, 
the Master replied, “Why not go where there is no cold and heat?” When 
asked where such a place might be, Dongshan said, “When it’s cold, the 
cold kills you; when it’s hot, the heat kills you.” 

Dogen holds up this conversation as a case necessarily studied by 
the buddhas and ancestors; and, indeed, Dongshan’s words were well 

known in Chan circles and attracted many comments — including those 
in the famous Blue Cliff Records (Biyan lu 32#&%k). In our text, Dogen 
collects eight of these comments, to which he offers his own reactions, 

sometimes fairly extended, sometimes no more than a single line. 

Most noteworthy in these reactions are Dogen’s dismissals of those 
comments that interpret the conversation through the rubric of the “five 
ranks (wu wei 五 位 ) of Dongshan" — an heuristic device employing the 
terms “upright” (zheng JE) and “inclined” (pian fi) to discuss the rela- 
tionships between the absolute and relative truths. Such passages in our 
text are often held up by later readers as evidence that Dogen’s own ver- 
sion of Sots Zen had no use for this venerable schema widely associated
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with Dongshan and his lineage in both China and medieval Japan. While 
several of Dogen’s reactions seem at least grudgingly appreciative of 
previous comments, in his conclusion, he appears to reject them all, call- 
ing them “pitiful,” ignorant of the cold and heat of the buddhas and an- 
cestors, and evidence of the decline of the way of the ancestral masters.
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IEVEAR HCE = 

Treasury of the True Dharma Eye 

Number 37 

春秋 

Spring and Autumn 

[37:1] {1:409} 
洞 山 悟 本 大 師 、 因 僧 問 、 BEI, ROE, Ba, (ARS RK, 
(Sn, RO eR Ae, ba, PARRA, PARA, 

Great Master Wuben of Dongshan was once asked by a monk, “When 
cold and heat come, how can we escape them?”! 

The Master said, “Why not go where there is no cold and heat?” 

The monk said, “Where ts there no cold and heat?” 

The Master said, “When it’s cold, the cold kills the Acarya; when it’s 
hot, the heat kills the Acarya.’” 

[37:2] 
“OWMR, PDOTHIEX HBLZEENY, MEBKIEKCDKIERL, HAD 
TR PBR. BARA AHA OD, PKR OMA, BIE CO 

ARmeRROmMA Lt), CONROMA RAIL AARZY, 

This episode has been discussed by many in the past and should be worked 
on by many in the present. The buddhas and ancestors have invariably stud- 
ied it, and those who have studied it are buddhas and ancestors. Many of the 
buddhas and ancestors of past and present, in Sindh in the West and the Land 
of the East, have taken this episode as the face of their realization.’ The real- 
ization of the face of this episode is the koan of the buddhas and ancestors. 
  

1 Great Master Wuben of Dongshan (7Tézan Gohon daishi imMUA KEM): Le., 
Dongshan Liangjie 7a LU {st (807-869), founder of the Caodong yA] tradition of Chan. 
The conversation here appears in the Dongshan yulu ile \Ua8#k (T.1986A.47:509c8-10, 
and 1986B.47:523c8-10), as well as several other Chan collections; it is treated as case 

43 in the Biyan lu 32 R&&k (T.2003.48:180a1 6ff). Dogen cites a slightly variant version in 
his shinji Shobégenzo (FEVER RK (DZZ.5:244, case 225). 

2 “the cold kills the Acarya” (kan satsu jari %#<RARR): The phrase could be taken to 
mean, “when it’s cold, you freeze to death.” Dongshan uses @carya (“teacher,” “precep- 

tor’) in reference to his interlocutor. 

3 buddhas and ancestors of past and present, in Sindh in the West and the Land 

of the East (Saiten Tochi kokon no busso BR RH LG © 64H): It is not clear in what
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[37:3] 
し か ある に 、 僧 問 の 寒 暑 到来 、 如 何 廻 避 、、 く は し くす べし 。 い は く 、 正 営 
楽 到来 時 、 正 営 熱 到 來 時 の 参 詳 痢 な り 。 この 寒 著 、 輝 寒 澤 暑 と も に 寒 署 づ 
か ら な り 。 寒 著 づ か ら な る ゆえ に 、 到 來 時 は 寒 緒 づ か ら の 頂 額 より 到 來 す 
る な り 、 寒 甘 づ か ら の 有 眼 晴 より 現 前 する な り 。 この 頂 額 上 、 こ れ 無 寒 緒 の 
と ころ な り 。 こ の 眼 央 裏 、 こ れ 無 寒 緒 の と ころ な り 。 高祖 道 の 寒 時 寒 殺 閣 
梨 、 夫 時 熱 殺 閣 梨 は 、 正 営 到 時 の 消 忠 な り 。 い は ゆる 寒 時 た と ひ 道 寒 殺 な 

り と も 、 熱 時 か な ら ず し も 熱 殺 道 な る べから す 。 Rte FA 
徹 甘 熱 な り 。 た と ひ 萬 億 の 廻 避 を 誠 得 す と も 、 な ほこ れ 以 頭 換 尾 な り 。 寒 
は 、 こ れ 祖 宗 の 活 眼 晴 な り 、 著 は 、 こ れ 先 師 の 爆 皮 肉 な り 。 

Given this, we should become familiar with the monk’s question, 
“When cold and heat come, how can we escape them?” This is to say 
that we should try considering in detail the very time when cold comes, 
the very time when heat comes. In this cold and heat, the entire cold and 
the entire heat are both cold and heat itself. Because they are cold and 
heat itself, when they come, they come from the head of cold and heat 
itself, they appear from the eye of cold and heat itself. On this head is 
where there is no cold and heat; in this eye is where there is no cold and 
heat. The Eminent Ancestor’s saying, “When it’s cold, the cold kills the 
Acarya; when it’s hot, the heat kills the Acarya,” is the circumstances at 

the very time they come. Though “when it’s cold” may say that “the cold 
kills,” “when it’s hot” is not necessarily a saying that “the heat kills.” 
“Cold” is cold through and through; “heat” is heat through and through. 
Though we had learned myriad kofis of means of “escape,” this would 
still be exchanging head for tail.* “Cold” is the living eye of the ances- 
tors; “heat” is the warm skin and flesh of the former masters.” 

* OK OK K * 

  

sense we are to take the curious claim here that Dongshan’s dialogue was studied in 
India. 

the face of their realization (genjd no menmoku FAK fH A ): Or “their realized face.” 
Here, and in the following sentence, Dogen plays with the expression “realized kdan” 
(ge776 ん 6gz 現 成 公 案 ): see Supplementary Notes. s.v. “Realized kdan.” 

4 exchanging head for tail (i 16 gz が 以 頭 換 尾 ): A Chinese colloquialism meaning 
“to get something backwards.” 

5 the warm skin and flesh of the former masters (senshi no dan piniku FCEROK 
BZA): The translation takes senshi 4cB (“former master”), like the parallel soshi HA% 
(“ancestors”), as a general reference to earlier Chan masters; it could also refer specif- 
ically here to Dongshan or (though less likely) to Dogen’s own former master, Rujing.
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[37:4] {1:410} 
RATA,  mISCA RII, BREAN, a RP ASA, SESRSBEDE 
i, WLUASRENL, HS PS, AAR, AAR. WOR 
AUB HAE INS RYLAC. 7, BARA. BPA A AnRES 
A. KL, SLC, SCAR LIEYAIR A, HORS 
i STRAW AR, RESRME, APNEA, REMEBER RC 

Ke, ERR Sees, 
Chan Master Jingyin Kumu succeeded Reverend Furong; he 1s known 

as Reverend Facheng.° He said, 

Some among the assembly who discuss this say, “The question of this 
monk has fallen into the inclined; Dongshan’s answer returns to the 
rank of the upright.’ The monk, knowing the music in his words, enters 
the upright; Dongshan then goes off from the inclined.’® [Those who] 
discuss it like this not only blaspheme the prior sages, they humultate 
themselves. Have they not seen the saying?” 

Producing opinions from what we hear, 
The mind turns scarlet and blue. 

While beautiful to behold, 

When long accumulated, they make you Ill. 

Generally speaking, eminent gentlemen who tread [the way], 1f you 
wish to exhaust this matter, you should first recognize the treasury 
of the true dharma eye of the Ancient Ancestor.'° The other teachings 
of the buddhas and ancestors are but the sounds of a heated bowIl."' 

  

6 Chan Master Jingyin Kumu (Jdin Koboku zenji /# Ath AHEM): Ie, Kumu Facheng 
FAARYERK (1071-1128), disciple of the important Caotong master Furong Daokai #=#%& 
18 #% (1043-1118). The name Jingyin derives from the Jingyin Chan Cloister 7 Almepyz, 
in Dongjing # 4% (in modern Henan), where Daokai was abbot. The quotation is from a 
passage appearing in the Jiatai pudeng lu 3538 BER, ZZ.137:186-187. 

7 the inclined (Hen ffm); the upright (shd IE): Terms of art in Zen associated especially 

with the schema of the “five ranks” (go i #:{iZ) attributed to Dongshan; “the inclined” 
(or “the partial”) is used in reference to the relative truth, or the phenomenal world; “the 
upright,” to the absolute truth. The two glyphs connote respectively both (a) “slanted” 
and “vertical,” and (b) “side” and “center” (or “main’’). See Supplementary Notes, s.v. 
“Upright or inclined.” 

8 knowing the music (chi in #1): A Chinese idiom indicating “to know a person’s 
mind” (from hearing him or her playing music); see Supplementary Notes, s.v. “Know 

the music.” 

9 Have they not seen the saying? (fu ken do *# 52.38): The following saying is attribut- 
ed to Jiashan Shanhui U2 (805-881): see, e.g., the (slightly variant) version at 
Congrong lu t€@ Ek, T.2004.48:260b10-11. 

10 Ancient Ancestor (j6so fH): I.e., Dongshan. 

11 The other teachings of the buddhas and ancestors (ki yo busso gongy6 FLARE TE 
= #0): The phrase could also be read, “the teachings of other buddhas and ancestors.”
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Nevertheless, I dare to ask you people, after all, where 1s there no cold 
or heat? Do you understand? 

The jeweled tower is nest to the kingfisher; 
The golden pavilion locks 1n the duck. 

[37:5] {1:411} 

AIL, CAMO RZeO . FRO RRO, LUDHDIC, HHBIZ<X H 
や まり て 、 RIED BEC UC RIK BFE EA ET HL E eS 
Ate), PIED URED MBE YO AIRTIT, WDPCAGHICWK SA, & 

ACNE, SHAONLH EM, WEFMUDERAZBELCS, DoOTH 
法 の 道 賠 を 行 李 せ ざ る と も が ら 、 あ や まり て 洞 山 に 偏 正 等 の 五 位 あ り て 人 
を 接 す 、 と いふ 。 これ は 胡 説 外 説 な り 、 見 聞 す べから ず 。 た だ まさ に 上 祖 
の 正法 眼 蔵 あ る こと を 参 究 すべ し 。 

The Master is a distant descendant of Dongshan, a hero of the ancestral 
seat. As such, he clearly admonishes the many mistaken ones who would 
pay obeisance to the Eminent Ancestor, Great Master Dongshan, within 
the cave of the inclined and upright. If the buddha dharma were transmit- 
ted based on the confines of the inclined and upright, how could it have 
reached the present? Wild kittens, field hands, those who have not yet 
investigated the interior of the hall of Dongshan, who have never prac- 
ticed at the threshold of the way of the buddha dharma, mistakenly say 
that Dongshan had the five ranks of the inclined and upright with which 
he dealt with people. This is barbaric talk, wild talk; we should not see 
or hear it. We should just investigate the fact that the Ancient Ancestor 
did indeed have the treasury of the true dharma eye. 

* Ok OK OK OK 

[37:6] 

BOUT AEWA Smo, OATES AMI, GRIESE AOI, a. AraC, BORA 
SAKAI, ARR. BRE, ARMS. eS, KAA 
2 PVE), BUBWSR, PRIMES. FOBBAREM iC, KADER 
FFE. 

Chan Master Hongzhi of Mount Tiantong in the Prefecture of Qingyuan 
succeeded Reverend Danxia; he was known as Reverend Zhengjue.'? He 
sald, 
  

the sounds of a heated bowl (netsu wan mydsho Ati =): An idiomatic expression for 
talk meaningless as the sounds of a bow! expanding. 

12 Chan Master Hongzhi of Mount Tiantong (7enddzan Wanshi zenji KEW Se 
fi): I.e., Hongzhi Zhengjue % @ 1E‘# (1091-1157). 

Reverend Danxia (Janka oshé F}#3 Filial): I.e., Danxia Zixia PHBE -YE (1064-1117). 
The saying occurs in a lecture (shangtang |‘) on Dongshan’s case, above, in the 
Hongzhi chanshi yulu 7S WHEN GEER, T.2001.48:46c25-29.
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If we discuss this matter, it is like two people playing chess: if you 
don’t respond to my move, I will trick you. Only when we experience 
it like this, do we understand Dongshan’s intention. Tiantong cannot 
resist giving a comment: 

Seen from inside, it’s neither hot nor cold. 

The blue depths are drained dry. 
In my way, you could stoop down and pick up a giant tortoise. 
It’s laughable to fiddle 1n the sand with your fishing rod. 

[37:7] {1:412} 
LIZ6 < BHI SICH OF, (PERMA, bLMABSHLEV ULI, J 
目 な る べし 。 も し 八 目 な らん 、 著 碁 に あら ず 、 い か ん 。 い ふ べ で く は 、 か く 

の ご と くい ふ べ し 、 著 碁 一 家 敵 手相 人 逢 な り 。 し か あり と いふ と も 、 い ま 実 
智 道 の 個 不 應 我 閉 、 こ ころ を お き て 功夫 すべ し 、 身 を めぐ らし て 人 参 究 すべ 
し 。 個 不 應 我 着 と いふ は 、 な ん ぢ ち 、 わ れ な る べから ず 、 と いふ な り 。 我 即 
上 幅 汐 去 出 、 す ご すこ と な か れ 。 沈 異 有 泥 な り 、 踏 者 あし を あら ひ 、 ま た 線 
を あら な ふ な 。 珠 裏 有 珠 な り 、 光 明 す る に 、 か れ を て らし 、 自 を て ら す な り 。 

It is not that there is no chess game, but for the moment, how about the 

two people? If we say that two people are playing chess, we should be 
eight moves ahead; if we are eight moves ahead, it is not a chess game."° 
How about it? If we are to say something, we should say this: a chess 
game is one person encountering an opponent. Though we say this, we 
should fix in our minds and concentrate on, we should circulate in our 

bodies and investigate, these words of Hongzhi: “if you don’t respond to 
my move.” “If you don’t respond to my move” means “you cannot be I.” 
Do not pass over “I will trick you.” There is mud within mud, and those 
who step in it wash their feet or wash their chin strap; there is a pearl 
within a pearl, and when it shines, it illumines the other and illumines 

the self.'* 

* KOK OK * 

  

13 eight moves ahead (hachi moku /\ 8): From the saying, “the onlooker [in a chess 
game] is eight moves ahead” (okame hachimoku *# 6 /\ B). 

14 wash their feet or wash their chin strap (ashi o arai, mata ei o arau HL XH 

O, EKREX % 5S): Le., take it as dirty or take it as clean. From the song of the “Fish- 
erman” ( Yufu i442) in the Chinese classic Chuci 8% (KR.4a0001.007-2a): 

IR Zs, WORSE WiRZkKA, Wee. 
When the waters of the Canglang are clear, 
I’Il wash my chin strap in them; 
When the waters of the Canglang are dirty, 
I’ll wash my feet in them.
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[37:8] 
FLSA, MARAT, HLS, 云 、 盤 走 珠 、 珠 走 盤 。 偏 中 
正 、 正 中 偏 。 狼 羊 掛 角 無 忠 跡 、 猟 狗 遠 林 空 販路 

Chan Master Yuanwu of Jiashan succeeded Chan Master Fayan of 
Wuzu; he was known as Reverend Kegin.'° He said, 

The bowl rolls in the pearl; the pear! rolls in the bowl." 
The upright within the inclined; the inclined within the upright.'’ 
The antelope hangs up its horns, leaving no traces; 
The hunting dogs circle the wood, stalking in vain.'® 

[37:9] 
V ERED, CHER, HOMO. HORI S<, Ble 
は し る 珠 の 、 住 著 な き が ご と し 。 狼 羊 、 い ま は 空 に 掛 角 せ り 、 林 、 い ま 獲 
狗 を めぐ る 。 

This saying, “the bowl rolls in the pearl,” is bright before and extinct 
after, is hardly heard in past or present.'’ Up till now, it seems it was said 
simply that the pearl rolling in the bowl is without rest.“ Here, the ante- 
lope has hung up its horns in the sky; here, the wood circles the hunting 
dogs.“ 

* OK kK OK 

  

15 Chan Master Yuanwu of Jiashan (Kassan Engo zenji ® URS 6M): I.e., Yuan- 
wu Kegin [Alf3528) (1063-1135), important master in the Linji fy lineage: disciple 
of Wuzu Fayan 448747 (d. 1104). Yuanwu’s poem appears among his “praises to the 
ancients” (songgu ‘A t) in the Yuanwu yulu EA aB&k (T.1997.47:804a29-b1). 

16 The bowl rolls in the pearl; the pearl rolls in the bowl (ban s6 shu, shu so ban 
AE AER, PRAM): The pearl rolling in a bowl is a fairly common image in Zen for the 
freedom of the spiritual life. 

17 The upright within the inclined; the inclined within the upright (hen chi sho, 
sho chit hen (mF IE, IEF fi): The first two of the “five ranks” (see above, Note 7). 

18 The antelope hangs up its horns (reiyé kai kaku #3 E4444): Said to derive from the 
habit of the antelope to sleep with its horns hanging from branches. 

19 bright before and extinct after, is hardly heard in past or present (6 zen zetsu go, 
kokon kan mon FcR, tS ZERA): I.e.. is virtually unique; an expression occurring 
in several Chan texts (see, e.g., Jingde chuandeng lu (2 {HEER, T.2076.51:275b14). 

20 it seems it was said simply that the pearl rolling in the bowl is without rest (ada 

iwaku, ban ni hashiru tama no, jiijaku naki ga gotoshi T27Z\IX< . REICIL LL DERO, 

(EB 72 BCE L): Or “it was said simply that it seems the pearl rolling in the bowl is 
without rest.” 

21 the antelope has hung up its horns in the sky (reiy6, ima wa kii ni kakaku seri ¥ 
“E, VY EILZEIC 掛 角 せり ): The graph for “sky” (sora, ki 22), being that used for the 
term “emptiness” (S. siinyata), the passage could be read, “the antelope has hung up its 
horns in emptiness.”
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[37:10] 
ETS wee ae, mT, REM, B. BRE 
BH. JEU EACBE, FRR RRR BAA A Ze 空 上 階 。 

Chan Master Mingjue, of Zisheng Monastery at Mount Xuedou in 
the Prefecture of Qingyuan, succeeded Reverend Zuo of Beita; he was 
known as Reverend Zhongxian.” He said, 

Extending a hand is the same as a cliff of a myriad fathoms.” 
Why must the upright and the inclined be set in order? 
The old vaidurya palace reflects the bright moon; 
The resolute hound of Han climbs the stair in vain.** 

[37:11] {1:413} 
Qik, 雲 門 三 世 の 法 孫 な り 。 参 飽 の 皮 袋 と いひ ぬ べ し 。 いま 垂 手 還 同 萬 
人 岩 と いひ て 、 奇 編 の 標 格 を あら は す と い へ ども 、 か な ら ず し も し か あ 
る べから ず 。 い ま 僧 間 山 示 の 因 、 あ な が ち に 垂 手 ・ 不 垂 手 に あら ず 、 出 
世 ・ 不 出世 に あら ず 。 い は ん や 偏 正 の 道 を も ちい ん や 。 偏 正 の 眼 を も ちい 
さざれ ば 、 此 因 に 下手 の と ころ な き が ご と し 。 参 請 の 巴 鼻 な き が ご と く な 
る は 、 高 祖 の 邊 域 に いた ら ず 、 人 法 の 大 家 を 劇 見 せ ざ る に よれ り 。 さら に 
草 和 軽 を 括 来 し て 参 請 すべ し 。 み だ り に 、 高 祖 の 人 法 は 正 偏 等 の 五 位 な る 
し 、 と いふ こと や みね 。 

Xuedou was a dharma descendant in the third generation after Yun- 
men. He can be called a skin bag who has studied his fill. In his saying, 
“extending a hand is the same as a cliff of a myriad fathoms,” though we 
may say he is displaying a rare standard, this is not necessarily the case. 
This episode of the monk asking and Shan showing is not necessarily 
“extending a hand or not extending a hand,” is not “appearing in the 

  

22 Chan Master Mingjue, of Zisheng Monastery at Mount Xuedou in the Prefec- 

ture of Qingyuan (Keigen fu Setchdzan Shishé ji Mydkaku zenji BSTC & & WU Be + 
AA Bm): I.e., Xuedou Zhongxian 23 # #88 (980-1052), disciple of Zhimen Guang- 
zuo #4 3tiE (dates unknown), in the lineage of Yunmen 22F4; served as abbot of the 
Zishengsi ‘22+ (in modern Zhejiang province). Xuedou’s poem occurs as his com- 
ment on Dongshan’s dialogue in the Biyan lu 32 #&#k (T.2003.48:180b26-29). 

23 acliff of a myriad fathoms (banjin gai 1) 2): “Fathom” translates ren {J), an 
ancient measure said to equal the arm span of an adult male. 

24 vaidirya (ruri Fa): Also written ruri 5it#§; a Sanskrit term used for beryl, crystal, 
and other minerals; one of the seven precious substances. 

The resolute hound of Han (ninshun Kan ro @{E8#3H): “Resolute” is a tentative trans- 
lation. The colloquial Chinese sense of the term renjun 2{& as “smiling” seems unlikely 
here, but opinion is divided on the alternatives: some would take it as two adjectives 

meaning “cruel and great”; others (following the Shobdgenz6 monge IEVEAR iH AR, 
SCZ.7:604) read it as a verb-object compound, “to hide one’s excellence.” The “hound 
of Han” refers to the black hunting dogs raised in the ancient state of Han # during the 
Warring States period. Since the beast was famous for catching rabbits, it may be that 
here it stupidly seeks the rabbit in the moon reflected on the jewelled palace.
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world or not appearing in the world.”*> How much less does it employ 
talk of the inclined and the upright. Without using the eye of the inclined 
and the upright, it seems that he has no place to lay his hand on this ep- 
isode; that he seems to have no nose grip with which to inquire about it 
is because he has not gone to the borderlands of the Eminent Ancestor, 
he has not seen the great house of the buddha dharma.” He should take 
up his sandals again and inquire about it.*’ Stop saying that the buddha 
dharma of the Eminent Ancestor is the five ranks of the upright and the 
inclined. 

* OK OK OK 

[37:12] 

He KS ie RS eo, 偏 中 有 正 正中 偏 、 流 落 人 間 千 百年 、 ERE AK 
Barem aN te. PY RUK ES EE 

Reverend Shouzhou, Chan Master Changling of Tianning in Dong- 
jing, said,”® 

In the inclined there 1s the upright; 1n the upright, the inclined. 
Drifting along among humans for a thousand centuries; 
How often have I longed to return yet could never return. 
Before the gate, as of old, the weeds are thick. 

  

25 “extending a hand or not extending a hand” (suishu fu suishu #2 + 7 # +); “ap- 
pearing in the world or not appearing in the world” (shusse fu shusse With: RHI): 
To “extend (literally, ‘let down’) a hand” is to offer a teaching; to “appear in the world” 
is to undertake a career as a teacher. Dogen is doubtless alluding here to the comment 
immediately following Xuedou’s poem in the Biyan lu 32 B&&k (T.2003.48:180c1): 

曹 洞 下 有 出 世 不 出世 、 有 垂 手 不 垂 手 。 
In Caodong, there is appearing in the world and not appearing in the world; there is 
extending a hand and not extending a hand. 

26 the great house of the buddha dharma (bupp6 no taike {YEO KA): The term 
taike, translated here as “great house.” can also refer to a “great one” (i.e., an accom- 
plished person, or master). This passage could also be parsed somewhat differently: 

The fact that, without using the eye of “the inclined and the upright,” he seems to have no 
place to lay his hand on this incident, seems to have no nose grip with which to inquire 
about it, is because he has not reached the borderlands of the Eminent Ancestor and has 
not seen the great house of the buddha dharma. 

27 take up his sandals again (sara ni sdai o nenrai shite & b> (|< REX FAR LT): Le., 
should continue his pilgrimage. 

28 Reverend Shouzhou, Chan Master Changling of Tianning in Dongjing (7onkin 
Tennei Chorei zenji Shutaku osh6 RAKE ke Bae F&A Fal): Ie., Changling Shou- 
zhou fe #5F52 (1065-1123), abbot of Tianning Monastery K® in Dongjing #EAX (in 
modern Henan). Shouzhou’s poem occurs in the Zhangling Shouzhou chanshi yulu $$ 
F SB see, ZZ.120:325b17-18.
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[37:13] 
これ も あな が ち に 偏 正 と 道 取 す と い へ ども 、 し か も 折 挫 せり 。 括 來 は な き 
に あら ず 、 い か な らん か これ 偏 中 有 。 

Although here he too forces himself to talk about the inclined and the 
upright, he has still taken it up. It is not that he has not taken it up, but 
what is “being in the inclined”’?”’ 

* KOK OK OK 

[37:14] 
UNAS YETI, MIRE, HGR. a. BRERS HI, WAKE X— 
BHAA RS, ECBEAKF, 

Reverend Foxing of Dawei in Tanzhou succeeded Yuanwu; he was 
known as Fatat.*° He said, 

Where there is no cold or heat, he’s communicated for you. 
The dried-up tree blooms one more time. 
The laughable ones who notch the boat to find the sword 
Remain still now in the cold ashes." 

[37:15] {1:414} 
この 道 取 、 い ささ か 公 案 踏 閉 ・ 戴 著 の 力量 あり 。 

This saying has just enough power for him to step on the koan and to 
put it on his head. 

* KOK K 

[37:16] 
FEE Me META, PADEPA RENEE, RSA RMRT. TRRIER I 

SS. CRIA AR re. 

29 what is “being in the inclined” (ikanaran ka kore 7e7 c72 7 いか な らん か これ 偏 
4): The translation obscures Dogen’s play with the first phrase of Shouzhou’s poem, 
“in the inclined there is the upright” (hen chit u shé {fi 4 JE), in which he here takes 
the predicate “there is” as if it were the nominal “being.” 

30 Reverend Foxing of Dawei in Tanzhou (7anshii Daii Busshd oshé I Kips Bere FO 
f3]): I.e., Dawei Fatai Ki#S7ER (also known as Foxing Fatai ##PEYK 48; dates unknown), 
disciple of Yuanwu Kegin [1% 52). The verse can be found in the Chanzong songgu 
lianzhu tongji THAR A ERIS, ZZ.115:295a8-9. 

31 dried-up tree (koboku #47); cold ashes (reikai #3/K): The expression “dried-up 

trees and dead ashes” (koboku shikai f&7FE)XK) is regularly used in Zen texts for states 
of mental concentration, or trance; see Supplementary Notes, s.v. “Dried-up tree.” 

notch the boat to find the sword (kokushii kyitken Zl fit +e #)): From the story, found in 
the Liishi Chungiu kx (“Master Lii’s Spring and Autumn Annals”; KR.3j0009.015- 
22a-b), of the stupid man of Chu # who dropped his sword from a boat and marked the 
spot by notching the side of the boat. 
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Chan Master Zhantang Wenzhun of Letan said,” 

When it’s hot, the heat kills; when it’s cold, the cold. 

The origins of cold and heat are of no concern. 
Going all the way to heaven’s shore, while memorizing worldly matters. 
On the old master’s head, place a crown of boar skin. 

[37:17] 
LIES << ESAL, (BARR OAD INR, 速 道 速 道 。 

Now, we must ask, “What is the principle of ‘no concern’? Speak! 
Speak!” 

* OK OK OK OK 

[37:18] 
BAIN (7 LL foe eee Bi, tel AC 4 AB RID RST TRADI], oo, MRS RelA LL 
18, BD RAGA REA. FEAF IALA PARR. ESOT HER S 

Chan Master Heshan Fodeng of Huzhou succeeded Chan Master Fo- 
jian Huigin of Taiping; he was known as Reverend Shouxun.* He said, 

Where there’s no cold or heat, as Dongshan says — 
How many Chan people have got lost 1n that place? 
When it’s cold, I turn to the fire; 1n heat, I keep cool 1n the shade. 

Avoiding them my whole life, I’ve escaped cold and heat. 

[37:19] 
~ OPPATIL, AFAR IBETO IER EWNAL‘R, PRFORBBOTELS, し 
peed, —#AR SHES, DOICEKORMM SY MXL, VES. 一 
AE LIL, SEZ . ERB IT, ARR DO7%, 

This Master Qin is a dharma descendant of Chan Master Wuzu Fayan, 
but his words are like a little child’s.** Nevertheless, “avoiding them my 
whole life, I’ve escaped cold and heat,” must later have had the sound 

  

32 Chan Master Zhantang Wenzhun of Letan (Rokutan Tando Bunjun [also read 
Monjun] zenji Wi ie 3c METBEM): Le., Zhantang Wenzhun i 2 3c (1061-1115), dis- 
ciple of Zhenjing Kewen [8 i# 5 3c, in the Linji Hai lineage. Letan {M7 is in modern 
Jiangxi Prefecture. Wenzhun’s verse occurs at Chanzong songgu lianzhu tongji 187s A 

Th KER IAE, ZZ.115:295a2-3. 

33. Chan Master Heshan Fodeng of Huzhou (Koshi Kazan Butté zenji tA {00 LU 
fSiabn): I.e., Fodeng Shouxun #68SF#) (or Heshan Shouxun {J U4F#8); 1079-1134), 
disciple of Taihei Huiqin A*/2434 (1059-1117) in the Linji 臨 注 lineage. Mount He 何 
[Ll] is in modern Zhejiang Prefecture. Shouxun’s verse can be found at Chanzong songgu 
lianzhu tongji TRASH th BRERA, ZZ.115:295a6-7. 

34 a dharma descendant of Chan Master Wuzu Fayan (Goso Hoen zenji no hdson 
FAA HEM OYEFK): Shouxun’s master, Huiqin 24, was a disciple of Wuzu Fayan 
五 祖 法 演 (d. 1104).
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of a great elder. That 1s, “my whole life” means exhausting life; “I’ve 
escaped cold and heat’ is “sloughing off body and mind.” 

* KK K * 

[37:20] {1:415} 
BIZLEBAOBK, DKOIL< RMARELILeELT, Meshes 
LWr¥R, OER RAMU OBSTARET, WDA EZ OID, HHHAO 
家常 に は 、 寒 甘い か な る べし 、 と も し ら ざ る に より て 、 い た づら に 乗 涼 向 
火 と らい ふ 。 こと に あはれ むし 、 な ん ぢ 老 尊 宿 の ほとり に し て 、 な に を 
楽 甘 と いふ 、 と か 聞 取 せ し 。 か な し むべ べし 、 祖 師 道 魔 せ る こと を 。 この 寒 
著 の 形 段 を し り 、 寒 押 の 時 節 を 経歴 し 、 寒 著 を 使 得 し きたり て 、 さ ら に 高 
祖 以 示 の 道 を 類 古 す べし 、 括 古 す べし 。 い まだ し か あら ざら ん は 、 知 非 に 
は し か じ 。 俗 な ほ 、 日 月 を し り 、 萬 物 を 保 任 する に 、 聖 人 ・ 賢 者 の し な じ 
な あり 、 君 子 と 愚 夫 と の し な じ な あり 。 人 道 の 寒 箸 、 な ほ 愚 夫 の 寒 甘 と ひ 
と し か る べし 、 と 錆 食す る こと な か れ 。 直 須 勤 遇 すべ し 。 

In sum, then, though the various generations from all quarters, taking it 
upon themselves to flap their lips like this, have offered praises to the an- 
cients, they have not seen the marginal matters of the Eminent Ancestor 
Dongshan.*° The reason is that, because they do not know what cold and 
heat are in the daily life of the buddhas and ancestors, they talk in vain 
of “availing oneself of the cool” or “turning to the fire.” It is particularly 
pitiful for you in the vicinity of the old Venerable: did you hear what he 
called cold and hot?*’ What a pity that the way of the ancestral masters 
has declined. After having known the shape of cold and heat, passing 
through the moments of cold and heat, and making use of cold and heat, 

we should go on to praise the ancients, to take up the ancients, on the 
words with which the Eminent Ancestor has instructed us.*® Those who 
are not yet like this, fail to recognize their error. Even among the secular, 
in knowing the days and months, in maintaining the ten thousand things, 
there are differences between sages and worthies, differences between 
lords and foolish commoners.” Do not mistakenly think that the cold 
  

35 “sloughing off body and mind” (datsuraku shinjin fie): A fixed phrase that 
Dogen attributes to his master, Tiantong Rujing 天童 如 (1162-1227); occurs several 
times in the Shdbdgenzo, also in reverse order: shinjin の 2 が s27o ん 7 身心 脱落 . See Supple- 
mentary Notes, s.v. “Body and mind sloughed off.” 

36 flap their lips (ku ryd henpi SX PH AZ): An idiomatic expression for useless talk. 

37 vicinity of the old Venerable (76 sonshuku no hotori €@{EOlz & 4): Le., near 
Dongshan. 

38 praise the ancients (juko “4 4): take up the ancients (nenko $4514): I.e. to compose 
verse appreciations and comments on the words of the prior masters. 

39 sages and worthies (shonin kenja #2 A -'& 4): In technical Buddhist parlance, high- 
er and lower ranks respectively on the spiritual path; given the “secular” context here, 
perhaps we should understand them in a more generic sense common in Chinese usage.
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and heat of the way of the buddhas must be the same as the cold and heat 
of the foolish commoners. We should study this with diligence.*° 

TESA RAR AK FB = 6 
Treasury of the True Dharma Eye 

Spring and Autumn 
Number 37 

[Ryumonji MS:] 

個 時 寛 元 二 年 甲 辰 、 在 越 宇山 奥 再 示 衆 
Re-presented to the assembly in the mountains of Etsuu; senior wood 

year of the dragon, the second year of Kangen [1244 

(2 PE TT RRS, HRT, RA RED REE R 

On encountering the Buddha, turning the Buddha’s Lin Classic. 
The Ancestral Master said, “However many the horns, a single lin will 

suffice.” 

  

40 We should study this with diligence (jikishu gongaku su beshi B#AAH#T~ L): 
A set phrase appearing regularly in Zen texts and occasionally in the Shobdgenzo. Here 
and elsewhere, the translation makes no attempt to reproduce the odd doubling of the 
imperative forms, jikishu... su beshi (232A ...o~<L, resulting from the combination 
of Chinese and Japanese. 

41 Re-presented to the assembly (saijishii #7528): Indicating a revised version; no 
earlier is known to have survived. 

in the mountains of Etsuu (Etsu z sg7 oz 越 宇山 奥 ): IL.e., in the province of Echizen 
(modern Fukui); “in the mountains” is thought to be a reference to KippGji 吉 峰 寺 , the 
monastery where Dogen taught after his arrival in Echizen and before the completion 
there of his Daibutsuji A=. 

42 turning the Buddha’s Lin Classic (ten butsu rin kyo #4 66 RRKE): Associates Dogen’s 
“spring and autumn” text with the Chinese classic Chungiu #K (“Spring and Autumn 
Annals”; KR.1e0001), which was known as the Lin Classic (Lin jing BRE). The lin 講 

(or gilin; J. kirin EUR) is a mythical chimeric beast considered auspicious. It is said that 
Confucius left off writing the Chungiu with the account of the taking of such a beast in 
the western regions. 

Ancestral Master (yos/ 祖師 ): The words of Qingyuan Xingsi 青 原 行 思 (d. 740)、 at 
Jingde chuandeng lu TE{E EER, T.2076.5 1:240b10.
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Tangled Vines 

Katto 

INTRODUCTION 

According to its colophon, this work was composed at Kosh6ji in the 
seventh month of 1243. Since during this month Ddgen is thought to 
have left Koshoji for his new residence in Echizen, “Katto” may be the 
last chapter of the Shobodgenzo he composed in the capital area. Number 
38 in both the seventy-five and sixty-chapter compilations, the work oc- 
curs as number 46 in the Honzan edition. 

The term katto %# (“arrowroot and wisteria”) has the colloquial 
sense, often encountered in Zen texts, of an “entanglement,” a “com- 

plexity,” “complication,” or “difficulty.” Zen texts typically treat the 
term as referring to (especially intellectual and linguistic) obstacles to 
be cut through, but Dogen prefers to see it here as the “entanglement,” 
or “intertwining,” of master and disciple. 

Thus, while seemingly inspired by a saying about vines by the author’s 
master, Tiantong Rujing K #407, the bulk of this short text is taken up 
with the question of transmission of the dharma from master to disciple 
— especially the famous account of the dharma transmission by the first 
Chinese ancestor, Bodhidharma, to his disciple Huike 4]. Here, D6- 

gen cites the famous story of Bodhidharma’s four disciples, from which 
derives the Zen expression “skin, flesh, bones, and marrow” (hi niku 

kotsu zui Wa), and argues against the common notion that these 
four terms signify a hierarchy of understanding. Finally, the essay closes 
with a note dismissing the legend that Bodhidharma rose from his grave 
and returned to India.



JETER ER — TT /\ 

Treasury of the True Dharma Eye 

Number 38 

ey HR 

Tangled Vines 

[38:1] {1:416} 
Fe EVE HO TEAR EL PES HAO OL BSCE KIOF 
7e) , WaOSIERE +, ERICKA, BRAOPORBARMIC 
AE LC, JEYRAR RE LEE A AIEEE AMICI L, TER), 

In the community on Vulture Peak, only Kasyapa the Great One verified 
and transmitted the unsurpassed bodhi of the treasury of the true dhar- 
ma eye of Buddha Sakyamuni.' In successor after successor through 
twenty-eight generations of correct verification, it reached Venerable 
Bodhidharma. The Venerable, conducting the ancestral rites in Ctnastha- 
na, bequeathed the unsurpassed bodhi of the treasury of the true dharma 
eye to the Great Ancestor, Great Master Zhengzong Pujue, and made 
him the Second Ancestor.’ 

38:2] 
SB +/4A, (LUO CHRARMICHEH SAA LPT. 第 二 十 九 祖 を 二 祖 

と 舟 す る な り 。 す な は ちこ れ 東 土 の 俗 な り 。 初 祖 、 か つて 般若 多 維 尊 者 の 
み も と に し て 、 作 訓 道 衣 、 ま の あたり 詩 値 し きた れ り 。 根源 を も て 根源 を 
詩 取 し きた れ り 、 校 葉 の 本 と せる と ころ な り 。 

  

1 Kasyapa (he Creat One (Kgs6 gg7s/7 迎 葉 大 士 ): 1.e.、 Mahakasyapa, to whom the 
Buddha is said to have transmitted the shobogenzo JE/EER#K on Vulture Peak. The name 
“Mahakasyapa” means “Great Kasyapa”; the title daishi XE used here often translates 

Sanskrit mahdasattva (“great being”). 

verified and transmitted (shdden a2 {2): l.e., personally experienced and passed down; 
a compound predicate appearing in the Shdbdgenzo only here and in section 2, imme- 
diately below. 

2 conducting the ancestral rites (sogi shite #H{% LT): Sogi is usually interpreted as 
the deportment, or conduct, of the [buddhas and] ancestors. 

Cinasthana (Shintan # 4): Dogen here and below uses the transliteration of a Sanskrit 
term for China, “Land of the Qin.” 

Great Ancestor, Great Master Zhengzong Pujue (7aiso Shéshii Fukaku daishi K#H1E 

a te KEM): I.e., the Second Ancestor, Huike #£*] (487-593).
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The Twenty-eighth Ancestor, being the first to conduct the ancestral 
rites in the Land of Cinasthana, is called the First Ancestor; the Twen- 

ty-ninth Ancestor is called the Second Ancestor. This is the custom in 
the Land of the East.? The First Ancestor, under Venerable Prajfiatara, 
directly verified and transmitted the instructions of the buddha and the 
bones of the way; he verified the root source with the root source; he 
made it the root of the branches and leaves.* 

[38:3] 

BIELCMBC SC. BRORMe RAHAT SBSH lcm ewnklb, 
PRR b CBRE KORRES, EBBUD, BH bCBIRTE 
つ ふ 、 と し ら ず 、 い か に い は ん や 葛 膝 を も て 葛 膝 に 員 績 する こと を し らん 
や 。 抽 法 これ 葛 膝 と し れる まれ な り 、 き ける も の な し 。 道 閉 せ る 、 い まだ 
あら ず 。 詩 著 せ る 、 お ほか らん や 。 

Although the sages all devise study that severs the root source of tan- 
gled vines, they do not study that “severing” means to cut tangled vines 
with tangled vines; they do not know that tangled vines are entwined by 
tangled vines.” How much less, then, could they know that tangled vines 
are succeeded by tangled vines. Few understand that inheritance of the 
dharma is tangled vines. No one has heard this. No one has ever uttered 
it. How could there be many who have verified it? 

  

3 Land of the East (Tédo # +): I.e., China. 

4 Venerable Prajiiatara (Hannyatara sonja Ax# & # 4): |.e., Bodhidharma’s mas- 
ter, the Twenty-seventh Ancestor according to the traditional legend of the Zen ancestors 
in India. 

instructions of the buddha and the bones of the way (bukkun dokotsu fala F): 
“Bones of the way” (ddkotsu iB’) is typically interpreted as the “bones and marrow” 
(1.e., essential message) of the buddhas and ancestors; hence, the fundamental truth of 

Zen. 

root source (ん ozgez 根源 ): root of the branches and leaves (shiyd no moto tX#EM 
本 ): Dogen is here playing with the vegetative imagery suggested by his title theme. 
The “branches and leaves” could be taken either metaphysically, as the multiplicity ap- 
pearing in the world from the hidden root, or historically, as the proliferation of Chan 
lineages after Bodhidharma. 

5 sages (shosho i& #2): The term can refer to holy men in general, to the sages of Chi- 
nese religions, or to advanced Buddhist adepts (S. arya); here, probably a (somewhat 
ironic?) reference to the Chinese Chan monks. 

tangled vines (Kkattd f#): Our title theme, a loose translation of two terms denoting 
climbing plants — the former, sometimes translated “arrowroot,” is regularly used for 
the kudzu vine; the latter is most often taken as “wisteria.” As a compound term, katto 

has the common colloquial sense, often encountered in Zen texts, of an “entanglement,” 
a “complexity,” “complication,” or “difficulty”; see Supplementary Notes, s.v. “Tangled 
vines.”



38. Tangled Vines Katté 5i% 179 

[38:4] {1:417} 
cha, Pea, 

My former master, the Old Buddha, said, “The bottle gourd vine en- 

twines the bottle gourd.”° 

[38:5] 
~ ORR, DODCHFORAICAME SSE LAZY, IZUOMTHEMOL 
ViGRtO, FRROABRS EOI, PAOLA L, PRED 
AAA PBT Ar?EN, HENIZ, THLE Ze YO, 

This presentation to the assembly is something never seen or heard in 
any other quarter past or present.’ My former master alone first expressed 
it. The bottle gourd vine entwining the bottle gourd vine is the buddhas 
and ancestors investigating the buddhas and ancestors, the buddhas and 
ancestors verifying and according with the buddhas and ancestors. It is, 
for example, to transmit the mind by the mind.® 

* OK OK OK O&K 

[38:6] 

第 二 十 八 祖 、 調 門人 A. PBR, SRSA. ASIA BOtk 
今 所 見 、 不 執 文字 、 不 離 文字 、 面 食道 用 。 祖 云 、 液 得 吾 度 。 尼 総 持 日 、 如 
我 今 所 解 、 如 慶喜 見 阿 団 介 國 、 一 見 更 不 再見 。 祖 云 、 液 得 吾 肉 。 道 育 日 、 
四 大 本 空 、 五 称 非 有 、 両 我 見 遍 、 無 一 法 可 得 。 祖 日 、 液 得 吾 骨 。 最後 癒 
a], (= FRR, AMZ, HA. Aa aH. KRHA, BAK, 

The Twenty-eighth Ancestor addressed his followers, saying, “The 
time is coming. Why don’t you say what you’ve attained?” 

  

6 My former master, the Old Buddha (senshi kobutsu Zeb +4 (6): Honorific reference 
to Digen’s Chinese teacher, Tiantong Rujing K #2 207# (1162-1227). 

“The bottle gourd vine entwines the bottle gourd” (koro téshu ten koro Fim Ae BA 
i): A saying found in the Rujing heshang yulu ROY# Fi el a8#K (T.2002A.48:128b20). In 
its occurrence there, it seems to indicate a state of complete entanglement in words. See 
Supplementary Notes, s.v. “The bottle gourd vine entwines the bottle gourd.” 

7 presentation to the assembly (jishu 72%): A standard expression for a Zen master’s 

lecture to his followers. 

8 transmit the mind by the mind (i shin den s77 以 心 値 心 ): A famous Zen expres- 
sion for the transmission of awakening from master to disciple. 

9 Twenty-eighth Ancestor (dainijithachi so 第 二 十 八 祖 ): Opening the famous account 
of the occasion on which Bodhidharma Is supposed to have designated the monk Huike 
#£ A] as his successor. (See shinji 576 の 9gezzo 眞 字 正法 眼 蔵 . DZZ.$:230, case 201.) It is 
from this story that Dogen gets the expression “skin, flesh, bones, and marrow” (hi niku 
kotsu zui BZA Ba) occurring frequently throughout his writings to indicate the essential 
understanding of Buddhism handed down in the ancestral tradition. See Supplementary 
Notes, s.v. “Skin, flesh, bones, and marrow.”
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At that time, the follower Daofu said, “My present view ts, without 
being attached to words and letters or being detached from words and 
letters, one still engages in the function of the way 

The Ancestor said, “You’ve gotten my skin.” 

The Nun Zongchi said, “My present understanding is, it’s like Ananda’s 
seeing the land of Buddha Aksobhya: seen once, it isn’t seen again.”"' 

The Ancestor said, “You’ve gotten my flesh.” 

Daoyu said, “The four elements are originally empty; the five aggre- 
gates are nonexistent. My view ts that there’s not a single dharma to 
attain.” 

The Ancestor said, “You’ve gotten my bones.” 

Finally, Huike, after making three bows, stood tn his place. 

The Ancestor said, “You’ve gotten my marrow.” 

Consequently, [Bodhidharma] made him the Second Ancestor, trans- 
mitting the dharma and transmitting the robe. 

[38:7] {1:418} 

VEBST AL, PIBORMBER->- A> Re Bisse Oo, PAW, 
CoICSGRH), HBHY, TCOMBROOIBR, tC DICPEHRDO 
皮 ・ 肉 ・ 骨 ・ 央 なり 、 脱 落 身心 の 上 肥 ・ 肉 ・ 骨 ・ 髄 な り 。 知見 解党 の 一 著 子 
を も て 、 祖 師 を 見 聞 す べき に あら ざる な り 。 能 所 ・ 彼 此 の 十 現 成 に あら 
ず 。 し か ある を 、 正 値 な き と も が ら お も は く 、 四 子 お の お の 所 解 に 親 跡 あ 
る に より て 、 祖 道 ま た 皮 ・ 肉 ・ 骨 ・ 秋 の 浅 深 不同 な り 。 皮 ・ 肉 は 骨 ・ 舌 よ 
り も 跡 な り 、 と お も ひ 、 二 祖 の 見 解す ぐれ た る に より て 、 得 科 の 印 を えた 
り 、 と いふ 。 か く の ご と くい ふい ひ は 、 い まだ か つて 備 祖 の 参 移 な く 、 祖 
道 の 正 値 あ ら ざ る な り 。 

  

10 Daofu (Défuku 道 一 ): Sometimes identified with Sengfu 僧 副 (464-324), said to 
have been a disciple of Bodhidharma. 

11 Nun Zongchi (Ni Soji JE#RFF): Otherwise unknown. 

Ananda (Keiki B=): Said to have been a relative of Gautama, he became a follower of 
the Buddha and, following the latter’s nirvana, a disciple of Mahakasyapa. 

land of Buddha Aksobhya (Ashuku butsu koku (| Rl#6d): A realm usually locat- 
ed in the eastern direction from Sakyamuni’s Saha world. The reference to Ananda’s 
seeing this land only once likely derives from the story that Buddha Sakyamuni, be- 
fore Ananda and a multitude of followers, used his paranormal powers briefly to reveal 
Aksobhya and his retinue and then, withdrawing his powers, caused the vision to van- 

ish. (See the Mahda-prajita-paramita-siitra (Mohe bore boluomi jing ARAR ERIE, 
T.223.8:363b29-c9.) 

12 Daoyu (Déiku 道 育 ): Otherwise unknown.
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We should study this. The saying of the First Ancestor, “You’ve gotten 
my skin, flesh, bones, and marrow,” is the saying of an ancestor.'° His 
four followers have all gotten it, have all heard it. Both what they have 
heard and what they have gotten is the skin, flesh, bones, and marrow 

that springs forth from body and mind, the skin, flesh, bones, and mar- 

row that sloughs off body and mind." 

The Ancestral Master is not to be perceived by one move of our knowl- 
edge and understanding; he is not ten realizations of subject and object 
or this and that.!° Still, those without the correct transmission think that, 

since the understandings of the four disciples are familiar and remote, so 
the skin, flesh, bones, and marrow spoken of by the Ancestor differ from 

shallow to deep.'® They think skin and flesh are more remote than bones 
and marrow and say that the Second Ancestor received the seal, “you’ve 
gotten my marrow,” because his understanding was superior.'’ Those 
who talk like this have never studied the buddhas and ancestors, and lack 

the correct transmission of the words of the Ancestor.'® 

[38:8] 
LAL, #iBOR:> A+: Blt, RCH OSSRO, KEORRIC 
BK HY) 4, FAIBILSBS RADAR, ZORBEIL, SEROB™R, Ze 

bDOILBBERORBR, EDICBABA, FARBH(CE +> FEbSST, KL 
NIDFSHEDOO LL, RENWEKOTCEL, BMBORDITHSTAZLCX 
ろ 、 は じ め よ り 一 等 な り 。 祖 道 は 一 等 な り と い へ ども 、 四 解 か な ら ず し も 
一 等 な る べき に あら ず 。 四 和解 た と ひ 片 片 な り と も 、 祖 人 道 は た だ 祖 道 な り 。 

  

13 saying of an ancestor (sod6é #4318): Perhaps intended in the sense, “saying worthy 
of an ancestor.” 

14 springs forth from body and mind (chdshutsu shinjin BELL); sloughs off body 
and mind (datsuraku shinjin fiii%- Ll): The two expressions are virtually synonymous. 

The verb in the former phrase, which might also be rendered, “jumps out of body and 
mind,” is often found in Zen texts in the sense, “to escape,” as a fish escapes a net. The 

latter phrase, while not found in the Chinese literature, is quite common in Dégen’s writ- 

ing, often attributed to his teacher, Rujing 2073; see Supplementary Notes, s.v. “Body 
and mind sloughed off.” 

15 one move (ichi jakusu —2-); ten realizations (ji genjo + fink): “One move” 
is used in reference to moving a piece in a board game; in Zen texts, often a rhetorical 
“move” in a dialogue. The phrase “he is not ten appearances of” might be rendered “he 
is not fully manifest in”; the translation here seeks to preserve the parallel construction 

and play with numbers in the original. 

16 familiar and remote (shinso #isi): A term often used in reference to familial lines; 

here, probably meaning “closer to and farther from” Bodhidharma’s understanding. 

17 seal (in Ff): L.e., the “seal of approval” from Bodhidharma. The term is regularly 
used to indicate the bestowing of transmission on a disciple. 

18 words of the Ancestor (sod6d #48): A term one might well be tempted to read “the 

way of the ancestors,” but its sense here seems clear from its use in the following section.
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We should understand that, in the words of the Ancestor, “skin, flesh, 

bones, and marrow,” there is no shallow or deep. Even if there are supe- 
rior and inferior in the understandings, the words of the Ancestor are just 
“gotten my.”'’ The essential point is that both the instruction “gotten my 
marrow” and the instruction “gotten my bones” are neither adequate nor 
inadequate in engaging the person for the sake of the person, in taking 
up the grass and falling into the grass.°° They are, for example, like hold- 
ing up a flower; they are like transmitting the robe.*' What is said to the 
four is equal from the beginning. While the words of the Ancestor are 
equal, the four understandings are not necessarily equal. While the four 
understandings may be in pieces, the words of the Ancestor are just the 
words of the Ancestor.” 

[38:9] 
お ほ よ る そ 道 著 と 見 解 と 、 か な ら ず し も 相 委 な る べから ず 。 た と へ ば 、 祖 師 
の 、 四 員 の 門人 に し めす に は 、 な ん ち ぢ わ が 皮 吾 を えた り 、 と 道 取 する な 
り 。 も し 二 祖 より の ち 、 百 千 人 の 門人 あら ん に も 、 百 千 道 の 説 閉 ある べき 
Te), BRHHANADOT, 門人 た だ 四 員 ある が ゆえ に 、 し ば らく 上 度 ・ 肉 ・ 
骨 ・ 骨 の 四 道 取 あ り と も 、 の こり て いま だ 道 取 せ ず 、 道 取 す べき 道 取 お ほ 
し 。 

Generally speaking, sayings and understandings do not necessarily 
mandate each other.”? For example, in the Ancestral Master’s instruction 

  

19 “gotten my” (toku go {*#): Or “got me.” I.e., Bodhidharma says in each case, 
“you've gotten my .. .” Here, as he will do below, Dogen is playing with the terms 
in Bodhidharma’s responses. The Chinese makes no distinction among the nominative 
(“I°), possessive (“my”), and accusative (“me”) cases, and the translation struggles to 

interpret Dogen’s play with the pronouns here and below. 

20 engaging the person for the sake of the person (i nin setsu nin F At# A); taking 
up the grass and falling into the grass (nen so raku s6 $4 7% &): Two phrases likely 
referring to the teaching activities of the masters — in this case, of Bodhidharma. The 

latter phrase seems unusual and may well represent Dogen’s play with Chan stories that 

“take up grass” as a topic and the Chan expression “to fall into the grass” (rakus6 7% §) 
used in reference to discourse that descends to the level of the student’s understanding. 

21 holding up a flower (nenge 445%£); transmitting the robe (denne {8 %K): References 
to accounts of the transmission of the dharma; the former, to the famous story of the 
founding of the ancestral line on Vulture Peak, when Sakyamuni held up a flower, and 
Mahakasyapa smiled (see Supplementary Notes, s.v. “Hold up a flower”); the latter, like- 
ly to accounts of the handing down of the robe of Bodhidharma through the generations 
to the Sixth Ancestor, Huineng “(#2 (though Dogen may also have had in mind here 
Sakyamuni’s bestowal of his robe to the next buddha, Maitreya). 

22 in pieces (henpen Fr #7): L.e., are separate; the expression could also be interpreted 
as “are partial.” Compare Supplementary Notes, s.v. “Bare mind in pieces.” 

23 mandate each other (sdi #42): An unusual expression, not occurring elsewhere in 
the Shobdgenzo; likely meaning here, “be in accord with each other.”
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to his four followers, he says, “you’ve gotten my ‘skin me.““ If there 
were a hundred thousand followers after the Second Ancester, there 

would be a hundred thousand explanations; they would be inexhaustible. 
Since there are only four followers, we have just the four sayings, “skin, 
flesh, bones, and marrow”; but many sayings remain that were not said 
and could be said. 

[38:10] {1:419} 
L4RL, FEOTAIBIBtTAIL dD, RBBR, Ce az7EY, fa 
と ひ 液 得 吾 記 な り と も 、 二 祖 と し て 正法 眼 蔵 を 値 付 すべ き な り 。 得 皮 ・ 
髄 の 殊 劣 に よれ る に あら ず 。 

We should realize that, even in speaking to the Second Ancestor, he 

could say, “You’ve gotten my skin.” Even though [he were to say], 
“You’ve gotten my skin,” he would have transmitted the treasury of the 
true dharma eye [to Huike] as the Second Ancestor. “Gotten my skin” 
and “gotten my marrow” do not depend on superiority or inferiority. 

[38:11] 
#7, Bel ia MRSICR Ct, ABS LIER AKZO, 
吾 度 な り と も 、 人 ETNA RY, の BAe ee b CAEN 
Te), PRILLE LS, BRIZD ERICH SOT, 

Again, in speaking to Daofu, Daoyu, and Zongchi, he could have said, 

“You’ve gotten my marrow.” Although [he said,] “my skin,” he could 
transmit the dharma [to them]. For the body and mind of the Ancestral 
Master, “skin, flesh, bones, and marrow” are all the Ancestral Master. It 

is not that “marrow” is intimate and “skin” is remote. 

[38:12] 
VEBRONRAe TRA SAI, MHERORMIX DSL, FEN 9S 
SE7E 0, HAR OFM dd Y , 通 身 肉 の 祖師 あり 、 通 身 骨 の 祖師 あり 、 

籠 の 祖師 あり 。 通 身心 の 祖師 あり 、 通 身 身 の 祖師 あり 、 通 心 心 の 祖師 あ 
り 、 通 祖師 の 祖師 あり 、 通 身 得 吾 液 等 の 祖師 あり 。 これら の 祖師 、 な ら 
に 現 成 し て 、 百 千 の 門人 に 久道 せん と き 、 い ま の ご と く 溢 得 吾 上 度 と 説 著 

する な り 。 百 千 の 説 閉 、 た と ひ 放 肉 骨 丹 な り と も 、 傍 観 、 い た づら に 度 ・ 
肉 ・ 骨 ・ 科 の 説 著 と 活 計 すべ き な り 。 も し 祖師 の 創 下 に 六 ・ 七 の 門人 あら 

(L, CREDO OBSTL, KEEP OUSTICL, MERROW BTA 
a KEERIEDBETA L, KG ROIMBSTAL, VMEM Silt, 4H 
Aled 0, BA 7RORBIh OY, BOI, BMICBATAKZEY, 

Now, for one who would be equipped with the eye of study, getting 
the seal, “You’ve gotten my skin,” is the investigation of getting the 
Ancestral Master. There is an Ancestral Master whose body throughout 
  

24 “you’ve gotten my ‘skin me’” (nanji waga higo o etari 7M BDA REX ALY): 
A literal rendering of an odd locution; presumably, meaning something like, “you’ve got 
me as my skin.”
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is skin; there is an Ancestral Master whose body throughout ts flesh; 
there is an Ancestral Master whose body throughout is bones; there is 
an Ancestral Master whose body throughout is marrow.” There is an 
Ancestral Master whose body throughout is mind; there is an Ancestral 
Master whose body throughout is body; there is an Ancestral Master 
whose mind throughout is mind. There is an Ancestral Master who is the 
Ancestral Master throughout; there is an Ancestral Master whose body 
throughout is “gotten my” and “you,” and so forth.*° 

When these Ancestral Masters appear together and speak to their 
hundred thousand followers, they explain, as here, “You’ve gotten my 
skin.”?’ While their explanations are of “skin, flesh, bones, and marrow,” 

onlookers will vainly make their living on explanations of “skin, flesh, 
bones, and marrow.’”® If there had been six or seven followers in the 

Ancestral Master’s community, he could have said, “You’ve gotten my 
mind’; he could have said, “You’ve gotten my body.” He could have 
said, “You’ve gotten my buddha’; he could have said, “You’ve gotten 
my eyes’; he could have said, “You’ve gotten my verification.” There 
are occasions when the “you” here is the Ancestor and occasions when it 
is Huike. We should investigate in detail the principle of “gotten.” 

[38:13] 

し る べし 、 液 得 吾 ある べし 、 吾 得 液 あ る べし 、 得 吾 液 あ る べし 、 得 液 吾 あ 
る べし 。 祖師 の 身心 を 参 見 する に 、 内 外 一 如 な る べから ず 、 光 身 は 通 身 な 
る べから ず 、 と い は ば 、 介 祖 現 成 の 國 土 に あら ず 。 皮 を えた らん は 、 骨 ・ 

  

25 body throughout is skin (tsiishin hi i RZ): Here and in the following parallel sen- 
tences, Dégen is likely inspired by the saying of Daowu Yuanzhi 16 SIBI# (769-835), 
discussed in the “Shobogenzo Kannon" 正法 眼 蔵 観音 . that Bodhisattva Avalokites- 
vara's “body throughout is hands and eyes" (ss77 ze sge7 通 映 赴 手 眼 ). See Sup- 
plementary Notes, s.v. “His body throughout is hands and eyes.” 

26 Ancestral Master throughout (tsi soshi 14H 6M): The English here loses the syn- 

tactical parallel with the preceding expressions (which, if it were maintained, could only 
produce the unlikely “Ancestor throughout is Master’). 

“gotten my” and “you” (foku go nyo {+ 7X): A tentative translation, assuming that D6- 
gen is again here playing with the words of Bodhidharma’s saying (see Note 19, above). 
For other possible interpretations of this phrase, see Note 30, below. 

27 these Ancestral Masters (korera no soshi —%U%fLEN): Dogen here treats the 
various ways of thinking about Bodhidharma as a plurality of Bodhidharmas. 

hundred thousand followers (hyakusen no monjin 8 +@F4 A): Le., the hundred thou- 
sand disciples of Bodhidharma that Dogen imagines in section 9, above. 

28 make their living (kakkei su j4%+ TF): A common expression referring to one’s “live- 
lihood”; used in Zen texts more broadly for one’s “way of life,” “pursuits,” etc. The point 
of this rather odd sentence would seem to be that, while Bodhidharma uses the terms 
“skin, flesh, bones, and marrow,” those who do not understand his use occupy them- 

selves with taking the terms as references simply to “skin, flesh, bones, and marrow.”
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肉 ・ 髄 を えた る な り 。 骨 ・ 肉 ・ 剛 を えた る は 、 度 ・ 肉 面目 を えた り 。 た だ 
“HWeB+AROBAE LIS TADAP OAR, SHICK-+-N+ eB 
な り 。 こ の ゆえ に 、 得 吾 衣 な り 、 溢 得 法 な り 。 こ れ に より て 、 道 著 も 上 出 
の 條 條 な り 、 師 資 同 参 す 、 聞 著 も 跳 出 の 條 條 な り 、 師 資 同 参 す 。 師 資 の 同 
Blt. PALO ARZCO . PREC BARIL, RA ARO anhicze 0, Fh REE 
AH. 7h ere ze. ARERR, TRL RA AHS, 

We should realize that there should be, “you’ve gotten me”; there 
should be, “I’ve gotten you”; there should be, “gotten me and you”; 
there should be, “gotten you and me.””’ In our examination of the body 
and mind of the Ancestral Master, if we say that inner and outer are not 
one, or that the whole body cannot be his body throughout, then we 
are not in the land where the buddhas and ancestors appear.*° To have 
got the “skin” is to have got the bones, flesh, and marrow; to have got 

the “bones, flesh, and marrow” is to have got the skin, flesh, and face. 

How could this be clearly comprehended only as the true body of all the 
worlds in the ten directions?*! It is in addition the skin, flesh, bones, and 

marrow. 

9932 Therefore, it is “gotten my robe”; it is “you’ve gotten the dharma. 
Hence, the sayings are instances of springing forth; master and disciple 
study together.** The hearings are instances of springing forth; master 
and disciple study together. Master and disciple studying together is the 
  

29 “gotten me and you” (foku go nyo {#F7X); “gotten you and me” (toku nyo go 1# 
{Z@): Tentative translations. In these and the two preceding phrases, Dogen is playing 
with the syntax of the same three terms. It is not clear how he wants us to parse these 
phrases; they could well be read, “the you that got me,” “the I that got you”: it is also 

at least possible to read them as “got my you,” “got your me” (or “got you as me,” “got 
me as you’). 

30 the whole body cannot be his body throughout (konjin [or konshin] wa tsiishin 

gr pe ん g/gzz 澤 身 は 通 身 な る べから ず ): The “whole body” is often used, as probably 
here, in a metaphysical sense, to refer to the dharma body of a buddha; see following 
note. 

31 true body of all the worlds in the ten directions (jin jippd kai no shinjitsu tai a+ 
77 §.@ ta BS): Presumably a reference to the dharma body of the buddha that pervades 

the universe. The rhetorical question here and the surprising sentence that follows it 

seem to suggest a common theme in Dégen’s writing — that we should not understand 
the true nature of the awakened master simply in abstract metaphysical terms but must 
see it in his concrete features, words, and deeds. 

32 “gotten my robe” (toku go e {#&%); “you’ve gotten the dharma” (nyo toku hd 
74441): From the tradition that Bodhidharma’s robe was handed down to the early Chi- 
nese ancestors as a token of the fact that they had inherited his dharma. 

33 master and disciple study together (shishi 5sgz sz 師 資 同 参 す ): It is not clear 
exactly how this clause, here and in the succeeding sentence, is related to the clause that 
precedes it. Most likely, they are in apposition: 1.e., “master and disciple studying togeth- 
er” are “instances of springing forth”: or, to put it more prosaically, in the interchange 
between teacher and student, we transcend ourselves.
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tangled vines of the buddhas and ancestors. The tangled vines of the 
buddhas and ancestors are the vital artery of the skin, flesh, bones, and 

marrow. Holding up a flower and blinking the eyes is tangled vines; 
breaking into a smile is the skin, flesh, bones, and marrow.** 

[38:14] {1:420} 
SHICBRETA RL, BARB TTRIDMBOABSHDICEY C. BEE 
a> Ahk - H.-H RHO CT, BIA: FAA AZAOAIC, HABA L, 

公 案 現 成 する な り 。 

We should investigate further. Since the seeds of tangled vines have the 
power of the body stripped, there are branches, leaves, flowers, and fruit 
that entwine tangled vines; and, because they are “interacting and not in- 
teracting,” the buddhas and ancestors are realized, the kOan is realized.*° 

* KOK OK OK 

[38:15] 
HN CRAB, TOR, OSE SABTRE, AG, SERSL+ EA, R, 
AMAR, MBE, Bic, ABI, BHM, SRA, EAS 
a. CReSH, Fil, BEBE SHM, (SA SR, An 
か (Am ER RZ, SS, Ret Riz, (SR, Ree, Ba, SAORI AZ th 
未 著 。 

Great Master Zhenj1 of Zhaozhou addressed the assembly, saying, “Kasya- 
pa transmitted to Ananda. So, tell me, to whom did Dharma transmit?’*° 
  

34 Holding up a flower and blinking the eyes (nenge shunmoku 4 2% B ): breaking 
into a smile (hagan mishd REAR): References to the story of Sakyamuni’s transmis- 
sion to Mahakasyapa on Vulture Peak. See Note 21, above and Supplementary Notes, 
s.v. “Holding up a flower and blinking the eyes” and “Break into a smile.” 

35 the body stripped (dattai fti#%): A term that can also mean “to escape the body,” 
in Chan texts, it often carries the sense, “to reveal all”; see Supplementary Notes, s.v. 
“Body stripped.” 

“interacting and not interacting” (ego fuego [8] 4 4.[6]4.): Or “not interacting while 
interacting.” From a line in the Cantong qi BIlFIR, of Shitou Xiqian 4 98773 (700-791) 
(Jingde chuandeng lu F{=(R PEER, T.2076.51:459b10); usually interpreted to mean that 
two things (often subject and object) are both independent and interdependent. 

buddhas and ancestors are realized, the kéan is realized (busso genjo shi, koan genjo 
suru #48 Hi 成 し 、 公 案 現 成 する ): “The kdan is realized” here translates one of Dogen’s 
favorite expressions, kéan genjd “ARE (also genjd koan FARK ZB), a phrase that, in ordi- 
nary Chinese, might simply be rendered, “the case is settled” (1.e., a legal judgment has been 
rendered), but in the Shobdgenz6 and subsequent Sdtd usage, takes on more metaphysical 
tones as something like “reality manifest.” See Supplementary Notes, s.v. “Realized koan.” 

36 Great Master Zhenji of Zhaozhou (Joshii Shinsai daishi #4) \| (BR XEM). The post- 
humous title of Zhaozhou Congshen 趙 州 従 訟 (778-897), famed disciple of Nanquan 
Puyuan fj 5% 48. His saying here appears in the Zhaozhou /u #4) #k, Guzunxiu yulu 古 
尊 宿 語録 (ZZ.118:311a14-18).
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Thereupon, a monk asked, “Well, what about the Second Ancestor’s 

getting the marrow?” 

The Master said, “Don’t slander the Second Ancestor.” 

The Master again said, “Dharma had a saying that those on the outside 
get his skin, those on the inside get his bones. So, tell me, what do 

those still further inside get?” 

A monk asked, “What’s the principle of getting the marrow?” 

The Master said, “Just recognize the skin. Where this old monk ts, he 

doesn’t set up even the marrow.’”’ 

The monk asked, “What 1s the marrow?” 

The Master said, “If you’re like this, you don’t touch even the skin.””** 

[38:16] {1:421} 

LPHNMIZL4ANL, Kifer #BoOL Xld, Bie REO, RSE 
る は 、 骸 も うる な り 。 興 摩 即 度 出 措 未 著 の 道理 を 功夫 すべ し 。 如何 足 得 髄 
RIG PR CAVE IT Sic, (BRR. Ee, Bt Raz, CaS, 
MAMROLIA, MMRURSe, BHOBRROIEH LEY, DOM’ 
え に 、 二 祖 得 髄 、 又 作 摩 生 の 間 取 現 成せ り 。 WIE BL REO RR a ee 
る に 、 阿 難 蔵 身 於 好 葉 な り 、 迎 葉 蔵 身 於 阿 難 な り 。 し か あれ ども 、 人 興 昌 
の 相 見 時 節 に は 、 換 面目 皮肉 骨 丹 の 行 李 を ま ぬ か れ ざ る な り 。 こ れ に より 
て 、 且 道 、 達 磨 値 奥 仕 訂 人 、 と し めす な り 。 達磨 すでに 偉 奥 する と き は 達 
磨 な り 、 二 祖 す で に 得 髄 する に は 達磨 な り 。 こ の 道理 の 参 究 に より て 、 介 
法 な ほ 今 日 に いた る まで 側 法 な り 。 も し か く の ご と く な ら ざ らん は 、 介 法 
の 今日 に いた る に あら ず 。 この 道理 、 し づか に 功夫 参 究 し て 、 和 目 道 取 すべ 
し 、 教 他 道 取 すべ し 。 在外 者 得 皮 、 在 香 者 得 骨 、 且 道 、 更 在 裏 者 得 仕 摩 。 
いま いふ 外 、 い まい ふ 裏 、 そ の 宗 趣 、 も と も 端的 な る べし 。 外 を 論ずる と 

kX RAR ME OICHAHY), Bem aoltrx, K-A- Be: He d 
(cB Y, 

Given this, we should realize that, when we “don’t touch even the 

skin,” we don’t touch even the marrow. To be able to touch the skin is 

to get the marrow. We should work away at the meaning of “if you’re 

  

“Kasyapa transmitted to Ananda” (Kashd den yo Anan 迎 葉 佑 奥 阿 難 ): A reference to 
the tradition that Mahakasyapa transmitted the dharma he had received from the Buddha 
to his disciple Ananda. 

37 “Where this old monk is” (rds6 shari @{84 #2): Zhaozhou uses a Chinese idiom 
for “here” (zheli 4 2) that contains the same term (/i #2) he has used for “inside”; hence, 
there may be the suggestion that, by being “here,” he is, as it were, all the way “inside.” 

“doesn’t set up even the marrow” (zui ya furyii Bit, #12): L.e., “doesn’t set up” as a 

topic, “doesn’t discuss.” 

38 “you don’t touch even the skin” (hi ya mo mijaku Kt fax): Literally, “you 
grope for but don’t touch even the skin” (a sense Dogen will play on below). The Chi- 
nese expression mo michao f&#F (or mo buchao #7 ¥) has the idiomatic sense “can’t 
understand,” or, as we might say, “don’t get it.”
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like this, you don’t touch even the skin.” When asked, “What’s the prin- 
ciple of getting the marrow?” he expressed the words, “Just recognize 
the skin. Where this old monk ts, he doesn’t set up even the marrow.” 
With “recognize the skin,” he made “doesn’t set up even the marrow” 
the true “principle of getting the marrow.” For this reason, the question 
appeared, “What about the Second Ancestor getting the marrow?” 

When we should observe the time when “Kasyapa transmitted to 
Ananda,” Ananda hides his body in KaSyapa, Kasyapa hides his body in 
Ananda.” Nevertheless, on the occasion when they encounter each oth- 
er within the transmission, they do not escape the observances of skin, 
flesh, bones, and marrow that change the face.*° Hence, [Zhaozhou] ind1- 
cates, “So tell me, to whom did Dharma transmit?’ Dharma was already 
Dharma when he “transmitted to”; the Second Ancestor was already 
Dharma when he “got the marrow.’*' Because of the investigation of 
this principle, the buddha dharma remains the buddha dharma down to 
today. If it were not like this, the buddha dharma would not have reached 
us today. Quietly working on and investigating the meaning of this, we 
should express it ourselves; we should have others express it. “Those on 

  

39 When we should observe the time (jisetsu o tokan suru 77 時 節 を 常 観 する に : 
The surprising deontic predicate tokan suru &#i¢ (“should observe”) can probably 
be taken here simply as “observe” (or, perhaps, “observe now’): but the phrase “should 
observe the time” is likely intended to invoke a saying, based on the Nirvana Sitra (Da 

banniepan jing KAXTEARE, T.374.12:532a18-19), that Dogen discusses at length in his 
“Shdbdgenzo bussho” IEYEAR BLE (DZZ.1:17): 

HRS. RAVER, EBLE AK, 
The Buddha said, “If you wish to know the meaning of ‘buddha nature,’ you should 
observe the conditions of the time.” 

For details of the widespread use of this saying in Zen texts and its possible origins in 
the Nirvana Sitra (Da banniepan jing KARIZARIE), see Supplementary Notes, s.v. “If 
you wish to know the meaning of ‘buddha nature,’ you should observe the conditions 
of the time.” 

40 they do not escape the observances of skin, flesh, bones, and marrow that 

change the face (kan menmoku hi niku kotsu zui no anri o manukarezaru 777 換 面 目 皮 
Ale ROTA EMIX DZeY ): “Observances” (anri {T2) typically refers to the 
religious practices of the monastic. “To change (or exchange) one’s face” (kan menmoku 
{i A) is a multivalent idiom; here, perhaps, referring to awakening; see Supplemen- 
tary Notes, s.v. “Turning the head and changing the face.” This rather obscure passage 
might be paraphrased as follows: 

Although in one sense, at the moment of dharma transmission, Kasyapa and Ananda 
are identified (“hide their bodies” in each other), their individual awakening must 
still be expressed in the actual give and take of the transmission (exemplified by the 
“skin, flesh, bones, and marrow” of the Bodhidharma story). 

41 “transmitted to” (den yo {#82): An odd locution; Dégen here retains the preposition 
of Zhaozhou’s question, “to whom did Dharma transmit?”
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the outside get his skin, those on the inside get his bones. So, tell me, 

what do those still further inside get?’ The implication of this “outside” 
and “inside” should be quite obvious. When we discuss “outside,” skin, 
flesh, bones, and marrow are all “outside”; when we discuss “inside,” 

skin, flesh, bones, and marrow are all “inside.” 

[38:17] 
Lmaietmalib, WDEMBO#B, ¢bicaFBOK-A: + ao 
向上 を 、 條 條 に 参 究 せり 。 髄 より も 向上 ある で べから ず 、 と お も ふ こ と な か 

れ 、 さ ら に 三 ・ 五 枚 の 向上 ある な り 。 

This being the case, the four Dharmas here have all investigated what 
is beyond skin, flesh, bones, and marrow, in each of a hundred, thousand, 

myriad instances.** Do not think that there must be nothing beyond the 
“marrow”; there are still three or five beyond it.” 

[38:18] {1:4223 

EIN TROVE OAR, CAE, ARRORR - HU: KiB: SPS 
の お よぶ べから ざる と ころ 、 い まだ 夢見 せ さ ざる と ころ な り 、 い は ん や で 道 取 
あら ん や 。 近 來 の 杜撰 の 長老 等 、 あ り と だ に も し ら ざ る と ころ な り 。 かれ 
Sicha ll, Wi Ll. 

This address to the assembly by the Old Buddha Zhaozhou ts the say- 
ing of a buddha. It is something not reached by others like Linji, Deshan, 
Dawei, or Yunmen, something they have never dreamt of, much less 

spoken about.” It is something the recent illiterate elders do not even 
know exists, and they would be startled if we told them.“ 

  

42 four Dharmas here (ima shiin no Daruma \\ £00 & © #/): Dogen seems here to 
be treating Bodhidharma’s four followers as four versions of Bodhidharma. 

43 there are still three or five beyond it (sara ni san go mai no kdj6 aru nari さら に 
三 ・ 五 枚 の 向上 ある な り ): Or, perhaps, “there are still three or five sheets of beyond.” 
Here as elsewhere, Dogen treats the adjective kdjd (“above,” “beyond”) as a noun, which 
he counts here with the classifier for thin, flat objects. 

44 Linji, Deshan, Dawei, or Yunmen (Rinzai Tokusan Daii Unmon (iii + LU + K 
i65 > 22F49): Le., the famous Tang-period Chan monks Linji Yixuan ERW##sX% (d. 866), 
Deshan Xuanjian (#1 # (780-865), Weishan Lingyou 7 1L #46 (771-853), and Yun- 
men Wenyen 22F4Y 3c{E (864-949). 

something they have never dreamt of (imada muken sezaru tokoro VY E728 At SS 
&¢ = 4): Japanese version of the Chinese insult wei meng xian zai KE HLTE (“never seen 

even in one’s dreams”); common in Dégen’s writing. 

43 illiterate (zusan [or zuzan] #t4##): Free translation of what is, more literally, “Du 

composition,” used in pejorative reference to a literary work that, like those of Du, is 
ignorant of classical precedents. (Du is most often identified as the Song-dynasty poet 
Du Mo &£&k; for alternative theories, see M.14477.122.) Dogen regularly uses the term 
to refer to those in the Chan tradition who are ignorant of the tradition.
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[38:19] 

SRA Ria, Be RON AH, 

Chan Master Xuedou Mingyjue said, “The two Zhou, Zhao and Mu, are 

old buddhas.””*° 

38:20 

Labi, Aho, MOM D AaoewBeD. 

Therefore, the word of an old buddha is proof of the buddha dharma; 

it is something once said by the self.*’ 

[38:21] 

HIRRGAKMS. ENO. 

Great Master Zhenjue of Xuefeng said, “The Old Buddha Zhaozhou.’™® 

[38:22] 
SX OMA. HH. ORR CBARKIT, DOORAD,. AH ORR 

ty CBT, LOR, AFOM ECR O AYO, EWS IER, 

The prior buddha and ancestor praises him with the praise, “old bud- 
dha”; the latter buddha and ancestor praises him with the praise, “old 
buddha.”*? We know that he is an old buddha beyond past or present. 

  

46 Chan Master Xuedou Mingjue (Setchd Mydkaku zenji AB i0eEM): Le., 
Xuedou Zhongtou 25 & 9A (980-1052). His words here are probably not in fact a quo- 
tation; Dogen’s source is likely a comment on a story about Zhaozhou Congshen 趙 州 従 
訟 and Muzhou Daozong 睦 州 道路 (Venerable Chen 陳 尊 宿 , dates unknown), in which 
Xuedou makes passing reference to them as “two old buddhas” (niyuan gufo — 14 (). 
(Mingjue chanshi yulu FA ibhabeR, T.1996.47:672a5-6.). See Supplementary Notes, 
s.v. “Old buddha.” 

47 the word of an old buddha is proof of the buddha dharma (kobutsu no do wa 

bupp6 no shdken nari 4 iBT RYE @ GERRY ): Ie., Zhaozhou’s words reliably ex- 
press the Buddhist teachings. The sentence could also be interpreted to mean, “the word, 
‘old buddha,’ is evidence that [what Zhaozhou says] ts the buddha dharma.” 

it is something once said by the self (jiko no s6 dodshu nari RA BiB Rx Ze 4 ): A tenta- 
tive translation of a sentence the exact sense of which is uncertain. It could be interpreted 
to mean, “the self has said,” or “Zhaozhou himself has said,” or perhaps “the buddha 
dharma itself has said.” 

48 Great Master Zhenjue of Xuefeng (Seppd Shinkaku daishi Svéie & KEM): Le., 
Xuefeng Yicun 委 峰 義 存 (822-908). His saying is found in several sources; see, e.g.. 
Yuanwu Foguo chanshi yulu felt ob Ree BER, T.1997.47:799al 9; shinji Shobdgenzo 

ia + TE EAR GR, DZZ.5:268, case 283. 

49 The prior buddha and ancestor (saki no busso & & 9) (#648); the latter buddha 

and ancestor (nochi no busso D fH #H): Le., both Xuedou #3 # and Xuefeng Gilé 
praise Zhaozhou.
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[38:23] 
Lams, RAs H+ MORIRG OERIL, HHORRT OREO 
標準 な り 。 こ の 標 格 を 功夫 参 完 す べき な り 。 

Thus, the principle that skin, flesh, bones, and marrow are entangling 
is the standard of “you’ve gotten my,” presented to the assembly by the 
old buddha.°*° We should work at and investigate this norm. 

[38:24] 
Ee, MFAIL HTS LVS, CargEZeO EBBTARLY, REDAR, 
か な ら ず し も ゃ も 買 な る べから ず 。 宋 雲 、 い か で か 祖師 の 去就 を みん 。 た だ 、 
祖師 星 直 の の ち 、 熊 耳 山 に を さめ た て まつ り ぬ る と な ら ひ し る を 、 正 移 と 
する な り 。 

Also, we study that saying the First Ancestor returned to the west is 
wrong.?' What Song Yun saw is not necessarily the case. How could 
Song Yun see the conduct of the Ancestral Master? To know that, after 
the Ancestral Master returned to tranquility, he was interred at Mount 
Xiong’er is correct study.” 

TE TEAR HR eS EB — T/\ 
Treasury of the True Dharma Eye 

Tangled Vines 
Number 38 

[Ryumonji MS:] 

個 時 寛 元 元 年 笑 卵 七 月 七 日 、 在 基 州 宇治 郡 観 音 導 利 興 聖 費 林寺 示 衆 
Presented to the assembly at Kannon Dori Kosho Ho6rin Monastery, Uji 
District, YOshi; seventh day, seventh month of the junior water year of 

the rabbit, the first year of Kangen [25 July 1243 P° 

  

50 Thus (shika areba U?>%4vld): The first sentence here might be somewhat more 
simply put, “Thus, the teaching of the old buddha [Zhaozhou] about “you’ve gotten my” 
gives us a Standard for understanding what is meant by [Ddgen’s saying that] “skin, 
flesh, bones, and marrow” are entangling. 

51 the First Ancestor returned to the west (Shoso wa saiki su 初 祖 は RFT): At 
issue here is the famous legend that, after Bodhidharma’s death (sometimes said to 
be from poisoning by the monk Bodhiruci), the Chinese emissary Song Yun #2 en- 
countered an Indian monk in the Pamirs with one sandal. A subsequent investigation of 
Bodhidharma’s grave revealed an empty tomb and one sandal. Recorded, e.g., at Jingde 
chuandeng lu ARAB EER, T.2076.51:220b5-10. 

52 Mount Xiong’er (Yijisan RE H\L1): A mountain in Shanzhou BR) (present-day 
Henan). For this version of Bodhidharma’s final resting place, see, e.g., Jingde chuan- 
deng lu #{2 {8 GSR, T.2076.5 1:220b4. 

53 The Tounji jl <# MS shares an identical colophon.
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[Tounji MS:] 

Rr FRPREA=A, FRO eae. TR 
Copied at the acolyte’s office at Kipp6 Monastery, Yoshida District, 

Esshi; third day, third month of the senior wood year of the dragon, the 
second year of Kangen [11 April 1244]. Ejo
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The Inheritance Certificate 

Shisho 

INTRODUCTION 

This chapter is dated in late spring of 1241 at Koshoji. It occurs as num- 
ber 39 in the seventy-five-chapter Shobdgenzo, as number 16 in the 
ninety-five-chapter Honzan edition, and as number 8 in fascicle 2 of the 
twenty-eight-text collection; it is not found in the sixty-chapter Shobo- 
genzo. The chapter is also extant in a 1243 holograph, typically referred 
to as the Satomi #51. manuscript (after the family that once owned it), 
now in possession of Komazawa University. In addition, what ts likely 
an earlier draft is preserved in a manuscript belonging to the Kojakuj1 

4§ fi ¢, in Hiroshima Prefecture; this version is translated here below as 
Variant Text 2. 

The title theme of the essay is the practice, common in the Zen tradi- 
tion, of certifying a disciple’s inheritance of the dharma from his master 
with a document of succession. In the first part of his essay, Dogen is 
concerned with the issue of inheritance itself, especially with the Zen 
claim that its lineage of ancestors is directly descended from the seven 
buddhas of the past. He then turns to the subject of the documents of 
succession, including accounts of his own encounter with them in China 
and criticisms of those in China who covet and collect such documents. 
In addition to giving us information on Dogen’s experiences in China, 
these accounts provide rare detail on the nature and use of inheritance 
certificates in the Southern Song. 

The essay concludes with the striking and controversial claim that, of 
the disciples of the Sixth Ancestor, Huineng SE, only Qingyuan Xingsi 
aT JB, from whom Dogen’s own Soto lineage descends, received the 
direct transmission of the buddha dharma — a transmission witnessed 
in an inheritance certificate written in the mingled blood of Huineng and 
Qingyuan.
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IETEER i — 

Treasury of the True Dharma Eye 

Number 39 

ite 

The Inheritance Certificate 

[39:1] {1:423} 

Kk. PBT BR BIC mE LL. FAFA 7RO STARCHES A, meee Ze 
). OyHeR720, COWMZAIC, MEEBO, HichboO Anis, Hee 
7 | CaP, PRORNHA ZAHN, HERALLERL., HlichoS 
ALVA ENDINeReEO EL, BERRY と 印 す る こと あら ん 。 

Buddha after buddha invariably inherits the dharma from buddha after 
buddha; ancestor after ancestor invariably inherits the dharma from an- 
cestor after ancestor. This is the verification and accord; this is the unique 
transmission. Therefore, it is unsurpassed bodhi. If one is not a buddha, 

one cannot certify a buddha; if one does not receive the certification of a 
buddha, there is no becoming a buddha. Insofar as one is not a buddha, 
who would deem this as most honored or certify it as unsurpassed?! 

[39:2] 

HORBADSLX, Mile 4720, MAMET A220, CDOHZ 
(c. (eB tel LU. FARR IT LVS ZO, COWHORESIL, HBlcd 
B&H, HX OPREIHOT, WIA CH+H: SROP BOAR, 
WAMCVULA CHEE > ETS ORMETHSEXMAROAR, EKEOBRT L 

も 、 か れ ら きく べから ず 。 

When one receives the certification of a buddha, one awakens alone 

without a teacher, one awakens alone without a self.? Therefore, it is 

said that buddha after buddha verifies and inherits, ancestor after ances- 
  

1 who would deem this as most honored or certify it as unsurpassed (fare ka kore 
o saison nari to shi, mujé nari to in suru ん o7o gr7g7 た れ か これ を 最 尊 な り と し 、 無 上 
7g) LEITS = L HHL): “Most honored” (saison #2) is an epithet of a buddha; 
“unsurpassed” (mujd #£_£) here is likely a reference to the “unsurpassed bodhi” (muj6 
bodai 無 上 菩提 ) of a buddha. 

2 one awakens alone without a teacher (mushi dokugo #£6 3412); one awakens alone 
without a self (muji dokugo #£ 8 441%): The former phrase occurs fairly often in Bud- 
dhist texts, especially in reference to the pratyeka-buddha; the latter phrase represents 
DoQgen's play on the equally common phrase “awakens by oneself without a teacher” 
(mushi jigo #£6M B t#). Since of course Dogen emphasizes the importance of the teacher, 
both expressions are typically understood here as suggesting that, in the experience of
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tor verifies and accords. The essential point of this principle cannot be 
clarified if one is not [one among] buddha after buddha; how could it be 
something measured by those on the ten stages or virtual awakening, not 
to mention something calculated by the sutra masters or treatise masters, 
and the like.’ Even if we were to explain it to them, they could not hear it. 

[39:3] {1:424} 
GB tTAR tS SAO ZI, PIB EBROARIC LC, HBC bb SOF 
節 あ ら ず 。 た と へ ば 、 石 は 石 に 相 LL EIST SIL SY, BH 
相 識 し 、 松 も 印 誇 す る に 、 み な 前 第 後 移 如 如 な り 、 前 松 後 松 如 如 な る が ご 
と し 。 か く の ご と く な る を 明 ら め ざる と も が ら は 、 介 修 正 値 の 道 に あふ と 
い へ ども 、 い か に ある 道 得 な らん 、 と あや し む に も お よ ば ず 、 化 修 相 詞 の 

祖 祖 誇 牛 す 、 と いふ 領 寛 ある こと な し 。 あ は れ む 太 し 、 他 種族 に 相似 な り 
と い へ ども 、 人 修子 に あら ざる こと を 、 子 人 に あら ざる こと を 。 

Because buddha after buddha inherits it, the way of the buddhas is 
just the exhaustive investigation of buddha after buddha, with no time 
that is not buddha after buddha. It is like, for example, stones inheriting 
from stones, and jewels inheriting from jewels; like, when chrysanthe- 
mums inherit from each other, and pines certify each other, the prior 

chrysanthemums and later chrysanthemums are all such, and the prior 
pines and later pines are all such.* Those who have not clarified that it is 
like this, though they may encounter the words “direct transmission of 
buddha after buddha,” do not even wonder what this is saying and have 
no comprehension that the inheritance of buddha after buddha verifies 
and accords with ancestor after ancestor.> How pitiful that, though they 
may resemble the family of the buddha, they are not the children of the 
buddha, are not child buddhas.° 

awakening, there is neither self nor other. A similar use occurs in the opening sentence 
of“ShobogenzQ hossho" 正法 眼 蔵 法 性 . 

3 the ten stages or virtual awakening (jitchi togaku + }h - $4): The final phases of 
the bodhisattva path according to the fifty-two stage system, the latter being the penulti- 
mate state, just preceding, but virtually equivalent to, buddhahood. 

  

4 the prior chrysanthemums and later chrysanthemums are all such, and the prior 

pines and later pines are all such (mina zen kiku go kiku nyonyo nari, zen sho go sho 
nyonyo naru ATP ATT eon Ze OD. AIRES BNAIZe SD): Dogen here plays with the 
expression nyonyo 4040, a term used for the metaphysical notion of “suchness,” or “thus- 
ness” (S. tathata), used here in the sense that each is “like” the other. 

5 the inheritance of buddha after buddha verifies and accords with ancestor after 
ancestor (butsubutsu sdshi no soso shokai su EFA RE] OD FE EER T): An attempt to 
retain something of the awkward grammar of the original; likely meaning that what the 
buddhas inherit is what the ancestors verify. See Supplementary Notes, s.v. “Buddhas 
and ancestors.” 

6 children of the buddha (busshi #-); child buddhas (shibutsu -+-(#): The former 
expression is a common reference to followers or descendants of the buddhas; the latter 

is Dogen’s novel reversal of the compound term.
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[39:4] 
FH, BBC, HALXERITLHOUL UU, CME BIC E DET 
DU+-#§ a>), SRE EY CMICWE SIC M+ HS Y, 

The Sixth Ancestor, at Caoxi, once addressed the assembly saying, 
“From the seven buddhas through Huineng, there are forty buddhas; 
from Huineng through the seven buddhas, there are forty ancestors.” 

[39:5] 
- OV, HX OMICMAERMOR SLY, VItbStHit, WAHERA 
に 出現 せる も あり 、 現 在 賢 元 に 出現 せる も あり 。 し か ある に 、 四 十 祖 の 面 
授 を つら ぬる は 、 飾 道 な り 、 人 嗣 な り 。 

This principle is clearly the essential point of the direct line of in- 
heritance of the buddhas and ancestors. Of the seven buddhas, some 

appeared in the past, Adornment Kalpa, some appeared in the present, 
Worthy Kalpa.® Nevertheless, what links the face-to-face conferral of 
the forty ancestors is the way of the buddhas, is the inheritance of the 
buddhas.’ 

  

7 The Sixth Ancestor (rokuso 7\4H): I.e., Caoxi Huineng #78 432E. This saying, vari- 
ations of which are also given in “Shdbdgenzo butsudd” IEYEAR HHI and “Kobutsu- 
shin” 14 (6-L, does not seem to occur in any other extant record of Huineng’s teachings. 
It may possibly reflect some tradition recorded in the Dunhuang manuscript of the Liuzu 
tan jing 7\fB38 iE (see T.2007.48:344c11), where Huineng identifies himself as the for- 

tieth in a lineage beginning with the seven buddhas. 

“From the seven buddhas through Huineng, there are forty buddhas” (shichi butsu 
yori eno ni itaru made shijit butsu ari Ci KL 0 BREICVE SE CH +H Y ): Le., the 
Zen lineage, from the seven buddhas of the past, ending with Sakyamuni, through the 
twenty-eight Indian ancestors, ending with Bodhidharma, to the six Chinese ancestors, 
ending with Huineng. (The total of forty results from the fact that Bodhidharma is both 
twenty-eighth Indian and first Chinese ancestor.) See Supplementary Notes, s.v. “Old 
buddha,” “Seven buddhas.” 

8 the past, Adornment Kalpa (kako shégon go iaKitexH)); the present, Worthy 
Kalpa (genzai ken g6 FATEH): It is commonly held that the first three of the seven 
buddhas of the past belong to the previous zon, called “adornment” (shdgon H£iet; or 
“array”; S. vyitha); while the last four are of our current zon, “worthy” (ken 賢 : or “aus- 
picious’; S. bhadra). See Supplementary Notes, s.v. “Seven buddhas.” In section 41, 
below, Dogen will raise the issue of dharma transmission between buddhas of different 
kalpas. 

9 what links the face-to-face conferral of the forty ancestors (shijisso no menju o 

tsuranuru VO-+-48 0 fits % > & ¥a4): The claim would seem to be that there is some- 
thing called “the way of the buddhas” or “the inheritance of the buddhas” that brings the 
ancestors into “face-to-face” relationships even when they belong to different kalpas. 

inheritance of the buddhas (busshi (il): Or “buddha inheritance”; an unusual term 
appearing only in this chapter of the Shobdgenzo, where it occurs often, in both nominal 
and verbal senses (“to buddha inherit”). In section 8, below, it is used in the sense “bud- 

dha inheritor” (or “buddha heir’) and is identified with the homophonous “buddha child”
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[39:6] 

Lradbtit7ib, AFAEYV MEL CEMICWUY EMILE, +480 tit] 
0, tMmEO MEL CARIZWE Al, U4 oO mm z OAL, EFA 

IB, DK ODEL, PRICHST, MHlCHO SHI, HABICHOT, 
REICH OD, PHBRiChoOSniL, HSL, AARC hH OSH 

(k, fARBS24E HT LISS << DOF EW SIL, GEE DOBDBTAZRY, 

Thus, when we go beyond the Sixth Ancestor through the seven bud- 
dhas, there is the inheritance of the buddhas of forty ancestors; and when 

we go beyond the seven buddhas through the Sixth Ancestor, it should 
be the inheritance of the buddhas of forty buddhas.'® The way of the 
buddhas, the way of the ancestors, is like this. If it is not verification and 
accord, not buddhas and ancestors, it is not the wisdom of the buddhas, 

not the exhaustive investigation of the ancestors. If it 1s not the wisdom 
of the buddhas, there is no trust in the buddhas; if it is not the exhaustive 

investigation of the ancestors, the ancestors do not verify and accord. 
That we talk for the moment of “forty ancestors” is just to bring up the 
ones that are close to us." 

[39:7] 

~HUCLEO CC. PBORHIT SOL, Rilo UC. BiB RHEE RETA 
aa7e), £OR SIL, BUMS E Msc CROBT EWN LP‘, OAL 
< NSE RBI MAA S700, MRE EY H+, +oA NA lcm EWN 
も 、 七 修 以 前 の 成道 な り 、 諸 修 齋 肩 同 時 の 成道 な り 、 諸 條 以前 の 成道 な 
り 、 一 切 諸 人 よ り 未 上 の 成道 な り 。 

According to this, the inheriting of buddha after buddha is profound 
and far-reaching; it does not regress, does not turn back; it 1s uninterrupt- 
ed and unceasing. The essential point of this 1s that, although Buddha 
Sakyamuni may have attained the way before the seven buddhas, long 
after, he inherited the dharma of Buddha Kasyapa; although he may have 
attained the way on the eighth day of the twelfth month, thirty years from 
his descent to birth, it was an attainment of the way preceding that of the 
seven buddhas, an attainment of the way equal to and simultaneous with 
  

(or “follower of the Buddha”; busshi (#-f-). In a note appended to the end of the chapter 
(section 43, below), Ddgen uses it in quoting his teacher, Tiantong Rujing 天童 如 淳 
(1162-1227); but the passage, in Japanese, does not seem to have a source in Rujing’s 

extant recorded sayings, nor does the term appear in those sayings. 

10 when we go beyond the Sixth Ancestor through the seven buddhas (rokuso yori 
kojo shite shichi butsu ni itareba KALE YD MELT CpCU EAE): A similar pas- 
sage, with the same notion of a transmission “back” from Huineng to the seven buddhas, 
occurs in “Shdbdgenz6 kobutsushin” IE YEAR Hx ch ELD. 

11 That we talk for the moment of “forty ancestors” is just to bring up the ones that 
are close (shibaraku shijisso to iu wa, chikaki o katsugatsu ko suru nari Ult£ © < P-+-#8 
EVSsld, We OR OBT 47-2 Y ): Presumably, meaning that we speak here of for- 
ty “ancestors,” rather than forty “buddhas,” simply because the ancestors are closer to us.
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that of the other buddhas, an attainment of the way preceding that of the 
other buddhas, an attainment of the way first before all the buddhas. 

[39:8] {1:425} 

SH, MERIT Me eR lCMET SS, CBETASHS), (OH 
RLOAAICIL, Pe HXOOT, HIBTHEOOSNIA, HRlCHS 
go MM EV SO LIL, APT EWSIERY, 

Futher, there is the principle to be investigated that Buddha Kasyapa 
inherited the dharma from Buddha Sakyamuni. One who does not know 
this principle has not clarified the way of the buddhas; and, if one has not 
clarified the way of the buddhas, one is not an heir of the buddhas. To be 
an heir of the buddhas means to be a child of the buddhas. 

[39:9] 
FSMe Ewe, HOLL XMRICLIZLD, BEORMEBIL, CNKNAA+TZE 
HE, FMP RVML< . MARR, LNRM EHO BTZEY 

Buddha Sakyamuni was once asked by Ananda, “Whose disciples 

were the buddhas of the past?”’!? 

_ Buddha Sakyamuni said, “The buddhas of the past were my, Buddha 
Sakyamunt’s, disciples.” 

  

12 long after, he inherited the dharma of Buddha Kasyapa (hisashiku Kasho butsu 
ni shihé seru OS U < EE HC itYEAE Z ): Le., long after becoming a buddha, Sakya- 
muni succeeded the sixth buddha, Kasyapa. 

an attainment of the way first before all the buddhas (issai no shobutsu yori matsuj6 
no jodd —WoO rei bY AEOARKIE): Taking matsujo 7A in its normal meaning of 

“first of all”; many readers take it to mean “the last.” 

13. Buddha Sakyamuni (Shakamuni butsu #¥ii1 JE #8): Likely reflecting a tradition 
found in the Zongmen tongyao ji FARE (ZTS.1:10c7-10): 

tH BS Bee BEIT UK, SL ARS. TEE, BRED. CETTE AS. HS 
B, Vee AG HS, PURER, RARE TEAR. Ba, ERAT. BR 

云 、 應 営 如 直 。 
Once, when the World-Honored One was traveling with Ananda, they saw an old 
Buddhist stiipa. The World-Honored One bowed to it. Ananda said, “Whose stiipa 
is this?” 
The World-Honored One said, “This is a stiipa of the buddhas of the past.” 
Ananda said, “Whose disciples were the buddhas of the past?” 
The Buddha said, “They were my disciples.” 
Ananda said, “So it must be.” 

Dogen refers to this tradition in his “Shobdgenzo jinza” TEYEAR ix ARI, and the story 
occurs as case number 245 in the Eishdin 7k aabst text of Dégen’s shinji Shobdgenzo |& 
字 正 法眼 蔵 (see DZZ.5:234, case 243Sn)、 

was once asked by Ananda (Anan ni towashimu fa #Eic ¢ (x Ute): The unexpected 
causative form of the verb here is thought to express an honorific.
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[39:10] 
iO. DC COLIEL, LOMRICBRL CC, Hemel mettA. 
な は ち HEED HEC THONL. 

The buddha deportment of the buddhas is like this. Attending these 
buddhas, receiving the inheritance of the buddhas, and achieving [bud- 
dhahood] — precisely this should be the way of the buddhas of buddha 
after buddha. 

* OK OK OK 

[39:11] 
“OIE, DM7ROTHMHET ALK, SEO CHBH OY, b Lammlyk27e % 1s, 
天然 外道 な り 。 すか で 人 かすり に した 
BA, UHC EO CTC, Pee Alclk, SEO T Him HO wl Eh SH Ze , 
PBR O ela 9 SEO. Dime ED ke HIS. HA BRe HOM Thi 
ESF, HAONIK - Ae we - MES LO CmHET, HAONIRRE HR 
し 、 め る ひ は 振 枯 を 相 嗣 し 、 ちる ひ は 松 核 を 相 識 し 、 あ る ひ は 提 & FB 調 

L, SAUOLEBSHAHA LL, HSSAOMSMKE HHT, FREED Mind d 
り 、 竹 偽 の 相 d 0 , 

In this way of the buddhas, whenever someone inherits the dharma 
there is definitely an inheritance certificate. Those who lack dharma in- 
heritance belong to an other path of natural occurrence.'* If there were 
no determining dharma inheritance in the way of the buddhas, how could 
it have reached us today? Accordingly, those who are [in the lineage of] 
buddha after buddha, definitely have inheritance certificates of a buddha 
inheriting from a buddha, definitely receive inheritance certificates of a 
buddha inheriting from a buddha. As for the nature of those inheritance 
certificates, some inherit the dharma by clarifying the sun, moon, and 
stars; some inherit the dharma by getting the skin, flesh, bones, and mar- 
row.'°? Some inherit a kasaya; some inherit a staff; some inherit a pine 
  

14 other path of natural occurrence (7e77e7 gego 天然 外道 ): I.e.、 non-Buddhist reli- 

gion holding the view that things arise, not from causes and conditions, but from them- 
selves of their own accord; synonymous with jinen gedd B38. A criticism that will 
be attributed below, section 42, to Tiantong Rujing KHAN. 

15 As for the nature of those inheritance certificates (sono shisho no teitaraku wa © 

0) fie] 3 0) 3 FEI): The passage that follows here, listing examples of dharma inheritance 
in the Chan tradition, has some similarities to examples of the prediction of buddhahood 

given in “Shdbdgenz6 juki” IEYEAR tS ac. 

clarifying the sun, moon, and stars (nichigetsu seishin o akiramete HA BiRe HE b 
% CT); getting the skin, flesh, bones, and marrow (hi niku kotsu zui o toku seshimete 

皮 ・ 肉 ・ 骨 ・ 髄 を 得 せ し め て ): The former example may allude to the awakening of 
Buddha Sakyamuni upon seeing the dawn star; the latter recalls Bodhidharma’s test of 
his four students, of whom he said in turn that they had gotten his skin, flesh, bones, and 
marrow. See Supplementary Notes, s.v. “Skin, flesh, bones, and marrow.”
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branch; some inherit a whisk; some inherit an udumbara flower; some 

inherit a gold brocade robe.'° There is an inheritance of shoes; there is an 
inheritance of bamboo sticks.’ 

[39:12] £1:426} 

“Po OMmMES HHT SLX, HDSOMEMSe  CHeL, HSZOLEM 
ze UCHR, SHAOILIMSLE Fb THX, METS. ERMC oOnm EZ 
), MADD, BEAbO, EKICIM MMO, ELC LCS NMBAL 
LCHMMTSEAX, my¥kAM7eOT HAT, Bktoex, 期 せ ざ され ども き 
た り 、 も と め ざ れ ども 貞 SDAABIEL, MEH SIL, DeEO THETA 
祖 な り 。 

When these dharma inheritances are inherited, blood from a finger 
may be used to document the inheritance, or blood from the tongue may 
be used to document the inheritance; or the dharma inheritance may be 
written with oil or milk: all of these are inheritance certificates.'* Both the 
one who has made the inheritance and the one who has received it are 

16 kasaya (kesa BR); staff (shujd FEtX); pine branch (shdshi #4); whisk (hossu 
1#5-+-): Objects that regularly appear in the stories of interactions between Zen masters 
and their disciples. The pine branch figured in dharma succession ceremonies, while the 
staff and fly whisk were insignia of the Zen master’s office often invoked in the master’s 
teachings (see Supplementary Notes, s.v. “Staff,” “Whisk.”); the kasaya, or outer robe, 
was sometimes bestowed on the disciple as an emblem of succession, as most famously 
in the case of the robe of Bodhidharma handed down to the Sixth Ancestor. Apart, per- 
haps, from this last case, there is probably no need to imagine that Dogen had specific 
historical cases in mind here. 

  

udumbara flower (udonge (2%): Reference to the rare flower regularly appearing in 
Buddhist texts as an auspicious sign. Its mention here is likely an allusion to the famous 
legend of the founding of the Zen lineage, in which Buddha Sakyamuni held up a flower, 
the disciple Mahakasyapa smiled, and the Buddha announced that he had transmitted 
“the treasury of the true dharma eye” to Mahakasyapa; although the tradition does not 
typically identify the flower as the wdumbara, Dogen seems to have made this associa- 
tion (see, e.g., Eihei kéroku 7k 4iRER, DZZ.4:12, no. 428). See Supplementary Notes, 
s.v. “Hold up a flower.” 

gold brocade robe (kinran e 4:42): Likely, reference to the legend that Buddha Sak- 
yamuni bestowed a gold brocade robe on Mahakasyapa, to be handed on to the next 

buddha, Maitreya (see, e.g., Jingde chuandeng lu B{=(BR BERK, T.2076.51:205c3-5). 

17. shoes (sdai #&#£); bamboo sticks (shippei 71): The “bamboo stick” refers to 
the short staff used as a symbol of authority (and teaching tool) by abbots. The inheri- 
tance of shoes may allude to the well-known tradition that。 when Touzi Yiqing 投 子 義 青 
(1032-1083) was asked by Fushan Fayuan 浮 山 法 遠 (991-1067) to inherit the dharma 
of the deceased Zen Master Ming’an 2A Zeb (942-1027), he was given Ming’an’s 
portrait, robe, and shoes. (See, e.g., Jianzhong Jingguo xudeng lu 建 中 靖 國 績 燈 勿 , 
ZZ.136:351b1-6.) 
18 the dharma inheritance may be written with oil or milk (arui wa yu'nyi o 

mote kaki, shihd suru % 4 ONVEIAFL® } TAX, HAYES 4): A tentative translation; the 
sense of the term yu ’nyii 7A FL (“oil milk”) here is uncertain; possibly a reference to ghee 
(soyu BRYA: S. ghrta) or ghee and curd (nyitiraku $LB8%; S. dadhi).
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heirs of the buddha. Truly, whenever they appear as buddhas and ances- 
tors, dharma inheritance always occurs. When it occurs, it comes unan- 
ticipated, and there are many buddhas and ancestors who have inherited 
the dharma although they did not seek it. Those who have dharma inher- 
itance are invariably buddha after buddha and ancestor after ancestor. 

* OK *K OK OK 

[39:13] 
B® P/4A, PREY LODE, PHB CMRSOREe. RHICIEMTS 
な り 。 そ れ よ りさ き は 、 か つて いま だ きか ざり し な り 。 西 天 の 論 師 ・ 法 師 

等 、 お よ ば ず 、 し ら ざ る と ころ な り 。 お よび 十 聖 三 覧 の 境界 お よ ば ざる と 
=, Sao RAE 等 ある らん 、 と 疑 閉 する に も お よ ば ず 。 か な し 
むべ し 、 か れ ら 道 器 き な る 人 身 を 受け な が ら 、 い た づら に 教 網 に まつ は れ 
て 、 透 脱 の 法 を し ら ず 、 跳 出 の 期 を 期 せ ざる こと を 。 か る が ゆえ に 、 明 道 
を 審 細 に すべ き な り 、 参 究 の 志 気 を 、 も は ら す べき な り 。 

Ever since the Twenty-eighth Ancestor came from the west, the essen- 
tial point that there is dharma inheritance in the way of the buddhas has 
been heard correctly in the Land of the East. Prior to that, it had never 
been heard. It is something unreached by, unknown to, the likes of the 
treatise masters and dharma masters of Sindh in the West; it is something 
unreached in the realm of the ten sages and three worthies, while the 
masters of spells among the doctrinal scholars of the tripitaka, and the 
like, do not even wonder whether it exists.'? How sad that, while receiv- 

ing the human body that is a vessel of the way, being futilely entangled 
in a web of doctrine, they do not know how to transcend it and have no 
expectation of a chance to spring forth from it. Therefore, we should 
study the way with the utmost care and should be single-minded in our 
resolve to investigate It. 

  

19 Sindh in the West (Saiten f§ XK): A term denoting the Indian subcontinent, from 

the transliteration of sindhu as tianzhu K=:; Dégen sometimes, as in section 18, below, 
treats it as the “Western Heavens,” in contrast to the “Eastern Earth” (Tochi 東 地 : iLe. 
China). 

ten sages and three worthies (jisshd sanken +32 ='S): |.e., those on the ten “noble” 
(S. arya) stages of the bodhisattva path and the three “worthy” (S. bhadra) stages just 
preceding them. 

masters of spells among the doctrinal scholars of the tripitaka (sanzo gigaku no ju- 

jusshi = gt #e. 0)" fire): The referent is unclear, the combination of “doctrinal schol- 
ar” (gigaku #¢%) and “spell master” (jujusshi 呪術 師 ) being unusual: perhaps learned 
masters of mantra, perhaps reciters of the canon.
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[39:14] 
道 元 在 宋 の と き 、 濃 書 を 密 硬 する こと を え し に 、 多 般 の 嗣 書 あり き 。 そ の 
な か に 、 人 改 一 西 堂 と て 、 天 童 に 掛 鈴 せ し は 、 越 上 の 人 事 な り 、 前 住 廣 福 寺 
の 堂 頭 な り 。 先 師 と 同郷 人 な り 。 先 師 つね に い は く 、 境 風 は 一 西 堂 に 問 取 
すべ し 。 

When Dogen was in the Song and was able to pay obeisance to inher- 
itance certificates, [I found that] there were many types of inheritance 
certificates.?° Among them was [one shown to me by] the West Hall Wei- 
yl, a person of Yue enrolled at Tiantong, who had formerly served as 
head of hall at Guangfu Monastery.?! He was from the same birthplace 
as my former master. My former master always said, “You should ask 
West Hall Yi about the customs of the region.”” 

[39:15] 
mOAkEX, MHVVIE<, HROMBILAMOBE:O. W<IE< PARRY 
A, Wevit<, Bet < ze ly RCM < , BBC HORS 
0. ERR BrEO, MERBLWOT, BREAMNIA, mEzO, T7els 
ち 法 眼下 の に て あり ける を 、 考 宿 の 衣 鉢 の な か より 得 た り け り 。 性 一 長 考 
の に は あら ざり けり 。 か れ に 、 か きた り し 様 は 、 

On one occasion, the West Hall said, “To be able to inspect old cal- 

ligraphy is one of the rare pleasures of a human. How many have you 
seen?” 

9923 Dogen said, “I’ve only seen a few. 

Whereupon, the West Hall said, “In my place, I have a scroll of old cal- 
ligraphy, somewhat questionable.”* Let me show it to my elder brother.” 

When I saw what he brought, it was an inheritance certificate. It had 

  

20 When Dogen was in the Song (Dégen zaisé no toki iAFCTER® & X): Here and 
below, Dégen refers to himself by name, which we treat here as a first person pronoun. 
Dodgen was in Song-dynasty China 1223-1227. 

21 West Hall Weiyi (Jitsu seidd }€— 8%): Otherwise unknown. “West Hall” (seidd 
Po) is a title for the former abbot of another monastery. “Yue” # refers to a region 
in present-day Zhejiang province; “Tiantong” *X# is the mountain name of the Jingde 
Monastery #¢{f>#, in the same region, of which Tiantong Rujing 天童 如 淳 was abbot 
during Dodgen’s residence there; “head of hall” (ddchd 堂 頭 ) refers to the abbot of a 
monastery; there are several monasteries named “Guangfusi” 廣 福 寺 , and the one in 
question here is uncertain. 

22 “the customs of the region” (ky6fu 5z)#\): Probably, a reference to the ways of the 
Yue region from which both Weltyi and Rujing hailed. 

23 “I’ve only seen a few” (kenrai sukunashi BRKT < 72 L): The Kojakuji Sf 
manuscript reads here “I’ve never seen one” (kenrai seru koto nashi BAKES OL 7RL). 

24 “somewhat questionable” (jinmo shidai nari EVER 7¢ 9 ): A tentative transla- 
tion, perhaps meaning “of uncertain provenance” or “questionable authenticity.”



204 DOGEN’S SHOBOGENZO VOLUME III 

been in the lineage of Fayan and had been obtained from among the robe 
and bowl of an elder.” It was not Elder Wetyi’s own. On it was written 
the following: 

[39:16] {1:427} 

AJ) 4B BE any SO BE eon Pe BR ee RB A a Se 

か く の ご と く か きた り 。 

“The First Ancestor Mahakasyapa was awakened under Buddha 
Sakyamuni; Buddha Sakyamuni was awakened under Buddha K4asya- 

99 
pa. 

It was inscribed like this. 

[39:17] 
Fi, CHOFALIC, EMO, EMchRd SOL ERERET. 未 
BADIA, HHO, KM LCE MSS SHERI ZO RBBB Ze 
り 。 
Upon seeing this, I, Dogen, became firmly convinced that there is 

dharma inheritance by a direct descendant from a direct descendant. It 
was something I had never seen. This was an instance of the buddhas 
and ancestors using their hidden influence to protect one of their descen- 
dants. I was unbearably moved. 

[39:18] 

SPP OME LC, RAREO, KSOBBRICHELES, BclcAt 
し は 、 い ま 抽 書 を うる 人 の つぎ か み の 師 、 お よび 西 天 東 地 の 個 祖 を な ら ベ 
DHRC, FOP, MBZIZAOA“ALH, He MALY, Bic 
EOP AMOBAFICDOE MATEO, Least, mE YO W+RK, ED 
に 新 画 の 名 字 へ きた れ り 。 た と へ ば 、 お の お の 新 祖 に さ づ けた る が ご と 
し 。 摩 訂 迎 葉 ・ 阿 難 陀 等 は 、 人 魚 門 の ご と くに つら な れ り 。 

When Elder Zongyue held the position of head seat at Tiantong, he 
showed Dogen an inheritance certificate from the Yunmen lineage.*° The 
[name of the] master just preceding the recipient of the inheritance cer- 
tificate was lined up in a row with the buddhas and ancestors of Sindh 
in the West and the Land of the East, and below those was the name of 

the recipient of the inheritance certificate.*’ There was a direct connec- 
tion from the buddhas and ancestors to the name of the new ancestral 
  

25 robe and bowl (ehatsu Kk): A term indicating the personal possessions of a monk, 
auctioned off to other monks of his community following the owner’s death. 

26 Elder Zongyue (Shigetsu chord a A SZ): Otherwise unknown. The “head seat” 
(shuso 4 42) is the leader of the monks in the samgha hall. 

27 the buddhas and ancestors of Sindh in the West and the Land of the East (Saiten 

Tochi no busso FR RHO 48): L.e., the names of the representatives of the Zen lin- 
eage in Indian and China.
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master.“ Thus, it extended from the Tathagata, through more than forty 
generations, down to and including the name of the new heir. It was as if 
each had bestowed [the transmission] on the new ancestor. Mahakasya- 
pa, Ananda, and the rest, were lined up as in other traditions.”° 

[39:19] 
と き に 道 元 、 宗 月 首座 に 問 ふ 、 和 和尚 、 い ま 五 家 款 派 を つら ぬる に 、 い ささ 
DiAHHY, ZOLILAWDA, BRKE Y tata ond, ZACTAS 
moAS?, RAVIE<, KEDOMEBIZADRYO EWN ED, EKEES(CZ 

FAIUOMIsa< ODES RS, LEBTRL, Mamet. RICICLY THe 
重 他 な る 、 悟 道 に より て 尊重 な り 。 雲 門 大 師 、 な に に より て か 尊重 他 な 
る 、 悟 道 に より て 尊重 な り 。 道 元 、 こ の 語 を きく に 、 い ささ か 傾 覧 あり 。 

At the time, Dogen asked Head Seat Zongyue, “Reverend, what is the 
meaning of the fact that there are slight discrepancies in the delineation 
of the lineages of the present five houses?*° If they have been inherited 
from successor to successor from Sindh in the West, how could there be 

any discrepancies?” 

Zongyue said, “Even were the discrepancies vast, you should just 
think that the buddhas of Mount Yunmen are like this. For what was old 
man Sakya honored? He was honored for his awakening to the way.”' 
For what was Great Master Yunmen honored? He was honored for his 
awakening to the way.” 

Upon hearing these words, Dogen had a slight understanding. 

  

28 the new ancestral master (shin soshi #14H6M): As was the custom in Song China, 

the recipient of the certificate is treated here and below as having already become an 
ancestor of the fictive Zen family. 

29 Mahakasyapa, Ananda, and the rest (Makakashé Ananda t6 FARAWNEE + Bal BEBE 
=): I.e., the members of the lineage beginning with the first and second Indian ancestors 
— for Digen’s list of which, see “Shdbidgenzo busso” IE 7K AR ie 4H. 

30 “lineages of the present five houses” (ima goke shitha V\\E LAFRIK): L.e., the 
five lineages (Linji Ba, Weiyang iS, Caodong #f il, Yunmen 雲 門 , and Fayan 法 
HE) recognized in the Chan literature of the Song, all of which originate after the Sixth 
Ancestor. Given the following sentence, Dogen’s question seems to concern differences 
in the names of the Indian ancestors supposed to be shared by all Chan factions. 

31 “For what was old man Sakya honored?” (Shaka réshi, nani ni yorite ka sonjiita 

naru PME. IC KO CAB Hit 7e S): “Old man Sakya” (Shaka rdshi imz 
子 ) is a common Zen term of endearment for Buddha Sakyamuni. The glyph ¢a 他 in 
sonjiita “ft, may be read as a colloquial Chinese auxiliary attached to the verb.
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[39:20] {1:428} 
VYE CHIC KAIDEL HAIL, KIT< BAR - SPH MUS OmeZEO, UL 
か ある に 、 臨 清 の 遠 孫 と 自 稲 す る や か ら 、 ま ま に く は だ つる 不 是 あ り 。 い 
は く 、 善 知識 の 営 下 に 須 じ て 、 頂 相 一 幅 、 法 語 一 軸 を 懇 請 し て 、 貞 法 の 標 
準 に そ な ふ 。 し か ある に 、 一 類 の 狗 子 あ り 、 尊 宿 の ほとり に 法 語 ・ 頂 相 等 
を 閑 請 し て 、 か くし 、 た く は ふる こと あま た ある に 、 晩 年 に お よむ で 、 EF 

Rib LL, CHREeNG UC. 住 持 職 に 補 す る と き は 、 法 語 ・ 頂 相 の 師 に 
環 法 せ ず 、 営 代 の 名 細 の と も が ら 、 あ る ひ は 王 臣 に 親 附 な る 長老 等 に 貞 法 
する と き は 、 得 法 を と は ず 、 名 細 を むさ ぼる の みな り 。 か な し むべ べし 、 末 
法 悪 時 、 か く の ご と く の 了 政 風 ある こと を 。 か く の ご と く の や か ら の な か 
に 、 い まだ か つて 一 人 と し て 、 人 祖 の 道 を 夢 に も 見 聞 す る あら ず 。 

At present, in Jiangzhe, leaders of the great monasteries mostly have 
dharma inheritance from Linji, Yunmen, or Dongshan.*” But a bunch 
calling themselves distant descendants of Linji occasionally engage in 
scheming improprieties: joining the community of a wise friend and 
beseeching him for a scroll with his portrait or a scroll with his dhar- 
ma words, they provide themselves with a sign of their dharma inheri- 
tance.*? And then there is one kind of dog that, begging in the vicinity 
of venerables for dharma words, a portrait, or the like, hides them away 

and builds up a large store of them. Then, in his later years, he bribes 
government officials and is granted a cloister; and, when the position 
of abbot is conferred on him, instead of inheriting the dharma from a 
master whose dharma words or portrait he has, he inherits the dharma 
from among the bunch that is currently famous or some elder intimately 
connected with the imperial court. At that time, there 1s no question of 
his having attained the dharma; it 1s just desire for fame. How lamenta- 
ble that there are such corrupt customs in this evil age at the end of the 
dharma. Among this type, there has never been one who saw or heard the 
way of the buddhas and ancestors even in his dreams. 

[39:21] 
お ほ よ る そ 法 語 ・ 頂 相 等 を ゆる すこ と は 、 教 家 の 講 師 、 お よび 在家 の 男女 等 
に も 授 く 、 行 者 ・ 商 客 等 に も ゆる す な り 。 そ の 計 、 諸 家 の 氏 に あき ら か な 
り 。 あ る ひ は その 人 に あら ざる が 、 み だ り に 瑞 法 の 誇 近 を 思 む に より て 、 
一 軸 の 書 を も と むこ と 、 有 道 の い た むと ころ な り と い へ ども 、 な まじ い に 
援 筆 する な り 。 し か る ご と き 則 は 、 古 來 の 書式 に よら ず 、 い ささ か 師 吾 の 
よし を か く 。 近 來 の 法 は 、 た だ その 師 の 食 に て 得 カ すれ ば 、 す な は ちか の 
師 を 師 と 記 法 する な り 。 か つて その 師 の 印 を 得 さ ざさ れ ども 、 た だ 入室 ・ 上 堂 
に 次 参 し て 、 長 連 条 に ある と も が ら 、 住 院 の と き は 、 そ の 師 承 を 光 す る に 
いと まあ ら ざ れ ど も 、 大 事 打 開 す る と き 、 そ の 師 を 師 と せる の みお ほし 。 

  

32 Jiangzhe (Kosetsu {L#f): l.e., the provinces of Jiangsu and Zhejiang, the heartland 
of the Southern Song dynasty. 

33 the community of a wise friend (zen chishiki no eka @ Mim @ F): Le., the con- 
gregation of a Zen teacher.
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In general, in the granting of dharma words, portraits, and such, they 
are given even to lecturers in the teaching houses, as well as to male and 
female householders.** They are also granted to postulants, merchants, 
and the like.*> This point is clear in the records of the various houses. 
Or, again, an unqualified person, shamelessly desiring proof of dharma 
inheritance, may seek a scroll of writing; though this may be painful for 
those who possess the way, they reluctantly take up the brush. In such 
cases, they do not follow the traditional form of composition, but just 
write a little something to the effect, “the teacher, I... .°°° The practice 
in recent times is that, when one gains authority in the community of 
some master, one immediately inherits the dharma with that master as 
one’s master. This bunch has never received the teacher’s certification, 

but has merely sought instruction in his room-entering and convocations, 
while spending time on the long platforms; though, once they become 
abbots of cloisters, they have no time to bring up their inheritance from 
their master, there are many of them who simply regard as their master 
the master at the time that the great matter was opened.*’ 

[39:22] {1:429} 
また HEPA O RAR TET Ae FO OIC CO. (RE LVS EDDY) X&, DO 
anne. Ee mE, BEOIUD, Meme LA. AARAZEO L 
WNER, POMMERLITSZ(C, MME < (MERA LITZIC, BF 
し きり な る に より て 、 看 病 の 勢 を EAMDE OIC, HIBS LOWELT, 
Mt LMITO, ABELXbO7E) , BRR LE WO, 

34 lecturers in the teaching houses (kydke no kdshi AAO awl): I.e., teachers in 
the Buddhist traditions that emphasize scriptural study. In Song-dynasty China, some 
Buddhist monasteries were categorized as “Teachings” (jiao #4), “Chan” (chan i), and 
“Vinaya’” (/ii #) facilities; in this classification, the abbots of the Teachings monasteries 
typically belonged to the Tiantai KF lineage. 

  

35. merchants (shdkaku fi): Although in ordinary parlance, this term typically refers 
to a traveling merchant, here it may indicate a merchant visitor to the monastery. 

36 write a little something to the effect, “the teacher, |... .” (/sasaka shi go no 
os o 24 いさ さか 師 理 の よし を か く ): A tentative translation; the unusual expres- 
sion shigo fi (“teacher I”) may be shorthand for something like “being the teacher,” 
or perhaps simply “teacher so-and-so.” 

37 room-entering and convocations (nisshitsu jodd AZ + |): Le.. teaching ses- 
sions in the master’s quarters and formal addresses in the dharma hall, respectively. 

long platforms (chdrenjd fei kK): The extended daises in the samgha hall (séd6 (8 =) 
on which monks of the great assembly (daishu 2%) sat in meditation, chanted siitras in 

prayer services, took their meals, and slept at night. 

they have no time to bring up their inheritance from their master (sono shij6 o 

ko suru ni itoma arazaredomo © ObhKe BT SICVE EHD ANLED): Le., are too 
busy to raise the matter of their spiritual patrimony. 

the great matter was opened (daiji dakai Kf] FA): L.e., the meaning of the Buddha’s 
teaching (or of life and death) was understood.
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Again, there was a person named Canon Prefect Chuan, a distant de- 
scendant of Reverend Qingyuan, Chan Master Foyan of Longmen.*® 
That Canon Prefect Chuan also had an inheritance certificate. At the be- 
ginning of Jiading, Senior Seat Ryiizen, though a person from the Land 
of Japan, carefully nursed Canon Prefect Chuan when the latter fell ill.°° 
Because Ryiizen had been so diligent, in order to thank him for his help 
in nursing, Canon Prefect Chuan took out his inheritance certificate and 
allowed him to pay obeisance to it. “It’s something one rarely gets to 
see,” he had said, “but III let you pay obetsance to it.” 

[39:23] 

EHREVIODK, NMEDODH, BENERRHXOIA, BlIUwH 
CREUWICBBtTZAlc. MILB, DACAAR ECH LUC. Ee 
FILA LIZ, TORMBORIE, CMELIOBD, BROWER DZEC. M+ 
五 祖 を つら ね て か き て 、 BLY OBO, —BeO<K OT, EOF 
か に めぐ らし て 、 法 誠 と 華 字 と を うつ し か けり 。 新 画 は を は り に 、 年 月 の 
下 頭 に か けり 。 臨 注 の 尊 宿 に 、 かく の ご と く の 不 同 あ り 、 と し る 記し 。 

After that, eight years later, in the autumn of the junior water year 
of the sheep, the sixteenth year of Jiading, when Dogen first lodged at 
Mount Tiantong, Senior Seat Ryitizen kindly made a request of Canon 
Prefect Chuan, who permitted Dogen to see the inheritance certificate.”° 
In the format of the inheritance certificate, it listed in a row the forty-five 
ancestors from the seven buddhas through Linji; for the masters after 
Linji, there was a circle with the dharma names and signatures copied 
around the interior. The new heir was last, written beneath the year and 
month. We should realize that there are such differences among [the in- 
heritance certificates of] the venerables of Linji. 

  

38 Canon Prefect Chuan (Den zosu {ig ): Otherwise unknown. “Canon Prefect” 
(zOsu Hg) is the title of the monk in charge of the monastic library. 

Reverend Qingyuan, Chan Master Foyan of Longmen (Ryiuimon no Butsugen zenji 

Seion osho HE FA O (6 AB eB 7388 Fl ft): I.e., Longmen Qingyuan #EPA YH zz (1067-1120). 

39 Jiading (Katei #57): The Jiading era of the Song Emperor Ningzong #4, 1194- 
1225. 

Senior Seat Ryiizen (Ryizen jdza PE |): Presumably, the monk Butsugen Ryiizen 
(RARE of the Kongo Zanmai Cloister 金剛 三昧 院 on Mount Koya 高野 山 . “Senior 
Seat” (j6za EJ) is an honorific for a senior monk, used variously for an abbot, a head 
monk, an elder, a monk of over twenty years standing, etc. 

40 the junior water year of the sheep, the sixteenth year of Jiading (Katei juroku 
nen kimi $7E+7\ FA): Le., 1223, the tenth stem, eighth branch of the sexagenary 
calendar.
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[39:24] 
SPAKE MI, BD<. ADA OME HA LL A, VYELTp, 
(CSERHO SIL, MP AHOS7 OL BROPRMED, AOMOSbEEK SZ 
DARREDUITST, 美 甘 山 の 道 槽 牧師 の 袖 法 衣 つ た は れ り と い へ ども 、 上 
堂 ・ 陸 座 に も も ちい ず 。 お ほ よ る そ 住 持 職 と し て 、 ま だ ら な る 法衣 、 か つて 
一 生 の うち に か けず 。 心 ある も 、 物 し ら ざ る も 、 と も に ほめ き 、 BORA 
識 な り と 尊重 す 。 

My former master, Head of Hall of Tiantong, warned against people’s 
improperly claiming dharma inheritance. My former master’s communi- 
ty was truly the assembly of an old buddha, the revival of the monastery. 
He himself did not wear a patterned kasaya. Although the patchwork 
dharma robe of Chan Master Daokai of Mount Furong had come down 
to him, he did not use it even when ascending to the hall or mounting 
the seat.*' In general, while serving as an abbot, he never once donned a 
patterned dharma robe throughout his entire life.** Both the thoughtful 
and the ignorant alike praised and respected him as a true wise friend. 

[39:25] {429} 
Sama, LEE T All, 常 に 諸 方 を いま し め て い は く 、 近 來 多 く 祖 道 に 名 
を か れる や か ら 、 み だ り に 法衣 を 捨 し 、 長 髪 を この み 、 師 中 に 賭 する を 出 
世 の 舟 航 と せり 。 あ は れ む べし 、 誰 か これ を すく は ん 。 う らむ らく は 、 諸 
BORE, PHEOIC UC, BSA L LS, we + MKRONRe AH 
る も の 、 な ほ ま れ な り 、 百 千 人 中 一 箇 過 無 。 これ 祖 道 陵 遅 な り 。 か く の ご 
と く 、 よ の 常に いま し むる に 、 天 下 の 長 才 う ら み ず 。 

In his convocations, my former master, the Old Buddha, regularly ad- 

monished those of all quarters, saying,” 

In recent times, many of those who borrow the name of the way of the 
ancestors improperly don dharma robes, like to grow out their hair, and 
regard signing with the title of master as a vessel for appearance in the 
world.” How pitiful. Who can save them? It is regrettable that the el- 
  

4] the patchwork dharma robe of Chan Master Daokai of Mount Furong (Fuydzan 
no Dokai zenji no nohéde #2 F (Oi 8 HERE © FAVA): The kasdya of Furong Daokai % 
ZS 18 HE (1043-1118), a leading figure in the Southern Song revival of the Caodong tradi- 
tion. This robe was supposed to have been passed on to Dogen by Rujing. 

ascending to the hall or mounting the seat (j0d0 shinzo ’= - P/E): Le, during the 
formal occasions of the dharma hall convocation or sermon from the altar. 

42 In general, while serving as an abbot (dyoso jijishoku toshite #1 £ CEPR 
& LT): Rujing served as abbot of several monasteries before assuming the position at 
Tiantong. 

43 those of all quarters (shohé af 4): I.e., assembled monks (or here, likely abbots) 
of various monasteries. Rujing’s words here, given in Japanese, have no known source; 
perhaps, Dogen’s own recollection. 

44 vessel for appearance in the world (shusse no shikd 出世 の 舟 航 ): 1.e., a means to 
gaining promotion to a major abbacy.
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ders of all quarters lack the mind of the way and do not study the way. 
Those who have seen or heard the circumstances of dharma certificates 

and dharma inheritance are even more rare, not one in a hundred thou- 

sand. This is the erosion of the way of the ancestors. 

When he repeatedly remonstrated in this way, the elders from everywhere 
did not resent it.” 

[39:26] {1:430} 
Larmtstgrelib, MOICHHETSAZ IL HOM, MBH AILS 

~L, RMTSI be SAIL, BiB22OXL, 

Thus, when there is sincere pursuit of the way, one will surely see and 
hear that there are inheritance certificates; seeing and hearing it is surely 
the study of the way. 

* KOK OK OK 

[39:27] 

ae Om, EOTOALADAT, HHT HOHNICaAT, EDDE, D 
SICA), LbDK, ABBRL ODA, MBL RDET DIC 

の ご と く 前 代 を つら ぬる な り 。 か れ も 、 い ささ か いひ きた れる 法 訓 あり 。 
い は ゆる 款 趣 は 、 訪 は お は り ・ は じ め に か か は れず 、 た だ 候 の 善 知識 に 相 

見 する 、 的 的 の 宗旨 な り 。 臨 済 に は か く の ご と く か ける も あり 。 ま の あ た 
りみ し に より て 、 し る す 。 

In Linji inheritance certificates, [the master] first writes his name, then 

writes, “disciple so-and-so inquired of me,” or writes, “joined my com- 

munity,” or writes, “entered the interior of my hall,” or writes, “inherited 

from me,” and then lines up the previous generations in order.*° Those, 
too, have a few dharma instructions handed down by word of mouth. 
The import of what they say is the clear point that inheritance, whether 
in the end or the beginning, is only of meeting a true wise friend.*’ In 
  

45 the elders from everywhere did not resent it (tenka no chéré uramizu K FOR 
42, b> Ax F’): Presumably, meaning that the abbots who heard these remarks recognized 
their truth, though it might also mean that they felt no remorse. 

46 “disciple so-and-so inquired of me” (bdkdshi ware ni sanzu 4A F-DNICBTP): 
The four alternative inscriptions given here represent four degrees of intimacy, in ascend- 
ing order, that a student may have with the master. To “inquire of” (sanzu 23") a teacher 

means to visit them ane ask about Buddhist teachings or practice. To “join the commu- 
nity” (e ni kitaru @\<2 X74) means to train under the master as a monk in residence at 

a monastery where they are abbot. To “enter the interior of the hall” (ny déd A= iB) 
means to be accepted as a “room-entering disciple” (nisshitsu deshi AZT) — i.e., 

a disciple who has individual access to the teacher in their private rooms in the abbot’s 
quarters. Finally, to “inherit from” (shi fa]) a master is to be recognized as a dharma herr. 

47 inheritance, whether in the end or the beginning (shi wa owari hajime ni ka- 
kawarezu WAILEILY + (LUMICAANLMNT): The exact sense of “beginning” and
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Linji, there are some written like this. Since I have seen one with my 
own eyes, I present it here.* 

[39:28] 

了 派 蔵主 威 武人 也 SBP PETC ETE LR AO ted 1 LL i] IR LL Sh tt Us 
a MES Ae irm viniml el ee Sr me) AF(B] (Almelo Rab AG ame er LL eka 
ELC AS BS we PSR Bem) PL (Si) eT re HZ He i t, 

Canon Prefect Liaopai 1s a person of Weiwu.”” He is now my offspring. 
Deguang trained under Reverend Gao of Mount Jing.°° Jingshan in- 
herited from Qin of Mount Jia.?' Qin inherited from Yan of Yangqi.°? 
Yan inherited from Patyun Duan of Haithu.°*? Duan inherited from Hui 
of Yangqi.** Hui inherited from Yuan of Ciming.° Yuan inherited 
from Zhao of Fenyang.*° Zhao inherited from Nian of Mount Shou.’ 
Nian inherited from Zhao of Fengxue.*® Zhao inherited from Yong of 
  

“end” here is subject to interpretation. Perhaps the most plausible is that they refer to 
the beginning and end of the relationship between master and disciple; but they have 
also been taken as the disciple’s first and last master, or as first and last in the order of 
disciples receiving inheritance from a given master. 

48 Since I have seen one with my own eyes, I present it here (mano atari mishi 

ni yorite, shirusu EM &H7A0 ALICE YT, LOT): What follows (in section 28) is 
entirely in Chinese, presumably copied down by Dogen from the inheritance certificate 
he saw. 

49 Canon Prefect Liaopai is a person of Weiwu (Rydha zosu Ibu nin ya TS iti EK 
武人 也 ): I.e.、 Wuji Liaopai 無 際 了 Jk (1149-1224), abbot of Tiantong K# when Dogen 
first arrived there. His title here of “Canon Prefect” (zdsu i=) presumably reflects his 
previous office at Mount Ayuwang 阿 育 山 、 when his master, Deguang {#5%, was abbot 
there. Weiwu 威 武 was in Jian "an (present Fujian). 

30 Deguang (7o ん 0 徳光 ): I.e., Zhuoan Deguang 提 革 徳光 (1121-1203)、the author of 
the certificate. referring to himself in the third person. 

Reverend Gao of Mount Jing (Kinzan K6 oshé {€\U Fnie)): I.e., Dahui Zonggao X 
ae (1089-1163), who twice served as abbot of the Xingsheng Wanshou Chansi on 
Mount Jing (Jingshan xingsheng wanshou chansi (€\U A & Ailes) in Hangzhou $1 
JN, Lin’an Prefecture 臨 安 府 . Perhaps the most famous Linji master of the Southern 
Song, sharply criticized by Dogen. 

51 Qin of Mount Jia (Kassan Gon ® \U 9): Le., Yuanwu Kegin [alts 52 4) (1063-1135). 

52 Yan of Yanggqi (Yogi En 楊 岐 演 ): I.e., Wuzu Fayan 五 祖 法 演 (d. 1104). 

53. Paiyun Duan of Haihu (Kaie Hakuun Tan t# @ A Zim): I.e., Paiyun Shouduan A 
雲 守 端 (1025-1072). 
54 Huiof Yangqi (72g 楊 岐 會 ): I.e.. Yangqi Fanghui tlk 77 @ (992-1049). 

55 Yuan of Ciming (Jimyd En 2444 [B)): I-e., Shishuang Chuyuan 4 #8 # |B] (986-1039). 

56 Zhao of Fenyang (Fun’yo Shé i} BGHB): Le., Fenyang Shanzhao 42288 (947- 
1024). 
57 Nian of Mount Shou (Shuzan Wez 首 山 念 ): ILe., Shoushan Shengnian 首 山 省 念 
(926-993). 
58 Zhao of Fengxue (Fitketsu Shd 風穴 沼 ): I.e.,Fengxue Yanzhao 風穴 延 沼 (896-973).
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Nanyuan.*? Yong inherited from Jiang of Xinghua.® Jiang’s inheri- 
tance was as the oldest legitimate heir of the Eminent Ancestor Liny1.°! 

[39:29] {1:431} 

~ Ald, BE LU EL, Oo CURR ILHES Se, KER 
OLEX, PRP, OFPICObSXEY CT. SARBICTIERICA 
L, €EXICKERBETELEARIER —+—48, UO TINGASS, ER 
VS ZIZ<K Sf, TRIS MPAORR,Y), BARR UCREAT. 

This was written by Deguang, Chan Master Fozhao, of Mount Ayu- 
wang, who gave it to Pai Wuji.°* When the latter was abbot of Tiantong, 
the young monk Zhigeng confidentially brought it and showed it to Do- 
gen in the Liaoran quarters.® I first saw this on the twenty-first day of the 
first month of the senior wood year of the monkey, the seventeenth year 
of Jiading in the Great Song.“ How great was my joy! It was surely due 
to the hidden influence of the buddhas and ancestors. Burning incense 
and making bows, I unrolled and examined it. 

[39:30] 
~ OMI APT SOLIS, KECAOXMA, ABR, OST DICRKE 
に し て 道 元 に か た れ り 。 道 元 ち なみ に 都 寺 に と ふ 、 如 今 、 た れ 人 か これ を 
WHE S. 都 寺 い は く 、 堂 頭 老 漢 那 裏 有 相 似 。 の ち に 請 出 ね ん ご ろ に せ 
ば 、 さ だ め て 見 する こと あら ん 。 道 元 、 こ の こと ば を きき し より 、 も と む 
る ここ ろ ざ し 日 夜 に 休 せ ず 。 この ゆえ に 今年 、 ね ん ご ろ に 小 師 の 僧 窒 戻 を 
咽 請 し 、 一 片 心 を な げ て 請 得 せ り し な り 。 

  

59 Yong of Nanyuan (Nan’in Gyo FaAbcRA): Nanyuan Huiyong Mabe 238k (d. 930). 

60 Jiang of Xinghua (ん oe So 興 化 秩 ): I.e.、 Xinghua Cunjiang 興 化 存 般 (830-888). 

61 the Eminent Ancestor Linji (Rinzai kdso HVS 48): Le., Linji Yixuan Hav #8 % (d. 
866), founder of the Linji Bay lineage. 

62 Deguang, Chan Master Fozhao, of Mount Ayuwang (Aikudzan Bussho zenji Tok- 
ko Bay = 1 op BHAT 7#5¢): I.e., Zhuoan Deguang #4#7#35¢, who had also served as 
abbot at Ayuwang [J =E, an important monastery near Tiantong X#, famous for its 
relic of the Buddha. 

Pai Wuji (Ha Musai 派 無 際 ): IL.e., Wuji Liaopai 無 際 了 派 

63 the young monk Zhigeng (shdshi sd Chiké /)bn{8 4 Bt): Otherwise unknown. 
“Young monk” translates shdshi sé /|\Ei{8, a term sometimes said to refer to monks with 
less than ten years since their bhiksu ordination; in modern usage, a “disciple monk”; 

here, more likely simply a reference to a young monk in training. 

the Liaoran quarters (Rydnen ryo f 7%): The residence at Tiantong K# of Dégen’s 
Japanese master, Mydzen FA (1184-1225), with whom the former traveled to China. 
Dogen may have been serving as My6zen’s attendant at the residence. 

64 the twenty-first day of the first month of the senior wood year of the monkey, 

the seventeenth year of Jiading in the Great Song (Dais6 Katei jushichi nen koshin 
shégatsu nijitichi nichi KARE CAR BIER —+—f#): Le., 11 February 1224, the 
first stem, ninth branch of the sexagenary calendar.
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I had asked that this inheritance certificate be taken out because, in the 

seventh month of the previous year, the Prior Shiguang had told Dogen 
about it in private in the Jiguang Hall.? At the time, Dogen asked the 
Prior, “Who has it now?” 

The Prior said, “It seems to be in the old man head of hall’s place. 
Later, if you ask him politely to take it out, I’m sure you can see it.” 

After Dogen heard these words, my desire to see it did not let up day 
or night. Therefore, in the following year, I politely begged the young 
monk Zhigeng and, with my single-mindedness, I got my request. 

[39:31] 

その か ける 地 は 、 白 絹 の 表 背 せる に か く 。 表紙 は あか き 錦 な り 、 軸 は 玉 な 
り 、 長 九 寸 ば か り 、 潤 七 尺 人 魚 な り 。 閑 人 に は みせ ず 。 道 元 す な は ち 智 戻 を 
謝 す 、 さ ら に 即時 に 堂 頭 に 参じ て 焼香 蘭 寿 し て 無 際 和 向 に 謝 す 。 と き に 無 
BEV3o< , HEE, DSR, GER AG, BES ECAH LX 
(Tj 7c, ERR RES, 

The material on which it was written was mounted on white silk. The 
backing was red brocade; the spindle was jade.®’ The height was just nine 
inches; the length, more than seven feet.® It was not shown to outsiders. 

Dogen thanked Zhigeng; further, I immediately called upon the head 
of hall, burned incense, made bows, and thanked Reverend Wuji. Where- 

upon, Wuji said, “This is something that few are able to see for them- 
selves. Now, elder brother, you know of it, and it will be a true refuge in 

your study of the way.” 

At the time, Dogen’s joy was unbearable. 

  

65 Prior Shiguang (Shik6 tsiisu Ei RE#b =): Otherwise unknown. The prior (tsitsu #5=#) 
was the monastic officer in charge of overall administration. 

Jiguang Hall (Jakk6é do #056): “Tranquil Light Hall,” name of the outer abbot’s quar- 
ters at Tiantong K#. 

66 “in the old man head of hall’s place” (ddché rdkan nari 58 ZIRE): Le., in 
the abbot’s quarters. 

67 The backing was red brocade (hydshi wa akaki nishiki nari RAKIL d DE FA7R % ): 
The “backing” (hydshi ##K; literally, “cover paper”) refers to the sturdier material to 
which the silk is attached that serves as its cover when the scroll is rolled up. 

68 The height was just nine inches; the length, more than seven feet (take kyu sun 
bakari, hirosa shichi shaku amari nari feiUTIE2>9 . Ac RERZ Y ): The certificate 
was a long, narrow scroll unrolled horizontally for reading. The length of the Chinese 
“foot” (chi ) varied somewhat over time but was roughly equal to the English foot; the 
“inch” (cun *J) was one tenth of a chi.
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[39:32] {1:432} 
DBH(CBBOIA, 18s, BW: EWS CERT AOC, -FHORE 
寺 に いた る 。 とき の 住持 は 、 福 州 の 元吉 和尚 な り 。 宗 鑑 長 老 退 院 の の ち 、 
元 次 和尚 、 補 す 、 叢 席 を 一 興す 。 人事 の つい で に 、 む か し より の 化 祖 の 家 

風 を 往来 せ し む る に 、 大 和久 ・ 仰 山 の 令 e BAIL, REVII<K,. Be 
我 遺 裏 斑 書 出 否 。 道 元 の い は く 、 い か で か 看 る こと を えん 。 長老 す な は ち 
BODSK HT, MIBee Ss SIPTIMIES . 遺 箇 は 縦 ひ 親 し き 人 な り と も 、 
また た と ひ 侍 僧 の と し を へ た る と い へ ども 、 こ れ を 見 せしめ ず 。 これ す な 
は ち 人 祖 の 法 訓 な り 。 し か あれ ども 、 元 事 ひ ご ろ 出 城 し 、 見 知 府 の た め に 
在 城 の と き 、 一 夢 を 感ずる に い は く 、 大 梅山 法 常 牧 eC BIE LS BH 
り て 、 梅 華 一 槻 を さしあげ て い は く 、 も し 既に 船 般 を こ ゆ る 四 人 あら ん に 
lk, 華 を 惜しむ こと な か れ 、 と いひ て 、 梅 華 を われ に あ た ふ 。 元 癌 お ぼ え 

ず し て 夢中 に 吟 じ て い は く 、 未 噂 船 般 、 好 奥 三 十 棒 。 し か ある に 、 不 経 五 
日 、 奥 老 兄 相 見 す 。 い は ん や や 老 兄 既 に 船 航跡 来 、 こ の 貞 書 、 ま た 梅 華 の 綾 

に か けり 。 大 梅 の を し ふる と ころ な らん 、 夢想 と 符合 する ゆえ に と り い だ 

す な り 。 老 兄 、 も し われ に 過 法 せん と も と む や 、 縦 いも と むと も 、 を し む 
べき に あら ず 。 

Later, during the Baoqing era, while DoQgen was wandering to Mount 
Tai, Mount Yan, and so on, I arrived at the Wannian Monastery of Ping- 

tian. At the time, the abbot was Reverend Yuanzi of Fuzhou.” After 

the retirement of Elder Zongjian, Reverend Yuanzi filled the post and 
greatly revived the monastic seat.’’ When I had an interview with him, 
we conversed about the house styles of the buddhas and ancestors from 
ancient times; and, when we raised the topic of Dawei and Yangshan’s 
talk on designating an heir, the Elder said, “Have you ever seen the in- 
heritance certificate I have here?’ 
  

69 the Baoqing era (HOkyo # ): The Baoging era of the Emperor Lizong #2: cor- 
responds to CE 1225-1228. 

wandering to Mount Tai, Mount Yan, and so on (Daisan Ganzan t6 ni unyit suru @ 

山 ・ EW Ec EEF A): “Mount Tai” (Daisan GL) here refers to Mount Tiantai K@ 
\L1, home of several monasteries, including the Guoging Monastery dia +, headquarters 
of the Tiantai school, and the Wannian Monastery “FF, referred to here; “Mount Yan” 
(Ganzan Jfé\l1) is the mountain name of the Neng’ren Monastery #E{—5¥ in Wenzhou 
im. During his stay in China, Dogen never left the areas known at the time as the 
Liangzhe West Circuit (Liangzhe xilu PAA Pats) and the Liangzhe East Circuit (Liang- 
zhe tonglu FAR HF), which together have been called Zhejiang Province #fiL4@ from 
the Ming dynasty down to the present. 

70 Reverend Yuanzi of Fuzhou (Fukushit no Genshi oshé *a)\\ M70 #4 Fu fal): Also read 
Gensu. Otherwise unknown. 

71 Elder Zongjian (Sdkan choré fi ke E): Identity uncertain. 

72 Dawei and Yangshan’s talk on designating an heir (Daii Ky6zan no ryoshi wa K 

65 + (SLL 0> el ze): This conversation, between Weishan Lingyou LW ###h& (771-853) 
and his future dharma heir Yangshan Huiji {L284 (803-887), is recorded in Dogen’s 
shinji Shobégenzoé FE YKERR (DZZ.5:180, case 103): 

KS UKE A, URES, A, BT. UA RPP EE, MA, XK
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Dogen said, “How could I have seen it?” 

The Elder immediately stood up himself, presented it to me, and said: 

I would not show this even to people close to me, even to an acolyte 
monk after years of service. This is the rule of the buddhas and ancestors. 
However, recently, when Yuanzi went out to the city and stayed there to 
see the prefectural governor, | had a dream, in which an eminent monk I 

thought was Chan Master Fachang of Mount Damei held out a sprig of 
plum blossoms and said, “If there is a real person who has crossed the 
gunwales, do not begrudge him the flowers.”’”” 

So saying, he gave me the plum blossoms. Without thinking, in the 
dream, Yuanzi recited the lines, “Even before you crossed the gunwales, 
I should have given you thirty blows.” 

  

AAAS, Ba, RE RIPBE, Ma, AMR APR GER, GERI ASTE, ATLAS 
eae, Ma, Ba Hens, MA, BRA Re, AIT. ba, FR 
一 人 也 不 得 。 仰 云 、 目 古 聖 人 人 ARE, Ba, KAARKRRA, Ma, RE 

Ages TRS, Bo, HSA FA, KI, Ba, ARRAS, 

When Chan Master Dayuan of Mount Dawei was sitting, Yangshan stood by him in 
attendance. The Master asked, “Jizi, what do you make of the present-day issue of 
designating an heir in our lineage?” 
Yang replied, “There are many people with doubts about this matter.” 
The Master said, “Jizi, again, what do you make of it?” 
Yang said, “When I get tired, I just close my eyes; when I’m healthy, I sit in medita- 

tion. So, I’ve never said anything.” 
The Master said, “It’s hard to reach such a field.” 
Yang said, “As far as I can see, I can’t say even a word.” 

The Master said, “You can’t do it even for someone.” 

Yang said, “From ancient times all the sages have been like this.” 
The Master said, “Many are the people who would laugh at you for such a reply.” 
Yang said, “To laugh at me is to practice with me.” 
The Master said, “What about putting yourself forward?” 
Yang circumambulated the [master’s] meditation seat, once around. 

The Master said, “Ripping apart past and present.” 

73 Chan Master Fachang of Mount Damei (Daibaizan Hojo zenji AMELIE MH ieBM): 
I.e., Damei Fachans 大 梅 法 常 (752-839), a follower of Mazu Daoyi 馬祖 道 一 . He is said 
to have spent some forty years in isolation on Mount Damei A##LL (in modern Zhejiang). 
His biography can be found at Jingde chuandeng lu {#{BEER, T.2076.5 1:254c2ff. His 
appearance in Yuanzi’s dream of the plum branch likely represents an association with 
his sobriquet Damei Af# (“Great Plum”). 

“a real person who has crossed the gunwales” (sengen o koyuru jitsunin fay — 
48 A): Le., an authentic practitioner from across the sea. 

74 “Even before you crossed the gunwales, I should have given you thirty blows” 
(mika sengen, k6 yo sg の 0 未 跡 船 般 、 好 興 三 十 棒 ): From a famous exchange be- 
tween Chan Master Deshan Xuanjian 徳山 宣 鑑 (780-863) and a monk from the Korean 

kingdom of Silla. The anecdote is recorded in Dogen’s shinji Shobégenzé 2 1EYEER 
ix, (DZZ.5:144, case 31):
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And now, not five days have passed, and I meet my elder brother.” 
What’s more, the elder brother has crossed the gunwales, and this inher- 
itance certificate is written on plum blossom figured damask. It must be 
what Dame! was teaching me. It 1s because it matches my dream vision, 
that I’ve brought this out. Do you seek to inherit the dharma from me? 
Should you seek it, I could not refuse. 

[39:33] 

道 元 、 信 感 さ し お く と ころ な し 。 滑 書 を 請 す べし と い へ ども 、 た だ 焼 査 奄 
寿し て 、 恭 殴 供 養 す る の みな り 。 と き に 焼香 侍 者 法 寧 と いふ 人 あり 、 は じ 
め て 濃 書 を 見 る 、 と いひ き 。 

Dogen could not help but believe him. Although I was supposed to 
request an inheritance certificate, I only offered my respects, merely 
burning incense and bowing. At the time, there was an incense acolyte 
named Faning there, who said that it was the first time he had seen the 
inheritance certificate.” 

[39:34] {1:433} 

IB TLOT ANCE LE, COT RORe, EL CICHHOR RCH SSN 
ば 、 見 聞 な ほか た し 。 邊 地 の 愚 人 と し て 、 な ん の さい は ひ あ り て か 訓 番 、 
HIVES, RIRTE HH 

Dogen thought to himself, truly without the unseen help of the bud- 
dhas and ancestors, it would be hard to experience this event. By what 
good fortune could an ignorant person from a peripheral land see these 
several times? Tears of joy wet my sleeves. 

  

PAIN SLU EMEC PRE, GEESE) “bBrRa, EISCRRSGA, Maa H 
THs. FRA(SIMSFE, BIBT, (BAL SRP ae ARTA], SETTER, Ba, E 
eX. (SAL PEA, BRA APRA, AFR PER, 
Great Master Jianxing of Deshan in Zhenzhou (succeeded Longtan, named Xuanjian) 
addressed the assembly at a small convocation saying, “This evening, I won’t say 

any answers, and anyone who says a question will get thirty blows.” 
At that time, there was a monk who came forward and bowed. The Master hit him. 

The monk said, “I haven’t said a question yet. Why did you hit me?” 

The Master said, “Where are you from?” 

The monk said, “I’m from Silla.” 

The Master said, “Even before you crossed the gunwales, I should have given you 
thirty blows of my staff.” 

75 my elder brother (rdhin € 5L): I.e, “you (Dégen).” 

76 incense acolyte named Faning (shOk6 jisha Honei to iu hito (BB RR IEE LVS 
A): Otherwise unknown. The “incense acolyte” (sh6k6 jisha 焼香 侍 者 ) is the attendant 
tasked with assisting the abbot in offering incense; one of the “five acolytes” (go jisha 
五 侍 者 ) in a Zen monastery.
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[39:35] 
と き に 維摩 室 ・ 大 舎 堂 等 に 、 閑 闘 無人 な り 。 

At the time, the Weimo room, Dasheng hall, and the rest, were silent 

and empty.” 

[39:36] 
~ ORIEOHIL, HOBO LAKIZAIIYO, EATER. Beez 0, 
子 は 黄 玉 な り 、 表 紙 は 錦 な り 。 

The material on which this inheritance certificate was written was 
white damask silk with a plum pattern.”® The height was over nine inches; 
the length was over eight feet.” The spindle was yellow jade; the backing 
was brocade. 

[39:37] 
道 元 、 台 山 よ り 天 童 に か へ る 路 程 に 、 大 梅山 護 聖 寺 の 旦 過 に 宿す る に 、 大 
梅 祖師 きた り 、 開 華 せ る 一 枝 の 梅 華 を さ づ くる 露 夢 を 感 ず 。 祖 鑑 も と も 仰 
思 す る も の な り 。 そ の 一 枝 華 の 縦横 は 、 一 尺 魚 な り 。 梅 華 あ に 優曇華 に あ 
ら ざ らん や 。 夢中 と 濾 中 と 、 お な じ く 企 費 な る べし 。 道 元 在 穴 の あ ひ だ 、 

忠 國 より の ち 、 い まだ 人 に か た ら ず 。 

On my way back to Tiantong from Mount Tai, Dogen stayed at the 
overnight quarters at Husheng Monastery on Mount Damei.®° There, | 
experienced a numinous dream, in which the Ancestral Master Damei 
came and presented me with a sprig of plum blossoms in full bloom. 
The mirror of the ancestors is a most reliable thing. The diameter of the 
blossoms on the sprig was more than one foot. How could the plum blos- 
soms be anything but wdumbara blossoms? What happens in dreams and 
  

77 Weimo room, Dasheng hall, and the rest (Yuima shitsu Taisha dé to #£FE °K 

4's 2): [.e., rooms associated with the abbot’s quarters at Wannian Monastery #4 >#; 
the Dasheng hall K 4% was the front abbot’s quarters (qian fangzhang Fil 77 丈 )、 imme- 
diately behind the dharma hall. (See “Gozan jissatsu zu” #.1U-+- Alli], Zengaku daijiten 
禅 学 大 辞典 , Ze ん gz 別巻 。 p. 13.) This arresting recollection and that of the preceding 
section do not occur in the KGjakuji 香 積 寺 text. 

78 The material on which this inheritance certificate was written was white damask 

silk with a plum pattern (kono shisho no chi wa, ume no aya no shiroki ni kakeri = @ 

Moe OHHIt, HEDHEA LAXICAU YO): Some MS witnesses have here, “This inheri- 
tance certificate was written on white damask patterned with fallen plum” (kono shisho 
wa rakuchi mei rin no shiroki ni kakeri = 7 jel (L&E D LAK ICAUT Y). 

79 the length was over eight feet (hirosa hito hiro yo iJA— 44-88): The term hito hiro is 
the Japanese rendering of the Chinese yi xun —}, a measure, like the English “fathom,” 
based on the armspan; standardized as eight Chinese feet (chi 尺 ). 

80 overnight quarters at Husheng Monastery on Mount Damei (Daibaizan Goshdji 

no 7/27gg 大 梅山 護 聖 寺 の 旦 過 ): The guest quarters of the monastery founded by Damei 
Fachang 大 梅 法 常 . The term /Zzgg 旦 過 refers to a monk's one-night stay at a monas- 
tery: here, short for /2zgg の の 旦 過 寮 , the accommodations for such monks.
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in waking must be equally real. While Dogen was in the Song and after 
my return to this land, I have never spoken of this to anyone. 

* KOK OK OK 

[39:38] 

VE DATAIUPAY Fic. mA AIT Ald, RRS lC MUI Slcla, TERY, 
借 祖 の 衣 神 に か か れ け る を 、 青 原 高 視 し た し く 曹 党 の ルル 前 に し て 、 手 の 指 
LOSMeWE UCHR, Est onit e720, CO-FOR MC, FRO 
指 血 を 合 し て 書 値 せ られ ける 、 と 相 値 せり 。 初 祖 ・ 二 祖 の と ころ に も 、 A 
血 の 儀 お こ な は れ け る 、 と 相 偉 す 。 これ 、 吾 子 参 理 な ど と は か か ず 、 諸 俺 
BEOCHODEDER SDN SHIEOEZY , 

The writing of inheritance certificates in our present Dongshan lineage 
differs from their writing in Linji and the rest.*' What was affixed within 
the robes of the buddhas and ancestors, the Eminent Ancestor Qingyuan 
received in direct transmission, personally drawing pure blood from his 
finger and writing at the desk of Caoxi.” Tradition has it that it was 
written and transmitted by mingling the blood from his finger with the 
blood from Caoxi’s finger. Tradition has it that the rite of mingling blood 
was Carried out in the case of the First Ancestor and Second Ancestor as 
well. Without writing such things as “my offspring” or “made inquiries 
of me,” this is the procedure for the inheritance certificate written and 
handed down among the buddhas as well as the seven buddhas.® 
  

81 our present Dongshan lineage (ima waga Tozan monka VV 7927574 LUFA F): Le., Do- 
gen’s Caotong (Soto #fi[f]) lineage, descended from Dongshan Liangjie jf] LU B {st (807-869). 

82 What was affixed within the robes of the buddhas and ancestors (busso no 

eri ni kakarekeru {#402 *KBIC A A4IF 4B): Likely an allusion to the famous parable 
in the Lotus Sutra, in which a priceless gem (representing the spiritual wealth of the 
buddha nature) is sewn into the lining of a garment (Miaofo lianhua jing WIR MBER, 
T.262.9:29a6-16). 

Eminent Ancestor Qingyuan received in direct transmission, personally drawing 

pure blood from his finger and writing at the desk of Caoxi (Seigen kdso shitashiku 
SOkei no kizen ni shite, te no yubi yori joketsu o idashite kaki, shdden serarekeru nari 

AUREL U< BIROULANC LC, 手 の 指 よ り 浄 血 を い だ し て か き 、 正 偉 せ られ 
ける な り ): “Eminent Ancestor Qingyuan" (Sezge7 ん Oso 青 原 高祖 ) refers to Qingyuan 
Xingsi 青 原 行 思 (d. 740), founder of the lineage leading to Dongshan 洞 山 : “Caoxi" 
(Sdkei 47K) refers to Qingyuan’s master, the Sixth Ancestor, Caoxi Huineng IRB. 
The translation here follows the most likely reading of the Japanese grammar in making 
“Qingyuan” the subject of “writing,” but it is highly unlikely that Dogen wants us to 
think Qingyuan wrote out his own inheritance certificate. Dogen’s source for the tradi- 
tion he describes here, as well as that, mentioned just below, of an inheritance certificate 
written in the mingled blood of Bodhidharma and Huike J, is unknown. 

83 the buddhas as well as the seven buddhas (shobutsu oyobi shichi butsu abi 
Ot #6): Le., all the buddhas, including the seven buddhas of the past of which Sakya- 
muni is the last; see Supplementary Notes, s.v. “Seven buddhas.”
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[39:39] {1:434} 

し か あれ ば し る し 、 草 若 の 血気 は 、 か た じ け な く 青 原 の 浄 血 に 和合 し 、 
青 原 の 淳 血 、 し た し く 曹 次 の 親 血 に 和合 し て 、 ま の あたり 印 謗 を うる こと 

は 、 ひ と り 高 祖 青 原 和 向 の みな り 、 魚 祖 の お よぶ と ころ に あら ず 。 こ の 事 
子 を し れる と も が ら は 、 人 矯 法 は た だ 青 原 の み に 正 舘 せ る 、 と 道 取 する な 

り 。 

Thus, we should realize that, the lifeblood of Caoxi being graclous- 
ly mingled with the pure blood of Qingyuan, and the pure blood of 
Qingyuan intimately mingled with the parental blood of Caoxi, the 
personal reception of the seal of verification was only by the Eminent 
Ancestor Reverend Qingyan alone and was not something attained by 
any other ancestor. Those who know the facts of this matter say that the 
buddha dharma was directly transmitted only to Qingyuan.™ 

fae) 
The Inheritance Certificate® 

[39:40] 

so eek ae し めし て い は く 、 諸 供 か な ら す 濃 法 あり 、 い は 
Re RE wha. NSE Cm DTG Fry AB er A Je ti | こ 油 法 

か "POS E, Pr) EA EAC MITES OED, DMCOIE < He Bi L 
WEIS ESS TAL, CIEE. 
My former master, the Old Buddha, Most Reverend Chief of Hall of 
Tiantong, taught:* 

The buddhas always have dharma inheritance. That is, Buddha Sak- 
yamuni inherited the dharma from Buddha Kasyapa; Buddha Kasyapa 
inherited the dharma from Buddha Kanakamuni; Buddha Kanakamuni 

inherited the dharma from Buddha Krakucchanda.®’ We should have 
  

84 the buddha dharma was directly transmitted only to Qingyuan (buppo wa tada 
Seigen nomi ni shéden seru ®HIBRILKE RIO AIC IEG SB): Le., Qingyuan JA rep- 
resents the principal heir to the Sixth Ancestor. Dongshan jal, the founder of Dogen’s 
lineage, was, of course, descended from Qingyuan. 

85 The Inheritance Certificate (shisho f]#): This title apparently represents the 
beginning of the original colophon, marking the end of the document as it was first com- 
posed. The remainder of the colophon, with time and place of composition, appears at 
this point in the KOjakuji MS but in our text here is found below the following appended 
material. The Satomi 里 見 MS holograph seems to treat these words as the title of what 
follows here. 

86 My former master, the Old Buddha, Most Reverend Chief of Hall of Tiantong 
(senshi kobutsu Tendo dojo daiosho Fcbh Hh ie KS LK Fle): Le., Tiantong Rujing 天 
= 4NY#. Rujing’s words, given here in Japanese, are not recorded elsewhere and appar- 
ently represent Dogen’s own report. 

87 Sakyamuni (Shakamuni i # JE); Kasyapa (Kasho 33); Kanakamuni (Kuna-
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faith that buddha after buddha has inherited in this way down to the 
present. This is studying the way of the buddhas.® 

[39:41] 
と き に 道 元 まう す 、 迎 葉 借入 混 盤 の の ち 、 種 迎 御 尼 人 有 は 始め て 出世 成道 せ 
り 。 VILA PER BHO sat VA» CL CDE i BI D BB 1B | (x mB YALE AL, = 

の 人 道理 いか ん 。 

At the time, Dogen said, 

Buddha Sakyamuni appeared in the world and attained the way only 
after Buddha Kasyapa had entered nirvana. Not to mention, moreover, 

[the problem of] how the buddhas of the Worthy Kalpa could inherit 
the dharma from the buddhas of the Adornment Kalpa.® What is the 
reasoning here? 

[39:42] 
eR な ん ぢ お が いふ と ころ は 、 聴 教 の 解 な り 、 十 聖 三 賢 等 の 道 な 

GEA OIG (COT, PASTA 偉 の 道 は 、 し か あら ず 。 種 迎 牟 尼 
ES LC MEME D と な ら ひ きた る な り 。 FSU. mele L 

COB, MHBILAPBRT LCBAT AED, Rem, b LORE eC mE 
せ ざ らん に - は 、 天 然 外道 おなじ かる べし 、 誰 か 種 泊 俺 を 信ずる あら ん 。 
か く の ご と く 人 側 相 嗣 し て 、 い ま に お よび きた れる に より て 、 箇 箇 俺 と も 
に 正 斑 な り 。 つ ら な れる に あら ず 、 あ つま れる に あら ず 。 まさに か く の ご 
&< wm ZLB ARO, BM RBEAOVS ¢tlLAZOHMSB :- SES 
ILMPAMZH SARL, HLOENRICHMeBLIVIBINY EVM, DOD 

(CF RRETEO. SORCHOF, Fa CODICU+ERNRY, HOKE 

7PEALWOMRAL, COMME, LDMOTE<K BAHT, Kees 
NSE RICE ST A EBL MIRE Re cmt ALBAN, DX 
QrOECBPALK, ESCH BaAOMERIC CHOY, 

My former master said, 

What you say is the understanding of the heard teachings, the way 
of the ten sages and three worthies, not the way of successor after 
successor of buddhas and ancestors.”® Our way of the transmission of 
  

gonmuni f) 98S 4)E); Krakucchanda (Kuruson ff): Le., the seventh, sixth, fifth, 
and fourth, respectively, of the seven buddhas of the past, those appearing in our Worthy 
Kalpa (kengd 4H); S. bhadra-kalpa); see Supplementary Notes, s.v. “Seven buddhas.” 

88 This is studying the way of the buddhas (kore gaku butsud6 nari — 12 IE 72 
”): Parsing the expression gaku butsudo (#618 according to its use elsewhere in the 
Shobdgenzo. However, the variant text of this chapter, as well as some versions of our 

text, read here gakubutsu no do (#i0i8 (“the way of studying the buddhas”). 

89 Worthy Kalpa (kengd SH); Adornment Kalpa (shdgongo it Rkd)): See above, 
Note 8. 

90 the understanding of the heard teachings (chdky6 no ge F#A( f#): l.e., the view 
of the early scriptural literature; akin to “the teachings of the Ggamas” later in this section. 

the ten sages and three worthies (jisshd sanken +32 ='R): See above, Note 19.
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buddha after buddha is not like this. We study that Buddha Sakyamuni 
did indeed inherit the dharma from Buddha Kasyapa. We study that 
Buddha Kasyapa entered nirvana only after Buddha Sakya inherited 
the dharma. If Buddha Sakyamuni had not inherited the dharma from 
Buddha Kasyapa, it would be the same as an other path of natural oc- 
currence; who would have faith in Buddha Sakya??! Because buddha 
after buddha has inherited in this way reaching down to the present, 
each and every buddha is a direct heir. They are not lined up; they 
are not bunched together.”” We study that truly buddha after buddha 
inherits in this way. It has nothing to do with the numbers of kalpas or 
numbers of lifespans discussed in the teachings of the @gamas.”* If we 
say it occurred only from Buddha Sakya, it is merely two thousand and 
some years, not very old. The inheritance, too, is a mere forty-some 
generations and would have to be called something new. This inheri- 
tance of the buddhas is not studied in this way. We study that Buddha 
Sakya inherited the dharma from Buddha Kasyapa; we study that Bud- 
dha Kasyapa inherited the dharma from Buddha Sakya.“ When we 
study in this way, this is truly the dharma inheritance of the buddhas 
and the ancestors. 

[39:43] {435} 
~ ORME, (LUD CHE ORMRDA DT Le BSTADAILCHOST, TEHK 
ORBEA DL MET HO7RY , 

It was then that Dogen not only first accepted that there was a dharma 
inheritance of the buddhas and ancestors but also sloughed off his past 
old nest.” 

TE YEAR ascinel 5 = FL 
Treasury of the True Dharma Eye 

The Inheritance Certificate 
Number 39”° 

  

91 other path of natural occurrence (fennen gedd Ki): See above, section 11. 

92 They are not lined up; they are not bunched together (fsuranareru ni arazu, 

atsumareru ni の 7 の 7 つら な れる に あら ず 、 あ つま れる に あら ず ): Probably meaning. 
“they are neither arrayed across time nor simultaneous.” 

93 the dgamas (agoma bel EB): l.e.. the early, non-Mahayana Buddhist sitras. 

94 Buddha Kasyapa inherited the dharma from Buddha Sakya (Kash6 butsu wa 

Shaka butsu ni shihé suru S032 HEAL FE GE A YET 4 ): The claim that the transmission 
goes both forward and back through time is repeated several times in the Shobdgenzo. 

95 sloughed off his past old nest (jiirai no kyitka o mo datsuraku suru (EK D Be 
Ati 4): A mixed metaphor for getting free from fixed ways of thinking. For the use of 
“slough off” (datsuraku fii¥). see Supplementary Notes, s.v. “Slough off.” 

96 This end title is supplied by Kawamura’s edition; it does not occur in the manuscript.
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[Kyumonji MS:] 

千 時 日 本 仁治 二 年 歳 次 辛 井 三 月 二 七 日 、 抽 音 導 利 興 聖 費 林寺 、 
ABE YD PAT oc ac 

Recorded at Kannon Dori K6sh6 Horin Monastery; twenty-seventh 
day, third month of the junior metal year of the ox, the second year of 
Ninji in Japan [9 May 1241], by the Sramana Dégen, who entered the 

Song and transmitted the dharma”’ 

(BB ELE YE SEB ed eS, RR LL BU Se ER EL Br ii dl FE 
Copied the kana “Inheritance Certificate” of the dharma words trans- 

mitted by the buddhas and ancestors. Obeisance by Bhiksu Tesso Ken, 
abbot of Reiganzan Kotoku Zen Monastery” 

ABAYECZ I, ARAB, Re ee he YA, AT AT 
(ii FEZ BRK AE BE, 

AAR ERE SCEILA TINA BIE K ee Fd fy RG Ff FS 
道 元 式 如是 。 

祖 日 侍 者 干 時 焼香 侍 者 也 、 宗 端 知 客 ・ 廣 平 侍 者 等 周旋 行 此 戒 儀 、 
AOR EE EZ PLZ, 

Those without the transmission of entering the room are not permitted ever 
to see this, till their eyes are all red and rotten. Keep it secret; keep it secret. 

Do not doubt the spiritual response of the buddhas and ancestors.” 
The ceremony in which, on the eighteenth day, ninth month, first year of 

Baoging in the Great Song [21 October 1225], the Reverend Head of Hall, 
the Most Reverend Rujing, former abbot of Tiantong Jingde Monastery, 
bestowed [the bodhisattva precepts] on Dogen was like the above. Aco- 

lyte Zuri was the incense acolyte at the time, and Guest Prefect Zongduan, 
Acolyte Guangping, and others assisted in the performance of this precept 

ritual. This was transmitted during the Baoqging of the Great Song.'°° 

  

97 The Tounji 洞 雲 寺 MS shares an identical colophon: colophons almost identical to 
this are shared by the Satomi 里見 and Himitsu 秘密 MSS. 

98 Tesso Ken: I.e., Tesso Hoken 言 陶 芳 賢 (d. 15$1)、 copyist of the Ryumonji 龍門 寺 MS. 

99 This warning and the material in the following paragraph are appended by the copy- 
ist, TessO Hoken. 

transmission of entering the room (nisshitsu teki den AZ W){8): Le., dharma transmis- 
sion as the disciple of a teacher. 

100 This paragraph, appended by Tesso Hoken, is a quotation of a passage at the end of 
the Busso shéden bosatsu kai saho (4H TER her (EVE (DZZ.6:188), a precept ritual 
manual by Dogen.
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[Satomi MS:] 

BTCA INIA +A, Bare Se Re Se he a <A 
Having hung up my staff at the thatched hermitage of the old monas- 

tery of Kippd, Yoshida District, Esshi; twenty-fourth day, ninth month 
of the junior water year of the rabbit, the first year of Kangen [7 No- 

vember 1243]. Signed [by Dégen’s monogram (kad 花押 7 

[Himitsu MS:] 

EHRABSAZ. (IPRSIITAATHA, SR ZIMea eA, PARE 
BICX ETAT=AL DBI SMARZ, BB 

The colophon of his autograph says: “ 
“Copied this in the acolyte’s quarters, twenty-fifth day, second month, 

junior water year of the rabbit, Ninji [17 March 1243]. Acolyte Ej6103 
Collated with his Esshi manuscript tn his own hand, 

Twenty-third day, tenth month, first year of Kangen [6 December 
243 

  

101 This second colophon、 with its rare monogram (ん 2o 花押 ), is written separately 
on an extra sheet following the main text, perhaps intended simply to authenticate the 
holograph. 

102 Colophon by an unknown copyist of the Himitsu manuscript, quoting the colophon 
of Ej6’s own copy of the chapter. 

103 Ejo 38_E: Written with homonymous glyphs for Ejo (244. 

104 his Esshad manuscript in his own hand (Esshit gosho gohon BN HS AA): Le. 
holograph by Ddgen done in Echizen; widely assumed to refer to the Satomi MS, com- 
pleted just one month before the date of this notice.
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The Cypress Tree 

Hakujushi 

INTRODUCTION 

This text was composed at KOshoji in 1242. It occurs as number 40 
in both the seventy-five-chapter and sixty-chapter compilations of the 
Shdbdgenzo and as number 35 in the Honzan edition. 

The text takes its title from a saying by the famous Tang-dynasty Chan 
master Zhaozhou Congshen 趙 州 従 訟 . Kather than launching directly 
into his comments on this saying, Dogen devotes the first half of his 
essay to a treatment of the figure of Zhaozhou himself, as revealed in his 
biography and poetry. He tells here the story of Zhaozhou’s encounter 
with his master, Nanquan Puyuan 45x #8, and goes on to praise the 
strict austerity of his later life as abbot of the Guanyin Cloister #7 [t, 
where he served till his death at the remarkable age, it 1s said, of 120. 

Dogen then turns to the title theme of the essay, the meaning of 
Zhaozhou’s mysterious remark, “the cypress tree at the front of the gar- 
den,” in response to the question of why Bodhidharma came to China. 
He goes on to discuss a second saying of Zhaozhou, that the cypress tree 
has the buddha nature and will become a buddha “once space falls to the 
ground.” Dogen’s comments in this section are sometimes quite difficult 
to interpret and may well leave some readers asking the question with 
which the essay closes: “what is it?”
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正法 眼 蔵 第 四 十 

Treasury of the True Dharma Eye 

Number 40 

柏 樹子 

The Cypress Tree 
[40:1] {1:436} 
趙 州 眞 際 大 師 は 、 種 迎 如 来 より 第 三 十 七 世 な り 。 六 十 一 歳 に し て は じ め て 
衣 心 し 、 い へ を いで て 移 道 す 。 こ の と きち か ひ て い は く 、 た と ひ 百 歳 な り 
と も 、 わ れ よ り も お と れ ら ん は 、 わ れ 、 か れ を 、 を し ふ べ し 。 た と ひ 七 蔵 

な り と も 、 わ れ よ り も すぐ れ ば 、 わ れ 、 か れ に と ふ べ で し 。 徳 摩 ち か ひ て 、 
南方 へ 雲 遊 す 。 道 を と な ぶら ひ ゆ くち な み に 、 南 泉 に いた り て 、 願 向 を 補 
音 す 。 ち な み に 南 泉 、 も と より 方 丈 内 に あり て 区 せ る つい で に 、 師 、 HB 
する ! PAE Eh EMM. BILGE AVIS 温 
Asm, AMV Ia< . ABER A, BUR AmOR, CXICRR, DELICE 
LOé&s, Mit ineaeEny im, BED RM A, WUCWE<,. AED. 
PMV < . ABE. MV IS<, RAR. KREME, RES 
te RTs DMEM EA CUES . PEPFAR ACHE, 

Zhaozhou, Great Master Zhenji, was the thirty-seventh generation from 
Tathagata Sakya.' At the age of sixty-one, he first brought forth the 
mind [of bodhi] and, leaving home, studied the way.’ At this time, he 

1 Cypress Tree (hakujushi ta#{-+-): Also written #4#14-. An evergreen, native to Chi- 
na, used in decorative planting; traditionally thought of as a symbol of constancy and 
long life. 

Zhaozhou, Great Master Zhenji (Joshi Shinsai daishi 趙 州 眞 際 大 師 ): I.e., Zhaozhou 
Congshen 趙 州 従 訟 (778-897). Zhenji dashi 眞 際 大 帥 is a posthumous title. His biogra- 
phy appears at Jingde chuandeng lu #18 {8 )E8k, T.2076.51:276c-278b; Song Gaoseng 
zzg7 泉 高 僧 値 ,T.2061.50:773c6ff: Zhaozhou Zhenji chanshi yulu bing xingzhuang i 
NS REM eB ERIFIT HK, Guzunsu yulu h Ss ab Sk, ZZ.118:304a1 3ff, etc. 

thirty-seventh generation (dai sanjiishichi sei # = 1£): Zhaozhou represents the 
fourth generation after the Sixth Ancestor of the Chinese Chan tradition, Huineng 2H, 
in the lineage of Nanyue Huairang 南 獲 懐 譲 (677-744)、 Mazu Daoyi 馬祖 道 一 (709- 
788), and Nanquan Puyuan 南 泉 普 願 (748-833). 

2 Atthe age of sixty-one, he first brought forth the mind [of bodhi] and, leaving 

home, studied the way (rokujiissai ni shite hajimete hosshin shi, ie o idete gakudo 

su WRC LU TIL ED THBED LY WYN eVYC THIET): The source for Digen’s 
claim that Zhaozhou “left home” at the advanced age of sixty-one is unclear. The lat- 
ter’s biography in the Jingde chuandeng lu Fx{2 {EVES (T.2076.5 1:276c7-8) states that, 
as a youth he donned the robe and shaved his head (piti #k#ll) at Hutong Cloister & 
ifs, in present-day Shandong, but did not yet receive the precepts (wei nai jie AHA 

戒 ) — this would explain Nanquan’s reference to him in our text as a sradmanera, or 
“novice.” His biography in the Zhaozhou yulu ti) a8#k (Guzunsu yulu 4H Ste aeER, 
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made a vow, saying, “Even if they are one hundred years old, if they are 
inferior to me, I will teach them; even if they are seven years old, if they 
are superior to me, I will inquire of them.” Vowing thus, he wandered 
south. As he went inquiring of the way, he reached Nanquan and paid 
obeisance to Reverend Yuan.’ 

At the time, Nanquan was in the abbot’s quarters, where he had been 
lying down. When the Master approached, he [1.e., Nanquan] asked, 
“Where are you coming from?” 

The Master said, ““Ruixiang Cloister [“Cloister of the Auspicious Image’ ].”” 

Nanquan said, “And have you seen the auspicious image?” 

The Master said, “I haven’t seen the auspicious image, but I have seen 
a recumbent tathagata.”” 

Thereupon Naquan promptly arose and said, “Are you a sramanera 
with a master, or a sramanera without a master?’ 

The Master replied, saying, “A sramanera with a master.” 
  

ZZ..118:304a16-b10) says that he accompanied his “original master” (benshi ABM) 一 
presumably the (unidentified) monk under whom he became a novice — to visit Nan- 
quan (who died in 834, when Zhaozhou was 56); then, after he received the precepts 
(shou jie Sc) — presumably from Nanquan he returned to his home district in 
Caozhou #'/!| to visit “the master from whom he received the work” (shou ye shi 3 
師 ) — again, no doubt, his “original master.” When his family heard that he had returned 
and sought to visit him, he escaped in the night and set off on his travels (bianli zhufang 

遍歴 諸 方 )、 always saying to himself, 

七 歳 童 見 勝 我 者 、 我 即 問 伊 。 百 歳 老 菊 不 及 我 者 、 我 即 教 他 。 
A seven-year-old child who surpasses me, Ill inquire of him; a hundred-year-old 
elder who doesn’t reach me, II] teach him. 

  

3 Nanquan (Nansen Pa 5X): I.e., the mountain range in present-day Anhui Prefecture. 

Reverend Yuan (Gan osh6 Fi Fiial): I.e., the Chan master Nanquan Puyuan 南 泉 普 願 . 
The following dialogue occurs in several Chan sources: see, e.g., Zhaozhou yulu tN & 
ek, ZZ.118:304a17-b4; Jingde chuandeng lu  fE{EVESR, T.2076.51:276c9-13. Dogen 
tells the story here in a mixture of Japanese and Chinese. 

4 “Ruixiang Cloister” (Zzz6 7 瑞 像 院 ): The temple on Mount Nanquan 南 泉 山 
founded by Nanquan Puyuan 南 泉 普 願 . Since the conversation would seem to be taking 
place in the abbot’s quarters of this temple, Zhaozhou’s answer might be understood as 
an assertion that he has been “right here.” (Such is the interpretation, e.g., at Shobogenzo 
monge IE VAR wcll AA, SCZ.5:218.) 

5 “a recumbent tathagata” (ga nyorai BAX03K): A reference, of course, to the reclin- 
ing abbot. 

6 “sramanera with a master” (ushu shami 4% => 9): A sramanera is a novice, who 
has not taken the full precepts of the monk. The term “master” here translates the Chi- 
nese zhu =E, a term meaning “chief” or “head,” also “host” (as opposed to “guest”), 
“subject,” etc.; as such, the question here may imply an issue of self-understanding.
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Nanquan said, “Who is your master?” 

The Master said, “It is the first of spring and still cold. I trust the Rev- 
erend’s health is blessed.”’ 

Nanquan called the rector and said, “Assign this sramanera somewhere.””® 

[40:2] {1:437} 

DLONRES UTHRICBEBL, SOICERRAICODT, HHeEDKTSACIL 
三 十 年 な り 。 寸 陰 を むなしく せ ず 、 雑 用 ある こと な し 。 つ ひ に 侯 道 受 業 よ 
り の ち 、 趙 州 の 観音 院 に 住 す る こと も 又 三 十 年 な り 。 そ の 住持 の 事 形 、 つ 
ね の 諸 方 に ひと し か ら ず 。 

Thus he lodged at Nanquan and, without traveling anywhere else, Dur- 
sued the way with concentrated effort for thirty years.’ Without wasting 
an inch of shadow, he had no extraneous activities.'° Eventually, after 
transmission of the way and reception of the work, he resided at Guanyin 
Cloister in Zhaozhou for another thirty years.'' The circumstances of his 
abbacy were not like those of the usual quarters. 
  

7 “It is the first of spring and still cold” (m6 shun yit kan GSH): Zhaozhou’s 
answer here is a formulaic polite salutation, of the sort that might be written by a monk 
to his senior; by implication, he assumes the posture of Nanquan’s student. 

8 “Assign... somewhere” (bessho anbai 3\\xt ZF): The Chinese expression biechu 

Killa (“elsewhere”), tentatively translated here simply as “somewhere,” may connote 
a “special place”; hence, the possible sense here “give . . . special treatment to” (as in- 
terpreted at Shdbdgenz6 monge IE‘ ARH AR, SCZ.5:218). The version in the Jingde 
chuandeng lu Sx T2(B EE (T.2076.51: 276c14) has at this point simply, 

Pa Rae Z Ma A SS 
Nanquan respected him and permitted him to “enter the room” [i.e., become a disciple]. 

9 lodged (giichoku shi &|B L): Probably a variant of the more common giishi 3515; 
the glyph choku i& here may be a locative marker, cognate with c/o ん z 値 . 

for thirty years (sanju nen =+*£): The source of Ddgen’s claim here that Zhaozhou 
spent thirty years on Mount Nanquan 南 泉 山 before moving to Guanyin Cloister is not 

clear; it is usually said that he traveled widely, visiting other teachers. Dogen’s version 
may be a conflation with the biography of Zhaozhou’s teacher, Nanquan f5x, in which 
it is said that “he did not descend Nanquan for over thirty years” (Jingde chuandeng lu 

Fe (EER, T.2076.5 1:257b26). 

10 an inch of shadow (sun’in <Tf2): A literary expression for “a minute of time,” oc- 
curring often in Dogen’s writings. 

11 transmission of the way and reception of the work (dendé jugd (i183): 
“Transmission of the way” typically refers to the recognition of a student’s spiritual 
qualifications by a teacher. The less common “reception of the work” often means “to 
accept the precepts,” but it may also refer to receiving instruction or transmission from 
a teacher. 

Guanyin Cloister in Zhaozhou (Jéshii no た gz72o7 7 趙 州 の 観音 院 ): In present-day 
Hebei. The temple was known as Yong'an Cloister 永安 院 from the Southern Song; the 
current name, Bailin Monastery 柚 林 寺 , dates from the Qing dynasty.
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[40:3] 

BRRUME< . PACES SUUGR, GBPARE TRUER, GA Beet, FRAY 
We sia, — BA PRS A. RAWIB RAR, RGA MMB, 

On one occasion, he said,'” 

Smoking fires: I futilely gaze on the neighborhood. 

Parted from buns and dumplings last year. 

Thinking of them today, I swallow my spittle in vain; 

Rarely maintaining my thoughts; repeatedly sighing. 

There’s no good person in a hundred households."° 

The ones that come say they’re Just looking for tea; 

If they don’t get their tea, they go away angry. 

[40:4] 

あはれ むべ し 、 煙 火 ま れ な り 、 一 味 す く ぐ な し 。 雑 味 は 前 年 より あ は ず 。 一 
百 家 人 きた れ ば 茶 を も と む 、 茶 を も と め さ ざる は きた ら ず 。 艇 挫 茶 人 は 、 一 
百 家 人 に あら ざら ん 。 これ 見 足 の 雲水 あり と も 、 思 齋 の 龍 象 な か らん 。 

What a pity. His smoking fires are few; he rarely has a single taste; he 
has not met a varied taste since last year.'* When the people of the hun- 
dred households come, they are seeking tea; those not seeking tea do not 
come." There is likely no one in the hundred households who brings him 
tea. There may be clouds and water that “meet someone good,” but there 
are likely no dragons or elephants that “think to equal him.”'® 

  

12 On one occasion, he said (aru toki iwaku aAFV i < ): From the Zhaozhou yulu it 
Mae, ZZ.118:333al 1-13. The verse comes from Zhaozhou’s Shier shi ge + _ yak, a 
set of poems dedicated to the twelve times, or two-hour periods into which the day was 
traditionally divided. As its theme suggests, this poem is dedicated to the “meal time” 
(shi shi £2), in the fifth, or “dragon,” hour (chen ke) — i.e., 7:00-9:00 a.m. 

13. Smoking fires (enka 8X): I.e., the smoke from the neighbors’ cooking fires. 

good person (zennin # A): Usually refers to a morally good person; it may also carry 
the connotation of a “person of good family” — 1.e., a worthy lay follower (or donor). 

14 single taste (ichimi —); varied taste (zdmi #£"&): Perhaps something like “a 

simple meal” and “a full-course meal” respectively. 

15 people of the hundred households (ippyaku kajin — G2 A): Presumably, the 
villagers in the neighborhood of Zhaozhou’s temple, but it is possible to read this as a 
metaphor for the “monks” (wnsui 227K) in the following sentence — in which case, one 
might also want to give a metaphorical reading to the “tea” here. 

16 clouds and water (uwnsui 227K): A common term for Buddhist monks, conveying the 
sense that they drift through the world like clouds and water. 

“meet someone good” (kenken ki'S); “think to equal him” (shisai ee): Af- 

ter the common saying, quoted elsewhere in the Shdbdgenzo, from the Lunyu imia® 4 
(KR.1h0005.002.14b): 

BREE. ARAMA ath,
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[40:5] 
ある と きま た い は く 、 思 量 天 下 出家 人 、 似 我 住持 能 有 SR, LEK, 
ARAL ERK, BR RBAR EB. KEM FER. 

On another occasion, he said,!’ 

Thinking of those who’ve left home in this realm, 

How many could there be with an abbacy like mine? 

An earthen bed with a tattered reed mat, 

An old elmwood headreast with no cover at all. 

At the icon, I don’t burn the incense of Arsaces, 

In the ashes, I just smell the odor of cow dung.'® 

[40:6] £1:4383 

これ ら の 道 得 を も て 、 院 門 の 潔白 し り ぬ べし 、 い まこ の 遺跡 を 學 習 すべ 
し 。 僧 衆 お お ほか ら ず 、 不 満 二 十 衆 と いふ は 、 よ くす る こと の か た き に より 
て な り 。 僧 堂 お ほ き な ら ず 、 前 架 ・ 後 架 な し 。 夜間 は 燈 光 あら ず 、 冬 天 に 
は 炭火 な し 。 あ は れ む べき 老 後 の 生涯 と いひ ぬ べ し 。 古 人 大 の 操 行 、 そ れ か 
く (の ご と し 。 

From these sayings, we can understand the purity of his cloister. We 
should study these traces. That his monastic assembly was not many, 
said to have been less than twenty, is because being able to do it is hard." 

  

When you meet someone good, think to equal him; when you meet someone not 
good, then look within yourself. 

dragons or elephants (7yiizd 4E&): A term for superior religious practitioners found 
throughout Zen texts and often in Dogen’s writings. Although originally used in refer- 
ence to great elephants (S. hasti-ndga), it is often interpreted as “dragons and elephants” 

— as suggested here in its parallel with “clouds and water.” 

17 On another occasion, he said (aru toki mata iwakuH5t& * HKVMX< ): From 
Zhaozhou yulu tN #k, ZZ.118:333b17-334al. Another of the verses from Zhaozhou’s 
Shier shi ge + FH, this one dedicated to “midnight” (banye +472), the first hour (zi 
-), 11:00 p.m.-1:00 a.m. Dogen has omitted the opening line of the poem: 

LEA 2 4 Ik, 
The mind and its objects, how can they ever be stopped? 

18 Atthe icon (sozzo 尊像 ): I.e., the “venerated image” of a sacred Buddhist figure. 

incense of Arsaces (Ansoku ko & 4.4): Incense made from gum benzoin, the resin of a 
tree (styrax benzoin) of Southeast Asia; identified with the Indian incense guggulu. The 
Chinese Anxi #%. transliterates ““Arsaces,” the name taken by the kings of the Arsacid 
empire of Parthia. 

odor of cow dung (gofun ki 4-32): I.e., dried dung used for fuel. 

19 less than twenty (fuman niji shu 7 —-+-2%): Dogen here slips into Chinese syn- 
tax, as if quoting a text; no source has been identified. 

being able to do it is hard (yoku suru koto no kataki KX FOL EDMESE): A Japa- 
nese idiom likely reflecting the Chinese saying, “Knowing it is not hard; it is being able 
to do it that is hard” (fei zhi zhi nan, neng zhi nan ye F#EAVZ BE, BE Z BELL).
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The samgha hall was not large and lacked both front shelving and back 
shelving.”° There was no lamplight at night and no charcoal fire in winter 
weather.*' One could say it was a pitiful life for an aged one.’ Such was 
the conduct of the Old Buddha.” 

[40:7] 

ある と き 連 術 の あし の お れ た り け る に 、 類 木 を な は に て ゆ ひ つけ て 、 年 月 
を ふる 。 知 事 、 つ くり か へ ん と 報 ず る に 、 師 、 ゆ る さ ざ り けり 。 希代 の 勝 
By 7e 1) , 

Once, when the leg of the joined platform was broken, he spliced it 
by binding twine to a piece of burned wood [and continued to use it] for 
months and years.** When the stewards reported it to be replaced, the 
Master would not permit it.” [This incident] is an excellent vestige, rare 
throughout the generations.” 

  

20 front shelving and back shelving (zenka goka All38 ° 438): The former term refers 
to shelves located in the outer section of the samgha hall (sdd6 (4#%£), used for food 

service; the latter refers to shelves in the lavatory behind the samgha hall, or by exten- 
sion, to the lavatory itself. Dogen is here drawing on the Zhaozhou yulu tH) aBER, at 
ZZ.118:304b12: 

僧 堂 無 前 後 架 。 
The samgha hall lacked front and back shelving. 

21 no lamplight at night (yakan wa toké arazu 夜間 は 燈 光 あら ず ): Do6gen is here 
perhaps drawing again on Zhaozhou’s Shier s/7 ge 十 二 時 歌 (ZZ.118:333b11-12): the 
verse for eventide (huang hun =), the hour of xu 成 (7:00-9:00 p.m.)、 begins: 

A) — Fa] ZERe SS, Malet BE, ARATE BINA, 

Sitting alone in a dark, empty room. 
Long without greeting sunshine or lamplight; 
Before me, it’s all just the [black] lacquer of Jin. 

22 a pitiful life for an aged one (awaremu beki rogo no SOgg7 あはれ むべ き 老 後 の 

+E YE): Or, “the life of a pitiful aged one.” 

23 conduct of the Old Buddha (kobutsu no sdgy6 1 (7 #47): “Conduct” here in the 
sense of proper behavior. The term kobutsu (“old buddha”) could be plural; but, as D6- 
gen will point out below, Zhaozhou was known as “the old buddha.” See Supplementary 
Notes, s.v. “Old buddha.” 

24 joined platform (renjd ik): Or “continuous bench”; the structure used commu- 
nally by the monks in the samgha hall for sitting, eating, and sleeping. Dogen is here 
recounting an incident recorded in the Zhaozhou yulu tN aBk (ZZ.118:304b12-13), 
where the furniture in question is called a “cord bench” (j6shd #HK), a standard term for 
an individual monk’s meditation platform. 

25 stewards (chiji #13): The six major officers of a Zen monastery. The story in the 
Zhaozhou yulu #4) sk makes no mention of them. 

26 an excellent vestige, rare throughout the generations (kidai no shdchoku 布 代 
0) fH): A somewhat unusual expression also appearing in the Eihei koroku 7k ZRRER 
(DZZ.3:72, no. 128). The glyph choku iy here is used in the sense “trace” (seki Bh).
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[40:8] 

LORI, FBR KEM, ZARA ETE OD, HAO, LO 

み 、 を ひろ ひ て 、 僧 衆 も わが 身 も 、 茶 飯 の 日 用 に 活 計 す 。 いま の 晩 進 、 こ 
の 操 行 を 讃 問 する 、 師 の 操 行 に お よ ば ざれ ども 、 慕 古 を 心 術 と する な り 。 

Ordinarily, 

In the breakfast gruel, there isn’t any grain of rice; 
I vacantly face the quiet window and the dust In the cracks.~’ 

Or he would pick up nuts, and both he and the monks would live on 
them as their daily fare.*® Latecomers now eulogize this conduct, and, 
though they do not reach the Master’s conduct, they assume the attitude 
of admiring the ancients. 

[40:9] 
ある と き 、 衆 に し めし て い は く 、 わ れ 南 方 に あり し こと 三 十 年 、 ひ と す ぢ 
邊 科す 。 な ん だ ち 諸 人 、 こ の 一 段 の 大 事 を そえ を ん と お も は ば 、 究 理学 旨 し 

て みる べし 。 三 年 、 玉 年 、 二 十 年 、 古 年 せん に 、 道 を え ず と い は ば 、 老 
僧 が 頸 を と り て 、 析 に つく り て 小便 を くむ べし 

On one occasion, he addressed the assembly, saying,” 
  

27 In the breakfast gruel, there isn’t any grain of rice (gesai shuku bei zen mu ryit 
fe AS OK EH): A quotation again from the Shier shi ge 十 二 時 歌 , the verse for dawn 

(pingdan * £.), in the third period (yin #4), 3:00 a.m.-5:00 a.m. (Zhaozhou yulu 趙 州 語 
#x, ZZ.118:333a5-6). Interpreters disagree on how to parse the Chinese of the first sen- 
tence here, some taking zhaizhou #5 as the common compound for a monastic meal 
and the object of the initial jie 7 — a reading that might yield something like “dissecting 
the gruel” (or possibly “in the dissolved gruel).” The translation here takes jiezhai S75 
as a compound meaning “break the fast” (1.e., the monks’ morning meal). 

28 pick up nuts (konomi o hiroite この み を ひろ ひ て ): The source for this information 
is not clear. It is possible that Dogen is asking us to take literally the notice on a stele, 
recorded in the Zhaozhou yulu 趙 州 語録 (ZZ.118:304a17), which says that。 at the time of 
the persecution of Buddhism in the Huichang era @ & (841-846), Zhaozhou withdrew to 
Mount Julai #Hlek LL) in Shandong and continued his practice as a monk, living with “tree 
food and grass robes” (mokujiki soe A&R). Eating only gathered fruits and nuts is 
one of the standard Buddhist ascetic practices (S. dhutanga). 

29 On one occasion (aru toki &% & &): Although presented here as a Japanese ren- 
dering of a Chinese text, there seems to be no closely equivalent extant source for this 
passage. In his Eihei kéroku 7K RE (DZZ.3:26, no. 33), Dogen cites a somewhat 
abbreviated version of Zhaozhou’s remarks. 

MN ss, URES, =O Reh BIB, PAA. PP AMEA, 
Zhaozhou said, “Brothers, just try investigating the principle and sitting. If, in twenty 
or thirty years, you haven’t understood the way, take off this old monk’s head and 
make a ladle to scoop shit and piss.” 

Similar sayings (without the scatological flourish) appear in Zhaozhou’s recorded say- 
ings (Zhaozhou yulu #4) sek, ZZ.118:319a7-8) and in his notice in the Jingde chuan- 
deng lu FEB ER (T.2076.5 1:446b2 1-23), which has: 

—L7B-E, BERR, (RA, HOT, ARS, BEAK,
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In the thirty years I was in the south, I exclusively practiced seated 
meditation. If you all think to get this “prime great matter,” you should 
try investigating the principle and practicing seated meditation.*° If, in 
three years, or five years, or twenty years, or thirty years, you haven’t 
attained the way, you can take off this old monk’s head, make it into a 
ladle, and scoop piss with it. 

[40:10] 
DPLOTELC bSMOWISA, FELLATE, PIBOBKB7AY, FEN 
BTL, OBDIZAVML< . BIN ABZ, 

He made such a vow. Truly, pursuing the way in seated meditation 1s 
the direct path of the way of the buddhas. We should “try investigating 
the principle and sitting.”*' Later, people said, ““Zhaozhou is an old bud- 
dha.”*? 

* OK OK OK OK 

[40:11] 
AAG, GSR, AERTS, BI, ATMA. (SA. Foe 
Sarl, tim, BRERA, A, MERE, A, BEAT HHT 
子 。 
  

[As is said in the Xin xin ming {8 -L.¥4,] “When a single thought does not arise, 
there’s nothing wrong with the myriad dharmas.” Just try investigating the principle 
and sitting. If, in twenty or thirty years, you haven’t understood the way, cut off this 
old monk’s head. 

30 “prime great matter” (ichidan no daiji —EB20 K3): From the common Zen ex- 
pression ichidan daiji —E&X or simply ichidan ji —E23 (“prime matter”); i.e., the 
most important point. The translation “prime” takes the Chinese duan Ez here as “rank”; 
taken simply as a counter, the expression could be read “one great matter.” 

31 “try investigating the principle and sitting” (Aviiri zakan #222444): Dogen has 
here picked up an expression from the version of Zhaozhou’s saying found in the Chuan- 
deng lu {8&%k. This is not a term of art in his vocabulary and here likely just conveys 
the sense “try sitting” — as seen in Dodgen’s interpretation above: “try . . . practicing 
seated meditation” (zazen shite miru 44 LCTA4Z). The term tsokan 444 also occurs 
in Zen texts in the sense “sit and watch” — perhaps especially from the saying (at- 
tributed to Guanyin Cloister Zhaoxian #2 4 Bete Ba, at Jingde chuandeng lu sx TEI EER, 
T.2076.51:417b20): 

{TEAK Sake, Ae EC, 
He walks and arrives where the waters end: 

He sits and watches when the clouds arise. 

32 “Zhaozhou is an old buddha” (Joshi kobutsu #4) 48): The practice of calling 
Zhaozhou “an old buddha” is common in Zen texts. It is said to originate in a saying of 
Zhaozhou’s younger contemporary Xuefeng Yicun “3l€3 77 (822-908) recorded in the 
shinji Shdbégenzé t2.F EYER IK (DZZ.5:268, case 283); see Supplementary Notes, s.v. 
“Old buddha.”
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The Great Master was once asked by a monk, “What ts the intention of 
the Ancestral Master’s coming from the west?’ 

The Master said, “The cypress tree at the front of the garden.” 

The monk said, “Reverend, don’t show a person with an object.’** 

The Master said, “I don’t show a person with an object.” 

The monk said, “What 1s the intention of the Ancestral Master’s com- 

ing from the west?” 

The Master said, “The cypress tree at the front of the garden.” 

[40:12] {1:439} 
~“M—BIABI, HIN KO BMRHEO EWR EDL, DHRU CHHOBFZICE 
RLAENMZLELATEYN, ENMMINMEAREVI, WEL SARKIS, 

寿 前 柏 樹子 、 こ れ 境 に あら ざる 宗旨 な り 、 祖 師 西 浴 意 、 こ れ 境 に あら ざる 
款 旨 な り 、 柏 樹子 、 こ れ 自 己 に あら ざる 宗旨 な り 、 和 和尚 慕 以 境 示 人 な る が 
ゆえ に 、 吾 不 以 境 示 人 な る が ゆえ に 。 い づれ の 和 向 か 和 和 局 に さ へ られ ん 、 
さ へ られ ず ば 、 吾 な る べべ し 。 い づれ の 吾 か 吾 に さ へ られ ん 、 た と ひさ へ ら 
る と も 、 人 な る し 。 い づれ の 境 か 西 來 意 に 油 礎 せら れ ざ らん 、 境 は か な 

ら ず 西 浴 意 な る べき が ゆえ に 。 し か あれ ども 、 西 來 意 の 、 境 を も ち て 相 待 
せる に あら ず 、 祖 師 西 來 意 、 か な ら ず し も 正法 眼 蔵 混 鍋 妙 心 に あら ざる な 

), Be b7R0, REE O, KREME, 

This one k6an, though it is said to have originated from Zhaozhou, 
is in the end something authored by the whole body of the buddhas.*° 

33. The Great Master (daishi X6i): I.e., Zhaozhou #)H. Versions of this famous 
dialogue can be found in a number of sources; see, e.g., Zhaozhou yulu iA) iB! 
(ZZ.118:307a15-b2); Liandeng huiyao KittE@ B (ZZ.136:666b12-14); shinji Shobd- 
genzo la IEJAER RK (DZZ.5:190, case 119). The question of Bodhidharma’s intention 
in coming to China seems to have preoccupied the monks in Zhaozhou’s community; 

it occurs with great frequency thoughout his recorded sayings. For Zhaozhou’s answer 
here, See Supplementary Notes, s.v. “Cypress tree at the front of the garden.” 

  

34 “show a person with an object” (i kyé shi nin LASEA A): Or, more colloquially, 
“don’t use things to teach people”; the somewhat awkward translation here tries to high- 
light the contrast between “person” and “object” with which Dogen seems to be playing 
in his comments below. “Object” here translates the Chinese jing 5%, used for the objects 
of the senses (S. visaya, Glambana). The English “show” here renders the Chinese si 7, 

which means both “to indicate” and “to instruct.” The question of what a master uses “to 
teach people” (shi ren 7< A) is a common topic of conversation in Zen texts and occurs 
several times in Zhaozhou’s recorded sayings. One instance is particularly close to ours 
here and may have influenced Dogen’s commentary; see below, Note 47. 

35 originated (kishu seri t2 He ¥ ): Literally, “raised its head”; the corporeal image is 
likely meant to work with the subsequent “whole body.” 

authored by the whole body of the buddhas (shobutsu no konjin ni sakke shikitare- 
ru ae iy CER L & 72.414H): The term konjin (or konshin) #4 (“whole body”) 
appears very often in the Shdbdgenzo in the sense of the entirety of something; here, it 
can probably be understood either as the buddhas taken as a “body” or as the “body” 
that all buddhas share. The phrase sakke shikitareru (ER L & 744%, translated here as
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Who is the one in charge?*° The principle we should understand here ts 
the essential point that “the cypress at the front of the garden” 1s not an 
“object,” the essential point that “the intention of the Ancestral Master’s 
coming from the west” is not an “object,” the essential point that “the cy- 
press tree” is not the self; for [it is said], ““Reverend, don’t show a person 
with an object”; for [it is said,] “I don’t show a person with an object.” 
Which “Reverend” is impeded by “Reverend”? If he is not impeded, 
he must be “I.” Which “I” is impeded by “I”? Even if it is impeded, it 
must be “a person.” Which “object” is not obstructed by the “intention 
in coming from the west”?’’ For the “object” must inevitably be the “in- 
tention in coming from the west.” Nevertheless, the “intention in coming 
from the west” is not dependent on the “object.” “The intention of the 
Ancestral Master’s coming from the west” is not necessarily “the trea- 
sury of the true dharma eye, the wondrous mind of nirvana.’”** It 1s “not 
the mind’; it is “not the buddha’’; it is “not a thing.” 

  

“authored,” represents an unusual verbal form derived from the Chinese zuojia (FZ, 
indicating an author or poet and, in Zen usage, an accomplished master. 

36 Who is the one in charge? (tare ka kore shujink6 nari T2tVAX I MVEA? 9): 
Taking nari 72 as naran 7%%/v. The Chinese term zhurengong = A%, translated 
rather casually here as “the one in charge,” is a colloquial expression for the “proprietor,” 
the “head,” the “host,” the “subject,” etc.; commonly used in Zen texts for the true self. 
Here, the question would seem to be asking about the true creater of “this one kdan,” or, 
more broadly, the true nature of Zhaozhou. This is the only occurrence of the term in the 
Shdbdgenzo; its use here may reflect Nanquan’s question, above, “Are you a sramanera 
with a master” (shu =), as well as, more importantly, dialogues found in Zhaozhou’s 
recorded sayings, in which he is himself asked about “who ts in charge” of him. See, e.g., 
Zhaozhou yulu #8) FER (ZZ.118:308b5): 

A, ROMAINE ACA, A, AREA, 
Someone asked, “Who’s in charge of Zhaozhou?” 
The Master answered, “A field hand.” 

37 impeded (saeraren &~5%ti/L); obstructed (keige sera[ru] Hitt [4 ]): Prob- 
ably to be taken in the sense, “identified,” “defined”: a common usage in Dégen’s writ- 
ings. 

38 “the treasury of the true dharma eye, the wondrous mind of nirvana” (shdbo- 
genz6 nehan mydshin IEYEAR RY ESEW-L): The essence of the Buddha’s awakening, 
traditionally said to have first been transmitted from Sakyamuni to Mahakasyapa on 
Vulture Peak; what Bodhidharma is said to have brought to China. See Supplementary 
Notes, s.v. “Treasury of the true dharma eye.” 

39 “not the mind” (fu ze shin *#e-L)); “not the buddha” (fu ze butsu #4e (6); “nota 
thing” (fu ze motsu #4): Words attributed both to Mazu Daoyi (e.g. at Jingde chuan- 
gezg /z 明徳 偉 燈 録 , T.2076.51:44Sba7) and to Nanquan Puyuan 南 泉 普 願 . The latter 
attribution, since the context involves Zhaozhou, may be the more relevant here; it oc- 

curs in the following passage in Nanquan’s notice in the Jingde chuandeng lu {#{HNE 
#k (T.2067:51.257c13-15; quoted by Ddgen in the Eihei koroku 7k “Ek, DZZ.4:192):
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[40:13] 
VE Ra EFA PS CBR SIL, ROACH OF. MARGLOS” 
に あら ざる な り 。 正 営 舘 摩 問 時 は 、 — AAR ATTA Ze. BORER AZ 
り 。 さらに 道 取 する に 、 小 無 不 和 走 な り 。 こ の ゆえ に 錆 鐘 な り 、 鏡 鏡 な る が 

ゆえ に 特 錯 就 錆 な り 。 承 庶 接 響 に あら ざら ん だ 。 

[The monk’s] saying here, “ What is the intention of the Ancestral Mas- 
ter’s coming from the west?’ is not merely a question; it is not merely 
that “both people can see the same.’*° At the very time he asks, It 1s, 
he cannot see anyone; it is, how much of himself can he get?' Going 
further, [we can say,] he is without fault. Therefore, it is “mistake, mis- 

take.’*? Because it is mistake, mistake, it is making a mistake of a mis- 
take.*? Is this not to accept the hollow and entertain the echo?“ 

BARES, (LARA DAN, ECAR, FEL. FER. REM. 
fe, AE, RANTS FE MM. 
The Master on one occasion said, “Mazu of Jiangxi teaches, ‘This mind itself is the 
buddha.’ This old master Wang [i.e., Nanquan] doesn’t talk like this. It isn’t mind; it 
isn’t buddha; it isn’t a thing. Is there any mistake in talking like this?” 
Zhaozhou bowed and left. 

40 “both people can see the same” (rydnin do tokuken 雨 人 同 得 見 ): Likely meaning 
that the monk and Zhaozhou share the same view. The Chinese phrase comes from a 
verse attributed to the eighteenth Zen ancestor, Gayasata 伽耶 告 多 , on which Dogen 
comments in his “Shdbdgenz6 koky6” IEJEAR HHH (Jingde chuandeng lu 景 徳 偉 燈 
#x, 1.2076.51:212b18-19): 

an ip XK (Else. ASR. PATA aL, DAR ESTA, 
The great round mirror of the buddhas, 
Without flaw or blur inside or out. 
Both people can see the same. 
Mind and eye, all alike. 

41 he cannot see anyone (ichinin ya mi ka shdken —\tH RI 48 5); how much of 
himself can he get? (jiko ya no toku ki 8 CHLHEt+ XS): Ddgen slips again into Chinese 
syntax for these somewhat mysterious remarks, which are generally interpreted to mean 
that, when the monk asks the question, there is no one to whom it is addressed and no 

one who is asking it. Though it is possible to read this passage as a criticism of the monk, 
most interpreters take it as an affirmation of his understanding. 

  

42 “mistake, mistake” (shaku shaku 4%): A common retort of Zen masters, some- 
times used in ironic praise —which, given the context, seems the most likely interpreta- 
tion here. Some readers take the expression to mean that the monk makes one “mistake” 
after another; others suggest that both the monk and Zhaozhou make the “mistakes.” 

43 making a mistake of a mistake (shdshaku jushaku 物 錯 就 錯 ): An idiom, found in 
Zen texts, meaning “to recognize one’s mistake as such,” “to turn a mistake to one’s ad- 
vantage,” or “to make one mistake after another”; see Supplementary Notes, s.v. “Make 
a mistake of a mistake.” 

44 to accept the hollow and entertain the echo (shdkyo [or shoko] sekkyo KEIR 

@s): A Chinese idiomatic expression meaning something like “to take seriously what 
is vacuous.” Though the connotation is negative, most interpreters take it in a positive 
sense here.
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[40:14] {1:440} 
鶴 達 霞 根 無 向 背 な る が ゆえ に 、 許 前 柏 樹子 な り 。 境 に あら ざれ ば 柏 樹子 に 
ある べから ず 。 た と ひび 境 な り と も 、 吾 不 以 境 示 人 な り 、 和 向 臭 以 境 示 人 な 
0, HhIChOosv, TCC HMIChHS SHIT, BALE THRO. FH 
で に 埋没 し も て ゆく こと あれ ば 、 選 吾 功夫 來 な り 。 選 吾 功夫 来 な る が ゆ 
え に 、 吾 不 以 境 示 人 な り 。 さらに な に を も て か 示 人 する 、 吾 赤 如 是 な る ベ 
し 。 

Because “the all-pervading spiritual root turns neither toward nor 
away,” it is “the cypress tree at the front of the garden”: if it is not an 
“object,” it cannot be a cypress tree; even if it is an object, it 1s [said,] 
“I don’t show a person with an object,” and “Reverend Preceptor, don’t 
show a person with an object.” It is not an old ancestral shrine.* Since 
it is not an old ancestral shrine, he goes on burying.*’ Since he goes on 

  

45 “the all-pervading spiritual root turns neither toward nor away” (kattatsu 

reikon mu kohai $312 #8 #14) ): Or “the all-pervading spiritual root has neither front 
nor back.” After a line from the Caoan ge 草庵 歌 . by the Tang-dynasty master Shitou 
Xiqian 498 #712 (700-790); see Supplementary Notes, s.v. “Reverend Shitou's Song of 
the Thatched Hut.” The point here would seem to be that Zhaozhou’s “cypress tree,” like 
Shitou’s “root,” is neither affirmed nor denied in its identity as an “object.” 

46 It is not an old ancestral shrine (Koshi ni arazu Hic & & F): The rationale for 
this seeming non sequitur is not clear. Some interpreters have speculated that it is an 
allusion to the cypress trees traditionally planted at ancestral shrines in symbolic expres- 
sion of eternal life; hence, the point is presumably that Zhaozhou’s cypress 1s not eternal. 

47 he goes on burying (maimotsu [or maibotsu] shimoteyuku HBL b TH< ): Or 
perhaps “it goes on burying (or being buried)”; the grammatical subject is unexpressed. 
Some interpreters take this to mean that Zhaozhou’s cypress tree is continually “dying” 
(and “being reborn”) in each moment. More likely, the reference is to Zhaozhou’s teach- 
ing. Chan masters sometimes use the Chinese compound maimei #7 as a transitive 
verb to deny or dismiss someone. The translation here is based on such use, as seen in 
Zhaozhou’s recorded sayings: e.g., Zhaozhou yulu A) aBER, ZZ.118:315B12-15: 

fl, MRE. PRL TR, RDA, HEA. bo, AoME aL, 滑 
云 、 未 審 俺 箇 仕 衣 。 師 云 、 箇 箇 綿 性 生 死 。 云 、 不 可 埋 浸 却 祖師 也 。 師 云 、 信 箇 

{thE 
[A monk] asked, “When the buddhas and ancestors were alive, the buddhas and an- 

cestors transmitted [the dharma]. After the extinction of the buddhas and ancestors, 

who transmits it?” 
The Master said, “All of past and present is this old monk’s lot.” 
The student said, “So what do you transmit?” 
The Master said, “Everyone ts included in birth and death.” 

[The student] said, “You shouldn’t bury the ancestral masters.” 

The Master said, “So what do they transmit?” 

Or, again, at ZZ.118:323a2-5: 

師 有 時 屈指 云 , 老 僧 喚 作 拳 , 個 諸 人 喚 作 仕 哀 。 僧 云 , 向 何 得 特 境 玉 人 。 Bilis, 
KTR A, Atte rR ee, AURA, a, SRA, EYE, 
The Master once clenched his fingers and said, “This old monk calls it a fist. What 

do you all call it?”
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burying, it is return my concentrated effort.*® Since it is return my con- 
centrated effort, it is “I don’t show a person with an object.” Then what 
else does he use to “show a person”? It must be “I’m also like this.” 

* KOK OK 

[40:15] 

Ken Sl, FARE A RMEL AE, Ki. AL (SA. Pat Aeh AHR, AC BM 
zs, feREZIR HH, (SAL Ge ZEA HH, KEM, FETA A, 

The Great Master was asked by a monk, “Does the cypress tree have 
the buddha nature or not?° 

The Great Master said, “It does.” 

The monk said, “When does the cypress attain buddhahood?” 

The Great Master said, “Wait till empty space falls on the ground.’”! 

The monk said, “When does empty space fall on the ground?” 

The Great Master said, “Wait till the cypress tree attains buddhahood.” 

[40:16] 
WE AMORA L, EEOMMAT CASAL, KAO RZ eH 

fe, SP LOMMBAUEEIL, HOMER SEIS OLS. HAMEED 
取 し 、 @RYEZ PRED, pCR RIEL. RRA RE REZE SRE LEH 
を 間 取 す る な り 。 
  

A monk said, “Reverend, how can you use an object to teach people?” 
The Master said, “I don’t use an object to teach people. If I used an object to teach 
you, Acarya, it would bury the Acarya.” 
[The monk] said, “Then what about that?” 

The Master bid them farewell [and left]. 

If these passages are influencing Dogen’s remarks here, his point might be, at least in 
part, that Zhaozhou’s cypress tree is not a memorial to Chan ancestor Bodhidharma but 
what he is using to “bury” (1.e., teach) people. 

48 return my concentrated effort (gen go kufi rai BAKA): Or “give me back my 
concentrated effort.” The Chinese imperative construction here, huan wu... laiiz& .. 
. RK (“give me back . . .”), is a fairly common challenge in Chan texts; Dogen uses it (or 
the closely similar gen ga... rai %##% . . . 3&) several times in the Shdbdgenzo. 

49 “I’m also like this” (go yaku nyo ze BFR): The words of the Sixth Ancestor, 
Huineng £:#é, from a dialogue, much quoted by Dégen, with his disciple Nanyue Huai- 
rang PHBE (677-744). Recorded at shinji Shdbdgenzé FIER RK (DZZ.5:178, 
case 101); see Supplementary Notes, s.v. “You’re also like this, I’m also like this.” 

50 The Great Master (gs// 大 師 ): I.e., Zhaozhou 趙 州 . A dialogue found in the 
Zhaozhou yulu 趙 州 語録 (ZZ.118:321b14-16) and elsewhere. 

51 “Wait till empty space falls on the ground” (tai ん oz 7g ん zzc// 待 虚 空 落 地 ): Or 
“once empty space falls to earth.” Dogen will play below on the predicate tai 4 (“to wait 
for,” “to depend on”).
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We should not listen to the saying of the Great Master here and discard 
the question of this monk. The Great Master’s words, “Wait till emp- 
ty space falls on the ground,” or “Wait till the cypress attains buddha- 
hood,” are not mutually dependent sayings.*” They are questioning “the 
cypress,” questioning “the buddha nature”; they are questioning “attain- 
ing buddhahood,” questioning the time [“when’”’]; they are questioning 
“empty space,” questioning “falling on the ground.” 

[40:17] 
いま 大 帥 の 向 僧 道 する に 、 有 と 道 取 する は 、 柏 樹 介 性 有 な り 。 こ の 道 を 通 

LUC, PAO ARR BST SEZ, VLD SD AICHE) EWS SC 
&. BRIAR, REZ O, TCCAMIERY, COBRSS 5b 
te LL, AlRPMEZE 0. FART WES OMALO RR DA, Sih - BOR 
短 た づ ぬ べし 、 種 姓 ・ 類 族 き くべ し 。 さら に 百 千 の 柏 樹 、 み な 同種 姓 な る 
か 、 別 種 鳳 な る か 。 成 人 す る 柏 樹 あ り 、 修 行 す る 柏 樹 あ り 、 競 心 す る 柏 樹 
ある べき か 。 柏 樹 は 成 備 あ れ ど も 、 修 行 ・ 殺 心 等 を 具足 せ さ ざる か 。 柏 樹 と 
mL. AAR SS. FARO RB. SEO TC RPM Hoe OIL. TA 

樹 の 樹 功 、 か な ら ず 虚空 な る か 。 柏 樹 の 地位 は 、 虚 空 それ 初 地 か 、 梨 位 
か 、 審 細 に 功夫 参 究 す べし 。 我 還 問 湊 趙 州 老 、 個 赤 一 根 枯 柏 樹 な れ ば 、 人 和信 
誠 の 活 計 を 消 忠 せる か 。 

In the great master’s speaking to the monk here, when he says, “It 
does,” he means the “existence of the buddha nature of the cypress.” 
Penetrating these words, we should penetrate the vital artery of the bud- 
dhas and ancestors.** That the cypress tree has the buddha nature usually 
cannot be said, has never been said. It has the buddha nature; so we 

should clarify its state. It has the buddha nature; how about the level of 
its ground and stage?® We should inquire into its lifespan and physical 
dimensions; we should ask about its family and clan.*° Further, in a hun- 
  

52 mutually dependent sayings (gosd no sétai naru détoku BABO FA 待 な る 道 得 ): 
The translation masks Dégen’s play with the term tai ## (“to wait for”) in so7gz 相 待 
(“dependent”). 

53 “existence of the buddha nature of the cypress” (hakuju busshd u tARTHRTER): A 
tentative translation of an ambiguous phrase. The English loses Dogen’s play here with 
the graph u @ (“to have,” “to be”), translated as “it does” in Zhaozhou’s answer. Readers 
differ on how to parse this phrase; some would read it, “the buddha nature of the cypress 
is existence”; others suggest, “the cypress is the buddha nature, is existence.” 

54 the vital artery of the buddhas and ancestors (busso no meimyaku (#648. 4p fk): The 
term meimyaku 仙 (“vital artery”) occurs often in the Shdbdégenzo, in the senses both of 
the “lifeblood” and the “bloodline” (especially of the lineage of the buddhas and ancestors). 

55 ground and stage (chii HH{\Z): Also read jii. Or simply “position.” The clumsy 
translation here seeks to preserve Dogen’s pun, to which he will return below, on the 
“srounds” (ji Ht; S. bhiimi) and “stages” (i {\Z; S. avasthd, etc.) of the bodhisattva path 
leading to buddhahood. 

56 family and clan (shush6 ruizoku FEE + Bik): The compound ruizoku, translated 
here as “clan,” may refer to a range of groupings, from familial “relatives” or larger so-
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dred thousand cypress trees, are they all of the same family, or are they 
of distinct familial lines? Should there be cypress trees that attain bud- 
dhahood? Cypress trees that practice? Cypress trees that bring forth the 
mind [of bodhi]? Does the cypress tree, although it attains buddhahood, 
not fulfill practice and bringing forth the mind? What are the causes and 
conditions between the cypress tree and empty space? Does the fact that 
the cypress tree’s attaining buddhahood ts definitely wait tll you fall 
on the ground mean that the cypress tree’s virtue as a tree 1s necessarily 
space?’ Regarding the ground and stage of the cypress tree: 1s empty 
space the first ground? Is it the fruit stage?°> We should make concentrat- 
ed effort to study this in detail. | ask you, old man Zhaozhou, “Did you 
convey such business because you are yourself one dead cypress tree?” 

[40:18] {1:441} 
BIZ ESTAR ARMEIL, OH 道 ・ 二 乗 等 に あら ず 、 経 師 ・ 論 師 等 の 見 
聞 に あら ざる な り 。 AL SAERO GRC こ 開演 せら れん や 。 た だ 趙 州 
の 種類 の み 参 多 参 究 す る な り 。 い ま 趙 州 道 の 柏 樹 有 條 性 は 、 柏 樹 第 柏 樹 厩 
過 無 な り 、 人 性 被 借 性 北 也 無 な り 。 この 道 取 、 い まだ 一 修二 備 の 究 圧 す る 
と ころ に あら ず 。 修 面 あ る も の 、 か な ら ず し も この 道 得 を 究 妖 す る こと 2 う 
べから ず 。 た と ひ 諸 人 須 の な か に も 、 道 得する 諸 人 あ る べし 、 道 不得 な る 諸 

俺 ある べし 。 

In sum, that the cypress tree has the buddha nature is not in the realm 
of the other paths or the two vehicles, is not seen or heard by the sutra 
masters or treatise masters.°° How much less ts it proclaimed in the word 
  

cial units (such as a “people”’) to more abstract “types.” “Family” (shusho 種 姓 ) may be 
intended to evoke the common notion that the bodhisattva aiming to become a buddha 
belongs to the “family” (shd #£; S. gotra) of the buddha. Here and in the following sen- 
tences, DOgen is raising the common Buddhist question of what it means to claim that 
insentient beings can become buddhas. 

57 wait till you fall on the ground (fai ni raku chi ji FRR HeAF): Dogen has here play- 
fully substituted the pronoun “you” (i {ff) for “space” in Zhaozhou’s words. 

58 the first ground (shoji #) HH); the fruit stage (kai 5K{iZ): I.e., the first of the ten 
“erounds” (S. bhiimi) of the bodhisattva’s practice, and the final effect of that practice, 
buddhahood, known as the “fruit” (S. pha/a) stage. Dégen is playing here with the terms 
“space” and “ground,” “tree” and “fruit.” 

59 “convey such business” (inmo no kakkei o shosoku seru {EPEQD IE #H XA BAS): A 
loose translation. Kakkei {&#t typically refers to one’s “livelihood,” “way of life,” etc.; 
often applied to the Zen master’s activities. Shdsoku (4. is a noun meaning “news,” 
“circumstances,” etc.; here put in a verbal form. 

60 other paths or the two vehicles (gpeg2 z776 外道 二乗 ): I.e.、 those of non-Buddhist 

religions (S. tirthika) and those of non-Mahayana traditions of Buddhism; a common 
pejorative in Dogen’s writing. 

siitra masters or treatise masters (kydshi ronshi 経 師 ・ 論 師 ): Il.e.、 specialists in the 
interpretation of the sutras and treatises: scholastics. Another pejorative term commonly 
found in DOgen 's works.



242 DOGEN’S SHOBOGENZO VOLUME III 

flowers of dried-up trees and dead ashes. Only a type like Zhaozhou 
studies and investigates it. Zhaozhou’s saying here that the cypress has 
the buddha nature Is [asking], “Js the cypress obstructed by the cypress 
or not?’® “Is the buddha nature obstructed by the buddha nature or not?” 
This saying is something not yet exhaustively investigated by one bud- 
dha or two buddhas. Even those with the face of a buddha are not nec- 
essarily able exhaustively to investigate this saying. Even among the 
buddhas, there will be buddhas who can say it and buddhas who cannot 
Say It. 

[40:19] 

い は ゆる 待 虚 空 落 地 は 、 あ る べから ざる こと を いふ に あら ず 、 柏 樹子 の 成 
借 す る 毎度 に 、 虚 空 落 地 す る な り 。 そ の 落 地 響 か く れ さ ざる こと 、 百 千 の 秋 
より も すぎ た り 。 析 樹 成 代 の 時 は 、 し ば らく 十 二 時 中 な れ ど も 、 さ ら に 十 
三 時 中 な り 。 そ の 沙 地 の 虚空 は 、 過 聖 所 見 の 虚空 の み に は あら ず 、 こ の ほ 

に 一片 の 虚空 あり 、 人 魚 人 所 不 見 な り 、 趙 州 一 箇 見 な り 。 虚空 の お つる と 
ころ の 地 、 ま た 過 聖 所 領 の 地 に あら ず 、 さ ら に 一 五 の 地 あ り 、 陰 陽 所 不 到 
な り 、 趙 州 一 箇 到 な り 。 虚空 落 地 の 時 人 節 、 た と ひけ 日 月 山河 な り と も 、 FEE 
る べし 。 た れ か 道 取 する 、 條 性 か な ら ず 成 俸 す べし 、 と 。 便 性 は 成 借 以 後 
の 往 厳 な り 、 さ ら に 成 備 と 同 生 同 参 す る 俸 性 も ある べし 。 

[The phrase] “Wait till empty space falls on the ground” 1s not saying 
something that could not be the case: every time the cypress tree attains 
buddhahood, empty space falls on the ground. The sound of its falling on 
the ground is not hidden: it exceeds a hundred thousand claps of thunder. 
The time when “the cypress attains buddhahood,” while for the time 
being is within the twelve times, is further within thirteen times.®? The 
empty space that falls on the ground is not just the empty space seen by 
  

61 word flowers of dried-up trees and dead ashes (koboku shikai no gonka FE AFEIK 
の 言 華 ): "Dried-up trees and dead ashes” is a common Zen expression, used most often 
in a pejorative sense, for the mind in trance; here, no doubt, practitioners or advocates 
of contemplative trance. See Supplementary Notes, s.v. “Dried-up tree.” “Word flowers” 
(gonka = #) is an unusual term, perhaps coined after the common Buddhist expression 
“sky flowers” (kiige 22#£), the illusory “spots” or “stars,” as we might say, seen by de- 
fective eyes; see Supplementary Notes, s.v. “Clouded eyes and sky flowers.” Ddgen is 

here no doubt playing with the wood and flowers of Zhaozhou’s tree (ignoring the fact 
that the cypress does not flower). 

62 “Is the cypress obstructed by the cypress or not” (hakuju hi hakuju ge ya mu 相 
ft kt Ht HE tH HE): This and the following clause are rendered in Chinese syntax. The 
idiosyncratic usage of “obstructed” here follows that seen above, Note 37. 

63 while for the time being is within the twelve times, is further within thirteen 

times (shibaraku jini ji chit naredomo, sara ni jisan ji chit nari し ば らく 十 二 時 中 な 
れ ど も 、 さ ら に 十 三 時 中 な り ): Generally taken to mean that the buddhahood of the 
cypress occurs both within and beyond time. For the twelve times, see above, Note 12. 

Some versions of the text give the second clause here as the puzzling sara ni jini ji chit 
nari さら に 十 二 時 中 な り : で is further within the twelve times.“
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common people and sages: there is an additional piece of empty space; 
it is “something not seen by others”; it is, Zhaozhou alone sees 1t.°* The 
ground where empty space falls is also not the ground occupied by com- 
moners and sages: there is a further piece of ground; it 1s something not 
reached by shade or sunlight; it is, Zhaozhou alone reaches it.® At the 
time empty space falls on the ground, even the sun and moon, mountains 
and rivers, must be “waiting.’°° Who says that the buddha nature neces- 
sarily attains buddhahood? The buddha nature is an adornment after one 
attains buddhahood; further, there must be a buddha nature that is born 

together and studies together with attaining buddhahood. 

[40:20] {1:442} 
し か あれ ば す な は ち 、 RL MPEL. RSRMCHOT, Riet 5 < ld, 
何 必 な る に 、 作 磨 生 と 参 完 す べし 

Therefore, the cypress and the buddha nature are not different notes 
with the same tune.°’ What we say is, since it is why necessarily so? we 
should investigate it [by asking,] “what about it?’° 
  

64 common people and sages (bonsho /.3Z): A standard Buddhist expression for or- 
dinary humans (S. prthagjana, “born apart”) and advanced Buddhist adepts (S. arya, 

“nobles”), respectively. 

“something not seen by others” (yonin shofuken #R APTA 52): Likely from a verse in 
the Lotus Sutra (Miaofa lianhua jing ROYER HERS, T.262.9:50a6-7): 

基隆 於 浄 身 、 皆 見 世 所 有 。 唯 狼 自 明 了 、 人 鱗 人 所 不 見 。 
The bodhisattva, in his pure body, 
Sees all things in the world. 

Only he alone comprehends this; 
It is something not seen by others. 

65 a further piece of ground; it is something not reached by shade or sunlight 

(sara ni ippen no chi ari, ony6 [or inyd] sho futé nari & >|C- HOH”. GEBRATA 
$72 9 ): Allusion to the well-known tale of the seven wise maidens (see, e.g., Zongmen 
liandeng huiyao FARE @ %, ZZ.136:444a8-16), who ask the god Sakra for “a piece 
of ground without shade or sunlight.” DOgen invokes this tale elsewhere: e.g., in his 

“Shdbd6genz6 muchii setsu mu” IFA RS Pas (DZZ.1:297) and Eihei koroku 7k 
RK (DZZ.3:42-44, no. 64). 

66 even the sun and moon, mountains and rivers, must be “waiting” (fatoi jitsugetsu 

[or nichigatsu] senga nari tomo, tai 7 の esy7// た と ひ 日 月 山河 な り と も 、 待 な る 
L): Generally taken to mean that everything in the world occurs at the time that space 
falls on the ground. Dégen is here playing with the predicate tai 4 (“to wait”) from 
Zhaozhou’s statement, “wait till space falls on the ground.” 

67 not different notes with the same tune (ion décho ni arazu #27 AAT > TS): 
Usually interpreted to mean that the cypress and the buddha nature are neither different 
nor the same. 

68 since it is why necessarily so? we should investigate it [by asking,] “what about 

it?” (kahitsu naru ni, somosan to sankyit su beshi (M72 412. (EEA LE BITS L): 
A tentative translation of a rather odd sentence. The antecedent of “it” here is not clear;
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TE ABS ie FH fat 7 35 DL 十 
Treasury of the True Dharma Eye 

The Cypress Tree 
Number 40 

[Kyumonji MS:] 

仁治 三 年 王 寅 五 月 偶 節 二 十 一 日 記 
Recorded the twenty-first day, fifth month, sweet flag season of the se- 

nior water year of the tiger, the third year of Ninji [20 June 1242]°° 

[Tounji MS:] 

個 時 仁治 三 年 王 寅 五 月 昔 節 二 十 一 日 記 、 HEIN SARA SS SAGER 
Presented to the assembly at the Kannon Dori Cloister, Uji District, 

Yoshi; recorded the twenty-first day, fifth month, sweet flag season of 
the senior water year of the tiger, the third year of Ninyj1 [20 June 1242] 

Bs FRIICA =A TREES TRON Bae SEER. 
iit 

Copied at the residence of the head of cloister, Kipp6 Monastery, Shihi 
Estate, Yoshida District, Etchi; on the junior fire day of the sheep, the 

third day of the [intercalary] seventh month of the junior water year of 
the rabbit, the first year of Kangen [19 August 1243]. Ejo 

  

presumably the buddha nature of the cypress or the relationship between the two terms. 

The awkward “why necessarily so” is a loose rendering of the Chinese interrogative hebi 

{aJ.%: “why must” something be the case, or be done (sometimes in the rhetorical sense, 

“not necessarily”). Some editions of the text read nari 7) (“it is”) here for naru ni 7£ 
A(z (“since it is” or “while it is”). 

69 sweet flag season (shdsetsu Ei): The fifth month, on the fifth day of which was 

celebrated sweet flag day (shdbu zo 7 萬 浦 の 日 ).
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The Three Realms Are Only Mind 

Sangai yui shin 

INTRODUCTION 

This text was composed on 17 August 1243, soon after Dogen’s move 
from K6oshdji, his monastery near the capital, to the domain of his samu- 
rai patron Hatano Yoshishige #24 #f = in Echizen (modern Fukui). 
The work occurs as number 41 in the seventy-five-chapter Shobdgenzo, 
number 32 in the sixty-chapter compilation, and number 47 in the Hon- 
zan edition. 

The “three realms” of the title 1s standard Buddhist nomenclature 
for the threefold world system of samsara: the realm of desire (S. ka- 
ma-dhatu), the realm of form (S. rupa-dhatu), and the realm of formless- 
ness (S. arupya-dhatu). The identification of these realms with the mind 
is often associated especially with the Yogacara and Chinese Huayan 
schools of Buddhist thought, but versions of the expression, “the three 
realms are only mind,” are found throughout Buddhist literature, includ- 
ing the sayings of the Zen masters. 

In his essay, Dogen comments on three passages on the “three realms” 
attributed to Buddha Sakyamuni. The first identifies mind, buddha and 
living beings; the second claims the three realms as the property of the 
Buddha and living beings as his children; the third warns against the 
non-Buddhist view that there is a realm of living beings outside the three 
realms. The essay closes with comments on a conversation on the three 
realms between the ninth-century Chan master Xuansha Shibei 玄 沙 師 備 
and his disciple Lohan Guichen 維 漢 桂 珠 .
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Treasury of the True Dharma Eye 

Number 41 

三界 唯 心 

The Three Realms Are Only Mind 

[41:1] {1:443} 
AEMUARE, SFRME— DD OMIRBITA, OD + OBR, EE AREF, 

Great Master Sakya said,’ 

The three realms are only one mind; 
Outside the mind, there’s no other dharma. 

The mind, the buddha, and living beings — 
These three are without distinction. 

[41:2] 
AOI FL, —KOBAY, -—KROBAILHAOSBYO, KLOGER 
BORO Lh, BROBRSNL, LCOOAIL, WEMKREDO=RED 
は 、 全 如来 の 全 現 成 な り 。 全 一 代 は 全 一 句 な り 。 三界 は 全 界 な り 、 三 界 は 
す な は ち 心 と いふ に あら ず 。 そ の ゆえ は 、 三 界 は いく 玲 菊 八 面 も 、 な ほ 三 
界 な り 。 三界 に あら ざら ん と 誤 錆 す と いふ と も 、 総 不 著 な り 。 内外 中 間 、 
初中 後 際 、 み な 三界 な り 。 三界 は 、 三 界 の 所 見 の ご と し 。 界 に あら ざる も 
の の 所 見 は 、 三 界 を 見 不正 な り 。 三界 に は 三界 の 所 見 を 蒼 宇 と し 、 三 界 の 
所 見 を 新 條 と す 。 和 俗 社 也 三 界 見 、 新 條 也 三 界 見 な り 。 こ の ゆえ に 、 

His single saying is all the efforts of a single lifetime; all the efforts 
of a single lifetime are the whole of his exhaustive efforts. While it may 

  

1 Great Master Sakya (Shaka daishi #341 X6M): I.e., Buddha Sakyamuni, here given 
the honorific title of a Zen master. The four-line saying attributed to him here, while quot- 
ed elsewhere in Chinese and Japanese texts, is not so common in the Chinese Buddhist 

literature. Though traditionally held to be a passage from the Avatamsaka-siitra (Huayan 
jing #fxi), it is in fact assembled from disparate sources. The first line reflects the 
language of the Siksananda translation of the Huayan jing #2 AR (T.279.10:194al 4): 

= FRATA EEL 
What exists in the three realms is only the one mind. 

See Supplementary Notes, s.v. “The three realms are only mind.” The second line is not 
in a sutra but occurs frequently in Chinese treatises and commentaries. The third and 

fourth lines are taken verbatim from the Buddhabhadra translation of the Huayan jing #£ 
facie (T.278.9:465c29). For “the three realms” (sangai = ¥#t), see Supplementary Notes, 
s.v. “Three realms.”
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be an act of deliberate action, it must be an act of speaking and acting.’ 
Therefore, the “three realms are only mind” spoken of by the Tathagata 
is the whole manifestation of the whole Tathagata; the whole of his sin- 
gle lifetime is the whole of his single line.’ “The three realms” are the 
whole realm; he is not saying “the three realms” are [merely] the mind. 
The reason is that, on any of their eight sides, crystal clear, “the three 
realms” are still the three realms.* While one might mistakenly hold that 
they are not the three realms, that is completely untenable. The inside, 
outside, and in between, the beginning, middle, and end — all are “the 

three realms.” “The three realms” are as the three realms are seen.” Seen 
as not being the three realms is the three realms seen incorrectly. In the 
three realms, the three realms seen are taken as an old den, or the three 

realms seen are taken as a new item.° “Old den” ts a seeing of the three 
reams; “new item” is a seeing of the three realms. Therefore, 

[41:3] {1:444} 

AeUIK AME, BHR, RR=R. 

Great Master Sakya said, “Not as the three realms do I see the three 
realms.” 
  

2 it must be an act of speaking and acting (un’i no i naru beshi BRORBRO*~ 
L): A usage, seen elsewhere in Dégen’s writing, that contrasts gdi 54/5 (translated here 
“deliberate action”) and un’i x33 (“words and acts”): the former suggests intentional, 
premeditated action, while the latter seems to be used for behavior that comes naturally. 

3 the whole manifestation of the whole Tathagata (zen nyorai no zengenjO @YNK 

0) Fink): Or “the whole manifestation of all tathagatas.” Similarly, the following “the 

three realms are the whole realm” could be read “the three realms are all the worlds.” 
The translations here aim to preserve Dégen’s repeated use of the word zen & (“whole”) 
throughout this passage. 

4 any of their eight sides, crystal clear (iku reird hachimen mo \\< xH#/\ Hh bd): 
From the saying, “all eight sides are crystal clear” (hachimen reiro /\ HET FE): i.e., per- 

fectly clear in all the eight cardinal and ordinal directions. See Supplementary Notes, s.v. 
“Crystal clear on all eight sides.” 

5 “The three realms” are as the three realms are seen (sangai wa, sangai no shoken 
no gotoshi =FUL, =HOATHL® — & L): Likely an allusion to the sentence from the Lotus 
Sutra that Dogen quotes in the next section: “Not as the three realms do I see the three realms.” 

6 old den (hyitka #3): A standard metaphor for old, habitual ways of thinking, 
“tired” concepts or clichés. 

7 Great Master Sakya (Shaka daishi ¥£351XE): From the Lotus Siitra (Miaofa lian- 
hua jing RYE ERE, T.262.9:42c 13-15): 

QR ROR = AUER, 無 有 生 死 若 退 若 出 。 赤 無 在世 肥 減 度 者 。 非 買 非 虚 非 如 
非 異 。 不 如 三 界 見 於 三界 。 
The Tathagata views the marks of the three realms as they really are. There is no birth 
or death, no withdrawal or emergence; again, there is no remaining in the world nor 
passing to extinction. It is neither real nor vacuous, neither similar nor different. Not 
as the three realms do | see the three realms.
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[41:4] 

この 所 見 、 す な は ち 三 界 な り 、 こ の 三界 は 、 所 見 の ご と く な り 。 三界 は 、 
本 有 に あら ず 、 三 界 は 、 今 有 に あら ず 、 三 界 は 、 新 成 に あら ず 、 三 界 は 、 
央 結 生 に あら ず 、 三 界 は 、 初 ・ 中 ・ 後 に あら ず 。 出 離 三 界 あ り 、 今 此 三 界 
oy), Ua BRAD, PRR CHART A700, REO, BARTER T SZ, 
今 此 三 界 は 、 三 界 の 所 見 な り 。 い は ゆる 所 見 は 、 見 於 三界 な り 、 見 於 三界 
は 、 見 成 三界 な り 、 三 界 見 成 な り 、 見 成 公 案 な り 。 よく 三界 を し て 帝 心 ・ 
修行 ・ 菩 提 ・ 混 名 な らし む 、 こ れ す な は ち 皆 是 我 有 な り 。 こ の ゆえ に 、 

What is seen here is precisely the three realms; these three realms 
are as they are seen. The three realms are not original being; the three 
realms are not present being; the three realms are not a new item; the 
three realms are not arisen from causes and conditions; the three realms 

are not in the beginning, middle, or end.® There is “departing the three 
realms”; there is “now, these three realms.”” This is workings meeting 
workings; it is entanglements growing entanglements.'° “Now, these 
three realms” are what is seen by the three realms. “What Is seen” Is 
  

“Not as the three realms do I see the three realms” (fu nyo sangai, ken o sangai #20 

=F, HAS =F): Le., 1 do not view the three realms in the way that [the foolish com- 
moners (S. ba@/a-prthagjana)| in the three realms view them. Some have wanted to read 

this line “there is nothing like [i.e., so good as] the three realms seeing the three realms.” 

8 original being (hon'u A#); present being (kon’u 44): A common set, as in the 
verse of the Nirvana Siitra (Da banniepan jing KAXiBRRKE, T.374.12:422c15-16): 

IMAG HE. AREEG A, =thaiR, BARE. 
Originally existent, now nonexistent, 

Originally nonexistent, now existent: 
For the dharmas of the three times, 

There is no such thing. 

9 “departing the three realms” (shutsuri sangai WEE= 3); “now, these three 
realms” (kon shi sangai 4 tt =F): The latter phrase is the first line of the verse from 
the Lotus Sutra that Dogen will quote in the next section; the former phrase (which might 
also be read “the three realms departed”) is a common expression throughout Buddhist 
literature, no doubt inspired here by the lines of the Lotus Sutra (Miaofa lianhua jing k» 
{EH HERE, T.262.9:14c024-25) just preceding that first line of verse: 

WK ELBE, SAA, BOAR. Bae KE, 
The Tathagata has already departed 
The burning house of the three realms 
And dwells quietly at leisure, 
Safely residing in forest and field. 

For the parable that informs these lines, see Supplementary Notes, s.v. “Burning house.” 

10 workings meeting workings (kikan no, kikan to shoken suru BERAO. PERE & tA 
5Ld 5); entanglements growing entanglements (katt6 no, kattd o shdché suru BAK 
OD, the % GTA): The antecedent of the grammatical subject, “this” (kore = 41) is 
perhaps best taken as the two phrases of the preceding sentence: “departing the three 
realms” and “now these three realms” — 1.e., the two aspects or views (transcendent and 
immanent, respectively) of the three realms. For the term “entanglements” (kattd %/i8§), 
see Supplementary Notes, s.v. “Tangled vines.”
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“seeing the three realms”; “seeing the three realms” 1s realizing the three 
realms, is the realization of the three realms, is the realized koan.'' To 

turn the three realms into bringing forth the mind [of bodhi], practice, 
bodhi, and nirvana — this is “all my property.”'? Therefore, 

[41:5] 
FS OKEME, GU HR, BERRA, PRE. BEST. 

Great Master Sakya said,'3 

Now, these three realms 

Are all my property, 
And the living beings within them 
Are all my children. 

[41:6] 

VWECO=ARIL, MRORALOBOD AIC, BRARLRCY, SRD 
界 な る が ゆえ に 。 今 此 は 、 過 ・ 現 ・ 常 来 な り 、 過 ・ 現 ・ 常 来 の 現 成 は 、 今 

tha BRS SEO, GIO AIL, Wh Bl BRA BRET OY, 

Since “now these three realms” are “my property” of the Tathagata, 
all the worlds are “the three realms’; for “the three realms” are all the 

worlds.'* “Now these” is past, present, and future. The realization of 
  

11 “What is seen” is “seeing the three realms” (iwayuru shoken wa, ken o sangai 
zg77 い は ゆる 所 見 は 、 見 於 三界 な り ): I.e.。 what is seen as the three realms is what the 
Buddha refers to in the line, “Not as the three realms do I see the three realms” (ken o 

sangai buns = #). 

“seeing the three realms” is realizing the three realms (ken o sangai wa, genjo sangai 

zg77 見 於 三界 は 、 見 成 三界 な り ): The translation loses the play on the glyph ken 見 
(“to see”) in genjé FLAX (“to realize, or manifest,” otherwise written genjd BinX). 

realized kodan (pez/6 ん の gz 見 成 公 案 ): Or “settled case.“ A Dogen favorite, the title 
theme of one of the most celebrated chapters of his Shobdgenzo; see Supplementary 
Notes. 

12 this is “all my property” (kai ze ga u 842 4KA ): Anticipating the words of the Bud- 
dha quoted in the immediately following section. 

13. Great Master Sakya (Shaku daishi ¥£:0 X6ih): From the Lotus Siitra (Miaofa lian- 
hua jing WIESEREKE, T.262.9:14c26), in a passage in which the Buddha likens himself 
to a father who saves his children from their burning house. See Supplementary Notes, 
s.v. “Burning house.” 

14 “now these three realms” are “my property” of the Tathagata (ima kono san- 
gg7 の, 7 の rg7 7O 9 7 7 の 7 いま この 三界 は 、 如 來 の 我 有 な る ): Dogen here translates 
the first line of the Buddha’s verse into Japanese. The awkward “‘my property’ of the 

Tathagata” seeks to preserve something of Ddgen’s use of the expression ga u KA 
(“belongs to me,” “mine”), but the English loses the important additional meaning, “my 
being,” “my existence,” with which Ddgen is playing here. 

for “the three realms” are all the worlds (sangai wa jinkai naru ga yue ni = Flt ge 

界 な る が ゆえ に ): The translation of this non sequitur follows Kawamura’s punctuation. 
The clause could also be read with the following sentence, yielding, “Since ‘now these
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past, present, and future does not obstruct “now these”; the realization of 

“now these” obstructs past, present, and future.'° 

[41:7] 

KAIL, Mt+HRBRAPOL RAR SaRzeO, RAIL. H+ 
i FRB BRB 70, RAE DERE AMZICREZEY , 

“My property” is “all the worlds 1n the ten directions are the true hu- 
man body’; it is “all the worlds in the ten directions are the single eye of 
the sramana.”'® “The living beings” are the true body of all the worlds 
in the ten directions. Because each of the living beings is multiple lives, 
they are “living beings.”"’ 

[41:8] 

REET, FMCRHOWHAO, Ubbhn’b, BTDPROTHHBE 
FB ePIC IIT CO, BARAT) BAA SOR, FRET, MSIF 

後に あら ず 、 子 前 父 後 に あら ず 、 父 ・ 子 あ ひ な ら で る に あら ざる を 、 吾 
子 の 道理 と いふ な り 。 奥 授 に あら ざれ ども 、 こ れ を うく 、 奪 取 に あら ざ 

れ ど も 、 こ れ を えた り 。 去 來 の 相 あ ら ず 、 大 小 の 量 に あら ず 、 老 少 の 論 に 
あら ず 、 考 少 を 、 介 祖 老 少 の ご と く 保 任 す べし 。 父 少子 者 あり 、 父 老子 少 
あり 、 爺 老子 老 あ り 、 父 少子 少 あ り 。 ち ちの 老 を 學 す る は 子 に あら ず 、 子 
の 少 を へ ざら ん は 父 に あら ざら ん 。 子 の 老 少 と 、 父 の 老 少 と 、 か な ら ず 審 
細 に 功夫 参 究 す べし 、 倉 卒 な る べから ず 。 父子 同 時 に 生 現 する 父子 あり 、 
父子 同時 に 現 滅する 父子 あり 、 父 子 不同 時 に 現 生 する 父子 あり 、 父 子 不同 

x 
  

three realms’ are ‘my property’ of the Tathagata, all the worlds are ‘the three realms.’ 

Since ‘the three realms’ are all the worlds, ‘now these’ is past, present, and future.” 

15 the realization of “now these” obstructs past, present, and future (kon shi no 

genjo wa, ka gen torai o keige suru nari FICOB RIL, Wh: Ble BRE BRT S72 
”) ): Probably meaning that past, present, and future are defined by, or delimited by, “now 
these” (rather than vice versa). 

16 “My property” is “all the worlds in the ten directions are the true human body” 
(ga u wa, jin jippo kai shinjitsu nintai nari AIL, B+HABA AZ  ): Le., the 
term “my property” (or “my being”) here is equivalent to “the true human body” in the 
saying, quoted several times by Dogen, attributed to Xuansha Shibei “i> Fil {ej (835- 
908). Found at shinji Shobégenzo (RF EVE ARK, DZZ.5:196, case 131; see Supplemen- 
tary Notes, s.v. “True human body.” 

“all the worlds in the ten directions are the single eye of the sramana” (jin jipp6 kai 

shamon isseki gen #-+ 4 Fv) FA — ER): Also read isseki gan. From a saying, cited 
elsewhere in the Shdbdgenz6, of the ninth-century Chan figure Changsha Jingcen i) x 
4+ (dates unknown); see Supplementary Notes, s.v. “All the worlds in the ten directions 
are the single eye of the Sramana.” 

17 Because each of the living beings is multiple lives, they are “living beings” 

(ichiichi shujé no shdshu naru yue ni shuj6 nari ~——FREOERIRSD DP AICRAZE Y ): 
A play with the term shujo 2&4 that is lost in translation. The term, usually translated 
“living beings” or “sentient beings,” is composed of the plural marker shu 3% plus shd 
4, “living being,” “life,” “birth,” etc. Dogen reverses the two elements to create the ne- 
ologism shdshu 4£3%, suggesting “a group of lives,” “a multitude of living beings,” etc.



252 DOGEN’S SHOBOGENZO VOLUME III 

時 に 現 滅する 父子 あり 。 慈 父 を 里 難 せ ざ れ ど も 、 吾 子 を 現 成せ り 、 吾 子 を 
BRetoT UC, 慈 父 現 成 せり 。 有心 角 生 あり 、 無 心 尿 生 あ り 、 有 心 吾 子 あ 
り 、 無 心理 子 あ り 。 か く の ご と く 吾 子 ・ 子 理 、 こ と ご と く 種 好 慈 父 の 令 

な り 。 十 方 書 界 に あら ゆる 過 ・ 現 ・ 営 来 の 諸 衆 は 、 十 方 書 界 の 過 ・ 現 ・ 営 
DEBTS, BOB FILRETN . RAED RCI Ze Y 

“Are all my children” is the principle, children, “the manifestation of 
the full function.”'® Nevertheless, that “my children” do not damage or 
diminish “the bodies, hair, and skin” always received from their com- 

passionate father is taken as the realization of “children.”'’ In the present 
case, it is not that the father is before and the child after, nor that the child 

is before and the father after; it is not that father and child are lined up 
side by side — this is called the principle of “my children.” It is not that 
they are given to them, but they “receive” them; it 1s not that they are 
snatched away from them, but they have “received” them.”° 

They have no mark of coming or going; they are not measured by large 
or small; they are not an issue of old or young; we should maintain old 
and young as the old and young of the buddhas and ancestors.*' There 
  

18 children, “the manifestation of the full function” (shi ya zenki gen 子 也 全 機 現 ): 
Variation on a verse comment by Yuanwu Kegin [x /% 528) (1063-1135) on a saying of 
Daowu Yuanzhi 38 4 |[Al# (769-835). When Daowu was asked at a funeral whether what 

was in the coffin was alive or dead, he said, “Alive, I don’t say; dead, I don’t say.” On 
this Yuanwu commented, 

EERE, TO ERR, 
Alive, the manifestation of the full function: 

Dead, the manifestation of the full function. 

For the funeral story and Yuanwu’s verse comment, see Supplementary Notes, s.v. 
‘Manifestation of the full function.” 

19 do not damage or diminish “the bodies, hair, and skin” always received from 

their compassionate father (shintai happu o jifu ni ukete, kiha sezu, kiketsu sezaru 臣 

Hee ZAIN DIT TC, BARAT PO RAIRAE © 4): Variation on the famous line from 
the opening of the Confucian Classic of Filial Piety (Xiaojing ##€, Kaizong mingyi 開 
未明 義 . KR.1f0001.001.1a): 

GAs, SIZE, BERG, iz hat, 
Our bodies, hair, and skin are received from our parents; we dare not damage or 
wound them. This is the beginning of filial piety. 

20 It is not that they are given to them, but they “receive” them (yoju ni arazare- 

domo, ん o7e o zz 奥 授 に あら ざれ ども 、 こ れ を うく ): 1I.e.。 “it is not that the ‘bodies, 
hair, and skin’ are given to ‘my children,’ but ‘my children’ do ‘receive’ them from their 

compassionate father.” 

21 They have no mark of coming or going (korai no s6 arazu RKO & ST): The 
unexpressed grammatical subject throughout this sentence is taken as “the father and his 
children.” 

we should maintain old and young as the old and young of the buddhas and ances- 

tors (rdshd o, busso réshé no gotoku hénin su beshi EY %, PAEYONE < HHET
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are cases where the father is young and the child old, cases where the fa- 
ther is old and the child young, cases where the father is old and the child 
old, cases where the father is young and the child young.*? One who 
studies the father’s old age is not a child; one who does not go through 
the child’s youth is not a father.?? Old and young in the children and old 
and young in the father, we should work at and investigate in detail, we 
should not treat hastily. 

There are fathers and children in which father and child are born and 
appear at the same time; there are fathers and children in which father 
and child manifest extinction at the same time; there are fathers and 

children in which father and child do not appear at the same time; there 
are fathers and children in which father and child do not manifest extinc- 
tion at the same time.** Although they do not obstruct the compassionate 
father, they have manifest “my children”; without obstructing “my chil- 
dren,” the compassionate father manifests.” There are “living beings” 
with minds; there are “living beings” with no minds; there are “my chil- 
dren” with minds; there are “my children” with no minds. In this way, 

whether “my children” or “we children” — all are worthy successors of 
the compassionate father Sakya.2° All beings of past, present, and future 
throughout all the worlds in the ten directions are the buddhas of past, 
  

“~~ L): This could be understood either as “we should take ‘old and young’ here as similar 

to their use in reference to the buddhas and ancestors,” or as “we should treat ‘old and 
young’ as they are understood by the buddhas and ancestors.” 

22 There are cases where the father is young and the child old (fu sho shi r6 ari &/Y 
+ & ) ): Dogen may have in mind here the passage in the Lotus Sutra (Miaofa lianhua 
jing WiESEHES, T.262.9:42a1 1-14) in which Sakyamuni’s claim to have trained myriad 
bodhisattvas is likened to a young man claiming to have fathered a child of one hundred. 

23 One who studies the father’s old age is not a child; one who does not go through 

the child’s youth is not a father (chichi no r6 o gaku suru wa ko ni arazu, ko no sho o 
hezaran wa chichi ni 7 の zg7g7 ちち の 老 を 移す る は 子 に あら ず 、 子 の 少 を へ ざら ん は 
父 に あら ざら ん ): Perhaps meaning that there are no children of a buddha who are not 

themselves already buddhas: there are no buddhas who are not themselves children of 

a buddha. 

24 father and child manifest extinction at the same time (fushi doji ni genmetsu suru 

父子 同時 に 現 滅する ): I.e.、 the two enter nirvana simultaneously. 

25 Although they do not obstruct the compassionate father, they have manifest 

“my children” (jifu o keige sezaredomo, goshi o genjo seri BL&X Ehet SNES, 
吾 子 を 現 成せ り ): Perhaps meaning that being the child of the buddha does not interfere 
with being the parent buddha. Some texts read here gos/ /o ge77/ se77 吾 子 と 現 成せ り 
(“they have manifest as my children”). 

26 whether “my children” or “we children” (goshi shigo Bf + + &): “We children” 
is an attempt to capture Dogen’s playful reversal of the syntax of the expression “my 
children” (goshi &-f-): perhaps meaning, whether from the perspective of the father or 
of the child.



254 DOGEN’S SHOBOGENZO VOLUME III 

present, and future throughout all the worlds in the ten directions. “My 
children” of the buddhas are the living beings; the compassionate fathers 
of the living beings are the buddhas. 

[41:9] £1:445} 
LadMITMib, BRORRIL, BHORAEY. MAOK NL, a 
HRORAS) , BwelL MELO. PRERL OBER Y 

Such being the case, the flowers and fruits of the hundred grasses are 
“my property” of the buddhas; the large and small rocks and stones are 
“my property” of the buddhas. Their “safely residing” is “forest and 
field”; “forest and field” is their having “already departed.””’ 

[41:10] 
し か ちか べ の こ ~ と く な り と いふ と も 、 JURE? 款 旨 は 、 吾 子 の 道 の み な 
、 其 父 の 道 、 い まだ あら ざる な り 、 参 究 す べし 

Although this may be so, the essential point of the Tathagata’s words 
are only the words, “my children”; we should investigate the fact that he 
never uses the words, “their father.” 

[41:11] 
粒 迎 御 尼 偶 道 、 諸 作 應 化 法 身 、 赤 不 出 三界 。 三界 外 無 衆 生 、 俺 何 所 化 。 門 
故 我 言 、 三 界 外 別 有一 衆生 界 蔵 者 、 外 道 大 有 経 中 説 、 非 七 俺 之 所 説 。 

Pudggna Sakyarmunj sajd, 

The response, transformation, and dharma bodies of the buddhas do 

not go beyond the three realms.’ Outside the three realms, there are no 
living beings; so, what would be converted by the buddha? Therefore, 
I say, [the claim] that there 1s a store of a realm of living beings outside 
the three realms Is a theory in the Scripture of Great Being of an other 
path, not something taught by the seven buddhas.°° 

  

27 Their “safely residing” is “forest and field”; “forest and field” is their having 

“already departed” (ansho wa rinya nari, rinya wa iri nari BILE SO. PREPS 
CLBEZe © ): From the Lotus Sutra verse noted above; see Note 9. 

28 Buddha Sakyamuni (Shakamuni butsu i #Je8): From the Renwang jing {= 
A, T.245.8:827al -4. 

29 response, transformation, and dharma bodies of the buddhas (shobutsu Oke 

hosshin &BME(CIE): The exact sense of this expression is unclear, depending on 
whether the “response” body (djin IZ) is taken as (a) a more exalted form of the “trans- 
formation” body (keshin {t: S. nirmana-kaya), the body that appears as a human, or 
(b) another term for the reward body (hdshin #2; S. sambhoga-kaya), the perfected 
body developed through practice on the bodhisattva path. 

30 Scripture of Great Being of an other path (ged6 Daiu kyé 4H KA): Unidenti- 
fied; often attributed to the Vaisesika school of Hinduism but may be a generic term for 

scriptures asserting the concept of brahman.



41. The Three Realms Are Only Mind Sangai yui shin =FRMEL 255 

[41:12] {1:446} 
He ODICBRIAL, WRRIEERIL, AtEIN=AREY, MAZE, 
LAE, MIROMARSBOL L, HWERERESL Ze BROL LL. =ROMRHA 

72ADBrE<S, REBATE, BREOELE IA, PBIMAT(EZE YO. PATIL 
lk, DAEOETRAZEY g 

We should clearly investigate that the response, transformation, and 
dharma bodies of the buddhas are all “the three realms,” are without 

outside.*' This is like the tathagatas being without outside, like fences 
and walls being without outside; just as the three realms are without out- 
side, living beings are without outside. Where it is without living beings, 
“what would be converted by the buddha?’ “What is converted by the 
buddha” is always living beings. 

[41:13] 
ンタ で ンー he — FRA Rigi ze Att Lie Ali, SMEKAR ZO. CK 
こ あ ら ざ る な り 。 唯 心 は ー 二 に あら ず 、 三 界 に あら ず 、 出 三界 に あら ず 、 
AGB: D ABA 7R 0, REA Ze HERE Eze WAX 
He7e 0, ob. Ca AVE Rae 0. oD, Oath Rea BAZAR. AHO, HED 

り 、 有 上 身 の 心 あ り 、 無 身 の 心 あり 、 身 先 の 心 あ り 、 身 後 の 心 あ り 。 映 を 
生ずる に 、 胎 ・ 卵 ・ 湿 ・ 化 の 種 品 あり 、 心 を 生ずる に 、 胎 ・ 卵 ・ 湿 ・ 化 の 
種 品 あり 。 青 商 赤 白 、 こ れ 心 な り 、 長 短 方 円 、 こ れ 心 な り 、 生 死去 来 、 こ 
れ 心 な り 、 年 月 日 時 、 こ れ 心 な り 、 夢 幻 空 華 、 こ れ 心 な り 、 水 涼 泡 燈 、 こ 
れ 心 な り 、 春 花 秋 月 、 こ れ 心 な り 、 造 次 題 油 、 こ れ 心 な り 。 し か あれ ど 
も 、 明 破 す べから ず 。 か る が ゆえ に 、 諸 法 賞 相 心 な り 、 唯 介 奥 俸 心 な り 。 

We should realize that the granting of being to “a store of a realm of 
living beings outside the three realms” is from “the Scripture of Great 
Being of an other path,” not a siitra of the seven buddhas. “Only mind” 
is not one or two, is not “the three realms,” is not “beyond the three 

realms,” is “without error.’”*? It is having thinking and perceiving; it 1s 
lacking thinking and perceiving.” It is “fences, walls, tiles, and pebbles”; 

  

31 are without outside (muge nari 無 外 な り ): DoOgen reverses the syntax of the pred- 
icate ge mu 7} #E (“outside there are no”) in the quotation. 

32 “without error” (mu u shakumyo #£F fa): Reflecting the line in the Lotus Siitra (Miao- 

fa lianhua jing WIESE, T.262.9:42c16) just following the quotation in section 3, above: 

不 如 三 界 見 於 三界 。 如 親 之 事 、 如 座 明 見 無 有 鯉 診 。 
Not as the three realms do I see the three realms. Such things, the Tathagata sees 
clearly, without error. 

33 thinking and perceiving (ryo chi nen kaku J&#072.): A loose translation of terms 
for cognitive functions not commonly found as a set in Buddhist literature but appearing 
several times in the Shobdgenzo, where they seem to stand collectively for the ordinary 
operations of consciousness. The translation takes them as two compound expressions 
(the first of which does occur elsewhere in the Shobdgenzo in reference to the thinking 
mind); as individual terms, they might be rendered “considering, knowing, thinking, and 
perceiving.” See Supplementary Notes.
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it is mountains, rivers, and the whole earth.** Mind is skin, flesh, bones, 

and marrow; mind is holding up a flower and breaking into a smile.*° 

There is having mind; there is lacking mind. There is mind with a 
body; there is mind without a body. There is mind before the body; there 
is mind after the body.*° When the body is born, there are the types: from 
womb, egg, moisture, and transformation; when the mind ts born, there 

are the types: from womb, egg, moisture, and transformation.*’ Blue, 
yellow, red, and white — these are mind; long, short, square, and round 

— these are mind; birth and death, coming and going — these are mind; 
years, months, days, and hours — these are mind; dreams, phantasms, 

sky flowers — these are mind; water spray, foam, and flames — these 
are mind; the spring flowers and the autumn moon — these are mind; 
“in haste and at risk” — these are mind.*® Nevertheless, we should not 

  

34 “fences, walls, tiles, and pebbles” (shd heki ga ryaku Hae BLEB): A well-known ex- 
pression in Zen texts, often identified with the buddha mind: see Supplementary Notes, 
s.v. “Fences, walls, tiles, and pebbles.” 

mountains, rivers, and the whole earth (senga daichi |UieJ X41): A common expres- 
sion for “the physical world,” occurring very frequently throughout Ddgen’s writings. 

35 skin, flesh, bones, and marrow (hi niku kotsu zui KPA fa); holding up a flower 

and breaking into a smile (nenge hagan +4#£fKEA): Two stock expressions for the 
transmission of Zen: the first is from the story of Bodhidharma’s transmission to the sec- 
ond Chinese ancestor, Huike = *J; the second is from the story of the first transmission, 
on Vulture Peak, from Buddha Sakyamuni to Mahakasyapa. See Supplementary Notes, 
s.v. “Skin, flesh, bones, and marrow,” “Hold up a flower,” and “Break into a smile.” 

36 mind before the body (shinsen no shin #4E9.t)): “Before the body and after the 
body” (shinsen shingo ¥ <4 {&) are most often used in reference to lifetimes before and 
after this lifetime; see Supplementary Notes, s.v. “Body and mind.” 

37 womb, egg, moisture, and transformation (fairanshikke fa + 98 + i 湿 ・ 化 ): The 
four ways in which living beings are born in samsara: “womb born” (S. jarayuja) refers 
to mammals; “egg born” (S. andaja) refers to birds and reptiles; “moisture born” (S. 
samsvedaja) refers to lower forms of animal life, such as insects; “transformation born” 

(S. upapaduka) refers to those in the heavens and hells, as well as the incarnations of 

buddhas and advanced bodhisattvas. 

38 sky flowers (kiige 空 華 ): S. khapuspa; spots appearing to the diseased eye; a stan- 
dard metaphor in Buddhist texts for what is mere appearance without objective reality; 

see Supplementary Notes, s.v. “Clouded eyes and sky flowers.” 

“in haste and at risk” (z0ji tenpai iG VK BAI): A fixed idiom for fleeting experience, 
from a saying in the /zzyz 論語 4 (KR.1h0005.002.11b): 

君子 無 終 食 之 間 違 仁 , RYE, MILI, 
The gentleman does not violate humaneness even for the space of a meal: even when 
in haste, he keeps to it; even when at risk, he keeps to it.
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damage them.*”’ Therefore, “the real marks of the dharmas” are mind; 

“only buddhas with buddhas” are mind.”° 

* KOK OK OK 

[41:14] 

LMBtaR— KEN, PTCA, SFE, PEAS, IRB ahr 
子 云 、 和 商 喚 遮 穫 作 仕 訂 。 大師 云 、 椅 子 。 眞 應 日 、 和 尚 不信 三 界 唯 心 。 大 
師 云 、 FR MAUR ETI AN, (MBF ITE. IRA, PEPROPMRIEPT A. AbIZ, 
ae XK HS — fe & BRIE A ABT 14 

Great Master Zongyi of the Xuansha Cloister asked Great Master 
Zhenying of Dizang Cloister, “‘The three realms are only mind.’ How 
do you understand it?’™" 
Zhenying pointed to a chair and said, “What does the Reverend call 
this?” 
The Great Master said, “A chair.” 

Zhenying said, “The Reverend doesn’t understand ‘the three realms 
are only mind.’” 
The Great Master said, “I call it bamboo and wood. What do you call 
it?” 
Zhenying said, “Guichen also calls it bamboo and wood.” 
The Great Master said, “I can’t find a single person on all the whole 
earth who understands the buddha dharma.” 

  

39 we should not damage them (kiha su bekarazu 86K T <7 TF): Recalling the 
Confucian maxim noted above, Note 19. 

40 “the real marks of the dharmas” are mind; “only buddhas with buddhas” are 

mind (shohd jiss6 shin nari, yuibutsu yo butsu shin nari MIRA Ze. MER ELBE LS 
な り ): Or “it [i.e., mind] is the mind of ‘the real marks of the dharmas’; it is the mind of 

‘only buddhas with buddhas.’” From a passage in the Lotus Sutra often cited by Dogen; 
see Supplementary Notes, s.v. “Only buddhas with buddhas can exhaustively investigate 
the real marks of the dharmas.” 

41 Great Master Zongyi of Xuansha Cloister (Genshain Sditsu dg7577 玄 砂 院 款 一 
大 師 ): IL.e., Xuansha Shibei 玄 沙 師 備 . The interlocutor here. “Great Master Zhenying of 
Dizang Cloister” (Jizdin Shinné daishi Hitt MB AEM), is Xuansha’s disciple Luohan 
Guichen #2724228 (867-928). Their conversation can be found at Jingde chuandeng lu 

Fe SE SR, T.2076.51:371a9-13), as well as in Dogen’s shinji Shobégenzé la F IEJEAR 
x, (DZZ.5:186, case 112).
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[41:15] {1:447} 
WEAR ORR ST S = AME LYE REE IL TPA RFRA S, Be 
じ く 三界 唯 心 な り 。 こ の ゆえ に 、 未 三界 唯 心 な る ベ し 。 眞 應 、 こ の ゆえ に 
椅子 を さして い は く 、 和 和尚 喚 遮 筒 作 仕 雇 。 し る べし 、 VFL SIL. BOE 
fel (F(T BE Ze YO , 

In the Great Master’s question — “‘ The three realms are only mind.’ 
How do you understand it?’ — How do you understand it?” and “How 
do you not understand it?” are equally “the three realms are only mind.” 
Therefore, it must be “not the three realms are only mind.”*? Zhenying, 
therefore, points at the chair and says, “What does the Reverend call 
this?’ We should recognize that “How do you understand it?” is “What 
do you call this?” 

[41:16] 
KATE ORFIL, AiBTSL, CNB LRGBZO CL RSHjRBRY LR, 
三界 語 な りや 、 非 三界 語 な りや 、 椅 子 道 な りや 、 大 師 道 な りや 。 か く の ご 
と く 試 道 逢 の 道 完 す べし 。 試 営 腹 の 党 取 あり 、 試 参 者 の 究 参 ある べし 。 

The Great Master’s saying “chair” — tell me, is this a word of un- 
derstanding the three realms, or is it a word of not understanding the 
three realms? Is it a word of the three realms, or 1s it a word not of the 

three realms? Is it the saying of the chair, or is it the saying of the Great 
Master? In this way, we should investigate the saying by trying to say it. 
There should be an understanding that tries to understand it, a thorough 
study that tries to study It. 

[41:17] 
Bee a ee eee ey EM eo ee ae な か の 東 
門 ・ mn と いこ と も 、 さら に 西門 ・ 北 門 な り 。 に 東 趙 州 ・ 南 趙 
州 あ り 。 た 三界 唯 心 あ お り と も 、 さ ら に 不全 三 具 唯 を 参 玩 べき な 

り さらに cee 不 會 に あら ざる 三界 唯 心 あ り 。 

Zhenying said, “The Reverend doesn’t understand ‘the three realms 
are only mind.’” This saying may be, for example, the “East Gate” and 
“South Gate” in speaking of Zhaozhou, but it is in addition the “West 
Gate” and “North Gate.” There is in addition an East Zhaozhou and 
  

42 “How do you understand it?” and “How do you not understand it?” (somosan 
e mi somosan e {EFAS - VERE SS); it must be “not the three realms are only 
mind” (mi sangai yui shin naru beshi R=RMEL 78 S ~ L): Dogen plays here with 
Zhenying’s, “The Reverend doesn’t understand ‘the three realms are only mind,’” creat- 
ing two improbable negative versions of the original question. Presumably, “how do you 
understand it?” is to “the three realms are only mind” as “how do you not understand it?” 

is to “not the three realms are only mind.” 

43 This saying may be, for example, the “East Gate” and “South Gate” in speaking 
of Zhaozhou, but it is in addition the “West Gate” and “North Gate” (kono do, tatoe- 

ba dé Joshi suru naka no tomon nanmon nari to iedomo sara ni seimon hokumon nari
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a South Zhaozhou. We should investigate the fact that, even if there is 
understanding “the three realms are only mind,” there is in addition “not 
understanding the three realms are only mind.” In addition, there is also 
“the three realms are only mind” that is neither understood nor not un- 
derstood. 

[41:18] 
KARI. FCM ETTAK, I OIG, DLO TRA ADE ICAO RA 
ABBRFAL, VME ARMIERE EMA, VEOMPELY SKIL, WAZ? 
る 喚 作 な り と か せん 。 従来 の 八 面 麗 玖 に 、 初 ・ 中 ・ 後 と も に 竹 木 な り と や 
せん 。 い ま の 喚 作 竹 木 は 、 道 三界 唯 心 な り と や せん 、 不 道 三界 唯 心 な り と 
や せん 。 し る 太 し 、 あ し た に 三界 唯 心 を 道 取 す る に は 、 た と ひ 椅 子 な り と 

も 、 た と ひ 唯 心 な り と も 、 た と ひ 三 界 な り と も 、 暮 に 三界 唯 心 を 道 取 す る 
に は 、 我 喚 遮 箇 作 竹 木 、 と 道 取 せら る る な り 。 

The Great Master said, “I call 1t bamboo and wood.” In this saying, be- 
fore the speech and after the words, we should investigate and penetrate 
the item that is bright before and extinct after.** “I call it bamboo and 
wood” — before he called it that here, what was it called? When up till 
now the eight sides were crystal clear, were beginning, middle, and end 

all “bamboo and wood”’?* Is “calling it bamboo and wood” here saying 

この 道 、 た と へ ば 道 趙 州 す る な か の 東門 ・ 南 門 な り と い へ ども 、 さ ら に 西門 ・ 北 門 
な り ): Allusion to a saying of Zhaozhou Congshen 趙 州 従 訟 (778-897) appearing in the 
Dahui Pujue chanshi yulu KEE Sie bh aeER (T.1998A.47:844b28-cl) and recorded in 
Dogen’s shinji Shobégenzé ta F EYER HK (DZZ.5:150, case 46): 

RAN RMS], BORN, BE. BPAY PSPSPS PAcPY. (SA. AGE. BA, 

(Aa FEB 
Zhaozhou was once asked by a monk, “What 1s Zhaozhou.” 
The Master said, “East Gate, South Gate, West Gate, North Gate.” 

The monk said, “I didn’t ask about that.” 

The Master said, “You asked about Zhaozhou.” 

Zhaozhou’s answer plays on the fact that his sobriquet is that of the city of Zhaozhou #4 
1 — hence, the four city gates. Dégen’s sentence seems to suggest that the Reverend’s 

“not understanding the three realms are only mind” is not only two of the gates (half the 
story?) but all four; however, some texts give here “but there should be in addition the 
West Gate and North Gate” (sara ni seimon hokumon aru の esy7/7 さら に 西門 北門 ある ペ 
L), which suggests, there may be more to Xuansha than “not understanding.” 

  

44 before the speech and after the words (shdzen kugo # ili 4){&): A fairly common 
phrase in Zen literature, seemingly a development from the expression “words before 
speech” (shdzen ku #Hi®), or shdzen ikku #HI—‘9)): i.e., expressing what precedes 
language, or cannot be said. 

bright before and extinct after (ん 2zez ze/szgo 光 前 絶後 ) An idiom for something 
unique — better than anything preceding it and not to be replicated in the future; variant 
of “empty before and extinct after” (kiizen zetsugo 22 AIA). 

45 When up till now the eight sides were crystal clear, were beginning, middle, 

and end all “bamboo and wood”? (jiirai no hachimen reiro ni sho chi go tomo ni 
chikuboku nari to ya sen HERO )\ THERE. Ps Pe RE BDICTHIAZYO ECTA):
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it is “the three realms are only mind”’? Or ts it not saying it 1s “the three 
realms are only mind’? We should realize that, when we speak of “the 
three realms are only mind” in the morning, we may speak of a “chair,” 
or of “only mind,” or of “the three realms”; but when we speak of “the 

three realms are only mind” in the evening, it is spoken of as “I call it 
bamboo and wood.” 

[41:19] {1:448} 
(SiG OREPRORMAVETT A, LOL, fhaoON maze tvSED, AB 
ORBRIERBIE7CSZ XL, LUMHYD EWN ER, KAR OMER(ETAL,. EB 
E18 OIRMAPETT AL  P7R OL AR ZE 0 DL ERO OL KERVOILK L 
Bete A TRY , 

Zhenying says, “Guichen also calls it bamboo and wood.” We should 
recognize that, while this may be words exchanged face-to-face between 
master and disciple, they must be [the words] correct from head to tail of 
a fellow student.*° Although this may be so, we should thoroughly inves- 
tigate whether the “I call 1t bamboo and wood” said by the Great Master 
and the “I also call it bamboo and wood” said by Zhengyin are the same, 
are not the same, are right, or are not right. 

[41:20] 
KM GRAMS MSMR AG, COWRA, RMICHATAL. 

The Great Master said, “I can’t find a single person anywhere on all 
the whole earth who understands the buddha dharma.” This saying, we 
should confirm in detail. 

[41:21] 
LOL, KATS EPMAME TATE OMS MET AZED, SBI, 
いま だ 三界 唯 心 を 會 取 せ ず 、 三 界 唯 心 を 不 會 取 せ ず 、 三 界 唯 心 を 道 取 せ 
ず 、 三 界 唯 心 を 不 道 取 せ ず 。 し か も か く の ご と く な り と い へ ども 、 宗 一 大 
師 に 問 著 すべ し 、 濾 一 科 會 俺 法人 不可 得 は 、 た と ひ 道 著 す と も 、 試 道 看 、 

な に を 喚 作 し て か 壮 大 地 と する 。 
We should realize that the Great Master is only, “I call 1t bamboo and 

wood,” and Zhenying is also only, “I call it bamboo and wood.” Beyond 
that, they have not understood “the three realms are only mind”; they 
have not failed to understand “the three realms are only mind”; they 
have said that “the three realms are only mind”; they have not failed to 
say that “the three realms are only mind.” Nevertheless, while this may 

  

Likely meaning, “was it always everywhere obviously ‘bamboo and wood’?” Cf. Sup- 
plementary Notes, s.v. “Chairs, bamboo, and wood.” 

46 they must be [the words] correct from head to tail of a fellow student (dosan 
no zushin bishin naru beshi |H)\ Zs 0 9A IESE IE Ze S ~ L): Le., Zhengying’s words, though 
those of the disciple, are the correct statement of one who studies together with Xuansha.
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be so, we should ask Great Master Zongyi, “You say that you ‘can’t 
find a single person who understands the buddha dharma,’ but try saying 
what you are calling ‘all the whole earth.””*’ 

[41:22] 
BIELZEM, BEWKT REMY, 

In sum, we should investigate and work on it like this. 

TE TERR tek — FRE LL 3 PY -- — 
Treasury of the True Dharma Eye 
The Three Realms Are Only Mind 

Number 41 

[Ryumonji MS:] 

個 時 寛 元 元 年 科 四 園 七 月 初 一 日 、 在 越 宇 碑 師 峰 頭 示 衆 
Presented to the assembly on Yamashibu Peak, Etsuu; first day of the 

intercalary seventh month of the junior water year of the rabbit, the first 
year of Kangen [17 August 1243]** 

[Tounji MS:] 

RIPATHA, BE TRE, we 
Copied in the administrator’s quarters; twenty-fifth day of the same 

month and year [10 September 1243]. Ejo 

TRA AIECRRFCEA CY AL RB ZEEE PP, ei 
FA aR GEES 

Respectfully copied in the abbot’s quarters of Keirin, Ay6, day of the 
Star Festival; seventh month, senior metal year of the horse, the 

seventh year of Eisho in Japan [11 August 1510]. YOken, an elder of 
seventy-three” 

  

47 try saying what you are calling “all the whole earth” (shi do kan, nani o kansa 
shite ka jin daichi to suru PuBA, 7c e MALE LL Ca EAH LT 4): From Xuansha’s 
saying, “I can’t find a single person on all the whole earth who understands the buddha 

dharma.” 

48 The Tounji i244 MS shares an identical colophon. 

49 Ayo [A BF: I.e., Awa Bal#&, present-day Tokushima Prefecture. 

Star Festival (shichiseki 4’): The festival known in Japan as Tanabata «4%, held on 
the seventh day of the seventh month. 

Yoken 用 兼 : 1.e., Kinko YOken 4 [i] HA #€ (1437-15137).
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Talking of the Mind, Talking of the Nature 

Sesshin Sessho 

INTRODUCTION 

According to its colophon, this work was composed in 1243, at Kippo- 
ji, the monastery in Echizen (present-day Fuku) where Dogen resided 
following his departure from the capital area in the summer of the same 
year. It occurs as number 42 in the seventy-five-chapter compilation of 
the Shobogenzo and as number 48 in the Honzan edition. It is also found 
as number 6 in fascicle 3 of the twenty-eight-text Himitsu collection; as 
is typical of texts in this collection, it does not occur in the sixty-chapter 
compilation. 

The text represents a commentary on a conversation between the 
Tang-dynasty monks Shenshan Sengmi 神山 僧 密 and his dharma broth- 
er Dongshan Liangjie #@E ft, famed founder of Dogen’s Caodong 
(Soto) lineage. The title derives from Dongshan’s remark in the conver- 
sation that “there’s someone inside who’s talking of the mind and talking 
of the nature.” 

In the Chinese Chan literature (and perhaps even in Dongshan’s use), 
to talk of the mind and the nature was sometimes seen as a waste of 
time. In a passing remark in the “ShoboQgenzo sansui kyo” 正法 眼 蔵 山水 
#, DOgen seems to agree with this view; but here he takes the opposite 
position, arguing forcefully that talking of the mind and the nature 1s 
the very essence of the Zen tradition, what he calls in his final sentence 
“the essential functions of the seven buddhas and the ancestral masters.” 
Talking of the nature, he says, is the nature “talking,” the buddha na- 
ture expressing itself in the world; and it 1s participation in this activity 
that constitutes the teaching, practice, and awakening of the way of the 
buddhas. 

From this position, Dogen criticizes those who think that one must 
give up talking of the mind and the nature in order to attain the way. In 
particular, he singles out the Song-dynasty master Dahui Zonggao 大 
£5525 as someone who does not understand the mind and the nature, 

someone who has not “tasted the tea and rice of the buddhas and an-
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cestors.” This attack on a leading figure of the Linji house of Chan, as 
well as a passing jibe at the founder of the house, Linji Yixuan fay # 
X%, himself, together with the praise of the Caodong founder, Dongshan, 
as “the most honored among the ancestors,” has led some readers to see 
the present work as in part an argument for the superiority of Dogen’s 
SOtO tradition.



266 

JEVE AR ie DO + — 

Treasury of the True Dharma Eye 

Number 42 

mu Le 

Talking of the Mind, Talking of the Nature 

[42:1] {1:449} 
神山 僧 密 締 師 、 奥 洞 山 悟 本 大 師 行 次 、 AKG, HMA, BMAABLD 
説 性 。 僧 密 師 伯 日 、 是 誰 。 悟 本 大 師 日 、 被 師 伯 一 問 、 直 得 去 死 十 分 。 僧 密 
師 伯 日 、 説 心 説 性 底 誰 。 悟 本 大 師 日 、 死 中 得 活 。 

Once, when Chan Master Shenshan Sengmi was traveling with Great 
Master Dongshan Wuben, Great Master Wuben pointed out a cloister 
beside [the road] and said, “Inside, there’s someone talking of the mind 

and talking of the nature.” 

Elder brother Sengmi said, “Who 1s it?”” 
  

1 Chan Master Shenshan Sengmi (Shinzan Sdmitsu zenji #PLL(S 7 i0#EN): Tang-dy- 
nasty figure (dates unknown); disciple of Yunyan Tansheng 225%. “Great Master 
Dongshan Wuben” (76zan Gohon daishi i USA XE) is the title of Dongshan Liang- 
jie 7ALL {ft (807-869), founder of the Caodong # {fa tradition of Chan; also a disciple of 
Yunyan Tansheng. Their story, quoted here in Chinese, appears in Dogen’s shinji Shobo- 
ge7zo 2 FiEJEARWRK (DZZ.5:158, case 62), probably taken from the Zongmen tongyao 
太宗 門 統 要 (ZTS.1:159b); see also Liandeng yo 騰 燈 會 要 (ZZ.136:768b14-16). 

cloister beside [the road] (56 in f$[sc): Supplying ro # from the Chinese versions of the 
story, which give /z pgzg yg7 路傍 院 . 

“Inside” (rimen #1): The element men fH, while here having little semantic function 

in the Chinese, has the etymological sense, “face” or “surface” — a sense Dogen will 
take advantage of in his commentary below, section 18. 

“there’s someone” (unin A A): Or simply “someone”; Dogen will play with the predi- 
cate-nominative syntax of the Chinese idiom in his commentary, section 18. 

“talking of the mind and talking of the nature” (sesshin sessho # Lett): A famous 
phrase that gets picked up in other Zen texts. “Mind” and “nature” can be understood ei- 
ther as two topics (the mind and its true nature) or as two elements of a single compound 
expression, shinshé st, “the nature of the mind.” The predicate, setsu at, taken here 

simply as “to talk about,” also has the meanings, “to explain,” “to expound,” “to teach,” 
“to preach.” Hence, especially in the setting of the cloister here, Dongshan’s remark 
could be read, “There’s someone preaching the mind and preaching the nature.” 

2 Elder brother Sengmi (Sdmitsu shihaku {478 60(8): The term shihaku bi{A, translat- 
ed here as “elder brother,“ reflects the fact that Shenshan 神山 and Dongshan 洞 山 were 

fellow disciples of Yunyan 22% and, hence, are “dharma brothers.” While the Chinese
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Great Master Wuben said, “Once he’s questioned by my elder brother, 
he’s definitely completely dead.’® 

Elder brother Sengmi said, “Who ts it that’s talking of the mind and 
talking of the nature?” 

Great Master Wuben said, “In death, he lives.”* 

[42:2] 
ALORS, PIHOAAAYO. CHE Y HORS Bit LES. 説 
心 説 性 に あら ざれ ば 、 Bibi SOL ee Ll, FED MEAT TAZI EEL, 
大 地 有 情 同 時 成道 する こと な し 、 一 切 衆 生 無 介 性 する こと な し 。 折 華 瞬 目 
は 、 説 心 説 性 な り 、 破 顔 微笑 は 、 説 心 説 性 な り 、 宰 寿 依 位 箇 立 は 、 説 心 説 
性 な り 、 祖師 入 染 は 、 読 心 説 性 な り 、 夜 半値 衣 は 、 説 心 説 性 な り 、 FETE 
杖 、 こ れ DORE Rae. tual Dare Ze 9 | 

“Talking of the mind and talking of the nature” is the great origin of 
the way of the buddhas; from it are caused to appear buddha after bud- 
dha and ancestor after ancestor. Without “talking of the mind and talking 
of the nature,” there would be no turning the wheel of the wondrous 
dharma; there would be no bringing forth the mind [of bodhi] or practic- 
ing; there would be no “whole earth and sentient beings simultaneously 
attaining the way”; there would be no “all living beings have no buddha 
nature.’ Holding up a flower and blinking the eyes is “talking of the 
  

sources (and the shinji Shob6genz6) identify Shenshan simply as “the Master” (shih Bip), 
Dogen introduces here the honorific term that Dongshan will use in reference to Shen- 
shan. Commentators often parse this term as “the Master’s (i.e.. Dongshan’s) elder broth- 
er” and treat it as an honorific among Dongshan’s followers; this interpretation may work 
for Ddgen’s use in this line, but it hardly fits with Dongshan’s own use in the next line. 

3 “he’s definitely completely dead” (jiki toku kyoshi jiibun 直 . 得 去 死 十分 ): The ex- 
pression kyoshi の z77 去 死 十 分 ("totally dead") is an idiom occurring in Zen texts with 
a sense something like “is as good as dead”; in his commentary below, Dogen will play 
with the element jiibun +77 (“completely,” “totally”), which has a literal sense, “ten 
parts” (or “a hundred percent”). The grammatical subject is unexpressed here; it 1s usu- 
ally taken as the “someone” (unin 有人 ) who js “talking of the mind and talking of the 
nature,” but it could be Dongshan himself. 

4 “In death, he lives” (shi chit toku katsu 死 中 得 活 ): Or “he revives,” “he survives.” 
Perhaps derived from the Chinese idiom, “to seek life in death” (si chung qiu huo 死 中 
求 活 ) — i.e., to hope to survive a desperate situation. 

5 Without “talking of the mind and talking of the nature” (sesshin sessho ni ara- 
zareba aul arelc % & SAIL): The hyperbolic praise of the expression, “talking of 
the mind and talking of the nature,” here and throughout this chapter is in stark con- 
trast to Dégen’s opinion in his “Shdbdgenzo sansui kyO” IEYEAR wR LL AKI (from 1240) 
(DZZ.1:318): 

説 心 説 性 は 借 祖 の 所 不 育 な り 。 
“Talking of the mind and talking of the nature” is something not condoned by the 
buddhas and ancestors. 

“whole earth and sentient beings simultaneously attaining the way” (daichi ujo doji
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mind and talking of the nature”; breaking into a smile 1s “talking of the 
99, 66 mind and talking of the nature”; “making a bow and standing in place” 

is “talking of the mind and talking of the nature”; “the Ancestral Master 
entering the Liang” is “talking of the mind and talking of the nature”; 
“transmitting the robe in the middle of the night” is “talking of the mind 
and talking of the nature.”° Raising the staff is “talking of the mind and 
talking of the nature”; lowering the whisk is “talking of the mind and 
talking of the nature.””’ 
  

jodo Ki ta lel RF AKIE): A reference to the Buddha’s awakening under the bodhi tree. 

The expression, which appears in several of DOgen’s texts, is from a line that he will 
quote in his “Shdbdgenzd hotsu bodai shin” IEYEAR MAS HEL chapter (DZZ.2:164: 
also quoted at Eihei koroku 7k Sk, DZZ.3:28, no. 37): 

Pal ews. FURS, 我 奥 大 地 有情 、 同 時 成道 。 
Buddha Sakyamuni said. “When the dawn star appeared、 1 together with the whole 
earth and sentient beings, simultaneously attained the way.” 

Although the passage appears in Chan texts from this period (see, e.g, Jianzhong Jing- 
guo xudeng lu = PvA RABE, ZZ.136:36b17-18), it has not been located in any extant 
siitra. The translation here follows the usual reading of daichi ujo KHLATH as a com- 
pound subject; the phrase could also be read, “sentient beings of the whole earth.” 

“all living beings have no buddha nature” (issai shujd mu bussh6 —W RA BE BTE): A 
saying attributed to Weishan Lingyu jl # th (771-853); see, e.g., shinji Shobdgenzo \& 
FEE MRK (DZZ.5:188, case 115). Often interpreted to mean that the buddha nature is 
“empty” — i.e., not some thing that sentient beings have. Perhaps intended here as what 
we might call the reverse of the relationship between buddha and sentient beings given 

in the preceding clause. 

6 Holding up a flower and blinking the eyes (nenge shunmoku $45 #6 6 ); breaking 
into a smile (hagan mishd PREAtK): References to the famous founding story of Zen 
(found, e.g., at shinji Shobégenz6 AF AEVAR RR, DZZ.5:258, case 253), in which the 
Buddha held up a flower on Vulture Peak, his disciple Mahakasyapa smiled, and the 
Buddha recognized him as the heir to his “treasury of the true dharma eye.” See Sup- 
plementary Notes, s.v. “Break into a smile” and “Holding up a flower and blinking the 

eyes.” 

“making a bow and standing in place” (raihai ei ni ry WEFE(K {LIM YZ): Reference 
to the account of Huike’s %**J recognition as the Second Ancestor of Chinese Chan. 

Bodhidharma asked four of his disciples for expressions of their understanding of his 
teaching. Huike’s response was simply to bow and stand in place, whereupon Bodhidhar- 
ma declared, “You’ve gotten my marrow.” See Supplementary Notes, s.v. “Skin, flesh, 
bones, and marrow.” 

“the Ancestral Master entering the Liang” (soshi nyiryo fHEM A): Reference to 
Bodhidharma’s bringing the Zen tradition to China from India. The Liang dynasty ruled 
southern China during the period 502-557: Bodhidharma is said to have had an interview 
with the founder of the dynasty, Wudi 武帝 (r 502-330). 

“transmitting the robe in the middle of the night” (yahan den’e 7 (4%): Reference 
to the ascension of the Sixth Ancestor, Huineng :#E, who is said to have received the 

robe of Bodhidharma from the Fifth Ancestor, Hungren 54%, in secret during the night. 

7 Raising the staff (nen shujd $4t¢£*X); lowering the whisk (6 hossu #t#+): Gestures
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[42:3] {1:450} 
お ほ よ る そ PRB AD HO OADABlL, CEDES Chas Dareze 0, VR 
Om Dat dO, HERERO Dated O, MIS, DEFRA OIE 
理 現 成 し 、 心 減 種 種 法 滅 の 道理 現 成 する 、 し か し な が ら 心 の 説 な る 時 節 な 
り 、 性 の 説 な る 時 節 な り 。 

In sum, every virtue of buddha after buddha and ancestor after an- 
cestor is “talking of the mind and talking of the nature.” There is the 
“talking of the mind and talking of the nature” of “the ordinary”; there 
is the “talking of the mind and talking of the nature” of “fences, walls, 

tiles, and pebbles.”® The realization of the principle, “when the mind 
arises, the various dharmas arise,” and the realization of the principle, 

“when the mind ceases, the various dharmas cease,” are in either case 

occasions of “talking of the mind,” occasions of “talking of the nature.” 

[42:4] 

し か ある に 、 心 を 通 ぜ ず 、 PHECBE AOR. SOS UT DAES L6 
ず 、 談 玄 談 妙 を し ら ず 、 俸 祖 の 道 に ある べから ざる と いふ 、 あ る べから ざさ 
る と を し ふ 。 説 心 説 性 を 説 心 説 性 と し ら ざ る に より て 、 説 心 説 性 を 説 心 説 
性 と お も ふ な り 。 こ れ 、 こ と に 大 道 の 通 村 を 批判 せ さ る に より て な り 。 

Yet, mediocre types, who have not penetrated the mind, who have not 
reached the nature, without knowing “talking of the mind and talking of 
the nature,” without knowing “discussing the dark, discussing the sub- 
tle,” say that and teach that, these must not be the words of the buddhas 

  

of Zen masters associated with their teaching. The staff (shujd £4) is a walking stick, 
often carried by the master when he “ascends to the hall” (j6d6 _E#; i.e., holds a formal 
convocation); the whisk (hossu f#-f-) is a ceremonial fly-whisk, often held by the master 
during convocations and other rituals. See Supplementary Notes, s.v. “Staff,” “Whisk.” 

8 “the ordinary” (bydjo +): Likely an allusion to the famous saying of Nan- 

quan Puyuan Paik 228A (748-835) (found, e.g., at shinji Shdbdgenz6 FIER IR, 
DZZ.5:134, case 19); see Supplementary Notes, s.v. “Ordinary mind is the way.” 

“fences, walls, tiles, and pebbles” (shd heki ga ryaku #h8E ELE): A fairly common 

definition of the “old buddha mind” (kobutsushin 14 (#-L), first attributed to Nanyang 
Huizhong PabReEAE (d. 775); see Supplementary Notes, s.v. “Fences, walls, tiles, and 
pebbles.” 

9 The realization of the principle (dori genjd 道理 現 成 ): An unusual locution, found 
occasionally in Dogen’s writings, probably meaning something like, “the expression (or 
appearance) of the truth that...” 

“when the mind arises, the various dharmas arise” (shin sho shuju ho sho 心 生 種 
fa/&“E): “when the mind ceases, the various dharmas cease” (shin metsu shuju hd 
ze が sZ 心 減 種 種 法 滅 ) A fixed combination, commonly found together in Zen texts; 
usually said to derive from the Dasheng qishin lun KF fa iw (T.1666.32:577b22), 
though a similar set can be found in the Lankdvatara-siitra (Ru lenggie jing AFR MME, 
T.671.16:568c12).
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and ancestors.'° Because they do not know “talking of the mind and 
talking of the nature” as “talking of the mind and talking of the nature,” 
they think of “talking of the mind and talking of the nature” as “talking 
of the mind and talking of the nature.”'' This is particularly because they 
have not judged the passage and blockage of the great way.'” 

* OK KK OK 

[42:5] 

RK. HUARBMRREOSHY TUES. WEDE BMH, Bie 
を この み 、 談 玄 談 妙 を この む に よ り て 、 得 道 お そし 。 た だ まさ に + 性 ふ 
た つなが ら な げす て きた り 、 玄 ・ 妙 と も に 忘 じ きた り て 、 二 相 不 生 の と 
&. PRT ORY, 

Of late, there was a certain Zonggao, Chan Master Dahui of Jingshan, 
who said, 

People today, because they like talking of the mind and talking of 
the nature or discussing the dark and discussing the subtle, are slow 
to gain the way.'*? When, you have thrown away both “mind” and 
  

10 mediocre types (yoru /# iit): One of Dogen’s favorite terms for those with whose 
views of Zen he disagrees. 

have not penetrated the mind (shin o tsii zezu (0% i+? TS); have not reached the 
nature (shé ni tatsu sezaru 性 に 達せ ざる ): A play with the compound term tsidatsu 通 
7 (“to penetrate,” “to master’). 

“discussing the dark, discussing the subtle” (dan gen dan myo i XG): The com- 
pound expression genmyo (“dark and subtle” or “deep and marvelous’) is a common 

one in Buddhist texts, and in Chinese writing more generally, for what is profound and 
mysterious. Here, a reference to the words of Dahui Zonggao KATH that Dogen will 
quote in the next section. 

11 they think of “talking of the mind and talking of the nature” as “talking of the 

mind and talking of the nature” (sesshin sessh6 o sesshin sesshé to omou mu ALTE 
説 心 説 性 と お も ふ ): Usually interpreted to mean that they take “talking of the mind and 
talking of the nature” in some literal sense of “talking.” 

12 they have not judged the passage and blockage of the great way (daido no 

tsiisoku o hihan sezaru Ki8 MiAZE * HH At X SB ): Usually interpreted to mean that they 
have not thought critically about what is and is not integral to the great way. “Passage 
and blockage” here translates tstisoku i43£, meaning that a road or way is “open or 
blocked”; often carrying the idiomatic sense of “affairs going smoothly or not.” 

13. Of late (kdrai 4&3): Ordinarily an adverb meaning “subsequently,” “thereafter,” 
etc., this term seems to appear in Dogen’s writings exclusively in dismissive reference to 
what is merely recent (cf. the more “classic” korai 473K). 

Zonggao, Zen Master Dahui of Jingshan (Kinzan Daie zenji Sokd (UK Biaesh aR): 
Dahui Zonggao KR (1089-1163), a leading figure in the Linji Bay lineage during 
the Southern Song. The Shdb6genzo contains several criticisms of him (see especially 
“Shdbdgenzo jisho zanmai” IEYEAR i A a =H). Mount Jing (Kinzan {€\U) was a major 
Chan monastery located in Hangzhou 杭州 , Lin "an Prefecture 臨 安 府 .
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“nature” and forgotten both “dark” and “subtle,” so that the two do 
not arise, you will verify and accord." 

[42:6] 

~ OV. WERAHORH 2ZLOTT, HH OONRE EDS SRY, 
MZEY CT. MILOE NICMAS OE LOC, BARRE DSS IL 
を 移せ ざる に より て 、 か く の ご と くい ふ 。 性 は 港 洪 寂 静 な る と の み 委 計 し 
て 、 人 性 ・ 法 性 の 有無 を し ら ず 、 如 是 性 を ゆめ に も いま だ みさ ざる に より 
CTC. UROTE< PIELER S720, HAOURMT SDL, RAR REZ 

. PORE OPEL, PTE FERC ZED, HALO PERT OUIL, Bat - 
(SHE 72 0 PLO BET SRDIL, Ab + ARSE, 

This saying does not know the pale yellow silk of the buddhas and 
ancestors, has not heard of the monarchal line of the buddhas and ances- 

tors.'° Consequently, he says this because he knows only that the mind 
is solely thinking and perceiving, and does not learn that thinking and 
perceiving are also the mind.'® Mistakenly figuring only that the nature 
  

Dahui’s words here are given in Japanese and in fact do not seem to be a direct quota- 
tion from any extant text. The records of Dahui’s teachings do contain several passages 
in which he is critical of the practices of “talking of the mind and talking of the na- 
ture” (shuo xin shuo xing sUO@LPE) and “talking of the dark and talking of the subtle” 
(shuo xuan shuo miao 説 玄 説 妙 ). (See. e.g., Dahui yulu KREBER, T.1998A.47:830c4-5; 
47:927b26-7.) 

14 the two do not arise (nisd fusho —th 4): Literally, “the two characteristics do not 
arise.” Could be understood as a reference either to the two pairs, “mind and nature” and 
“dark and subtle,” or to the two members of each pair. 

verify and accord (shdkai #38): A tentative translation of a term occurring a number of 

times in Dogen’s writings but more rarely in the Chinese Chan texts. Both elements of 
the compound are common Zen terms, with legal connotations, for spiritual understand- 
ing: sho ## (“verify”) has the sense of “bearing witness” to something; kai 2 (“accord”) 
has the sense of “agreeing” with someone or something (from the nominal usage as 
“tally,” “contract,” or “agreement”). The translation here treats both elements as verbs, 
but interpretations of Dogen’s use of shdkai regularly treat it as a subject-predicate com- 
pound, meaning one’s “verification accords” (often, with that of one’s master); the rela- 
tionship could also be understood as a predicate-object, meaning that one “verifies the 
accord” (with the teachings or one’s master). This term does not seem to occur in Dahui’s 

writings, though he does use the two elements in reverse: gisheng i&, perhaps to be 
understood, “to accord with the verification.” 

15 the pale yellow silk of the buddhas and ancestors (busso no kenshé (tL Oi 
#1); the monarchal line of the buddhas and ancestors (busso no reppeki #40. FEE): 
“Pale yellow silk” (kensh6 ##) refers to the silk threads used to decorate books; hence, 

as a synecdoche, “texts.” “Monarchal line” (reppeki WIFE, or retsuheki), not occurring 
elsewhere in the Shobdgenzo, is usually taken as a reference to the Zen lineage; some 
interpret heki fH here as “law”; others take it as a substitute for the homonymous graph 
heki ® (“jade”). 

16 the mind is solely thinking and perceiving (shin wa hitoe ni ryo chi nen kaku nari 
IMLO & SICA Ze Y ); thinking and perceiving are also the mind (ryo chi nen 
kaku mo shin naru 慮 知念 算 も 72 4): “Thinking and perceiving” represents a loose
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is pure, deep, quiescent, and still, he does not know about the existence 
or non-existence of the buddha nature or dharma nature. Because he has 
never seen “such a nature” even in his dreams, he has this biased view 

of the buddha dharma."’ 

The “mind” spoken of by the buddhas and ancestors is the skin, flesh, 
bones, and marrow; the “nature” maintained by the buddhas and ances- 

tors is the bamboo stick and staff.'® The “dark” that the buddhas and 
ancestors verify and accord with is pillars and lanterns; the “subtle” that 
the buddhas and ancestors take up is knowledge and understanding." 

[42:7] {1:451} 
OHO, MIMIC SIL, IECHDLY LOL PERIL, BURL. 行 
PRL, GEERT ORY, CDK-WeRERL, BSRMTOLY, MK OL® 

Lc te De ABAORERLVS, LMOCE(LhHOKHIT +: BlLHS 

  

translation of ryo chi nen kaku FAFA, terms for cognitive functions not commonly 
found as a set in Buddhist literature but appearing several times in the Shdbdgenzo, 
where they seem to stand collectively for the ordinary operations of consciousness. The 

translation takes them as two compound expressions (the first of which does occur else- 
where in the Shobdgenzo in reference to the thinking mind); as individual terms, they 
might be rendered “considering, knowing, thinking, and perceiving.” See Supplemen- 
tary Notes, s.v. “Thinking and perceiving.” The point here appears to be that Dahui 
thinks that the mind has mental activities but does not understand that these activities are 
themselves the mind. 

17 “such a nature” (nyoze shd 8041£): The adjective “such” (nyoze 404) here could 
refer simply to the preceding “buddha nature” and “dharma nature,” but it also suggests 
the famous list, often evoked in the Shdbdgenzo, of ten “suchnesses” (ji nyoze +480 
jE), appearing in Kuméarajiva’s translation of the Lotus Sutra, one of which is “such a 
nature.” (Miaofa lianhua jing Wi REE, T.262.9:5c12.) 

biased view (hekiken B#5L): Reading heki f here as heki (8¥. 

18 skin, flesh, bones, and marrow (hi niku kotsu zui RZ’ Ba): An expression used 
throughout Dogen’s writings for the essence or entirety of what is transmitted in the Zen 
tradition; from the account, mentioned above, of Bodhidharma’s interview with his four 

disciples (see Note 6). Here, Dogen is no doubt playing with the contrast between these 
body parts and the mind. 

the bamboo stick and staff (shippei shujd 71 + fEtX): Two insignia of the Zen master. 
The master’s bamboo stick (shippei 712) is a short rod often held during lectures; for 
his staff, see above, Note 7. 

19 pillars and lanterns (rochii toro g&tE + #8): The free-standing pillars and the lan- 
terns of monastic buildings; an expression, fairly common in Zen texts, for the ordinary, 
insentient things of the world around the monk; see Supplementary Notes, s.v. “Pillars 

and lanterns.” 

knowledge and understanding (chiken ge'e 5, + f#@): L.e., our ordinary experience 
of the world; the subjective correlate, we might say, to “pillars and lanterns.”
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The buddhas and ancestors who are truly buddhas and ancestors, from 
the beginning, hear this “mind and nature,” teach it, practice it, and ver- 

ify it. They maintain this “dark and subtle,” and they study it. Those 
who are like this are called the children and grandchildren studying the 
buddhas and ancestors.”° Those who are not like this are not students of 
the way.” 

[42:8] 

この ゆえ に 、 得 道 の 得 道 せ ず 、 不得 道 の と き 不 答 道 な ら さ る な り 。 得 不 の 
時 節 、 と も に 貴 過 する な り 。 た と ひな ん ぢ お が いふ が ご と く 、 心 ・ 性 ふた つ 
な が ら 亡 ず と いふ は 、 心 の 説 あ らし むる 分 な り 、 百 千 萬 億 分 の 少 分 な り 。 
玄 ・ 妙 と も に な げす て きた る と いふ 、 談 女 の 談 な らし むる 分 な り 。 この 職 
概 子 を 光 せ ず 、 お ろか に 、 亡 ず 、 と い は ば 、 手 を は な れん ずる と お も ひ 、 
身 に の が れ ぬ る と し れ り 。 い まだ 小乗 の 局 量 を 解脱 せ ざ る な り 、 い か で か 
大 乗 の 奥 婦 に お よ ば ん 、 い か に い は ん や 向上 の 開 根 子 を し らん や 。 人 祖 の 
茶飯 を 喚 し きた れる 、 と いひ が た し 

Therefore, [Dahui’s] “gaining the way” does not gain the way; when it 
does not gain the way, it is not that it does not gain the way.” It misses 
the occasions of both gaining and not [gaining]. While, to say, as you 
say, “forget both mind and nature,” is a part expressing the talk of the 
mind; it is a small part, a hundredth, thousandth, ten thousandth, a hun- 

dred thousandth part.*’ To say, “discard both dark and subtle,” is a part 
forming the discussion of discussing the dark.” 

  

20 children and grandchildren (jison 5244): Or simply “descendants.” The expression 
“descendants of the buddhas and ancestors” is used repeatedly throughout the Shabd- 
genzo for (authentic) members of the Zen tradition. 

21 Those who are not like this are not students of the way (shika no gotoku ni araza- 
reba, gakudé niarazu し か の ご と くに あら ざれ ば 、 身 道 に あら ず ): Or “If it is not like 
this, it is not the study of the way.” 

22 Therefore, [Dahui’s] “gaining the way” does not gain the way; when it does not 

gain the way, it is not that it does not gain the way (tokudo6 no tokudo sezu, futokudo 
no toki futokud6 narazaru FiO FEES, BHO & & KPIZ b SS): The sub- 
ject of the second clause is unexpressed here. The translation treats it as Dahui’s words, 
“gain the way,” but it may also be understood as Dahui himself or perhaps as “those who 
are not like this” from the preceding sentence. In any case, the passage is generally inter- 
preted to mean that Dahui’s sense of “attaining the way” is not really attaining the way; 
similarly, what he thinks of as not attaining the way is not in fact not attaining the way. 

23 as you say (Zg7/7 gg 7 gg go7o ん kz な ん ちがい ふ が ご と く ): Il.e.. as Dahui has said 
above. As is not uncommon in Zen comments, Dogen is here directly addressing the 
person he is quoting. The translation continues the use of the second person throughout 
the passage, though the grammatical subject is unexpressed and could as well be read as 
“he” (i.e., Dahut). 

24 a part expressing the talking of the mind (shin no setsu arashimuru bun 1Lb® 

説 あ らし むる 分 ): a part forming the discussion of discussing the dark (dan gen no 
dan narashimuru bun RAD ER > Lte 477): The particle no in both these phrases is
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Not having studied this pivot, if you stupidly say, “forgetting,” you 
think [it is] leaving the hand, you know it as escaping the body.” You are 
not yet liberated from the confines of the Small Vehicle; how could you 
reach the innermost darkness of the Great Vehicle, let alone know the 

higher pivot?*® It is difficult to say that you have tasted the tea and rice of 
the buddhas and ancestors.’’ 

[42:9] 
SAMBRTAlL, EER UDRM ey DOE SSRI T O7RO0, HE 
身 後に 診 究 する な り 、 さ ら に 二 三 の こと な る こと な し 。 

To study with a teacher and be diligent in your work is just personally 
to investigate “talking of the mind and talking of the nature” at the very 
moment of body and mind, to investigate it before the body and after the 
body.”* There are not two or three other ways. 

* OK OK OK K 

  

ambiguous. It is possible to interpret shin no setsu ®t either as “talking about the 

mind” or as “the mind’s talking”: similarly, it is possible to interpret dan gen no dan 談 
¥%. 0) #8 either as “the discussion that is discussing the dark” or as “discussing the dark’s 
discussion.” 

25 pivot (kanreisu At RT): I.e. crucial point; see Supplementary Notes. The text re- 
peats the term just below in the expression “higher pivot” (kdj6 no kanreisu [A|_ LO 職 

根子 ). 
leaving the hand (fe o hanarenzuru 手 を は な れん ずる ): escaping the body (777 777 no- 
garenuru 映 ( に の が れ ぬ る ): Both phrases express the abandonment of something. 

26 confines of the Small Vehicle (shdj6 no kyokury6 /|\\#€@ Jay): Like many Mahaya- 
na authors, Dogen often associates the Hinayana with the negation of, or urge to escape 
from, the phenomenal world. Note the three-tiered hierarchy here, common in his writ- 
ings, of Small Vehicle, Great Vehicle, and the tradition of the buddhas and ancestors; the 

progression seems to be expressed here through a metaphoric journey into the “house- 
hold” of the buddhas and ancestors. See Supplementary Notes, s.v. “Three vehicles.” 

innermost darkness (dgen #&%): A somewhat unusual term, no doubt introduced here 

to pick up the “darkness” (gen %) of the “dark and subtle” (genmy6d XR) above. O 
connotes the “interior” of a structure; hence, what is “hidden” from public view, what is 

“private” and “remote.” 

27 tea and rice of the buddhas and ancestors (busso no sahan {#41 BR): Le., the 
spiritual “fare” provided by the tradition. The expression “everyday tea and rice” (kajo 
sg7gz 家常 茶飯 ) is a fairly common one in Dédgen’s writings and in Chinese Chan texts; 
see Supplementary Notes. 

28 personally to investigate (taikyii su #2307): The translation of taikyii #230 as 
“personally investigate” masks the corporeal connotation of the glyph tai #& (“body”) 
with which Dogen may be playing here in his subsequent “before the body and after the 
body" (szsez sgo 身 先 身 後 ) — an expression typically indicating “past lives and 
future lives.”
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[42:10] 

AREA. GRAAL BS hi, AO ReMi, oD ROHE, ATLA AGE, = 
4A AS fea Dae, (AREER, -ARVAA. RAMA. FIs Bat 
at, PHEMEI, BRS RA. RAeeRe cf. 無 。 初 祖 
A. TF, “HHA. PPR, MESRAR, HAA. Woe Lid 
nee. SBS. BA BRP 

At that time, the First Ancestor said to the Second Ancestor, “Exter- 

nally, put a stop to conditions; internally, the mind will be without 
panting.”? With the mind like fences and walls, you will enter the way.” 

The Second Ancestor talked of the mind and talked of the nature but 
did not verify and accord [with them].°° One day, he suddenly under- 
stood. Subsequently, he addressed the First Ancestor, saying, “Your 
disciple has this time finally put a stop to conditions.” 

The First Ancestor recognized that he had awakened and did not fur- 
ther press him, saying only, “Haven’t you achieved severance and ex- 
tinction?’?' 

The Second Ancestor said, “‘No.” 

The First Ancestor said, “How ts the Master?’** 

The Second Ancestor said, “Clear, clear, ever knowing; therefore, 

words cannot reach it.” 

The First Ancestor said, “This 1s the substance of the mind transmitted 

down from the buddhas and ancestors. Now you’ve gotten it; protect 
it well.” 

  

29 the First Ancestor said to the Second Ancestor (Shoso, i Niso #)48. #4 —48): 
A story found in several texts: see, e.g., Zongmen tongyao ji ARPA EES (ZTS.1:21a). 
Also quoted by Dahui, which may explain its presence here; see Dahui yulu KRGé 
#k (T.1998A.47:925b1 7-24). The protagonists are, of course, Bodhidharma (“the First 

Ancestor”) and his disciple Huike J (“the Second Ancestor’). 

“conditions” (shoen s& fx): l.e., involvements in worldly affairs. 

“without panting” (mutan #£%m): Or “without busyness.” The English loses what may 

be a play in the Chinese with the graph xi .&, translated here as “put a stop to” but also 
meaning “breath.” 

30 verify and accord (shdkai #%32): See above, Note 14. The Chinese versions of the 

story use only the verb gi & (“accord”). 

31 “severance and extinction” (danmetsu kX): A term typically understood as in- 
dicating a spiritually undesirable state; sometimes associated with the “annihilationist” 
position (danken kt 5L; S. uccheda-vada) that denies karma and rebirth. 

32 “How is the Master?” (shi somosan -(-/£): “Master” here renders the diminu- 
tive shi -+-, used here in direct address.
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[42:11] {1:452} 
“ORR. BHBTSOOHY), BHETSZHO, “HO, HAICBet LA 

te DigPO—At, D<KOrEL, THA, UX YO cm DRMTS]lIZ, IU 
め は 相 契 せ ず 。 や う や く 積 功 累 徳 し て 、 つ ひ に 初 祖 の 道 を 得 道 し き 。 講 愚 
お も ふら く は 、 二 祖 、 は じ め に 読 心 説 性 せ し と き は 誇 企 せ ず 、 そ の と が 、 

説 心 説 性 する に あり 、 の ち に は 説 心 説 性 を す て て 誇 有 せ り 、 と お も へ り 。 
心 如 乏 壁 可以 入道 の 道 を 参 徹 せ ざる に より て 、 か く の ご と くい ふ な り 。 こ 
れ 、 こ と に 箇 道 の 蛋 別 に くら し 。 

There are those who have doubts about this episode, those who take it 
uD.“ One episode among the episodes of the Second Ancestor’s service 
under the First Ancestor is like this. When the Second Ancestor was 
persistently talking of the mind and talking of the nature, at first, he di 
not accord with it. Finally, “accumulating merit and amassing virtue,” he 
gained the way of the words of the First Ancestor. The mediocre fools 
think that, [if] the Second Ancestor failed to verify and accord when he 
was first talking of the mind and talking of the nature, the fault lay in 
his talking of the mind and talking of the nature; subsequently, having 
discarded talking of the mind and talking of the nature, he verified and 
accorded. They say this because they have not penetrated the words, 
“with the mind like fences and walls, you will enter the way.” This is 
particularly ignorant of distinctions in studying the way. 

[42:12] 

DAWDAERNL, Bebe BoL, PIBIETICHEE< OBLY IE, 
BET TAA CD AICKIRS LE, BIRSEWNERATTIC-BRL. OL 
か あれ ども 、 或 従 知識 ・ 或 従 経 倫 し て 、 や う や く あ た る こと を うる な り 。 
いま の 一 営 は 、 む か し の 百 不 営 の ちか ら な り 、 百 不 堂 の 一 老 な り 。 聞 教 ・ 
修道 ・ 得 誠 、 み な か く の ご と し 。 き の ふ の 説 心 説 性 は 百 不 営 な り と い へ ど 
も 、 き の ふ の 説 心 説 性 の 百 不 営 、 た ち ま ち に 今日 の 一 堂 な り 。 行 修道 の 初 
DOE R, RRC LCE SMILE C. Hae TC CRIB eT I & 
AO IEE L. PIBIETORRICHEE SSL OBS, COMBOS 
こと を 、 あ きら め が た し 。 

Why is this? After we have brought forth the mind of bodhi and turned 
to the practice of the way of the buddhas, when we are wholeheartedly 
performing the difficult practices, though we may be performing them, 
we do not have one hit in a hundred practices.** Still, whether from a 
wise friend, whether from a sitra scroll, eventually we hit it.*> This one 
  

33 those who have doubts (gijaku suru mono #4&t 4 % 9); those who take it up 
(konen suru #44 4 ): To “doubt” may refer either to “being suspicious of” or to “won- 
dering about.” To “take up” refers to “taking as a topic for study or comment.” 

34 mind of bodhi (bodai shin #e-L): l.e., the bodhisattva’s aspiration for unsur- 
passed, perfect awakening; see Supplementary Notes, s.v. “Bring forth the mind.” 

35 whether from a wise friend, whether from a sitra scroll (waku jit chishiki waku 

jit kyokan BEEK + BCE): Dogen here shifts to Chinese for this formulaic expres-
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hit in the present is [due to] the power of a hundred misses in the past, 
is the “one maturation” of a hundred misses.*° Hearing the teachings, 
cultivating the way, attaining the verification are all like this. Yesterday’s 
“talking of the mind and talking of the nature” may be a hundred misses, 
but yesterday’s hundred misses of “talking of the mind and talking of the 
nature” are suddenly today’s one hit. 

When we have the beginner’s mind in the practice of the way of the 
buddhas, if [we think that], since we are untrained and have not penetrat- 
ed it, we might discard the way of the buddhas and take an other path, 
then we cannot attain the way of the buddhas. Those types who have not 
mastered the beginning and end of the practice of the way of the bud- 
dhas have difficulty clarifying the fact that this passage and blockage is 
reasonable.“* 

[42:13] {1:453} 

@igli, PAOOL&X HIB, MIEBOL XD MIETOO,. Hf: 後 
と も に 條 道 な り 。 た と へ ば 、 高 里 を ゆく も の の 、 一 歩も 千里 の うち な り 、 
千 歩 も 千里 の うち な り 。 初 一 歩 と 千 歩 と こと な れ ど も 、 和 千里 の お な じき が 
ご と し 。 し か ある を 、 至 愚 の と も が ら は お も ふら く 、 移 供 道 の 時 は 供 道 に 

WET, BREDLXOARBIBY, ¢, Biases LOT. Biase 
Lov, BisMIBs LOSAICEVT. DK OZTEL, KADAPIBIETT 
LOCKETT LBUT. BROAD HIEIETT LUTKIET ELE. *EDS4H 
と も が ら 、 か く の ご と くい ふ な り 。 

The way of the buddhas is the way of the buddhas at the time of the 
initial bringing forth of the mind [of bodhil: it is the way of the buddhas 
at the time of attaining right awakening.** It is the way of the buddhas 
throughout beginning, middle, and end. For example, for one walking 
ten thousand miles, one step is within a thousand miles; the thousandth 
step is within a thousand miles.’ The first one step and the thousandth 
step may be different, but the thousand miles are the same. 
  

sion found often in the Shobégenzo; see Supplementary Notes. 

36 “one maturation” (ichird —#): RO € is usually taken here as rdren 4% (“ma- 
ture,” “veteran”). 

37 that this passage and blockage is reasonable (kono tsiisoku no dori naru koto = 

の 通 7) 18 BE 7p S — L): “Reasonable” here translates dori 14 #2, elsewhere rendered as 
“principle,” “truth.” For the idiom, “passage and blockage” (tsiisoku ifi3£), see above, 
Note 12. 

38 initial bringing forth of the mind (sho hosshin #)#2.), right awakening (shdga- 
ku iE): l.e., the outset and the culmination of the bodhisattva path. At issue here is the 
interpretation of the term butsud6 {#618 (“way of the buddhas”), which, depending on 
context, can mean (a) buddhahood, (b) the path to buddhahood, or (c) the expression of 

buddhahood. 

39 a thousand miles (sen ri 4): The value of the Chinese “mile” (/i #£) varies 

throughout history, generally around one-third of the English mile.
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Yet, an extremely stupid bunch thinks that, when we are studying the 
way of the buddhas, we have not reached the way of the buddhas; only 
when we attain the fruit is it the way of the buddhas. They are like this 
because they do not know about taking up the way and talking of the 
way, they do not know about taking up the way and practicing the way, 
they do not know about taking up the way and verifying the way. Those 
who talk like this are the bunch who learn that only the deluded practice 
the way of the buddhas and have the great awakening; they do not know, 
and have not heard, that the non-deluded also practice the way of the 
buddhas and have the great awakening. 

[42:14] 
252 KYO AX OM OAPI, PIBZEO LWA‘, MOMRMLU CBRTS 
7g), PRL, RADI CD CKIEBTFAZEOABRLEWS, EBS ~D 
ら ず 。 迷 者 も 大 悟 し 、 悟 者 も 大 悟 し 、 不 悟 者 も 大 悟 し 、 不 迷 者 も 大 悟 し 、 
ARE DART OLY, 

Though we say that “talking of the mind and talking of the nature” be- 
fore verification and accord is the way of the buddhas, we verify and ac- 
cord through “talking of the mind and talking of the nature.” We should 
not learn that “verification and accord” refers only to the deluded initial- 
ly having the great awakening: the deluded have the great awakening; 
the awakened have the great awakening; the unawakened have the great 
awakening; the undeluded have the great awakening; those who have 
verified and accorded verify and accord. 

[42:15] 
し か あれ は ば 、 説 心 説 性 は 、 借 道 の 正直 だ なり 。 RZ. この 道理 ee aL 

DBIEPADOSOP, EV, PEO IBHICHOF, ne DARE & 
公 に お よ べ る も な し 。 

Thus, “talking of the mind and talking of the nature” is the direct [ap- 
proach] of the way of the buddhas.*° Mister Gao’s saying, without his 
having mastered this principle, that we should not engage in “talking 
of the mind and talking of the nature” is not a principle of the buddha 
dharma."' In the present Land of the great Song, there is no one who even 
reaches Mister Gao. 

* KOK K 

  

40 direct [approach] of the way of the buddhas (butsud6 no shdjiki fii @ EIB): 

A loose translation of a somewhat odd locution; the term shdjiki IEi2. would normally 
function as a modifier (“direct,” “directly,” “straightforward.” etc.). 

41 Mister Gao (Koko #2): “Mister” renders kd Z%, a title not normally applied to a 
Zen master; here probably carries a certain ironic tone.
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[42:16] 
高祖 悟 本 大 師 、 ひ と り 諸 祖 の な か の 尊 と し て 、 説 心 説 性 の 、 説 心 説 性 な る 
道理 に 通達 せり 。 い まだ 通達 せ ざ る 諸 方 の 祖師 、 い ま の 因 結 の ご と く な る 
道 取 な し 。 

The Eminent Ancestor, Great Master Wuben, the single most honored 

among the ancestors, penetrated the principle that “talking of the mind 
and talking of the nature” is “talking of the mind and talking of the na- 
ture.”*? The ancestral masters of all quarters who have not penetrated it 
have no sayings like this present episode.* 

[42:17] {1:454} 

Vth S(SFRRT AL KECK, Re SL CWS. BHAA, mb 
説 性 。 

When elder brother Sengmi and the Great Master were traveling, 
[Dongshan] pointed out a cloister beside [the road] and said, “Inside, 
there’s someone talking of the mind and talking of the nature.” 

[42:18] 
~ OUAIE, BAH EY LOD, HERAT PFA TERA YO OBR 
FAD, BIC bh AMPA LE IMAICH OT, WISA CHILD RBOAe LS 
AX, Tete hme AbD, TET, COW b LIEMPSSAIZ, V) 
DCareiBio#eATE oA, VIS AW EOWMHI, ME- Rm, FA- A 
有 、 説 心 説 性 な り 。 面 裏 心 説 、 面 裏 性 説 な り 。 これ を 診 究 功夫 すべ し 。 性 
に あら ざる 説 、 い ま に な し 、 説 に あら ざる 心 、 い まだ あら ず 。 

Ever since the Eminent Ancestor appeared in the world, his dharma 
descendants have always correctly transmitted this saying [as] the an- 
cestral style. It is not something other traditions have seen even in their 
dreams; still less have they known, even in their dreams, how to under- 

stand it.“* Only those who are legitimate heirs have correctly transmitted 
it. How can one who does not correctly transmit this truth reach the 
origin on the way of the buddhas? The truth in question here 1s: whether 
“inside” or “surface,” “there’s someone” and “someone’s there” “talking 99 6¢ 

  

42 The Eminent Ancestor, Great Master Wuben (Késo Gohon Daishi RthiBAK 
fii): Ie., Dongshan Liangjie #1 Bf}. 

43 this present episode (ima no innen \\¥ {Kl#k): Literally, “causes and conditions,” 
the term innen is regularly used in Zen texts to indicate a story, or “old case” (kosoku 古 

All), or koan. The reference is to the Dongshan story with which this piece began; Dogen 
now proceeds to a line-by-line Japanese translation and commentary on the story. 

44 not something other traditions have seen even in their dreams (yomon no, yume 

ni mo kenmon seru tokoro ni arazu BRFYO, Blo db AMS tI AlCHOoT): Le. 
something others have never dreamt of; a Japanese rendering of a standard Zen insult 
often used by Dégen in its Chinese form, mu ya mikenzai +14 5L7E. “Other traditions” 
(yomon) presumably refers to those outside the Caodong (SOt6) lineage of Dongshan.
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of the mind and talking of the nature.”’* It is within the surface, the 
mind is talking; within the surface, the nature 1s talking.*° We should 
investigate and work at this. There has not yet been “talking” that is not 
“nature”; there is no “mind” that is not “talking.” 

[42:19] 
BePEL VY SIE, —Wom 7.0. 無 備 性 と いふ は 、 一 切 の 説 な り 。 PRYEDTE 
PALM LaABETLEVS LE, ABET BSBCSOANTSHICh OT, 無 
GEtEA BEATA SANIBEL OT, MOMRSLLeBSaITSA. “Nb 
ALOMGER7EO. PELE A LEAS TSA, LN HAZE YO, 

“Buddha nature” means all “talking.” “No buddha nature” means all 
“talking.” Though one studies the nature of the buddha nature, those 
who do not study “having buddha nature” are not studying the way; 
those who do not study “no buddha nature” are not studying the way. 
Those who study that “talking” is “the nature” are the legitimate descen- 
dants of the buddhas and ancestors; those who believe and accept that 
“the nature” is “talking” are the buddhas and ancestors of the legitimate 
descendants. 

[42:20] 

CH LL PELE ARZRO LIBR T SIEM O RO, PEC EICL 
て 、 相 は 遷移 する 、 と 道 取 する は 、 外 道 の 見 な り 。 HIEOHD: BE LU 
か あら ず 、 化 道 の 行 心 ・ 行 性 は 、 外 道 に ひと し か ら ず 、 介 道 の 明 心 ・ 明 性 

は 、 外 道 そ の 分 ある べから ず 。 

To say that the mind is disturbed and the nature is composed is the 
view of other paths: to say that the nature is clear and deep and the 
characteristics shift and move is the view of other paths.*’ The study of 

  

45 “inside” or “surface” (waku ri waku men 323%): Ddgen is here playing with 
the two elements of the binome rimen 321M; see above, Note 1. Presumably, he is thereby 
calling into question any assumption that the “someone” is only “inside.” 

“there’s someone” and “someone’s there” (unin nin'u ®@ AAA): Dogen is simply 

reversing the order of subject and predicate in Dongshan’s phrase, “there’s someone.” 

46 within the surface, the mind is talking; within the surface, the nature is talking 

(menri shin setsu, menri sho setsu ME Lat, M1 Rtts): Here, Dogen reverses the syn- 
tax of all three expressions: rimen #2 (“inside”), sesshin #L (“talking of the mind”), 
and sessho #Lt (“talking of the nature”). 

47 the mind is disturbed and the nature is composed (shin wa sodo shi, sho wa tenjo 
nari (NIGH LU, PELE aFzZe Y ): Le., the common notion that, although our minds are 
active, the true nature of our minds is calm. 

the nature is clear and deep and the characteristics shift and move (shd wa chdtan 

ni shite, so wa sen’i suru 性 は 澄 洪 に し て 、 相 は 遷移 する ): ILe., the standard distinction 
between the unchanging nature and the changing features of things. 

other paths (ged6d 4438): Le., non-Buddhist, or heterodox, religious traditions; S. tirthi- 
ka.
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the mind and study of the nature on the way of the buddhas are not like 
this. The practice of the mind and practice of the nature on the way of 
the buddhas are not equivalent to the other paths. The clarification of the 
mind and the clarification of the nature on the way of the buddhas, the 
other paths have no share in. 

[42:21] 

iB ICIL, AAD RDB dO, RAO MDE SY, BADR BLD 
性 あり 、 無 人 の 不 説 心 不 説 性 あり 、 BLD ARAL, BPE RTE, BAO 
LE OM Bet SMA, HREM, BADE EOMDLeEBTS 
れ ば 、 説 心 未 到 田地 な り 。 RASS L, BAM De SL, MEAS 
BL, BAM LEST O72, 

On the way of the buddhas, there 1s the “talking of the mind and talking 
of the nature” of “someone”’; there is the “talking of the mind and talking 
of the nature” of no one. There is the not talking of the mind and not 
talking of the nature of “someone”; there is the not talking of the mind 
and not talking of the nature of no one. There ts talking of the mind and 
not talking of the mind; talking of the nature and not talking of the na- 
ture. When one has not studied “talking of the mind” at the time when 
there is no one, then “talking of the mind” has not reached the field.*® 
When one has not studied “talking of the mind” at the time when there 
is “someone,” then “talking of the mind” has not reached the field. We 
study no one who “talks of the mind”; we study no one “talking of the 
mind”; we study this one who “talks of the mind”; we study this one 
“talking of the mind.” 

[42:22] {1:455} 

MAOIST See AIL, DOAMCRLIBARD EWN, AMBAEW 
ERIE, OLNSBS, OLINGER, WEEMS, REID 
HeEWSAL, mlb apes anal 72 OD IC, Aeelcte lL. ER gel 
相 見 すべ し 。 

Linji’s total power to say something is just “the true person of no 
rank,” but he still has not said, “the true person of rank.’”° He has not 
  

48 “talking of the mind” has not reached the field (sesshin mito denchi #iuUAEI A 
#1): Usually interpreted to mean that [unless one understands “no one” “talking of the 

mind,” ] one has not yet understood “talking of the mind.” The agricultural term denchi 

FA uh (“paddy field”) is often used in Zen texts for a realm of discourse or state of mind. 

49 noone who “talks of the mind” (sesshin munin wt #é A): no one “talking of the 

mind” (munin sesshin 無人 説 心 ): Tentative translations of phrases that could be parsed 
in several other ways: e.g., “talking of the mind is without anyone,” “there is no one who 
talks of the mind,” etc. 

50 “true person of no rank” (mui shinnin 無 位 A): A famous saying by Linji Yixuan 
臨 注 義 玄 (d. 866). founder of the Linji 7 house of Chan (of which Dahui was a mem- 
ber). See Supplementary Notes, s.v. “True person of no rank.”
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realized what remains to be studied, what remains to be said; we can say 

he has not reached the ground of penetration.”! Because “talking of the 
mind and talking of the nature” are talking of the buddhas and talking of 
the ancestors, we meet them in the ear, we meet them in the eye.” 

[42:23] 
ちな み に 僧 密 師 伯 い は く 、 是 誰 。 

The elder brother Sengmi said, “Who ts 1t?” 

[42:24] 
この 道 取 を 現 成せ し むる に 、 僧 密 師 伯 、 さ き に も この 道 取 に 乗 ず べし 、 の 
ち に も この 人 道 取 に 乗 ず べし 。 是 誰 は 、 那 異 の 説 心 説 性 な り 。 し か あれ ば 、 
是 誰 と 道 取 せら れん と き 、 基 誰 と 思 量 取 せ られ ん と き は 、 す な は ち 説 心 説 
性 な り 。 この 説 心 説 性 は 、 人 魚 方 の と も が ら 、 か つて し ら ざ る と ころ な り 。 
子 を わす れ て 賊 と する ゆえ に 、 賊 を 議 じ て 子 と する な り 。 

When he expresses this saying, elder brother Sengmi should previous- 
ly avail himself of this saying and should subsequently avail himself of 
this saying.”° “Who is it?’ is the “talking of the mind and talking of the 
nature’ over there. °** Therefore, when “who is it?’ is said, when “who 

is it?” is thought, this is itself “talking of the mind and talking of the na- 
ture.” This “talking of the mind and talking of the nature” is something 

  

51 he has not reached the ground of penetration (mité santetsu chi RENB fH): A 
phrase that picks up the expression “has not reached the field” in the preceding para- 
graph. The English “ground” here tries to capture something of the semantic functions 
of the term chi ##, which reminds the reader both of the earlier “field” (denchi 田地 ) and 
of the “grounds,” or “ranks” (chi Hf; S. bhiimi), of the Buddhist path that Linji’s saying 
is dismissing. 

52 we meet them in the ear, we meet them in the eye (isho ni shdken shi, gensho ni 
so ん ez sz 耳 謀 に 相 見 し 、 眼 虎 に 相 見 す ): Or “we see them in the visual sphere, we see 
them in the auditory sphere.” The terms nisho Hf (S. Srotayatana) and gensho HR bit 
(S. caksurayatana) are used in technical Buddhist vocabulary respectively for the sense 
fields of vision and hearing. 

53. When he expresses this saying (kono ddshu o genjo seshimuru ni — Mi8 Ree HK 
せ し む る に ): Or “when this saying is brought to realization.” The verb in the original 
is a causative, the agent of which is unexpressed; it could be understood either as “we” 
or as “he.” 

previously avail himself (saki ni mo... jozu &XICb... FEF); subsequently avail 
himself (nochi ni mo... jézu M Hilo %.. FET): This could be interpreted to mean sim- 
ply that, in the story, Sengmi asks the question twice; but commentators regularly take it 
to suggest that the question is a timeless one. 

54 over there (nari A): The translation masks what may be a play with this term, 
which includes the element ri # of Dongshan’s “inside” (menri #2); hence, the sug- 
gestion that Sengmi’s question is itself what is being talked about there in the cloister. 
Some would interpret nari here to be an oblique reference to the “teaching of the mind 
and teaching of the nature” that is “over there,” beyond a conventional meaning.
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that those of other quarters have never known.” They have forgotten 
their child and taken it for a thief; so “they see the thief as their child.”°° 

[42:25] 
大 師 い は く 、 被 師 伯 一 問 、 直 得 去 死 十分 。 

The Great Master said, “Once he’s questioned by my elder brother, 
he’s definitely completely dead.” 

[42:26] 
7“ DjiBe*X< BBORRBIEC BOS, MOMPETSAAO, HEC WUE 

れ て 、 直 得 去 死 十分 な る べし 。 そ の ゆえ は 、 是 誰 の こと ば 、 幸 面 不 相 識 な 
り 、 和 沖 無 所 見 な る が ゆえ に 死 句 な る べべ し 。 か な ら ず し も し か に は あら ず 。 
この 説 心 説 性 は 、 徹 者 まれ な り ぬ べし 。 十分 の 去 死 は 、 一 二分 の 去 死に あ 
ら ず 、 こ の ゆえ に 去 死 の 十分 な り 。 被 問 の 正 営 舘 麻 時 、 た れ か これ を 遮 天 
蓋 地 に あら ず と せん 。 財 古 也 際 刻 な る べし 、 周 今 也 際 記 な る べし 、 賠 來 也 
際 記 な る べし 、 照 正 営 焦 摩 時 出 際 世 な る 

When mediocre types of students hear these words, they think that the 
“someone” who is “talking of the mind and talking of the nature,” upon 
being asked, “who ts it?’ is “definitely completely dead.” The reason 1s 
that they are facing the words, “who ts it?” without recognizing them, 
without any view of them at all; hence, [the words] are “dead words.””’ 
This is not necessarily the case. Those who have penetrated this “talking 
of the mind and talking of the nature” are rare. To be “dead” a hundred 
percent is not to be “dead” ten or twenty percent; hence “dead” 1s a hun- 
dred percent.°*® At the very moment of being “questioned,” who would 
hold that this is not shielding the heavens and covering the earth?’ IIlu- 
mining the past is cut off; 1!lumining the present 1s cut off, 1[lumining the 
future is cut off. I]Jumining this very moment ts cut off. 

  

55 those of other quarters (yohd no tomogara #RI7M & 255): A term of ambiguous 
reference; presumably, those (like Dahui and Linji) in other Chan traditions. 

56 “see the thief as their child” (zoku o ninjite ko to su 賊 を 認 じ て 子 と す ): DOgen's 
vernacular rendering of a common Zen saying (nin zoku i shi sR FS T-), used to describe 

an egregious error; usually traced to the Siirangama- sitra (Shulengyan jing 3 FARES, 

T.945.19:108c21). 

57 “dead words” (shiku 死 句 ): A standard expression for empty, ineffective language. 
Dogen is, of course, playing with the term shi 7€ (“dead”) in Dongshan’s remark. To 
retain something of this play, one might treat shiku 3€) here not only as “dead words” 
but as “deadly words.” 

58 “dead” a hundred percent (jibun no kyoshi +7370 #%€); “dead” is a hundred 
percent (kyoshi no jiibun &IEM +77): Dodgen is here playing with Dongshan’s expres- 
sion, kyoshi jubun &3E+77 (“completely dead”). 

59 shielding the heavens and covering the earth (shaten gaichi #£K Ht): Generally 

interpreted to mean “all inclusive.”
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[42:27] {1:456} 
SS ORATMAV I<. BUCS EICEE, 

The elder brother Sengmi said, “Then who ts it that’s talking of the 
mind and talking of the nature?” 

[42:28] 
SX ORRLVEORHL, TORA=EHYO LD, TOAIBOY, 

The previous “who is it?’ and this “who ts it?’ though the name is 
Zhang’s third, the person is Li’s fourth. 

[42:29] 
大 師 い は く 、 死 中 得 活 。 

The Great Master said, “In death, he lives.” 

[42:30] 

この 死 中 は 、 直 得 去 死 を 直 指 す と お も ひ 、 説 心 説 性 底 を 直 指 し て 是 誰 と 
は 、 み だ り に 道 取 する に あら ず 。 是 誰 は 、 説 心 説 性 の 有人 を 差 排 す 、 か な 
ら ず 十分 の 去 死 を 萬 期 せ ず と いふ と 、 参 光 す る こと あり ぬ べ べし 。 大 師 道 の 
死 中 得 活 は 、 有 人 説 心 説 性 の 席 色 現 前 な り 、 ま た さら に 、 十 分 の 去 死 の な 
か の 一 十分 な る べし 。 活 は 、 た と ひ 全 活 な り と も 、 死 の 絆 じ て 活 と 現 ず る 
に あら ず 、 得 活 の 頭 正 尾 正 に 脱落 な る の みな り 。 

In regard to this “in death,” [we should not] think that it is directly 
pointing to the “definitely dead”; it is not directly pointing to [the one 
who is] “talking of the mind and talking of the nature” and arbitrari- 
ly saying, “who is it?’*' “Who ts it?’ arranges the “someone” who is 
“talking of the mind and talking of the nature.” There should be a study 
holding that he does not wait ten thousand times to be a hundred per- 
cent “dead.’® The Great Master’s words, “In death, he lives,” are the 

voices and forms of “someone talking of the mind and talking of the na- 
ture” right before us. Again, they are also one or two parts of a hundred 

60 Zhang’s third (Ché san t=); Li’s fourth (Li shi =U): From the Chinese idiom 
Zhang san Li si 4 == VY (“Zhang’s third son, Li’s fourth son”), used (as we might use 
“Tom, Dick, and Harry”) to indicate anyone at all. The sentence is usually interpreted to 
mean simply that Sengmi is asking twice about the same person. 

61 In regard to this “in death” (kono shichii wa この 死 中 は ): A sentence difficult 
to parse, for which there are varied readings. The translation takes the final negative to 
govern both clauses. However the sentence is read, the point seems to be that we should 
not think that “in death” refers to the same state as “dead,” or that “who is it?” refers to 
the one who is “talking of the mind and talking of the nature.” 

62 arranges the “someone” (unin o sahai su A % ZHET): Taken to mean that the 
question “who is it?” refers to an array of “someones.” 

63 he does not wait ten thousand times (banki sezu HHI ST): Or “does not have 

ten thousand expectations.” Usually understood to mean, “is already always [a hundred 
percent dead].” 
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percent “dead.” Life may be fully alive, but it is not death changing to 
appear as life: it is just the sloughing off of “he lives” that is true from 
head to tail.” 

[42:31] 
BIEL EME + HUBICIA, DS OIL < OMDB YC, BHTSSS 
な り 。 又 且 の と き は 十分 の 死 を 死 し て 、 得 活 の 活 計 を 現 成す る な り 。 

In general, there is this kind of “talking of the mind and talking of the 
nature” that is investigated on the way of the buddhas and the way of the 
ancestors. When we go further, by dying a complete death, we realize the 
way of life of “he lives.” 

[42:32] 
LANL, BREVFAICWEZEC, MDRMO, Piszee~AI Le HX 
ら め ず 、 教 ・ 行 ・ 詩 の 説 心 説 性 に くら く て 、 胡 説 乱 道 す る 可憐 個 者 お ほ 
し 。 身 先 身 後に すく ふ べ し 。 劉 道 す ら く は 、 説 心 説 性 は これ 七 修 祖師 の 要 
機 な り 。 

We should realize that, from the Tang period till today, there have been 
many pitiable types who have not clarified the fact that “talking of the 
mind and talking of the nature” are the way of the buddhas, who are 
in the dark about the “talking of the mind and talking of the nature” 
in teaching, practice, and verification, and who talk rashly and speak 
wildly. We should save them before the body and after the body.® What 
I say to them is this: “talking of the mind and talking of the nature” are 
the essential functions of the seven buddhas and the ancestral masters. 

正法 眼 蔵 説 心 説 性 第 四 十 二 
Treasury of the True Dharma Eye 

Talking of the Mind, Talking of the Nature 
Number 42 

  

64 true from head to tail (zushin bishin 381EFE1E): A fairly common expression mean- 
ing “correct throughout,” “entirely right.” 

This is perhaps the most difficult passage of the text. One possible paraphrase of its 
“argument” might look like this. 

The “death” in Dongshan’s statement, “in death,” does not refer simply to the state he 
calls “dead,” just as Sengmi’s “who is it” does not refer simply to a person “talking 
of the mind and talking of the nature.” Rather, the question “who Is it?” refers to the 
array of phenomena that are all “talking of the mind and talking of the nature”; and 
these phenomena are always “dead,” always alive in death. They are what is occur- 
ring right before us. They are all both “dead” and “alive”; they are all completely 
liberated even as they live and die. 

65 before the body and after the body (shinsen shingo ¥5W%&): See above, Note 
28.
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[Ryumonji MS:] 

個 時 寛 元 元 年 疾 久 、 在 干 日 本 國 越 州 吉 田 頻 吉 峰寺 示 衆 

Presented to the assembly at Kipp6 Monastery, Yoshida District, Esshi, 
Land of Japan; junior water year of the rabbit, the first year of Kangen 

[1243] 

[Himitsu MS:] 

(KAS ES 
ANE GL IC % ESO, TE A ARB SB 28 IR 

fe] “ERIE A + — AES. ERR RP. HR 

The colophon to that manuscript says:°° 
“Presented to the assembly at Kippo Monastery, Yoshida District, 

Esshu, Land of Japan; junior water year of the rabbit, the first year of 
Kangen [1243] 

Copied this eleventh day, first month, senior wood year of the dragon, 
the second year of the same era [20 February 1244]. Ejo” 

  

66 Copyist unknown. The identity of “that manuscript” (tahon (&AS) is likewise un- 
known.
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The Real Marks of the Dharmas 

Shoho jisso 

INTRODUCTION 

This essay was composed at Kippdji (also known as Yoshiminedera) in the 
autumn of 1243, some two months after its author had ended his mission 

in the capital and withdrawn to the rural province of Echizen. The text rep- 
resents number 43 in the seventy-five-chapter Shobogenzo and number 50 in 
the Honzan edition; it does not appear in the sixty-chapter compilation but ts 
listed as number 6 of fascicle | in the twenty-eight-text Himitsu Shobogenzo. 

Like some other chapters from this period, “Shohd jisso” includes 
some sharp criticism of recent Chan masters in Song Chin, whom he 
takes to task for their association of Buddhism with Daoism and Confu- 
cianism, their ignorance of the wisdom of the Zen ancestors, and their 
failure to appreciate the significance of the title phrase of this essay, “the 
real marks (or mark) of the dharmas.” The phrase occurs in a famous 
passage in Kum§rajiva’s translation of the Lotus Sutra as the object of 
knowledge available only to the buddhas. While the translation here fol- 
lows one likely reading of the phrase, taking it to mean something like 
“the true features of phenomena,” the Japanese Tendai tradition in which 
Dogen was trained tended to interpret the phrase as the metaphysical 
claim that “the dharmas are the real mark” — 1.e., that “all phenomena 
are marked by reality (or are ultimately real).” While the Lotus Sutra 
plays a central role in Dogen’s Buddhism, it 1s much less conspicuous in 
the sayings of the Song-dynasty Chan masters — hence, Dogen’s disap- 
pointment that they seemed largely to ignore this phrase. 

Dogen often quotes or alludes to the Lotus Sutra throughout the Shobo- 
genzo; here, however, he is not merely using the sutra as a proof text in sup- 
port of his comments on Zen but is commenting on passages of the sutra it- 
self, much as he comments on the sayings of the Zen masters. This practice 
of treating the siitra as the recorded sayings of Sakyamuni has no real prec- 
edent in the Chinese Chan literature and makes the “Shoho jisso” chapter 
an interesting expression of the Buddhism of a Japanese Tendai convert to 
Zen. Equally interesting as the the expression of a young Japanese pilgrim 
in China is a passage near the end of the chapter, in which Dogen relates his 
personal experience of a late-night talk by his teacher, Rujing.
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The Real Marks of the Dharmas 

[43:1] £1:457} 

借 祖 の 現 成 は 、 究 書 の 宮 相 な り 、 買 相 は 諸 法 な り 、 諸 法 は 如 天 相 な り 、 如 
征 性 な り 、 如 是 身 な り 、 如 赴 心 な り 、 如 着 世 界 な り 、 如 走 雲 内 な り 、 如 走 
{TEMA Ze O . ane eee re OL ane tea Ze. AN EKER eA Ze 
) wimiAR a Ze 0. WEBSPHERE O . MORES BATTEAZE YO, 

The realization of the buddhas and ancestors 1s the real marks exhaus- 
tively investigated.’ The real marks are the dharmas; the dharmas are 
“such marks,” are “such natures,” are such bodies, are such minds, are 

such worlds, are such clouds and rain, are such walking, standing, sit- 

ting, and reclining, are such anger and joy, motion and rest; they are 
such staffs and whisks, are such holding up a flower and breaking into a 
smile; they are such inheriting the dharma and conferring a prediction, 
are such investigating and pursuing the way, are such constancy of pine 
and restraint of bamboo.’ 

* Kk OK OK OK 

  

| the real marks exhaustively investigated (giijin no jissd 70%: @ ATH): Or “the real 
marks of exhaustive investigation.” From the line in the Lotus Sutra quoted in the next 
section: “Only buddhas and buddhas can exhaustively investigate the real marks of the 
dharmas.” 

2 “such marks” (nyoze sé #07248): “such natures” (nyoze sho kl ett): Dogen begins 
here a list, initially derived from the Lotus Sutra passage he will quote in the next sec- 
tion, but continuing on to members of his own invention. “Marks” (sé #8; S. laksana) 

refers to the attributes, or distinctive features, by which a thing is recognized; “natures” 
(shé t£: S. svabhdva) refers to the essence of a thing. 

holding up a flower and breaking into a smile (nenge hagan 括 華 破 顔 ): From the 
famous founding legend of Zen, in which Buddha Sakyamuni holds up a flower and his 
disciple Mahakasyapa smiles. See Supplementary Notes, s.v. “Holding up a flower and 
breaking into a smile.” 

constancy of pine and restraint of bamboo (shds6 chikusetsu #3 #2778): A play with 

the term sdsetsu #8, meaning to be well-disciplined and steadfast, combined with the 
image of the pine as evergreen and, thus, constant, and the bamboo, the nodes of which 
are designated by the term (se/sz &fi) used for “limit,” or “restraint.” An unusual expres- 
sion, not occurring elsewhere in Dogen’s writing.
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[43:2] 

PMP ERS. MEP ELH. JORES ARIK ETA, PTAA, META: We 
PE > ROERS ° WET) > ROE + META > WK MOE + MER MNEA 
RIGS. 

Buddha Sakyamuni said, “Only buddhas with buddhas can exhaus- 
tively investigate the real marks of the dharmas — 1.e., that the dharmas 
are of such marks, such natures, such substance, such power, such ac- 

tions, such causes, such conditions, such effects, such recompense, such 

ultimate equivalence from beginning to end.” 

[43:3] 
VLD OM RIBORRA SIL, MIAO A ieWe7e 0 . RRB we Hee 
DY. “HOBBY, BAIL BLOM ODA IC. 

The “ultimate equivalence from beginning to end” said by the Tathaga- 
ta is what “the real marks of the dharmas” themselves say, 1s “The 
Acarya said it himself’; it is the study of equivalence; for their study is 
equivalent.* 

  

3 Buddha Sakyamuni (Shakamuni butsu FE 304 Je #8): From the Lotus Siitra (Miaofa 
lianhua jing WIEBE, T.262.9:5c10-13); see Supplementary Notes, s.v. “Only bud- 

dhas with buddhas can exhaustively investigate the real marks of the dharmas.” One of 
the most famous passages in the sutra, the source of the so-called “ten suchnesses” (ji 

nyoze +404) of Tiantai exegesis (see, e.g., Fahua xuanyi (£3 ZH, T.1716.33:693b9ff). 
The extant Sanskrit for this passage is somewhat different from Kumé§rajiva’s version 
and lists only five aspects of the dharmas known by the tathagata: which (ya) the dhar- 
mas are, how (yatha) they are, what they are like (yadrs), what their marks (/aksana) are, 

what their natures (svabhava) are. 

Only buddhas with buddhas (yui butsu yo butsu YEG SL GB): I.e., “only the buddhas” 
(no doubt rendering the Sanskrit tathagata eva). The awkward English here tries to re- 
tain Kumarajiva’s four-word expression with which Dégen will play below. 

4 “The Acarya said it himself” (ari ji ddshu RA 8 18 By): L.e., “you said it yourself.” 
The term acarya, originally meaning a Buddhist instructor, is regularly used by Zen 
teachers in direct address to their students. Perhaps reflecting the words of Dongshan 
Liangjie 油山 良 伯 (807-869) (zege cz の e7g 7 某 徳 値 燈 銚 、 T.2076.31:323a26-27): 

僧 便 問 、 如 何 赴 主 中 主 。 師 日 、 閣 梨 目 道 取 。 
The monk asked further, “What is the master within the master?” 

The Master [Dongshan] said, “The Acarya said it himself.” 

it is the study of equivalence; for their study is equivalent (ift6 no sangaku nari, 

sangaku wa ittd naru ga yue ni —#OBRBRY) BBL —B re SD ZX (Cc): The punc- 
tuation here follows Kawamura’s edition; the last phrase could also be read with the 
sentence following: “Because their study is equivalent, ‘only buddhas with buddhas’ are 
‘the real marks of the dharmas’; ‘the real marks of the dharmas’ are ‘only buddhas with 
buddhas.“ The translation assumes that the term itto — refers to the “equivalent” 
study by the three speakers: “the Tathagata,” “the real marks of the dharmas,” and “the 
Acarya”; and it can also of course refer to their study of the “equivalence” (t6 #) in the 
phrase “ultimate equivalence from beginning to end.”
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[43:4] {1:458} 
MER EL GRIL, FIRE AAZE 0. FRIAR ARTBIS, MEG EL RZe OO, MEMRIZ, HAZ 
り 、 奥 人 は 、 諸 法 な り 。 諸 法 の 道 を 開 取 し て 、 一 と 参じ 、 多 と 参 ず べから 
ず 。 買 相 の 道 を 聞 取 し て 、 虚 に あら ず と 移し 、 性 に あら ず と 移 すべ か ら 
ず 。 買 は 、 唯 人 な り 、 相 は 、 奥 借 な り 、 乃 能 は 、 唯 俺 な り 、 究 末 は 、 奥 俺 
な り 、 諸 法 は 、 唯 人 な り 、 買 相 は 、 興 人 な り 。 諸 法 の まさ に 諸 法 な る を 、 
MER LAT, BROW E LUBE. BRL, 

“Only buddhas with buddhas” are “the real marks of the dharmas”; 
“the real marks of the dharmas” are “only buddhas with buddhas.” “Only 
buddhas” are “the real marks”; “with buddhas” are “the dharmas.” Hear- 

ing the words “the dharmas,” we should not study them as one, nor study 
them as many; hearing the words “the real marks,” we should not study 
that they are not vacuous, nor study that they are not the nature.” “Real” is 
“only buddhas”; “marks” are “with buddhas”; “can” 1s “only buddhas”; 
“exhaustively investigate” is “with buddhas”; “the dharmas” are “only 
buddhas”; “‘the real marks” are “with buddhas.” That “the dharmas” are 

truly “the dharmas” is called “only buddhas”; that “the dharmas” at this 
moment are “the real marks” is called “with buddhas.” 

[43:5] 
し か あれ ば 、 諸 法 の み づ か ら 諸 法 な る 、 如 赴 相 あり 、 如 基 性 あり 。 HHO 
まさ し く 寅 相 な る 、 如 是 相 あり 、 如 是 性 あり 。 唯 俺 奥 借 と 出現 於 世 す る 
は 、 諸 法 連 相 の 説 取 な り 、 行 取 な り 、 誇 取 な り 。 そ の 読取 は 、 乃 能 究 斗 な 
0, FBO LWA‘, TOREZTLONL, 初 ・ 中 ・ 後 に あら ざる ゆえ に 、 

如是 相 な り 、 如 基 性 な り 。 こ の ゆえ に 初 ・ 中 ・ 後 善 と いふ 。 

Thus, there are “such marks,” there are “such natures,” in which “the 

dharmas” are themselves “the dharmas’; there are “such marks,” there 

are “such natures,” in which “the real marks” are truly “the real marks.” 
“To appear in the world” as “only buddhas with buddhas” is the preach- 
ing, is the practice, is the verification, of “the real marks of the dhar- 

mas.’”® The preaching is “can exhaustively investigate.” While it may be 
“exhaustively investigate,” it should be “can.’”’ Because it is not begin- 
  

5 we should not study them as one, nor study them as many (ichi to sanji, ta 

to sanzu bekarazu —LEBL, BEBPFRMOTP): Le. though the term shohd ik 
(“dharmas’”) is a plural form, we should not treat it as either singular or plural. 

not vacuous (ko ni arazu KEI< %  F); not the nature (shd ni arazu TECH OT): Le., 
we should not think that “real” implies the opposite of empty of reality: we should not 
think that “marks” implies phenomenal characteristics as opposed to essential nature. 

6 “To appear in the world” (shutsugen o se Wits TE): Allusion to the famous lines 

of the Lotus Sitra, in which Sakyamuni announces that the purpose of Buddhism is to 
lead beings to buddhahood. See Supplementary Notes, s.v. “Buddhas, the world-honored 
ones, appear in the world for the reason of one great matter alone.” 

99 7 While it may be “exhaustively investigate,” it should be “can” (giijin nari to 
/ego77o, 7 の 7 7 の Zgrz の es77 究 書 な り と い へ ども 、 乃 能 な る べし ): Perhaps meaning
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ning, middle, and end, it is “such marks,” it is “such natures”; therefore, 
it is said, “good in the beginning, middle, and end.“ 

[43:6] 
Wome Fae CV SIL, REAR 72 ORT REPAIL, BETA. METIS, 79 
HEFL a AN ETE ZL. MOE PEIL, JOREPC REM HEZe OO. MERI L, JOKES ERO 
EAE. MEAL, TIRE RERELE ZR O . MEPIS, JURE FC REE Ze 
). QUAIL, JOREA REAM RRL . ROERIL, JRE RERIE RZ YO . BNE 
PIL, TUREAC RANE SRL. QOEPRIL, TIHEPT REA ARATE SRY 

“Can exhaustively investigate” means “the true marks of the dhar- 
99, 66 

mas.” “The true marks of the dharmas” are “such marks”; “such marks” 
99, 66 are “such natures” that “can exhaustively investigate”; “such natures” 

are “such substance” that “can exhaustively investigate”; “such sub- 
99, 66 stance” is “such power” that “can exhaustively investigate’; “such pow- 

99, cc er” is “such actions” that “can exhaustively investigate’; “such actions” 
99, cc are “such causes” that “can exhaustively investigate’; “such causes” are 
99, <6 “such conditions” that “can exhaustively investigate’; “such conditions” 
99, 66 are “such effects” that “can exhaustively investigate”; “such effects” are 

99, 66 “such recompense” that “can exhaustively investigate”; “such recom- 
pense” is “such ultimate equivalence from beginning to end” that “can 
exhaustively investigate.” 

[43:7] 
ARES OR, EXICHMOMERY, MAROKIC, RRORIS, 
因果 の 果 に あら ず 、 こ の ゆえ に 、 因 果 の 果 は 、 す な は ち 果 果 の 果 な る ペ 
し 。 この 果 、 す な は ち 相 ・ 性 ・ 剛 ・ カ を あ ひ 財 巡 す る が ゆえ に 、 諸 法 の 
相 ・ 性 ・ 静 ・ 力 等 、 い く 無 量 無 邊 も 買 相 な り 。 こ の 果 、 す な は ち 相 ・ 性 ・ 
骸 ・ カ を 時 林 せ ざる が ゆえ に 、 諸 法 の 相 ・ 性 ・ 剛 ・ カ 等 、 と も に 買 相 な 
Y, COA MH Hee, RR: Ae RMSEOSOBEI OIC-ET 
HEX, NAKOWH), (OF- MH Her, R-RM-AN- REO 
dn OEMS SIC -fETA LX, +MOIbHY, 

The saying “ultimate equivalence from beginning to end” Is truly 
‘““suchness” realized.'° Hence, the “effects” of the effects of effects are 

  

something like, “while the buddha’s preaching expresses the ultimate meaning (‘exhaus- 
tively investigate’), it must also include practical instruction (‘can’).” 

8 “good in the beginning, middle, and end” (sho chi go zen #)) + F + f£##): Variation 
on a common description of the buddha dharma, as seen in the Lotus Sutra and many other 
Buddhist texts; see Supplementary Notes, s.v. “Good in the beginning, middle, and end.” 

9 “such natures” that “can exhaustively investigate” (nai nd gijin nyoze sho J5 
Ae AC ae M0 ME): Presumably, to be understood, “such natures that [only buddhas with 
buddhas] can exhaustively investigate”; and similarly, mutatis mutandis, throughout this 
sentence. 

10 “suchness” realized (genj6 no nyoze Fifk@ kz): Or “the suchness of realization.” 
I.e., the ultimate truth manifest in the world.
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not the “effects” of causes and effects; therefore, the “effects” of caus- 

es and effects must be the “effects” of the effects of effects.'' Because 

these “effects” obstruct the “marks,” “natures,” “substance,” and “pow- 

er,” the “marks,” “natures,” “substance,” “power,” and the rest, of “the 

dharmas,” however incalculable and limitless, are “the real marks.”!? 

Because these “effects” do not obstruct the “marks,” “natures,” “sub- 

stance,” and “power,” the “marks,” “natures,” “substance,” “power,” 

and the rest, of “the dharmas,” are together “the real marks.” When the 

“effects,” “recompense,” “causes,” “conditions,” and the rest, are left 

entirely to obstruct the “marks,” “natures,” “substance,” “power,” and 

the rest, we have a saying of eighty or ninety percent; when the “effects,” 
“recompense,” “causes,” “conditions,” and the rest, are left entirely not 

to obstruct the “marks,” “natures,” “substance,” “power,” and the rest, 

we have a saying of a hundred percent. 

[43:8] {1:459} 
VILPAOREMAIL, —HHICHOP. METAL, Mel HOT, BBR 
邊 、 不 可 道 、 不 可 測 の 如是 な り 。 百 千 の 量 を 量 と すべ か ら ず 、 諸 法 の 量 を 
量 と すべ し 、 買 相 の 量 を 量 と すべ し 。 そ の ゆえ は 、 唯 修 奥 俺 乃 能 究 居 諸 法 

Be ta7e 0. MEG SLB TU RES ee IK BE Ze. ME GR BL GR ORES tad (iE BAS Ze 
) , MEPs ELH REST eA 720. MERE BL DRED man AL EZR OME 

(36 BL 8 74 RE SC ane TR EA Ze 0 . MER BB JOBE ST tan iE E78. ME eb Lt 
JURE RIE BR 7eO . EGR ELGR TUBES teaa EB eR Ze. ME GR BL 4 HEFT 
mi ah ie A ANKRIT S Ze OY, 

  

11 the “effects” of the effects of effects (ka kano ka RRO): Le., the effect that is 
the ultimate spiritual result. Reflecting a passage in the Nirvana Sutra (Da banniepan 
jing KARTERBIE, T.374:12.524a5-8): 

=A. HHAAAAAK,. FRARA AAA _Am AAG eS 
S, ARASH =H Bie, RRA RE RL AKAERR, 

Good man, in the buddha nature there are causes and there are causes of causes: 

there are effects and there are effects of effects. That there are “causes” refers to the 

twelvefold causes and conditions; “causes of causes” refers to wisdom. That there 

are “effects” refers to anuttara-samyak-sambodhi; “effects of effects” refers to un- 
surpassed great parinirvana. 

therefore, the “effects” of causes and effects must be the “effects” of the effects of 
effects (kono yue ni, inga no ka wa, sunawachi ka ka no ka naru beshi この ゆえ に 、 
因果 の 果 は 、 す な は ち 果 果 の 果 な る べし ): The logic of this apparently contradictory 
conclusion may be something like this: since the ultimate effect, unlike ordinary effects, 
is universal, it must subsume ordinary effects. 

12 Because these “effects” obstruct the “marks,” “natures,” “substance,” and 

“nower” (kono ka, sunawachi sé sho tai riki o ai keige suru ga yue ni OR, F7elk 
bth: Es HB HeHOERTI 52 ZI): Here and below, the verb keige Ett (“to 
obstruct”) likely has the sense “to define,” “to distinguish as” — a usage common in the 

Shdbdgenzo. Hence, the ten “suchnesses” may be “obstructed” (distinguished one from 
the other) or may be “unobstructed” (taken as a single “suchness’”’). 
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“Such marks” are not a single mark; “such marks” are not a single 
suchness: they are incalculable, limitless, inexpressible, unfathomable 

suchness.'? We should not take the measure of hundreds of thousands 
as their measure; we should take the measure of “the dharmas” as their 

measure; we should take the measure of “the real marks” as their mea- 

sure. The reason is “only buddhas with buddhas can exhaustively inves- 
tigate the real marks of the dharmas”; it 1s “only buddhas with buddhas 
can exhaustively investigate” the real natures of the dharmas; it 1s “only 
buddhas with buddhas can exhaustively investigate” the real substance 
of the dharmas; it is “only buddhas with buddhas can exhaustively in- 
vestigate” the real power of the dharmas; it is “only buddhas with bud- 
dhas can exhaustively investigate” the real action of the dharmas; It 1s 
“only buddhas with buddhas can exhaustively investigate” the real caus- 
es of the dharmas; it is “only buddhas with buddhas can exhaustively 
investigate” the real conditions of the dharmas; it 1s “only buddhas with 
buddhas can exhaustively investigate” the real effects of the dharmas; 
it is “only buddhas with buddhas can exhaustively investigate” the real 
recompense of the dharmas; it is “only buddhas with buddhas can ex- 
haustively investigate” the real ultimate unity from beginning to end of 
the dharmas.'* 

[43:9] 

DPLCODES OMBSHADBOAIC, FAHBCIDMERRBOATEO. SHlc 
— fe EE OME EH ICdb OS S7el, MLR tlt, KEN, HCH A 
L. FADFAS FEU O7RO, EK, 性 を 租 と し て 、 性 を 存 せ る が ご と し 。 こ 
の ゆえ に い は く 、 

Because there is a principle like this, the buddha lands of the ten direc- 
tions are nothing but “only buddhas with buddhas”; there is not in addi- 
tion one or a half that is not “only buddhas with buddhas.” “Only” and 
“with” are like providing “substance” with “substance,” like “marks” 

  

13 asingle mark (iss6 —?8): Or “the one mark,” a term often used to express the ulti- 

mate sameness of all phenomena; the mark of suchness. 

14 The reason is “only buddhas with buddhas can exhaustively investigate the real 

marks of the dharmas” (sono yue wa, yui butsu yo butsu nai no gijin shohd jiss6 nari 

EMM AIL, MEGS BL UAE IT eae KBE Z7e Y ): Dogen simply repeats here the line 
from the Lotus Siitra quoted above. and then proceeds to use the same pattern with the 

other members of the list of ten “suchnesses.” It may be, however, that here he would 
like us to take the pattern as modifying these members, a reading that would yield some- 
thing like this: 

The reason is that they are “the real marks of the dharmas” that “only buddhas with 
buddhas can exhaustively investigate”; they are the real natures of the dharmas that 
“only buddhas with buddhas can exhaustively investigate”; and so on, mutatis mu- 
tandis.
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verifying “marks.”'° Or, again, it is like maintaining “natures” by taking 
“natures” as “substance.”!° Therefore, it 1s said, 

[43:10] 
BRR, THEMES, 

“I and the buddhas of the ten directions can know these matters.”'’ 

[43:11] £1:460} 

La mAs, JURE IE eS CL TREE OIE See, BEV 
く これ 面 面 の 有 時 な り 。 我 も し 十 方 介 に 同 異 せ ば 、 い か で か 及 十 方 介 の 道 
取 を 現 成せ し めん 。 遺 頭 に 十 方 な き が ゆえ に 、 十 方 は 遺 頭 な り 。 こ こ を も 
て 、 買 相 の 、 諸 法 に 相 見 す と いふ は 、 春 は 華 に いり 、 人 は 春 に あふ 、 月 は 

月 を て らし 、 人 は お の れ に あふ 、 あ る ひ は 人 の 水 を みる 、 お な じ く これ 相 
見 底 の 道理 な り 。 

Thus, the very time of “can exhaustively investigate” and the very 
time of “can know these” are both equally instances of “sometimes.”'® 
If “I”? were the same as or different from “the buddhas of the ten direc- 
tions,” why would he express the words “and the buddhas of the ten 
directions”?'? Because right here there are no “ten directions,” the “ten 
  

15 “Only” and “with” are like providing “substance” with “substance,” like 
“marks” verifying “marks” (yui to yo to wa, tatoeba, tai ni tai o gu shi, s6 no sO o 
sho seru nari MEE BLIL, HENS, PICHBSARL, HOPES He H7 0 ): Proba- 

bly meaning that “only” and “with,” in the phrase “only buddhas with buddhas,” are 
redundant — like substance added to substance or marks realizing themselves as marks. 

16 like maintaining “natures” by taking “natures” as “substance” (sho o tai tosh- 
ite, sho o zon seru ga gotoshi VEX #EL UT. 性 を 存 せ る が ご と し ): Though the exact 
sense is obscure, again, apparently indicating something superfluous, or unnecessary: 
among the ten “suchnesses,” preserving the item “natures” by treating it as the following 
item, “substance.” 

17 ‘I and the buddhas of the ten directions can know these matters” (ga gyi jippo 
butsu, nai no chize ji RR +7. JOHEFIcE 3): From the Lotus Sutra (Miaofa lianhua 
Jing WEEE, T.262.9:5¢23-24): 

QNEK RH, PAPE, KR. TURES, 
Such great effects and recompense, 
The manifold meanings of natures and marks — 
I and the buddhas of the ten directions 
Can know these matters. 

18 are both equally instances of “sometimes” (onajiku kore menmen no uji nari 4 

な じ く これ 面 面 の 有 時 な り ):“Sometimes" here translates 77 有 時 . a term that receives 
extended treatment in the famous Shdbdgenzo chapter of the same name; often translated 
“being-time.“ 

19 If “I” were the same as or different from “buddhas of the ten directions” (ga 
moshi jipp6 butsu ni doi seba Kt U7 Bc [al SBE IL): Or simply, “if ‘IP? were differ- 
ent from ‘buddhas of the ten directions.’ Generally understood to mean, “if Buddha 
Sakyamuni and the other buddhas were separate beings subject to comparisons.” The 

oddity of the argument here suggests that, in the sitra phrase ga gyil jippd butsu KR+
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directions” are right here.°° Accordingly, “the real marks” meeting “the 
dharmas” is spring starting with the flowers, and people meeting the 
spring.” The moon illuminating the moon, people meeting themselves, 
or a person looking at water — these are similarly the principle of their 
meeting each other.” 

[43:12] 
“DOOR, WHO, RHICBET SS, PHO, HMICHIAT SZ 
+. Ch, BED, BIRCH O70, MEO, MEMOT DICK L, 
BL GOD, BLOT DITHIET S Ze Y « 

Therefore, “the real marks” studying with “the real marks” represents 
the buddhas and ancestors inheriting the dharma of the buddhas and an- 
cestors. This is “the dharmas” bestowing predictions on “the dharmas”; 
it is “only buddhas” transmitting the dharma for the sake of “only bud- 
dhas,” “with buddhas” inheriting the dharma for the sake of “with bud- 
dhas.” 

[43:13] 
この ゆえ に 、 生 死去 来 あ り 、 こ の ゆえ に 競 心 ・ 修 行 ・ 菩 提 ・ 混 毅 あ り 。 殴 

心 ・ 修 行 ・ 菩 提 ・ 混 盤 を 光 し て 、 生 死去 來 眞 費 位 を 参 究 し 接 取 す る に 、 
把 定 し 放 行 す 。 これ を 命 脈 と し て 、 華 開 ・ 結 果す 、 こ れ を 骨 簡 と し て 、 迎 
業 ・ 阿 難 あ り 。 

Therefore, there are birth and death, coming and going; therefore, 
there are bringing forth the mind [of bodhi], practice, bodhi, and nir- 
vana.”? Taking up bringing forth the mind, practice, bodhi, and nirvana, 
as we investigate and treat “birth and death, coming and going, as the 

  

75 6 (“I and the buddhas of the ten directions”), Dogen may want us to read the word 
gy kz, not as the conjunction “and,” but as the verb “to reach” — hence, “I extend to the 
buddhas of the ten directions.” 

20 Because right here there are no “ten directions,” the “ten directions” are right 
here (shat ni jippé naki ga yue ni, jippd wa shato nari wa 5AIC +A 72 & BD KA. + 

方 は 遺 頭 な り ): Perhaps meaning that “the ten directions” in the phrase “the buddhas of 
the ten directions” means “right here” where the “I” exists; for there are no ten directions 
other than this “right here.” 

21 spring starting with the flowers, and people meeting the spring (haru wa hana 
ni iri, hito wa haru ni au 春 は 華 に いり 、 人 は 春 に あふ ): IL.e., spring is experienced as 
flowers blooming. “The real marks” is to “the dharmas” as “spring” ts to “flowers.” 

22 aperson looking at water (hito no mizu o miru AQ7K x 4.4): Some MS witnesses 

have “looking at fire” (Ai &) here, but clearly the metaphor is seeing one’s reflection on 
the surface of water. 

23 bringing forth the mind [of bodhil, practice, bodhi, and nirvana (hosshin shugyo 
bodai nehan #8.» + {E47 + 424% + 7#RE): Le., the bodhisattva path, beginning with the 
aspiration for bodhi and ending with buddhahood and final nirvana. See Supplementary 
Notes, s.v. “Bring forth the mind.”
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true human body,” we hold fast, and we let go.** With this as their vital 

artery, the flower opens and the fruit forms; with this as their bones and 
marrow, there are Kasyapa and Ananda.” 

[43:14] 
jel- Mi: 7K: ADO, TLD ABO, 青 ・ 黄 ・ 赤 ・ 白 の 如 基 性 、 
PT7NLbBFRB7AO, COM -HlICLEO CHAABT, (OR -RICENT 
ce RFAT, COR + RICEO CHEMGHSHY), LOR- ICKY CME 
附 衣 あり 。 

“Such marks” of wind, rain, water, and fire, are “exhaustively investi- 

gate”; “such natures” of blue, yellow, red, and white, are “exhaustively 

investigate.” By this “substance” and “power,” we “turn the commoner 
into a sage”; by this “effects” and “recompense,” we “transcend the bud- 
dhas and surpass the ancestors.””° By this “causes” and “conditions,” 
  

24 “birth and death, coming and going, as the true human body” (shdji korai 

shinjitsu nintai E7€E# Riek EARS): After the words of Yuanwu Kegin 彫 悟 克 勤 (1063- 
1135); see Supplementary Notes, s.v. “True human body.” 

we hold fast, and we let go (hajé shi hdgyd su #2 L#TT): An expression, often 
used by Dégen, likely reflecting a line in a verse by Tiantong Rujing K st 2073 (1162- 
1227) (Rujing chanshi yulu QOiF WHEN EB SR, T.2002A.48:122c18): 

DT FE Ez Bi. 
Letting go and holding on, full of style. 

25 with this as their vital artery, the flower opens and the fruit forms (kore o 
meimyaku toshite, kekai kekka su これ を 命 脈 と し て 、 華 開 ・ 結 果す ): The term 
meimyaku ffx (“vital artery”) occurs often in the Shdbdgenzo, in the senses both of 
the “lifeblood” and the “bloodline” (especially of the lineage of the buddhas and ances- 
tors). The vegetative image here no doubt recalls the transmission verse attributed to 
Bodhidharma (Jingde chuandeng lu Fx T#(S- 88k, T.2076.5 1:589b27-28): 

BARA. BERK, —HEBADSR, te BARK. 
I originally came to this land 
To transmit the dharma and save deluded beings. 
A single flower opens five petals; 
The fruit forms, ripening naturally of itself. 

See Supplementary Notes, s.v. “A single flower opens five petals.” 

with this as their bones and marrow, there are Kasyapa and Ananda (kore o kotsu- 
zui toshite, Kashé Anan ari これ を 骨髄 と し て 、 迎 葉 ・ 阿 難 あ り ): Another allusion to 
the Zen lineage. “Bones and marrow” (kotsuzui a) recalls Bodhidharma’s testing of 
four disciples, to whom he said of each in turn that he (or, in one case, she) had got his 
skin, flesh, bones, and marrow; the story is recorded at shinji Shobdgenzo |& F 1IEVEER eK, 
DZZ.5:230, case 201; see Supplementary Notes, s.v. “Skin, flesh, bones, and marrow.” 
“Kasyapa™ (Kasho 迎 葉 ) is Mahakasyapa, the disciple of Sakyamuni recognized as the 
first ancestor of Zen; “Ananda” (Anan bal £) is Sakyamuni’s cousin and attendant, who 
became Mahakasyapa’s disciple and is reckoned as the second ancestor. 

26 “turn the commoner into a sage” (tenbon nisshd #44. A 32): I.e., advance on the 
Buddhist path from the status of a “common person” (bonbu /LR:; S. prthagjana) to the 
“noble” (sho 22; S. arya). An expression apparently first appearing in the Si nianchu
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there is “grasping earth and making gold”; by this “effects” and “rec- 
ompense,” there is transmitting the dharma and bequeathing the robe.“ 

[43:15] 
ANARIE, Bat BABE, 

The Tathagata said, “For them, I preach the seal of the real mark.””® 

[43:16] 

VILOSZeVSAL, BITHHA], BPR, BABA, D< ore 
CBFILL DK OTEK RBA), FORB. KENISPRKORE IS 
し る が ご と く 、 盤 の 珠 を は し る が ご と し 。 

What is said here could be said, “for them I practice the seal of the real 
mark,” “for them I hear the seal of the real mark,” “for them I verify the 

seal of the real mark.” We should investigate it like this, should exhaus- 

Akt, attributed to Zhiyi #34 (538-597) (T.1918.46:579a16). 

“transcend the buddhas and surpass the ancestors” (chdbutsu osso #8 (spi8t4H): A 
popular expression for the ultimate spiritual state, best known from a dialogue involv- 
ing Yunmen Wenyan 22F44{& (864-949) found in several sources; see, e.g., Yunmen 
Kuangzhen chanshi guanglu 22F4[E iit Bh BG SR, T.1988.47:548b5-6: 

RPA fail, O(a eee RBA ZR, BZ, BAB. 
At the time, a monk asked, “What is the talk that transcends the buddhas and sur- 

passes the ancestors?” 
The Master [Yunmen] said, “Rice cakes.” 

27 “grasping earth and making gold” (aku do j6 gon ##-—EAK 4): Or “the earth in 
one’s hand turns to gold”; a metaphor for abrupt spiritual transformation, from the leg- 
end concerning Sakyamuni’s follower Sakya Mahanama (Shaku Makanan 2H #) 
that whatever he held turned into a treasure. The phrase here is found in a criticism of 
asceticism without understanding by the seventh-century monk Huiman Sim (dates un- 
known) (Jingde chuandeng lu #{#(8 88K, T.2076.5 1:221a28-29): 

Sum E. ABT ENSE SST. (ABBR, BRAD, FRSA, Be i7 eo 
所 土 成金 。 
Huiman said, 
The mind seal of the ancestral masters is not focused on the austere practices; they 
are only a subsidiary way. If you accord with your original mind, and produce the 
spontaneous functioning of the true radiance, then the austere practices will be like 
“grasping earth and making gold.” 

transmitting the dharma and bequeathing the robe (denbo fue {(HIEMTX): L.e., the 
Zen lineage; from the tradition that the first ancestors of the lineage in China passed 
down the robe of Bodhidharma to their successors. 

  

28 The Tathagata (nyorai #038): Quoting a verse by Sakyamuni in the Lotus Sitra 
(Miaofa lianhua jing WERE, T.262.9:8b3-3): 

FeLAtA ee. SCRARA tial, PEBORATSS, Pea TAA). 
My body adorned with the [thirty-two] marks [of a buddha], 

My radiance illumining the world; 

Honored by incalculable multitudes, 
For them I preach the seal of the real mark.
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tively investigate it like this. The essential point of this ts like “the pearl 
rolling round the bowl, like the bowl rolling round the pearl.“ ぞ 

* OK OK OK OK 

[43:17] £1:461} 
HARES, POAT, ERIKSBI, 

Buddha Candrasiryapradipa said,*° 

The doctrine of the real marks of the dharmas, 

I have preached to you. 

[43:18] 
“ OVWRMABe UC, PHIL, DREOTMAMRE-AKBLHY, CBE 
PAL, MIS, F/R L OIC. ROE, POR, EBD 
Oe, GFA PE > HS2O0, Ae ART. Ae teas. Ate 
Aer. BRA Ret GAIL, HICH OSS), AM BEY, 

Studying these words, we should investigate [the fact] that the bud- 
dhas and ancestors have always taken preaching “the doctrine of the real 
marks” as the “one great matter.”*' The buddhas and ancestors preach 
that the eighteen constituents are all “the doctrine of the real marks.”*? 
Before their bodies and minds, after their bodies and minds, at the very 

moment of their bodies and minds, they preach the “real marks,” “‘na- 
ture,” “body,” “power,” and the rest.*> Those who do not “exhaustively 
  

29 like “the pearl rolling round the bowl, like the bowl rolling round the pearl” 

(tama no ban o hashiru ga gotoku, ban no tama o hashiru ga gotoshi KORE® ILLS 
が ご と く 、 盤 の 珠 を は し る が ご と し ): IL.e..the multiple ways of saying this are like dif- 
ferent ways of viewing the same event. A Japanese version of a line, quoted in “ShobG- 
genzo shunjil” 正法 眼 蔵 春秋 (DZZ.1:412), by Yuanwu Keqin ENS 52 4) ( Yuanwu Foguo 
chanshi yulu (Al 66 TEEN BBR; T.1997.47:780c24): 

如 珠 走 盤 、 如 盤 走 珠 。 
Like a pearl rolling round a bow]; like the bowl rolling round the pearl. 

30 Buddha Candrasiryapradipa (Nichigetsutémydé butsu A A REAA HH; also read 
Jitsugetsutomyo and NichigatsutOmyo): From the final words of this buddha, said to 

have preached the Lotus Sitra innumerable kalpas ago (Miaofa lianhua jing Wik 
経 , 1.262.9:$a10). 

31 “one great matter” (ichi daiji —K3): I.e., the reason the buddhas appear in the 
world. From the Lotus Sutra passage cited above, Note 6. 

32 the eighteen constituents are all “the doctrine of the real marks” (jithachi kai 
tomo ni jissé gi +/\FLE b1C AFAR): Taking as jissd gi naru o HtARs7 SX. The 
“eighteen constituents” (kai 3¢; S. dhatu) is an ancient list of dharmas comprised of the 
six sense organs (kon #8; S. indriya), the six sense objects (ky6 5%; S. visaya), and the six 
types of consciousness (shiki ak; S. vijfiana) resulting from the contact between organ 
and object. 

33 Before their bodies and minds, after their bodies and minds (shinjin sen, shinjin
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investigate” the “real marks,” do not explain the “real marks,” do not 

understand the “real marks,” do not not understand the “real marks,” 

are not buddhas and ancestors; they are the minions of Mara or beasts.** 

* KOK OK OK 

[43:19] 
POSE, — Dee aS He =i — Bie, ABS, URE BA ZT TBP A. 

7S I BHA 

Buddha Sakyamuni said, “The anuttara-samyak-sambodhi of all 
bodhisattvas belongs wholly to this sufra. This siitra opens the gate of 
expedient means and reveals the true real marks.”*° 

[43:20] 
VILA —- WH hela, —Daeeze0, ee Cee LARMICH OT. BY 
な し 、 勝 劣 な し 。 此 菩薩 と 彼 菩 薩 と 、 二 人 に あら ず 、 自 ・ 他 に あら ず 、 
過 ・ 現 ・ 営 来 穫 に あら ざれ ども 、 作 俺 は 行 菩薩 道 の 法 儀 な り 。 MF DICM 
GL, DBCS, 無 量 百 千 高 億 度 作 介 せ る 菩薩 あり 。 PERE YU OD 
は 、 行 を 魔 し て さら に 所 作 あ る べから ず 、 と いふ は 、 い まだ 備 祖 の 道 を し 
ら さ る 凡夫 な り 。 

‘All bodhisattvas” means “all buddhas.” Buddhas and bodhisattvas are 
not different types, not senior and junior, not superior and inferior. This 
bodhisattva and that bodhisattva are not two people, not self and other; 
although not past, present, or future, becoming a buddha is their proce- 
dure for practicing on the bodhisattva path. They attain buddhahood at 
the initial bringing forth of the mind [of bodhi]; they attain buddhahood 
at the stage of marvelous awakening.*° There are bodhisattvas who have 
  

go Hb5, BL): A variant of the more common “before the body, after the body” 
(shinsen shingo H#-A{&), suggesting past and future lives. See Supplementary Notes, 
s.v. “Body and mind.” 

34 minions of Mara (matd FE): Also written #E(. Followers of Mara, the Evil One 
(S. papiyan), lord of the sixth heaven of the realm of desire (yokkai 欲 界 : S. kama-loka), 

who seeks to obstruct Buddhist awakening; a common pejorative in Dégen’s writings. 

35 Buddha Sakyamuni (Shakamuni butsu #31 JE): From the Lotus Sitra (Miaofa 
lianhua jing WHERE, T.262.9:3 1015-17). 

The anuttara-samyak-sambodhi of all bodhisattvas (issai bosatsu anokutara san- 
myaku sanbodai — 0) web] #7 = 38 — #42): Dogen’s comments in the following 
section suggest that he wants us to read this phrase as stating that all bodhisattvas already 
have the unsurpassed perfect awakening of a buddha. 

gate of expedient means (6ben mon 77({#F4): I.e., the teachings accommodated to the 
spiritual needs and understandings of the buddha’s audience, in contrast to “the true real 
marks” (shinjiss6 '& #¥8), or ultimately true teachings. 

36 the initial bringing forth of the mind (sho hosshin #)#8-L)); the stage of marvel- 
ous awakening (mydkaku chi ¥>#Hh): Le., the first and last stages of the bodhisattva’s
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become buddhas incalculable hundreds of thousands of myriads of kotis 
of times. Those who say that, after they have become a buddha, they 
abandon practice and have nothing more to do are common people who 
do not yet know the way of the buddhas and ancestors. 

[43:21] {1:462} 
Viki > —- Sell, — OR ROARZYO, —ORRIL, —HieoO AGH 
Fe), CORREO 無 上 菩提 、 た と ひ 過 去 に 修 誇 する も 、 現 在 に 修 誠 する 
も 、 未 來 に 修 誠 す る も 、 身 先 に 修 誇 する も 、 心 後に 修 計 す る も 、 初 ・ 中 ・ 

後 と も に この 経 な り 。 能 司 ・ 所 属 、 お な じ く この 経 な り 。 この 正 堂 伝 訂 
時 、 こ れ 此 経 の 、 一 切 菩 了 薩 を 誇 す る な り 。 

‘All bodhisattvas” are the original ancestors of all buddhas; all bud- 
dhas are the original teachers of all bodhisattvas. The unsurpassed bodhi 
of these buddhas — whether practiced and verified in the past, whether 
practiced and verified in the present, whether practiced and verified in 
the future, whether practiced and verified before this body, whether prac- 

ticed and verified after this mind — 1s all, in beginning, middle, and end, 

“this stra.” Both that which “belongs” and that to which it “belongs” 
are equally “this siitra.”’’ This very time is “this sutra” verifying “all 
bodhisattvas.““ 

[43:22] 
綴 は 、 有 情 に あら ず 、 経 は 、 無 情 に あら ず 、 経 は 、 有 人 久 に あら ず 、 MILE 
師 に あら ず 。 し か あれ ども 、 普 隊 を 計 し 、 人 を 誇 し 、 國 相 を 詩 し 、 此 綻 を 
誇 す る と き 、 開 方 便 門 する な り 。 方 便 門 は 、 備 果 の 無 上 功徳 な り 、 法 住 法 
位 な り 、 世 相 常 住 な り 。 方 便 門 は 、 暫 時 の 伝 価 に あら ず 、 半 十 方 界 の 診 測 
Te, BYRBSHEC, BETA], COABHSHOMnN CC, BAR 
に 蓋 十 方 界 す と い へ ども 、 一 切 菩薩 に あら ざれ ば 、 そ の 境界 に あら ず 。 

The “sutra” is not sentient; the “stitra’” is not insentient. The “‘sttra” is 

not conditioned; the “siitra” is not unconditioned.*? Nevertheless, when 

it verifies the bodhisattva, verifies the person, verifies the “real marks,” 
  

career: the initial aspiration to achieve the unsurpassed perfect awakening of a buddha, 
and the final attainment of that state. 

37 Both that which “belongs” and that to which it “belongs” are equally “this 

siitra” (ndzoku shozoku, onajiku kono kyé nari HEIR * PB, 2728 < OER): Le. 
both the “sutra” and the “unsurpassed bodhi” are “this sutra.” 

38 This very time is “this sitra” verifying “all bodhisattvas” (kono shdto inmo ji, 
kore kono kyé no, issai bosatsu o shé suru nari — O1E EER, CUE, OS 
ie 28 A 72) ): Taking “this very time” (kono shdté inmo ji — M1E ERE) as the 
grammatical subject; it is also possible to read, “at this very time, this sutra verifies all 

bodhisattvas.” 

39 not conditioned (ui ni arazu ARIC&H SF); not unconditioned (mui ni arazu # 

£3 (< & & J): Following the standard interpretation of these terms as translations of San- 
skrit samskrta and asamskrta respectively; but in this context, the sense may be that the 

sutra neither has nor lacks intentional action.
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verifies “this sutra,” it “opens the gate of expedient means.’”° “The gate 
of expedient means” is the unsurpassed virtue of the fruit of buddha- 
hood; it is “the dharmas abide jn their dharma positions’; it is “the marks 

of the world constantly abide.’*' “The gate of expedient means” Its not 
a temporary device; it is the study of the entire world in the ten direc- 
tions; it is taking up “the real marks of the dharmas” and studying them. 
Although this “gate of expedient means” is appearing and, in the entire 
world in the ten directions, is covering the world in the ten directions, 
those who are not “all bodhisattvas” are not in its realm. 

[43:23] 
BWV a< . RAH ARBPY, LARA 

Xuefeng said, “All the whole earth is the gate of liberation, but even if 

you drag them, people don’t consent to go 

[43:24] 
LPSMIL4ANL, BH BRE LEOPOLD, HAR OTDSARX~X 
に あら ず 、 出入 衛 の お ほ き に あら ず 。 曳 人 する に 、 い ら ず 、 い で ず 。 不 曳 
に 、 い ら ず 、 い で ず 。 進歩 の も の 、 あ や まり ぬ べ し 、 退 歩 の も の 、 と どこ 
ほり ぬ べ し 。 赤 且 い か ん 。 人 を 塁 し て 門 に 出入 せ し な むれ ば 、 い よい よ 門 
と 、 と ほ ざ か る 。 門 を 映 し て 人 に いる る に は 、 出 入 の 分 あり 。 

Therefore, we should realize that, while all the earth, all the worlds, 

may be a “gate,” it is not easy to go in and out of it, and those who go 
in and out are few. Even if you “drag them,” they do not go tn or out; 
even if you do not “drag them,” they do not go in or out. Those that step 
forward will make a mistake; those that step back will get stuck.“* Now 
what? If we take up the people and try to get them in and out of the gate, 
they get further from the gate; when we take up the gate and put it in the 
people, there will be some who go in and out. 
  

40 it verifies the bodhisattva (bosatsu o shé shi © #% #& L): The grammatical subject 
is unstated; presumably the “sitra.” 

41 “the dharmas abide in their dharma positions” (ze 6 / 767 赴 法 住 法 位 ): “the 
marks of the world constantly abide" (se ん ez s6/6 /z 世間 相 常 住 ): The traditional read- 
ing of a phrase in KuméArajiva’s translation of the Lotus Sutra that is often cited by Do- 
gen; see Supplementary Notes, s.v. “Dharmas abide in their dharma positions.” 

42 Xuefeng (Seppd il€): Le., Xuefeng Yicun l#3s F (822-908). The quotation is a 
variant of a saying found in several sources; see, e.g., Zongmen tongyao ji AFA E HE, 
ZTS.1:183c10; Liandeng huiyao Wee E, ZZ.136:784al 2. 

43 Those that step forward (shinpo no mono £45 *, ): those that step back (taiho 
no mono i850 t 9): The expression “stepping forward and stepping back” (shinpo 
taiho 1453845) occurs regularly in Dégen’s writings; it can refer simply to all the or- 
dinary movements of the agent, or more specifically, to motion forward and back. See 
Supplementary Notes, s.v. “Stepping forward and stepping back.” Here, no doubt, those 
who try to enter the “gate of liberation” and those who do not.
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[43:25] {1:463} 

BAA EPH EVIL, RIB BFEZ7RO, RIB AFAISRISIC LT, PP ek, 
Ree 7e 0, COMAHAOE BM OWHI, B+ RICA PST Sze 
0, COUEBM, ES L<S BtHRERMR THI, RERORTSHY, VW 
lL A, B+ HRA KIRK, =RUHK UC. BAA EPH ZR Lite BZe 
り 。 これ に より て 、 一 等 に 開 方 便 門 と みゆ と い へ ども 、 如 許 多 の 凌 十 方 界 
は 、 開 方 便 門 の 少 許 を 得 分 し て 、 現 成 の 面目 と せり 、 と みゆ る な り 。 かく 
の ご と く の 風 流 、 し か し な が ら 属 綻 の ちか ら な り 。 

“Opening the gate of expedient means” is “revealing the true real 
marks.” “Revealing the true real marks” covers all time, with begin- 
ning, middle, and end cut off.“ The principle of that very opening of the 
“opening of the gate of expedient means” is the “opening of the gate of 
expedient means” throughout all the worlds in the ten directions.*” At 
this very moment, if we truly look at all the worlds in the ten directions, 
they have a form never before seen: one or two sheets and three or four 
pieces of all the worlds in the ten directions have been taken up and 
made the “opening of the gate of expedient means.” According to this, 
while it may appear that they are equally “opening the gate of expedient 
means,” it appears rather that so many of all the worlds in the ten direc- 
tions have taken their share of a small portion of “opening the gate of 
expedient means” and made it their realized face.*° A style like this is 
entirely the power of “belonging to the sutra.” 

  

44 covers all time, with beginning, middle, and end cut off (gaiji ni shite, sho chi go 
saidan nari BARIZ LT. P+ P+ HBR EZE Y ): Probably meaning that the activity of 
“revealing the true real mark” is going on all the time, in each individual moment. For 
the expression “before and after cut off” (zengo saidan Fitz ERE), see Supplementary 
Notes, s.v. “Before and after cut off.” 

45 the “opening of the gate of expedient means” throughout all the worlds in the 

ten directions (jin jippé kai ni kai hdben mon suru +H FAC BAA (EFAS J ): Probably 
meaning that the “opening” is occurring everywhere around us. This entire section is 
quite difficult; one possible paraphrase of the argument might look something like this: 

The revelation of the ultimate truth is going on everywhere at all times. When we 
see the world in this light, we see the revelation in each experience of the world. 
This does not mean that all these experiences can be reduced to a single revelation of 
the ultimate truth; rather, each of our countless experiences of the world is a unique 
revelation. Such a way of seeing is the unsurpassed perfect bodhi that the siitra offers 
the bodhisattvas. 

46 made it their realized face (genjd no menmoku to seri MROMA &+t 4): Or 
“made it the face of their realization”; presumably, meaning that countless worlds are 
manifest when the gate of expedient means Is opened.
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[43:26] 
MBB EV SIL, MERHOS WY, BARC T S70. BACH 
tArte), BmKOIEEY, BACB LIPSa7eO. RRICMUHEL 
むる な り 。 

“Revealing the true real marks” means to spread talk of the words, 
“the real marks of the dharmas,” throughout all the worlds, to attain the 

way throughout all the worlds. It 1s to make the truth, “the dharmas of 
the real marks,” discernable among all humans, to make it appear among 
all dharmas.*’ 

[43:27] 

し か あれ ば す な は ち 、 四 十 借 ・ 四 十 祖 の 無 上 菩提 、 み な 此 経 に 属 せ り 、 B 
此 縦 な り 、 O° THE > WHA OBESE TRO. AASB YO, 
tESEIR EA. TEFES HR. f DIC ABIL Z: OY 此 経 之 属 な り 。 開 方 便 門 、 示 
iS BA Ze り 。 ンー ジー で 

Therefore, the unsurpassed bodhi of the forty buddhas and forty an- 
cestors “belongs wholly to this sutra.“ It “belongs to this siitra,” and 
“this sutra belongs” to it. That the rush cushion and meditation board 
are anuttara-bodhi “belongs wholly to this sutra.? Holding up a flower 
and breaking into a smile, making a bow and getting the marrow, both 
“belong wholly to this sutra,” are “the belongings of this siitra.”°° They 
are “opening the gate of expedient means, revealing the true real marks.” 

* OK OK OK * 

  

47 the words, “the real marks of the dharmas” (shohd jissé no gonku miKERtO 言 
a); the truth, “the dharmas of the real marks” (jiss6 shohé no dori 買 相 諸 法 の 道理 ): Or 

“the words, ‘the dharmas are the real marks’; the truth, ‘the real marks are the dharmas.“ 

48 forty buddhas and forty ancestors (shiji butsu shijisso VO-+-% - PU+-4H): Le., 
the seven buddhas, twenty-seven Indian ancestors of Zen from Mahakasyapa through 
Prajfiatara, and six ancestors in China from Bodhidharma through Huineng. Calculation 
of the numbers in the lineage are complicated by the fact that traditional listings of the 
members typically count Bodhidharma twice, as both the twenty-eighth Indian and first 
Chinese ancestor. See Supplementary Notes, s.v. “Seven buddhas,” and “Buddhas and 
ancestors.” 

49 rush cushion and meditation board (futon zenpan 7§[EA ° t#hR): I.e., the medita- 
tion cushion and the stick used to support the chin during meditation. 

50 Holding up a flower and breaking into a smile (nenge hagan +45 H#£fKZA): See 
above, Note 2. 

making a bow and getting the marrow (raihai tokuzui Wef={%fa): Reference to 
Bodhidharma’s testing of his disciples (see above, Note 25), in which Huike J is rec- 

ognized as having gotten his master’s marrow when he simply bowed without speaking.
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[43:28] 
LPHSX, IRKAMEED LEAS, BRAELOT, BMZAT, B 
相 の 言 を 虚 説 の ご と くし 、 さ ら に 老子 ・ 注 子 の 言 句 を 光 す 。 これ を も て 、 
MELO Kisii — BREN, EWS, ER, =RMIL-BMFRARL, EWS. b 
AOL = AULHED =O TEL, DWEDHRUIMIA< DABRSARL, EV) 

D>, ROIRIIELE, KEDeEAICMHST, 

Nevertheless, recently a type of illiterate in the Land of the Great 
Song, not knowing the destination, not seeing the treasure trove, treats 
the words “real marks” as empty talk and goes on to study the words of 
Laozi and Zhuangzi.°' These, they say, are the equal of the great way 
of the buddhas and ancestors. Or they say the three teachings are one. 
Or they say the three teachings are like the three legs of a tripodal pot, 
which will fall over if it lacks one of them.” Idiocy to this extreme is 
beyond compare. 

[43:29] 
か く の ご と く の こ と ば ある と も が ら も 、 佐 法 を きけ り 、 と ゆる すべ か ら 
ず 。 ゆ えい か ん と な れ ば 、 人 法 は 、 西 天 を 本 と せり 。 在世 八 十 年 、 読 法 五 
十 年 、 さ か り に 人 天 を 化す 。 化 一 切 衆生 、 皆 令 入 條 道 な り 。 そ れ よ りこ の 
か た 、 二 十 八 祖 正 偉 せ り 。 こ れ を さか りな る と し 、 往 妙 最 民 な る と せり 。 

も ろ も ろ の 外道 ・ 天 魔 、 こ と ご と く 隆 伏せ られ を は り ぬ 。 成 介 作 祖 す る 人 
天 、 か ず を し ら ず 。 し か あれ ども 、 い まだ 備 教 ・ 道 教 を 震 旦 國 に と ぶら は 
され ば 、 人 道 の 不足 と い は ず 。 も し 決定 し て 三 教 一 致 な ら ば 、 介 法 出現 せ 
ん と き 、 西 天 に 偽 宗 ・ 道 教 等 も 、 同 時 に 出現 すべ し 。 し か あれ ども 、 人 法 
は 天上 天下 唯 我 首 尊 な り 。 か の と き の 事 、 を お も ひ や る べし 、 わ すれ 、 あ 
や まる べから ず 。 三 教 一 致 の こと ば 、 小 見 子 の 言 音 に お よ ば ず 、 壊 俸 法 の 
と も が ら な り 。 か く の ご と く の と も が ら の みお ほ き な り 。 あ る ひ は 人 天 の 
導師 な る よし を 現 じ 、 あ る ひ は 帝王 の 師匠 と な れ り 。 大 宋 修 法 衰 薄 の 時 節 
な り 。 先 和 師 古 代 、 ふ か く こ の こと を いま し めき 。 

We should not acknowledge that the type that has words like this has 
heard the buddha dharma. Why is this? The buddha dharma had tts or- 
igin in Sindh in the West. For the eighty years [the Buddha] was in the 
world, for the fifty years he preached the dharma, he actively converted 
humans and devas.*’ He “converted all living beings, causing them all 
  

51 not knowing the destination, not seeing the treasure trove (rakusho o shirazu, 
hésho o mizu BREST, BAXAT): Le., not recognizing the ultimate signifi- 
cance of the words “real marks.” The metaphor of the “treasure trove” (hdsho #¥PiT) as 

the true goal of Buddhism comes from a famous parable in the Lotus Sitra, in which the 
buddha is depicted as a caravan leader taking people to a treasure (Miaofa lianhua jing 
妙法 運 華 経 , T.262.9:23c26ff). 

52 the three teachings are like the three legs of a tripodal pot (sankyo wa kanae 

no sankyaku no gotoshi =#\L44@ =a) — & L): A standard simile often associated 
especially with the Song-dynasty monk Gushan Zhiyuan 孤 山 智 彫 (976-1022). 

53 For the eighty years [the Buddha] was in the world, for the fifty years he 

preached the dharma (zaise hachijii nen, sepp6 goji nen 在世 八 十 年 、 説 法 五 十 年 ):
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to enter the way of the buddhas.”** Thereafter, twenty-eight ancestors 
transmitted it directly.? This was considered the height, considered the 
most subtle and exalted: followers of other paths and the Deva Mara 
were all continually defeated; and countless humans and devas attained 
buddhahood and became ancestors.” 

Yet no one said the way of the buddhas was insufficient because they 
had not inquired into Confucianism and Daoism in the Land of Cinas- 
thana.°’ If it were definitely the case that the three teachings are one, 
then when the buddha dharma emerged, Confucianism and Daoism 
should also have emerged at the same time in Sindh in the West. Instead, 
the buddha dharma was “I alone am honored in heaven and beneath 
heaven.”°® We should recall the events of this time; we should not forget 
it or be mistaken about it. The words, “the three teachings are one,” do 

not amount to the sounds of little children; they are [the words of] a type 
that would destroy the buddha dharma. Types like this are very common. 
Some adopt the manner of guides of humans and devas; some have be- 
come the teachers of kings and emperors. It is a time of decline of the 
buddha dharma in the Great Song. My former master, the Old Buddha, 
warned strongly about this.* 

[43:30] {1:464} 

か く の ご と き の と も が ら 、 二 乗 ・ 外 道 の 種 子 な り 。 し か の ご と き の 種 類 
は 、 買 相 の ある べし と だ に も し ら ず し て 、 す で に 二 三 百年 を へ た り 。 th 
祖 の 正法 を 参 光 し て は 、 流 還 生 死 を 出 離 すべ し 、 と の みい ふ 。 あ る ひ は 、 
俺 祖 の 正法 を 参 明 す る は いか な る べし 、 と も し ら ざ る お ほし 、 た だ 住 院 の 
醒 古 と 思 へ り 。 あ は れ む 太 し 、 祖 師 道 、 磨 せる こと を 。 有 道 の 尊 宿 、 お ほ 
き に な げ く と ころ な り 。 し か の ご と き と も が ら 、 所 出 の 言 句 、 き くべ か ら 
ず 、 あ は れ む べ し 。 
  

I.e., the lifespan and teaching career of Buddha Sakyamuni. The latter figure is common 
despite the tradition that Siddhartha achieved buddhahood at the age of 35. 

54 “converted all living beings, causing them all to enter the way of the buddhas” 

(ke issai shujo, kai ry6 nyt butsudd {L—-WRA, Hat Afi): The words of Buddha 
Sakyamuni in the Lotus Siitra (Miaofa lianhua jing HHIESEREKS, T.262.9:8b7). 

55 twenty-eight ancestors (nijithasso —+/\4H): Le., the lineage of Indian ancestral 

masters from Mahakasyapa through Bodhidharma. 

56 followers of other paths and the Deva Mara (geg2 /ezzg 外道 ・ 天 魔 ): IL.e.、 fol- 
lowers of non-Buddhist religions and the god Mara, who seeks to obstruct Buddhism. 

57 Land of Cinasthana (Shintan koku #2 4.4): Dogen uses here the transliteration of 
a Sanskrit name for China. 

58 “I alone am honored in heaven and beneath heaven” (tenjo tenge yui ga doku 
so7 天上 天下 唯 我 獲 尊 ): Words attributed to Buddha Sakyamuni as a newborn baby; see 
Supplementary Notes, s.v. “I alone am honored.” 

59 My former master, the Old Buddha (senshi kobutsu 7c th): A reference to 
DoQgen's Chinese teacher, Tiantong Rujing 天童 如 淳 .



43. The Real Marks of the Dharmas Shohd jissé i#ik +8 307 

Types like this are seeds of the two vehicles and the other paths.°° Such 
types have already spent two or three hundred years without even know- 
ing of the existence of the “real marks.’’°' They say only that, by study- 
ing the true dharma of the buddhas and ancestors, we will escape from 
transmigration through birth and death. Or there are many who do not 
even know what it would mean to study the true dharma of the buddhas 
and ancestors, and who think it is only imitating the ancients as abbot 
of a cloister. How sad that they have abandoned the way of the ancestral 
masters — something much lamented by venerables possessed of the 
way. Such types should be pitied, without listening to the words they 
produce. 

[43:31] 

EGHAM Mo< . AZEKRR, BAAR, 

Chan Master Yuanwu said, “Birth and death, coming and going, are 

the true human body.” 

[43:32] {1:465} 

-OWMeFBLC, AOMSELY, PIE RHBTSL., 

Taking up this saying, we should know ourselves and should consider 
the buddha dharma. 

[43:33] 

FeYDUMX< . HAR, BAAR BIA R. BOCK. 

Changsha said, “AII the worlds 1n the ten directions are the true human 
body; all the worlds in the ten directions are within the radiance of the 
self?’ 
  

60 seeds of the two vehicles and the other paths (nijd ged6 no shiji —3E + JHE OH 

+-): I.e., have the karma of the Srdvaka (sh6mon fl) and pratyeka-buddha (engaku *& 
4.) vehicles and of non-Buddhist religions. 

61 have already spent two or three hundred years (sude ni nisanbyaku nen o hetari 
すでに 二 三 百年 を へ た り ): This could refer to the lifetimes of the individuals of this 
type, but it is more likely a reference to the recent history of the type in Song China. 

62 Chan Master Yuanwu (Engo zenji [l/Si6mM): Ie. Yuanwu Keqin E852). For 
his saying, see above, Note 24. 

63 Changsha (Chésa fi): I.e., Changsha Jingcen 7) ¥ (dates unknown), a dis- 
ciple of Nanquan Puyuan fi 5% 4 FA (748-835). The quotation here has no known extant 
source and appears to be a conflation of two different sayings. The second clause does 
indeed represent the words of Changsha, quoted elsewhere 1n the Shobdgenzo; see Sup- 
plementary Notes, s.v. “All the worlds in the ten directions are the single eye of the 
Sramana.” The first clause, however, also appearing elsewhere in the Shdbdgenzo, is a 
saying, not of Changsha, but of Xuansha Shibei 玄 沙 師 備 (835-908). recorded, ce.g., in 
shinji Shdbogenzo 眞 字 正法 眼 蔵 (DZZ.5:196, case 131): see Supplementary Notes, S.v. 
“True human body.”
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[43:34] 
PLOrDEL OR, WEOKKHOBHARES, BIFLEBSTALG 
理 と 、 な ほし ら ず 、 い は ん PRBEAD, bHLEBELXEY LAE, EER 
面 、 無 言 す る の みな り 。 

A saying like this, the elders of all quarters in the Land of the Great 
Song do not even recognize as a truth to be studied, let alone would they 
study it. If someone were to bring it up to them, they would merely be 
red-faced and speechless. 

[43:35] 
Sebi BU I<. VW ERRA EEA, POL. PSE. HER OA 
720, B+ RS EER, AMS, HERA SRA, 

My former master, the Old Buddha, said,” 

The elders of all quarters nowadays lack illumination of the past, lack 
illumination of the present. They have never had the truth of the bud- 
dha dharma. How could they know to bring up “all the worlds in the 
ten directions” like this? It seems they have never even heard of it over 
there.°° 

[43:36] 
これ を きき て の ち 、 諸 方 長老 に 問 閉 する に 、 候 衛 聴 来 せ る すく な し 。 あ は 

れ む べべ し 、 虚 説 に し て 職 を けが せる こと を 。 

After hearing this, when I questioned the elders in all quarters, in fact 
few had heard [such sayings]. How sad that they sully their office with 
empty talk. 

* OK OK OK OK 

[43:37] 
eR HETeRH, b7eAITPKSIC LDL MA<, FESS. that 
BEECH EC RR 但 即 此 動 念 、 直 下 NT. ROKR he 22 OR BE HE Ze 
Be. #S—e, STRBIR, “ARE, 三 際 平 等 、 到 此 田 地 、 6) 7 Hd £8 
閑 道人 也 。 

64 My former master, the Old Buddha (senshi kobutsu 4B fh 2): The source for these 
words of Dogen’s Chinese teacher, Rujing 2079, is unknown. Judging from Dégen’s 
comment in the following section, perhaps a report of words he himself heard from Ru- 
jing. The passage is in a mix of Chinese and Japanese. 

  

65 elders of all quarters (shoh6 choro #4 77 & #): |.e., abbots of monasteries throughout 
the land. 

illumination of the past (shdko #4 +); illumination of the present (shdkon PA): Fixed 
expressions often as a four-glyph phrase, or as shdkokon FA 44; knowledge of history, 
or of “past and present” (kokon 474); when used in reference to a mirror of history, 

perhaps better rendered “reflection of past and present.” 

66 over there (ta nari {ti Ah): I.e., in the elders’ communities.
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Chan Master Tanhua of Ying’an once addressed the Most Virtuous De- 
hui, saying,°®’ 

If you want to understand easily, then in the twelve times, just face the 
mind that arises and the thoughts that move, and immediately clarify 
on the spot that they are ungraspable, like vast empty space, and with- 
out empty space or shape.® Exterior and interior are one; knowledge 
and objects are both obliterated; the dark mystery and its understand- 
ing are both annihilated; and the three junctures are equivalent.” One 
who reaches this field is known as “a person at ease in the way, fin- 
ished learning, with nothing to do.”’”° 

[43:38] {1:466} 

“Ud, RCA BAISSR M70, CMEEBREBS TC. KRRKELOS 
る が ご と し 。 表裏 一 名 な らん と き は 、 修 法 あ る べから ざる か 、 な に か これ 

表裏 。 ま た 虚空 有形 段 を 、 俸 祖 の 道 取 と す 。 な に を か 虚空 と する 。 お も ひ 
や る に 、 應 庵 い まだ 虚空 を し ら ざ る な り 、 虚 空 を み ざ る な り 、 虚 空 を と ら 
さる な り 、 虚空 を うた ざる な り 。 

This is a saying old Ying’an gave all his strength to make. It ts as if 
he’s just chasing shadows and knows no rest.’’ When exterior and in- 
terior are not one, will the buddha dharma no longer exist?’? What are 
“exterior and interior’? Moreover, that “empty space” has “shape” is 
something the buddhas and ancestors say. What does he take as “empty 
space?” When we think about it, Ying’an does not yet know “empty 

  

67 Chan Master Tanhua of Ying’an (Oan Donge zenji \€fe22 32026M): 1103-1163, 
disciple of Huqiu Shaolong 虎 丘 紹 隆 . His saying occurs in the 77zg 2 heshang yulu Je 

庵 和 向 語録 , ZZ.120:858a17-b2. as a teaching presented to Chan Person Hui {ai A. 

68 in the twelve times (jani ji chi 十 二 時 中 ): I.e., throughout the twenty-four hours of 

the day, traditionally divided into twelve two-hour periods. 

69 the three junctures are equivalent (sansai byéd6 =—fR-): |.e., past, present, and 
future are equal. 

70 “a person at ease in the way, finished learning, with nothing to do” (zetsuga- 

ku mui kandénin 422.883 FAB A): A fixed expression for one who has completed the 
Buddhist path, from the opening line of the Zhengdao ge ##iH aK, attributed to Yongjia 
Xuanjue * 3 “~% (or Zenjue (@%, d. 713) (T.2014.48:395c9). 

71 It is as if he’s just chasing shadows and knows no rest (kore tada kage o oute, 
kyiikatsu o shirazaru ga gotoshi ~MKEREBS TT. KAKeLSASBTEL): 
Though the image is slightly different, somewhat reminiscent of the man in the Zhuang- 
zi #£-& (Yufu 7432, KR.5c0126.031.5a) who died by running from his shadow without 
ever stopping. 

72 When exterior and interior are not one (Hydri ichinyo narazaran 7 の ん 7 表裏 一 如 な 
らん と き ): Some MSS read here hydri ichinyo naran toki #¥— M72 & ALL & (“when 
exterior and interior are one’).
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space,” has not yet seen “empty space,” has not caught hold of “empty 

space,” has not hit “empty space.”” 

[43:39] 

起 心 動 念 と いふ 、 心 は いま だ 動 ぜ ざる 道理 あり 、 い か で か 十 二 時 中 に 起 心 
あら ん 。 十 二 時 中 に は 、 心 、 き た り 、 eee 十 二 心 中 に 十 二 時 き 
た ら ず 、 い は ん や 起 心 あ らん や 。 動 念 と は いか ん 。 念 は 動 ・ 不 動 す る か 、 
M- RCS AD, (FRE ADM, また 、 必 座 生 な る か 不動 。 な に を よ 
ん で か 念 と する 、 念 は 、 十 二 時 中 に ある か 、 念 裏 に 十 二 時 ある か 、 耳 頭 に 
あら ざら ん と き 、 あ る で きか 。 

He says, “the mind that arises and the thoughts that move.” There 1s 
a principle that the mind has never moved. How could there be a “mind 
that arises” “in the twelve times’? The “mind” ought not come up and 
get inside “in the twelve times,” and “the twelve times” have not come 
into “in the twelve minds”; so how could there be a “mind that aris- 

es”? What are “the thoughts that move’? Do “thoughts” “move” or not 
move? Do they neither move nor not move? What is “moving”? What is 
not “moving”? What does he mean by “thoughts”? Are “thoughts” “in 
the twelve times”? Are “the twelve times” inside “thoughts”? Are there 
times it is neither one? 

[43:40] 
+ — BHR APIPRBe OA. EWE, WICTCLEAZSTRXE, BP 
LUE. SLAMOMEDAD, LOdDIS. HELES - BES (CO tb xX 
AWAIL, PR: TAOS LK< AIT LE BO THHAT SZ, 

うう 668 He says that, if we “just face” “in the twelve times,” it will be “easy 
to understand.” What exactly will be “easy to understand”? Does “easy 
to understand” mean the way of the buddhas and ancestors?” If so, the 
way of the buddhas is neither easy to understand nor difficult to under- 
stand. Therefore, Nanyue and Jiangxi long pursued the way under their 
masters.” 

  

73 has not caught hold of “empty space” (koki o torazaru nari HE7ExX LOX AAR 
”) ): Possibly reflecting a story recorded at shinji Shobégenzo 2 F IEYEAR HK, DZZ.5:256, 
case 248, and discussed in the “Shdbdgenzo koki” IEYKAR KEE ZE; see Supplementary 
Notes, s.v. “Nose.” 

74 the way of the buddhas and ancestors (busso no do (#648038): Or “the words of 
the buddhas and ancestors.” 

75 Nanyue and Jiangxi (Nangaku Kdzei M4%k + {LPS): I.e., Nanyue Huairang FA Kis 
譲 (677-744)、 who studied with the Sixth Ancestor, Huineng =*8, and Mazu Daoyi 
祖 道 一 (709-788), who studied with Nanyue.
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[43:41 ] 

WES TRAE LVS, PIR RE RO, EON BR, WY CHPEZSeo 

Prize A, lk2>0 LY Dy, FADO KIB SWERPBRELSZESFEWSH SI 
ce, BEDLD<K ODES ROIZ, WACHASG AICWKE SA, 

He says, “immediately clarify the ungraspable.” He has never seen the 
way of the buddhas and ancestors even in his dreams. How could one 
with this kind of ability be worthy of “wanting to understand easily’’? It 
is obvious that he has never investigated the great way of the buddhas 
and ancestors. If the buddha dharma were like this, how could it have 

reached us today? 

[43:42] 
應 庵 、 な ほか く の ご と し 。 い ま 現 在 せ る 諸 山 の 長者 の な か に Sen 
と く な る も の を も と めん に 、 歴 効 に も あふ べから ず 。 まな こ は 、 

ん と す と も 、 應 庵 と ひと し き 長 老 を ば 、 みる べから ざる な り 。 Be DA 

は 、 お ほ く 應 庵 を ゆる す 、 し か あれ ども 、 應 庵 に 、 修 法 お よ べ り 、 と ゆる 
し が た し 。 た だ 叢 席 の 晩 進 な か り 、 尋 常 な り と いふ べし 。 ゆ え は いか ん 。 IK 
庵 は 、 人 を し り ぬ べき 気力 ある ゆえ な り 。 い まあ る と も が ら は 、 人 を し る 

べから ず 、 み づか ら を し ら ざ る ゆえ に 。 MARIS, REO EWN EDL, 
道 あ り 、 い ま の 長老 等 は 、 移 道 あ ら ず 。 應 庵 は 、 よ きこ と ば を きく と い へ 

ども 、 み み に い ら ず 、 み み に み ず 、 ま な こ に いら ず 、 ま な こ に きか ざる の 
みな り 。 應 庵 そ の か み は 和 値 摩 な り と 、 い ま は 自 悟 在 な る らん 。 い ま の 大 宋 
諸 山 の 長老 等 は 、 應 庵 の 内 外 を うか が は ず 、 音 容 す べ て 境界 に あら ざる な 
り 。 し か の ご と く の と も が ら 、 人 祖 の 道 取 せる 買 相 は 、 俸 祖 の 道 な り 、 化 
祖 の 道 に あら ず 、 と も し る べから ず 。 こ の ゆえ に 、 二 三 百年 座 の 長老 杜 撲 
の と も が ら 、 す べべ て 不 見 道 來 連 相 な り 。 

Even Ying’an was like this. When we look for someone like Ying’an 
among the elders of the various mountains today, we would not encoun- 
ter one for kalpas.’° We could not find an elder equal to Ying’an if we 
looked till our eyeballs collapsed. Recent people mostly accept Ying’an. 
Nevertheless, it is difficult to accept that the buddha dharma reached 
Ying’an. He was just a latecomer to his monastic seat; we can say he was 
ordinary. Why? Because Ying’an did have the mettle to know people. 
Those today do not know people, because they do not know themselves. 
Ying’an may not have arrived, but he did have some study of the way; 
the elders today lack any study of the way. Ying’an may have heard good 
words, but they did not enter his ears, he did not see them with his ears; 

they did not enter his eyes, he did not hear them with his eyes. Ying’an 
was like this at the time; now, he may himself be awakened. The elders 
of the various mountains of the Great Song today do not deduce the 
inside and outside of Ying’an; his voice and form are not of their realm. 

(1
 

=;
 
し
 ン 

  

76 elders of the various mountains (y/ozo7 7 の c7 の 7O 諸 山 の 長老 ): I.e., abbots at the 
major monasteries.
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Types like this do not even know whether the “real marks” spoken of by 
the buddhas and ancestors are the words of the buddhas and ancestors 
or not the words of the buddhas and ancestors. Therefore, for the past 
two or three hundred years, we do not see any of the elder illiterate types 
speaking of the “real marks.” 

* KOK OK 

[43:43] {1:467} 

SERN K Sa. dt ORICA MICU CBRMT SICWIL< . REG RAE 
Sl, MBSA, BAR eR. erm. 

My former master, the Old Buddha of Tiantong, while giving a public 
sermon in the abbot’s quarters one evening, said,’’ 

Tiantong this evening has a calf; 
The golden-faced Gautama takes up the real marks.”® 
If you want to buy it, how could it have no price? 
The cry of a cuckoo above a single cloud. 

[43:44] 
DP<COIE< HN, BO, PIBICRUSIL, RMeWS, PEELS 
ST. PHEOBB ASL, BMeVILe owe. 

In this way, venerables accomplished in the way of the buddhas speak 
of the “real marks”; those who do not know the buddha dharma, who 

lack study of the way of the buddhas, do not speak of the “real marks.” 

[43:45] 
“OMI, KRBBIER RRL A OIA, 夜 間 や や 四 更 に な りな ん と 
する に 、 上 方 に 鼓 郁 三 下 きこ ゆ 。 邊 具 を と り 、 BPRELT, ZERORPYEL 
り い づれ ば 、 入 室 牌 か か れ り 。 ま づ 押 に し た が う て 法 堂上 に いた る 。 法 堂 
の 西 壁 を へ て 、 寂 光 堂 の 西 階 を の ぼる 。 寂光 堂 の 西 壁 の ま へ を すぎ て 、 大 
光明 蔵 の 西 階 を の ぼる 。 大 光明 蔵 は 方 丈 な り 。 西 奉 風 の みな みよ り 、 香 室 
の ほとり に いた り て 、 焼 香 簡 寿 す 。 入 室 こ の と ころ に 應 列 す べし と お も ふ 
に 、 一 僧 も みえ ず 、 妙 高 吉 は 下馬 せ り 。 ほのか に 堂 頭 大 和尚 の 法 音 きこ 
ゆ 。 とき に 西 川 の 祖 電 維 那 き た り て 、 お な じ く 焼香 欄 革 し を は り て 、 妙 高 
才 を ひそ か に の ぞ め ば 、 満 衆 た ちか さ な れ り 、 東 人 遺 西 廷 を い は ず 。 と き に 
普 説 あり 、 ひ そ か に 上 衆 の うし ろ に いり 、 た ち て 徳 取 す 。 

77 My former master, the Old Buddha of Tiantong (senshi Tendo kobutsu FERN K 
= 4 (#6): This anecdote has no known written source and seems to represent Dogen’s 

personal experience at Tiantong. 

  

public sermon (fusetsu #0): l.e., a talk to the monastic community, as opposed to 
private consultations. 

78 acalf (gyuji 452): Likely a reference to Rujing himself, as offspring of the Buddha; 
perhaps reflecting a traditional derivation of Buddha Sakyamuni’s surname, Gautama, 
from “most excellent of cattle.”
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These words [are from] the third month, in the spring of the senior 
fire year of the dog, second year of Baogqing, of the Great Song.” At 
almost the fourth watch of the night, I heard three beats of the drum 
from above.® Taking my sitting cloth and donning my kasaya, I went 
out the front door of the cloud hall, where the room-entering placard had 
been hung up.®' First, | followed the assembly above the dharma hall. 
Passing the west wall of the dharma hall, I climbed the western stairs of 
the Jiguang Hall.®’ Passing in front of the west wall of the Jiguan Hall, 
I climbed the western stairs of the Daguangming Treasury.®? The Da- 
guangming Treasury is the abbot’s quarters. From south of the western 
screens, I went to the incense stand, offered incense, and bowed. At the 

room entrance, I expected a queue, but I did not see a single monk. The 
blinds were lowered at the Miaogao Terrace.** The voice of the dharma 
of the Most Reverend Head of Hall could be faintly heard.®’ Then, the 
rector, Zukun of Xichuan, came up and similarly offered incense and 
bowed; when he finished, we stealthily peeked into the Miaogao Terrace 
and found it was packed full both east and west.* At the time, there was 
a public sermon; | slipped stealthily into the back, stood and listened. 

  

79 the third month, in the spring of the senior fire year of the dog, second year of 

Baoging, of the Great Song (Daisé Hokyé ninen heijutsu haru sangatsu no koro K® 
+8 6 — FA AC #R = A @ = A): I.e.. March-April, 1226, the third stem, eleventh branch of 
the cyclical calendar, in the Song dynasty’s Baoqing era (1225-1227). The location is the 
monastery on Mount Tiantong X #1, of which Rujing was abbot at this time. 

80 fourth watch (shiko PU): I.e., 2:00-4:00 a.m. 

81 cloud hall (undd 2%): I.e., the samgha hall, in which the monks of the “great as- 
sembly” (daishu KR) reside. 

room-entering placard (nisshitsu hai A 3&}#): L.e.. the signboard announcing an audi- 
ence in the abbot’s quarters. 

82 Jiguang Hall (jakkdd6 #5. =): “Hall of Tranquil Light”; the abbot’s outer quarters 
at Tiantong, a building located just north of the dharma hall. 

83 Daguangming Treasury (dai komy6 26 K 3¢FAHK): “Treasury of great radiance”; the 
abbot’s middle quarters at Tiantong, just north of the Jiguang Hall. 

84 Miaogao Terrace (mydkddai #132): “Terrace of Sumeru”:; the inner chamber of 

the abbot’s quarters at Tiantong. 

85 The voice of the dharma of the Most Reverend Head of Hall (ddch6 daiosho 

no hoon *£9AK Fifa] OYE E): L.e., the voice of the abbot, Rujing, teaching the dharma. 

86 the rector, Zukun of Xichuan (Seisen no Sokon ino 西川 の 祖 電 維 那 ): Not other- 
wise known. The rector (ino #£AL) is the monastic administrator in charge of maintaining 
discpline in the “great assembly” (daishu K2%) of monks.
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[43:46] {1:468} 
KE OIE HEME UO RR, Bt OS, 衣 和 荷 食 松 の と ころ に 、 上 衆 家 お ほ く 
な み だ を な が す 。 露 山 得 迎 牟 尼 借 の 安居 の 因 紹 、 く は し く 遇 せ ら る 。 きく 
も の 、 な み だ を な が す お ほし 。 

The episode of the mountain residence of Chan Master Fachang of Da- 
mei was brought up.®’ At the point where his robes are from the lotus and 
his food from the pine, many in the audience shed tears. The episode of 
Buddha Sakyamuni’s retreat on Vulture Peak was brought up in detail.*® 
Many of the listeners shed tears. 

[43:47] 

REUBIEOD SCY, MIA, BROT, AEASTP EAL SLB OAT 
7S A ies 

“The retreat at Mount Tiantong is about to begin.® Now it Is spring- 
time, neither cold nor hot, a good time for seated meditation. Brothers, 

why not practice seated meditation?” 

[43:48] 
DPLODES MRE. WEOMSH), MM. LILO TC. BFC CHRO” 
ぎの ほとり を うつ こと 一 下 し て い は く 、 入 室 す べし 。 入室 の 話 に い は く 、 
ALARM IU, DK OTEK ABBHY), BOREL. RABIELEVWA 
ども 下 語 せ ず 。 た だ 慢 恐 せる の みな り 。 

After giving such a public sermon, he had the present verse. Upon 
finishing the verse, he hit the right side of his meditation chair once with 
his right hand and said, “Enter!” In his room-entering talk, he said, “The 

cuckoo cries, and the mountain bamboo splits.” Such were his room-en- 
tering words; he had no other talk. Though the audience was large, they 
made no comment. They were just intimidated. 

  

87 Chan Master Fachang of Damei (Daibai no H6j6 zenji KOE HTBEM): L.e., 
Damei Fachang 大 梅 法 常 (752-839)、 a follower of Mazu Daoyi 馬祖 道 一 . He is said to 
have spent some forty years in isolation on Mount Damei 大 梅山 (in modern Zhejiang). 

His biography can be found at Jingde chuandeng lu Fe T#{BVEER, T.2076.51:254c2ff. 
Dégen discusses him in “Shdbdgenzo gydji” IEYEAR RITE, part 1, where he includes 
the familiar trope in ascetic hagiography that Fachang dressed in lotus leaves and ate 
pine nuts. 

88 Buddha Sakyamuni’s retreat on Vulture Peak (Rydzen Shakamuni butsu no ango 
ae | L) Fen 22 SE 8 OIE): A topic no doubt occasioned by the date of Rujing’s talk, just 

preceding the monastic summer retreat. 

89 “The retreat at Mount Tiantong is about to begin” (Tenddzan ango chikaki ni ari K 
童 山 安 居 ち かき に あり ): Though the first sentence is put in Japanese, presumably, the 
words of Rujing on the occasion being described. Dates of the summer retreat vary; a 
common practice was to start on the fifteenth or sixteenth of the fourth month.
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[43:49] {1:469} 

この 入室 の 儀 は 、 諸 方 に いま だ あら ず 、 た だ 先 師 天童 古 俺 の み 、 こ の 儀 を 
儀 せ り 。 普 説 の 時 節 は 、 椅 子 ・ 扉 風 を 周 陣 し て 、 大 衆 雲 立 せ り 。 その まま 

に て 、 雲 立 し な が ら 、 便 宜 の 僧 家 より 入室 すれ ば 、 入 室 、 を は り ぬ る 人 
は 、 例 の ご と く 方 丈 門 を いで ぬ 。 の これ る 人 は 、 た だ も と の ご と く た て れ 
ば 、 入 室 す る 人 の 威 儀 ・ 進 止 、 な ら び に 堂 頭 和 向 の 容 儀 、 お よび 入室 話 、 
と も に みな 見 聞 す る な り 。 こ の 儀 、 い まだ 他 那 裏 の 諸 方 に あら ず 、 他 長老 
は 儀 不 得 な る べし 。 他 時 の 入室 に は 、 人 より は さき に 入室 せん と す 。 この 
入室 に は 、 人 より も の ち に 入室 せん と す 。 この 人 心 道 別 、 わ すれ ざる 
し 。 

This ritual of room-entering does not exist in other quarters: only 
my former master, the Old Buddha of Tiantong, practiced it. During 
the public sermon, the assembly surrounded his chair and screens Iike 
clouds. Then, as they continued to stand like clouds, just as they were, 

from among the monks, one would enter the room at his convenience, 

while the person who had finished the room-entering left in the usual 
way from the door of the abbot’s quarters. Those remaining, since they 
just remained standing as they were, could all observe the deportment 
and movements of the person entering the room, as well as the manner 
of the Reverend Head of Hall and his room-entering talk. This ritual is 
not that of other quarters; other elders must not be able to perform it. In 
room-entering on other occasions, [the monks] wanted to enter the room 
before other people; in this room-entering, they wanted to enter the room 
after others. We should not forget this distinction in people’s thoughts 
and words. 

[43:50] 

それ より この か た 、 日 本 寛 元 元 年 笑 四 に いた る に 、 始 終 一 十 八 年 、 す みや 
に 風光 の な か に すぎ ぬ 。 天童 よ りこ の や ま に い た る に 、 い くそ ば く の 山 
水 と お ぼ え ざれ ども 、 美 言 奇 句 の 賀 相 な る 、 身 心 骨 髄 に 銘 し きた れ り 。 か 

の と き の 普 説 入室 は 、 衆 家 お ほ く わ すれ が た し と お も へ り 。 こ の 夜 は 、 w 
月 、 わ づか に 横 開 より 、 も りき た り 、 柱 豚 、 し きり に な く と い へ ども 、 静 
間 の 夜 な り き 。 

Since then, till the junior water year of the rabbit, the first year of 
Kangen in Japan, fully eighteen years have quickly passed amidst wind 
and light.*° I know not how many mountains and waters separate this 
mountain from Tiantong, but [the fact that] his beautiful words and rare 
phrases are the “real mark” is incised in my body and mind, bones and 
  

90 the junior water year of the rabbit, the first year of Kangen in Japan (Nihon 

Kangen gannen mizunoto-u A Ac ICE RIM): Le., 1243, the year in which Dogen is 
writing; the first year of the Japanese Kangen era (1243-1247), tenth stem, fourth branch 

of the cyclical calendar. 

wind and light (7 ん 6 風光 ): An idiom for scenes of natural beauty, from the image of 
sunlight reflected off leaves moved by the wind.
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marrow. The public sermon and room-entering on that occasion must 
have been unforgettable for many in the audience. That evening, thin 
light from a crescent moon filtered down from among the tall buildings; 
despite the frequent cry of cuckoos, the night was still. 

* Ok OK OK OK 

[43:51] 

Li biaR KEN, BRS BAL CRRA. SEE, PR. BRATS 
fom, SRS, Bos, KL 無 人 信 液 。 

Great Master Zongy! of Xuansha Cloister, during a convocation, heard 
the singing of a swallow and said, “Deeply discussing the real marks, 
skillfully talking on the essentials of the dharma.””! 

He came down from his seat. Afterwards, a monk begged instruction, 
saying, “I don’t understand.” 

The Master said, “Go away! No one believes you.” 

[43:52] {1:470} 
VIED BRR LIL, HEFOL ORM IERT SL, KOI 
XL, LONE, LOIS DS SHY, BRIM BS”. HK 
子 の 、 買 相 を 深 談 する に あら ず 、 玄 沙 の 、 RMLRERTSZCHoOF., WA 

に わた ら ざ れ ど も 、 正 営 焦 訂 、 す な は ち 深 談 宴 相 な り 。 

We might well hear Xuansha’s words, “deeply discussing the real 
marks,” as saying that the swallow alone was “deeply discussing” “the 
real marks.” Nevertheless, this is not the case. “During a convocation,” 
there is “hearing the singing of a swallow.” It is not that the “swallow” is 
“deeply discussing” the “real marks”; it is not that “Xuansha” is “deep- 
ing discussing” the “real marks.” It does not extend to both of them; 
however, just as it is it is “deeply discussing the real marks.” 

  

91 Great Master Zongyi of Xuansha Cloister (Genshain Sditsu daishi ZV — 
KEM): I.e., Xuansha Shibei “VE. This saying is recorded in Dogen’s shinji Shobo- 
ge7zo 県 字 正 法眼 蔵 (DZZ.$:232. case 241) and can be found, for example, at Liandeng 
huiyao BRE @ B, ZZ.136:823a1 6-17. 

during a convocation (san ji 2X): Probably an informal talk (shdsan /|\3), often held 
in the abbot’s quarters. 

“Deeply discussing the real marks, skillfully talking on the essentials of the dhar- 

ma” (shindan jiss0, zensetsu hoyO (RIRBA*A, #*RLYKSZ): Variant of the words of 
Bodhisattva Mafijusri describing Vimalakirti (Weimojie shoshuo jing #EESaAPT RUE, 
T.475.14:544a28): 

深 達 賞 相 善 説法 要 。 
He has deeply mastered the real marks and is good at talking on the essentials of the 
dharma.
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[43:53] 
LIZ6< LO-RONREBETAL, BRHY, HRTBHY),. RRE 
相 、 必読 法要 の 道 取 あ り 、 下 護 あ り 、 江 後 有 僧 請 交 日 英 甲 不 剣 あり 、 oe 
$4 Sid 0, HARE, MEPL bMS べから ざれ ども 、 
これ 備 祖 の 命 脈 な り 、 正 法眼 蔵 の 骨 詳 な り 。 

We should investigate this episode for a bit. There is “during a convo- 
cation”; there is “hearing the singing of a swallow”; there are the words, 
“deeply discussing the real marks, skillfully talking on the essentials of 
the dharma”; there is “coming down from his seat”; there is “afterwards, 

a monk begged instruction, saying, ‘I don’t understand’”; there is “the 
Master said, ‘Go away! No one believes you.’” “I don’t understand” 1s 
not necessarily “begging instruction” on “the real marks,” but it is the 
vital artery of the buddhas and ancestors, the bones and marrow of the 
treasury of the true dharma eye. 

[43:54] 

LANL, Los, KEOMMAUCHEH SR CBR LD, RARE Lie 
eins LULL, DAROFHREMECRERIMTAALY, Starke 
請 益 する ゆえ に 、 去 無人 信 湊 と いふ に は あら ざる な り 。 ま こと に 、 こ の 

fat Lh OSHbAHR= > BM 70 Lb, BIRR Lb. AO AAKOIE 
(CIS AMR RRICIL, BHOBS, >< OCL<HMMtTaRY, FRO 會 
下 に 、 こ れ す で に 現 成 せり 。 

We should realize that, even had this monk begged instruction by say- 
ing, “I understand it,” or “I can explain it,” Xuansha should still say to 
him, “Go away! No one believes you.” It is not that he says, “Go away! 
No one believes you,” because he begs instruction by saying he doesn’t 
understand what he has understood. Indeed, whether it 1s not this monk 

but Zhang’s third or Li’s fourth, whether it is “the real marks of the dhar- 
mas,” at the time and place where we directly pass through the vital ar- 
tery of the buddhas and ancestors, the study of “the real marks” appears 
like this.” It appeared among the followers of Qingyuan.”° 

[43:55] 
LOL, WHICH AO TENE 0. BRILIERRIE OME GR BLUR Ze O | 
ME ie BLS LOE BAEZ O 

We should realize that “the real marks” are the main bloodline inher- 
ited by successor after successor; “the dharmas” are “only buddhas with 

e
 

  

92 Zhang’s third or Li’s fourth (Cho san Ri shi & = + 2200): From the Chinese idiom 
Zhang san Li si t= 72 VY (“Zhang’s third son, Li’s fourth son”), used (as we might use 
“Tom, Dick, and Harry”) to indicate anyone at all. 

93 the followers of Qingyuan (Seigen no eka &JROS FE): Le., in the lineage of 
Qingyuan Xingsi 青 原 行 思 (d. 740)、 of which Xuansha was a member (and from which 
Dogen’s Caotong # ill lineage emerged).
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buddhas” who “exhaustively investigate”; and “only budddhas with 
buddhas” are “such marks” and signs.” 

IE VEER iecad & BH oS PU + = 

Treasury of the True Dharma Eye 

The Real Marks of the Dharmas 

Number 43 

[Ryumonji MS:] 

個 時 寛 元 元 年 美 卵 九 月 日 、 在 干 日 本 越 州 吉 峰 寺 示 衆 
Presented to the assembly at Kippd Monastery, Esshi, Japan; on a day 

in the ninth month of the junior water year of the rabbit, the first year of 
Kangen [October-November 1243] 

  

94 “such marks” and signs (nyoze ség6 Be fA): I.e., the thirty-two “marks” (sd 
#8; S. laksana) and eighty auspicious “signs” (kd 4; S. vyafijana) that adorn the body 

of a buddha.
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The Way of the Buddhas 

Butsudo 

INTRODUCTION 

This chapter was composed in 1243, soon after Dogen moved from the 
capital to Echizen (modern Fukui). It represents number 44 in the sev- 
enty-five-chapter compilation of the Shdbdgenzo and number 49 in the 
Honzan edition but does not appear in the sixty-chapter compilation. 
The twenty-eight text Himitsu collection of Shobogenzo texts contains 
two works entitled “Butsud6,” listed in fascicle | as numbers 7 and 9. 

The latter of these is rather similar to our text here; but the former is suf- 

ficiently different that it was included separately in the Honzan edition 
as number 93, under the new title “Doshin” 38-0» (“Mind of the Way”; 
translated here below in Volume 7 as Supplementary Text 9). 

The central theme of “Butsudd” concerns what we might call the in- 
stitutional character or identity of Dogen’s tradition. The title reflects 
the claim, made at the very outset of the text, that the lineage of the 

ancestral masters of the tradition is continuous with the ancient line of 
the seven buddhas, of which Sakyamuni was the last; it is thus a lineage 
of buddhas, not merely a Buddhist school. From this, Dogen goes on to 
criticize sharply the common practice of referring to this lineage as the 
“Zen” (Sanskrit dhyana, or “meditation’”’) school. 

The text then moves to the question of the five houses (goke 五 家 ) 
into which the Chan historians in the Song dynasty often divided the 
tradition. Quoting the dismissal of distinctions among the houses by 
his teacher, Tiantong Rujing Kai 407#, Dogen attributes the notion of 
distinct houses to the decline of the tradition in China. He then takes 
up each of the five houses in turn, arguing that none of the ostensible 
founders of these houses ever spoke of them as distinct schools. Near the 
end of this section, he singles out for criticism the twelfth-century work, 
Rentian yanmu KE A (“The Eye of Humans and Devas”), by Hutyan 
Zhizhao Hg 48, which provides a summary account of Chan based on 
the history and teachings of the five schools. 

Finally, the text returns to the broader issue of school identity, pointing out 
that the true transmission of the Buddha’s wisdom is not a school, and that the 

establishment of a Buddhist school is a violation of the Buddha’s own practice.
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IEVEAR HCE BY = 

Treasury of the True Dharma Eye 

Number 44 

(iE 

The Way of the Buddhas 

[44:1] {1:471} 
BAH, HALXKRICLHLUMA< . BRE KY CMICE SE CO+ 
祖 あ り 。 

The Old Buddha of Caoxi once addressed the assembly saying, “There 

are forty ancestors from Huineng through the seven buddhas.”! 
  

1 The Way of the Buddhas (butsud6 (618): Or “way of the Buddha.” An extremely 
common expression in East Asian Buddhism, often meaning simply what we would call 
“Buddhism”; also used in reference variously to the “teachings” of a buddha (roughly 
equivalent to buppo 61; S. buddha-dharma), the “wisdom” attained by a buddha (bo- 
dai #2: S. bodhi): the state of “buddhahood” (bussho (6; S. buddhatva); the “vehi- 
cle” (jd F€; S. yana) or “path” (dé 18; S. marga) leading to buddhahood; the practice that 
expresses buddhahood; etc. While these various connotations may sometimes be at play 
here, the predominant sense of butsudo in our text seems to be something like “the tradi- 

tion” of the buddha(s) — i.e., the authentic teachings, practices, people, and institutions 
descended from the buddhas. 

The Old Buddha of Caoxi (Sdkei kobutsu BiR 4; also written 4 #4): An epithet, ap- 
pearing often in Ddgen’s writing, for the famous Sixth Ancestor, Huineng of Caoxi #7R2 
fe. Mount Caoxi (Sdkeizan #i%U), in present-day Guangdong, is the site of his temple, the 

Baolinsi # #4. The expression kobutsu t (#6, literally “old (or ‘ancient’ or ‘past’) buddha,” 
is regularly used in reference to “the buddhas of the past,” especially the seven buddhas men- 
tioned here; Zen texts also employ it as an honorific for past masters of the tradition — a use 
Dogen will take quite literally below; see Supplementary Notes, s.v. “Old buddha.” 

Dogen’s Japanese rendering of Huineng’s words here closely resembles a passage in the 
“Shdbdgenzo shisho” JEEHR diel, originally composed in 1241 and edited in 1243 
(the date of our text). There is no known source for these words. The Dunhuang version 

of the Liuzu tan 7772g 六 祖 壇 (T.2007.48:344c11) does contain a statement by Huineng 
that he represents the fortieth generation in a line beginning with the seven buddhas; but 
this manuscript was of course not known to Dégen, and other extant versions of the work 
that he might have seen do not seem to contain this passage. 

“forty ancestors” (shijisso VU-+-#8): The seven buddhas, twenty-seven Indian ances- 
tors of Zen from Mahakasyapa through Prajfiatara, and six ancestors in China from 
Bodhidharma to Huineng “¢#é. Calculation of the numbers in the lineage are complicat- 
ed by the fact that traditional listings of the members typically count Bodhidharma twice, 
as both the twenty-eighth Indian and first Chinese ancestor; see Supplementary Notes, 
s.v. “Buddhas and ancestors.”
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[44:2] 

この 道 を 参 究 する に 、 七 側 よ り 正 能 に いた る まで 四 十 人 な り 。 人 PERE FE 
算 敷 する に は 、 か く の ご と く 算 敷 す る な り 。 か く の ご と く 算 敷 す れ ば 、 七 
人 大 は 七 祖 な り 、 三 十 三 祖 は 三 十 三 人 な り 。 FRORB. D<Orel, = 
TVIEMO HAZE 0, TEAOMMOA, COABOIE* EBT, 

When we investigate these words, it is forty buddhas from the seven 
buddhas to Huineng.? When we count buddha after buddha and ances- 
tor after ancestor, this is the way to count. Counting in this way, the 
seven buddhas are seven ancestors, and the thirty-three ancestors are 
thirty-three buddhas. Such is Caoxi's essential point. This is the instruc- 
tion of a buddha of direct descent: only a legitimate heir to the direct 
transmission directly transmits this way of counting. 

[44:3] 
Ree BBICWERAZEC, =+UHHYD, “OMAR, ERIC 

MHD, MRICHOT CEDNYOLATE<, MRO, MHA ZEVET 
が ご と し 。 

From Buddha Sakyamuni to Caoxi, there are thirty-four ancestors.? 
This inheritance of buddhas and ancestors is in each case like Kasyapa 
having encountered the Tathagata, like the Tathagata gaining Kasyapa.* 

[44:4] 
FEE OO, WIE ICBRBLELETFACECS, MAL RICTFS ARE? 
0, TMOwVZIZ, TEI MEOS WTA LEXENY, PIED, 
EEIOEROAZEO, PHIEIL, DK OTEK EMT ABH ZAI, MIRO 
婚 端 な り 。 

Just as Buddha Sakyamuni studied under Buddha Kasyapa。 so do al 

  

“seven buddhas” (shichi butsu 8): I.e., Sakyamuni and six buddhas said to have pre- 
ceded him; commonly referred to as “the seven buddhas of the past” (kako shichi butsu 
i Z (#8); see Supplementary Notes, s.v. “Seven buddhas.” 

2 When we investigate these words (kono dé o sankyit suru ni — MIBX BAT Jz): 
Dodgen’s comment on Huineng’s saying here echoes passages elsewhere in the Shdbo- 
genz6 — e.g., in “Shdb6genz6 shisho” IE AR ieciel and “Shdbdgenz6 kobutsushin” 正 
(2 AR He co 9B AL. 

3 thirty-four ancestors (sanjiishi so =-+VU#H): Presumably, Dogen here adds Sakya- 
muni to the traditional list of thirty-three Zen ancestors from Mahakasyapa to Huineng. 

4 like KaSyapa having encountered the Tathagata, like the Tathagata gaining 

KaSsyapa (Kasho no, nyorai ni aitatematsurerishi ga gotoku, nyorai no, Kash o emashi- 
masu ga gotoshi MHA, WRICHOTETHEONY LAT ES. MRO, MH AE 
LEZ = & L): Though somewhat ambiguous, given the predicates used here, the ref- 
erence is likely to the relationship between Buddha Sakyamuni (“the Tathagata”) and his 
disciple, the First Ancestor, Mahakasyapa (“Kasyapa™; not to be confused with Buddha 
Kasyapa, mentioned just below).
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the masters and disciples even today.° Therefore, the treasury of the true 
dharma eye has actually been inherited by successor after successor. The 
correct life of the buddha dharma is nothing but this correct transmis- 
sion. Because the buddha dharma is thus correctly transmitted, it is suc- 
cessor after successor to the bequest. 

[44:5] {1:4723 

Lama, PIO BR, FLOPS IHN), 西 天 よ り 東 地 に つ 
た は れ て 十 高 八 千 里 な り 、 在 世 よ り 今 日 に つた は れ て 二 千 鱗 載 。 こ の 道理 
RBBITEDZALEDMBE, AE VY(CHREO TWML< | FLIER IEE RR 
{RRM AT VIC IN e TRC. ENA RS, Beas L 
Ho. Mm SOMA LBL, HAOILMAROABHO, CNAME 
見 を 根本 と せる 枝葉 な り 。 西 天 東 地 、 従 古 至 今 、 い まだ 密 款 の 稿 あら ざる 
を 、 み だ り に 自 稲 す る は 、 修 道 を や ぶる 魔 な り 、 修 祖 の まね か ざる 息 家 な 
り 。 

Thus, it has been wholly endowed with the virtues and the essential 
functions of the way of the buddhas. Transmitted from Sindh in the West 
to the Land of the East, it is one hundred eight thousand miles; trans- 
mitted from his lifetime to the present, more than two thousand years.° 
The type that has not studied this truth talks rashly and mistakenly. “The 
treasury of the true dharma eye, the wondrous mind of nirvana,” direct- 

ly transmitted by the buddhas and ancestors, they rashly call the “Zen 
school.” The ancestral masters, they call “Zen ancestors”; the students, 

they designate “Zen master” or call “Zen reverend”; or there are those 

  

5 Buddha Kasyapa (Kasho butsu se): I.e., the sixth of the seven buddhas of the 
past. Sakyamuni is traditionally held to have studied under countless buddhas in the past, 

including Kasyapa. While Dogen here treats Kasyapa and Sakyamuni as master and dis- 
ciple, the traditional understanding of the historical relationships among members of the 
list of seven buddhas is of course rather different from those in the Zen lineage. The lives 
of these buddhas do not overlap; rather, Kasyapa’s career as a buddha (said to have lasted 
twenty-thousand years) ended long before the advent of Buddha Sakyamuni, and leg- 

ends that place the latter among Kasyapa’s followers refer to events in Sakayamuni's for- 
mer lives as a bodhisattva, long before he was born as Siddhartha and went on to attain 

awakening. In an addendum to the “Shdbdgenzo shisho” IE/EER Hil 2$, Dogen recalls 
a conversation about this issue with his teacher, Tiantong Rujing K & 207$ (1162-1227). 

6 one hundred eight thousand miles (jiiman hassen ri +4/\ -* #): A fixed expres- 
sion indicating a great distance. The Chinese unit /i # varies throughout history but 
was generally around one-third mile. (At that length, the distance between Varanasi and 
Kyoto would be roughly 10,000 /7.) 

his lifetime (zaise 7£ 14): I.e., when Buddha Sakyamuni walked the earth. 

more than two thousand years (nisen yo sai —-#R#X): The number here reflects the 
traditional East Asian Buddhist reckoning of the date of Sakyamuni’s parinirvana as 949 
BCE (the 52nd year of the reign of the Chou Emperor Mu Wang f#=; see e.g., Jingde 

chuandeng lu {2 {E EER, T.2076.51:305c18-19).
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that call themselves “followers of the Zen house.”’ These are all but 
branches and leaves that have taken a biased view as the root. When the 
name “Zen school” has not existed throughout Sindh in the West and the 
Land of the East, from ancient times till the present, rashly to call one- 
self this is to be a demon who would destroy the way of the buddhas, an 
unbidden enemy of the buddhas and ancestors.® 

* kK OK OK OK 

[44:6] 

APLAR, SHB. MERCH. MTRSUZE, RDM, 面 
Be ReAKTE, JR, AZAR HK, ADBZEBR Bie, Kies, HT 
Z—-H, (Me A, MEZA. UCR Be, MME Ae Zl, 
(BREAN SEIK OZ ERS Th BEVABE AFZELE SEAR, ORR, ROA FS 
Ba. marek. 

In Shimen’s Grove Record, tt 1s said,’ 

When Bodhidharma first went from Liang to Wei, he proceeded to 
the foot of Mount Song, where he rested his staff at Shaolin.'° There 
he just sat facing a wall. It was not the practice of dhyana, but after 
a while, others, unable to fathom what he was doing, made Dhar- 

ma a practitioner of dhyana. Now, dhyana is but one among various 
practices; how could it suffice to exhaust [the practice of] the sage? 
  

7 “Zen master” (zenji t#E); “Zen reverend” (zennasu 利和 子 ): The former term 
doubtless reflects its broad use for a practitioner of meditation; some MS witnesses give 
here zensu it-f- (“Zennist”); others, zenso i#{8 (“Zen monk”). The translation of zenna- 
su it#F0-f- reflects the fact that it is thought to incorporate the term oshd Ffli#] (or wajd, 
preceptor’), used in polite reference to a monk (hence, “reverend”). 

8 the name “Zen school” (zenshi no sho it#A<7 4): The use of the term Chanzong 
itz (“Zen school” or “Zen lineage’) in reference to the lineage of Bodhidharma seems 
to have begun in China during the ninth century. It is unclear what Dogen might mean 
by his claim that the name did not exist in the “Land of the East” (Tochi 5 H#), a term 

normally indicating China. 

9 Shimen’s Grove Record (Sekimon Rinkan roku FAKE): “Shimen” GF is a 
sobriquet for the author Juefan Huihong ##a%7 (1071-1128); this passage from his 
Linjian lu #KAER can be found at ZZ.148:590b7-12. Dogen also cites the passage in his 
“Shobdgenz6 gydji” IEYEAR RTT HE and Eihei koroku 7K IRER. 

10 Liang (ry6 #); Wei (gi ##): From the legend that, upon his arrival in China, 
Bodhidharma first visited the territory of the Liang dynasty (502-557) in the south and 
then went to the land of the Northern Wei dynasty (386-534). 

Mount Song (Siizan m1): The mountain in the Dengfeng &# district of modern 
Henan Province. 

rested his staff at Shaolin (ij6 0 shorin 佑 杖 於 少林 ): 1.e., stopped at the Shaolinsi 少林 
寺 on Mount Song, traditionally identified as Bodhidharma’s residence; see Supplemen- 
tary Notes, s.v. “Staff.”
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Nevertheless, people of the time took it in this way; and those who 
wrote histories followed this and recorded him among practitioners of 
dhyana, thus making him a confederate of the partisans of “dried-up 
trees and dead ashes.”"' Although the sage does not stop at dhyana, he 
does not oppose dhyana. It 1s like “change,” which is beyond yin and 
yang and yet does not oppose yin and yang. 

[44:7] {1:473} 

SB t/GRERT SIL, MHEKES OLE UCT STO, MEP HEY 
は 第 三 十 五 祖 な り 。 七 備 お よび 二 十 八 代 、 か な ら ず し も 締 那 を も て 誇 道 を 
つく すべ か ら ず 。 こ の ゆえ に 、 古 先 い は く 、 那 は 諸 行 の ひと つ な ら く の 
み 、 な ん ぞ も て 聖人 を つく す に た らん 。 

To call him the “twenty-eighth ancestor” is to speak of Kasyapa, the 
Great One, as the “first ancestor’; from Buddha Vipasyin, he ts the thir- 

ty-fifth ancestor.'*? The seven buddhas and twenty-eight generations have 
never taken dhyana to exhaust the verification of the way. Therefore, our 
old forebear says here, “Dhyana is but one among various practices; how 
could it suffice to exhaust [the practice of] the sage?” 

[44:8] 

この 古 先 、 い ささ か 人 を みき た れ り 、 祖 款 の 堂 穫 に いれ り 、 こ の ゆえ に こ 
の 道 あ り 。 近 日 は 大 宋 國 の 天下 に 、 難 得 な る べし 、 あ り が た か る べし 。 た 
と ひ 密 那 な り と も 、 紳 款 と 稿 すべ か ら ず 、 い は ん や 紳 那 いま だ 備 法 の 総 要 
に あら ず 。 

This old forebear has seen something of the person, has entered the 

interior of the hall of the ancestors; therefore, he has these words. Now- 

adays, throughout the entire Land of the Great Song, [his type] would be 
difficult to meet, would be welcome indeed. Even if it were dhyana, we 

  

11 those who wrote histories (i shi sha £4): Likely a reference to Daoxuan j# 

& (596-667), whose Xu gaoseng zhuan #4 { 1% includes Bodhidharma’s biographical 
notice in the section of the work devoted to eminent monks who were “practitioners of 
dhyana” (shiizen 4 i#). See Supplementary Notes, s.v. “Practitioner of dhyana.” 

“dried-up trees and dead ashes” (koboku shikai tEANFEJK): Or, as we might say, “dead 
wood and cold ashes”; a common expression in Zen texts, used in reference, often pe- 
jorative, to a state of mind free from thoughts. Occurs several times in this sense in 
Dodgen’s corpus. See Supplementary Notes, s.v. “Dried-up tree.” 

12 To call him the “twenty-eighth ancestor” (dainijithachi so to shé suru wa 第 二 十 
J\ 4H. & 8 4 I+): The antecedent of “him” here is Bodhidharma. 

Kasyapa, the Great One (Kasho daishi w3=EK+): 1e., Mahakasyapa; Dogen here 
provides a Chinese translation of mahdsattva (“great being”) or mahdpurusa (“great 

person”) for the element maha in the First Ancestor’s name, a convention reflecting the 

passage from the Jingde chuandeng lu (8 {# 488% he will quote below. 

Buddha Vipasyin (Bibashi butsu 222 F fp): 1.e., the first of the seven buddhas, said to 
have lived in the Adornment Kalpa (shégon ko #5); S. vyitha-kalpa), preceding ours.
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should not call it the “Dhyana [1.e., Zen] school.” Much less is dhyana 
the essence of the entire buddha dharma. 

[44:9] 

LPhAe, PBRBIEGOKISe, CES OMRLATAL EAS, (RIG 
は 未 夢 見 在 な り 、 未 夢 聞 在 な り 、 未 夢 偉 在 な り 。 補 款 を 目 跳 する と も が 
ら に も 、 介 法 あ る らん と 聴 許す る こと な か れ 。 紳 示 の 舟 、 た れ か 各 し きた 
A. RPRAABIO, TER EPAT AL OER SOV, LANL, ROOFS, 
RR ORT ATED, FIR A OMARLAKOAIL, RlB7eO~L, RTE 
の 見 孫 に あら ず 。 

Those who nevertheless intentionally speak of the great way directly 
transmitted by buddha after buddha as the “Zen school” have never seen 
even in their dreams the way of the buddhas, have never heard of it 1n their 
dreams, have never transmitted 1t in their dreams. Do not acknowledge that 
those who designate themselves the “Zen school” have the buddha dhar- 
ma. Who has called themselves the “Zen school”? There have never been 
buddhas or ancestral masters who called themselves the “Zen school.” We 
should realize that the name “Zen school” is used by Mara-paptyan; and 
those who would call themselves by Mara-paptyan’s name must be the 
minions of Mara, not the descendants of the buddhas and ancestors.'? 

* KOK OK OK 

[44:10] 

THER IU ZR A, Fis ewe A REA, MEME, PRK, 世 
Ba, BAILA YER Dv LE MAK, BAO ae] NSE, 

The World-Honored One, before an assembly of a million on Vul- 
ture Peak, held up an udumbara flower and blinked his eyes.'* The 
assembly was silent; only Venerable Kasyapa broke into a smile. The 
  

13. Mara-paptyan (Mahajun fi J): Dogen uses here the Sanskrit term for the de- 
monic figure, Mara, the Evil One, lord of the sixth heaven of the realm of desire (yokkai 
8K Ft, S. kama-loka), who seeks to obstruct Buddhist awakening. Mara famously brought 
his legions (mato J; also written ££) to prevent Siddhartha from attaining buddha- 
hood under the bodhi tree. 

14 The World-Honored One (seson tt #2): A telling of the famous story of the trans- 

mission of Zen from Sakyamuni to the First Ancestor, of which there are several vari- 

ants. Dégen recorded the story in his shinji Shobégenz6 t&FIE/EAR IK (DZZ.5: 258, 
case 253) and retells it in his Eihei koroku 7k ‘EGER (DZZ.4:182, no. 1). 

held up an udumbara flower and blinked his eyes (nen udon ge shunmoku 458 
A ): This expression, though repeated elsewhere in the Shdbdgenzoé, does not seem to 

occur in any extant Chinese source. See Supplementary Notes, s.v. “Holding up a flower 
and blinking the eyes.” The udumbara flower (udon ge 優曇華 ), often identified with 
the blossom of the tree ficus glomerata, is said to bloom only once every three thousand 
years; the raining down of this blossom appears regularly in Buddhist literature as a sign 

of an auspicious event or person.



44, The Way of the Buddhas Butsudd (#18 327 

World-Honored One said, “I have a treasury of the true dharma eye, 
the wondrous mind of nirvana; together with my samghati robe, I be- 

queath it to Mahakasyapa.”'° 

[44:11] {1:474} 

世 尊 の 、 迎 葉 大 士 に 附属 し まし ます 、 吾 有 正 法 過 IEEE D720, IOI 
PA&KCICEATRER AHWR mM lChoT, ML MRKEWOT, sie 
RmEVMIF, LPSHET RII, TTI ROR, EK ELA 
ず 。 

The World-Honored One’s bequest to Kasyapa, the Great One, was, “I 

have a treasury of the true dharma eye, the wondrous mind of nirvana.” 
He did not go on to add, “I have a ‘Zen school,’ which I bequeath to 

Mahakasyapa.” He said, “Together with my samghati robe,” not “to- 
gether with my ‘Zen school.’” Thus, we simply do not hear of the name 
“Zen school” during the lifetime of the World-Honored One. 

* OK OK OK O&K 

[44:12] 

AN, FOER, THC LOU UMA . sR EMIS, WSR REIT 
tT, BESRER, SUIS) SEDI DL, KERB, ERVIL< . ath 
WED, BEMEAT. EFVIL< . RURDIEVEAR Ge. BORE, 

At that time, the First Ancestor addressed the Second Ancestor say- 
ing, ““The unsurpassed wondrous way of the buddhas takes vast kalpas 
of spiritual fortitude, painfully practicing what ts difficult to practice, 
enduring what is difficult to endure.'° How could one of little virtue 
and little wisdom, of frivolous mind and vain mind, aspire to the true 

vehicle?” 

He also said, ‘““The dharma seal of the buddhas 1s not obtained from 

another.” 

And he said, “The Tathagata bequeathed the treasury of the true dhar- 
ma eye to Kasyapa, the Great One.” 
  

15 “samghdati robe” (sdgyari e f4tS*): The “assembly robe,” most formal of the 
traditional three robes (kesa 38%; S. kasdya or kasdya) of the monk, sewn in nine to 
twenty-five sections. A famous legend has it that Mahakasyapa retired to Mount Kuk- 
kutapada (Keisokusen %8%£1U), where he awaits the advent of the future Buddha Mai- 
treya, to whom he will transmit this robe. See Supplementary Notes, s.v. “Robe of the 
Tathagata.” 

16 At that time, the First Ancestor addressed the Second Ancestor (shoso, sono toki, 

ZsO 77 s777es777e 初 福 、 そ の と き 、 二 祖 に し めし て ): ILe., Bodhidharma addressed the 
second Chinese ancestor of Chan, Huike %*]. The phrase “at that time” (sono toki) has 

no intelligible antecedent here. The three quotations are slight variants on passages in the 
notice on Bodhidharma in the Jingde chuandeng lu (2 {HGE, T.2076.51:219b14-16; 
219b20-21; 219c6 (the first quotation cuts off the text in mid-sentence).
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[44:13] 

VWELMOTELA, ee LWIB, BEOEIIRRM, OO YAR Ze 
り 。 BET CR LBT AL LARL, mR CMT CARRELL AT, VY 
EL OTEER RIS, BeRRA LU CMmRLAKSA, Pee bTSOTE 
た る 、 身 心 骨 詳 に 裏 授 し きた る な り 。 身 先 映 後に 値 授 し 梨 受 し きた り 、 心 
上 心 外 に 信 授 し 東 受 する な り 。 

What is presented here is “the unsurpassed wondrous way of the 
buddhas,” and the “treasury of the true dharma eye,” together with the 
“dharma seal of the buddhas.” At that time, they were never called the 
“Zen school,” nor does one hear of any occasion to call them a “Zen 
school.”'’ This “treasury of the true dharma eye” here has been person- 
ally bestowed by raising the eyebrows and blinking the eyes, has been 
handed down by the “bones and marrow of body and mind,” has been 
conferred to the “bones and marrow of body and mind.”"® It has been 
transmitted and received “before the body and after the body,” transmit- 
ted and received “upon the mind and beyond the mind.””” 

* KOK OK OK 

  

17 occasion to call them a “Zen school” (zenshii to sho su beki innen nex L RTS 
& [Alf®): Or “reason to call them the ‘Zen school.’” The term innen [Alf& here may be 
taken in the sense either of ““cause and condition” or of historical “*instance” or “case.” 

18 raising the eyebrows and blinking the eyes (ydbi shunmoku {Jab ): Here, 
perhaps suggesting the Buddha’s blink in Dodgen’s version of the transmission to 
Mahakasyapa. “Raising the eyebrows and blinking the eyes” is a set phrase used in Zen 

texts to represent the ordinary actions through which Buddhism is expressed; see Sup- 
plementary Notes, s.v. “Raise the eyebrows and blink the eyes.” 

“bones and marrow of body and mind” (shinjin kotsuzui 40 $a): Or “body and 
mind, bones and marrow”; a fairly common combination in Dégen’s writings. The term 
“bones and marrow” (kotsuzui ‘A’ fa) evokes the set expression “skin, flesh, bones, and 

marrow” (hi niku kotsu zui BZN“ fs) derived from the story of the transmission from 
Bodhidharma to Huike #£*J. See Supplementary Notes, s.v. “Skin, flesh, bones, and 
marrow,” and “Body and mind.” 

conferred (bonju 324%): As in “impart a commission”; some texts give bonju 32% (“re- 
ceive a commission’). 

19 “before the body and after the body” (shin sen shin go 4.41%): An expression 
suggesting either (a) what exists before and after one has a body, or (b) what precedes 
and follows a given lifetime. Occurs also in the “Shdbdgenzo sesshin sessh6” IE YEAR Hk 
説 心 説 性 。 in the lines “investigate before the body and after the body” (shinsen shingo 
ni sankyit su HEAEICBET ) (DZZ.1:451), and “save them before the body and after 

the body” (shinsen shingo 77 sz ん zz 身 先 身 後に すく ぐふ ) (DZZ.1:456): here. likely akin 
to the following “upon the mind and beyond the mind” to indicate transcendence of the 
individual participants in the transmission. 

“upon the mind and beyond the mind” (shinjo shinge 心 上 心 外 ): Or "above the mind 
and outside the mind.” An unusual expression not occurring elsewhere in Dogen’s writ- 
ings; could be taken to refer to either (a) what is in the mind and what is beyond it, or (b) 

what is above and beyond the mind.
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[44:14] 
The - UUHEO SIC, MR ORA LAT. PF THHOSIC, THORS IX 
AD. Hfh- AfOSIL, ROMS LAT. FR + MROSIC, THRO 
MEI ZF, WONDEX EY, ENADRBCARZLEL, BEOLED 

Co, BHOMPIChHOT LT, OFAC: BEDE RAD, HLAE 
Atedoh, PAV ECR SO, PBAE OICFRT AIL, HO RPA 

wT AEE A, My PABTEFLOIROIEDIL, SOITMPR LMT AEDS 
AITO, } UPB OIBOIEDICH SAIL, MEDEZTSANL, TClz 
HHO LE UTIL, HAORMMASCBETAL, HAOIICRE SAR 
) ee Beubit CC. We BSBTRDOT, ENIAMORDS RET 
). HRORIBAZEO, LOAN IIT, BOOED CHET ARA, fH 
祖 を 報 過 する に あら ず 。 

One does not hear the name “Zen school” in the communities of the 
World-Honored One and Kasyapa; one does not hear the name “Zen 
school” in the communities of the First and Second Ancestors; one does 

not hear the name “Zen school” in the communities of the Fifth and Sixth 
Ancestors; one does not hear the name “Zen school” in the communities 

of Qingyuan and Nanyue.”° One cannot tell when or by whom it was so 
named. Probably it was named among students unworthy of reckoning 
as students, a group who secretly sought to destroy the dharma or steal 
the dharma. For later students rashly to use a name never acknowledged 
by the buddhas and ancestors would be the ruin of the house of the bud- 
dhas and ancestors. 

Moreover, [such use] suggests that there is some dharma called the 
“Zen school” other than the dharma of buddha after buddha and ancestor 
after ancestor. If there were [a dharma] other than the way of the buddhas 
and ancestors, it would be a dharma of an other path.”' As descendants 
of the buddhas and ancestors, we should study the bones and marrow, 

face and eyes of the buddhas and ancestors.”” We have cast ourselves on 
the way of the buddhas and ancestors and should not skulk off from here 
to study an other path. We are entrusted with the rare body and mind of 

  

20 Fifth and Sixth Ancestors (goso rokuso 4:48 + 7\#H): I.e., Huineng S¢# and his 
teacher, the Fifth Ancestor of Chan in China, Daman Hongren 大 漬 弘 (602-675). 

Qingyuan and Nanyue (Seigan Nangaku JR ° PAK): Le., the two most prominent 
disciples of Huineng: Qingyuan Xingsi 青 原 行 思 (d. 740) and Nanyue Huairang 南 織 
{GK (677-744). 

21 dharma of an other path (ged6é no ho 4418 Mi#): Le., the teaching of a non-Bud- 
dhist religion. 

22 bones and marrow, face and eyes (Kotsuzui menmoku ‘ff $a & ): Or “bones, mar- 

row, and countenance.” The term menmoku (1 is a standard expression for the “face,” 

often used in Zen texts as a synecdoche for the (real) person (as in the famous “origi- 
nal face” [honrai menmoku A3K Hi GB }); the translation seeks to retain the parallel with 
“bones and marrow.” The only instance of this combination in the Shobdgenzo.
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a human, [through] the power of our past pursuit of the way.”? Having 
received this beneficent power, mistakenly to serve an other path is no 
way to repay the beneficence of the buddhas and ancestors.” 

[44:15] {1:475} 

RREOIUK, RRO, “ORAM ROBALE EC. (AERIE< TR 
EL. HBRLBL, OREM SO. RAXIZOVMBIL CT. HIB AE 
BAET, MHI, BAOKIB, DOTWERLST, EVYFIRR, bY L 
だ に も 見 聞 せ ず 、 信 受 せ ざる と も が ら の 抽 道 な り 。 正 法眼 蔵 を し らん 、 た 
れ か 修道 を あや まり 稽 す る こと あら ん 。 

Recently in the Great Song, mediocre types throughout the land hear 
the appellation of this falsely named “Zen school,” and the lay followers 
compete to spread talk of such false names as the “Zen school,” or the 
“Dharma school,” or the “Buddha Mind school,” till they would disrupt 
the way of the buddhas.* This is the disruptive talk of those who have 
never known the great way of the buddhas and ancestors, who have not 
seen or heard, believed or accepted even that there is a treasury of the 
true dharma eye.*° Who that would know the treasury of the true dharma 
eye would use a false name for the way of the buddhas? 

* OK OK OK OK 

[44:16] 
“OM AIC, PAIL ARE 無 際 大 師 、 上 堂 示 大 衆 言 、 吾 之 法 門 、 先 億 俺 
SC. amie > FRE, MERE BZ ASL, 

  

23 [through] the power of our past pursuit of the way (korai no bendé riki H3R® 
$i 77): A tentative translation, understanding the point to be that our present body and 
mind are the results of our past practice of Buddhism. The clause might also be read, 
“they [i.e., our body and mind] are the power to pursue the way [coming down to us] 
from the past.” 

24 beneficent power (onriki 477): Or “benevolent power”; a term usually indicating 
another’s power, here (if the interpretation of the preceding sentence is correct), applied 
to the influence of karma. Does not occur elsewhere in the Shobdgenzo. 

25 “Dharma school” (Daruma shi ER); “Buddha Mind school” (Busshin shi 

A=): The term Daruma shit 13EF (i.e., “Bodhidharma school”; also written HJ 
ax), though seemingly not in fact particularly common in the Chinese Chan literature, 
was sometimes used in Japan during Ddgen’s time to refer to the nascent Japanese Zen 
movement. The term busshin shi #%-taz had wider usage, both in China and Japan, 
and was a common designation for Zen in the Tendai X school in which Dogen was 
originally trained. 

26 disruptive talk (rand6 L318): The translation loses what may be a play in the original 
on daid6é Ki& (“great way”) and rand6 mLis (suggestive of a “reckless or corrupt way”).
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Therefore, 

Great Master Wuyi of the Shitou Hermitage on Mount Nanyue, in a 
convocation, addressed the great assembly, saying, “My dharma gate 
has been transmitted from prior buddhas.”’ It isn’t concerned with 
meditation or vigor; it solely masters the knowledge and insight of a 
buddha.”** 

[44:17] 
LOL, CBRE Ed 2H, DS ODL <TRTSRYO, KE 
AEC CMS, BCR AS CRA. LOIRE 精 
EOE DDT, HOMAGE Lip, HAE ES & OILS, ME 
See MALO, CNS BAEK LO, SZIABARYO, 法 
FYISIEVRRY, 22: BA + Bell. CHORNBZS Y, 

We should know that the buddhas and ancestors who have direct trans- 
mission from the seven buddhas, from all the buddhas, speak like this. 

He states only, “My dharma gate has been transmitted from prior bud- 
dhas’’; he has no statement, “My Zen school has been transmitted from 
prior buddhas.” Without distinguishing the individual items “meditation 
or vigor,” he makes [them] “solely master” “the knowledge and insight 
of a buddha.” He does not disdain vigor and meditation; [they are] “the 
knowledge and insight of a buddha” “solely mastered.” This was treated 

99, 66 as the bequest, “I have a treasury of the true dharma eye”: “my” is “I 

  

27 Great Master Wuji of the Shitou Hermitage on Mount Nanyue (Nangakusan 
Sekito an Musai daishi PARK UAE aE RERR AEM): Le., the famous Tang-dynasty Chan 
figure Shitou Xigian 498 #13 (700-790), disciple of Qingyuan Xingsi #/R4T B. The 
words quoted here occur at several places in Zen literature; see, e.g., the Jingde chuan- 
ge7zg /7, 景 徳 偉 燈 銚 (T.2076.31:309b12-14). 

28 “meditation or vigor” (zenjo shdjin RIE + FH): Likely reference to the members 
of the list of the six perfections (rokudo 7<fE) practiced by the bodhisattva, of which 
vigor (S. virya-paramita) is the fourth, and meditation (S. dhyadna-paramita) is the fifth 
(the sixth being wisdom [S. prajria-paramitd]). 

“solely masters the knowledge and insight of a buddha” (yui tatsu butsu shi chiken ME 
1 6 Z #52): I.e., simply achieves the ultimate understanding of Buddhism. The expres- 
sion “knowledge and insight of a buddha” (butsu shi chiken (6:2 141; also butsu chiken 
(ie 4051: S. tathagata-jfana-dargana) recalls Buddha Sakyamuni’s revelation in the Lo- 
tus Siitra (Miaofa lianhua jing WERE, T.262.9:7a23-27) that the buddhas appear in 
the world for the sole purpose of sharing their knowledge and insight with living beings. 

29 he makes [them] “solely master” “the knowledge and insight of a buddha” (butsu 

shi chiken o yui tatsu seshimu (fh:Z A bl. & MEET LZ): A tentative translation, taking 
the clause to mean that vigor and meditation are included in the mastery of the buddhas’ 
knowledge and insight, as suggested in the following sentence. One might also take the 
accusative particle o & here as governing the causative verb: “he makes the knowledge 
and insight of a buddha solely master.” An odd locution that begins a series of plays with 
Shitou’s saying.



332 DOGEN’S SHOBOGENZO VOLUME III 

have”; “dharma gate” is the “true dharma.’*° “My,” “I have,” and “my 
marrow” are the bequest “you’ve gotten.”*! 

[44:18] {1:476} 
FERAL, AUR EO-— F720, OL DERICWNY, BREROFIZ 
Die 7e0, Lbetuld, BAAS, RAO, APR Als 兄 な 
). Bmze 0, PRIETO, OF 0 CHR AKMOAZE)O, HIEO 
正 偉 、 た だ RROAMIE7O, 道 現 成 の 果 果 條 條 、 み な 古代 の 不 古 な り 、 
古代 の 長 今 な り 。 こ れ を 正法 眼 蔵 の 眼 晴 と すべ し 。 和 目 魚 に 比 準 すべ か ら 
ず 、 し ら ざ る も の 、 江 西 大 寂 に 比 す る は 非 な り 。 

Great Master Wuji was the only child of the Eminent Ancestor Qingyuan; 
he alone entered the interior of the hall. He was the dharma child through 
tonsure of the Old Buddha of Caoxi.*? Thus, the Old Buddha of Caoxi 

was both his grandfather and his father; and the Eminent Ancestor Qin- 
gyuan was both his elder brother and his teacher. The only hero of the 
ancestral seat on the way of the buddhas was Great Master Wuji of the 
Shitou Hermitage; only Wuji “solely mastered” the direct transmission of 
the way of the buddhas.** Each point and each item in his statements is the 
agelessness of an old buddha, the everlasting presence of an old buddha; 
we should take them as the eye of the treasury of the true dharma eye.** 
  

30 treated as the bequest (fuzoku to seri 附 只 と せり ): ILe.、 Shitou's remark here is 
equivalent to what was expressed above, in the bequest to Mahakasyapa, as “I have a 
treasury of the true dharma eye.” The following clause explains the equivalence. 

“my” is “I have”; “dharma gate” is the “true dharma” (go shi wa go u nari, homon 
wa shoboé zg77 吾 之 は 吾 有 な り 、 法 門 は 正法 な り ): IL.e., the word "my" in Shitou's say- 
ing, “my teaching,” is equivalent to the words “I have” in the saying of Sakyamuni, “I 
have the treasury of the true dharma eye”; similarly, the words “dharma gate” in Shitou’s 
saying is equivalent to the words “true dharma” in Sakyamuni’s saying. 

31 “my marrow” (go zui GHA): “you’ve gotten” (nyo toku 7X1): Dogen is here play- 
ing with well-known language appearing in the bequest from Bodhidharma to Huike, 
“You've gotten my marrow” (nyo toku go zui £142 fii); see above, Note 18. 

32 dharma child through tonsure of the Old Buddha of Caoxi (Sokei kobutsu no 
teihatsu no hossu iB 4 HD FEZ DIE-+-): I.e., received the tonsure from the Sixth An- 
cestor, Huineng S82. Though he would have been only thirteen at the time of the Sixth 
Ancestor’s death in 713, Shitou is said to have entered the order under Huineng before 
becoming a follower of Huineng’s disciple Qingyuan 4 JR. 

33 hero of the ancestral seat on the way of the buddhas (butsud6 soseki no eiyit {18 
祖 席 の 英雄 ): An expression of high praise for a past master, appearing several times in 
Dogen’s writings. The “ancestral seat” (soseki 48/5) is acommon term for the Zen lineage. 

Fe (HE (4): A loose translation of the unusual expression kaka jojo BRIE (“fruits 
and branches”), not occurring elsewhere in Dodgen’s writing. It is unclear whether “his 
statements” (dd genjd 18 Bink) here refers only to the quoted saying or to everything that 
Shitou had to say. 

the agelessness of an old buddha, the everlasting presence of an old buddha (kobutsu
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We should not compare him to others. Comparisons with Jiangxi Daji by 

those who do not know this are erroneous.” 

[44:19] 

LYHMILLESL, FEMMES O HIBIL, ISIE EVIE WEAR 
ORME OAD, HX ODICLANL, TRRERBTAL HEV OIL 
な は だ し き な り 。 つ た な き と も が ら 、 有 宗 ・ CPROITL<KBROALCBEL 
て 、 宗 の 稽 な か らん は 、 所 胸 な き が ご と く な げ く な り 。 人 D< Ores 
な る べから ず 、 か つて 密 款 と 稽 ぜ ず 、 と 一 定 す べき な り 。 

Thus, we should know that the way of the buddhas transmitted and 
received by prior buddhas is not even called Zen meditation, much less 
described as the “Zen school.” We should clearly understand that calling 
it the “Zen school” is an error in the extreme. Crude types, thinking that 
it must be like the school of being or school of emptiness, lament that, 
without a school name, there would seem to be nothing to study.*° The 
way of the buddhas cannot be like this. We should be firmly convinced 
that it was never called the “Zen school.” 

[44:20] 

し か ある に 、 近 代 の 証 流 、 お ろか に し て 古風 を し ら ず 。 先 介 の 値 受 な き や 
か ら 、 あ や まり て い は く 、 偶 法 の な か に 刑 款 の 門 風 あり 、 と いふ 。 これ 、 
自然 の 衰微 な り 。 こ れ を 採 済 する 一 箇 半 WER SOT, ZEKE 
他 、 は じ め て これ を あはれ まん と す 。 人 の 運 な り 、 法 の 達 な り 。 

  

no fuko nari, kobutsu no chékon nari HOR ASO. THORS Zs ): The transla- 
tion struggles to capture Dégen’s play with “old” here. “Agelessness” renders fuko #14 
(“not old,” “not past”); “everlasting” translates chokon 4 (“long, or extended, pres- 
ent”); both expressions are generally taken to mean “timelessness.” See Supplementary 
Notes, s.v. “Old buddha.” 

eye of the treasury of the true dharma eye (shdbdgenzé no ganzei IEJKAR RO ERAF): 
I.e., the eye that sees, or sees by means of, the shdbdgenz6 iEYEER HK. The translation 
reads this as referring to Shitou’s words, but it might also refer to Shitou himself. See 

Supplementary Notes, s.v. “Eye” and “Treasury of the true dharma eye.” 

35 Jiangxi Daji (Kdzei Daijaku {Lf Xx): |.e., Shitou’s famous contemporary Mazu 
Daoyi 馬祖 道 一 (709-788), disciple of Nanyue Huairang FH sk 8a; Shitou and Mazu are 
often considered together as the leading Chan figures of their generation and are said to 
have been personally close. 

36 school of being or school of emptiness (ushi kishit AiR * ZER%): Buddhist tra- 
ditions emphasizing respectively the phenomenal world or the ultimate emptiness of 
the phenomenal world. Sometimes identified with the Sarvastivada (Setsu issai u bu wt 
— 4) and Madhyamaka (Sanron shit =i#ia%) traditions respectively; more likely 
reflecting the broader Tendai KG usage of umon AFA (“gate [or ‘teaching’] of being”) 
and kumon 22F4 (“gate of emptiness”), in reference to a school’s preference for asser- 
tion or denial of the reality of phenomena (dharmas). In the Japanese Tendai tradition 
of Dogen’s day, the Zen teaching was identified with the gate of emptiness in Tendai’s 
perfect teaching (engyo 彫 教 ) — in contrast to the Mantrayana (szgoz 眞 言 ) which 

represented the gate of being.



334 DOGEN’S SHOBOGENZO VOLUME III 

Nevertheless, the mediocre types of recent generations are stupid and 
do not know the style of the ancients. Fellows without transmission from 
the prior buddhas erroneously say that within the buddha dharma there 
are the teaching styles of the five schools.*’ This is a natural decline and 
diminution. There has not been one or a half to rescue them. My former 
master, the Old Buddha of Tiantong, was the first to take pity on them.*® 
It was the people’s fortune and the dharma’s fulfillment.*” 

[44:21] {1:477} 
Schn Ta #6. Leta, ROG. MBB SePY + YEAR + 7A) + Ba > BY 
等 家 風 有 別 者 、 不 是 作法 取 、 不 是 祖師 道 也 。 

My former master, the Old Buddha, in a convocation, addressed the 

assembly, saying, “Nowadays everyone just says that the house styles of 
Yunmen, Fayan, Weiyang, Linji, and Caodong are distinct.*° This 1s not 
the buddha dharma; tt 1s not the way of the ancestral masters.” 

  

37 teaching styles of the five schools (goshii no monpit F359 F4)A\): L.e., the five lin- 
eages into which Song-dynasty authors often divided the Chan tradition, to which Rujing 
will refer below: Yunmen 22F4, Fayan Y&48, Weiyang iS 10, Linji Ha, and Caodong # 

洞 . 

38 My former master, the Old Buddha of Tiantong (senshi Tend6 kobutsu FEN K 
ry #8): Ie., Tiantong Rujing Kt A07#, abbot of the Jingde Monastery #{#5¥ on Mount 
Tiantong KU, in present-day Zhejiang province. Dégen received transmission from 
Rujing in 1225. 

39 It was the people’s fortune and the dharma’s fulfillment (ito no un nari, ho 
no 7/g757 7 の 7 人 の 運 な り 、 法 の 達 な り ): A tentative translation of an obscure remark, 
taking “people” here to refer to those on whom Rujing took pity. The juxtaposition of 
the “humans” by whom or to whom Buddhism ts taught and the “dharma” that is taught 
is acommon pattern. 

40 My former master, the Old Buddha (senshi kobutsu Schhi ty (6): Though given 
here in Chinese as the quotation of a formal sermon by Rujing, Dogen’s source for this 
saying is unknown. 

Yunmen, Fayan, Weiyang, Linji, and Caodong (unmon hégen igyé rinzai soto =F - 
法眼 ・ 江 + BRS - Bil): L.e., the five houses (goke 7%), or schools, referred to in 
the preceding paragraph. They are said to have developed among the descendants of the 
two most prominent disciples of the Sixth Ancestor, Huineng #2: Qingyuan Xingsi 青 

原 行 思 and Nanyue Huairang 南 獲 懐 裏 . In the lineage of the former, the Yunmen 22F4 
house is named after Yunmen Wenyan 22F4 3c{ (864-949); the Fayan 788 house, after 
Fayan Wenyi 法眼 文 益 (883-958): the Caodong house # ill, after Dongshan Liangjie 
iA) LL) F247 (807-869) and his disciple Caoshan Benji #11 A 4x (840-901) (or, by other 
accounts, Dongshan and the Sixth Ancestor, Caoxi Huineng #74428). In the lineage of 
Nanyue Fa %%, the Weiyang i/] house is named after Weishan Lingyu iW #4 (771- 
853) and his disciple Yangshan Huiji {284% (807-883); the Linji av house, after 
Linji Yixuan Hive X (d. 866).
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[44:22] 
この 道 現 成 は 、 千 載 に あ ひ が た し 、 先 帥 ひと り 道 取 す 。 十 方 に きき が た 
し 、 彫 席 ひ と り 聞 取 す 。 し か あれ ば 、 一 千 の 雲水 の な か に 、 聞 閉 す る 耳 
寺 な し 、 見 取 す る 眼 晴 な し 。 い は ん や や 心 を 軸 し て きく あら ん や 、 い は ん や 
自 席 に 聞 著 する あら ん や 。 た と ひ 自 己 の 輝 身 心 に 聞 著 する 億 高 郊 に あり と 
も 、 先 師 の 通 身 心 を 晃 抽 し て 、 聞 著 し 、 誇 著 し 、 信 著 し 、 脱 落着 する な か 
りき 。 あ は れ む 太 し 、 大 宋 一 國 の 十 方 、 と も に 先 和 師 を も て 諸 方 の 長老 等 に 
弥 肩 な り と お も へ り 。 か く の ご と く お も ふと も が ら を 、 只 眼 な り と や せ 
ん 、 未 具 眼 な り と や せん 。 ま た ある ひ は 、 先 師 を も て 了 臨 注 ・ 徳 山 に 広 肩 な 
り と お も へ り 。 こ の と も が ら も 、 い まだ 先 和 師 を みず 、 い まだ 臨 注 に あ は ず 
LVSXL, FATE SO _LAXIL, REOZBEBRUA LE 
>, FA BATFE LLY ODI, HX ODICHROBLBRADILE 
り ぬ 。 

This statement is hard to encounter in a thousand years: my former 
master alone said it. It is hard to hear throughout the ten directions: 
the perfect seat alone hears it.“ This being the case, among one thou- 
sand monks, there is none with ears to hear it, none with eyes to see tt. 
How much less are there those who take up the mind and hear it, those 
who hear it with the body?*? Even though they heard tt with their own 
whole body and mind for one hundred million ten thousand kalpas, there 
have not been those who, taking up my former master’s body and mind 
throughout, hear it, verify it, believe it, and slough it off.” 

It is pitiful that, throughout the ten directions of the one Land of the 
Great Song, all have thought that the elders of all quarters are of equal 
stature to my former master.** Shall we take the group that thinks like 
this as endowed with the eye, or as unendowed with the eye? Again, 
some have thought that Linji and Deshan were of equal stature to my for- 
mer master.“ We have to say that this group also has never seen my for- 
mer master, has never met Linji. Before I had paid obeisance to the Old 

  

41 the perfect seat (enseki 彫 席 ): I.e., the ideal Buddhist assembly. 

42 take up the mind and hear it (shin o koshite kiku 心 を 挙 し て きく ): Le., hear it 
with their minds. 

43 whole body and mind (kon shinjin #1»); body and mind throughout (tsi shinjin 
通 身心 ): Dogen is here elaborating on two fairly common expressions for the entire 
body: “whole body” (konjin #2) and “body throughout” (tsiishin #8). See Supple- 
mentary Notes, s.v. “Body and mind” and “His body throughout is hands and eyes.” 

44 elders of all quarters (shohd no chéré t6 AOR EF): I.e., the senior Chan 
teachers or abbots throughout the land. 

45 Linji and Deshan (Rinzai Tokusan Hiv + (8): 1.e., Linji Yixuan 臨 注 義 玄 and 
Deshan Xuanjian 7#1U‘@# (780-865). These two prominent Tang-dynasty monks are 

also dismissed elsewhere in the Shobdgenzo: see “Shobdgenzo kattd” IE YEAR He eS RE, 
written two months before our text, and “Shdbdgenz6 mitsugo” IE7EAR RF a8, written 
just four days after the “Butsud6” chapter.
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Buddha, my former master, I thought to investigate the dark import of 
the five schools. After paying obeisance to the Old Buddha, my former 
master, I clearly knew the point that “five schools” is a corrupt name. 

[44:23] 
LAmMasgwAib, KKRMOMESDY ZO LEKI, HEOBRL, 

EL, BROPREBBU CRBS ILOAZBA, WERSOST, PIED 
BLY IODK, AL VICHEORBH STEN, Ot, AD, BEBRADIC 
LC, PREF RDICHESSICEVT, D<OrLL, BRK, BHOB 
Sa KATA, DSETo< lt, BARORBe eH SL een, AR 
MPAA aceeet Am eee, VISA RHR: =, OAR DORR, A 
th ebb AS, VMSA RHA: Al: +HBB dH OAR, 

Thus, when the buddha dharma flourished in the Land of the Great 

Song, there was no term “five schools,” and there were no ancients who, 

taking up the term “five schools,” tell us of “house styles.” Ever since the 
buddha dharma became weak, we have this arbitrary term “five schools.” 
It is like this because people are stupid in their study and are not keen 
about pursuing the way. 

To each and every monk seeking authentic investigation, I offer this 
strict prohibition: do not note or retain the arbitrary term “five houses”; 
do not note or designate the “teaching styles” of the five houses.*° Not to 
mention “the three mysteries and three essentials,”*’ “the four consider- 

  

46 each and every monk (unko suiko 2{#17K ff): The loose translation loses the un- 

usual play with the common term for monk, unsui 227K (“clouds and water”), used in the 
preceding section, here split into two terms by the classifier ko f# (repeated in the fol- 
lowing “authentic” [shinko no (8 {1 9]); more literally, suggesting something like “each 
cloud and each water.” The only occurrence in the Shébdégenzo. 

47 “the three mysteries and three essentials” (sangen sanyo =X + =): Dogen 
begins here a list of catch phrases identified with various Chan teaching styles or tech- 
niques, especially as given in the Rentian yanmu A KE A, by Huiyan Zhizhao eRe 4 Ag 
(dates unknown), a twelfth-century work he will explicitly dismiss toward the end of our 
text. “The three mysteries and three essentials” is a teaching associated with Linji Yixuan 
his (4 eX, founder of the Linji school. See, e.g., Linji /u B&VAER (T.1985.47:497a19-21): 

BM as, —aAR =P, —CPAR HB. AAR. KSA, (BES. 

The Master also said, “One line should contain the gates of the three mysteries. The 
gate of one mystery should contain the three essentials. There is the provisional; 
there is the functional. All of you, how do you understand it?” 

The Rentian yanmu A RHEE (T.2006.48:301c24ff) quotes a variant of this saying and 
goes on to discuss various treatments of the topic. At a later point (T.2006.48:3 1 1b19-20), 
it summarizes the three by saying: 

=U. LPL, PY, % =BA, -—“ZPR=EZ, 
The three mysteries are the mystery within the mystery; the mystery within the body, 
the mystery within the phrase. The three essentials are the three essentials within 
one mystery.
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ations。 “the four illuminations and applications,””’ “the nine spheres,” 

and the like.°° Not to mention “the three phrases” or “the five ranks” or 
  

48 “the four considerations” (shi rydken PU#+fM): Also written PUE+R. A teach- 
ing method also associated with Linji BY, based on a passage in the Linji lu BaYASR 
(1.1985.47:497a22-23): 

師 晩 参 示 衆 云 、 有 時 礁 人 不 春 境 。 有 時 奪 境 不 奪 人 。 有 時 人 境 倶 堆 。 有 時 人 境 倶 
TE. 
At the evening convocation, the Master addressed the assembly saying, “Sometimes, 
I snatch away the person but don’t snatch away the object; sometimes, I snatch away 
the object but don’t snatch away the person; sometimes, I snatch away both person 
and object; sometimes, I don’t snatch away either person or object.” 

The saying is quoted and its interpretation by various masters recorded in the Rentian 
yg772 人 天眼 目 (T.2006.48:300b6ff). 

49 “the four illuminations and applications” (shi shoyu PUB AA): Or “four under- 

standings and applications.” Again, attributed to Linji Hay, though apparently not oc- 
curring in early versions of the Linji /u BRVA&k. The Rentian yanmu AYRE discussion 
(T.2006.48:304a1 0ff) begins with a quotation of Linji ay: 

Pi— ARAB, KARA. APPAR. APRA AAIRRS, ARR 不 
同時 。 先 照 後 用 有人 在 。 先 用 後 照 有 法 在 。 PRR, | RRR. BRR AZ 
食 。 英 骨 取 髄 。 痛 下 針 雛 。 FARAAIRIPS. ARIAS. WEVA, 合 水 和 泥 應 機 
Te), 
One day, the Master addressed the assembly saying, 

Sometimes I illumine it first and apply it later; sometimes I apply it first and il- 
lumine it later; sometimes I illumine and apply it at the same time; sometimes | 
illumine and apply it not at the same time. When I illumine it first and apply it 
later, the person is there; when I| apply it first and illumine it later, the dharma is 
there. When I illumine and apply it at the same time, I drive off the farmer’s ox; | 

steal the food of the starving man; I pound the bones and get the marrow; I needle 
the pain. When I illumine and apply it not at the same time, I have questions, | 
have answers; I set up the host and set up the guest; I accord with the water and 
harmonize with the mud, dealing with things in response to the opportunity. 

50 “the nine spheres” (kutai 4.47): An organization of Buddhist teachings attributed 
to Fushan Fayuan 7# LU y#i% (991-1067), in the Linji Hai lineage. The Rentian yanmu 
AKHE HE discusses them at T.2006.48:308a26-3 10b8, opening with this explanation: 

WU ARE CER, BR), MEA. CHINA. AAR, AS 
Fei aR ABEL Se, BSREDEA Ui 2 fF. 
Whenever Fushan addressed his followers, he widely cited the words of the school. 
Then his students collected them and begged the Master to name them. The Master 
categorized them according to type and called them the Fo chan zong jiaoyi jiudai ji 
(“Collection of the Nine Spheres of the Teachings of the Buddhist Zen School”), per- 
haps in imitation of Bangu’s Jiuliu (“Nine Currents’) [of early Chinese philosophy]. 

Sources give somewhat variant versions of the nine; the Rentian yanmu A KARE 
(T.2006.48:308b 1 ff passim) has: (1) fo zhengfa yan zang dai (EYER i 4 (“the sphere 
of the treasury of the true dharma eye of the buddha”), (2) fofa zang dai (Riki (“the 
sphere of the treasury of the dharma of the buddha”), (3) ri guan dai #2 B 4 (“the sphere 
of principle throughout”), (4) shi guan dai 3+ %# (“the sphere of phenomena through- 
out”), (5) li shi zonghong dai BRSHtta% (“the sphere of principle and phenomena 
vertical and horizontal”), (6) guqu chui dai JH, #h#£%F (“the sphere of letting down the
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“the ten wisdoms of the truth of sameness.”> 

[44:24] {1:478} 
糧 迎 老子 の 道 、 し か の ご と く の 小 量 な ら ず 、 し か の ご と く を 大 量 と せ ず 、 
道 現 成 せ ず 、 少 林 ・ 曹 輝 に きこ え ず 。 あ は れ む べし 、 い ま 未 代 の 不 聞 法 の 
季子 等 、 そ の 身心 ・ 眼 晴 く ぐ くら くし て いふ と ころ な り 。 化 祖 の 見 孫 種子 、 か 
く の ご と く の 言 語 な か れ 。 修 祖 の 住持 に 、 こ の 狂言 、 か つて きこ ゆる こと 
な し 。 後 來 の 阿 師 等 、 か つて 修 法 の 全 道 を きか ず 、 祖 道 の 全 人 自 な く 、 本 分 
に くら き と も が ら 、 わ づか 一 ・ 規 の 少 分 に 稔 高 し て 、 か く の ご と く 款 稀 を 
立 す る な り 。 立 宗 舟 より この か た の 人 小 見 子 等 は 、 本 を た づ ぬ べき 道 を 移せ 
ざる に より て 、 い た づら に 末 に し た が ふ な り 。 慕 古 の 志 気 な く 、 混 俗 の 操 

行 あ り 。 俗 な ほ 世 俗 に し た が ふ こ と を いや し と し て 、 い まし むる な り 。 

The words of Old Master Sakya are not of such small measure as this 
and do not take something like this as of great measure; he does not state 
them, nor do we hear them at Shaolin or Caoxi.” It is pitiful, something 
said now by shavelings of the last age who have not heard the dharma 

  

crooked and bent”), (7) miao xie jian dai #) Hi#€% (“the sphere of wondrous accord and 
combination”), (8) jin zhen shuang suo dai @Kx*347%% (“the sphere of double stitch 
with a golden thread”), (9) ping huai chang shi dai -834 #49 (“the sphere of normal 
affections always true’’). 

51 “three phrases” (sanku =’]): The expression “three phrases” (or “three state- 
ments”) is applied to the teachings of various Chan masters, and it is impossible to say 
just which of these Dogen may have had in mind here. The best-known case is that of the 
“three phrases” of Yunmen 22F4, cited elsewhere in the Shobdgenzo; see Supplementary 
Notes, s.v. “Yunmen’s three phrases.” 

“five ranks” (goi #{iZ): There are several versions of the “five ranks” formula, associ- 

ated especially with the Caodong # 7A] school and attributed originally to the school’s 
founder, Dongshan Liangjie 7a! Rit; see Supplementary Notes, s.v. “Five ranks.” 

“ten wisdoms of the truth of sameness” (ji ddshin chi +l): More commonly 
known as jichi déshin + |Fliz. A set of desiderata for teaching developed by Fen- 

yang Shanzhao 74208 (947-1024). They are given in the Fenyang yulu i} Uae ER 
(T.1992.47:596b22-25) as: (1) “sameness in quality” (tong yi zhi |=] —’4), (2) “sameness 

in the great matter” (tong da shih |=) K 3), (3) “sameness in all practicing” (zong tong 
can #4[e]Z), (4) “sameness in true aspiration” (tong zhen zhi [F\(&%5), (5) “sameness in 
universality” (tong pian pu |rlik #), (6) “sameness in endowment” (tong ju zu 同 具 足 ) 
(7) “sameness in gain and loss” (tong de shi \=){#), (8) “sameness in birth and death” 

(tong sheng sha |H\4= #8), (9) “sameness in giving voice” (tong yin hou {Fle L), (10) 
“sameness in gaining entry” (tong de ru 同 得 入 ). 

The Rentian yanmu AKA discusses the formula at T.2006.48:304c22ff. Its list (at 
T.2006.48:305a7-9) differs from the Fenyang yulu #}’sa8k version only in number 4, 
which it gives as “sameness in true wisdom” (tong zhen zhi |r) la ®). 

52 The words of Old Master Sakya (Shaka roshi no dé 種 迎 老子 の 道 ): Or “the way 
of Old Master Sakya.“ 

Shaolin or Caoxi (Shdrin Sokei ‘YK » BYZ): L.e., the residences of the First and Sixth 

Ancestors.
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and whose bodies and minds and eyes are dark.’ Descendants and seeds 
of the buddhas and ancestors, do not utter such words!>4 

In what the buddhas and ancestors maintain, one never hears these 

mad words. Recent little teachers, types who have never heard the com- 
plete way of the buddha dharma, who lack complete reliance on the way 
of the ancestors, who are ignorant of their original lot, boasting of one 
or two little parts, set up such names of schools. Ever since they set up 
the names of schools, the little children, because they do not study the 

way that should seek out the root, vainly follow the branches. Lacking 
the aspiration that admires the ancients, they have the conduct that mixes 
with the secular. Even the secular warn that following along with the 
secular world is base. 

* Ok OK OK OK 

[44:25] 

MEMAAZA, ABBR, MRBRD, HARE, UBC AM, AZ 
日 、 召 賢 面 不用 、 是 以 有 晃 賢 之 名 也 、 無 得 賢 之 買 也 。 文王 日 、 其 失 安 在 。 

太 公 日 、 其 失 在 好 用 世俗 之 所 轟 、 不 得 基 眞 賢 。 文王 日 、 好 用 世俗 之 所 帆 者 
(th, KAA, CRA CATR. ROGER RR. BGR SS. BLIGE 
ORG. ROG Ria. BLAM e RRS. DACAAR TA. 
AUS Rae, DR AIR, AED BICIAIMAE. OR ES RRSE, Ab Ea ie LA 
REL, FELT ELS HE, RABEL. 

King Wen asked the Grand Duke, “Why ts it that the lord employs and 
promotes the worthy but does not garner the benefit, so that the disor- 
der of the world increases to an extreme that becomes dangerous?’’55 

The Grand Duke said, “He elevates the worthy but does not use them. 
This 1s because he elevates the names of the worthy and does not get 
the reality of the worthy.” 

King Wen said, “Where ts the fault?” 

  

53 the last age (matsudai #{X): l.e., the final period in the historical decline of Buddha 
Sakyamuni’s teachings, often thought in Dogen’s day to have begun in 1052 and to last 
for ten thousand years. A term occurring only infrequently in Dogen’s writing. 

54 Descendants and seeds of the buddhas and ancestors (busso no jison shiiji #640. 

の 見 孫 種子 ): An unusual expression, presumably meaning “those descended from the 
buddhas and ancestors and those with the karmic potential (‘seeds’) to become buddhas 

and ancestors.” 

55 King Wen asked the Grand Duke (Bun 6 mon Taiké Xf AZ): Quoted (with 
some variation) from the Chinese military text Liu tao #8 (Wen tao 文革 Ju xian 映 
&, KR.3b0002.001.8a-b). “King Wen” refers to the first emperor of the Zhou Ja] dynasty 
(1046-256 BCE); “the Grand Duke” refers to his minister and military advisor Li Shang 

rf).
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The Grand Duke said, “The fault 1s in using what the worldly praise 
and not getting the truly worthy.” 

King Wen said, “What 1s using what the worldly praise?” 

The Grand Duke said, “To listen to the praise of the worldly ts to take 
the unworthy as the worthy, to take the unintelligent as the intelligent, 
to take the disloyal as the loyal, to take the unfaithful as the faithful. 
If the lord takes as worthy and intelligent those praised by the worldly 
and takes as unworthy those reviled by the worldly, then the majority 
party will advance and the minority party will retreat. Thus, when the 
wicked band together, they obscure the worthy; the loyal ministers die 
without crime, and the wicked ministers seek court ranks with flattery. 
Thus, the disorder of the world increases to an extreme, and as a result, 

the country cannot avoid peril.” 

[44:26] {1:479} 
(B7NE, OM, EOIOECTAZL Le <. RR MBO 
A RF. DTROFTRUPK AL, 危 亡 の も と ゐ お は 、 み だ り に 世俗 に 上 し た が 
ふ な り 。 世俗 に ほ む る と ころ を きく 時 は 、 眞 賢 を うる こと な し 。 臣 賢 を え 
ん と お も は ば 、 由 後 観 前 の 智 略 あ る べし 。 世俗 の ほな むる と ころ 、 い まだ か 
な ら ず し も 賢 に あら ず 、 聖 に あら ず 。 世俗 の そし る と ころ 、 い まだ か な ら 
ず し も ゃ も 賢 に あら ず 、 聖 に あら ず 。 し か あり と い へ ども 、 賢 に し て そし り を 
まね く と 、 偽 に し て ほ ま れ あ る と 、 三 穴 す る と ころ 、 混 ず べ か ら ず 。 賢 を 
も ちい ざら ん は 、 國 の 損 な り 、 不 月 を も ちい ん 、 國 の うら みな り 。 

Even the secular lament when their country and its way are imperiled: 
when the dharma of the buddha and the way of the buddhas are imper- 
iled, the children of the buddha should naturally lament. The basis of 
the peril is the indiscriminate accord with the secular world. When one 
listens to what the worldly praise, one fails to get the “truly worthy.” If 
one would get the truly worthy, one should have the wisdom to illumine 
behind and see ahead. Those the worldly praise are not always worthies, 
are not always sages; those the worldly disparage are not always wor- 
thies, are not always sages. While this is the case, where we thrice exam- 
ine the worthy’s inviting disparagement and the fraud’s being praised, 
we should not confuse them. Not to use the worthy ts a loss to the coun- 
try; to use the unworthy is a regret for the country. 

[44:27] £1:480} 

VERRORMA WIT AIL, HHROHALAYO, COHRICLEMBSEbOILB 
ほし と い へ ども 、 俗 を 俗 と し れる 人 すく な し 。 俗 を 化す る を 聖人 と すべ 
し 、 俗 に し た が ふ は 至 軸 な る べし 。 この 俗 に し た が は ん と も が ら 、 い か で 

DBI LOA, WAIT UTAMB ETE OFL EEO A, CROMER LX 
た れ り 、 い か で か 西 天 に ある 依 文 解 義 の と も が ら 、 律 の 五 部 を 立 す る が ご 
と く な らん 。
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To set up the name “five schools” is a confusion with the secular 
world. Though there are many who follow the secular world, there are 
few people who understand the secular as secular. The sage should con- 
vert the secular; to follow the secular is extremely stupid. Those that 
would follow the secular — how could they know the correct dharma of 
the buddha? How could they become buddhas or become ancestors? It 
has been inherited by successor after successor from the seven buddhas; 
how could it be like setting up the five denominations of the rules by 
the bunch in Sindh in the West who rely on the text to understand the 
meaning?°° 

[44:28] 

LPHNMILARNL, PIEDIEMS EM LUAAAMIT, RRORPH HS, 

EPDTMERAZTOO, PIBIC HRS), EBTAIL, CMO ERMC HS 

Thus, we should realize that the ancestral masters who have taken the 

correct life of the buddha dharma as the correct life have never said that 

there are houses of the five schools. Those who learn that there are five 

houses in the way of the buddhas are not legitimate heirs of the seven 
buddhas. 

[44:29] 
SRPRREA, URE, EMBES, BURP, Wak, aR, 

My former master addressed the assembly, saying,”’ 

In recent years, the way of the ancestral masters has declined. The 
beasts and minions of Mara are many. Again and again they bring 
up the teaching styles of the five houses. Painful. Painful. 

[44:30] 

し か あれ ば 、 は か り し り ぬ 、 西 天 二 十 八 代 、 東 地 二 十 二 祖 、 い まだ 五 宗 の 
家門 を 開演 せ さ ざる な り 。 祖師 と ある 祖師 は 、 み な か く の ご と し 。 五 款 を 立 
し て 各 各 の 宗旨 あり と 舟 す る は 、 誕 惑 世 間 人 の と も が ら 、 少 聞 薄 解 の た 
ぐ ひ な り 。 介 人 道 に お き て 、 各 各 の 道 を 目 立 せ ば 、 介 道 いか で か 今日 に い 
た らん 。 迎 葉 も 自立 すべ し 、 阿 難 も 自立 すべ し 。 も し 自立 する 道理 を 正道 
と せ ば 、 人 法 は や く 西 天 に 減 し な まし 。 各 各 目 立 せ ん 款 旨 、 た れ か これ 台 
古 せ ん 。 各 各 に 自立 せん 宗旨 、 た れ か 正 邪 を 決 控 せ ん 。 正 邪 い まだ 決 挫 せ 

ず ば 、 た れ か これ を 備 法 な り と し 、 介 法 に あら ず と せん 。 この 道理 あき ら 

  

56 the five denominations of the rules (/77sz zo go の z 人 律 の 五 部 ): Reference to the 
tradition that, some one hundred years after the time of Buddha Sakyamuni, there arose 

among the followers of Upagupta, separate vinaya collections in the five schools of 
Dharmaguptaka, Sarvastivada, Mahtsasaka, Kasyaptya, and Vatsiputriya (sometimes 
replaced by Mahasamghika). 

57 My former master (senshi 7¢Fif): I.e., Tiantong Rujing Ke 407. The source is 
unknown.
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OPiIt, HIG cCHLAKL, ARORMIL, SSAMOMEICIEEAlCHH 
7, ARO LAT AE, TCICARODS, HAUISFIFORR, 

まな こ 、 い まだ あき ら か な ら ず 、 あ し 、 い まだ あゆ まざる も の 、 父 に と は 
ず 、 祖 に 違 し て 、 立 稲 し きた る な り 。 そ の むね あき ら か な り 、 た れ 人 も し 
り ぬ べし 。 

Thus, we know clearly that the twenty-eight generations of Sindh in 
the West and the twenty-two ancestors of the Land of the East never pro- 
claimed the houses of the five schools.°® The ancestral masters that are 
ancestral masters are all like this. Those who set up the “five schools” 
and claim that each has its own tenets are types who would deceive the 
people of the world, the sort with little learning and slight understanding. 
If, within the way the buddha, each sets up their own way, how could the 
way of the buddhas have reached us today? Kasyapa would have set up 
his own; Ananda would have set up his own.? If the principle of setting 
up one’s own [way] were the correct way, the buddha dharma would 
have quickly disappeared in Sindh in the West. Who would “admire the 
ancients” for the tenets set up by each [faction]? Who could judge the 
truth or falsity of tenets set up by each? If we cannot judge its truth or 
falsity, who could say this is the buddha dharma or this 1s not the buddha 
dharma? If this principle is not clear, it is difficult to call it the buddha 
dharma. The name “five schools” was not set up during the time of any 
of the ancestral masters. After the perfect quiescence of the ancestral 
masters who are called the ancestral masters of the five schools, perhaps 
branches of their followers, those whose eyes were not yet clear, whose 
feet had not yet walked, without asking their fathers, opposing their an- 
cestors, set up this name. The point is clear. Anyone should recognize it. 

* OK OK K OX 

[44:31] {1:481} 
犬 混 山 大 園 種 師 は 、 百 丈 大 智子 な り 。 百丈 と 同時 に 満山 に 住 す 。 い まだ 、 
BER IBIMARLARTAL, EVES, Bb. ZASBES LY IBWICE 
LUBIMRLRBTAL. EVIE, PRC ERT, LASL,. BREW) 
RSPILER, TK LEORRBEIELXEEITEW SLE, HSFHAHICMULE 
LdeorxMot, ARTS<IBRTAL, BRTRADOSASSAICEVYT, 
APKEOABEST. WEDAMAL. BRREVILT, MRREVIIT, 
LPB EVMAS, BREVIS, UCR CHRICI ERSARD SH 
S. BYRALV LTC ARMOT, BRICKLSRDOT, KiBOUERTS 
  

58 the twenty-eight generations of Sindh in the West and the twenty-two ancestors 

of the Land of the East (Saiten nijithachi dai Tochi nijiini so BRA) RH T+ 
4H): I.e., the Indian lineage from Mahakasyapa to Bodhidharma and the Chinese lineage 
from Bodhidharma to Rujing 如 淳 . 

59 Kasyapa (ん as/o 8); Ananda (Anan [*] #€): I.e., the first and second ancestors in 
the Zen lineage.
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—-B445), DOF UDMLUE RRMA RIY, ROMA WUAEX 
BUREVSAL, KBR EWVSAL, IBID CHT AX WER S 
BS, IMR LIBTS< IL, BIO RBRORHICHBT AL, tices. 
D&A RES SAIL, RICDADVICED CORES OA, TCP 
OFETLICARAE SHAR, AQ OIGSAIEL CII LIT AlL, REO RZE 
0, ODKIBTGAIOABI CH Oot, MUGAOKRICHOTF, IEBNO IER 
7eL, PMOMBRA LC LH&XOUL, CHeRBTHRICAMT Sx LZ 
か れ 。 

Chan Master Dayuan of Mount Dawei was a child of Baizhang Dazhi.“ 
He lived on Mount Wei at the same time as Baizhang. He never said that 
the buddha dharma should be called the “Wetyang school.”°' Nor did 
Baizhang say, “From your time on, you should live on Mount Wei, and 
be called the Weiyang school.” The Master and Ancestor did not use the 
name; we should realize it is a false name.®? Even though it may be arbi- 
trarily used as a school name, we should not necessarily trace it to Yang- 
shan. Were personal names supposed to be used, they would have been 
used; since personal names are not supposed to be used, personal names 
were not used in the past, and we do not have personal names today. We 
do not say “the Caoxi school”; we do not say “the Nanyue school”; we 
do not say “the Jiangxi school”; we do not say “the Baizhang school.”® 

When it comes to Weishan, it cannot be that he is different from Caox1; 

he should not be superior to Caoxi; he should not be equal to Caoxi. 
One word and half a line spoken by Dawei is not necessarily one staff 
carried by two people with Yangshan.? If one were to set up the name 

  

60 Chan Master Dayuan of Mount Dawei was a child of Baizhang Dazhi (Dai- 

isan Daien zenji wa, Hyakujé Daichi shi nari KiB UKE WEIL, ARK +7 9): 
I.e., Weishan Lingyu #1 #4 was a disciple of Baizhang Huihai & Xv (749-814). 
Mount Wei 7&1 is in present-day Hunan province. From this point, Dogen takes up each 
of the five houses in turn. 

61 “Weiyang school” (/gyo shit i{ As): I.e., the school named after Weishan Lingyu 

i #846 and his disciple Yangshan Huiji #1 LL 424%. 

62 The Master and Ancestor did not use the name (shi to so to shé sezu bh & fH & 
ttt): Probably meaning that the name “Weiyang” was never used by Baizhang, who 
was teacher to Weishan and ancestor to Yangshan. 

63 “Caoxi school” (Sdkei shit BIRR): l.e., of the Sixth Ancestor, Huineng of Caoxi 

RARE. 

“Nanyue school” (Nangaku shit PA%kAR): I.e., of the Sixth Ancestor’s disciple Nanyue 
Huairang (sk Rak. 

*Jiangxi school" (ん 2zez sz 江西 宗 ): I.e.、 of Mazu Daoyi 馬祖 道 一 of Jiangxi 江西 . 

“Baizhang school” (Hyakujé shi CAR): Le., of Baizhang Huihai BCE. 

64 one staff raised by two people (ichijd shujd rydnin yo —(RFERL PH A): Le., “they 
are simply saying the same thing.” An idiomatic expression in Chinese syntax indicating 
“two statements with the same purport,” or, as we might say, “a distinction without a
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of the school, one should call it the Weishan school, or one should call it 

the Dawei school; there is no reason to call it the Wetyang school. Were 
it supposed to be called the Weiyang school, it should have been called 
that when both venerables were alive. Because of what obstacle was it 
not called what it should have been called when they were alive? Those 
who would go against the way of their father and grandfather and call it 
what it was not called when the two were alive are unfilial children and 
grandchildren. This is not the original desire of Chan Master Dawei; it is 
not the genuine intention of the old man Yangshan. It has no direct trans- 
mission of a true master; it is clearly the false name of a false faction. Do 
not spread this throughout the realms of the ten directions. 

* OK OK OK OK 

[44:32] {1:482} 
SRR KEMIL, HME OARPA ZIT TOC, REROPA LAN, RRORE 
MP SIL =jB. HISE CATHAY, KROL IAICBUCHIEE 
0, BRACE ERI CEO, BRO LM IO ACHE CWA eb, 
FAK O HERE. MBAR EROS AL. EWS TOWEL, AOI 
な し 、 BRB fa. Lh Se. 門 人 の な か の 唐 流 、 た ち ま ち に 
父 業 を ま ぼ ら ず 、 人 修法 を ま ぼ ら ず 、 あ や まり て 臨 清 款 の 舟 を 立 す 。 惹 賠 大 
師 の EAE CHEAPAIR OIC CIT, FORMS WHA LPR 
る べし 。 

Great Master Huizhao, abandoning a house that explicates scripture, 
became a follower of Huangbo.® Three times he tasted Huangbo’s stick, 
altogether sixty staffs. Visiting Dayu, he had an awakening.® He subse- 
quently resided at Linji Cloister in Zhenzhou.°®’ While he may not have 
exhaustively investigated Huangbo’s mind, he has no saying of one line, 
no saying of a half line, that the buddha dharma he inherited should be 
called the Linji school; he does not raise his fist; he does not take up his 

whisk.® Nevertheless, immediately, mediocre factions among his fol- 
  

difference”; seemingly synonymous with the variant “two people leaning on one staff” 
(ichij6 shuj6 rydnin fu —{RFELPH AFR). See Supplementary Notes, s.v. “Staff.” 

65 Great Master Huizhao (Eshé daishi 8X6): Le., Linji Yixuan Ba #§ X, after 
whom the Linji Hi¥ school is named. 

Huangbo (Obaku #48): I.e., Huangbo Xiyun #4714 (dates unknown), disciple of 
Baizhang Huaihai G XY. 

66 Visiting Dayu, he had an awakening (Daigu no tokoro ni sanjite seigo seri KiB 
DLEIAICBU CHlS¢  ): Recounting the famous story that, after being beaten three 
times by Huangbo 黄 壁 . Linji consulted with Gaoan Dayu 高安 大 (dates unknown) 
and understood Huangbo’s actions. 

67 Linji Cloister in Zhenzhou (Chinji Rinzai in $8) \| EVA): In present-day Hebei 
province. 

68 he does not raise his fist; he does not take up his whisk (juken sezu, nenhotsu sezu
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lowers, without protecting the work of the father, without protecting the 
buddha dharma, mistakenly set up the name “Linji school.” Were it con- 
structed during the life of Great Master Huizhao, since it goes against the 
words of the Ancient Ancestor, there should have been prior discussion 
about setting up that name. 

[44:33] 
VISAS, BS ik, URS RPE PATRE EA, Bee, A HRAIG IER 
He, SORA SPOOR FIER, RY. BA Ata, EEA, SS 
SR (Ble, RVR. MEAN IEYKER GK. IIE IBIREI, DC oOre<, A 
@. it ZL rAZEY, 

Moreover, 

When Linji was about to pass away, he entrusted Chan Master San- 
sheng Huiran, saying, “After my transformation, do not let my trea- 
sury of the true dharma eye be extinguished.’” 

Huiran said, “How could I let the Reverend’s treasury of the true dhar- 
ma eye be extinguished?” 

Liny1 said, “If someone suddenly asks you, what will you answer?” 

Huiran shouted. 

Liny1 said, “Who could have known that my treasury of the true dhar- 
ma would have been extinguished with this blind donkey?’ 

Such is what master and disciple had to say. 

[44:34] 

臨 消 いま だ 、 吾 紳 奈 を 滅 却 する こと え ざ れ 、 と い は ず 、 召 臨 演 款 を 減 却 す 
る こと えさ ざれ 、 と い は ず 、 吾 款 を 滅 却 する こと え ざ れ 、 と い は ず 、 た だ 、 
杏 正法 眼 蔵 を 減 却 する こと え ざ れ 、 と いふ 。 あ きら か に し る 記し 、 仙 祖 正 

偉 の 大 道 を 、 紳 款 と 稲 す べから ず と いふ こと 、 臨 注 款 と 稲 す べから ず と い 
ふ こ と を 。 さら に 紳 款 と 舟 す る こと 、 ゆ め ゆ め あ る べから ず 。 た と ひ 減 却 
は 正法 眼 蔵 の 理 象 な り と も 、 か く の ご と く 附 只 する な り 。 向 遮 瞳 馬 邊 の 減 

  

堅 軟 せ ず 、 括 挑 せ ず ): “Raising the fist” and “taking up the whisk” are two common 
actions used in a Chan master’s teachings; here, presumably, meaning that Linji did not 
use reference to a Linji school in his teaching. 

69 When Linji was about to pass away (Rinzai shé shimetsu BRVEIS ARIK): A famous 
passage supposed to record Linji’s final words; it is found in many Zen sources and 
recorded in Digen’s shinji Shébégenzé i& FEAR (DZZ.5:210, case 167; probably 
taken from the Hongzhi lu 74 €k, T.2001.48:19c8-12). Linji’s disciple Sansheng Huiran 
= 82449 (dates unknown) is traditionally credited with the compilation of his master’s 
recorded sayings. A version of his exchange with Linji appears at the end of the text 
(Linji lu 臨 酒 録 , T.1983.47:306c3-7)、 

70 “this blind donkey” (sha katsuro #288 9H): Scholarly opinion is divided on whether 
the glyph katsu f& should be taken here as “blind” or “one-eyed” (i.e., “blind in one 
eye’).



346 DOGEN’S SHOBOGENZO VOLUMEIII 

却 、 ま こと に 附 喝 の 誰 知 な り 。 臨 済 門下 に は 、 た だ 三 聖 の みな り 。 法 兄 法 
萌 に お よ ぼ し 、 一列 せ し な べから ず 。 まさに 明 窓 下 安 朱 な り 。 了 臨 済 ・ 二 聖 
の 因 結 は 條 祖 な り 。 今日 臨 注 の 附属 は 、 昔 日 赴 山 の 附属 な り 。 し か あれ 
ば 、 臨 注 款 と 舟 す べから ざる 道理 、 あ きら けし 。 

Linji does not say, “Do not let my Zen school be extinguished.” He 
does not say, “Do not let my Linji school be extinguished.” He does not 
say, “Do not let my school be extinguished.” He just says, “Do not let 
my treasury of the true dharma eye be extinguished.” Clearly, we should 
realize that the great way correctly transmitted by the buddhas and an- 
cestors should not be called “the Zen school,” should not be called “the 

Linji school.” We should have no dreams of calling it “the Zen school.” 
Even though “extinguished” is the principle and form of the treasury of 
the true dharma eye, this is how it is bequeathed.”' The “extinguished” 
“with this blind donkey” is truly the “who would have known” of the 
bequeathal.’”” Among the followers of Linji, Sansheng is the only one; 
he should not be compared with, or ranked with, his elder and younger 
dharma brothers.” Truly, he is placed under the bright window.”* The ep- 
isode of Linji and Sansheng is the buddhas and ancestors. The bequeath- 
al of Linji today is the bequeathal of Vulture Peak yesterday.” Therefore, 
the reason we should not call it the Linji school is obvious. 
  

71 “extinguished” is the principle and form of the treasury of the true dharma eye 

(mekkyaku wa shdbégenzo no rishé nari WANT IE EER RO FER 72 Y ): Le., the treasury 
of the true dharma eye is by its nature and characteristics “extinguished.” The term rishd 
理 象 ("principle and form”) does not occur elsewhere in the Shobdgenzo; it is generally 
understood as equivalent to the common riji #2 (“principle and phenomena”). 

72 The “extinguished” “with this blind donkey” is truly the “who would have 

known” of the bequeathal (k6 sha katsuro hen no mekkyaku, makoto ni fuzoku no sui 

chi nari (ESS OPA, Em LACBAURO HERIZ2 Y ): Le., the extinction of Linji’s 
teaching that takes place with Sansheng is precisely the “who would have known” that 
Linji transmits to Sansheng. The translation labors to preserve something of Dogen’s 
play with the terms of Linji’s statement. 

73 Among the followers of Linji, Sansheng is the only one (Rinzai monka ni wa, tada 
Sansh6 nomi nari 臨 盗 門下 に は 、 た だ 三 聖 の みな り ): It is unclear why and in what 
sense Dogen singles out Sanshd among Linji’s followers. Perhaps because his version of 
the exchange (unlike most other versions) has Linji “entrusting” (shoku %%) Sansheng, 

Dogen takes Sansheng as the chief inheritor of Linji’s teachings; the Linji lineage, how- 
ever, is traditionally held to descend, not from Sansheng, but from Linji’s disciple Xing- 
hua Cunjiang #U(b fF #E (830-888). 

74 placed under the bright window (meisd ka anbai FA F #4): A fixed idiom for 
one at home in the study of sitras and Chan discourse records (goroku 語録 ): see SuD- 

plementary Notes, s.v. “Bright windows.” 

75 The bequeathal of Linji today is the bequeathal of Vulture Peak yesterday (kon- 

nichi Rinzai no fuzoku wa, sekijitsu Rydzen no fuzoku nari F A RRARORT RIL, A 
山 の 附 属 な り ): Le., Linji's bequest to Sansheng is the same as Buddha Sakyamuni'*s 

bequest to Mahakasyapa on Grdhrakita.
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* OK OK OK 

[44:35] {1:483} 
SAUER AKA, CODPALRBBICaT, BRERORRRY ANAL, Ob 
(< Sle (Co me, COR, ERIE RA BPR eMC LEWIS. 門人 
SBM. BORIS RRC LOT, BP RORe HO, HERKEN 
ORS, HLYKORBEILCAXAIL, PEDRO EWALMBEMS 
Log WERORMSBTAL KI, RENE, PHAR LBPAALEL 
し 。 

Great Master Kuangzhen of Mount Yunmen in the past studied with 
Venerable Chen; he would have been the grandson of Huangbo.” Later, 
he succeeded Xuefeng.’”’ This master did not say that the treasury of the 
true dharma eye should be called the Yunmen school. His followers, 
not realizing that the false names Weiyang and Linji were false names, 
newly established the name Yunmen school. If the tenets of Great Master 
Kuangzhen had aspired to a name that established a school, it would be 
difficult to acknowledge him as the body and mind of the buddha dhar- 
ma. When it is now called by the name of a school, it is like calling the 
emperor a commoner. 

* OK OK OK OK 

[44:36] 
TA VRPCA YEAR MRAM IL, Hoe Oem Zz, ZY REOIER YO, RBH), 
CHO ZEL, KiGARIS, BARA OY, Mae ERI MO Bt UT, 
法眼 款 の 舟 を 立 す べし 、 と い へ る こと を 、 千 言 の な か に 一 言 な し 、 BAO 

うち に 一 旬 な し 。 し か ある を 、 門 人 、 ま た 法眼 款 の 征 を 立 す 。 法眼 も し い 
ま を 化 せ ば 、 い ま の 妥 稽 法眼 款 の 道 を け づ る し 。 法眼 痺 師 す で に ゆき 
TC. CORBET S SARL. REOTMEOD BEY) © %, TURMERIC + 
tAAIL, COGIREORMARETAZI ERAN, CNA KIER MBEM Ze 
), BIZEKC EF - RSI, 青 原 高祖 の 遠 素 孫 な り 、 道 骨 つ た は れ 、 法 髄 
つた は れ り 。 

Chan Master Da Fayan of Qingliang Cloister was the legitimate suc- 
cessor of Dizang Cloister; he was a dharma grandchild of Xuansha Clois- 

r.’’ He had an essential point and no mistakes. “Da Fayan” is his offi- 
  

76 Great Master Kuangzhen of Mount Yunmen (Unmonzan Kydéshin daishi 22F4 
[Ei AEM): I-e., Yunmen Wenyan 22F4 3c{, from whom the Yunmen 22F49 school takes 
its name. 

Venerable Chen (Chin sonshuku 陳 尊 宿 ): |.e., Muzhou Daozong BE) NiB HE (also known 

as Daoming iH A; dates unknown), a disciple of Huangbo #2 8¢. 

77 Xuefeng (Seppo 雪 峰 ): I.e., Xuefeng Yicun 雪 峰 義 存 (822-908). 

78 Chan Master Da Fayan of Qingliang Cloister (Seiryd in Dai 2ge7 ze777 清涼 院 
AVEAR THEM): I.e., Fayan Wenyi /EAR 3C#, from whom the Fayan 74 AR school takes its 
name.



348 DOGEN’S SHOBOGENZO VOLUMEIII 

cially recorded teacher’s title. In his thousand words he had not a single 
word, in his ten thousand lines he had not a single line, in which he said 
that the name “Fayan school” should be established as the name of the 
treasury of the true dharma eye. Nevertheless, his followers established 
the name “Fayan school.” If Fayan were converting people today, he 
would erase the term for the current falsely named Fayan school. With 
Chan Master Fayan already departed, there is no one to save us from this 
calamity. Even a thousand or ten thousand years later, people who would 
be filial to Chan Master Fayan must not take the name “Fayan school” as 
a name. This is basic filiality toward Chan Master Great Fayan. In sum, 
Yunmen and Fayan are the distant descendants of the Eminent Ancestor 
Qingyuan.” They transmitted the bones of the way; they transmitted the 
marrow of the dharma. 

* OK OK K OK 

[44:37] {1:484} 
高祖 悟 本 大 師 は 、 雲 厳 に 記 法 す 。 雲 滅 は 薬 山大 師 の 正 婚 な り 、 生 ee 
大 師 の 正 婚 な り 、 石 頭 大 帥 は 青 原 高祖 の 一 子 な り 。 齋 肩 の 二 三 あら ず 、 人 道 
業 ひ と り 正 偉 せ り 。 修 道 の 正 命 な ほ 東 地 に の これ る は 、 石 頭 大 師 も ら さ ず 
正 値 せ し ち か ら な り 。 

The Eminent Ancestor Great Master Wuben inherited the dharma from 
Yunyan.®° Yunyan was the legitimate heir of Great Master Yaoshan; 
Yaoshan was the legitimate heir of Great Master Shitou.*' Great Master 
Shitou was the only child of Eminent Ancestor Qingyuan. There are not 
two or three of equal stature; he correctly transmitted the work of the 
way. It is on the strength of Great Master Shitou’s transmission without 
loss that the correct life of the way of the buddhas still remains in the 
Eastern Earth. 

  

Dizang Cloister (Jizd in HH#Xtisc): Le., Luohan Guichen #EYRt£ER (867-928). 

Xuansha Cloister (Cezs/g 77 玄 沙 院 ): 1.e.。 Xuansha Shibei 玄 沙 師 備 (835-908). 

79 Eminent Ancestor Oingyuan (Sezge7 ん Oso 青 原 高祖 ): I.e.、 Qingyuan Xingsi 青 原 

行 思 . one of the two disciples of the Sixth Ancestor, Huineng =4#E, from whom the five 
houses traced their lineages. 

80 Eminent Ancestor Great Master Wuben (kdso Gohon daishi 高祖 悟 本 大 師 ): 1.e.. 
Dongshan Liangjie fil & fs}, from whom the Caodong # iff school takes its name. D6- 
gen here begins a discussion of his own tradition. 

Yunyan (Ungan 22%): I.e., Yunyan Tansheng 22922 5% (782-841). 

81 Great Master Yaoshan (Yakusan daishi #\U 6M): I.e., Yaoshan Weiyan 2 \L 1 

{ (75 1-834). 
Great Master Shitou (Se ん 7o gg7s77 石頭 大 師 ): 1.e., Shitou Xiqian 石頭 布 遷 .
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[44:38] 
ARBs, BRO ROMRIC, BROCE e PRICED, 在 世に 出 
世 せ し め て 、 出 世 を 一 世に 見 聞 す る は 、 正 婚 の う へ の 正 婚 な る べし 、 高 祖 
の な か の 高祖 な る べし 。 雄 参 易 、 肉 出世 に あら ず 。 そ の と き の 弥 肩 、 い ま 
抜群 な り 。 學 者 、 こ と に し る べき と ころ な り 。 

At the same time as the Old Buddha of Caoxi, Eminent Ancestor 

Qingyuan practiced Caoxi’s teaching methods at Qingyuan. That he was 
made to appear in the world during his lifetime and he saw his appear- 
ance in the world in the same generation means he must have been the 
legitimate heir among legitimate heirs, must have been the eminent an- 
cestor among eminent ancestors.®* It is not a case of strong study and 
weak appearance in the world.® Those of his stature at his time would be 
outstanding today. This is something students should realize. 

[44:39] 
BATH, b7eAICHABRES b CAR ett LBRIC, AIT TATH 
依 の 師 を 請 す 。 古 人 ち な み に 尋 思 去 と し めし て 、 尋 譲 去 と い は ず 。 し か あ 

れ ば す な は ち 、 古 備 の 正法 眼 蔵 、 ひ と り 青 原 高祖 の 正 値 な り 。 た と ひ 同 得 
道 の 神 足 を ゆる す と も 、 高 祖 は な は ほ 正 神 足 の 独歩 な り 。 HISAR. + Cie 
青 原 を 、 わ が 子 を 子 な らし む 。 FORO, RORLHA, BRHE OD Ze 
り 、 祖 款 の 正 隊 な る こと あき ら か な り 。 

On the occasion when the Old Buddha of Caoxi was converting hu- 
mans and devas by manifesting his complete nirvana, from the last seats 
Shitou came forward and requested a master on whom to rely. On that 
occasion, the Old Buddha indicated that he “go inquire of Si”; he did 
not say that he “go inquire of Rang.”®* Therefore, the treasury of the 
true dharma of the Old Buddha was correctly transmitted to the Eminent 
Ancestor Qingyuan alone. Though we may grant that they were spir- 
  

82 That he was made to appear in the world during his lifetime (Zaise ni shusse 

ses777ze/e 在世 に 出世 せしめ て ): I.e.。 was put forward as a teacher while his master, 
Huineng <8, was still active. The following “same generation” (isse —t#) similarly 
refers to the same generation as his teacher. 

83 It is not a case of strong study and weak appearance in the world (vii sangaku, 
shi shusse ni arazu WEBS, EMA TEC & SF): An unusual expression, the exact mean- 
ing of which is subject to interpretation. It is often taken to mean that Qingyuan was the 
equal of Caoxi, but it could also be understood to mean that Qingyuan was as strong a 
teacher as he was a student. 

84 “go inquire of Si” (jin Shi ko 4H): Le., go visit Qingyuan Xingsi ART B. 
This advice is recorded in an amusing story in the Jingde chuandeng lu Fe TE(BEER 
(T.2076.51:240a27-b5), in which Shitou initially takes Huineng’s words, xunsi qu 
#, to mean “go ponder it” and goes off to meditate. 

“90 inquire of Rang” (jin J6 ko 4a): Reference to Nanyue Huairang MARA, the 
disciple of Huineng from whom the lineages of the Weiyang jf] and Linji Hav schools 
descend.
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itual feet who gained the way together, the Eminent Ancestor was the 
sole pace of the real spiritual foot.’ Since the Old Buddha of Caoxi had 
Qingyuan make a child of his child, the father of the child would be the 
father of the father; that he attained the marrow is obvious; that he was 

the legitimate heir of the ancestors is obvious.* 

[44:40] 
WLUKE, EF SICHROEO wm ce UC. TEYRAR RRA E(B L.ED BA 
眼 す 。 こ の ほか 、 さ ら に 別 偉 な し 、 別 款 な し 。 大師 か つて 、 曹 洞 宗 と 稽 す 

べし 、 と 示 衆 する 拳 頭 な し 、 肥 目 な し 。 ま た 門人 の な か に 、 誠 流 まじ は ら 
され ば 、 洞 山 奈 と 稲 す る 門人 な し 、 い は ん や 草 洞 未 と い は ん や 。 

Great Master Dongshan, as the legitimate heir in the fourth generation 
of Qingyuan, correctly transmitted the treasury of the true dharma eye 
and opened the eye of the wondrous mind of nirvana. Beside this, there 
is no separate transmission, there is no separate school. The Great Mas- 
ter never had a fist or a blink of the eye in which he instructs the assem- 
bly that they should be called the Caodong school. Among his followers 
as well, because they were not corrupted by mediocre types, there was 
no follower who called them the Dongshan school, much less said they 
were the Caodong school. 

[44:41] {1:485} 
Bi@ROBls, BWUSRBE< DSZROA, bLLDH OW, ZB ME 
REC DAOFRELY, BRlIAPRK LOBED, BULLY beer 
0, (ED0 LYM, LOBMORMIL, FHRORR, KONICBRRSAL 
CC, BYR ORAT S70, EL Lie, AHHSXODeEHMEDR, EE, 
し も を お ほか ふ が ご と し 。 

The name “Caodong school” may include the name “Caoshan.”®’ If 
  

85 Though we may grant that they were spiritual feet who gained the way together, 

the Eminent Ancestor was the sole pace of the real spiritual foot (tatoi do tokudo 

no jinsoku o yurusutomo, késo wa nao sho jinsoku no の oPPo 7 の 77 た と ひ 同 得 道 の 神 足 

を ゆる す と も 、 高 祖 は な は ほ 正 神 足 の 獲 歩 な り ): I.e., although both Qingyuan 青 原 and 
Nanyue Fk may have been top disciples of Huineng, it was the former alone who was 

the authentic inheritor of the Sixth Ancestor’s teachings. Dogen puns here on the term 
Jinsoku ## (“spiritual foot”), which is used both for paranormal physical powers (from 
the Sanskrit rddhi-pdada) and for a superior disciple 

86 Since the Old Buddha of Caoxi had Qingyuan make a child of his child, the 

father of the child would be the father of the father (Sdkei kobutsu, sude ni Seigen 
o, waga shi o shi narashimu. shi no fu no, fu no fu to aru BIZ AB TALS, 
DDFeFRb LIP, FORO, LORE HS): Le., Huineng BHeE had his disciple 
Oingyuan 青 原 take his disciple Shitou 498 as a disciple: Huineng was thus both the 
master of Shitou and the master of Shitou’s master, Qingyuan. 

87 “Caoshan” (Sdzan #1): Le., Dongshan’s disciple Caoshan Benji @WAS#X. An 
alternative etymology of the name “Caodong” #7] derives the element cao # from the 
Sixth Ancestor’s mountain name Caoxi #7&.
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this is the case, Yunju and Tong’an ought also to be included.® Yunju 
was a guide among humans and the heavens above, more revered than 
Caoshan. So it is obvious regarding this name “Caodong” that the stink- 
ing skin bags of a marginal faction, seeking to be of equal stature, called 
themselves by this name “Caodong.” Truly this is a case where, “though 
the noon sun is bright, the floating clouds cover it below.”*° 

* OK OK OK OK 

[44:42] 
先 師 い は く 、 い ま 諸 方 、 獅 子 の 座 に の ぼる も の お ほし 、 人 天 の 師 と ある も 
の お ほし と い へ ども 、 知 得 化 法 道理 筒 澤 無 。 

My former master said, デ 

Nowadays, in all quarters, while there may be many who ascend the 
lion seat, many who would be the teachers of humans and devas, there 
are none at all who understand the principle of the buddha dharma.”' 

[44:43] 

この ゆえ に 、 き ほ ふ て 五 宗 の 宗 を 立 し 、 あ や まり て 言 句 の 名 に と どこ ほれ 
る は 、 眞 箇 に 修 祖 の 作 家 な り 。 あ る ひ は 、 黄 龍 の 南 旨 師 の 一 派 を 舟 し て 黄 
龍 示 と 舟 し きた れ り と い へ ども 、 そ の 派 、 と ほか ら ず あや まり を し る 
L, BIFLZHBHE, DOTHREMLELEST, BURLY, 
MEA CUI, FEDREVIEE, HDA EVILS. VOI alc A 俺 
DRERBTA, WEOA, RICE CAMBDRLIBTSA!, THE, RICO’ 
え に か 、 あ な が ち に 心 を 款 と 稿 せん 、 款 、 な に に より て か 、 か な ら ず し も 
REA, bLBDRH SOIL, HARHOAL, HIRSH ONL, HER 
hHA~L, HERS ROH ONL, PRR - BREA + RIAA - HEIRS S 
AL. WEIHRL. LOL, HDRORIDIBRROL EWS, 

Therefore, those competing to establish the schools of the five schools, 
those mistakenly stuck on the lines of words and lines, are truly the en- 
emies of the buddhas and ancestors. Again, the faction of Chan Master 

  

88 Yunju (Ungo 雲 居 ): Tong'an (の 6gz 同 安 ): IL.e., Dongshan's disciple Yunju Daoying 
雲 居 道 摩 (d. 902) and Yunju's disciple Tong'an Daopi 同 安 道 不 (dates unknown). 
whose lineage (unlike that of Caoshan #111) continued into the Song dynasty and was 
inherited by Dogen. 

89 “though the noon sun is bright, the floating clouds cover it below” (hakujitsu akira- 
ka naredomo, fuun, shimo o dfu BH H* OARHNEDB, SB. Ub eHIES): Para- 
phrasing the proverb from the Huainanzi #£FA-F (Qisu xun FF alll, KR.3j0010.017-006a): 

HAA, F@EBZ. 

The sun and moon would be bright, but the floating clouds cover them. 

90 My former master (senshi 7cbi): L.e., Tiantong Rujing KHAN. The source is unknown. 

91 lion seat (shishi no za Sii-f-@ AE): The position of abbot; from the seat of a buddha, 
after the “lion throne” of Indian royalty.
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Nan of Huanglong has been called the “Huanglung school,” but it will 

not be long before this faction is known to be mistaken.” 

In sum, when the Buddha was present, he never called [his teachings] 
“the Buddha school,” or called them “the Vulture Peak school,” or spoke 

of “the Jetavana school,” or spoke of the “My Mind school,” or spoke 
of the “Buddha Mind school.””? Where in the words of the Buddha does 
he use the name “Buddha Mind school”? Why do people today use the 
name “Buddha Mind school”? Why would the World-Honored One nec- 
essarily call the mind a school? Why would a school necessarily be the 
mind? If there is a Buddha Mind school, there should be a Buddha Body 
school, should be a Buddha Eye school, should be a Buddha Ear school, 

should be a Buddha Nose or Tongue school, should be a Buddha Mar- 
row school, Buddha Bones school, Buddha Feet school, Buddha Land 

school, and so on. Now, there are none of these. We should realize the 

fact that the name “Buddha Mind school” ts a false name. 

[44:44] {1:486} 
Romer. OA< +ALL ORMIRATAe SHEL. +tAreeeee< ek 
X, FARBEOLEANIC, WONOREEMEVL EDS, ROR, b UG 
AOI OIL, PACH ONAL, HAC H OL, HART AL. PRR ZS 
). LOS, PROREIChOV, eth, LO we, AOR RICbHS 

PFEWVEILER, EE, AICP OILSZAZODAILHD ASDA, BHOR DIC 
制 禁 せ られ ん 、 ま た 自己 の た め に わら は れん 。 つつ し ん で 宗 舟 する こと な 
か れ 、 修 法 に 五 家 あり 、 と いふ こと な か れ 。 

When Buddha Sakyamuni takes up the real marks of the dharmas 
throughout the buddha lands of the ten directions and preaches of the 
buddha lands of the ten directions, he does not preach that he has con- 
structed some school in the buddha lands of the ten directions. If the des- 
ignation “school” is the dharma of the buddhas and ancestors, it should 
be in the land of the buddha; if it is in the land of the buddha, the buddha 

should preach it. The buddha does not preach it; we know it is not an 
implement in the land of the buddha. The ancestors do not talk of it; we 
know it is not a furnishing in the region of the ancestors. Not only will 
you be laughed at by people; you will be prohibited by the buddhas and 

92 Chan Master Nan of Huanglong (Oryi no Nan zenji S4E@ Pam#hm): I.e., Huang- 
lung Huinan #¢8E*%¢P (1002-1069), considered the founder of the Huanglong (J. Oryi 
HABE) school, one of the two lineages of the Linji Hi’ house current in the Song. D6- 
gen’s Japanese teacher, My6zen 84, belonged to this lineage; but most of Dogen’s 
contemporaries in the Linji (or Japanese Rinzai) school belonged to the more prominent 
Yangqi (J. Yogi 楊 岐 ) school. founded by Yangqi Fanghui *3IlKk 77 @ (995-1049). 

93 “Vulture Peak school” (Rydzen shit #2\UAX); “Jetavana school” (Gion shit ikl 園 
<=): Two places with which Buddha Sakyamuni’s ministry was associated: Vulture Peak 

(Rydjusen #1; S. Grdhrakiita) and the Jetavana Vihara (Gion Shéja iki fi®) at 
Anathapindada. 
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laughed at by yourself. I beg of you, do not call it a school. There is no 
such thing as the five houses in the buddha dharma. 

* OK OK OK 

[44:45] 
後 来 、 智 聴 と いふ 小 見 子 あり て 、 祖 師 の 一 道 ・ 雨 道 を ひろ ひ あ つめ て 、 五 
家 の 宗 派 と いひ 、 人 天眼 目 と な づく 。 人 、 こ れ を わき まつ すず 、 禄 心 ・ eae 
の や か ら 、 ま こと と お も ひ て 、 衣 領 に か くし も て る も あり 。 人 天眼 目 に あ 
ら ず 、 人 天 の 眼 目 を くら ます な り 。 い か で か 購 却 正法 眼 蔵 の 功徳 あら ん 。 

Lately, there was a little child named Zhicong, who collected one word 
or two words of the ancestral masters, said they were the denominations 
of the five houses, and called it The Eye of Humans and Devas.” People 
not knowing how to assess it, beginners and latecomers think it true, 

and some even keep it hidden in their robes. It is not “the eye of humans 
and devas”; it blinds the eye of human and devas. How could it have the 
virtue of blinding the treasury of the true dharma eye? 

[44:46] 

POAKRKIRB IS, SAREE, BRRP+LOAOIA, KEW BE elc 
fmett 0, ROPER OLD, BES OMS. DU, TERE 
). Pae7e 0. BAR Ze LY TAMAR Ze LL. ISA OUTER OAR, 
も ち ふ る べから ず 。 智 聴 と いふ べから ず 、 愚 蒙 と いふ べし 。 そ の 人 を し 
ら ず 、 人 に あ は ぎ る が 、 言 句 を あつ め て 、 そ の 人 と ある 人 の 言 句 を ひろ は 
ず 。 し り ぬ 、 人 を し ら ず と いふ こと を 。 

This Eye of Humans and Devas was collected by Senior Seat Zhicong, 
in the twelfth month of the senior earth year of the monkey, in Chunx1, 
at the Wannian Monastery on Mount Tiantai.”? Though it is a late pro- 
duction, if its words were right, we should attend to it. It 1s craziness; it 

is foolishness. It lacks the eye of study; it lacks the eye of pilgrimage. 
How much less could it have the eye that sees the buddhas and ances- 
tors? We should not use it. He should not be called “Zhicong” {‘‘wise 
and bright”); he should be called “Yumeng” {“stupid and dull”). He who 
does not know that person, who does not encounter the person, in col- 

lecting words and lines, does not pick words and lines of the person who 
would be that person.” We know that he does not know the person. 

94 Zhicong (Chisd #48): L.e., Huiyan Zhizhao 8% 442, author of the Rentian yanmu 
人 天眼 目 (T.2006): see above, Note 48. 

95 the twelfth month of the senior earth year of the monkey, in Chunxi (Junki boshin 
jini gatsu 7 BBs A+ — AA): Le., the twelfth lunar month of the fifth stem ninth branch 
of the cyclical year of the Chunxi ###8 era [December 1188-January 1189]. This infor- 

mation occurs in the preface to the work, at T.2006.48:300a12, al9. 

96 that person (sono hito © 7 A): An expression occurring several times in the Shobo- 
genzo in the sense “a real person,” “a person with real understanding.” 

 



354 DOGEN’S SHOBOGENZO VOLUME III 

[44:47] 
BAROABSOLbDASARBT SOIL, BADORRHOICEY THO, WE 
(BFL IE EAR HO BR MMO, FRR DONDOT. BIT CERREL., 

That those who study the teachings in the Land of Cinasthana called 
themselves schools was because there were others of equal stature.”’ 
Now, the treasury of the true dharma eye of the buddhas and ancestors 
has been bequeathed from heir to heir; there are none of equal stature, 

there are no others that could be confused with it. 

[44:48] {1:487} 
DLOTDESBAIL, WEORHERES, AEVICRORMe OILS TSA, 
HEO<CISE CC. PIB KONT, HIBIL, BA SDHIBICLH OT. Gath 
ALOR 700, HIB OIE ZY, 

Despite this, the illiterate elders nowadays always rashly call them- 
selves a school; scheming on their own, they are not in awe of the way 
of the buddhas. The way of the buddhas is not your way of the buddhas: 
it is the buddhas’ and ancestors’ way of the buddhas; it 1s the way of the 
buddhas’s way of the buddhas. 

[44:49] 
KAM MEA, KER. HOARE, RE ZR Ph 

The Grand Duke said to King Wen, “The realm ts not one person’s 

realm: it is the realm’s realm.””* 

[44:50] 
Lydd, GETRELNBSY), (OWHO, PABBA, APE ICH 
祖 の 大 道 を ほし きま ま に 愚 蒙 に し た が へ て 、 立 款 の 自 船 す る こと な か れ 、 
お ほ き な る を か し な り 、 人 道 人 に あら ず 。 宗 舟 す べく ば 、 世 尊 み づか ら 衝 
し まし ます べし 。 世 尊 、 す で に 自 舟 し まし まさ ず 、 見 孫 と し て 、 な に ゆえ 
に か 減 後 に 舟 す る こと あら ん 。 た れ 人 か 世 尊 より も 和装 巧 な らん 、 矢 巧 あら 
ず ば 、 そ の 益 な か らん 。 も し また 、 人 祖 古 來 の 道 に 違 痛 し て 自 款 を 目 立 せ 
ば 、 た れ か な ん ち ぢ が 宗 を 款 と する 俺 見 OAD, BEBGCOBSTRL, 
み だ り な る こと な か れ 。 世 尊 在 世に 一 宗 も た が は ざら ん と する 、 な は ほ 碧 千 
萬 分 の 一 分 に お よ ば ざる こと を うれ へ 、 お よ べ る を よろ こび 、 違 せ ざ ら 
ん と ね が ふ を 、 遺 弟 の 畜 念 と せる の みな り 。 これ を も て 多 生 の 値 遇 奉 注 を 
ちぎ る べし 、 こ れ を も て 多 生 の 見 備 聞 法 を ね が ふ べ し 。 こ と さら 世 尊 在世 

97 That those who study the teachings in the Land of Cinasth4na called themselves 

schools was because there were others of equal stature (Shintan koku no kyogaku no 
tomogara shishd suru wa, seiken no hihi aru ni yorite nari RABOBBSO & b256 
maT Sli, BI ORB SITE) C7): Le., the custom of designating schools in 
Chinese Buddhism reflects the fact that there were various factions with more or less 
equal claim to represent the religion. 

98 The Grand Duke (taikd AZ): After a passage in the Liu tao 7\#8 (Wen tao X#i, 
Wenshi 文 師 , KR.3b0002.001-2a): an almost identical passage also occurs at Wu tao i 

#a, Faqi 48@%, KR.3b0002.002-1a). 
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O(L ICE TRC, ROME WIA, ROBT ICH OF. ENO Ric 
あら ず 、 重 送 よ り も お も し 。 たちまち に 如 來 の 無 上 菩提 を お も くせ ず 、 自 
款 を 自 専 する 、 前 來 を 軽 色 し 、 前 来 を そ む く な り 。 前 来 も し ら ず と いふ べべ 
し 、 世 尊 在 日 の 功徳 を 信 ぜ ざる な り 、 か れ ら が 屋 裏 に 修法 ある べから ず 。 

Thus, even the secular gentleman has this wisdom, has these words. 
Children within the house of the buddhas and ancestors must not arbi- 
trarily follow “Stupid and Dull” in calling the great way of the buddhas 
and ancestors by the names of schools they establish. This 1s a major 
violation; not [worthy of] people of the way of the buddhas. If we should 
use the term “school,” the World-Honored One would himself have used 

it. When the World-Honored One did not himself use it, how as his de- 

scendants can we use it after his extinction? Who is more skilled than the 
World-Honored One? Were he not skilled, we would not benefit. Again, 
when you turn against the traditional way of the buddhas and ancestors 
and independently establish your own school, which of the descendants 
of the buddha would take your school as a school? We should study by 
illuminating the past and observing the present. Do not be reckless. Try- 
ing not to differ one hair from the time when the World-Honored One 
was in the world, to lament our failure to reach even one part in a billion, 
to rejoice in reaching it, to aspire not to differ from it — only this is 
what the disciples left behind make their repeated thought. So we should 
vow to meet and serve him for many lives; so we should aspire to see 
the Buddha and hear the dharma for many lives. Those who, violating 
the teaching method when the World-Honored One was in the world, 
would intentionally set up the name of a school are not the disciples 
of the Tathagata, are not the descendants of the ancestral masters; it is 
heavier than the grave offenses.” Taking lightly the unsurpassed bodhi 
of the Tathagata, impulsively to devote oneself exclusively to one’s own 
school is to neglect antecedents, to depart from antecedents. We must 
say they do not know the antecedents. They do not believe in the virtues 
of the days of the World-Honored One. Within their house, there can be 
no buddha dharma. 

[44:51] {1:488} 

し か あれ ば す な は ち 、 各 備 の 道 業 を 正 偉 せ ん に は 、 ROMe AAT AD56 
>, @hGE4H4H, PAB LIER ST Alt, JERR ES HETEO. REPT A OIE 
lk, AZM LUX ENO, XOICRIEDHORRAZAHLT, OB, 

T7RlLbIA Ais haze Y , 

Thus, in correctly transmitting the work of the way of studying Bud- 
dhism, we should not see or hear the term “school.” What buddha after 

buddha and ancestor after ancestor bequeath and correctly transmit 1s 
  

99 grave offenses (jiigvaku #3): The serious violations of the monastic code: e.g.. 
the ten grave violations (ji jiizai -+-#23F) and the five heinous offenses (gogyg ん z 五 逆 ).
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the unsurpassed bodhi of the treasury of the true dharma eye. The dhar- 
ma possessed by the buddhas and ancestors has all been bequeathed by 
the Buddha; there is no further additional dharma. This principle is the 
bones of the dharma, the marrow of the way. 

TE TE BR fae (38 18 28 PU + Dy 
Treasury of the True Dharma Eye 

The Way of the Buddhas 
Number 44 

[Ryumonji MS:] 

個 時 捉 元 元 年 笑 加 九 月 十 六 日 、 在 越 州 吉 田 史 吉 峰 寺 示 衆 
Presented to the assembly at Kipp6 Monastery, Yoshida District, Esshu; 

sixteenth day, ninth month of the Junior water year of the rabbit, the 
first year of Kangen [30 October 1243] 

[Himitsu MS:] 

ANA BCX SINAN, RNS ee 道 
At Kipp6 Monastery, Yoshida District, Esshi; sixteenth day, ninth 

month of the junior water year of the rabbit, the first year of Kangen 
[30 October 1243]. Do'°° 

III ATS AR=AFPSSZ, Re 
Copied this, the third watch of the night, twenty-third day, tenth month, 

junior water year of the rabbit, the same era [24 November 1243]. Ejo 

FICE NATTA Xa, AB a eth 
Collated the twenty-sixth day, sixth month, junior wood year of the 

snake, the same era [21 July 1245]. Stated in a colophon.'®' 

  

100 This and the following two colophons are from the “Butsud6” text listed as volume I, 
number 9, in the Himitsu collection. The odd final glyph dé 18 here would appear to be 
a copyist’s error for Dogen 道 元 . 

101 Copyist unknown.
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Secret Words 

Mitsugo 

INTRODUCTION 

This essay was composed at Kippdji in the autumn of 1243. It represents 
number 45 in the seventy-five-chapter Shobogenzo and number 51 in the 
Honzan version; it is not found in the sixty-chapter compilation but 1s 
preserved in the twenty-eight-text Himitsu Shobogenzo, where it is listed 
as number 4 of fascicle 2. 

The essay focuses on a single koan, featuring the ninth-century monk 
Yunju Daoying 22/218), a disciple of Dongshan Liangjie jal Rt, on 
the claim that Buddha Sakyamuni had “secret words” (mitsugo #3#; also 
sometimes written as 2a) understood only by his disciple Mahakasya- 
pa. The claim reflects the tradition that Zen was first transmitted on Vul- 
ture Peak, when the Buddha held up a flower, and Mahakasyapa smiled. 
Dogen strongly rejects the notion that the Buddha’s “secret words” re- 
fers to a truth beyond language conveyed through his act of holding up 
the flower. Rather, he says, “secret words” refers to what is most inti- 

mately true — a secret possessed by everyone and expressed wherever 
authentic Buddhism ts taught and practiced. 

The relatively short essay ends with an elegant verse by the twelfth-cen- 
tury figure Xuedou Zhijian 4@ mi, which likens “secret words” to 
blossoms falling in the night, their fragrance perfuming the streams of 
the city.
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Secret Words 

[45:1] £1:489} 

aE BC PTEBOOKIBe ARMABRT AIC, Hope, Bore, SABHK, 
いま に 誇 契 せ り 。 

When they express the great way that “the buddhas bear in mind” as “the 

realized kdan,” [the words] “you’re also like this, I’m also like this,” 

“protect it well’ have verified the accord in the present. ' 

[45:2] 
ea SeKA, AL AGRI, (ROA BER, UN PR, MOTE HER 
ie, KABA, MB, HAM. KAR. OR, MHA. KE. Kei 
BK. (BRS, thea, Ae MER i. 

  

1 When they express the great way that “the buddhas bear in mind” as “the 

realized kéan” (shobutsu shi shogonen no daidé o genjo koan suru ni Ha Z PTO 
大 道 を 見 成 公 案 する に ): “What the buddhas bear in mind" (shobutsu shi shogonen 諸 
(3832 PRES) is a fixed phrase found widely in the canon; here, it alludes to the saying 
of the Sixth Ancestor, Huineng #¢#&, in the famous exchange with his student Nanyue 
Huairang Pash (677-744) (e.g., at shinji Shdbdgenz6 眞 字 正法 眼 蔵 , DZZ.$:178. 
case 101; see Supplementary Notes, s.v. “What thing is it that comes like this?”), which 
Dogen goes on to quote in this sentence. When Nanyue says he is not defiled by practice 
and verification, Huineng says: 

MRTG, eae CATR. IPO, Bape, TBE Keath, 
‘Just this ‘not defiled’ is what the buddhas bear in mind. You’re also like this, I’m 
also like this, and all the ancestors of Sindh in the West [i. e., India] are also like 

this.” 

The English “express . . . as the realized kdan” strives to render Dogen’s use here of the 
expression genjo koan FLAKE (“realized case”) as a transitive verb, the agent of which 

is unexpressed; the translation takes it as Huineng’s words, but one might also assume an 
unstated “one” or “we.” See Supplementary Notes, s.v. “Realized koan.” 

“protect it well” (zen ji go ji #8 i#FF): A common admonition to the student; while 
not in most versions of the Sixth Ancestor’s saying, its presence here may reflect its 
occurrence in the version recorded in the Rentian yanmu 人 天眼 目 (T.2006.48:322b3-4). 

have verified the accord in the present (ima ni shdkai seri VY E (Cc ZEB Y ): Probably 
meaning that the truth of Huineng’s words are verified here and now.
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Great Master Hongjue of Mount Yunju, was once asked by an official 
presenting offerings, “The World-Honored One has secret words; for 
Kasyapa, they are not concealed.’ What are the secret words of the 
World-Honored One?” 

The Great Master called him, saying, “Minister.” 

The man responded. The Great Master said, “Do you understand?” 

The minister said, “I don’t understand.” 

The Great Master said, “If you don’t understand, it’s the secret words 

of the World-Honored One; 1f you do understand, it’s not concealed 
for Kasyapa.” 

[45:3] 

大 師 者 、 青 原 五 世 の 婚 孫 と 現 成 し て 、 RKAGIZOOL B+HROK eM 
り . 有情 を 化し 、 無 情 を 化す 。 四 十 六 借 の 條 次 と し て 、 佐 祖 の た め に 説法 
す 。 三峰 庵主 の 住 裏 に は 、 天 厨 送 代 す 。 俺 法 得 道 の と きよ り 、 送 供 の 境界 
を 超越 せり . 

The Great Master appeared as the legitimate successor in the fifth gen- 
eration from Qingyuan; he was the teacher to devas and men, a great 
wise friend to all throughout the ten directions.*> He converted the sen- 
tient; he converted the insentient. As the buddha successor of forty-six 
buddhas, he preached the dharma for the buddhas and ancestors.* Where 
he was residing as master of the Sanfeng Hermitage, he was presented 
with offerings from the kitchens of the devas; after he received transmis- 
sion of the dharma and gained the way, he transcended the realm of the 
offerings.” 

  

2 Great Master Hongjue of Mount Yunju (Ungozan Gukaku daishi 235 U5, 
Kem): Le., Yunju Daoying 22/218) (d. 902), disciple of Dongshan Liangji 7 2 ft 
(807-869). This conversation (which can be found at Jingde chuandeng lu F{E(REER, 
T.2076.51:335c1-5; shinji Shobdgenzé RF IEVEER Hk, DZZ.5:146, case 34; etc.) reflects 
the famous founding legend of Zen, in which Buddha Sakyamuni wordlessly transmitted 
the dharma to the First Ancestor, Mahakasyapa, on Vulture Peak; see below, Note I1. 

3 the fifth generation from Qingyuan (Seigen gose SJR ft): Le.. fifth in the line 

of masters descended from Qingyuan Xingsi 青 原 行 思 (d. 740), one of the two leading 
disciples of the Sixth Ancestor. 

4 the buddha successor of forty-six buddhas (shijiroku butsu no butteki VU-- WN 

> (#6 hi): I.e., forty-sixth in the lineage of the seven buddhas, the thirty-four ancestors 
in India and China to Qingyuan, and the five generations from Qingyuan to Yunju; see 
Supplementary Notes, s.v. “Buddhas and ancestors” and “Seven buddhas.” 

$ the Sanfeng Hermitage (Sgzzp9g7 三峰 庵 ): The exact location is uncertain; perhaps 
near Dongshan 洞 山 、 in present-day Jiangxi province. Yunju is said to have stayed here 
before studying with Dongshan. 

he was presented with offerings from the kitchens of the devas (tenchii sdku su 大 
厨 送 供 す ): Do6gen's source for this legend that Yunju was fed by the gods is unknown;
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[45:4] {1:490} 
VIE OITA A ae, DER Balt, DUNO R EWN ED, 
M+ARKOARARBA ELT. BEHEAEZRO. BRENT BREA ZE 
り 、 未 管 新 條 な り 。 こ の 一 段 事 の 密 語 の 現 成 な る 、 た だ 種 迎 御 尼 世 環 の み 
密 語 ある に あら ず 、 諸 修 祖 みな 密 語 あり 。 す で に 世 尊 な る は 、 か な ら ず 密 
語 あ り 、 密 語 あ れ ば 、 さ だ め て 迎 葉 不 号 蔵 あ り 。 百 千 の 世 尊 あれ ば 、 百 千 
の 務 葉 ある 道理 を 、 わ すれ ず 参 四 す べき な り 。 参 手 す と いふ は 、 一 時 に 生 
取 せ ん と お も は ず 、 百 廻 ・ 千 廻 も 審 細 功夫 し て 、 か た きも の を きら ん と 経 

堂 す る が ご と くす べし 。 か た る 人 あら ば 、 た ち ど こ ろ に 儲 取 すべ し 、 と お 

も ふ べ か ら ず 。 

The words said here, ““The World-Honored One has secret words; for 

Kasyapa, they are not concealed,” while they may be the inheritance 
of forty-six buddhas, as the original face of forty-six generations, they 
are not got from another, do not come from outside, were not originally 
possessed, have never been a new item.° That this incident is the ex- 
pression of “secret words” does not mean that only the World-Honored 
One Sakyamuni has “secret words”: the buddhas and ancestors all have 
“secret words.” Since they are “World-Honored Ones,” invariably they 
have “secret words”; when they have “secret words,” definitely there 
is “for Kasyapa, they are not concealed.” We should study this with- 
out forgetting the principle that, when there are a hundred thousand 
World-Honored Ones, there are a hundred thousand Kasyapas. To study 
this means, without thinking to understand it all at once, we should work 
on it carefully, as if planning to cut through a hard object. If there is 
someone telling us something, we should not think we can understand 
it on the spot. 

[45:5] 
いま 雲 居 山 すでに 世 尊 な らん に 、 密 語 そ な は り 、 不 杉 滅 の 迎 葉 あり 。 喚 尚 
書 、 書 應 諾 は 、 す な は ち 密 語 な り と 診 得する こと な か れ 。 

Since Yunjushan here is a “World-Honored One,” he possesses “secret 
words,” he has “Kasyapa,” for whom “they are not concealed.” Do not 
study that his calling the minister and the minister responding are them- 
selves “secret words.” 

  

the account also occurs in “Shdbdgenzé gydji” IEVEAR RITE (DZZ.1:152), where it is 
said that, following his study with Dongshan, the gods were no longer able to see him — 
something of a familiar trope in Zen hagiography. 

6 they are not got from another (hi ji nin toku BEV A\4#): Perhaps reflecting the 
common expression, “the dharma seal of the buddhas is not got from another” (shobutsu 
hoin hi jit nin toku wa PEYEFIBEVE A {$). The other three members of this list have no 
obvious sources.
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[45:6] 

KAR ZEA ZI LOFT ICV < . BRS, KAS MERE 
we, VEOH, DROTBZHOMBAKEWETAL, RABELA 
& ite Att POD were LV, WEDIERL OZER ESLWSICHD 
ず 、 不知 を 不 會 と いふ に あら ず 。 な ん ぢ お も し 不 會 、 と いふ 道理 、 し づか に 
診 光 す べき 上 鹿 分 を 聴 許 する な り 。 功夫 区 道 すべ し 。 さ ら に また 、 な ん ち ぢ も 
し 會 な らん は 、 と 道 取 する 、 い ます で に 會 な る と に は あら ず 

At that time, the Great Master instructed the minister, saying, “If you 

don’t understand, It’s the secret words of the World-Honored One; if 

you do understand, it’s not concealed for Kasyapa.” We should defi- 
nitely resolve to pursue the way and work for many kalpas on this say- 
ing. In his saying, “If you don’t understand, it’s the secret words of the 
World-Honored One,” it is not that he is calling [the minister’s] present 
bewilderment “not understanding”; it is not that he is calling ignorance 
“not understanding.” The principle of “if you don’t understand” allows 
for a way of dealing with it that should be quietly studied; we should 
work on it and pursue the way. Furthermore, his saying, “if you under- 
stand,” does not mean, “now you’ve already understood.” 

[45:7] {1:491} 
PYEABBEPTAICBZIRbDY, FOCEMIL, PELSL, PELFRST AR 
根子 あり 。 正 師 を み ざ れ ば 、 あ り と だ に も し ら ず 、 い た づら に 編 見 聞 の 眼 
遍 ・ 耳 虎 に お ほ せ て 、 密 語 あ り 、 と 員 賞 せり 。 な ん ぢ も し 連なる 、 ゆ え に 
NEE AR SR TRO EV SICH OT, REO RMD HO7EO, BRIS, 
EAADAMTRAL, EBTRDOF, TCCINA Big re . FERRE 
wae C AV IESE RRR, CC AGICBETAL, 

There are many paths for studying the buddha dharma. Within them, 
there is a pivot of understanding the buddha dharma and not understand- 
ing the buddha dharma.’ When we have not seen a true master, we do not 
know even that it exists; we mistakenly understand that there are secret 
words we meaninglessly associate with a visual sphere or an auditory 
sphere beyond seeing or hearing.® He is not saying that it 1s because of 
“if you understand” that “it’s not concealed for Kasyapa’”: there is also 
“not concealed” with not understanding. We should not study that what 
  

7 Within them, there is a pivot of understanding the buddha dharma and not 

understanding the buddha dharma (sono naka ni, buppo o e shi, buppo o fue suru 
kanreisu ari CO7ZINC, PIEX SL. PRX FST SEAR TF d Y ): Probably mean- 
ing that the issue of understanding and not understanding is a pivotal point in any study 
of the buddha dharma. See Supplementary Notes, s.v., “Pivot.” 

8 we mistakenly understand that there are secret words we meaninglessly associ- 

ate with a visual sphere or an auditory sphere beyond seeing or hearing (itazura ni 

zetsu kenmon no gensho nisho ni ésete, mitsugo ari, to ran’e seri V\T23 © ICA LEI 
Heme - Heelcelet C, BiH), LRL et 4): Le., we wrongly think that there are 
secret words beyond what can be seen or heard by our eyes and ears.
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is “not concealed” anyone should be able to see and hear. We should try 
to investigate precisely the time when this is already “not concealed,” 
when there is already nowhere in which tt is “not concealed.” 

[45:8] 
LYHMs, AOMSLEXOFAMBRSe, BBLCBSBLAKSZIbHHOT, 
MIRA RS tT ALE BIS, ON, —-7ORBRO, LN, HPROoOTHE 
有 な り 、 有 人 世 尊 な り 。 

Therefore, it is not that we have been studying as “secret words” 
some realm that we ourselves do not know: the very moment when we 
do not understand the buddha dharma — this ts “secret words” in one 
part.’ This is certainly what “the World-Honored One has,” what has the 
World-Honored One.“ 

[45:9] 

し か ある を 、 正 帥 の 訓 教 を きか ざる と も が ら 、 た と ひ 帥 子 座 上 に あれ ど 
も 、 夢 也 未 見 遣 箇 道 理 な り 。 か れ ら みだりに い は く 、 世 尊 有 密 語 と は 、 
8 UG BARA | EMBED. LOORIL, SOMMER D. 
ARICDENSBILL, PBMC lL CHBBRA TAL Chee ho AF 
Size), BRR, LOYAL, BARRO DIRE, 
OnE 7S FS EVIL, THER OPES A A, NH, STEELY UNSBIES 
AREAS Aw ZI, WUHEIC BIE CHR BMLV S70, CBR: 
箇 箇 相 LE LMS RY, HKHeEXKATELLEEBELSE DDH, FRM 
BODE. TUNICA ZEAE Y , あはれ むべ し 、 飾 祖 の 道 の 破 魔 せる こ 
と 、 も と と し て これ より お こる 。 明 眼光 ま さ に に 勘 胡 す べし 

Nevertheless。 those who have never heard the instructions of a true 

master, though they may be in the lion seat, have never seen this truth 
even in their dreams. They irrationally say, 

“The World-Honored One has secret words” refers to his having held 
up a flower and blinked his eyes before the assembly of a million on 
Vulture Peak.'' The reason is that the Buddha’s preaching with words 
is shallow and seems concerned with names and forms. Holding up 
  

9 “secret words” in one part (ichibun no mitsu go —%4}9)38 a8): The exact sense is 
uncertain: often taken here to mean that the moment of not understanding is “wholly 
secret words;” could be read as “one part of secret words.” 

10 This is certainly what “the World-Honored One has,” what has the World-Hon- 

ored One (kore, kanarazu seson u nari, u seson nari これ 、 か な ら ず 世 尊 有 な り 、 有 
世 尊 な り ): Dogen plays here with the phrase in the minister’s question to Yunju, “The 
World-Honored One has secret words.“ 

11 held up a flower and blinked his eyes before the assembly of a million on Vul- 

ture Peak (Rydzen hyakuman shu zen ni nenge shunmoku seshi #6\U FB S32R ANC Hh 

be A +t L): Reference to (one version of) the famous story of the first transmission of 

Zen from Buddha Sakyamuni to Mahakasyapa, recorded at shinji Shobdgenz6 (2 F1E 

FARK, DZZ.5:258, case 253); see Supplementary Notes, s.v. “Holding up a flower and 
blinking the eyes.”
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the flower and blinking the eyes, being preaching without words, is 
an occasion of propounding with secret words. The assembly of a 
million was unable to comprehend it; hence, for the assembly of a 
million, it was secret words. “For Kasyapa, they are not concealed” 
refers to Kasyapa’s breaking into a smile, as if he already knew that 
the World-Honored One would hold up a flower and blink the eyes; 
therefore, applied to Kasyapa, it was not concealed. This is the true 
arcanum, handed down one to one. 

Those that hear this and believe it to be true are like “rice, hemp, bamboo, 

and reeds” and form the monasteries throughout the Nine Provinces.’ 
Pitiful. The abandoning of the way of the buddhas and ancestors arises 
from this source. A clear-eyed person should see through them one by 
one. 

[45:10] {1:402} 

も し 、 世 尊 の 有 言 、 浅 薄 な り と せ ば 、 拓 華 瞬 目 も 浅 薄 な る べし 。 世 尊 の 
有 言 、 も し 名 相 な り と せ ば 、 党 供 法 の 沿 に あら ず 。 有 言 は 名 相 な る こと 
を し れ り と い へ ども 、 世 尊 に 名 相 な きこ と を いま だ し ら ず 、 過 情 の 未 脱 な 
る な り 。 俸 祖 は 、 映 心 の 所 通 み な 脱落 な り 、 説 法 な り 、 有 言説 な り 、 韓 法 
輸 す 。 これ を 見 聞 し て 得 益 する も の お ほし 。 信行 ・ 法 行 の と も が ら 、 有 俺 
祖 席 に 化 を か うぶ り 、 無 側 祖 遍 に 化 に あ づ か る な り 。 百 高 衆 、 か な ら ず し 
も 拓 華 瞬 目 を 括 華 瞬 目 と 見 聞 せ ざら ん や 。 迎 葉 と 齋 肩 な る べし 、 世 尊 と 同 
生 な る べし 。 百 萬 衆 と 百 高 衆 と 同 参 な る べし 、 同 時 毅 心 な る べし 、 同 道 な 
り 、 同 國 土 な り 。 有 知 の 因 を も て 見 供 聞 法 し 、 無 知 の 因 を も て 見 備 聞 法 
To LUD TC-BEASLY, SHTACHWHEASS. ——-OMBLE, & 
DITA AIBREONL, SROMEB, & DICTA ORM. Betts 
72H ee WRT AL. IRR < SPOT. Heal 0, DIRHY, FIR® 
0, DHHY, FHHY, 

If we take the World-Honored One’s having words as shallow, his 
holding up a flower and blinking his eyes must also be shallow. If we 
take the World-Honored One’s having words as names and forms, we are 
not a person who studies the buddha dharma. Although we may know 
that having words is names and forms, we do not yet know that the 
World-Honored One has no names and forms; we have yet to slough off 
common sentiment. The buddhas and ancestors slough off all throughout 
body and mind; they preach the dharma; they preach with words; they 
turn the wheel of dharma. Many are those who have benefited from see- 
ing and hearing this. Those who practice by faith and those who practice 

  

12 are like “rice, hemp, bamboo, and reeds” and form the monasteries throughout 

the Nine Provinces (t6 ma chiku i no gotoku, Kushit ni sorin o naseri fa I BO — & 
く 、 九 州 に HER Zetk Y ): “Rice, hemp, bamboo, and reeds” (16 ma chiku i FAK TT), 
occurring several times in the Shobdgenzo, is a fixed expression for “profuse,” taken 
from the Lotus Sitra; see Supplementary Notes. The “Nine Provinces” (Kushii Ju) is 
a term for China.
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by dharma receive the teaching where there are buddhas and ancestors 
and share in the teaching where there are no buddhas and ancestors."° 

How could the assembly of a million not have perceived his holding 
up the flower and blinking his eyes as holding up a flower and blinking 
his eyes? They should be of equal stature to Kasyapa; they should be 
born together with the World-Honored One. The assembly of a million 
and the assembly of a million should study together, should bring forth 
the mind [of bodhi] at the same time; they are on the same way; they are 
of the same land. They see the Buddha and hear the dharma by the wis- 
dom with knowledge; they see the Buddha and hear the dharma by the 
wisdom without knowledge. After first seeing one buddha, they proceed 
to see buddhas numerous as the sands of the Ganges. Each of the buddha 
convocations is an assembly of hundreds of myriads of kofis. They must 
perceive that the exposition of holding up a flower and blinking the eyes 
of each of the buddhas is at the same time. Their eyes are not dark; their 
ears are sharp. They have eyes of the mind; they have eyes of the body. 
They have ears of the mind; they have ears of the body. 

[45:11] 
迎 葉 の 破 顔 微 括 、 個 作 摩 生 會 、 試 道 者 。 な ん だ ちがい ふ が ご と く な ら ば 、 
これ も 密 語 と いひ ぬ べ し 。 し か あれ ども 、 こ れ を 不 後 滅 と いふ 、 BBO 

か さ な れ る な り . 

Kasyapa’s breaking into a smile, how do you understand 1t? Say some- 
thing! If it were as you people say, this too should be called “secret 
words.” But you call it “not concealed,” which is extreme stupidity com- 
pounded. 

[45:12] 

OBICHBVUIL< . BAERGA RESEDA ae BE, 

Subsequently, the World-Honored One said, “I have a treasury of 
the true dharma eye, the wondrous mind of nirvana; I bequeath it to 

Mahakasyapa.” 

  

13 Those who practice by faith and those who practice by dharma (shingyo hogyo 
no tomogara {817 ° 1&4T@™ E 425): A traditional distinction between two types of 
Buddhists: “those who advance by faith” (zuishingyé KE{a{T; S. sraddhadnusarin) and 
“those who advance by [study of] dharma” (zuihdgyv6 KAYE4T; S. dharmanusarin).
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[45:13] {1:493} 

DPCOTE<S OR, “NASD, BSL0D, HBbLABeE5 
ひ 、 FEES BUIT, ODICETBT AL, WE, RACERS SA, R 

會 、 な ん ぞ 聴 取 せ ざら ん 。 か く の ご と く と も が ら の 説話 、 も ちい る べから 

A statement like this — is it with words or is it without words? If the 
World-Honored One disliked having words and loved holding up the 
flower, he should have held up the flower afterwards as well. How could 
Kasyapa have failed to understand it? How could the assembly have 
failed to hear it? We should not use the talk of people like this. 

[45:14] 

お ほ よ そ 世 尊 に 密 語 あり 、 密 行 あ り 、 密 詩 あ り 。 し か ある を 、 愚 人 お も 
は く 、 密 は 他人 の し ら ず 、 み づか ら は し り 、 し れる 人 あり 、 し ら ざ る 人 

あり と 、 西 天 東 地 、 古 往 今 来 、 お も ひい ふ は 、 い まだ 人 矯 道 の 診 あ ら ざ る 
な り 。 も し か く の ご と くい は ば 、 世 間 ・ 出 世間 の 移 業 な きも の の う へ に は 
密 は お ほ く 、 有 遍 光 の も の は 密 は すく な か り め ぬ べ し 。 廣 聞 の と も が ら は 密 あ 
る べから ざる か 。 い は ん や 天眼 ・ 天 耳 、 法 眼 ・ 法 耳 、 俸 眼 ・ 俸 耳 等 を 具 せ 
ん と き は 、 す べべ て 密 語 ・ 密 意 あ る べから ず 、 と いふ べし 。 修 法 の 密 語 ・ 密 
意 ・ 密 行 等 は 、 こ の 道理 に あら ず 。 人 に あふ 時 節 、 ま さ に 密 語 を きき 、 F 
Bee <, BONXLALXR, BITE LARRY, VILA CHAE < ERO 
PRR + RAAT, LONL, @a%e Sie, ESIC + FATT. XIE 
ひ 現 成す る な り 。 

In sum, the World-Honored One has secret words, has secret practice, 

has secret verification.'* However, ignoramuses think the “secret” means 
others do not know but we ourselves know, that there are people who 
know and people who do not know; from Sindh in the West to the Land 
of the East, from ancient time to the present, those who think and say 

this have not studied the way of the buddhas. If they say this, for the 
ones without mundane or transmundane learning there would be many 
secrets, while those with extensive learning would have few secrets. Are 
those of wide experience supposed to be without secrets? Not to mention 
when one possesses the deva eye, the deva ear, the dharma eye, the dhar- 
ma ear, the buddha eye, the buddha ear, and the like, they should say that 
one would have no secret words or secret intentions at all.'° The secret 
  

14 has secret words, has secret practice, has secret verification (mitsugo ari, 

mitsugy6 ari, missho ari Fas % 0. FEIT 2 . FEES Y ): The consistent rendering of 
mitsu #6 as “secret” misrepresents the semantic range of the term here; a more natural 
version might read “has secret words, has strict practice, has intimate verification”; see 
Supplementary Notes, s.v. “Practice and verification.” 

15 the deva eye, the deva ear (fengen tenni Kik + KH): Le., paranormal seeing and 
hearing, two of the five (or six) spiritual powers (jinzi ##3&; S. abhijfia) of the advanced 
adept; see Supplementary Notes, s.v. “Spiritual powers.” The deva eye is the second of 
the “five eyes” (gogen FA) partially listed here: the physical eye (nikugen NAR), deva
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words, secret intentions, secret practice, and such, in the buddha dharma 

do not follow this logic. It is precisely when we meet a person that we 
hear secret words and speak secret words. When we know ourselves, 
we know secret practice. How much more do the buddhas and ancestors 
thoroughly examine the above “secret intentions” and “secret words.” 
We should realize that, precisely when one is a buddha and ancestor, 
secret words and secret practice vie to appear. 

[45:15] 
VLA Rt, MBOw 7, RBZ OL BRO, Bare, & 
A780, Birrze0, Btt7e 0, B70, B70, BBO. BACHE 
+A, PARR ZEO, BTL AMOR MICH OT, BROE YO BE 
+. BHWBOBOLEST, BEERBOOAIC, SSR. — SER Ze 
り 。 

“Secret” means the principle of intimacy. It is without interruption. It 
covers the buddhas and ancestors; it covers you; it covers me; it covers 

practice; it covers the generations; it covers our effort; 1t covers the se- 
cret.'° The meeting of the secret words with the secret person, even the 
buddha eye cannot see. Secret practice is not something known by self 
or other: the secret self alone knows it; the secret others are each “I don’t 

understand.” Because “the secret is rather with you,” it wholly relies on 
the secret, it half relies on the secret.'’ 
  

eye (tengen KAR), wisdom eye (egen AR) (that sees emptiness), dharma eye (hdgen 法 
HE) (of the advanced bodhisattva that clearly distinguishes all phenomena), and buddha 

eye (butsugen (HR) (of omniscience). Dogen plays with the list here by adding “dharma 
ear” and “buddha ear.” 

16 it covers the generations; it covers our effort (gai dai nari, gai kit nari #178 
) . #3472 % ): “Generations” (dai {%) may refer to the generations of buddhas and 
ancestors. The translation takes ん z 4 here as kufti HK (“concentrated effort”); it could 
also be understood as kudoku 3){# (“virtue”; “merit”). 

17 Because “the secret is rather with you,” it wholly relies on the secret, it half 

relies on the secret (mitsu kyaku zai nyo hen no yue ni, zen ko mitsu nari, ippan ko mitsu 
nari FEAVETKIBO WD AIC, See 7e 0. —5e9872 9): “The secret is rather with 
you” comes from the words of the Fifth Ancestor, when asked about “secret words and 
secret intentions” (see, e.g., Jingde chuandeng lu Bc {H(R BER, T.2076.51:232a12-14): 

HHA, RGR. BFE, RRA OMA. BAER. 
The Ancestor said, “What I’m telling you here is not the secret. If you reflect on your 
own face, the secret is rather with you.” 

The implied grammatical subject of the predicates “wholly relies” (zen ko 425£) and 
“half relies” (ippan ké — *#5e) is unclear, and some read zen © and ippan —*¥ as them- 
selves the subjects — i.e., “the whole relies,” “one half relies.” The use here may reflect 
the words of Shitou Xiqian 498713 (700-791) when asked by his teacher to explain 
himself (e.g., at Jingde chuandeng lu {2(R Ek, T.2076.51:240b17-18): 

日 、 和 尚也 須 道 取 一 半 。 Ree BA. 
[Shitou] said, “The Reverend should say half; don’t rely wholly on your student.”
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[45:16] {1:494} 

DPCOTES OW, HX OMICDRBSTAL., BIELTRBAORM. 
WES ORE, DRT RRO. COAL O EMS, MG EEE 
PFRIO MAIC, ACI SR2O, MO bY, PIC EHO, A 
に b He り 。 こ の ゆえ に 、 密 頭上 あら た に 密 な り 。 か く の ご と く の 教 ・ 
行 ・ 誇 、 す な は ち 飯 祖 な る が ゆえ に 、 透過 俸 祖 密 な り 。 し か あれ ば 、 weit 
FETE) , 

We should clearly make concentrated effort and study such truth. In 
general, that the places where people are taught and the times when the 
teaching is confirmed are invariably the secret presented — this 1s the 
correct succession of buddha after buddha and ancestor after ancestor.'® 
Because it is “what time is this?” it is secret to self, it 1s secret to oth- 

ers, it is secret to the buddhas and ancestors, it is secret to other be- 

ings.'? Therefore, there are further secrets on top of secrets. Because 
such teaching, practice, and verification are precisely the buddhas and 
ancestors, they are secrets that pass beyond the buddhas and ancestors. 
Hence, they pass beyond secrets. 

* KOK K 

[45:17] 

雪 費 師 鈴 、 示 衆 日 、 世 尊 有 密 語 、 迎 葉 不 義 蔵 、 一 夜 落 華 雨 、 浦 城 流水 香 。 

Xuedou, my teacher’s master, addressed the assembly saying,” 

The World-Honored One has secret words; 

For Kasyapa, they are not concealed. 

Throughout the night, a rain of falling blossoms; 

In the whole city, the streams are fragrant. 

  

18 that the places where people are taught and the times when the teaching is con- 

firmed are invariably the secret presented (/nin no shosho, benko no jisetsu, kanarazu 
koji mitsu naru HAO, PRA ORE, A728 > PBA Ze): A phrase that could 
also be parsed, “in the places where people are taught and the times when the teaching ts 
affirmed, that the presentation is secret.” 

19 “what time is this?” (nikon ze jinmo jisetsu im cE FEEF EH): Variation on the com- 
mon Zen rhetorical question, “what place is this?” (shari ze jinmo sho zai 34 32 fe EE it 
TE; i.e., “where are we here”?). 

20 Xuedou, my teacher’s master (Setchd shid 2 @AN¥§): I.e., Xuedou Zhijian | 8S 
$2; (1105-1192), teacher of Digen’s teacher, Tiantong Rujing K #2 207$ (1162-1227). His 
verse appears at Jiatai pudeng lu 3 EER, ZZ.137:258a2-3.
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[45:18] 

iG 3S @ibO— RB, RAKE, COMBA, CNeBUee, 
GH OARAR - STL teBAT CL. RR BUOBRLSEREELAI HH 
ず 。 ARIF ROBART AL, BRO BIAS RRS LPS, Wd 
A? FB AIGBSSZSICHOT, HOKERAILHO SASHA D5 UF, 
これ を 華 雨 世界 起 の 道理 と す 。 

Xuedou’s words here, “Throughout the night, a rain of falling blos- 
soms; in the whole city, the streams are fragrant’ — these are intimate.” 
Taking them up, we should examine the eye and the nose of the buddhas 
and ancestors. They are not a place Linji or Deshan could reach.”* We 
should study and open the nose within our eye; we should sharpen the 
nose of the ear. Not to mention make our ear, nose, and eye our whole 
body, neither old nor new. This we take as the truth of “a flower rains, 

and the world arises.””° 

45:19] 
BD S31 US DIE AK TVR Be BTL O, DC OIESK HSABOZIZ, 
Hi HE EO AE HC IL, 世 尊 有 密 語 、 迎 葉 不 覆 蔵 を 参 究 透 過す る な り 。 

(ii > THES, ほ と ! FOHIC, MeEoOrZ&e< Bey, MH- Rm, BACK iM 

GODE< KHLETEMNY, 

The words of my master’s father, “In the whole city, the streams are 

fragrant” — this is the body concealed, its shadow more exposed.” Thus, 
in the daily fare within the house of the buddhas and ancestors, we inves- 
tigate and pass beyond “the World-Honored One has secret words; for 
Kasyapa, they are not concealed.” The seven buddhas, the World-Hon- 
ored ones, each of the buddhas, studies like this; Kasyapa and Sakya, 
similarly have been thoroughly investigating like this.” 

  

21 these are intimate (sore shinmitsu 7g7 それ 親密 な り ): The English “intimate" 
masks the play on the glyph mitsu #4 (“secret”). 

22 They are not a place Linji or Deshan could reach (Rinzai Tokusan no oyobu beki 
tokoro ni arazu BRR MUOBELSALEIAICH OP): Le., Linji Yixuan HaA# 
% (d. 866) and his contemporary Deshan Xuanjian 徳山 宣 鑑 (780-863): one of several 
dismissive remarks in the Shobdgenzo on these two famous Chan masters. 

23 “a flower rains and the world arises” (ke u sekai ki 32H tt F#ikc): Playing on the 
final line of a dharma transmission verse attributed to Bodhidharma’s master, Prajnatara. 
See Supplementary Notes, s.v. “A flower opens, and the world arises.” 

24 the body concealed, its shadow more exposed (26 shin yo mi ro Hx 5C THES): 

Variation on the idiom, “to conceal the body and expose the shadow” (26 shin ro yo ik 
#& sv): to speak with hidden meaning, to hint at something. 

25 Kasyapa and Sakya (Kash6 Shaka 33 + $23): In the context here, perhaps better 
taken as Buddha Sakyamuni and the First Ancestor, Mahakasyapa, rather than the more 
usual Sakyamuni and his predecessor, Buddha Kasyapa.
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TE TEAR fee Fe a 35 PU 4 
Treasury of the True Dharma Eye 

Secret Words 
Number 45 

[Ryumonji MS:] 

個 時 寛 元 元 年 牙 九 月 二 十 日 、 在 越 州 吉 田 県 吉 峰 古 精舎 示 衆 
Presented to the assembly, at the old vihara of Kippd, Yoshida District, 
Esshi; twentieth day, ninth month of the junior water year of the rabbit, 

the first year of Kangen [3 November 1243 °° 

[Himitsu MS:] 

ALR A+NA, CSRS), BE 

In the acolyte’s office of the same vihara; sixteenth day, tenth month of 

the same [year] [29 November 1243]. Ej6°’ 

  

26 The Himitsu $4#6 MS shares an almost identical colophon. 

27 Ejo *%_E: Written with a homonym for Ejo 8244, a practice also found in the Himitsu 
MS of the “Sansui ky6” [Li 7k chapter.
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The Insentient Preach the Dharma 

Mujo seppo 

INTRODUCTION 

This chapter was composed in the autumn of 1243, at Kippoyji, the mon- 
astery in Echizen Province where Dogen taught following his move 
from the capital in the summer of that year. It occurs as number 46 in 
both the seventy-five and sixty-chapter compilations of the Shobdgenzo 
and as number 53 in the Honzan edition. 

The title theme of the essay is best known in Zen literature from the 
teachings of the eighth-century figure Nanyang Huizhong Mabs2eke, a 
disciple of the Sixth Ancestor and the subject of a number of famous 
koans. Dogen offers here commentary on a conversation on the theme 
between Huizhong and an unidentified monk, as well as on a very simi- 
lar conversation between the ninth-century master Dongshan Liangyjie 7a 
li 2 {t and his teacher Yunyan Tansheng 雲 歳 曇 展 . 

It was not uncommon in Dogen’s day for Japanese Buddhists to imag- 
ine that the natural world, including inanimate objects, was somehow 
expressing Buddhist truths. Indeed, in his celebrated “Mountains and 
Waters Sutra” (“Sansui kyo” 山水 綻 ) and other chapters of the SO- 
genzo, Dogen himself often seems to affirm such a view. Yet, in this 
essay, he warns us not to confuse the preaching of the dharma with “the 
rustling branches of the forests,” and not to think that the insentient are 
simply the “grasses and trees, tiles and pebbles” of our natural world. 
Rather, as he emphasizes in his opening remarks, we should understand 
the insentient preaching the dharma as the fundamental activity of the 
buddhas and ancestors, the “realized koan” (ge7/ の 9 ん 9gz 見 成 公 案 ) hand- 
ed down in the lineage of Zen.



TE YEAR ae os LE -7N 

Treasury of the True Dharma Eye 

Number 46 

無情 説法 

The Insentient Preach the Dharma 

[46:1] {2:23 

説法 於 説法 する は 、 BEART OR RTL O FERRARO, COMME Leas 
0, AlRIChH OT”, MICH ST. ABICb OT, BRIChHOT. AB: 
FB OMRICdH OST. RE OIKICH OP, LDSNEDB, Bibl FITZ 
0. PRICBRT, Kite, 説 法 十 成す 、 法 蔵 附 叫 す る と き 、 
DAM BST, FEO LA, FHM, BAKROLES, PRED YO, IO 
PAI. see, BRU MEAL, HEICBMLALY. Math 
DART KO. MYRICAATLERNSLY, HEIL, HOR LELKSZEDS 
BBA ek BAA, PIE, MEIC 理 せ られ きた る な り 。 この 説法 、 わ 
づか に 八 萬 四 千 門 の 法 六 を 開演 する の み に あ ら ず 、 無 量 無 邊 門 の 説法 交 あ 
り 。 先 介 の 説法 を 後 人 は 説法 す 、 と 参 沿 す る こと な か れ 。 先 人 き た り て 後 

俳 な る に あら さる が ご と く 、 説 法 も 、 先 説法 を 後 説法 と する に は あら ず 。 
この ゆえ に 、 

Preaching the dharma in preaching the dharma is the realized koan that 
the buddhas and ancestors bequeath to the buddhas and ancestors.' This 
“preaching the dharma” is the dharma preaching. It is not sentient, not 
insentient; it is not constructed, not unconstructed; it 1s not the causes 

and conditions of the constructed or the unconstructed; it is not a dharma 

  

1 Preaching the dharma in preaching the dharma (seppo o seppo suru 説法 於 説法 
する ): A tentative translation of an odd locution, in mixed Chinese and Japanese syntax, 
that can be variously interpreted. This rendering treats the particle o 7 (Chinese yu) as a 
locative marker (Japanese ni okite), suggesting a sense “to preach the dharma where (or 
while) the dharma is being preached”; it could also be read as an accusative (Japanese o), 
which would yield “preaching the dharma of [i.e., regarding] the preaching of dharma.” 
Though probably less likely here, the particle could also be taken as a dative marker — 
paralleling its use in the immediately following clause — and the phrase parsed “preach- 
ing the dharma to preachers of the dharma.” 

the realized koan that the buddhas and ancestors bequeath to the buddhas and 

ancestors (busso fuzoku o busso no genjé koan PETE RNY TS FH @ SLAKZAAZE): Or “the 
realized koan of the buddhas and ancestors bequeathing to the buddhas and ancestors.” 
The expression “realized kan” here translates ge/6 ん の gz 見 成 公 案 (more often written 
現 成 公 案 )、 one of Dogen*s favorite expressions and the title of one of the most celebrat- 
ed chapters of the Shdbdgenzo. See Supplementary Notes, s.v. “Realized koan.”
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arising from conditions.” Nevertheless, it is not following the path of the 
bird: it is for the buddha assembly.° 

When the great way is complete, preaching the dharma 1s complete; 
when the treasury of the dharma is bequeathed, preaching the dharma is 
bequeathed.* When the flower is taken up, preaching the dharma is taken 
up; when the robe is transmitted, preaching the dharma is transmitted.° 
  

2 Itis not sentient, not insentient (ud ni arazu, muj6 ni arazu Al§ll HoT, BA 
(< & VF): The term “sentient,” or “sentient being,” typically refers to the “living,” or 
“animate,” beings (shujd 284E: S. sattva) subject to rebirth in the five (or six) states of 

samsara; in contrast to (a) inanimate objects, both vegetable and mineral (mujo 無情 : 
“the insentient”), and (b) the “sages” (sho #2), or transcendent buddhas and advanced 

bodhisattvas. 

constructed (ui 43); unconstructed (mui #££3): Taking these terms in the common 
Buddhist sense of samskrta (“compounded,” “produced [by causes and conditions]” and 

asamskrta (“uncompounded,” “unproduced”) respectively. They can also be (and often 
are here) taken in the sense, regularly found in Zen literature, of “intentional” and “un- 
intentional” respectively. 

the causes and conditions of the constructed or the unconstructed (ui mui no in- 

nen # Bs ° £63 2 [Alfx): A somewhat obscure phrase, probably meaning something like 
“subject to, or causally connected with, either the constructed or unconstructed.” 

a dharma arising from conditions (ji engi no hd té#RiEC MK): l.e., a teaching reflect- 
ing dependent origination; possibly alluding to a line in the Lotus Sutra (Miaofa lianhua 
Jing WEE REE, T.262.9:9b8-9): 

an RP ES, AR RE, Rahim, AA FE, 
The buddhas, most honored among the two-legged, 

Knowing that the dharmas are always without nature, 
And that the seeds of buddhahood sprout from conditions, 

Therefore teach the one vehicle. 

3 not following the path of the bird (chdd6 ni py6 鳥 道 に 不 行 ): Likely meaning that 
preaching the dharma is not merely the free expression of liberation that leaves no traces. 
(See, e.g., Shdbdgenzo keiteki IEYEAR RES 3:510.) “The path of the bird” (chdd6d & 
道 ) is a well-known expression of the Tang-dynasty master Dongshan Liangjie jf LL F {7} 

(807-869), often invoked by Digen; see Supplementary Notes, s.v. “Dongshan’s three 
roads.” 

for the buddha assembly (busshu ni iyo su #7R(C BS BLT ): The predicate iyo su BES 
does not occur elsewhere in the Shdbdgenzo; it is taken here as “to provide for the sake 
of.” The term busshu (2%, while regularly used in reference to an assembly of buddhas, 
here more likely indicates the followers of the buddhas. 

4 treasury of the dharma (/hdz6 ji): Typically, denoting the Buddhist scriptures, 
especially the siitras; here, perhaps, more broadly, the Buddhist teachings. 

5 When the flower is taken up (nenge no toki #4320) + X): when the robe is trans- 
mitted (den’e no toki {47K + X): Allusion to the transmission of Zen. The former 

phrase recalls the famous legend of Buddha Sakyamuni’s holding up a flower to transmit 
“the treasury of the true dharma eye” to the First Ancestor, Mahakasyapa; see Supple- 
mentary Notes, s.v. “Hold up a flower.” The latter phrase may invoke the tradition that 
Sakyamuni also gave his robe to Mahakasyapa; but it is more often treated as an allusion
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Therefore, the buddhas and ancestors, from before King Majestic Voice, 
have all been paying their respects to preaching the dharma; from be- 
fore the buddhas, they have all been originally practicing preaching the 
dharma.°® 

Do not study this only as meaning that preaching the dharma has been 
governed by the buddhas and ancestors: the buddhas and ancestors have 
been governed by preaching the dharma. This preaching the dharma 
does not only expound merely the aggregate of eighty-four thousand 
dharmas; there is a preaching of the aggregate of incalculable, limitless 
dharmas.’ Do not study this to mean that later buddhas preach the dhar- 
ma of the dharma preaching of prior buddhas: just as prior buddhas have 
not come to be later buddhas, so with preaching the dharma, the prior 
dharma preaching is not made the later dharma preaching. 

Therefore, 

[46:2] {2:3} 
Meee, MSH BAS Et, RSI RE DBE. 
Buddha Sakyamuni said, 
In the manner that the buddhas 
Of the three times preach the dharma, 
I also now preach 
The dharma without distinctions.® 

  

to the legend that the Fifth Ancestor in China, Hongren 54, bequeathed the robe of 
Bodhidharma to Huineng fe as a symbol of the latter’s status as Sixth Ancestor. 

6 before King Majestic Voice (/on’6 izen BF ELAR): A common expression, occur- 
ring often in Dogen’s writing and other Zen texts, used to suggest the primordial past or 
a State prior to any differentiation; see Supplementary Notes, s.v. “Before King Majestic 
Voice.” 

originally practicing (hongyd A{T): Likely reflecting a passage in the Lotus Sutra 
(Miaofa lianhua jing WEEE, T.262.9:42c22-23) cited in several places in the 
SO の の pe7<O: 

ame AT. KAT Seca, SR, 2 LR. 
Good sons, the lifespan attained by my original practice of the bodhisattva path is 

even now still not exhausted; it is twice the above number. 

7 aggregate of eighty-four thousand dharmas (hachiman shisen mon no houn 八 
£3 DU F-F4 0 yYK#H): A standard expression for the enormous number of teachings by the 
Buddha; the “aggregate of dharmas” (S. dharma-skandha) is virtually synonymous with 
the “treasury of the dharma" (2zo 法蔵 ) mentioned above. 

8 Buddha Sakyamuni (Shakamuni butsu #23 2)E6): Quoting a passage from 
the “Upaya-kausalya” chapter of the Lotus Sitra (Miaofa lianhua jing WEEE, 
T.262.9:10a22-23).
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[46:3] 

し か あれ ば す な は ち 、 諸 俺 の 、 説 法 を 使用 する が ご と く 、 BIS, HRS 
使用 する な り 。 諸 借 の 、 説 法 を 正 値 する が ご と く 、 諸 人 は 、 説 法 を 正 偉 す 
る に より て 、 古 借 よ り 七 修 に 正 偉 し 、 七 俳 よ り い ま に 正 値 し て 、 無 情 説法 
あり 。 こ の 無情 説法 に 、 諸 俺 あり 、 諸 祖 あ る な り 。 我 今 説法 は 、 正 値 に あ 
ら ざ る 新 條 、 と 移す る こと な か れ 。 古 來 、 正 偉 は 准 寅 の 鬼 窒 、 と 詩 す る こ 
と な か れ 。 

Thus, just as the buddhas employ preaching the dharma, so the bud- 
dhas employ preaching the dharma. Just as the buddhas directly transmit 
preaching the dharma, so the buddhas directly transmit preaching the 
dharma; and thus there is the insentient preaching the dharma, directly 
transmitted from the old buddhas to the seven buddhas, directly transmit- 
ted from the seven buddhas to the present.’ In this “insentient preaching 
the dharma,” there are the buddhas, there are the ancestors. Do not study 

that “I now preach the dharma” means new items not directly transmit- 
ted; do not attest that what is directly transmitted from ancient times Is a 
ghost cave of old dens.“ 

* KOK OK OK 

[46:4] 

Ae 6 FARA, AS hl, TARA, RED, ati 
PR, aie, (8A, A eee, EEDA. 液 目 不 開 、 不 可 妨 他 開 者 
也 。 僧 日 、 未 審 、 仕 座 人 得 聞 。 國 師 日 、 諸 聖 得 聞 。 僧 日 、 和 両 避 開 否 。 
師 日 、 我 不 聞 。 僧 日 、 和 上 尚 既 不 聞 、 当 知 無情 解説 法 。 國 師 日 、 頼 我 不 聞 、 
我 若 聞 則 齋 於 諸 加 、 液 即 不 聞 我 説法 。 僧 日 、 念 摩 則 衆生 無 分 也 。 國 師 日 、 
我 含 衆生 説 、 不 劉 諸 聖 説 。 僧 日 、 衆 生 聞 後 如何 。 國 師 日 、 即 非 衆生 。 

  

9 from the old buddhas to the seven buddhas (kobutsu yori shichi butsu ni Hp EY 
+ (##(Z): Or “from the old buddha to the seven buddhas.” “The seven buddhas” refers to 
what are often called “the seven buddhas of the past” (kako shichi butsu 1a# € #): i.e., 
Sakyamuni and the six buddhas (the names of which vary according to the source) said 
to have preceded him; see Supplementary Notes, s.v. “Seven buddhas.” The term “old 
buddha” (kobutsu (#6) is used in Zen texts to refer both to these seven buddhas and as 

an honorific for certain esteemed Zen masters; here, it no doubt indicates the buddhas of 
prior kalpas, such as Buddha Bhismagarjitasvararaja mentioned above. See Supplemen- 
tary Notes, s.v. “Old buddha.” 

10 “I now preach the dharma” (ga kon seppd KF wi&): Dogen is here borrowing the 
words of Sakyamuni quoted just above. 

ghost cave of old dens (kyitka no kikutsu 3 52 %8 ): A mixing of two common meta- 
phors. “Old den” (or “nest,” or “burrow”; kyiika #4) is regularly used in Zen literature 
for old or habitual ways of thinking, “tired” concepts or clichés. “Ghost (or ‘phantom’) 
cave” (kikutsu 52%) is used in reference to the dark confines of intellectual nihilism or 

contemplative oblivion; see Supplementary Notes, s.v. “Ghost cave.” Here, presumably, 
mere dogma.
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National Teacher Dazheng of the Guangzhai Monastery 1n the Western 
Capital of the Land of the Great Tang was once asked by a monk, “Can 
the insentient preach the dharma?! 

The National Teacher said, “They’re constantly preaching with ardor; 
they preach without pause.” 

The monk said, “Why can’t I hear it?” 

The National Teacher said, “That you can’t hear it doesn’t prevent 
others from hearing it.” 

The monk said, “I don’t understand. Who can hear it?” 
9912 The National Teacher said, “The sages can hear tt. 

The monk said, “Can the Reverend hear it?” 

The National Teacher said, “I can’t hear it.” 

The monk said, “If the Reverend can’t hear it, how does he know that 

the insentient preach the dharma?” 

The National Teacher said, “Fortunately, I don’t hear it. If | heard tt, I 

would equal the sages, and you wouldn’t hear me preaching the dhar- 
99 

ma. 

9913 The monk said, “In this case, living beings have no part in this. 

The National Teacher said, “I preach for living beings; I don’t preach 
for sages.” 

The monk said, “After the living beings hear it, how are they?” 

The National Teacher said, “They’re not living beings.” 

  

11 National Teacher Dazheng of the Guangzhai Monastery in the Western Capital 

of the Land of the Great Tang (Daitd koku Saikyé Kotakuji Daishé kokushi KEE 
LE + AFSEMEM): Ie., Nanyang Huizhong MbGEG (d. 775), disciple of the Sixth 

Ancestor and the subject of a number of famous kdans. “The Western Capital” (Saikyo 
Pa FL) refers to Chang’an, site of the Guangzhaisi 36925 where Huizhong resided. The 
exact source of Dogen’s version of Huizhong’s conversation on the insentient preaching 
the dharma has not been identified: a similar passage occurs in a longer discussion on the 
topic at Jingde chuandeng lu Fx {E(B EER (T.2076.51:438a9-25). 

12 “sages” (shoshd i422): I.e., advanced spiritual adepts. In technical Buddhist usage, 
the “nobles” (S. arya), or those well established on the “noble path” (shdd6 聖 道 : S. 

arya-marga). aS opposed to the “commoners” (bonbu FLR: S. prthagjana), or ordinary 
folk. 

13 “living beings have no part in this” (shujd mubun 2 + #£7)): Le., living beings are 
not in a position to hear the preaching. The term “living beings” (shujd #RE:; S. sattva) is 
synonymous with “the sentient” (wj6 # tf); here, used in contrast to “the sages.”
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[46:5] {2:4} 
無情 説法 を 参 胸 せん 初心 ・ 晩 揚 、 こ の 國 師 の 因 強 を 直 須 勤 里 す べし 。 

Beginners and latecomers who would study “the insentient preach the 
dharma” should study with diligence this episode of the National Teach- 
er. 

[46:6] 

fh LA, LARTER LO, IL. BAAFO—AAF7RO, GRAIL, 説 す 
で に 現 出す る が ご と き は 、 さ だ め て 無間 歌 な り 。 無 情 説 法 の 儀 、 か な ら ず 
し ゃ も 有情 の ご と くに あら ん ずる 、 と 参 沿 すべ か ら ず 、 有 情 の 音 話 、 お よび 
有情 説法 の 儀 の ご と く な る べき が ゆえ に 。 

“They’re constantly preaching with ardor; they preach without 
pause.” “Constantly” is one time among all times.'* “They preach with- 
out pause’: preaching that is certainly appearing ts definitely “without 
pause.” We should not study that the manner in which the insentient 
preach the dharma must necessarily be like that of the sentient because 
it ought to be like the voices of the sentient and the manner in which the 
sentient preach the dharma." 

[46:7] 
BlpROBBe OES C, BMROBBICHIT AL, HIElCH OT, FF 
説法 、 か な ら ず し も む も 毅 塵 な る べから ず 、 た と へ ば 、 有 情 の 説法 、 そ れ 毅 塵 
に あら ざる が ご と く な り 。 し ば らく 、 い か な る か 有情 、 い か な る か 無情 、 
と 問 自問 他 、 功 夫 参 遇 すべ し 。 

To snatch away the voices of the sentient realm and liken them to the 
voices of the insentient realm is not the way of the buddhas. The insen- 
tient preaching the dharma is not necessarily sound, just as preaching the 
dharma by the sentient is not sound. We should make concentrated effort 
and study this a while, asking ourselves, asking others, what is “the sen- 
tient,” “what is the insentient’’? 

  

14 one time among all times (shoji no ichibunji 諸 時 の 一 分 時 ): A tentative translation 
of an ambiguous phrase, which might be understood “each moment of all times,” sug- 
gesting perhaps that each time somehow incorporates or expresses all times. 

15 because it ought to be like the voices of the sentient and the manner in which 

the sentient preach the dharma (u/j0 no onjo, oyobi ujO seppo6 no gi no gotoku naru beki 
gayueni ABO, BLOATED RO OL < OED ZIC): The transla- 
tion here follows Kawamura’s punctuation of this phrase, which takes it as modifying 
the preceding clause. The passage could be, and in some other editions is, parsed such 
that the phrase modifies the following sentence (in the section below) — a reading that 
would yield, “[Thinking that] because it ought to be like the voices of the sentient and the 
manner in which the sentient preach the dharma, to snatch away the voices of the sentient 
realm and liken them to the voices of the insentient realm is not the way of the buddhas.”
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[46:8] 

Lopdbivid, BRMIEDE, ODICDSAZOAL, BMICBDBSaT 
き な り 。 愚 人 お も は く は 、 樹 林 の 鳴 條 する 、 葉 華 の 開 落 する を 、 無 情 説 
法 と 認 ず る は 、 衝 借 法 の 漢 に あら ず 。 も し し か あら ば 、 た れ か 無情 説法 を 

し ら ざ らん 、 た れ か が 無情 説法 を きか ざら ん 。 し ば らく 廻 光 すべ し 、 無 情 界 
に は 、 草 木 ・ 樹 林 あ りや な し や 、 無 情 界 は 有情 界 に まじ は れ り や いな だ や で 。 
し か ある を 、 草 木 ・ 瓦 座 を 認 じ て 無情 と する は 、 不 遍 移 な り 、 無 情 を 認 じ 
て 草木 ・ 表 区 と する は 、 不 参 飽 な り 。 た と ひい ま 、 人 間 の 所 見 の 草木 等 を 
認 じ て 無情 に 擬 せ ん と す と も 、 草 木 等 も 凡 上 應 の は か る と ころ に あら ず 。 ゆ 
えい か ん と な れ ば 、 天 上 ・ 人 間 の 樹林 、 は る か に 殊 異 あり 、 中 國 ・ 民 地 の 
所 生 、 ひ と し き に あら ず 、 海 ・ 山 間 の 草木 、 み な 不同 な り 。 い は ん や 空 
に お ふる 樹木 あり 、 雲 に お ふる 樹木 あり 。 風 火 等 の な か に 所 生長 の 百草 萬 

樹 、 お ほ よ そ 有 情 と 胸 し つべ き あ り 、 無 情 と 認 ぜ られ ざる あり 、 草 木 の 人 
畜 の ご と く な る あり 、 有 情 ・ 無 情 い まだ あき ら め ざ る な り 。 い は ん や 仙 家 
の 樹 石 ・ 華 果 ・ 湯 水 等 、 み る に 疑 著 お よ ば ず と も 、 説 閉 せ ん に 、 か た か ら 
ん や 。 た だ わ づ か に 神 州 一 國 の 草木 を み 、 日 本 一 州 の 草木 を 慣習 し て 、 萬 

方 ・ 書 界 も か く の ご と く あ る 太 し 、 と 擬 議 ・ 商 量 す る こと な か れ 。 

Thus, we should carefully take heed and study in what manner it is 
that the insentient preach the dharma. One who considers, as the foolish 
think, that the rustling branches of the forests, the opening and falling 
of leaves and flowers, are the insentient preaching the dharma — this 1s 
not a person who studies the buddha dharma. If this were the case, who 
could not know the preaching of the insentient, who could not hear the 
preaching of the insentient? We should reflect a while.'® In the realm of 
the insentient, are there grasses, trees, and forests? Is the realm of the 

insentient mixed into the realm of the sentient? Still, those who consider 

grasses and trees, tiles and pebbles as the insentient have not studied 
extensively; those who consider the insentient as grasses and trees, tiles 
and pebbles have not studied their fill. 

Even if, for now, we were to accept the plants seen by humans and treat 
them as the insentient, grasses and trees are also not what is fathomed by 
common thinking. Why? There is a vast difference between the forests 
of the heavens and those among humans; what grows in central countries 
and marginal lands is not the same; the grasses and trees in the ocean and 
in the mountains are all dissimilar.'’ Not to mention that there are forests 
growing in the sky, forests growing in the clouds. Of the hundred grasses 
and myriad trees that grow in wind, fire, and the rest, there are in general 
  

16 Weshould reflect (ek6 su beshi 450-7 ~ L): An unusual usage not appearing else- 
where in Dogen’s writing. The term eko typically occurs in the fixed phrase ekd hensho 

Notes, s.v. “Turn the light around and shine it back.” 

17 central countries and marginal lands (chitgoku henchi FEM + Ht): Likely refer- 
ring to places at the center and borders respectively of our continent of Jambudvipa. See 
Supplementary Notes, s.v. “Four Continents.”
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those that should be studied as sentient, those that are not recognized as 
insentient.'® There are grasses and trees that are like humans and beasts; 
whether they are sentient or insentient is not clear.'’ Not to mention the 
trees and rocks, flowers and fruits, hot and cold waters of the transcen- 

dents — though when we see them we have no doubts, when we would 
explain them, is it not difficult?°° Seeing merely the grasses and trees of 
the one Land of Shenzhou, being familiar with the grasses and trees of 
the one region of Nihon, do not consider or deliberate that the myriad 
quarters and all the worlds must be like them.’! 

[46:9] {2:5} 
國 師 道 、 諸 聖 得 聞 。 い は く 、 無 情 説法 の 會 下 に は 、 諸 聖 立 地 聴 す る な り 。 
諸 聖 と 無情 と 、 聞 を 現 成 し 、 説 を 現 成せ し む 。 無 情 、 す で に 諸 聖 の た め に 
説法 す 、 聖 な りや 、 凡 な りや 。 あ る ひ は 、 無 情 説法 の 儀 を あき ら め を は り 
な ば 、 諸 聖 の 所 聞か く の ご と く あ り 、 と 醒 達 すべ し 。 す で に 骨 達 する こと 
を えて は 、 聖 者 の 境界 を は か り し る べし 。 さ ら に 、 超 凡 越 聖 の 通 守 路 の 行 
IBA BBPAL, 

“The National Teacher said, ‘The sages can hear it.’” This says that, in 
the community where the insentient preach the dharma, the sages stand 
and listen.*? The sages and the insentient manifest hearing, manifest 

299 

  

18 wind, fire, and the rest (fa Kg75 風 火 等 ): Likely here an abbreviation for the four 
elements of Buddhist cosmology: earth, water, fire, and wind; see Supplementary Notes, 
s.v. “Four elements and five aggregates.” 

19 whether they are sentient or insentient is not clear (uj mujo imada akiramezaru 

977 有情 ・ 無 情 い まだ あき ら め ざ る な り ): The translation follows Kawamura's punc- 
tuation here, treating this as a dependent clause modifying the preceding “plants”; it 
could also be read as a separate sentence: “The [categories of] sentient and insentient 

are not clear.” 

20 the transcendents (seze 仙 家 ): Likely a reference to the hermit sages (sennin (Il 
A) of Daoist lore, known for their thaumaturgic powers, in whose mountain haunts one 
can expect uncanny occurrences. 

when we would explain then, is it not difficult? (setchaku sen ni, katakaran ya R& 

せん に 、 か た か らん や ): The translation here follows those editions that read katakara- 
zaran ya DTZ ASA. 

21 the one Land of Shenzhou (Shinshi ikkoku 4#)\\ —M): I.e., the country of China. 
The term shinshit #)1| (literally “divine region’) is sometimes thought to reflect shendan 
f#F+, a transliteration of Cinasthana, a Sanskrit name for China. The term is also used 
in Japanese in reference to Japan, where it is understood as “the region of the kami.” 

the myriad quarters and all the worlds (manpéo jinkai ®77 + 5%): The translation 

follows Kawamura’s punctuation: the phrase might also be read, “all the worlds in the 
myriad quarters.” 

22 the sages stand and listen (shosh6 ritchi cho if 32 YL HHH): L.e., attend respectfully 
to the preaching, as at the formal dharma talk of a Zen master. This expression seems 
to be a variant of the more common “the buddhas of the three times stand and listen” 

(sanze shobutsu ritchi cho =tta& fh XZ HUES), best known from the words of Xuansha
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preaching. Since the insentient preach the dharma for the sages, are they 
sages or are they commoners? Again, if we have finished clarifying the 
manner in which the insentient preach the dharma, we should personally 
realize that what the sages hear exists like this.**> Having gained personal 
realization, we should gauge the realm of the sages.”* Further, we should 
study the conduct on the road through the clouds that transcends the 
commoner and surpasses the sage.” 

[46:10] {2:6} 
國 師 い は く 、 我 不 聞 。 こ の 道 も 、 容 易 党 なり 、 と 擬 す る こと な か れ 。 BA 
越 明 に し て 不 聞 な りや 、 礎 破 凡 聖 宇 窒 の ゆえ に 不 聞 な りや 。 和 伝 摩 功夫 し 
て 、 道 取 を 現 成せ し む 太 し 。 

“The National Teacher said, ‘I don’t hear it.’” Do not consider that 

these words are easy to understand. Does he “not hear it” having tran- 
scended the commoner and surpassed the sage? Or does he not hear it 
because he breaks down the dens and caves of “commoner and sage’”? 
Working at it in this way, we should actualize his words. 

  

Shibei 玄 沙 師 備 (835-908) that D6gen discusses in his “Shdbdgenzo gydbutsu iigi” IE 
7A AR Hct T (9 aac fF. 

23 personally realize (taitatsu #21#): There are two lines of interpretation of the term 
tai #2 in this compound expression found throughout Buddhist literature and Dogen’s 
writings: (a) “bodily,” “physically”; “personally” (as taken here); or (b) “substance,” 
or “essence” (which would yield here something like “realize, or penetrate, to the es- 
sence’). 

what the sages hear exists like this (shoshd no shomon kakunogotoku ari i432 PTH 
か く の ご と く あ り ): The pronoun “this” here lacks any obvious antecedent. Could be 
taken to mean “what the hearing of the sages is like,” but the sense may be simply that 
the sages do in fact hear the preaching of the insentient. 

24 should gauge the realm of the sages (shdja no kyokai o hakarishiru beshi 24 O 
BEAR IL2>) LOL): Le., “should (or will) determine the experience of the sage.” 

While the term kyodkai 525% is often used in a general sense for “realm,” or “sphere,” 
given our context, it may carry here its more technical Buddhist usage as “sensory field” 
or “object of cognition.” The suffix beshi here may be taken either as conjecture (“will 
likely,” “may be expected to”) or as imperative (“ought to”). 

25 road through the clouds (fsiishdro iti ###4): A tentative translation for a fixed ex- 
pression, found in Song-dynasty Chan texts, indicating a “higher” way, beyond the stan- 
dard understandings of Buddhist practice. The term sh6é #¥, translated here as “clouds,” 
can also refer to, and is probably most often interpreted here as, the “heavens,” or “fir- 
mament,” as well as the “night.” The term occurs elsewhere in the Shobdgenzo only in 
“Dotoku” 道 得 (DZZ.1:376), probably in the sense “celestial passage.” 

transcends the commoner and surpasses the sage (chdbon ossho 超 凡 越 聖 ): 1.e.、to go 
beyond the stages of the Buddhist spiritual path; a common expression in Zen literature.
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[46:11] 

BAM a< . RRA. ECA, AE, CORR, Onis lc 
Bo, RARIX, MECH OV FARIL, HARON ED. PRFAIL. BB ALR 
FEES SMDAIC. MBOMRMICIL—-BRSSSORL, 

“The National Teacher said, ‘Fortunately, I don’t hear it. If I heard 

it, I would equal the sages.’” This presentation is not one word or two 
words.”° “Fortunately I” is not commoner or sage; should “fortunately 
I” be a buddha and ancestor??’ Because the buddhas and ancestors tran- 
scend the commoner and surpass the sage, [what they hear] should not 
be equal to what the sages hear. 

[46:12] 
EQ ANE OCA REO PB eR LC, ORR OSES aT. 
き な り 。 そ の 宗旨 は 、 い は ゆる 、 無 情 説 法 、 諸 聖 得 聞 、 國 師 説 法 、 遺 僧 得 
聞 な り 。 こ の 理 道 を 、 参 移 功 夫 の 日 深 月 久 と すべ し 。 し ば らく 國 師 に 問 著 
すべ し 、 衆 生 聞 後 は と は ず 、 衆 生 正 営 開 説法 時 如何 。 

Dealing with the reasoning of the National Teacher’s words, “you 
wouldn’t hear me preaching the dharma,” we should manage the bodhi 
of the buddhas and the sages.” Its essential point is that, when the insen- 
tient preach the dharma, the sages can hear it; when the National Teacher 
preaches the dharma, this monk can hear it. On this reasoning, we should 
take long days and months of study and concentrated effort.” For now, 
we should question the National Teacher: “I’m not asking about ‘after 
  

26 This presentation (kono koji — © #7): The term koji (also written #11), “to take 
up and present [a topic],” is used in reference especially to a comment on a Zen case. 
Though here likely a reference to the National Teacher’s words, it could also be read in 
reference to Dogen’s comment: 1.e., “the comment on this [saying].” 

not one word or two words (ichid6 rydd6 ni arazu —38 WAIB I< & SF): Perhaps mean- 
ing “not simply a few [ordinary] words.” 

27 “Fortunately I” (raiga #44): Dogen has here created a neologism from the first two 
words of the National Teacher’s remark; presumably to be understood as “the fortunate 
person [who does not hear].” 

28 Dealing with the reasoning ... we should manage (rid6 o shuri shite #28 & (E32 
LT... ryori su beki nari #}EES ~& 7g 9 ): A tentative translation of a passage likely 
meaning something like, “We should master the meaning [of the National Teacher’s 
words] and handle [the bodhi of the buddhas and sages].” The translation fails to capture 
the play with the graph ri £2 (“reason”) in this sentence. The terms ridd H2i8 and shuri 
{£E# are not common in Dégen’s writing: the former might be parsed here as “reasoned 
words”; the latter, normally “to repair, “to put in order,” may have the sense here of “to 
train,” “to practice.” The term ryori #}## appears elsewhere in the Shobdgenzo (“Jippo” 
+47, DZZ.2:97) in the sense “to have control over, or mastery of [a topic]”; it could also 

be rendered “to reckon,” “to estimate,” or “to consider.” 

29 long days and months (nisshin gekkvi HRA A): Literally, “a depth of days and 
length of months,” a fixed expression for the extended passage of time; not common in 
Buddhist texts nor occurring elsewhere in Dogen’s writings.
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living beings hear it’; how about at the very moment that living beings 
hear the preaching of the dharma?’ 

* KK OK OK 

[46:13] 

Se tiig USAR, BRA RAMI, Ris, BAe AGE. Z 
PAA, HiaaE. AGH. STAAL FOR. BAA. ATR. Bll 
不得 開 吾 説法 也 。 mith. AAS MEBISE fom ae, BHA, atx 
el 7S El, (ARIE, thu Se, A, haar, HhA ar, BIR 
DER BR. GY AAS. Mates A, 

The Eminent Ancestor, Great Master Wuben of Dongshan, when 
studying with the Ancient Ancestor, Most Reverend Yunyan, asked 
him, “When the insentient preach the dharma, who can hear it?’*° 

Yunyen, the Ancient Ancestor, said, “When the insentient preach the 

dharma, the insentient can hear it.” 

The Eminent Ancestor said, “Does the Reverend hear it?” 

The Ancient Ancestor said, “If I heard it, you couldn’t hear my preach- 
ing the dharma.” 

The Eminent Ancestor said, “In that case, I don’t hear the Reverend 

preaching the dharma.” 

The Ancient Ancestor said, “Even when I preach, you still don’t hear. 
How much less when the insentient preach the dharma.” 

The Eminent Ancestor then expressed a gatha presented to the Ancient 
Ancestor: 

How strange! How strange! 
The insentient preaching the dharma ts inconceivable. 
If we use the ear to hear it, it’s hard 1n the end to understand; 

Only when the eye hears the voices do we know it.°! 
  

30 The Eminent Ancestor, Great Master Wuben of Dongshan (kdso 76zan Go- 
hon daishi 高祖 洞 山 悟 本 大 師 ): “Great Master Wuben” (Gohon daishi 悟 本 大 師 ) js 

the posthumous title conferred on Dongshan Liangjie 洞 山 良 伯 : “Eminent Ancestor* 
(ん so fe fH) is an honorific recognizing Dongshan as founder of the Caodong (S6to) 
lineage. “Ancient Ancestor, Most Reverend Yunyan” (ndso Ungan daioshé 4h 2K 
Fiaj) refers to Dongshan’s master, Yunyan Tansheng 22 225% (782-841), disciple of 
Yaoshan Weiyan (LHe f& (75 1-834). Their conversation also appears in Dégen’s shinji 

Shébégenzé 2 FEY ERIK (DZZ.5:204, case 148), as well as in his Eihei Oro ん zz 水平 
RK (DZZ.4:40, 4:316). While generally following the version of this episode found 
in the Jingde chuandeng lu Fx {2 {88S (T.2076.51:321b27-cl1), Dogen’s rendition of 
Dongshan’s verse diverges in favor of a slightly expanded treatment of the story seen in 
Dahui’s K4& Zhengfayanzang IEYeAR RK (ZZ.118:76b17-a6). 

31 the eye (gensho Hk): The “eye,” of course, can serve as a metaphor for wisdom; 

but, here, no doubt, for the sake of the seven-glyph line, Dongshan uses the Buddhist
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[46:14] {2:7} 

いま 高祖 OETA SHOW, k< -EBSEODRE BAMCT 
べし 。 い は ゆる この 問 著 、 さ ら に 道 著 の 功徳 を 具 す べし 。 この 道 著 の 、 放 
肉 骨 髄 あり 、 以 心 偉 心 の み に あ ら ず 、 以 心 俺 心 は 、 初 心 晩 欧 の 欧 育 な り 、 
Re BL CIEL, Rae 括 じ て 正 値する 職 概 子 あ り 。 い ま の 人 、 い か で か 
三 秋 四 月 の 功夫 に 究 太 する こと あら ん 。 高祖 、 か つて 大 誇 道 の 無情 説法 諸 
也 得 聞 の 宗旨 を 見 聞 せ り と い へ ども 、 い ま 、 さ ら に 無情 説法 仕 麻 人 得 聞 の 

問 着 あ り 。 これ 育 大 誇 道 な り と や せん 、 不 育 大 誇 道 な り と や せん 、 Pe 
HDEOCUA, RO LCUKA, HLMARAKHB, SASBOR, FLA 

Kz, BARS Ze, 

The meaning of these words of the Eminent Master, “When the insen- 
tient preach the dharma, who can hear it?’ we should examine in detail 
through an entire life and many lives of concentrated effort. This ques- 
tion he asks should additionally be endowed with the virtue of a state- 
ment.*? This statement has the skin, flesh, bones, and marrow; it is not 

only transmitting the mind by the mind. “Transmitting the mind by the 
mind” is something confirmed by the beginner and latecomer.** There is 
a pivotal point directly transmitted by taking up the robe, directly trans- 
mitted by holding up the dharma.** How could people today fulfill it in 
three or four autumns of work.*? The Eminent Ancestor, though he had 
previously heard the essential point of Dazheng’s words, “when the tn- 
sentient preach the dharma, the sages can hear it,” goes on here to have 
the question, “when the insentient preach the dharma, who can hear it?” 
Do we take this as affirming Dazheng’s words, or take it as not affirming 
Dazheng’s words? Do we take it as a question, or take it as a statement? 

  

technical term for the visual sense sphere (S. caksurdyatana), defined as the eye organ 
and its object. Dégen will play with the element sho Jt (“place”; i.e., “sense sphere”) in 
his comments below. See Supplementary Notes, s.v. “Eye.” 

32 should additionally be endowed with the virtue of a statement (sara ni dochaku 

no kudoku o gu su beshi & DIDI BOWEe ATL): Le., the interrogative, “who 
can hear it?” (jiimo nin toku mon {+P (44641) could be taken in a declarative sense: 
‘Who’ can hear it”; a play on the interrogative not uncommon in Dégen’s writings. 

33 something confirmed by the beginner and latecomer (shoshin bangaku no ben- 
ko PC eS OF): Le., the lesser understanding of those not yet mature in Buddhist 
training; see Supplementary Notes, s.v. “Beginner’s mind.” 

34 taking up the robe (e o koshite K % # L T); holding up the dharma (hd 0 nenjite 
1é% 44 UT): Here likely reflecting Bodhidharma’s “skin, flesh, bones, and marrow” 
mentioned just above and alluding to Bodhidharma’s saying to his successor, Huike, that 
he was bestowing on him the true dharma and his kasdya. 

35 three or four autumns (sanshii shigetsu =X) A): Literally, “three autumns, four 
moons”; likely a variation on sanshi shiigetsu =VU4K A (“three or four autumn moons’’). 

Some would take shit #K here as “month” and read this as “three or four months.” The 
expression seems not to be a common one and does not occur elsewhere in Dogen’s 
writings.
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If he is not affirming Dazheng at all, how could he talk this way? If he ts 
completely affirming Dazheng, how could he talk this way? 

[46:15] 
RoEBea, HME, BREE. COMMER UC, POMBCORS 
ある べし 。 い は ゆる 無情 説法 、 無 情 得 聞 は 、 諸 條 説法 、 諸 俸 得 開 の 性 相 な 
る べし 。 無情 説法 を 聴取 せん 衆 會 、 た と ひ 有 情 ・ 無 情 な り と も 、 た と ひ 凡 
夫 ・ 賢 時 な り と も 、 こ れ 無 情 な る べし 。 この 性 相 に より て 、 古 今 の 候 偽 を 
批判 すべ き な り 。 た と ひ 西 天 よ り 衝 来 す と も 、 正 値 ま こと の 祖師 に あら 
ざら ん は 、 も ちい る べから ず 。 た と ひ 千 萬年 より 習 學 する こと 障 綿 な り と 
も 、 婚 婚 相 承 に あら ず ば 、 貞 績 し が た し 。 い ま 、 正 偉 すでに 東 土 に 通達 せ 
り 、 候 偽 の 通 寒 、 わ きま へ や すか らん 。 た と ひ 衆 生 説法 、 衆 生得 開 の 道 取 
を 聴取 し て も 、 諸 人 諸 祖 の 骨 剛 を 裏 受 し つべ し 。 雲 歳 半 祖 の 道 を 聞 取 し 、 
詩 國 師 の 道 を 聴取 し て 、 ま さ に 奥 奪 せ ば 、 諸 聖 得 聞 の 道 取 する 諸 聖 は 、 

無情 な る べし 、 無 情 得 聞 と 道 取 する 無情 は 、 諸 聖なる べし 。 無情 所 説 無情 
な り 、 無 情 説 法 即 無 情 な る が ゆえ に 。 し か あれ ば す な は ち 、 無 情 説 法 な 
り 、 語 法 無情 な り 。 

The Ancient Ancestor Yunyan said, “When the insentient preach the 
dharma, the insentient can hear it.” There should be a study of body and 
mind sloughed off that directly transmits this vital artery.°° This “when 
the insentient preach the dharma, the insentient can hear it’ must be the 
nature and marks of “when the buddhas preach the dharma, the buddhas 
can hear it.”’’ The community that would listen to the insentient preach- 
ing the dharma — whether they be sentient or insentient, whether they 
be common people or worthies and sages — must be insentient. On the 
basis of this nature and marks, we should judge the genuine and spurious 
in past and present. 

Even if brought from Sindh in the West, if it is not by a true ancestral 
master of authentic transmission, it is of no use. Even for one whose 

training has been continuous for a thousand myriad years, if it is not 
what is inherited by successor after successor, it 1s difficult to succeed 
to it. Now, the authentic transmission has penetrated to the Land of the 
East, and it ought to be easy to distinguish the passage and blockage 
  

36 a study of body and mind sloughed off that directly transmits this vital artery 

(kono kechimyaku o shédden shite, shinjin datsuraku no sangaku この 血脈 を 正 値 し て 、 

Ey LAs 0) B#2): Probably meaning something like, “a study that is liberated (or liber- 
ates us) through inheritance of this teaching.” The term meimyaku #phk (“vital artery”) 
occurs often in the Shobdgenzo, in the senses both of the “lifeblood” and the “bloodline” 

(especially of the lineage of the buddhas and ancestors). “Body and mind sloughed off” 
(shinjin datsuraku Ui) is one of Dégen’s favorite expressions for spiritual libera- 
tion; see Supplementary Notes. 

37 must be the nature and marks of (no shdsd naru beshi MPEFA7Z AL): Le., 
“must be the same as”: “nature and marks” (shds6 性 相 ) is a standard expression in Bud- 

dhist writing for the essence (S. svabhava) of a thing, and its defining characteristics, or 
attributes (S. /aksana).



20 DOGEN’S SHOBOGENZO VOLUMEIV 

of the genuine and spurious. Even listening to the words, “when living 
beings preach the dharma, living beings can hear it,” we should surely 
accept them as the bones and marrow of the buddhas and the ancestors. 
In hearing the words of the Ancient Ancestor Yunyan, in listening to the 
words of the National Teacher Dazheng, when we truly appraise them, 
the sages referred to in “the sages can hear it’ must be insentient; and the 
insentient referred to in “the insentient can hear it’ must be sages. What 
is preached by the insentient is insentient; for the insentient preaching 
the dharma is itself insentient. Therefore, it is the insentient preach the 
dharma, and preaching the dharma ts the insentient. 

[46:16] {2:8} 

高祖 道 の 若 焦 摩 、 則 某 甲 不 聞 和 尚 説法 取 。 い まき く と ころ の 若 舘 礎 は 、 無 
情 説法 、 無 情 得 聞 の 宗旨 を 光 括 する な り 。 無情 説法 、 無 情 得 聞 の 道理 に よ 
り て 、 茶 甲 不 聞 和 上 尚 説法 取 な り 。 高祖 、 こ の と き 、 無 情 説 法 の 席 末 を 接 す 
る の み に あ ら ず 、 角 無 情 説 法 の 志 気 あら は れ て 、 衝 天 す る な り 。 た だ 無情 
説法 を 骨 達 する の み に あ ら ず 、 無 情 説法 の 聞 ・ 不 聞 を 骨 完 せり 。 す すみ て 
有情 説法 の 説 ・ 不 説 、 巳 説 ・ 今 説 ・ 営 説 に も 骨 達 せ し な り 。 さらに 、 聞 ・ 
不 聞 の 説法 の 、 こ れ は 有情 な り 、 こ れ は 無情 な る 道理 を 、 あ きら め を は り 
ぬ 。 

The Eminent Ancestor said, “In that case, I don’t hear the Reverend 

preaching the dharma.” The “in that case” we hear here is taking up the 
essential point of “when the insentient preach the dharma, the insentient 
can hear it”: based on the principle that, “when the insentient preach 
the dharma, the insentient can hear it,” it is, “I don’t hear the Rever- 

end preaching the dharma.””** At this point, the Eminent Ancestor 1s not 
merely taking a rear seat for the insentient preaching the dharma; his 
aspiration to preach the dharma for the insentient manifests itself and 
assaults the heavens.°*’ He does not simply personally realize “the insen- 
tient preach the dharma’; he has personally investigated the hearing and 
the not hearing of the insentient preaching the dharma. He has gone on 
personally to realize the preaching and not preaching, the past preach- 
ing, present preaching, and future preaching of the sentient preaching 
the dharma. And he has further completed clarification of the principle 
that the heard and unheard preaching of the dharma is sentient and is 
insentient. 
  

38 The “in that case” we hear here (ima kiku tokoro no nyaku inmoVWEE<C tx 
7> 0) #4 ESE): Note that Digen’s interpretation of Dongshan’s “in that case” ignores the 
more obvious antecedent of Yunyan’s immediately preceding statement, “If I heard it, 
you could not hear my preaching the dharma.” 

39 rear seat (sekimatsu Ji #): I.e., a back seat in the assembly [listening to the insen- 
tient preach]. 

assaults the heavens (sh6ten (XK): A fixed phrase for vaulting ambition or high aspira- 
tion; occurs several times in DOgen’s writings.
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[46:17] 
お ほ よ そ 聞 法 は 、 た だ 耳 根 ・ 耳 識 の 境界 の み に あ ら ず 、 父 母 未 生 巳 前 、 HK 
SULA, JU BRRRE, PRRREICORAZECOBHN - Bb- BS - B 
道 を も て 聞 法 する な り 、 身 先 心 後 の 聞 法 ある な り 。 これ ら の 聞 法 、 と も に 
得 益 あり 。 心 識 に ぜ ざれ ば 聞 法 の 益 あ ら ず 、 と いふ こと な か れ 。 心 減 身 
没 の も の 、 聞 法 得 益 す べし 、 無 心 無 身 の も の 、 聞 法 得 益 す べし 。 諸 化 諸 

祖 、 か な ら ず か く の ご と く の 時 節 を 経歴 し て 、 作 人 し 、 成 科す る な り 。 YK 
力 の 、 身 心 を 接する 、 凡 慮 いか に し て か 濾 知 し つく さん 。 身心 の 際限 、 み 
づか ら あ きら め つ くす こと え ざ る な り 。 聞 法 功徳 の 、 身 心 の 田地 に 下 種 す 
る 、 く つる 時 節 あ ら ず 。 つ ひ に 生長 、 と き と と も に し て 、 果 成 必 然 な る も 
の な り 。 

In general, hearing the dharma is not merely the object of the ear or- 
gan and ear consciousness: from before your father and mother were 
born, from before Majestic Voice, to the limit of the future, to a limitless 

future, we hear the dharma with our entire strength, entire mind, entire 

body, entire way; there is hearing the dharma before the body and after 
the mind.” All of these ways of hearing the dharma have their benefits. 
Do not say that there is no benefit in hearing the dharma when it does 
not register in consciousness.*! Those with mind extinguished and body 
extinct should benefit from hearing the dharma; those with no mind and 
no body should benefit from hearing the dharma.** The buddhas and 
  

40 before your father and mother were born (bumo mishé ze7 父母 未 生 巳 前 ): Also 
read fubo misho izen. Also sometimes interpreted “before your father and mother gave 
birth.” A famous expression in Zen literature suggesting what one is before one’s identity 
as a person, what one really is before one can be identified; often associated with “one’s 
original face” (honrai menmoku A°3K fH B ). See Supplementary Notes, s.v. “Before your 
father and mother were born.” 

before Majestic Voice (ion izen BE LARI): See above, Note 6. 

to the limit of the future, to a limitless future (naishi jin miraisai, mujin miraisai J) 

BRAKES, BRAS): “Limit of the future” is a common Buddhist term for the 
extreme limit of time, to which Dégen here adds his own variant. 

entire strength, entire mind, entire body, entire way (koriki koshin kotai kodé % 

7] > St) - BAS - 458): Following the usual reading of ko # (“to raise”) here as “all,” 
“whole,” etc.; but the passage could be read, “taking up our strength, taking up our 
minds, taking up our bodies, taking up the way (or the words).” 

before the body and after the mind (shin sen shin go # 4¢-LM&): An unusual expres- 
sion, not occurring elsewhere in the Shdbdgenzo, suggesting “beyond body and mind” 
(or “before and after this body and mind”); variation on “before the body, after the body” 
(shin sen shin go HILA(&) — i.e., what precedes and follows a given lifetime. 

41 when it does not register in consciousness (shinshiki ni en ezg7e の g 心 識 に S 
れ ば ): Literally, “when it does not serve as the object of a mental consciousness.” 

42 mind extinguished and body extinct (shin metsu shin motsu LYK 1); no mind 
and no body (mushin mushin #£:()3£): Two unusual expressions, not occurring else- 
where in the Shobdgenzo. While they may of course be read simply as states of uncon- 

sciousness, they may also suggest advanced spiritual states in which body and mind
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ancestors always become buddhas and become ancestors by passing 
through such times.” The power of the dharma to touch the body and 
mind — how could common thinking fully perceive it? The limits of the 
body and mind cannot be fully clarified. The merit of hearing the dharma 
plants a seed in the field of body and mind that will never decay; even- 
tually it will sprout and grow, and with time, will inevitably bear fruit. 

[46:18] {2:9} 

愚 人 お も は く は 、 た と ひ 聞 法 お こ た ら ず と も 、 解 路 に 進歩 な く 、 記 持 に 不 
敢 な らん は 、 そ の 益 あ る で か ら ず 、 人 天 の 身 心 を 軸 し て 、 博 記 多 開 な ら 
ん 、 こ れ 至 要 な る べし 、 即 座 に 忘 記 し 、 退 席 に 注 然 と あら ん 、 な に の 人 益 か 
あら ん 、 と お も ひ 、 な に の 邊 功 か あら ん 、 と いふ は 、 正 帥 に あ は ず 、 そ の 
人 を み ざ る ゆえ な り 。 正 偉 の 面 授 あら ざる を 、 正 帥 に あら ず 、 と は いふ 。 
借 介 正 値 し きた れる は 、 正 師 な り 。 愚 人 の いふ 、 心 識 に 記 持 せら れ て 、 
し ば らく わす れ ざ る に 、 聞 法 の 功 、 い ささ か 心 識 に も 蓋 心 ・ 善 識 す る 時 科 
な り 。 = DES EVEREX, #H- BRK, BD: BOL: BOR, 蓋 因 ・ 
K ° ee: 32 - tH - PE- HB? H, Bi Bt, BA - ih, BR-A+ H- ie 
SO Hh), BS ih, Be- WSOWDRSRMALKNSOMKLT, lita: 
天 な る な り 。 

The foolish think that, even if we do not neglect to hear the dharma, 

without advancement on the road of understanding and no claim to a 
good memory, there will be no benefit in it.** Taking up the body and 
mind of humans and devas, to be one of extensive memory and much 
learning — this is the most essential. To forget on the spot and be at a 
loss once we depart — what benefit, they think, 1s there in that? What 
merit of learning, they say, is there in that? This is because they have not 
met a true master, because they have not seen that person.*” One who 
lacks face-to-face conferral of the direct transmission 1s said not to be 
a true master. One who has received the direct transmission of buddha 
after buddha is a true master. When, as the foolish say, it is remembered 
in consciousness and not forgotten for a while, this is the time when 

  

have been sloughed off. The term shinmetsu +.J&, translated here “mind extinguished,” 
is commonly used for the cessation of a thought; “no mind” (mushin #£.t) appears reg- 
ularly as a spiritual virtue in Zen texts. 

43 passing through such times (Kaku no gotoku no jisetsu o kyoryaku shite 2*< O= 

と く の 時 節 を 経歴 し て ): The antecedent of “such" here is unclear; perhaps such occa- 
sions of hearing the dharma. 

44 without advancement on the road of understanding and no claim to a good 

memory (gero ni shinpo naku, kiji ni fukan naran PERK ICHEAR TE < . ACERT AR ZL 
/u): The term gero f##% (“road of understanding”) is taken as “reasoning,” “rational un- 
derstanding”; fukan 7 HX (here, “claim to”) is the colloquial “not at all,” a polite response 

to a compliment. 

45 that person (sono hito € ® A): An expression occurring several times in the Shob6- 
genzo in the sense “a real person,” “‘a person with real understanding.”
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the merit of hearing the dharma slightly covers the mind and covers the 
consciousness. At this very time, there is the merit that covers the body, 
covers before the body, covers the mind, covers before the mind, covers 

after the mind; covers cause, conditions, recompense, deed, attribute, 

nature, substance, and power; covers the buddhas, and covers the an- 

cestors, covers the self and the other, covers the skin, flesh, bones, and 

marrow.” A virtue appears that covers words and speech, covers sitting 
and reclining, everywhere throughout the heavens.*’ 

[46:19] 
まこ と に か く の ご と く あ る 聞 法 の 功徳 、 た や すく し る べき に あら ざれ ども 、 
MALOKSILS UC, KARE BICA, THEODH, ODS ARES 5 
ず 、 聞 法 の 法力 、 か うぶ らし め ざ る と ころ ある べから ず 。 か く の ご と くし て 

時 節 欧 波 を 頓 ・ 尊 な らし め て 、 結 果 の 現 成 を みる な り 。 か の 多聞 博 記 も 、 あ 
な が ち に な げす つべ で べき に あら ざれ ども 、 そ の 一 隅 を の み 要 機 と する に は あら 
ざる な り 。 参 四 、 こ れ を し る べし 、 高祖 、 こ れ を 境 達 せ し な り 。 

Although truly merit such as this in hearing the dharma is not easily 
known, when we join the great assembly of the buddhas and ancestors 
and investigate the skin, flesh, bones, and marrow, there is no time when 

the efficacy of preaching of the dharma does not lead us; there is no 
place in which we are not blessed by the dharma power of hearing the 
dharma. In this way, making the times and kalpas sudden or gradual, we 
see the realization of the results.** It is not that we should necessarily cast 
aside much learning and extensive memory; but we are not to take that 
one corner alone as the essential function. Students should know this. 
The Eminent Ancestor has personally realized this. 

[46:20] {2:103 
REtHe. FeaA eR (eA, ad, mh, Eb KEDICH 
EIC7RIZFERA PEL CO< Be, BA. SRAICHEL CT. RHAOF 

fia FRET 72 , 

The Ancient Ancestor said, “Even when | preach the dharma, you still 
don’t hear it. How much less when the insentient preach the dharma.” 
Here, given that the Eminent Ancestor has immediately verified the ver- 
ification of the accord even beyond his verification, the Ancient Ances- 
  

46 cause, conditions, recompense, deed, attribute, nature, substance, and power 

(in en ho go sé sho tai riki A + te + HR - SE + FA + PE + HE - ): From the list of the 
so-called “ten types of suchness” (jz nyoze + 80%) given in the Lotus Siitra (Miaofa 

lianhua jing ROE EREKE, T.262.9:5c12-13). 

47 everywhere throughout the heavens (mirin miten ‘fifa + #IXK): Combining two 
common expressions for universal pervasion. Mirin ‘fifi (“everywhere”) is more often 
written Si. 

48 making the times and kalpas sudden or gradual (jisetsu koha o tonzen narashimete 
BS Si Shwe % WA fhZe > L&T): Le., either immediately or after eons.
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tor opens his collar and seals and verifies the bones and marrow of the 
forefathers.” 

[46:21] 
な ん ち ぢ わな ほ 我 説 に 不 聞 な り 。 これ 人 過 流 の 然 に あら ず 。 MlpHIKE ¢ Oia 
な り と も 、 角 慮 ある べから ず 、 と 誇 明 する な り 。 こ の と き の 貞 績 、 ま こと 
に 秘 要 な り 。 凡 聖 の 境界 、 た や すく お よび うか が ふち ふ べ で き に あら ず 。 

“You do not hear even my preaching.“ Here, it is not that he is like 
the common types. He is attesting that, while the insentient preaching 
the dharma is of myriad sorts, he should give no thought to it.°! The 
succession at this time is truly the secret essence.°? In the realms of the 
common person and sage, one cannot easily reach it or hear of It. 

[46:22] 
mh, & X (CUS PEL CEBBMICSTAlCUA< . 無 情 説法 不思議 は 、 
出 太 奇 、 也 太 奇 な り 。 し か あれ ば 、 無 情 お よび ひ 和 無情 説法 、 と も に 思 議 すべ 
きこ と か た し 。 い は く の 無 情 、 な に も の な り と か せん 。 過 ・ 聖 に あら ず 、 
情 と 無情 に あら ず と 参 胸 すべ し 。 過 ・ 聖 、 情 ・ 無 情 は 、 説 ・ 不 説 と も に 思 
議 の 境界 お よび ぬ べ し 。 い ま 不 思 議 に し て 太 奇 な り 、 ま た 太 奇 な らん 。 凡 
> BBOAS - ORB ESEADST, RR: AMOBBICDAALAICH 
bXORXL, 

The Eminent Ancestor then expressed a gatha and presented it to the 
Ancient Ancestor Yunyan, saying that “the inconceivability of the insen- 
tient preaching the dharma’ is “How strange! How strange!” Therefore, 
both the insentient and the insentient preaching the dharma are difficult to 
conceive. How are we to take this “insentient’? We should study that it 
is neither commoner nor sage, is neither sentient nor insentient. Whether 
commoner or sage, sentient or insentient, both their preaching and not 
preaching must belong to the realm of the conceivable. Here, it is “incon- 
  

49 given that the Eminent Ancestor has immediately verified the verification of the 

accord even beyond his verification (kdso, tachimachi ni shojo ni nao shokai o shoshi 
moteyuku genjO o fAth, Tob KE DICH ECAR HL TOH< BAe): An at- 
tempt to capture something of Dogen’s variations on the term sho a& (“to verify”). “Ver- 
ification of the accord” translates shdkai #& (elsewhere rendered “verify and accord”), 
an expression for spiritual realization, occurring several times in Ddgen’s writings, that 
suggests the confirmation of a matching of minds between teacher and student. 

opens his collar (kaikin shite BAf® LT): An idiom, rather like the English “bare one’s 
soul,” for expression of one’s true feelings. 

50 “You do not hear even my preaching” (nanji nao gasetsu ni fumon nari 78/578 
ほ 我 説 に 不 聞 な り ): Dogen here rephrases Yuyan's remark in Japanese. 

51 he should give no thought to it (iryo aru bekarazu lH 62+ TF): The term 
iryo F3\&. typically means “to be concerned about,” “to worry about”; but here the sense 

may be “conceptual thinking.” 

32 secret essence (hiyo #42): A term that, while common enough in Buddhist texts, 
does not occur elsewhere in the Shobégenzo.
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ceivable”’; it is “how strange!” and again, “how strange!” The wisdom and 
consciousness of the common people or the worthies and sages cannot 
reach it; it does not have to do with the calculations of devas or humans. 

[46:23] 
若 特 耳 聴 終 難 會 は 、 た と ひ 天 耳 な り と も 、 た と ひ 紙 界 ・ 績 時 の 法 耳 な り と 
も 、 入 耳 聴 を 擬 す る に は 、 終 難 會 な り 。 壁 上 耳 ・ 棒 頭 耳 あ り と も 、 無 情 説 
法 を 會 す べから ず 、 毅 鹿 に あら ざる が ゆえ に 。 若 和 耳 聴 は な き に あら ず 、 
百 千 落 の 功夫 を つ ひ や す と も 、 終 難 浪 な り 。 す で に 医 色 の ほか の 一 道 の 威 

儀 な り 、 凡 聖 の ほとり の 宇 窒 に あら ず 。 

“If we use the ear to hear it, it’s hard in the end to understand” means 

that, whether it be the deva ear or the dharma ear that fills the world and 

fills time, if we think to “use the ear to hear it,” “it’s hard 1n the end to 

understand.”°’ Even if there are ears on walls or ears on staffs, they will 
not understand the insentient preaching the dharma; for it is not sound.’ 
It is not that there is no “if we use the ear to hear it,” but even though we 
spend the concentrated efforts of a hundred thousand kalpas, “it’s hard 
in the end to understand.” Since it is the deportment of the one way 
beyond sound and form, it is not the dens and caves in the vicinity of the 
common person or sage.” 
  

53 deva ear (tenni KH): Paranormal hearing; S. divya-srotra, one of the standard five 
or Six paranormal powers of the advanced contemplative; see Supplementary Notes, s.v. 
“Spiritual powers.” 

dharma ear (h6ni 4&4): An unusual expression, no doubt intended to parallel the com- 
mon “dharma eye” (hdgen 4&1) possessed by the advanced bodhisattva, as seen in 

“Shdbdgenzé mitsugo” IEVEAR #2 ae. 

54 ears on walls (hekijo ni 8 H): Perhaps a play on the expression “the mouth hung 
on the wall” (ké ka heki j6 Ot£82 -) — i.e., putting away the mouth and no longer using 
it to speak. 

ears on staffs (bdtd ni #898 H): Perhaps a play on the common expression “the staff 
has eyes” (bdt6 u gen #58 4 AR), meaning the master’s staff knows when and where to 
strike. See Supplementary Notes, s.v. “Staff.” 

55 It is not that there is no “if we use our ears to hear it” (nyaku sho ni ch6 wa naki 

ni arazu At BBL 78 & (2 5 TF): Probably meaning, “While we may use the ears to 
hear it.” The odd English reflects Dogen’s retention of the conditional conjunction “if” 
(nyaku #5) from the verse. 

56 deportment of the one way beyond sound and form (shdshiki no hoka no ichido 
no iigi #40 (X70)—i18 @ w#): No doubt reflecting a line in a verse by Xiangyan 
Zhixian 4 Bk FA (d. 898) recorded in the shinji Shobdgenzo la FH 1EVRER IR (DZZ.5:134, 
case 17) and invoked elsewhere in Dogen’s writings: 

Wire ire EME, EET HE. 
No traces wherever I go; 

Deportment beyond sound and form. 

See Supplementary Notes, s.v. “Deportment.” 

dens and caves (kakutsu 82%): See above, section 10.
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[46:24] {2:11} 

IRR BASe, COIs, mifmBOIE< Ik, WEAR OPE TSEHK 
#AORREA, IROMBLWSOA, EDS, COR RMII, SHlr 
DCEY DD, EK MECH OT, HIKRIZ, DK OITE< WSs ZeL, 

“Only when the eye hears the voices do we know it.” This saying, peo- 
ple think must mean that the comings and goings of grass, trees, flowers, 
and birds seen by the human eye are “the eye hearing the voices.” This 
viewpoint is completely mistaken, not the buddha dharma at all. The 
buddha dharma has no reasoning like this. 

[46:25] 
StTiBORRMBeOBAT AICIt, HMAMEBO LIAL OMAR 
り 、 現 無情 説法 表 の と ころ 、 こ れ 眼 虎 な り 。 有 眼 遍 、 さ ら に ひろ く 参 究 す 
“L, IRROMRBIL, FROMBICOLLDSZREMDOZIC, RREOME 
lt, HROMBICOL LDMOS, ARRICHRHY, ERBTAD5H 
>. ARBNB, EBATRDOTF, RSS CBSaTADSTF, 

In studying “the eye hears the voices” said by the Eminent Ancestor, 
where we hear the voices of the insentient preaching the dharma, this 1s 
“the eye”; where we manifest the voices of the insentient preaching the 
dharma, this is “the eye.”’’ We should investigate “the eye” still more 
broadly. Since the eye hearing the voices should be the same as the ear 
hearing the voices, the eye hearing the voices is not the same as the ear 
hearing the voices.°® We should not study it to mean there is an ear organ 
in the eye; we should not study it to mean that the eye 1s the ear; we 
should not study it to mean that the voices occur within the eyes. 

[46:26] 
古 云 、 +H REY PER, 
Of old it was said, “AIl the worlds in the ten directions are the single 

eye of the sramana.””” 
  

57 where we hear the voices of the insentient preaching the dharma, this is “the 
eye” (mon mujé seppé shé no tokoro, kore gensho nari Met mIEBOL OA, Ci 
je 72 ): In his use here of tokoro & = 4 (“the place where”), Dogen seems to be play- 
ing with the element sho fit (“place”; S. ayatana) in Dongshan’s “eye” (gensho ARE); 
similarly, mutatis mutandis, in the next clause. See Supplementary Notes, s.v. “Eye.” 

58 Since the eye hearing the voices should be the same as the ear hearing the voic- 

es, the eye hearing the voices is not the same as the ear hearing the voices (gensho no 

monsho wa, nisho no monsho ni hitoshikaru beki ga yue ni, gensho no monsho wa, nisho 
no monshé ni hitoshikarazaru nari IRRORMBIL, HROMBICOE LPONKEMO 
All, ARROMBIL, BROMBICOL LAS X S74): The odd logic of this sen- 
tence seems to be explained by Dogen’s remarks following it: 1.e., the eye and ear are the 
same in that they have their distinct functions and, therefore, are not the same. 

59 “All the worlds in the ten directions are the single eye of the sramana” (jin jippo 

kai ze shamon isseki gen di +77 REY FA — SEE): Also read isseki gan. Words, attribut-
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[46:27] 
この 眼 廃 に 開 毅 せ ば 、 高 祖 道 の 眼 席 開 融 な らん 、 と 擬 議 商 量 すべ か ら ず 。 
た と ひ 古 人 道 の 壮 十 方 界 一 隻眼 の 道 を 學 す と も 、 尋 十 方 は これ 一 隻眼 な 
り 。 さら に 千 手 頭 眼 あ り 、 千 正法 眼 あ り 、 千 耳 眼 あ り 、 千 舌 頭 眼 あ り 、 千 
心頭 眼 あり 、 千 通 心眼 あり 、 千 通 身 眼 あり 、 千 棒 頭 眼 あり 、 千 身 先 眼 あ 
り 、 千 心 先 眼 あり 、 千 死 中 死 眼 あり 、 千 活 中 活 眼 あり 、 千 自 眼 あ り 、 千 他 
Ad, FARSARR 0, FREDO, FSRHO, FERS OY. 

We should not consider and deliberate that, if our eye hears the voic- 
es, it is the “eye hears the voices” said by the Eminent Ancestor. Al- 
though we study the words said by the ancient, that “all the worlds 1n the 
ten directions are the single eye,” all the ten directions are themselves 
“the single eye.” Moreover, there are a thousand hand eyes, a thousand 
true dharma eyes, a thousand ear eyes, a thousand tongue eyes, a thou- 
sand mind eyes, a thousand eyes throughout the mind, a thousand eyes 
throughout the body, a thousand staff eyes, a thousand eyes before the 
body, a thousand eyes before the mind, a thousand eyes of death within 
death, a thousand eyes of life within life, a thousand eyes of self, a thou- 
sand eyes of other, a thousand eyes of eyes, a thousand eyes of study, a 
thousand vertical eyes, a thousand horizontal eyes.°° 

[46:28] {2:12} 
Libnid, SIREMRLETL b. RIFIRICMRS OT, Ke, HR 
MBUEEIRRICBRCALLEABTAL, WERMBORSI, Be 
MEE ICMEG 72 ARGRISBHR ST, A OIG ROM BS, BARD 

BARE dO, 7k OMRGRBAAE SABE US LL 無 情 説法 、 SRN SBA ET 
べし 、 脱 落す べし 。 こ の 道理 つた は れる ゆえ に 、 

Thus, though we study all eyes as “all the worlds,” we still lack per- 
sonal investigation of “the eye.” We should make it our urgent business 
to investigate hearing the insentient preach the dharma with “the eye.” 
The Eminent Ancestor’s essential point here is that for the ear it is “hard 
  

ed to the ninth-century Chan figure Changsha Jingcen fei) & (dates unknown); see 
Supplementary Notes, s.v. “All the worlds in the ten directions are the single eye of the 
Sramana.” 

60 a thousand hand eyes (senjutd gen = 38HR): No doubt an allusion to Bodhisattva 
Avalokitesvara of a thousand arms and a thousand eyes (senju sengen Kannon ¥¥¥ 

眼 観 音 )、 who is depicted with an eye in the palm of each hand. The topic is the sub- 
ject of a conversation between Yunyan Tansheng 22% 225% and fellow disciple Daowu 
Yuanzhi 18 SI (769-835) that is recorded in the sz77 S7626gezzo 眞 字 正法 眼 蔵 
(DZZ.5:182, case 105) and discussed in the “Shdbdgenzd Kannon” iE/EER HRB ET; see 
Supplementary Notes, s.v. “His body throughout is hands and eyes.” 

a thousand staff eyes (sen botd gen F#85ANR): See above, Note 54. 

61 investigate hearing the insentient preach the dharma with “the eye” (mon mujo 

Se りり の の gensho ni sankyit sen PARES BLE & AR eC BFC /L): The adverbial phrase 
“with the eye” (gensho ni ARx\—) here could modify either “investigate” or “hearing.”
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to understand” the insentient preaching the dharma; the eye hears the 
voices. Going further, there is “the body throughout” hearing the voices; 
there is “the body everywhere” hearing the voices.” Though we have not 
personally investigated “the eye hears the voices,” we should personally 
realize, and should cast off, “when the insentient preach the dharma, the 

insentient can hear it.” Because this principle has been transmitted, 

[46:29] 
SCR yO, SARE, 
My former master, the Old Buddha of Tiantong said, “The bottle gourd 

vine entwines the bottle gourd.” 

[46:30] 
~PBHIEIO DK, PROTEINS MEO, CORE 
な る 道理 に より て 、 無 情 説法 な り 、 い は ゆる 典 故 な り 。 RAB ME 
な り 。 喚 仕 摩 作 無情 、 し る べし 、 無 情 説法 者 赴 な り 。 喚 仕 摩 作 説法 、 し 
る し 、 不知 吾 無情 者 赴 な り 。 

This is the insentient that preach the dharma transmitting the true eye, 
transmitting the bones and marrow, of the Ancient Ancestor. On the 
principle that all preaching the dharma ts insentient, it is “the insentient 
preach the dharma’; this represents the standard case. The insentient 
preach the dharma for the sake of the insentient. What should we call 
the insentient?® We should know: it is the one who hears the insentient 
preaching the dharma. What should we call preaching the dharma? We 
should know: it is the one who does not know tt Is insentient. 

  

62 “the body throughout” (tsiishin sho if iit); “the body everywhere” (henshin 
sho 4 fit): Terms reflecting the dialogue on the thousand eyes and arms of Avalokites- 
vara alluded to in the preceding section: see above, Note 60. The English “body” here 
loses Digen’s playful replacement of shin # in the original dialogue with shinsho & it 
(“tactile sense field”: S. kKayatana), in keeping with Dongshan’s gensho HR (“sense of 
vision’); see above, Note 31. 

63 Old Buddha of Tiantong (7end6 kobutsu KH + (6): I.e.. Dogen’s teacher Tiantong 
Rujing Ke AO7F (1162-1227). See Supplementary Notes, s.v. “The bottle gourd vine 
entwines the bottle gourd.” Dogen often cites or alludes to this saying in the Shobdgenzo. 

64 This is the insentient that preach the dharma transmitting the true eye, trans- 

mitting the bones and marrow, of the Ancient Ancestor (kore Noso shdgen no tsuta- 
ware, kotsuzui no tsutawareru seppd muj6 nari — XVFEFA IER OD7etLAV, “AHO OTe 
は れる 説法 無情 な り ): I.e., Rujing's intertwining vines are the essence of the insentient 
preaching Yunyan’s Buddhism. 

65 this represents the standard case (iwayuru tenko nari \ (i> 4 BLAZE Y ): Likely 
meaning that the Ancient Ancestor’s words, “the insentient preach the dharma,” repre- 
sent “the /ocus classicus” or “the governing precedent” of this teaching. 

66 What should we call the insentient? (kan _jiimo sa muj6 “A{t+ EVE ETB): Here and 
in the following three sentences, Doégen shifts to a mixed Chinese-Japanese syntax.
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* OK OK K 

[46:31] 

BPN FF LAR BM < ie] 22 po SM aR NIA], HAGE. ROH. >A 
僧 間 、 如 何 赴 無情 説法 。 師 日 、 自 部 口 。 

Great Master Ciji of Mount Touzi, from Shuzhou (Succeeded Chan 
Master Wuxue of Cuiwel; named Datong.°’ Of whom Muingzue said, 
“Touzi is an old buddha”), was once asked by a monk, “What ts the 

insentient preaching the dharma?” 

The Master said, “Don’t be foul mouthed.” 

[46:32] {2:13} 

いま この 投 子 の 道 取 する と ころ 、 ま さ し く これ 古 修 の 法 謀 な り 、 祖 款 の 治 
Bren, 無情 説 法 な ら び に 説法 無情 等 、 お ほ よ そ 英 悪口 な り 。 し る 記し 、 
無情 説法 は 、 條 祖 の 線 章 こ れ な り 。 了 臨 注 ・ 徳 山 の と も が らし る べから ず 、 
OL DBA TRADABET, 

What Touzi says here is truly the dharma plan of the old buddhas, the 
edict of the ancestors.? The preaching of the dharma by the insentient, 
the insentient that preach the dharma, and the like, are, in sum, “Don’t be 

foul mouthed.” We should know, “the insentient preaching the dharma” 
is the head office of the buddhas and ancestors.®’ The confederates of 
Linji and Deshan cannot understand it; only those who are buddhas and 
ancestors investigate it.”° 

正法 眼 蔵 無情 説法 第 四 十 太 

Treasury of the True Dharma Eye 
The Insentient Preach the Dharma 

Number 46 

  

67 Great Master Ciji of Mount Touzi, from Shuzhou (Joshi Tosuzan Jisai daishi &F 
JN Fe -F- LL FR KEM): (The parenthetical remarks following are in the original.) Ciji 247 
is the posthumous name granted to Datong XIrl] (819-914), who received dharma-trans- 
mission from Cuiwei Wuxue 224<#£2, a monk in the lineage of Qingyuan Xingsi # 
原 行 思 . This conversation can be found at Liandeng huiyao Rite & B, ZZ.136:777al. 

68 dharma plan of the old buddhas (kobutsu no homo th (i iA): The unusual term 

homo j&ma Suggests a “master plan for the buddha dharma.” 

69 head office of the buddhas and ancestors (busso no sésh6é 648. © #8): From the 
Zongzhang #282, the administrative office in the Chinese imperial palace. 

70 Linji and Deshan (Rinzai Tokusan Hai + 7210): Le., Linji Yixuan Ba #eX (d. 
866) and Deshan Xuanjian /#/U ‘= (780-865). One of several slights in the Shdb6- 
genzo of these two famous masters.
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[Kyumonji MS:] 

個 時 寛 元 元 年 甘 名 十 月 二 日 、 在 越 州 吉田 頻 吉 峰寺 示 衆 
Presented to the assembly at Kipp6 Monastery, Yoshida District, Esshu; 
second day, tenth month of the junior water year of the rabbit, the first 

year of Kangen [November 15, 1243 ]’' 

[TOunji MS:] 

FIII+A+HA, BE Z. RR 
Copied this the fifteenth day, tenth month of the junior water year of 

the rabbit [28 November 1243]. Ejo 

干 時 文明 十 二 諾 子 春 王 正 月 期日 、 於 干 越 州 吉田 郡 志 比 吉祥 山 永平寺 承 
陽 庵 、 比 丘 光 周 書 之 

In the JoyO Hermitage, Eihei Monastery, Mount Kichy6, Shih1, Yoshida 

District, Esshi; on the first day of the first month, the King of Spring, 
senior metal year of the rat, the twelfth year of Bunmei [11 February 

1480], Bhiksu Koshi copied this’ 

  

71 The Tounji i] MS shares an identical colophon. 

72 Joyo Hermitage (/5y6gz 承 陽 庵 ): D6gen's memorial shrine at Eiheiji 永平寺 , from 
his posthumous title Great Master Joyo (/2y6 daishi 7K KEM). 

King of Spring (shun’6 # =): The first lunar month. 

Bhiksu Koshu (の 7Xz oy/z 光 周 ): Fifteenth abbot of Eiheiji (1434-14927).
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Sutras of the Buddhas 

Bukkyo 

INTRODUCTION 

This essay was composed at Kippdji in the ninth lunar month of 1243. It 
represents number 47 in the seventy-five-chapter Shobogenzo and num- 
ber 52 in the Honzan edition; it 1s not included in the sixty-chapter com- 
pilation but is found as number 4 of fascicle 3 in the twenty-eight-text 
collection. 

The essay concerns the centrality of the siitras in the Zen tradition. In 
this, it is directed against those that would see the tradition as “a sepa- 
rate transmission outside the teachings” (kydge betsuden AAHIH), “not 
dependent on words and letters” (furyu monji *XZ3<). In the first part 
of his essay, Dogen argues that the sitras and Zen masters convey the 
same teachings, that the activities of the Zen master are the enactment of 
the sutras, that indeed, when properly understood, the sutras are “all the 
worlds in the ten directions.” 

The remainder of the essay is devoted to a sharp criticism of recent 
developments in Chan in the Song dynasty: for example, the view that 
we should abandon study and simply empty our minds; the practice of 
using stock lines of the Chan masters as the standards for training; or the 
view that the three traditions of Confucianism, Daoism, and Buddhism 

are ultimately one. In the course of this criticism, Dogen dismisses the 
famous Tang-dynasty figure Linji Yixuan B&v¥#¢% while praising his 
own teacher, Tiantong Rujing Kat 4079; he ends with a warning against 
the assumption that foreign monks and imperial teachers are necessarily 
accomplished in Buddhism. 

In its themes and its strongly polemical tone, this essay has similarities 
with three other Shobdgenzo chapters — “Butsud6” #618, “Shohd jissd” 
aa id fH, and “Mitsugo” #4 a — that date from the ninth month of 1243 
and represent Dogen’s first thoughts after abandoning his mission in the 
imperial capital and moving his community to the tsolated region of 
Echizen.
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Treasury of the True Dharma Eye 

Number 47 

ABB ES RG 

Sutras of the Buddhas 

[47:1] {2:14} 

(O77, AHH, BESO, BRU<S CHKEOMEZ 
り 。 調 度 、 ぬ し に し た が ふ 、 ぬ し 、 調 度 を つか ふ 。 これ に より て 、 BRR 
地 の 化 祖 、 か な ら す 束 従 知識 、 或 従 BE OIE te SET BOBORE 修 
行 ・ 誇 果 、 か つて 間隙 あら ざる も の な り 。 病 意 も 経 巻 ・ 知 識 に より 、 修 行 
も 経 巻 ・ 知 識 に よる 、 詩 果 も 経 巻 ・ 知 識 に NO). MRM Hee 
経 巻 ・ 知 識 に 同 参 な り 。 PEP OB, BEC < MA - MMIC BZ YO, 

Among these, there is the “dharma taught to the bodhisattvas”; there 1s 
the dharma taught to the buddhas.' They are both implements of the great 
way. The implements fit their owners; the owners use the implements. 
Due to this, at the very time that each of the buddhas and ancestors of 
Sindh in the West and the Land of the East, whether from a wise friend, 

whether from a sitra scroll, brings forth the thought [of bodhi], practic- 
es, and verifies the fruit, there has never been any gap.” Bringing forth 
  

1 Among these (ん oo zo ん 2 77 この な か に ): In the absence of any antecedent, the 
surprising pronoun at the head of the essay must refer to the “siitras” of the title (though 
some would read this expression in the sense “here’’). 

“dharma taught to the bodhisattvas” (kyo bosatsu ho AGES): Recalling the intro- 
duction to the Lotus Sutra (Miaofa lianhua jing WERE, T.262.9:2b7-9): 

ATAS TEES, DUPRE, PLEAS, Rae MARE, 2RE, AS 
ETE. PRATHER. 
At that time, the World-Honored One, surrounded by the fourfold congregation, 
favored with offerings, honored and revered, preached a sutra of the great vehi- 
cle for the bodhisattvas entitled /mmeasurable Meaning, a dharma taught to the 
bodhisattvas, that the buddhas bear in mind. 

The following “dharma taught to the buddhas” (Av6 shobutsu hd #134 RIK) is Dogen’s 
variation on the sutra phrase. 

2 whether from a wise friend, whether from a sitra scroll (waku jit chishiki, waku 

jit kydkan BE AMAR, BCHEER): A fixed phrase, in Chinese syntax, that occurs often in 
Dogen's writings; see Supplementary Notes. 

there has never been any gap (katsute kangeki arazaru mono nari 2» CHR & 6 & 
る も の な り ): Exactly what “gap" is being denied here is not entirely obvious; perhaps, 
the gaps in the sequence of the bodhisattva’s initial aspiration for bodhi, practice on the
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the thought depends on sitra scrolls and wise friends; practice depends 
on sitra scrolls and wise friends; verifying the fruit 1s wholly intimate 
with sutra scrolls and wise friends. Before the function and after the 
words are both studying together with siitra scrolls and wise friends; in 
the function and within the words are both studying together with sutra 
scrolls and wise friends.’ 

[47:2] 

知識 は 、 か な ら ず 経 巻 を 通 利 す 。 通 利 す 、 と いふ は 、 MSc BLE L, KE 
Be ADED, PRA BMO Hace, MRE MITERYO, a 
ee) MAA AFR EAE. REAR A 行 和解 と せる が ゆえ に 、 これ 知識 

MAREE ATCO, MMOLE - PAL ON AM7O, MAO, 
ihe HALT BE UI. BBEON+EHIK, K< RARER LY, Rie 
Me =ttk, L< (AR +> MRT LEEZOAILbH HST, PKS ATIHAL, i 
針 を を きき て 恒道 する 、 お よび 見 明星 悟 道 、 み な これ 経 巻 の 、 知 識 を 生長 せ 
し の る な HAWIL, ERI ACTMEE DARR +> BIRHYD,. HAV) 

MARR AZATHRIL eI OKA + Rd. 

Wise friends are always well versed in the sitra scrolls. “Well versed” 
means they take the siitra scrolls as the land; they take the sitra scrolls 
as their bodies and minds; they take the sutra scrolls as provisionally 
established for the sake of others; they take the sutra scrolls as sitting, 
reclining, and walking; they take the siitra scrolls as their father and 
mother; they take the sitra scrolls as their descendants; they take the 
sutra scrolls as practice and understanding. It is for this reason that wise 
friends investigate the siitra scrolls. Wise friends’ washing their faces 
and taking tea — these are the old sitras.* That the siitra scrolls give 
birth to wise friends means not only Huangbo’s sixty blows nurturing 
his descendants, and Huangmei’s three strikes transmitting the robe and 
bequeathing the dharma, but also seeing the peach blossoms and awak- 
ening to the way, hearing the sound of the bamboo and awakening to the 
way, seeing the dawn star and awakening to the way: these are all the 
  

path, and final awakening, though, given what follows in this section, one might also 
imagine the gap between the “wise friend” and the “sutra scroll” as spiritual resources 
throughout this sequence. 

3 Before the function and after the words (kisen kugo 機 先 句 後 ): Variation on the 
more common shézen kugo #AHi®){R (“before the voice and after the words”), suggest- 
ing what is before and after anything exists or happens; in the context here, it may be that 
the unusual phrase is meant to invoke the “function” of the wise friends and the “words” 
of the sutras. 

4 Wise friends’ washing their faces and taking tea (chishiki no senmen kissa 知 
ak 0) Gti - 4228): Possibly an allusion to the story of Weishan Lingyu i #¢6 (771- 
853) washing his face and taking tea with Xiangyan Zhixian Bee PA (d. 898) and 

Yangshan Huiji #Ut# (803-887) (see, e.g., Jingde chuandeng lu FeTB(R EER, 
T.2076.51:265c16-21; shinji Shdbdgenz6 ta FEVER, DZZ.5:158, case 61). Dogen 
discusses the story in his “Shdbdgenzé jinzi” IEZEAR ae AR
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sutra scrolls growing wise friends.’ There are skin bags and fists who get 
sutra scrolls by getting eyes; there are wooden ladles and lacquer buck- 
ets that get eyes by getting siitra scrolls.° 

[47:3] {2:15} 

V\ILOACRIL, B+ FRONT, MAI HOASAR RAL. RRO 
文字 を も ちい 、 世 俗 諦 の 文字 を も ちい 、 あ る い は 天上 の 文字 を も ちい 、 あ 
る い は 人 間 の 文字 を も ちい 、 あ る い は 畜生 道 の 文字 を も ちい 、 あ る いけ は 修 
維 道 の 文字 を も ちい 、 あ る い は 百草 の 文字 を も ちい 、 あ る い は 萬 木 の 文字 
を も ちい る 。 この ゆえ に 、 尋 十 方 界 に 森 森 と し て 維 列 せる 長 ・ 短 ・ 方 ・ 

彫 ・ 再 ・ 黄 ・ 赤 ・ 白 、 し か し な が ら 経 巻 の 文字 な り 、 経 巻 の 表面 な り 。 こ 

れ を 大 道 の 調度 と し 、 人 家 の 経 状 と せり 。 

“Sutra scrolls” are all the worlds in the ten directions. There is no 
time or place that is not a sutra scroll. IThey use the script of ultimate 
truth; they use the script of conventional truth. Or they use the script 
of the heavens above, or they use the script of humans, or they use the 
script of the path of the beasts, or they use the script of the path of the 
asuras, or they use the script of the hundred grasses, or they use the 
  

5 Huangbo’s sixty blows (Obaku no rokujit shuj6 BBO 7A +F£txX): Allusion to the 
tradition that Huangbo Xiyun #3£#71£ beat his student Linji Yixuan 臨 演義 玄 (d. 866) 
sixty times (see, e.g., Biyan lu 29&%k, T.2003.48:222b19-21); re-introduced below, sec- 
tion 18. 

Huangmei’s three strikes (Obai no da sg776 商 梅 の 打 三 杖 ): Allusion to the story that。 
when the future Sixth Ancestor, Huineng #8, was husking rice at the Fifth Ances- 

tor’s monastery at Huangmei sf, the latter signaled his acknowledgment of the for- 
mer by striking the mortar three times, after which he transmitted the dharma and gave 

him the ancestral robe of Bodhidharma; see, e.g., Tiansheng guangdeng lu KBE REE, 
ZZ.135:645a9-11. Dogen tells a version of the story in his “Shdb6genz6 inmo” EYEE 
Ha AEE. 
seeing the peach blossoms (t0ke o mite #k# & 4 TC): Allusion to the story that Lingyun 
Zhigin #22758) awakened to the way upon viewing peach trees in bloom; see Supple- 
mentary Notes, s.v. “Peach blossoms.” Dodgen includes the story in his shinji Shobogenzo 
i EVER RK (DZZ.5:206, case 155) and recounts the episode in his “Shdbdgenzo kei- 

sei sanshoku” IE FAR BUA LUE. 

hearing the sound of the bamboo (chikukyé o kikite {T#% & X T): Allusion to the 
story that Xiangyan Zhixian #84 —S gained an understanding upon hearing a bit of 
debris strike a bamboo stalk; see Supplementary Notes, s.v. “A painted cake can’t satisfy 
hunger.” Ddgen includes the story in his shinji Shdbégenz6é 眞 字 正 法眼 蔵 (DZZ.3:206。. 
case 155) and recounts the episode in his “Shdbdgenzo keisei sanshoku” IEYEAR RIA 
山 色 . 

seeing the dawn star and awakening to the way (ken mydjd godo 見 明星 悟 道 ): A- 
lusion to the tradition that Buddha Sakyamuni was awakened upon seeing the planet 
Venus. See, e.g., Xiuxing benji jing {E47 A ac, T.184.3:471c29. 

6 skin bags and fists (hitai kento 48 + 48598); wooden ladles and lacquer buckets 
(mokushaku shittsi A + HA): Common ironic references to Zen masters; see Supple- 
mentary Notes, s.v. “Bag of skin,” “Fist,” and “Lacquer bucket.”
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script of the myriad trees. For this reason, the long and short, the square 
and round, the blue, yellow, red, and white, densely arrayed throughout 

all the worlds in the ten directions, are all the script of the siitra scrolls, 

the surfaces of the sutra scrolls. These, we take as the implements of the 
great way, we take as the sitra scrolls of the house of the buddhas. 

[47:4] 

(OMAR, EX BBC L. BMC, BA OPFOR TC, HHH 
の 人 家 を す て ず 、 教 物 の 門 を ひら き て 、 書 地 の 物 類 と を すく ふ 。 BGBHL, 
BSheT OIC. 養 地 ・ 半 界 な る な り 。 開 方 便 門 し 、 開 住 位 門 し て 、 一 箇 半 
Baercs, RBA S720, “OES MR, HAV ITE. HAVIS 
he OBS LE HBMSEBL, AODOROKHDMBICHOSNED, 
この 経 巻 を うる を 、 各 面 の 大 期 と せり 。 

These sutra scrolls spread through all times and circulate through all 
lands. Opening the gate that teaches humans, they do not forsake any 
human of all the earth; opening the gate that teaches things, they save 
the beings of all the earth. When they teach the buddhas and teach the 
bodhisattvas, it is all the earth and all the realms. “Opening the gate of 
expedient means,” opening the gate of abiding in position, without for- 
saking one or a half, they “reveal the true real mark.”’ At this very mo- 
ment, whether the buddhas or the bodhisattvas, in their thinking and per- 
ceiving, and in their not thinking and perceiving, though not their own 
deliberate demand, have, each of them, made getting this sutra scroll 

their great aspiration.® 

[47:5] 
必 得 是 経 の と き は 、 古 今 に あ ら ず 、 古 今 は 得 Oe Oe. eT 
方 界 の 、 目 前 に 現 前 せる は 、 こ れ 得 赴 経 な り 。 この 経 を 証 詩 通 利 する 
俺 得 ・ 自 然 知 ・ 無 師 得 、 こ ころ より さき に 現 成 し 、 昌 上 りさ き に 現 成す 
この と き 、 新 條 の 特 地 、 と あや し むこ と な し 。 こ の 経 の 、 わ れ ら に 受 持 証 
詩 せ ら る る は 、 経 の 、 わ れ ら を 搬 取 する な り 。 文 先 句 外 、 向 下 節 上 の 消 
委 、 す みや か に 散華 吐 華 な り 。 

  

7 “Opening the gate of expedient means" (ん 27 6 の e7 7zo7 開 方 便 門 ): “opening the 
gate of abiding i in position” (kai jai mon BATE{ZF4); they “reveal the true real mark” 
(ji shin jiss6 7.1% BFS): Allusions to lines in the Lotus Sitra. The first and third phrases 
occur in a sentence at Miaofa lianhua jing WEE, T.262.9:31c16-17: 

PERE BAT EPA, ARI ERA, 
This sutra opens the gate of expedient means and reveals the true real mark. 

The second phrase is Dégen’s play on the first, alluding to a line he often cites. See Sup- 
plementary Notes, s.v. “Dharmas abide in their dharma positions.” 

8 At this very moment (kono shéd inmo ji — MIESSMERF): This convoluted sentence 
might be paraphrased, “When the siitras reveal the real mark, the buddhas and bodhisat- 
tvas all greatly anticipate obtaining the sutras, whether or not they are consciously aware 
of and intentionally trying for this.”
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The time in which they “surely get this sutra” is not past or present; 
for past and present are the time they get the sutra.’ The manifesting 
before their eyes of all the worlds in the ten directions — this is “getting 
this sutra.” When they “read, recite, and are well versed in” this sutra, 

“buddha wisdom, natural wisdom, untaught wisdom” are realized before 

the mind, are realized before the body.'° At that time they do not doubt 
it as a new, special state. When these siitras are received and kept, read 
and recited by us, the siitras gather us in. The circumstances before the 
writing and beyond the words, going beneath and above the sections, are 
immediately scattered flowers and strung flowers.'' 
  

9 The time in which they “surely get this sitra” (hitsu toku ze ky6 no toki MF 
EXE & X): Again, an allusion to the Lotus Siitra (Miaofa lianhua jing WIKRE, 
T.262.9:61a2 1-22): 

BAPE A. ROME, RAUBER, Yee, 
If good sons and good daughters achieve four dharmas in this way, after the extinc- 
tion of the Tathagata, they will surely get this sutra. 

for past and present are the time they get the satra (kokon wa toku kyo no jisetsu 
naru ga yue ni HILFE ORF Ze D DS) X1C): Perhaps, the seemingly nonsensical 
logic here can be understood as something like, “Getting the sutra is not something that 
happens at a time in history; for all of history is the time of getting the siitra.” The trans- 
lation follows Kawamura’s punctuation, but it is also possible to read this phrase with the 
following sentence, thus yielding something like, “Because all of history is the time of 
getting the siitra, everything that appears in the present is getting the sutra.” 

10 When they “read, recite, and are well versed in” this sitra (kono kyo o dokuju 

tsiiri suru ni — OE % Ha T AC): Perhaps another allusion to the Lotus Sitra 
(Miaofa lianhua jing WYRE REE, T.262.9:58b 10-12): 

the, BEATE). ARSRERERA, Al, SHRM, HEPAT 
偶 。 
[Bodhisattva Medicine King asked,| "World-Honored One, if there are good sons 
and good daughters who receive and keep the Lotus Siitra, who read, recite, and are 

well versed in it, who copy the sitra scrolls, how much merit will they get?” 

“buddha wisdom, natural wisdom, untaught wisdom” (butchi jinenchi mushichi 化 

4)» ERA - Beem): Again, reflecting the Lotus Sutra (Miaofa lianhua jing WYER 
KE, T.262.9:13b24-28): 

BARA, (eB. MERE, KR-WSHS BAS Be SORA 
FRET RR, PR EORRERE, AlMRKARM—U), BAKE. 
If there are beings who, hearing the dharma from a buddha, a World-Honored One, 
believe it, diligently practice it, and make efforts, seeking universal wisdom, natural 

wisdom, untaught wisdom, the knowledge, powers, and fearlessness of the tathagata, 

mercifully thinking on and providing joy to incalculable beings, benefiting devas and 
humans and delivering them all, these are called the Great Vehicle. 

11 going beneath and above the sections (kdge setsuj6 [A] F &fi_L): A tentative transla- 
tion of an obscure phrase not encountered elsewhere in Dogen’s writing; perhaps mean- 
ing both implicit (“beneath” the text) and explict (“above” the sections of text). 

scattered flowers and strung flowers (sange kange #X##& #£): Perhaps meaning that 
the various teachings all come together. Likely reflecting the simile of a sutra as a thread
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[47:6] {2:16} 
“DER. FRILBELRA<, CMICN SO FO miei hd 0, COKEO 
7ROMC. ACHES ORO MF HO, HERI OR RO MFO. A 
AC TEAEO we Ze OF dO, MOH - MK, EBICMAYOKME RY, BE 
Oi M70, FRERRAL MARA, TRL CRP IERORMEY, BS 
as, wR. EX LU< APARRKO AE O, OUNC TRIS - BH 
衣 す る 、 こ れ す な は ち 廣 文 全巻 を 附属 せ し む る 時 節 至 な り 。 み た び 日 を 2 う 
ち 、 みた び 笑 の 米 を ひる 、 KE QD) Nia HFELY, WE J) A | Zz TER) + A な り 。 

These sutras are called the dharma. In them, there is the preaching of 
the eighty-four-thousandfold aggregate of dharmas: within these sutras, 
there is script that is the buddhas who have attained perfect awakening; 
there is script that is buddhas presently abiding in the world; there is 
script that is buddhas passed into parinirvana.'* The thus-come ones and 
the thus-gone ones are both the script in these siitras, the script of the 
dharma on the dharma.'? Holding up a flower and blinking the eyes, 
breaking into a smile, are an old sitra directly transmitted by the seven 
buddhas.'* Hip-deep in snow and cutting off an arm, making a bow and 
getting the marrow, are an old sutra inherited from master to disciple.'° 
Eventually, the transmission of the dharma and the bestowal of the robe 
  

that prevents the teachings from scattering, as a garland keeps flowers from scattering in 
the wind. See, e.g., Shanjianlii piposha @ Wi# 22, T.1462.24:676a29-b3. 

12 script that is the buddhas who have attained perfect awakening (/6 toshogaku 
no shobutsu naru monji WCFAIEB OO ah B72 S MF): Le., the siitra texts are the dharma 
body of the buddhas. The term monji 文字 ("script*: also read moji) can refer either to 
the content of the texts or to the glyphs with which they are written. 

13. The thus-come ones and the thus-gone ones (nyorai nyoko 203K + 41#): Two 
interpretations of the Sanskrit epithet for buddhas, tathdgata, read either as tatha-agata 
(“come thus”) or tathd-gata (“gone thus”). 

the script of the dharma on the dharma (0/6 no hoémon 法 上 の 法文 ): The exact sense 
is uncertain; perhaps meaning that the text of the dharma inscribes the dharma in the sitras. 

14. Holding up a flower and blinking the eyes, breaking into a smile (nenge 

shunmoku, mishé hagan t& #264 8. (XR 1K): Allusion to the famous first transmission 
of Zen, on Vulture Peak, when Buddha Sakyamuni held up a flower, and Mahakasyapa 
smiled. The expression mishd hagan (XRAKER (“breaking into a smile”) is normally 
written in reverse order: hagan mishd fKEAiKR. See Supplementary Notes, s.v. “Hold- 
ing up a flower and blinking the eyes.” 

15 Hip-deep in snow and cutting off an arm, making a bow and getting the mar- 

row (ydsetsu danpi, raihai tokuzui KE Sen. w2Fe4 ha): Allusion to two incidents in 
the transmission from Bodhidharma to the second Chinese ancestor, Huike #¢*J: the 
former phrase refers to the legend that Huike stood through a snowy night, waiting for 
Bodhidharma to acknowledge him, and then finally cut off his own arm as an offering 
(see Supplementary Notes, s.v. “Cut off an arm”); the latter phrase recalls the scene in 
which Huike expressed his understanding of Bodhidharma’s teaching by bowing silent- 
ly, and Bodhidharma said, “You’ve gotten my marrow” (see Supplementary Notes, s.v. 
“Skin, flesh, bones, and marrow’).
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— this was the arrival of the time when all the scrolls of the vast writings 
are entrusted; striking the mortar three times, sifting the rice three times, 

are a sutra holding out a sutra, a siitra directly succeeding a sutra.'° 

[47:7] 
LOORIh ST, ETM EBR, UNBEMOTKO, HEED 
経 な り 。 読 似 一 物 即 不 中 、 よ く 作 高 編 を と き 、 十 二 部 を と く 。 い は ん や 
頭 ・ 脚 眼 、 持 杖 ・ 挑 子 、 す な は ち 古 経 ・ 新 経 な り 、 有 経 ・ 空 経 な り 。 在 衆 

Hee RAM be EO ILE ED EE DWE), HEI 
L. EA HICE 
Not only his but “what thing is it that comes like this?’ — this 1s 

the thousand siitras taught to the buddhas, the myriad sutras taught to 
the bodhisattvas; “to say it’s like any thing wouldn’t hit it” preaches the 
eighty-thousandfold aggregate, preaches the twelvefold division.'’ Not 
to mention that the fist and heel, the staff and whisk, are old siitras and 

new sutras, siitras of being and siitras of emptiness.'* Pursuing the way 
in the assembly and making concentrated effort in seated meditation are 
fundamentally a sutra of the buddhas true from the head, are a sutra of 

  

16 the transmission of the dharma and the bestowal of the robe (denbo fue {8ik - 
($2); striking the mortar three times, sifting the rice three times (mitabi usu o uchi, 
mitabi mi no kome o hiru ATZOH*X Db, AE OEROK2XOS): References to the 
transmission from the Fifth Ancestor to Huineng; see above, Note 5. Ddgen’s version 
of the story (see, e.g., “Shobogenzo inmo" 正法 眼 蔵 徒長 ) is unusual in having Huineng 
respond to the Ancestor’s three strikes by sifting the rice in his winnow three times. 

17 “what thing is it that comes like this?” (ze jiimo butsu inmo rai te {t EEE 
Ae); “to say it’s like any thing wouldn’t hit it” (setsu ji ichimotsu soku fuchi 説 似 
一 物 即 不 中 ): Reference to a conversation, much quoted by Dégen, between the Sixth 
Ancestor and Nanyue Huairang P32 132a%. The first sentence is the Ancestor’s question; 
the second, is Huairang’s response. See Supplementary Notes, s.v. “What thing is it that 
comes like this?” 

eighty-thousandfold aggregate (hachiman un /\ #4); the twelvefold division (jini 
の z 十 二 部 ): I.e., the entire body of siitras. The former phrase rounds off the standard 

“eighty-four-thousandfold” collection of teachings; the latter phrase refers to a common 

organization of the siitras by type, discussed in the “Shdbdgenz6 bukky6” IER 
#4. See Supplementary Notes, s.v. “Three vehicles and twelvefold teachings.” 

18 fist and heel, the staff and whisk (kentd kvakukon, shujé hossu 455A + FAR, FE 
ft - $+): Common terms of synecdoche (“fist” and “heel”) and metonymy (“staff” and 
whisk”) for the Zen master; see Supplementary Notes, s.v. “Fist,” “Staff,” and “Whisk.” 

sutras of being and sitras of emptiness (u kyd kit kyo AWE + ZK): A tentative transla- 
tion; presumably, “sutras that teach the existence of dharmas” and * ‘sutras that teach the 

emptiness of dharmas.”
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the buddhas true to the tail.'? They compose a sitra on a bodhi leaf; they 
compose a siitra on the face of empty space.”° 

[47:8] 

BILE EAA O— Sa aF, SILA CHBE + MIT. BOND 5 HO BEF 
TE). Sitio SOE, MORE CBEST SAIC, nie) ss ° 出 
KET. PARE Y OSCE + HET, AREA ERIIC b Sede + Mike do BLE 
DARE & Sens ・ 出 経 あり 。 山河 大 地 を も て 、 給 を 20 け 、 経 を と く 、 日 月 星 
RE eS | IT. MeES, HOVILEMURMOB Ce LC, Mae 持 

HE Ze SOS, ある い は 面目 己 前 の 身心 を も て 、 1 A He LC fe Ae x -S 

< か く の ご と く の 綻 は 、 微 塵 を 破 し て 出現 せ し む 、 法 界 を 破 し て い だ さ 
し むる な り 。 

In sum, the buddhas and ancestors’ one movement and two stillnesses, 

as well as their holding fast and letting go, are themselves the rolling up 
and unrolling of the siitras of the buddhas.’' Because they study the lack 
of any limit as the marker of the limit, they receive the sutras and bring 
forth the siitras through their nostrils; they receive the siitras and bring 
forth the siitras through the tips of their toes. There ts receiving the sutras 
and bringing forth the sutras before their father and mother were born; 
there is receiving the siittras and bringing forth the siitras before King 
Majestic Voice.” They receive the sutras and preach the sutras by means 
of the mountains, rivers, and the whole earth; they receive the sutras 

and preach the siitras by means of the sun, moon, and constellations. Or 
they keep the sutras and bestow the sutras by the self before the kalpa of 
emptiness; or they keep the siitras and bestow the sutras by the body and 
  

19 sitra of the buddhas true from the head (zushin ya bukkyo SAIE tH HRA); siitra 
of the buddhas true to the tail (bishin ya bukkyo nari FE JE 10 BE Ze Y ): From the ex- 
pression, common in Dégen’s writing, “true from head to tail” (zushin bishin 3AIEJ€ IE). 

20 They compose a sitra on a bodhi leaf (bodai y6 ni kyo shi FER ICIE L): Pre- 
sumably playing on the palm leaf, on which the sitras were written in India. “Compose 
a stra” renders Dogen’s use here of “siitra” as a verb (Ayo shi # L), perhaps suggesting 
the act of composing the “warp” (tate #) on a loom. 

21 one movement and two stillnesses (ichidé ryojo —#) h##): Presumably, meaning “any 
movement and rest”; an unusual expression, not occurring elsewhere in the Shobégenzo. 

holding fast and letting go (hajé hdgyo tL + HLT): An expression, often used by 
Dogen, sometimes in reverse order, alluding to the teaching methods of the Zen master: 
perhaps reflecting a verse by Tiantong Rujing K#t407# (1162-1227) (Rujing chanshi 
yulu BOF BED EE SR, T.2002A.48:122c18): 

BUTE ELE Bie. 
Letting go and holding on, full of style. 

22 before their father and mother were born (bumo mishd zen EER Ail); before 
King Majestic Voice (/oz 6 izen LAR): Two common fixed expressions, appear- 
ing often in the Shdbdgenzo, for that which precedes phenomenal existence. See Sup- 
plementary Notes, s.v. “Before your father and mother were born” and “Before King 
Majestic Voice.”
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mind before the face. ぞ Such sutras, they reveal by smashing dust motes, 
they bring forth by smashing dharma realms.” 

kK KK 

[47:9] {2:17} 

SB +cCPRASEH SIG, BQiBWE RRR. ARR BBR BB 走 
. AT Mies. JAA, 

The Twenty-seventh Ancestor, Venerable Prajfiatara, said,~° 

When this humble wayfarer breathes out, he does not follow along 
with conditions; when he breathes in, he does not settle down in the 

aggregates and constituents.*° He 1s perpetually turning such a sutra, 
hundreds of thousands of myriads of millions of scrolls, not merely 
one scroll or two scrolls.*’ 

  

23 before the kalpa of emptiness (kiigd izen ZEH)LAAI): An expression occurring reg- 
ularly in Zen texts in reference to a state before even the kalpa before the emergence of 
the world; see Supplementary Notes, s.v. “Before the kalpa of emptiness.” 

before the face (menmoku izen 1 Gall): Likely an abbreviated form of honrai 

menmoku izen A7Kiog A LA (“preceding the original face [before one’s father and 
mother were born]”). 

24 Such sitras, they reveal by smashing dust motes (kaku no gotoku no kyo wa, 
mijin o hashite shutsugen seshimu >< Or7E< OBL, PERAK TMS L 
む ): Likely an allusion to a passage in the Avatamsaka-siitra (Huayan jing ERE, 
T.279.10:273b15-22), in which the buddha wisdom within the minds of living beings is 
likened to a great sutra scroll within motes of dust. 

A HBAS A TER ASAA SL, GREER, BERRA. 
A sagacious person, 
With pure eyes, clearly sees them all; 
Smashing the dust motes, he exposes the sutra scrolls, 

And widely and abundantly benefits living beings. 

25 The Twenty-seventh Ancestor, Venerable Prajiiatara (dai nijiishichi so Han- 
nyatara sonja #3 + CHAK & FEMSLF): A saying found in several sources (see, e.g., 
Hongzhi chanshi guanglu 7 ebm ESR, T.2001.48:18c12-15) and cited by Dogen in 
his “Shobogenzo kankin" 正法 眼 蔵 看 and Eihei koroku kK ¥ IRE (DZZ.3:16, no. 20). 

26 aggregates and constituents (ungai #4 #*): l.e., the five “heaps” (un #4: S. skandha) 
that make up the psychophysical organism, and the eighteen “elements” (kai 3; S. 
dhatu) of the six sense organs, their objects, and their attendant consciousnesses. See 
Supplementary Notes, s.v. “Four elements and five aggregates.” 

27 such a sitra (nyoze ky6 RFE): The expression may be taken either as “the sitra 
of breathing in and breathing out” or as “the sutra of suchness” (or both).
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[47:10] 
DOI < OME, HEA-ABOL IACMR 442 
Le, BASAL, MMS LOMBIL XI, EOL Z ろ を し る べき な 
), ERE - PTB, RBCS - KEMEZE ODO ZI, BOMBA ANK7Y, 

Hearing such words of the Ancestral Master, we should study that the 
sutras are being turned where one breathes out and breathes in.** Those 
who know the turning of the sutras must know where the sutras are. 
Because it is the turner and the turned, turning the sitras and the sutras 
turning, it must be knowing them all and seeing them all.” 

* OK OK OK 

[47:11] 

FcR =e, FRE S, AA BES - HERE + nt TET AE, RESTA, 開 
AK, SDE. 

My former master always said, “Here, there is no need to burn in- 

cense, make bows, recollect the buddha, practice repentance, or read the 

sutras; Just sitting, making concentrated effort to pursue the way, body 
and mind are sloughed off-’*° 
  

28 where one breathes out and breathes in (shussoku nissoku no tokoro WWE: A 

Ha) & = A): Or “where he [i.e., the Ancestral Master] breathes out and breathes in.” 

29 turning the sitras and the sitras turning (tenkyo kyoten #4 + £44): Perhaps 
reflecting a line from a verse, quoted in “Shobogenzo kankin" 正法 眼 蔵 看 経 , attribut- 
ed to the Sixth Ancestor, Huineng 482 (see, e.g., Jingde chuandeng lu REE 
T.2076.5 1:238a24): 

Lick 4 et OL EYE BE, 

When the mind is deluded, the Lotus turns it; 

When the mind is awakened, it turns the Lotus. 

knowing them all and seeing them all (shicchi shikken 7&2 5): The objects of the 
verbs here are uncertain: in the context, they would seem to be “the siitras”; but the expres- 
sion may reflect a passage in the Diamond Sitra (Jingang jing @\Hll#, T.235.8:750c3-6) 

that would make the object the person “turning” and “being turned by” the sitras: 

BSc. BRZWEABS PEA, FRIES, AIRS SS 
MEA, BREA, BA eB. 
Subhiti, if in ages to come there are good men and good women who receive and 
keep, read and recite this siitra, the Tathagata, with his buddha wisdom, will know 

all these people, will see all these people; and they will all achieve measureless, 

limitless merit. 

30 My former master (senshi 5c): Le., Tiantong Rujing KHAIF. This saying 
of Rujing has no known source in extant Chinese texts and is generally assumed to be 
the private recollection of Dogen. A similar passage, unattributed to Rujing, appears in 
Dogen’s early work, the “Benddwa” #1844; slightly variant versions are attributed to 
Rujing in “Shdb6genz6 gydji” IEYEAR IT FF and “Shdbdgenzé zanmai 6 zanmai” IEY& 
BR ie — BRE = BR, as well as at HOkyo ki HEBER, DZZ.7: 18-20.
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[47:12] 
か く の ご と く の 道 取 、 あ きら な る と も が ら 、 ま れ な り 。 ゆ え は いか ん 。 FB 
ELA CHELSIE BT, Eh CHEE SUL, TOK. ROA 
不得 無 語 、 eae この 道理 、 参 抽 す べし 。 こ の 宗旨 ある ゆえ に 

hn. BROA LEAR 

Those who clarify such words are rare. Why? If we take “read the 
sutras” as “read the sutras,” we violate them; if we take them not as 

“read the sutras,” we oppose them.*' “You can’t say anything; you can’t 
say nothing. Speak! Speak!’>? We should study this principle. Because 
of this essential point, a person of old said, “To read the sutras, you must 
possess the eye for reading the sitras.””° 

[47:13] {2:18} 
まさ に し る べし 、 古 今 に も し 経 な くば 、 か く の ご と き の 道 取 あ る べから 
tT, ItROGEH), 不 用 の 看 経 ある こと 、 診 光 す べき な り 。 

We should realize that, if there were no sutras in past and present, there 
would be no such words. We should study that there is a reading of the 
sutras that is “sloughed off’; there is a reading of the sutras that is “no 
need.” 

[47:14] 

LPwHMITRIIb, BEO—-B+E, DROT HIM AA L THT RS 
べし 、 い た づら に 外道 の 雅 見 を まな ぶな ぶ こと な か れ 。 い ま 現 成せ る 正法 有 眼 蔵 
lL, FANLOBMRAAZBOZAIL, HOOAMHMITIEGM MO, 一 ・ 異 に 
あら ず 、 自 ・ 他 に あら ず 。 し る し 、 正 法眼 江 、 そ こ ば く お ほし と い へ ど 
も 、 な ん だ ちこ と ご と く 開 明 せ ず 。 し か あれ ども 、 正 法眼 蔵 を 開演 す 、 信 
ぜ ざ る こと な し 。 

Thus, one or a half who studies this, surely having received transmis- 
sion and kept the sutras of the buddhas, must be a child of the Buddha. 
Do not learn in vain the false views of other paths. Because the treasury 
of the true dharma eye manifest now is the sutras of the buddhas, all 
the siitras of the buddhas are the treasury of the true dharma eye. They 
are neither identical nor different; they are not self or other. You should 
  

31 we violate them (soku su fi): Taking soku fg in the sense sokuhan F120 (“to 
offend”); perhaps meaning that, if we take the words at face value, we do not do them 

justice. 

32 “You can’t say anything; you can an nothing. Speak! Speak!” (futoku ugo, fu- 
toku mugo, sokudé sokudé 744A 語 、 不 得 無 語 、 速 道 速 道 ): Apassage in Chinese. per- 
haps reflecting the Rujing heshang sah “HF fajaeeK (T.2002A.48:129a17). Though 
Dogen would not have used this text, his full expression here occurs at Wumen guan 無 
FA (T.2005.48:298b 19). 

33 a person of old (kojin 4 A): I.e., Yunmen Wenyen 22F4 5c (864-949). For the 
full context of his saying, see Supplementary Notes, s.v. “One great treasury of the teach- 

ings.”
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realize that, while the treasury of the true dharma eye may be many, you 
do not clarify them all.2* Nevertheless, you expound the treasury of the 
true dharma eye and do not fail to believe it. 

[47:15] 

Hb. LDHANRL, EIIFC KBIELEWR ED, (FRZBITHAZ EL, 
—{R—-a72A~L, NHS TADOT, HMRO#BZAlChoOSHITL 
CTC. ARO, BMILHIRICH OF, EWS ERAN, BRAK DAMA 
の 骨髄 を 稲 し きこ ゆる も 、 正 眼 を も て これ を みれ ば 、 依 文 の 晩 進 な り 。 一 
句 一 偽 を 受 持 せ る に ひと し か る 太 し 、 一句 一 偽 の 受 持 に お よ ば ざる こと 
bHAXL, LOWPMRAE OAC, PIERS OIL RDN, BRO, 
借 経 より も 功徳 な る 、 あ る べから ず 。 英 色 の 、 な ん ち ぢ を 惑 遇 する 、 な ほ も 
と め む さぼ る 。 祭 経 の 、 な ん ぢ を 惑 中 せ さ ざる 、 信 ぜ ず し て 謗 ずる こと な か 
れ 。 

The sutras of the buddhas must be the same. They may be many, but 
we are to accept in faith and reverently practice a single gatha, a single 
line.’ We cannot understand the eighty thousand [teachings]; but not 
being a master of the sutras of the buddhas, do not rashly say that the 
sutras of the buddhas are not the buddha dharma. Though you claim the 
bones and marrow of the buddhas and ancestors, when viewed with the 

true eye, you are latecomers relying on texts.*° You must be the same as 
those who receive and keep a single line, a single gatha; you may not 
even amount to those who receive and keep a single line, a single gatha. 
Do not slander the true dharma of the buddha based on this shallow un- 
derstanding. It cannot be the case that sounds and forms have more merit 
than the sutras of the buddhas.*’ Sounds and forms delude and confuse 

  

34 you do not clarify them all (nandachi ん o7ogo/o ん z ん ge7 sec な ん だ ちこ と ご と 
く 開明 せ ず ): The second person plural pronoun nandachi 7% /U7= % here has no obvious 
antecedent. DOgen seems to be addressing directly those he will go on to criticize in the 
following sections who think that the Zen treasury of the true dharma eye obviates the 
need for the sutras. The treatment of “the treasury of the true dharma eye” as plural here 
is unusual; presumably to be taken as “the teachings transmitted in the treasury of the 

true dharma eye.” See Supplementary Notes, s.v. “Treasury of the true dharma eye.” 

35 we are to accept in faith and reverently practice a single gath4, a single line 

(shinju bugy6 sen koto, ichige ikku naru beshi fa #B(T tt AL. AB AFR ORNL): 
More literally, “our acceptance in faith and reverent practice should be one verse and 
one line.” Both the virtue of “accepting in faith and reverently practicing” a sitra, and of 
taking to heart even “a single verse, a single line” of a stitra, are commonly encountered 
tropes in the Buddhist literature. 

36 bones and marrow of the buddhas and ancestors (busso no kotsuzui (#410 
fia): I.e., the essential teaching passed down in the Zen tradition. Dogen’s point here is 
that those who claim that this teaching is passed down outside of books do so on the basis 
of their reading of Zen books. 

37 sounds and forms (shdshiki #2): L.e., sense objects: here, presumably the imme- 

diate sensory experience favored by Ddgen’s opponents over the words of the Buddha
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you; yet you seek and covet them. Do not slander the sutras of the bud- 
dhas because you do not believe that they will not delude or confuse you. 

[47:16] {2:19} 

LHS, KRMO—-_BEREO RIB bh OD OHEORRRVULS , 
祖師 の 言 句 、 な ほこ ころ に お くべ から ず 、 い は ん や 経 教 は 、 な が くみ る ベベ 
か ら ず 、 も ちい る べから ず 、 た だ 身心 を し て 相 林 ・ 死 火 の ご と く な る で 
し 、 破 木 抱 ・ 脱 底 桶 の ご と く な る べし 。 か く の ご と く の と も が ら 、 い た づ 
ら に 外道 ・ ME な れ り 。 も ちい る べから ざる を も と め て も ちい 
BH. CHILO TC, MMOW, RLS EMO ANY, Hlthd~ 
L. DRLEAEAL. KORA + AURA. TIL OD AEZ Y , 
=“ Di OASM + PBK, SILC SHAE ROLY, PMH ElCHOT EL 
VSL, POMS b DV LEFEIa 9 MPAILT is HL HEE OD RS i eB 
BIT. ee RE OPO RE LB an) DC ODDIE < OFHED SP 
D5, FARRTROOL Lo MP ORICDIED, AKORE LT. KRICH 
RRA TRAE, FPR ELHRIC BAO AIC. MRICH OS ORS LOS 
$F. LOoSHILAAILT, HRARE, SINEAL. WERDOTRE 
の 身心 な けれ ば 、 身 儀 ・ 心 操 、 い か に ある べし と し ら ず 。 有 空 の むね あき 
ら め さ ざれ ば 、 人 も し 間 取 す る と き 、 み だ り に 挙 頭 を た つ 、 し か あれ ども 、 
た つる 宗旨 に くら し 。 正 ・ 邪 の みち あき ら め ざ れ ば 、 人 も し 間 取 す れ ば 、 
挑 子 を も ぐ 、 し か あれ ども 、 あ ぐる 款 旨 に あき ら か な ら ず 。 あるいは 人 篇 人 
の 手 を さ づ けん と する に は 、 臨 注 の 四 料 簡 ・ 四 照 用 、 雲 門 の 三 旬 、 洞 山 の 
三 路 ・ 五 位 等 を 遇 し て 、 移 道 の 標 準 と せり 。 

Nevertheless, in the Land of the Great Song, since about one or two 
hundred years ago, every illiterate stinking skin bag has been saying, 
“We should not take to heart even the words of the ancestral masters, 

let alone be forever looking at and using the siitra teachings; we should 
just make our bodies and minds like dried-up trees and dead ashes, like a 
broken wooden ladle, or a bucket missing its bottom.”*® Such types have 
foolishly become followers of other paths and the Deva Mara. They seek 
  

in the sutras. 

38 illiterate stinking skin bag (zuzan no shii hitai *+40) 2248): I.e., Zen monks 
ignorant of the tradition. “Stinking skin bag” (shit hitai 5448) is a common term for the 
body, especially of humans; often used by Dégen in reference especially to Zen monks; 
see Supplementary Notes, s.v. “Bag of skin.” “Illiterate” is a loose translation for zusan 

#4, more literally, “Du composition,” used in pejorative reference to a literary work 
that, like those of Du, is ignorant of classical precedents. (Du is most often identified as 
the Song-dynasty poet Du Mo #£34; for alternative theories, see M.14477.122.) Dogen 
regularly uses the term to refer to those in the Zen tradition who are ignorant of the 
tradition. 

dried-up trees and dead ashes (koboku shikai f&7X5E/K): Or, as we might say, “dead 
wood and cold ashes”; a common expression in Zen texts, used in reference to a state of 
mind without thoughts. See Supplementary Notes, s.v. “Dried-up tree.” 

broken wooden ladle (ha mokushaku #&7*9); bucket missing its bottom (datteitsa fit 
Jt): Two common expressions for something “useless,” often used in Zen texts in an 

ironic positive sense.
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and use what they should not use; and, as a result, the dharma of the bud- 

dhas and ancestors has become the worthless dharma of madmen. How 

pitiful. How sad. Even the “broken ladle” and the “bottomless bucket” 
are the old siitras of the buddhas and ancestors. Rare are the buddhas and 

ancestors who have mastered the scrolls and books of these sitras. 

Those who say that the sutras of the buddhas are not the buddha dhar- 
ma are unacquainted with the occasions when the buddhas and ancestors 
used the sutras, have not studied the occasions when the buddhas and 

ancestors emerged from the siitras, do not know the degree to which the 
buddhas and ancestors are close to or distant from the siitras of the bud- 
dhas.*? Such illiterate types are like “rice, hemp, bamboo, and reeds.””*° 
They have ascended the lion seat and, as the teachers of humans and 
devas, have established monasteries throughout the world.*' Because the 
illiterates study with illiterates, they do not know the truth that is not 
illiterate and, not knowing it, “they go from darkness into darkness.” 
How pitiful. 

Never having had the body and mind of the buddha dharma, they do 
not know how to have physical deportment and mental constraint. Since 
they have not clarified the import of being and emptiness, when some- 
one puts a question to them, they arbitrarily raise their fist, even though 
they are in the dark about what it means to raise it. Since they have 
not clarified the ways of the true and the false, when someone puts a 
question to them, they raise their whisk, even though they are not clear 
what it means to raise it. Or, in offering a hand to others, they take up as 
the standard for studying the way Linji’s “four considerations” or “four 

  

39 emerged from the sitras (ji kyo shutsu {€*E4): Perhaps reflecting a line in the 
Diamond Siittra (Jingang jing ili, T.235.8:749b623-24): 

Sie, — Wash Rat Bll HS HE = A = BE Se HEM, 
Subhiti, all the buddhas, as well as the anuttara-samyak-sambodhi of the buddhas, 

have emerged from this sutra. 

40 “rice, hemp, bamboo, and reeds” (t6 ma chiku i faK{T BE): I.e.. dense and pro- 
fuse; a simile from Kumiérajiva’s translation of the Lotus Sitra: see Supplementary 
Notes. 

41 ascended the lion seat (shishi no za 77 7o2o77 獅子 の 座 に の ぼり ): I.e.、 assumed 
the position of abbot. 

42 “they go from darkness into darkness” (ji mei nyii o mei HEL AGS): A phrase 
from the Lotus Sitra (Miaofa lianhua jing WIRE, T.262.9:22c24): 

HERLATS EE. 7k ATE 
They go from darkness into darkness, 
Never hearing the name of the Buddha.
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illuminations and applications,” or Yunmen’s “three phrases,” or Dong- 
shan’s “three roads” or “five ranks,” and so on.” 

{2:20} 

[47:17] 

FcR A Ali, KOVAC ONeDSS TUNIS, BH, HICM< Or’ 
C78 bob AS, PRIEST OKIG, BIEC DICDIS SLO, 身 に か うぶ ら 
Lt, MNeBes slic, BEEA ERT SICWLE EST. ZA OPA 
あり て か 、 晩 進 の 言 句 を いれ ん 。 ま こと に し る で し 、 諸 方 長老 無道 心 に し 
て 、 人 居 法 の 身心 を 参 光 せ さ る こと あき ら け し 。 

My former master, Reverend Tiantong, used to laugh at them and say,“ 

How could the study of Buddhism be like this? The great way directly 
transmitted by the buddhas and ancestors, we have been permitted to 
receive in abundance in our minds and in our bodies. In studying it, 
there is not enough time to try to investigate it thoroughly; what leisure 

  

43 Linji’s “four considerations” (Rinzai no shi rydken fai @ DUE} fH): Also written 
pu #+4#. A teaching method associated with Linji Yixuan hi V## X, based on a passage 
in the Linji lu BaYASR (T.1985.47:497a22-23): 

師 晩 参 示 衆 云 、 有 時 奪 人 不 奪 境 。 有 時 奪 境 不 礁 人 。 有 時 人 境 倶 奪 。 有 時 人 境 倶 
NE. 
At the evening convocation, the Master addressed the assembly saying, “Sometimes, 

I snatch away the person but don’t snatch away the object; sometimes, I snatch away 

the object but don’t snatch away the person; sometimes, I snatch away both person 
and object; sometimes, I don’t snatch away either person or object.” 

The saying is quoted and its interpretation by various masters recorded in the Rentian 
yanmu A REE EB (T.2006.48:300b6ff). 

“four illuminations and applications” (shi shoyo PUFA AA): Four methods of teaching 
varying the relationship between wisdom and its expression: the former precedes the 
latter, the latter precedes the former, the two are simultaneous, the two are not simulta- 

neous. (See Rentian yanmu ARK A, T.2006.48:304a1 Off.) 

Yunmen’s “three phrases” (Unmon no sanku 雲 門 の 三 句 ): A set of sayings attribut- 
ed to Yunmen Wenyen 22F4 3c{E, of which there are two versions; see Supplementary 
Notes, s.v. “Yunmen’s three phrases.” 

Dongshan’s “three roads” (76zan no sanro {|| 0) = #8): Three phrases attributed to 
Dongshan Liangjie 洞 山 良 伯 (807-869): see Supplementary Notes, s.v. “Dongshan’s 
three roads.” 

“five ranks” (go i #:{iZ): There are several versions of the “five ranks” formula, asso- 
ciated especially with the Caodong # if school and attributed originally to the school’s 
founder, Dongshan Liangjie iL ft; see Supplementary Notes, s.v. “Five ranks.” 

44 My former master, Reverend Tiantong (senshi 7ez の 5 os の 先 師 天童 和 向 ): The 
source of these remarks attributed to Tiantong Rujing 天童 如 淳 is not known: perhaps 
Dogen's personal recollection. The remarks are put in Japanese, and it is possible that 
only the first sentence represents Rujing’s words. The first sentence of the following 
section, however, suggests that we should read the entire passage as a quotation (or 

paraphrase) of Rujing.
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time is there to include the words of latecomers? We should realize 
that it is obvious the elders in all quarters lack the mind of the way and 
do not study the body and mind of the buddha dharma.” 

[47:18] 

FAM ORR, DC OTEL, KI ECHMIL, RHOSFICRERY, KH 
TEER ADD SO TCT, OUICKIRICES, BB DAO LIC, HER OTE 
wHARALC. SA BICRBICD AS, COLL BMPSOAIC, RRO 
[L, FRYO L OFT O EBONY, SHEVA, RHICET CONEY t 
BEY, HRS, LAIILHS SSO), HAIL, DODICHRO Ble 
do) CART EWA, RET TOOL ES, MICO EeESALEL 
bP. EWS, KRERHOLE, BAOKRE LT, 立 地 聴 法 せ ん に 、 あ 
に 、 し か の ご と く 活 然 と あら ん や 。 し る べし 、 上 上 の 機 に あら ざる こと 
&e, EK, Ba. DOCTRRMOEBRSH OT. MMOS AEIAT, BR 
は 、 勝 師 の 道 取 あり 、 過 師 の 大 智 あ り 、 修 未 道 の 道 を 道 得 せ り 、 祖 未 信 の 
ESSE, 黄 避 は 、 超 越 古今 の 古人 な り 、 百 丈 よ り も 尊 長 な り 、 馬 祖 
より も 英 依 なり 。 臨 六 に 、 か く の ご と く の 秀 無 あ ら ざ る な り 。 ゆえ は い 
か ん 。 古 來未 道 の 句 、 ゆ め に も いま だ い は ず 、 LEB BUCH eps 
れ 、 一 を 達し て 多 に わ づ らち ふ が ご と し 。 あ に 四 料 筒 等 に 道 味 あり と し て 、 
學 法 の 指南 と せん や 。 

Such was my former master’s address to the assembly. In truth, Linji 

was a junior member of the congregation of Huangbo.” Receiving sixty 
blows of the staff, eventually he visited Dayu.*” Upon hearing him speak 
of the “grandmother’s mind,” he reflected on his previous behavior and 
returned to Huangbo.** Because this matter resounded like thunder, it 
was thought that Huangbo’s buddha dharma was transmitted only to 
Linji; it was even thought that he surpassed Huangbo.” This is absolute- 

  

45 elders in all quarters (shohd choré #4 7 & Z).: |.e., abbots of monasteries through- 
out the land. 

46 Linji was a junior member of the congregation of Huangbo (Rinzai wa, Oba- 

ku no eka ni goshé nari BAYRIL, EEO Fic Ze Y ): Dogen here recounts an ab- 
breviated version of the famous story of Linji’s study under Huangbo Xiyun BFE 7 
(dates unknown), which appears in several sources (see, e.g., Ziansheng guangdeng lu 
KBE, ZZ.135:683b3-684a18; shinji Shobogenzoé |a FEVER HR, DZZ.5:138-142, 
case 27) and is repeated in “Shobdgenzo gydji” IEYEARHRIT HF, where Dogen’s treatment 
of Linji is much less harsh. 

47 Receiving sixty blows of the staff (rokujii shujo 7\+-¥£tx): The story has it that 

three times Linji sought to ask Huangbo a question, and three times he was beaten. In 
*Shobogenzo gyoOji” 正法 眼 蔵 行 持 . Dogen explains that each time he received twenty 
blows. 

Dayu (/gjgz, 大 愚 ): I.e., Gaoan Dayu 高安 大 愚 (dates unknown), the master to whom 
Linji was directed when he abandoned his practice under Huangbo. 

48 “grandmother's mind" (/62g s77 老婆 心 ): Dayu's judgment that。 in beating 
Linji, Huangbo was behaving like a kindly grandmother. 

49 resounded like thunder (raimon seru &leitt 4): l.e., was heard everywhere.
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ly not the case. Linji was simply in Huangbo’s congregation following 
the assembly; yet, when Venerable Chen urged him, he said that he did 
not know what to ask.°? When he had yet to clarify the great matter, 
when, as a comrade of the dark studying the way, he stood and listened 
to the dharma, how could he be so at a loss?°' We should recognize that 
he was not of the highest aptitude. 

Furthermore, Linji lacked the determination to surpass his master, and 

we do not hear from him any words that go beyond his master. Huangbo 
had sayings that surpassed his master; he had great wisdom that went 
beyond this master; he left sayings that said things the Buddha did not 
yet say; he understood dharmas the ancestors did not yet understand. 
Huangbo was an old buddha transcending past and present; he was more 
venerated even than Baizhang; he was more sagacious even than Mazu.” 
Linji had no such brilliance. Why? He never said even in his dreams any 
line not already said long ago; he seems only to have understood the 
many and forgotten the one or mastered the one and been troubled by 
the many. How could his “four considerations” and the like be taken as 
having the flavor of the way and used as a guide to studying the dharma? 

[47:19] {2:21} 
SPAT SIRDO PAA ZS O, AKOKAMICHB ZO Lb, AES eV on 
し 。 これ ら を も て 得 本 と せん 、 た だ これ 菊 末 な る べし 。 BAR DER KE 

ら ず 、 雲 門 、 い まだ いで ざり し と き は 、 人 ら 祖 、 な に を も て か 胸 道 の 標準 と 
せ し 。 か る が ゆえ に し る べし 、 か れ ら が 屋 裏 に 、 修 家 の 道 業 つた は れ さ ざる 

な り 。 引 拠 すべ き と こ ろ な き が ゆえ に 、 み だ り に か く の ご と く 胡 員 説 道 

する な り 。 こ の と も が ら 、 み だ り に 備 経 を さ み す 、 人 、 こ れ に し た が は ざさ ざ 
れ 。 も し 修 経 な げす つべ で く は 、 臨 注 ・ 雲 門 を も な げす つべ べし 、 佐 経 、 も し 
も ちい る べから ず ば 、 の むべ 信 き 水 も な し 、 く む 太 き 本 も な し 。 

Yunmen was a follower of Xuefeng.°> He had the ability to serve as a 
great teacher to humans and devas, but it should be said he was still at the 

50 when Venerable Chen urged him (Chin sonshuku susumuru toki RE Ta tT ts 6 
¢ X): In some versions of the story, the head monk (szzso 首座 ) who prompted Linji to 
pose a question to Huangbo is identified as Muzhou Daozong B/N i8 HE (or Daoming 18 
BA, whose family name was Chen [; dates unknown). 

  

51 comrade of the dark studying the way (sangaku no genryo BO Xia): Le., a 
Zen monk in training. The term genryo {fi is interpreted as “a comrade who studies the 
mysteries of Zen.” The only occurrence of this term in the Shobdgenzo. 

stood and listened to the dharma (ricchi chOb6 立地 聴 法 ): A fixed phrase for the prac- 
tice of standing during a formal dharma talk by a teacher. 

52 Baizhang (yo ん の の 百丈 ): Mazu (ggso 馬祖 ): I.e.. Huangbo's master, Baizhang 

Huaihai 百丈 懐 海 (749-814)、and Baizhang's master, Mazu Daoyi 馬祖 道 一 (709-788). 

33 Xuefeng (Seppo 二 峰 ): I.e.、 Xuefeng Yicun 雪 峰 義 存 (822-908). Dogen here turns 
to Yunmen Wenyen 22F4 xc{, the second of the masters he mentions at the end of sec- 

tion 16.
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stage of a student.?? To take these as having got the root is just to worry 
about the branches.*? When Linji had not yet arrived, when Yunmen had 
not yet appeared, what did the buddhas and ancestors take as their standard 
for studying the way? For this reason, we should recognize that the work 
of the way of the house of the buddhas is not transmitted in their quarters.°° 
It is because they lack any reliable basis that they recklessly speak such 
nonsense. These fellows recklessly slight the siitras of the buddhas; let no 
one follow them. If we should discard the sutras of the buddhas, we should 

discard Linji and Yunmen; if we should not use the sitras of the buddhas, 

we will have no water to drink and no ladle with which to scoop it. 

[47:20] 
また 、 高 祖 の 三 路 ・ 五 位 は 節目 に て 、 柱 撲 の し る き 境 界 に あら ず 。 KE 
正 偉 し 、 人 矯 業 直 指 せ せり 、 あ へ て 人 角 門 に ひと し か ら ざ る な り 。 

Furthermore, the “three paths” and “five ranks” of the Eminent Ances- 
tor are the crux, not in the realm known to illiterates.°’ Their essential 

point has been correctly transmitted, and the work of the buddha directly 
indicated; they are by no means equivalent to the other traditions.” 

[47:21] 

EE, EAHOLEMOWIL<. BM: RM: BA, ERC TC OMMI-R’ 
FEAXAL, LIZEH<K AFFORD ADAZEN, HAVIN, CNeHHO jc 
た と ふ 。 これ 、 い ま の 大 宋 國 の 諸 僧 の 、 さ か り に 談 ず る むね な り 。 も し か 
く の ご と くい は ば 、 こ れ ら の と も が ら が う へ に は 、 佐 法 す で に 地 を は ら ふ 
て 減 没 せり 、 ま た 、 供 法 か つて 微塵 の ご と くば か り も きた ら ず 、 と いふ で 
し 。 か く の ご と く の と も が ら 、 み だ り に 化 法 の 通 塞 を 道 取 せん と し て 、 あ 

や まり て 、 人 経 は 不 中 用 な り 、 祖 帥 の 門下 に 別 値 の 宗 言 あ り 、 と いふ 。 少 
BORER 7S). PIB OBR ODDEST AOA, MME SVARDS 

  

54 stage of a student (gakuchi iH): I.e., the stage of the student (S. Saiksa) on the 
path prior to final awakening, the stage of the non-student (mugaku #£2:; S. aSaiksa). 

55 To take these as having got the root is just to worry about the branches (korera 

o mote tokuhon to sen, tada kore shiimatsu naru の ey77 これ ら を も て 得 本 と せん 、 た だ 
これ 菊 末 な る べし ): From the common Zen expression、“Just get the root and don't wor- 
ry about the branches” (tan toku hon maku shit matsu {847A EKA). The antecedents of 
the plural pronoun here must be Linji and Yunmen. 

36 in their quarters (karera ga okuri ni 2>4V 25 B IC): This would appear to be a 
reference to the “houses” of Linji and Yunmen; yet the implied subject of the predicate 
“speak such nonsense” in the following sentence would seem to be those who hold up 
the sayings of Linji and Yunmen as “standards for studying the way.” 

57 Eminent Ancestor (kdso 4H): I.e.. Dongshan Liangjie #1) 2 fit, the third master 
mentioned in section 16, above. 

58 they are by no means equivalent to the other traditions (aete yomon ni hito- 

shikarazaru nari %~TRRFHIC OE LAS & SZ 4 ): The translation takes the implied 
subject to be “the three paths and five ranks”; it might also be taken as Dongshan’s 
Caodong tradition.
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ず と い は ば 、 祖 経 あ らん と き 、 も ちい る や 、 も ちい る べから ず や 。 祖 道 に 
備 経 の ご と く な る 法 お ほし 、 用 ・ 捨 いか ん 。 も し 介 道 の ほか に 祖 道 あり と 
い は ば 、 た れ か 祖 道 を 信 ぜ ん 。 祖師 の 、 祖 師 と ある こと は 、 人 道 を 正 偉 す 
る に より て な り 、 介 道 を 正 値 せ さ らん 祖師 、 た れ か 祖師 と い は ん 。 初 祖 を 
祭 散 する こと は 、 第 二 十 八 祖 な る ゆえ な り 。 俸 道 の ほ か に 祖 道 を い は ば 、 
+H DHA TRE DSA, WAFERS SICKO TC. FEN a ARK SO 
DAIL, PIBOBOSICLY CRYO, Pee ES SF SA FABHIL, RAD 
面目 あり て か 人 天 と 相 見 せん 。 い は ん や 、 ほ と け を し た いし ぁゃ ふか きこ こ 
さ し を ひる が へ し て 、 あ ら た に 介 道 に あら ざら ん 祖師 に し た が ひ が た き な 
り 。 

Again, illiterate types say that the teachings of the Daoists, the teach- 
ings of the Confucians, and the teachings of Sakya must ultimately be 
of one end; it is just that they have differences in their starting points.” 
Sometimes they liken them to the three legs of a tripodal pot.®° This is a 
point much discussed by the monks in the Land of the Great Song nowa- 
days. If they talk like this, we must say that, for these fellows, Buddhism 
has already vanished from the earth; and, what is more, not so much as a 

speck of the buddha dharma ever came down to them. 

When such fellows recklessly try to speak of the passage and blockage 
of the buddha dharma, they erroneously say that the siitras of the bud- 
dhas are useless, that there is an essential point separately transmitted 
among the followers of the ancestral masters. They are of small capabil- 
ities, for they have not learned of the borders of the way of the buddhas. 
If they say the siitras of the buddhas ought not be used, if there were 
sutras of the ancestors, should they be used or not? In the way of the an- 
cestors, there are many teachings like those of the siitras of the buddhas; 

should they be used or discarded?°! 

If we say there is a way of the ancestors apart from the way of the bud- 
dhas, who would believe in the way of the ancestors? That the ancestral 
masters are regarded as ancestral masters is due to their directly transmit- 
ting the way of the buddhas; who would regard as an ancestral master an 
ancestral master who did not directly transmit the way of the buddhas? 
  

59 the teachings of the Daoists, the teachings of the Confucians, and the teachings 

of Sakya must ultimately be of one end (Ddkyo Jukyo Shakkyo, tomo ni sono gokuchi 
wa ikki naru beshi 182+ BR: BB. ¢ bIC Se OMBUL—HR7R2 OL): The claim, 
popular among some Confucian and Buddhist authors in the Song period, that “the three 
teachings are one” (sanjiao yizhi =#{— 8). 

60 Sometimes they liken them to the three legs of a tripodal pot (arui wa, kore o 
kanae no sankyaku ni tatou HOVIL. Cave HHO =AACK eS): A standard simile 
often associated especially with the Song monk Gushan Zhiyuan #01 1B] (976-1022). 

61 In the way of the ancestors (yog5 7 祖 道 に ): One is tempted to take this as “in 
the words of ancestors,” but the subsequent discussion suggests that dd i8 is being used 
here in the broad sense of “tradition” or even “religion.”
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That we venerate the First Ancestor is because he is the Twenty-eighth 
Ancestor.®” If we say there is a way of the ancestors apart from the way of 
the buddhas, it would be hard to establish ten ancestors or twenty ances- 
tors. The reason we revere the ancestral masters for inheriting it by suc- 
cessor after successor is that we value the way of the buddhas. With what 
face would an ancestral master who did not directly transmit the way of 
the buddhas encounter humans and devas? Not to mention how hard it 
would be to abandon our deep resolve to admire the buddha and start 
following an ancestral master who was not on the way of the buddhas. 

[47:22] {2:22} 

WERROJER, WRODICMIBT RAT OL, PIEMADERET S 
こと あ た は ざる に より て な り 。 し ば らく か の 道教 ・ 偽 b CHBICHET 
る 、 愚 疾 の か な し むべ きのみ に あら ず 、 罪 業 の 因 弥 な り 、 國 土 の 衰 敵 な 
Be ee Oe ee Be ZO, WERMBBICAP ADS 
TT. WILLA CSE WHICBLITAD. f+ ZORIL, DOMICBAVE 
HR 2 KR OKRRICDEESL bH. KBOARSY,. —£:+ BECHEH 
OTL, DIODNCALOMBe BBROBI DEES LO. HTAROR 
Be, MRC HE SDADST, BIZLLEILEOAO, HFALYI ESF 
OIE, RUA mICK HITS SRO, ONeAL VIC RCM S 
は 、 誘 備 法 な り 、 謗 乾 老 な り 。 た と ひ 孔 ・ 老 の 教 こ 捕 微 あ り と も 、 近 来 の 
Les いか に し て か その 少 分 を も あき ら め ん 、 い は ん や 萬 期 に 大 柄 を と 
らん や 。 か れ に も 教訓 あり 、 修 練 あ り 、 い ま の 唐 流 、 た や すく すべ き に あ 
ら ず 。 修 し 、 こ ころ むる と も が ら 、 な ほ あ る べから ず 。 一 微塵 、 な ほ 他 慶 
に 同 ず べから ず 。 い は ん や 備 経 の 奥 去 ある 、 い ま の 晩 進 、 い か で か 前 育 す 
る こと あら ん 。 十 頭 と も に あき ら か な ら ざ る に 、 い た づら に 一 致 の 胡 説 角 

道 す る の みな り 。 

That illiterate madmen now foolishly dismiss the way of the buddhas 
is because they are unable to choose the dharma belonging to the way 
of the buddhas. First of all, to compare the teachings of the Daoists and 
the teachings of the Confucians to the teachings of the buddhas is not 
only pitifully stupid: it is also the cause of evil karma and the weakening 
of the country; for it represents the decline of the three treasures.? The 
ways of Confucius and Laozi are not to be equated even with the arhat; 
how could they approach virtual awakening or wondrous awakening?” 
The teachings of Confucius and Laozi may barely discern, in the astro- 
nomical phenomena of heaven and earth, ken and kon, what was seen 

  

62 First Ancestor (shoso #))##): I.e., Bodhidharma, the first Chinese ancestor and 
twenty-eighth Indian ancestor. 

63 three treasures (sanbd =%§): I.e., Buddhism, as represented by the “three trea- 
sures” (or “three jewels”; S. tri-ratna) of buddha, dharma, and samgha. 

64 virtual awakening or wondrous awakening (tdgaku mydgaku Et + HD: also 
read mydkaku): I.e., the penultimate stage of the bodhisattva path, virtually equivalent to 
complete awakening, or the ultimate stage of buddhahood.
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and heard by the sages; but they cannot clarify, in a lifetime or multiple 
lifetimes, the causes and effects of the Great Sage.®° They may barely 
discern, in the action of non-action, the motion and rest of body and 

mind; but they cannot clarify, in its boundlessness cut off, the reality of 
all the worlds in the ten directions. 

In sum, the inferiority of the teachings of Confucius and Laozi to the 
teachings of the buddhas cannot be discussed even as the gap between 
heaven and earth; arbitrarily to discuss them as “the same principle” is to 
denigrate the buddha dharma, to slander Confucius and Laozi. The teach- 
ings of Confucius and Laozi may have their subtleties, but how could the 
elders of recent times clarify even a small fraction of them, let alone grasp 
the great handle for myriad ages?°’ They have lessons and training, but the 
mediocrities of today could hardly undertake them. There is simply no one 
who tries to practice them. Even a single speck of dust cannot be identified 
with another speck; how much less can the latecomers of today confirm 
that the stitras of the buddhas hold inner mysteries? Since they are not 
clear about either one, they simply talk this nonsense about “oneness.”® 
  

65 astronomical phenomena of heaven and earth, ken and kon (tenchi kenkon no 
gd26 天地 電電 の 大 象 ): Taking 24/=6 大 象 in the sense of tenzd KR (“celestial pat- 
terns”). The compound term kenkon #zi# represents the hexagrams for heaven (yang) 
and earth (yin) respectively. 

causes and effects of the Great Sage (daishé no inga KE OWA): Le., the teachings 
on cause and effect given by Buddha Sakyamuni. 

66 action of non-action (mui no i #££3@*): A reference to the famous Daoist teaching 
of “non-action” (wuwei #££3), in which the sage acts without intentionally doing anything. 

boundlessness cut off (mujin saidan FE deb): A futile attempt to capture the sense of 
an unusual phrase, not encountered elsewhere in Ddgen’s writings; perhaps expressing 
the ultimate emptiness of the worlds. The English loses what is presumably a play on the 
glyph (jin #. “exhaustive™), translated as “all” in the phrase “all the worlds in the ten 
directions” (jin jippd kai #477 #) and understood as “limit” in the expression “bound- 
lessness” (mujin #£a%). The term saidan BRE likely reflects the fixed Buddhist expres- 
sion zengo saidan Bilt BREn (“before and after cut off’); see Supplementary Notes, s.v. 
“Before and after cut off.” 

67 grasp the great handle for myriad ages (mango ni daihei o toran BMC KR 
& & /v): Le., be able to rule for ten thousand years (by following the principles of Con- 
fucianism). The “great handle” (daihei XA) is a metaphor for political rule (somewhat 
like English “reins of state”). 

68 Even a single speck of dust cannot be identified with another speck (ichi mijin, 

nao tajin ni dozu bekarazu — fie, 7R(EHHEB(C IAI" 6 FJ): The logical relationship 
of this sentence to the one following would seem to be something like: “it is impossible 
to say even that two atoms are exactly alike: how much more difficult to identify Confu- 
cianism and Daoism with Buddhism, when the scriptures of the latter have mysteries the 
latecomers cannot recognize.” See Supplementary Notes, s.v. “Dust.” 

69 either one (rydtod WHA): I.e., either Confucianism and Daoism on the one hand or 

Buddhism on the other.
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[47:23] {2:23} 
REL WEDS OTESOERAHS, BPRICHL. AHRRICe YO, Alc 
He TSA ty, BADICMIELALHAT, PEDO CMRLAKL., DX 
OAr-’&L OBES, PHINEDITIVE< . HMIL, PIEOAKREB(LHH 

so" FAR, CaN ZO0 . FAR IC aR AMOK liNY, 

In the Great Song nowadays, such fellows are assigned the title “mas- 
ter” and occupy the position of teacher; unashamed before those of past 
or present, they stupidly distort the way of the buddhas. It is difficult to 
acknowledge that they have the buddha dharma. Such elders, to a man, 
say that the siitras of the buddhas are not the original intention of the way 
of the buddhas, that the ancestral transmission 1s the original intention, 

that the rare and profound has been passed down in the ancestral trans- 
mission. 

[47:24] 

DPLODELC OBS, BAOIMRIE LZ, FERBOW SL LAL 
り 。 祖 師 の 正 値 に 、 ま た く 一 言 半 句 と し て も 、 (i i に 違 せ る 奇特 あら ざる 
な り 。 人 REL HBL, BRUCK CNAME LO EMA LZEENAD 
Ate), TeTe UFARIL, WORF ATADATYD, LPSNED, IRE 
か で か し ら ざ らん 、 い か で か あき ら め ざ らん 、 い か で か 証 府 せ ざ らん 。 古 
徳 い は く 、 な ん ち ぢ 、 経 に ま ど ふ 、 経 、 な ん ぢ を ま よ は さ ず 。 古 徳 、 看 縦 の 
因 線 お ほし 。 

Such words are the ultimate of stupidity, said by the mad. In the correct 
transmission of the ancestral masters, there is not a single word or half 
a line so rare that it contradicts the siitras of the buddhas. The sitras of 
the buddhas and the way of the ancestors have both simply been directly 
transmitted and disseminated from Buddha Sakyamuni. It is just that the 
ancestral transmission has been inherited by successor after successor. 
Yet how could they not know the sutras of the buddhas? How could they 
not be clear about them? How could they not read and recite them? An 
old worthy has said, “You are deluded by the sutras; the siitras do not de- 

lude you.””° There are many cases of the old worthies reading the sutras. 

[47:25] {2:24} 
AHEIT TOD STWSAL, TRA BAWSALTE <, HED UZ toe < 
は 、 頒 心 も な げす つべ し 、 備 身 も な げす つべ し 、 備 身心 な げす つべ で く は 、 
  

70 An old worthy has said (kotoku iwaku H{#\ ti< ): The source of the saying, 
given here in Japanese, is not known. Commentators have suggested that the words may 

reflect a remark, which Dégen quotes in his “Shobdgenzo Hokke ten Hokke” IEYEAR UE 
#04 (4 HE by the Sixth Ancestor, Huineng 2 #E, to the monk Fada 73%, a devotee of the 
Lotus Sitra (e.g., at Jingde chuandeng lu R{2{HEER, T.2076.51:237a24): 

HA, MHA, BRA, 
The Ancestor said, “The meaning of the sutra is clear: you yourself have deludedly 
gone against it.”
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HEE TRIT SON L, PERI TONSIL, PIBRIT TON L, PIERS 
ONS IL, HERTS TCS OAR, Hie ABE BIC HT TL, AK 
の 充子 の 百姓 な らん 、 た れ か な ん ち ぢ を 喫 棒 の 分 な が し と い は ん 、 た だ 王 臣 の 
駆使 の み に あ ら ず 、 間 老 の せめ ある 太 し 。 

We should say the following to the illiterates. To discard the sutras of 
the buddhas as you say means we should also discard the mind of the 
buddhas, we should discard the body of the buddhas. To discard the body 
and mind of the buddhas means we should discard the children of the 
buddhas. To discard the children of the buddhas means we should dis- 
card the way of the buddhas.”' To discard the way of the buddhas means 
we should discard the way of the ancestors. If we discard both the way of 
the buddhas and the way of the ancestors, you will be a bald commoner. 
Who would say you don’t deserve to taste the rod? Not only will you be 
used at will by kings and ministers, but you will be answerable to Old 
Yama.“ 

[47:26] 

近 來 の 長老 等 、 わ づか に 王 臣 の 帖 を た づ さ へ て 、 発 利 の 主人 と いふ を も 
て 、 か く の ご と く の 狂 言 あ り 。 是 ・ HEXHTSICARBL. OY FEO 
み 、 こ の と も が ら を わら ふ 。 人 角 山 の 長老 等 、 す べ て し ら ざ る と ころ な り 。 

The elders of recent times have such crazy words based simply on 
the fact that they carry papers from the king or a minister and declare 
themselves masters of brahma-ksetras.” And there is no one to distin- 

guish right from wrong. Only my former master laughed at these fel- 
lows; [their errors] are completely unrecognized by the elders of the 
other mountains.” 

[47:27] 
お ほ よ そ 異 域 の 僧 但 な れ ば 、 あ きら むる 道 か な ら ず ある らん と お も ひ 、 K 
國 の 帝 師 な れ ば 、 達 せ する と ころ さだ め て ある らん と お も ち ふ べ か ら ず 。 異 域 
の 衆生 、 か な ら ず し も 僧 種 に た へ ず 、 善 衆生 は 善 な り 、 悪 衆生 は 悪 あ り 。 
法界 の いく 三界 も 、 衆 生 の 種 品 お な じ か る べき な り 。 

As a general rule, we should not think that, because someone is a monk 
from a foreign region, he will surely possess the way of understanding; 
or think that, because someone is a teacher to the emperor of a great 
country, he will certainly be accomplished. The living beings of foreign 
  

71 To discard the children of the buddhas (busshi Zggesz/sz の ez 俸 子 な げす つべ 

く ): Correcting Kawamura's zgzzsz7S の ez な ず す つべ く ). 

72 Old Yama (En Ro 問 老 ): A playful epithet for King Yama、 popularly seen as a 
judge of the dead in the court of the underworld. 

73 brahma-ksetras (bonsetsu *&4ll): 1.e., monastic establishments; the transliteration 

of a Sanskrit term for “pure field,” or sacred space. 

74 other mountains (yozan £#11): I.e., other monasteries.
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regions do not necessarily have what it takes to be a monk: the good liv- 
ing beings are good; the evil living beings have evil. The types of living 
beings should be the same in all the three realms of the dharma realm.” 

[47:28] 
また 大 國 の 帝 師 と な る こと 、 か な ら ず し も 有 道 を えら ば れず 、 帝 者 また 、 
有人 道 を し り が た し 。 わ づか に 、 臣 の 晃 を きき て 、 登 用 する の みな り 。 古今 
に 、 有 道 の 帝 師 あり 、 有 道 に あら ざる 帝 師 お ほし 。 に ご れる 代 に 登用 せら 
る る は 、 無 道 の 人 な り 。 に ご れる 世に 登用 せら れ ざ る は 、 有 道 の 人 な り 。 
その ゆえ は いか ん 。 知人 の と き 、 不 知人 の と き 、 あ る ゆえ な り 。 黄 梅 の む 
か し 、 神 秀 あ る こと を わす れ ざ る 忌 し 。 神 秀 は 帝 師 な り 、 鷹 前 に 講 法 す 、 
外 前 に 説法 す 。 し か の み に あ ら ず 、 七 百 高僧 の 上 座 な り 。 黄 梅 の む か し 、 
膚 行者 ある こと 、 信 ず べ し 。 槍 夫 よ り 行 者 に うつ る 、 搬 柴 を の が る と も 、 
な は ほ 確 米 を 職 と す 。 卑 農 の 身 う らむ べし と い へ ども 、 出 俗 越 僧 、 得 法人 
衣 、 か つて いま だ むか し も きか ざる と ころ 、 西 天 に も な し 、 ひ と り 東 地 に 

の これ る 、 希 代 の 高 喘 な り 。 七 百 の 高僧 も 、 か た を 比 せ ず 、 天 下 の 龍 象 、 
あと を た づ ぬ る 分 な き が ご と し 。 まさし く 、 第 三 十 三代 の 祖 位 を 環 績 し て 
飾 端 な り 。 五 祖 、 知 人 の 知識 に あら ず ば 、 い か で か か く の ご と く な らん 。 

Again, in becoming a teacher to the emperor of a great country, it is not 
necessarily one who possesses the way that is chosen. It is hard for the em- 
peror to know who has the way; he simply hears the recommendation of his 
ministers and makes the appointment. In past and present, there have been 
teachers to the emperor who had the way and many teachers to the emperor 
who did not have the way. During corrupt reigns, those who get appointed 
are people without the way; during corrupt reigns, those who do not get ap- 
pointed are people with the way. Why is this? Because there are times when 
people are recognized and times when people are not recognized. 

We should not forget that long ago, at the time of Huangmei, there 
was Shenxiu.’° Shenxiu was the teacher to the emperor, who lectured on 
the dharma before the bamboo blind, who preached the dharma before 
the reed screen.”” And, in addition, he was the senior seat among seven 
  

75 all the three realms of the dharma realm (hokkai no iku sangai TEFROV< 
= FR): Le., in any of the threefold world systems (of desire, form, and formlessness) 

anywhere throughout existence. Presumably, the diverse beings in these realms are “the 
same” in the sense that the good ones are good and the bad ones, bad. 

76 long ago, at the time of Huangmei, there was Shenxiu (Obai no mukashi, Jinshit 
g7z 黄 梅 の むか し 、 神 秀 あ る ): Reference to the Fifth Ancestor, Hongren of Huangmei 
Ba 651, & (601-674), and his follower Shenxiu #4 (d. 706), a prominent monk who in 
the last years of his life served at the court of Empress Wu. In traditional Zen histories, 
Shenxiu is regarded as the founder of the so-called “Northern school,” in contrast to 
the “Southern school” of the Sixth Ancestor, Huineng SHE. The story of his defeat by 
Huineng in a poetry contest to determine the successor to Hongren was made famous by 

the Platform Sitra of the Sixth Ancestor (Liuzu tan jing 7X48, T.2007). 

77 who lectured on the dharma before the bamboo blind, who preached the dhar- 

ma before the reed screen (renzen ni kohd su, hakuzen ni sepp6é su RRANICERIE ST. 78
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hundred eminent monks.” We should trust that long ago, at the time of 
Huangmei, there was the postulant Lu.” Having gone from woodcutter to 
postulant, he had escaped carrying firewood only to work pounding rice. 
His lowly status might be lamentable, but his leaving the laity, surpassing 
the monks, gaining the dharma, and receiving transmission of the robe is 
something previously unheard of even in antiquity; it is an outstanding 
trace, rare through the ages, that remains only in the Land of the East and 
not in Sindh in the West. It seems that even the seven hundred eminent 
monks were no match for him, and that even the dragon elephants of the 
land lacked the status to follow in his footsteps.®° Truly, he was an heir to 
the Buddha, who succeeded to the position of ancestor in the thirty-third 
generation. How could there have been such a thing had the Fifth Ances- 
tor not been a wise friend who could recognize the person. 

[47:29] {2:25} 
PLOrDESL OVW, LODICBHTAL. SRIF 4ZrLLRDh, 知人 
DoPoEeKZALEXR, LUPAMBSERL, AXLOAAI, Be HOKE 
7e0, KREOK B70, BAI BlCh OF, MADERI, MADD 
BS, WSEXTHERRL, HBLMADSDSOZR< ID, MMIC T A&R 
り 。 

We should quietly reflect on such a truth; do not be in haste about it. 
We should desire to get the ability to recognize the person. Failure to rec- 
ognize the person is a major calamity for self and other, a major calamity 
for the world. Learning and skill are not essential; we should quickly 
seek the eye that can recognize the person, the ability to recognize the 
person.®' Without the ability to recognize the person, we will remain 
submerged for vast kalpas. 

  

前 に 説法 す ): I.e.、 taught in the presence of the emperor (who was traditionally shielded 
from view by blinds and screens). 

78 senior seat among seven hundred eminent monks (shichihyaku kOs6 no jOza 七 
Fi {4 EB): Reference to the tradition that Shenxiu was the head monk of Hongren’s 
community at Huangmei. 

79 postulant Lu (Ro anja H{T%): Le., Huineng ae, at the time still a lay practi- 
tioner surnamed Lu fs. Dogen goes on here to recall the tradition that Huineng had been 
an illiterate woodcutter before joining Hongren’s community; that, as a laymen, he had 
been assigned to work pounding rice for the monastery; and that he subsequently suc- 
ceeded Hongren, from whom he received the robe of Bodhidharma. 

80 dragon elephants (ryiiz6 #28): A term for superior religious practitioners. Al- 
though originally used in reference to great elephants (S. mahdanaga or hastindga), it is 
often interpreted as “dragons and elephants.” 

81 Learning and skill (Aégaku sodai JR *248X): A loose translation of an expression 
more literally rendered something like “broadly learned and in control of important mat- 
ters”; akin to hdgaku sodai #8248 K.



58 DOGEN’S SHOBOGENZO VOLUME IV 

[47:30] 
Lrmnitt7laib, PiBICSAE OCHRE TILK UY, BREIL 
MEIC BS LC, PROPEL TAK EY, 

Thus, realizing that the way of the buddhas definitely has the siitras of 
the buddhas, we should study their extensive texts and profound mean- 
ings in the mountains and on the seas, and take them as the standard for 
pursuing the way. 

TE YE BRR pec (6 RE FB WE 4-6 
Treasury of the True Dharma Eye 

Sutras of the Buddhas 
Number 47 

[KRyumonji MS:] 

寛 元 元 年 笑 卵 秋 九 月 、 庵 居 干 越 州 吉 田 県 吉 峰 寺 面 示 衆 
Presented to the assembly, residing 1n the hermitage at Kippo Monas- 
tery, Yoshida District, Esshi; ninth month of the autumn of the Junior 

water year of the rabbit, the first year of Kangen [14 November- 
12 December 1243]
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Dharma Nature 

Hossho 

INTRODUCTION 

This short essay was composed at Kippdji, at the beginning of the first 
winter its author would spend in the snow country of Echizen. It rep- 
resents number 48 in both the sixty- and seventy-five-chapter compila- 
tions of the Shobd6genzo and number 54 in the Honzan edition. 

The title theme concerns a common Buddhist term for ultimate reality, 
or what phenomena (dharmas) really are. Dogen begins his essay with 
a warning that the dharma nature is not merely the object of Buddhist 
study: the study of Buddhism is itself the dharma nature; the dharma 
nature is itself studying Buddhism. Hence, he goes on to criticize the 
common view that “dharma nature” refers to a reality beyond phenom- 
ena themselves and quotes a saying of the famous Tang-dynasty Chan 
master Mazu Daoyi #5 #418 — to the effect that everything we do always 
takes place within “the dharma nature samadhi.” In his comments on the 
saying, Dogen expands on this claim: the opening of blossoms in spring 
and the falling of leaves in autumn are the dharma nature; our mistaken 
belief that the opening of blossoms and falling of leaves are not the dhar- 
ma nature is the dharma nature.
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IE TEAR Hee 8 LE -/\ 

Treasury of the True Dharma Eye 

Number 48 

TPE 

Dharma Nature 

[48:1] {2:26} 

bh ACNLMAICLEMO, HSZOSHMRMIZLERBOTBETAIC, AANA 
悟 す る な り 。 RAMBIBIL, AMORRRO, TK EOEMROU ED. Deb 

tem PaIeTS LU, EE OMEMAO EDL DREOPDRPETAL, VW 
SHO EDEMIZH OS OA, PREBICWKSGECH, MA + Miakic 
し た が あふ な り 。 

When we study, whether following a sutra scroll or following a wise 
friend, we awaken alone without a teacher.' “Awakening alone without 
a teacher’ is the working of the dharma nature.” Even one who knows at 
birth must invariably seek a teacher and inquire about the way; even one 
who knows at non-birth must invariably make concentrated effort and 
pursue the way.’ Which of us is not one who knows at birth? Yet until we 
  

| whether following a sitra scroll or following a wise friend (arui wa kyokan ni 
shitagai, arui wa chishiki ni shitagaite 4 NLESICLEDBO, HDSONLMaRIC L 
7<25O'T): A Japanese rendering (and reversal) of a fixed expression appearing several 
times in the Shdbdgenzo, “whether from a wise friend, whether from a sitra scroll” 
(waku jit chishiki waku ju kyokan 或 従 知識 或 従 経 倫 ): see Supplementary Notes. 

2 awaken alone without a teacher (mushi dokugo #£6481%): An expression occur- 
ring often in Buddhist literature, especially in reference to the pratyeka-buddha. Synon- 
ymous with the equally common phrase “awaken by oneself without a teacher” (mushi 
jigo 無 師 自 悟 ), as in the Zen expression “before [the primeval Buddha] King Majestic 
Voice, awaken by oneself without a teacher” (/on’6 izen mushi go 威 音 王 巳 前 無 師 
H 1%); see Supplementary Notes, s.v. “Before King Majestic Voice.” While of course 
Dogen (like the Zen tradition more generally) emphasizes the need for a teacher, here 
(and in “Shdbdgenz6 shisho” IEYEAR Ascites] 2), he uses the expression in a positive sense. 

dharma nature (hosshd {&+£): The fact or state of being dharma (S. dharmata); the true 
nature of dharma(s) (S. dharma-svabhava); etc. A standard Buddhist technical term for 

ultimate reality. 

3 knows at birth (shdchi “E#1); knows at non-birth (mush6 chi 無 生 知 ): The trans- 
lation of the second expression tries to retain something of Dogen’s parallel play here 
with two quite different terms. The expression “knowledge at birth,” or “innate knowl- 
edge” (shdchi 生 知 ) derives from a saying of Confucius at Lunyu amas 16; see Supple- 
mentary Notes, s.v. “Knowledge at birth.” The Buddhist expression mush6 chi 無 生 知 js 
typically understood here as “knowledge of non-arising” (i.e., recognition that dharmas
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reach the bodhi that is the fruit of buddhahood, we follow a sitra scroll 

or a wise friend. 

[48:2] 
し る べし 、 経 巻 ・ 知 識 に あふ て 法 性 三味 を うる を 、 法 性 三味 に あふ て 法 性 
三昧 を うる 生 知 と いふ 。 これ 和 宿 住家 を うる な り 、 三 明 を うる な り 、 阿 龍 菩 
提 を 誇 す る な り 。 生 知 に あふ て 、 生 知 を 習 有 O70, Be - BARC 
あふ て 、 無 師 智 ・ 自 然 短 を 正 値する な り 。 も し 生 知 に あら ざれ ば 、 経 巻 ・ 
知識 に あふ と い へ ども 、 法 性 を きく こと え ず 、 法 性 を 誇 す る こと え ざ る な 
り 。 大 道 は 、 如 人 飲 水 冷暖 自 知 の 道理 に は あら ざる な り 。 一切 諸 大 お よび 
一 切 菩 薩 ・ 一 切 衆 生 は 、 み な 生 知 の ちか ら に て 、 一 切 法 性 の 大 道 、 あ きら 
むる な り 。 経 巻 ・ 知 識 に し た が ひ て 法 性 の 大 道 を あき らむ る を 、 み づか ら 
法 性 を あき らむ る と す 。 経 巻 、 こ れ 法 性 な り 、 自 己 な り 。 知識 、 こ れ 法 性 
な り 、 自 己 な り 。 法 性 、 こ れ 知 識 な り 、 法 性 、 こ れ 自 己 な り 。 法 性 自己 な 
る が ゆえ に 、 人 外道 ・ 魔 儀 の 邪 計 せ る 自己 に は あら ざる な り 。 法 性 に は 外道 
Re 72 TC TERR, BRAKE, ZEA OATEY , 

We should realize that attaining the samadhi of dharma nature through 
encountering a sutra scroll or a wise friend is called the knowledge at 
birth that attains the samadhi of dharma nature through encountering 
the samadhi of dharma nature.’ It is attaining the knowledge of former 
lives; it is attaining the three knowledges; it is verifying anuttara-bodhi.° 
Encountering knowledge at birth, we study knowledge at birth; encoun- 
tering masterless wisdom and spontaneous wisdom, we directly transmit 

  

are empty and do not arise (mushé hé nin REYE®, S. anutpattika-dharma-ksanti); 
alternatively, it could be taken as equivalent to the common mushdé chi #£’& (S. anut- 

pada-jfiana), knowledge that one has achieved nirvana and will not experience future 
rebirths. Dogen repeats this combination in his “Shdbdgenzo shizen biku PUmert fr.” 

4 samadhi of dharma nature (hosshé zanmai 4&VE= KR): A concentration in which 
one knows the nature of all dharmas. Though the name of this meditation (or the similar 
“samadhi of the determination of dharma nature” [hitsu hossh6 zanmai i1k&tE= HK; 
S. dharma-dhatu-niyata]) appears in lists of samadhis, it does not seem to have been a 
particularly popular topic in Buddhist literature and, apart from Mazu’s 8548 reference 
to it quoted below, section 4, does not figure much in Chan discourse; it is not mentioned 
elsewhere in the Shobdgenzo. 

5 knowledge of former lives (shukujit chi Ta{E#): Recollection of past lives (S. 
pirve-nivasandadnusmrti-jriana); one of the three knowledges (sanmyo =A; S. tri-vidya) 
and six spiritual powers (rokutsii 7\if8; S. sad-abhijnia); see Supplementary Notes, s.v. 
“Spiritual powers.” 

three knowledges (sanmyo = 44): Three spiritual knowledges (S. tri-vidya) said to have 
been acquired by Buddha Sakyamuni during the night of his awakening, also occurring 
in the standard list of the six spiritual powers (rokutsu 7Nif; S. sad-abhijfia) acquired 
by Buddhist adepts: the deva eye (tengen KA; S. divya-caksus), recollection of former 
lives (shukujit T(E or shukumy6é (eth; S. piirva-nivasanusmrti), and knowledge of the 
exhaustion of the contaminants (rojin iia; S. Gsrava-ksaya). 

anuttara-bodhi (anoku bodai (}#8 tz): The unsurpassed awakening of a buddha.
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masterless wisdom and spontaneous wisdom.° If we are not one with 
knowledge at birth, although we may encounter a sitra scroll or a wise 
friend, we will not be able to hear of the dharma nature, will not be able 

to verify the dharma nature. 

The great way 1s not the principle that the person who drinks the wa- 
ter knows whether it is cold or hot.’ All the buddhas, as well as all the 

bodhisattvas and all living beings, clarify the great way of the nature of 
all dharmas through the power of knowledge at birth. To clarify the great 
way of the dharma nature through following a siitra scroll or following 
a wise friend is to clarify the dharma nature oneself. The sutra scroll 1s 
the dharma nature, 1s the self; the wise friend is the dharma nature, is the 

self. The dharma nature is the wise friend; the dharma nature is the self. 

Because it is the self of the dharma nature, it is not the self falsely reck- 
oned by the other paths and the minions of Mara.® In the dharma nature, 
there are no other paths or minions of Mara; there is only having some 
gruel, having some rice, making some tea.” 

[48:3] {2:27} 
LPHAIC, SZ _+EOLBLARTAZLO, KMORSRHTALS, 
活 然 の な か に 一 生 を 貴 過 す 。 飽 療 林 と 自生 し て 、 曲 木 の 床 に の ぼる も の 、 
法 性 の 表 を きき 、 法 性 の 色 を みる に 、 身 心 依 正 、 よ の つね に 紛 然 の 窟 寺 に 
昇 話 する の みな り 。 そ の て いた らく は 、 い ま 見 聞 す る 三界 十 方 撲 落し て の 
ち 、 さ ら に 法 性 あら は る べし 、 か の 法 性 は 、 い ま の 萬 象 森 維 に あら ず と 那 
計 す る な り 。 法 性 の 道理 、 そ れ か く の ご と く な る べから ず 。 この 森 維 庫 象 
  

6 masterless wisdom and spontaneous wisdom (mushi chi jinen chi 26M + BRA 
#4): Wisdom acquired without a teacher and wisdom that arises of its own accord. The 
juxtaposition of these two here probably reflects a fourfold list of wisdoms found in the 
Lotus Sittra (Miaofa lianhua jing (IEEE, T.262.9:13b25-26): “knowledge of every- 
thing, buddha knowledge, spontaneous knowledge, and knowledge without a teacher” 
(issai chi butchi jinen chi mushi chi — WS BAS REDE). 

7 the person who drinks the water knows whether it is cold or hot (nyo nin on sui 

reidan ji chi 如 人 飲 水冷 暖 自 知 ): A proverb used to express the subjective character of 
awakening by oneself. Interestingly, in his “Bendowa* 欧 道 話 , Dogen uses this proverb 
to make what seems the opposite point of this sentence: 

MOBIL, (EtDbEOBNIOPS LORIE, AKOAD, MHRXAOMH 
わき ま ふ る が ご と し 。 

Whether or not one has attained verification, those who practice know for them- 
selves, just as people who use water can tell for themselves whether it is cold or hot. 

8 the self falsely reckoned by the other paths and the minions of Mara (gedo 

mato no jake seru jiko Sie * KER MBattt SAC): Le., false views of the self held by 
members of other religions and followers of the Deva Mara, the Evil One. 

9 having some gruel, having some rice, making some tea (Akisshuku rai, kippan rai, 

tencha rai MAGA, BRAKAK. B4982X): Breakfast, lunch, and tea; i.e., the daily routine 
of the monastery. Commentators have suggested various sources for these three phrases, 

given in Chinese, but they do not seem to quote or allude to any particular text.
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と 法 性 と 、 は る か に 同 ・ 異 の 論 を 超越 せり 、 離 ・ 即 の 談 を 超越 せり 。 過 ・ 
現 ・ 常 来 に あら ず 、 断 ・ 常 に あら ず 、 色 ・ 受 ・ 想 ・ 行 ・ 識 に あら ざる ゆえ 
に 法 性 な り 。 
However, those who claim long study of twenty or thirty years waste 

their entire lives in bewilderment when they hear talk of the dharma 
nature. Those who, claiming to be surfeited with monastic life, climb 

into the bentwood chair — when they hear the sound of the dharma 
nature or see the form of the dharma nature, the secondary and primary 
recompense of their bodies and minds typically just go up and down in 
a pit of rank confusion.'® In their condition, they falsely reckon that the 
dharma nature will be manifest after the three realms and ten directions 
we presently experience are smashed and scattered, and that that dhar- 
ma nature is not the thicket of myriad forms.'' The truth of the dharma 
nature is not like this. The myriad forms of the thicket and the dharma 
nature far transcend discussions of sameness or difference, far transcend 

talk of separate or identical. They are not past, present or future; they are 
not annihilated or permanent; they are not form, sensation, perception, 
formations, or consciousness.'* Therefore, they are the dharma nature. 

* OK KK OF 

  

10 Those who, claiming to be surfeited with monastic life, climb into the bent- 

wood chair (h6 sdrin to jishd shite, kyokumoku no shé ni noboru mono faze tk & A Fe 
し て 、 曲 木 の 床 に の ぼる も の ): 1.e.. those claiming to be fully trained in the monastery, 
who ascend to the ceremonial chair of the abbot. 

secondary and primary recompense (esho {K1E): A standard Buddhist term for the 
results of past karma, reflected respectively in the circumstances into which one is born 
and the mental and physical makeup of the person; see Supplementary Notes. Here, 
perhaps, simply the person, composed of body and mind. 

11 thicket of myriad forms (manz6 shinra BRR): Also read banz6 shinra BR 
#RHE; a common expression for all things in the universe, based on the image of a dense 
stand of trees. The following “myriad forms of the thicket” (shinra manz6 #R#E HS &) is 
a common variant with the same sense. See Supplementary Notes, s.v. “Myriad forms.” 

12 annihilated or permanent (danjo ki): Two extreme views often criticized in 
Buddhist literature, with exact meanings varying according to context; often taken as 
“nihilism or eternalism.” Here, perhaps, an opposition between momentary dharmas and 
permanent dharma nature. 

form, sensation, perception, formations, or consciousness (shiki ju sd gy6 shiki 色 ・ 

se «48+ 77 + a): Le., the five aggregates (goun f.44: S. pafica-skandha) into which 
the person can be analyzed; see Supplementary Notes, s.v. “Four elements and five ag- 
gregates.”
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[48:4] 

ENN IT Pe Sth A RE AL ORAL, (ERB BPR, ROPES BK, RE 
PE=BRP. RAR, Se, “NEAL — iis. aE YATE, 

Chan Master Daji, Mazu of Jiangsi in Hongzhou said,'° 

All living beings, for innumerable kalpas, have not emerged from the 
dharma nature samadhi. Long absorbed in the dharma nature samadhi, 
wearing clothes and having meals, exchanging words, using the six 
senses, all activities — they are entirely the dharma nature. 

[48:5] {2:28} 

馬祖 道 の 法 性 は 、 法 性 道 法 性 な り 、 馬 祖 と 同 参 す 、 法 性 と 同 参 な り 。 す 
で に 聞 著 あり 、 な ん ぞ 道 著 な か らん 。 法 性 騎馬 祖 な り 。 人 喫 飯 、 飯 喫 人 
な り 。 法 性 より この か た 、 法 性 三昧 を いで ず 。 法 性 より の ち 、 法 性 を いで 
ず 、 法 性 より さき 、 法 性 を いで ず 。 法 性 と な ら び 無量 交 は 、 こ れ 法 性 三昧 
な り 。 法 性 を 無量 効 と いふ 。 

The dharma nature spoken of by Mazu is the dharma nature spoken of 
by the dharma nature. It studies together with Mazu; it studies together 
with the dharma nature. Since it hears, how could it not but speak?’ 
It is the dharma nature riding Mazu."° It is the person “having meals”; 
the meals having the person. Ever since the dharma nature, it “has not 
emerged from the dharma nature samadhi”; after the dharma nature, 

it “has not emerged from the dharma nature”; before the dharma na- 
ture, it “has not emerged from the dharma nature.”'°® “The dharma na- 
ture” together with “innumerable kalpas” — this is “the dharma nature 
samadhi.” “Dharma nature” is called “innumerable kalpas.” 

  

13. Chan Master Daji, Mazu of Jiangsi in Hongzhou (Koshi Kozei Baso Daijaku 
Zenji GENTLE SAA AATHEN): Mazu Daoyi 55 fhj8—(709-788). His saying can be 
found, e.g., at Tiansheng guangdeng lu KB BE, ZZ.135:652b10-12. 

14 Since it hears, how could it not but speak? (sude ni monjaku ari, nanzo dojaku 
2 ん kg7g7 すでに 聞 閉 あり 、 な ん ぞ 道 著 な か らん ): Taking “the dharma nature" as the 

grammatical subject. Perhaps alluding to Mazu’s expression “exchanging words” (gon- 
dan shitai Z ikiKH; literally, “talking and answering”) — i.e., having heard Mazu speak 
of it, the dharma nature naturally responds. 

15 It is the dharma nature riding Mazu (hossho ki Baso nari i&0ERR RS A728 9 ): 
A pun on Mazu’s sobriquet, “Ancestor Ma” (from his lay surname, Ma 8, meaning 
“horse’’). 

16 Ever since the dharma nature, it “has not emerged from the dharma nature 

samadhi” (hosshdé yori kono kata, hosshé zanmai o idezu EEK) I MATA, BM = 
ik AV) CF): Le., as long as there has been a dharma nature, it has been within the dhar- 
ma nature samadhi. Here and throughout this sentence, again taking “the dharma nature” 
as the implied grammatical subject.
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[48:6] 

LAH, BIG OU RIL YO. EMEISEIG OURO, ARERR 
れ ば 、 法 性 三昧 の 著 衣 喫 飯 な り 。 衣 法 性 現 成 な り 、 飯 法 性 現 成 な り 。 BRIE 
性 現 成 な り 、 著 法 性 現 成 な り 。 も し 著 衣 喫 飯 せ ず 、 言 談 舐 圭 せ ず 、 六 根 運 
用 せ ず 、 一 切 施 局 せ さる は 、 法 性 三味 に あら ず 、 不 入 法 性 な り 。 

Thus, where we are just now ts the dharma nature; the dharma nature 
is where we are just now. When we wear clothes and have meals, this 
is the dharma nature samadhi “wearing clothes and having meals.” It is 
the realization of the dharma nature of “clothes”, it is the realization of 

the dharma nature of “meals”. it is the realization of the dharma nature 

of “having”, it is the realization of the dharma nature of “wearing.” Not 
“wearing clothes and having meals,” not “exchanging words,” not “us- 
ing the six senses,” not engaging in “all activities,” 1s not “the dharma 
nature samadhi,” it is the dharma nature of not entering.'’ 

[48:7] 
BUG OB Balt. ae RTA LC RPE ICE 0 aAtHIE(R UC BAR IC 
いた れ り 。 ROBALAL, TEE L CHRPESIRIC IEMA 0, RURAL HE, RA 
IL L CHEMER JE @eBETE Lip, MEOUE, HE ONEMHO SH OLE, B 
祖 道 の 法 性 に は あら ず 。 不 出 法 性 の 衆生 、 さ ら に 法 性 に あら ざら ん と 擬 す 
る ちか ら 、 た と O ひ 得 席 あり と も 、 あ ら た に これ 法 性 の 三 四 枚 な り 。 法 性 に 
あら ざら ん と 言 談 舐 睦 、 運 用 施 尽 する 、 こ れ 法 性 な る べき な り 。 

The present statement was handed down by the buddhas to Buddha 
Sakyamuni, was directly transmitted by the ancestors down to Mazu. 
Buddha after buddha and ancestor after ancestor, offering their hands 
to transmit it directly, have directly transmitted it to the dharma nature 
samadhi; buddha after buddha and ancestor after ancestor, not entering 
it, make the dharma nature brisk and lively.'* Although the dharma mas- 
ters of letters may have the term “dharma nature,” it is not the dharma 
nature spoken of by Mazu. The strength of living beings who have “not 
emerged from the dharma nature” to attempt further not to be in the 
dharma nature, even were it to have some success, would be three or four 

more pieces of dharma nature.'? The “exchange of words,” the “use” and 

  

17 the dharma nature of not entering (funyii hosshd 7 AY&t£): A phrase that could 
also be read “not entering the dharma nature”; a play on Mazu’s saying that living beings 
“have not emerged from the dharma nature samadhi.” 

18 buddha after buddha and ancestor after ancestor, not entering it, make the dharma 

nature brisk and lively (butsubutsu soso, funyit ni shite hosshd o kappatsupatsu narashimu 

GhGRTETE. ARAIC L CIRM & TE Wee Ze Ltr): Again, playing on Mazu’s “not emerg- 
ing.” See Supplementary Notes, s.v. “Buddhas and ancestors” and “Brisk and lively.” 

19 The strength of living beings who have “not emerged from the dharma nature” 

to attempt further not to be in the dharma nature (fushutsu hossho no shujo, sara ni 
oys7 77 grgzgr7 7 の g7 5 の 7 grg 不 出 法 性 の 衆生 、 さ ら に 法 性 に あら ざら ん と
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the “activities” that they take not to be the dharma nature — these must 
be the dharma nature. 

[48:8] 
FEEIEVOA AIL, HEPEOREREZOD, BLE RRDOEEDKOTEL. HD 
の 量 を 身心 の 量 と し て 、 法 性 に と ほし と 思 量 する この 思 量 、 こ れ 法 性 な 
り 。 有 身心 量 を 身心 量 と せ ず し て 、 法 性 に あら ず と 思 量 する この 思 量 、 こ れ 
法 性 な り 。 思 量 ・ 不 思 量 、 と も に 法 性 な り 。 性 と いひ ぬれ ば 、 水 も 流通 す 
べから ず 、 樹 も 穫 枯 な か る べし と 胸 す る は 、 人 外道 な り 。 

The days and months of the “innumerable kalpas” are the passage of 
the dharma nature; they are the same in the present and future. This 
thinking that takes the measure of body and mind as the measure of body 
and mind and thinks that they are far from the dharma nature — this 
is the dharma nature.”° This thinking that does not take the measure of 
body and mind as the measure of body and mind and thinks that it is not 
the dharma nature — this is the dharma nature. Thinking and not think- 
ing are both the dharma nature. It is followers of the other paths who 
study that, when we have defined them as “the nature,” water ought not 

to flow and trees ought to have no thriving and withering. 

[48:9] {2:29} 
Few ye ie, BOE FR, BORE ME, 

Buddha Sakyamuni said, “Such marks, such natures. 

[48:10] 
し か あれ ば 、 開 華 葉 落 、 こ れ 如 是 性 な り 。 し か ある に 、 愚 人 お も は く は 、 
法 性 界 に は 開 華 葉 落 あ る べから ず 。 し ば らく 他人 に 疑問 すべ か ら ず 、 な ん 
ぢ が 疑 著 を 道 著 に 依 模 すべ し 。 他 人 の 説 閉 の ご と く 昌 し て 、 三 復 診 完 す べ 
し 、 さ きよ り 腕 出 あ らん 向 來 の 思 量 、 そ れ 邪 思 量 な る に あら ず 、 た だ あき 
ら め ざ る と き の 思 量 な り 。 あ きら めん と き 、 こ の 思 量 を し て 失せ し むる に 
あら ず 。 開 華 葉 落 、 お の れ づ か ら 開 華 葉 落 な り 。 法 性 に 開 華 葉 沙 ある べべ か 
ら ず と 思 量 せら る る 思 量 、 こ れ 法 性 な り 。 依 模 脱落 し きた れる 思 量 な り 、 

2 の 2 ] 

  

fe J 4 2): Presumably, meaning something like, “whatever beings in the dharma 
nature may do to deny their location in the dharma nature.” 

20 This thinking that takes the measure of body and mind as the measure of body 

and mind and thinks that they are far from the dharma nature (shinjin no ry6 o 

shinjin no ryé6 toshite, hosshé ni toshi to shiryo suru kono shiry6 FLOBRe ALOE 
と し て 、 法 性 に と ほし と 思 量 する この 思 量 ): IL.e., the understanding that considers the 
body and mind as having a measurable extent, in contrast to the “immeasurable” dharma 
nature. The translation loses the play on “measure” (ry6 #) in “thinking” (shiryo A&E). 
See Supplementary Notes, s.v. “Body and mind.” 

21 Buddha Sakyamuni (Shakamuni butsu ¥€i14-JE(#): From the famous passage on 
the “ten suchnesses” (jz nyoze +204) in the Lotus Siitra; see Supplementary Notes, s.v. 
“Only buddhas with buddhas can exhaustively investigate the real marks of the dharmas.”
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この ゆえ に 如 法 性 の 思 量 な り 。 思 量 法 性 の 澤 思 量 、 か く の ご と く の 面 目 な 
り 。 

Thus, the opening of flowers and falling of leaves — this is “such 
natures.” Still, fools think that, in the realm of the dharma nature, there 

should be no opening of flowers or falling of leaves. For a while, with- 
out questioning others, you should mold your doubt as a saying: you 
should take it up as you would the speech of another and investigate it 
thrice over.’ Your previous thinking, from which you will already have 
escaped — that is not false thinking: it is just the thinking of a time be- 
fore you have clarified [the dharma nature].*> When you clarify it, it is 
not that this thinking is eliminated: the opening of flowers and falling of 
leaves are in themselves the opening of flowers and falling of leaves.** 
The thinking that thinks that there should be no opening of flowers and 
falling of leaves in the dharma nature — this is the dharma nature. It is 
thinking that has sloughed off the mold; for this reason, it is the thinking 
of such a dharma nature.” All thinking of the dharma nature of thinking 
is such a face. 

  

22 Fora while, without questioning others, you should mold your doubt as a say- 

ing (shibaraku tanin ni gimon su bekarazu, nanji ga gijaku o déjaku ni emo su beshi L 
ば らく 他人 に 疑 間 す べから ず 、 な ん ち ぢ が 疑 著 を 道 半 に 依 模 すべ し ): Directly admon- 
ishing the “fools” to question their own doubts. The verbal form ezzo sz 依 模 す (“to 
model,” or “to mold”) is unusual and does not occur elsewhere in the Shdbdgenzo. 

23 Your previous thinking, from which you will already have escaped (saki yori 

dasshutsu aran korai no shiry6 & & & 9 fit & b ATA)3R@ ee): Presumably, meaning 
that, by investigating your doubt thrice over, you will be rid of the thinking that gave rise 
to it. The term dasshutsu 脱出 (“escape”) is not found in the Shobdgenzo outside its two 
occurrences in this chapter. 

24 the opening of flowers and falling of leaves are in themselves the opening 

of flowers and falling of leaves (kaike yéraku, onorezukara kaike yoraku nari BA#EX 
沙 、 お の れ づ か ら 開 華 葉 落 な り ): Presumably meaning that the opening of flowers and 
falling of leaves can be understood as phenomenal events in their own right, without 
reference to the dharma nature — hence, the fools’ way of thinking also remains valid 
alongside the clarified view. 

25 thinking that has sloughed off the mold (emo datsuraku shikitareru shiryo 依 
模 脱 落し きた れる 思 量 ): Perhaps Dogen*s variant on the expression “escape the mold” 
(emo dasshutsu (&#5AKL) (see, e.g., Bivan lu 2k, T.2003:48:147a27). For the use of 
“slough off” (datsuraku fii¥%), see Supplementary Notes. 

thinking of such a dharma nature (nyo hosshé no shiryo R01EPEO A): Or, per- 
haps, “thinking of the dharma nature as such.” Ddgen seems to be suggesting a threefold 
movement here: from “the fool’s” thinking that the dharma nature is free from phe- 
nomenal change, to the higher thinking that phenomenal change is also the dharma na- 
ture, to “thinking of the dharma nature.” in which the two models (“molds”) have been 
“sloughed off.”
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[48:11] 

馬祖 道 の 書 是 法 性 、 ま こと に 八 九 成 の 道 な り と い へ ども 、 馬 祖 い まだ 道 取 
せ さ ざさ る と ころ お ほし 。 い は ゆる 、 一 切 法 性 不 出 法 性 と い は ず 、 一 功 法 性 励 
是 法 性 と い は ず 、 一 切 上 衆生 不 出 衆生 と い は ず 、 一 切 衆 生 法 性 之 少 分 と い は 
ず 、 一 切 衆 生 一 切 衆生 之 少 分 と い は ず 、 一 切 法 性 走 衆 生 之 五 分 と い は ず 、 
半 箇 衆生 半 箇 法 性 と い は ず 、 無 衆生 邊 法 性 と い は ず 、 法 性 不 臣 衆 生 と い は 
ず 、 法 性 脱出 法 性 と い は ず 、 上 衆生 脱落 衆生 と い は ず 、 た だ 上 衆生 は 法 性 三昧 
を いで ず 、 と の みき こ ゆ 。 法 性 は 衆生 三味 を いづ べから ず と い は ず 、 法 性 
三昧 の 、 衆 生 三昧 に 出入 する 道 著 な し 。 い は ん や 法 性 の 成 代 き こえ ず 、 衆 
生 誇 法 性 きこ え ず 、 法 性 誇 法 性 きこ え ず 、 無 情 不 出 法 性 の 道 な し 。 

Mazu’s words, “they are entirely the dharma nature,” are truly words 
of eight or nine tenths, but there is much that Mazu has not yet said. For 
example, he does not say, “All dharma natures have not emerged from 
the dharma nature.” He does not say, “AI] dharma natures are entirely the 
dharma nature.” He does not say, “All living beings have not emerged 
from living beings.” He does not say, “All Itving beings are a small part 
of the dharma nature.” He does not say, “All living beings are a small 
part of all living beings.” He does not say, “All dharma natures are half 
of living beings.” He does not say, “Half a living being is half a dharma 
nature.” He does not say, “No living beings are the dharma nature.””° 
He does not say, “The dharma nature ts not living beings.” He does not 
say, “The dharma nature escapes from the dharma nature.” He does not 
say, “Living beings slough off living beings.” He just informs us that 
living beings have not emerged from the dharma nature samadhi. He 
does not say that the dharma nature cannot emerge from the living being 
samadhi; he has no saying that the dharma nature samadhi emerges from 
and enters into the living being samadhi. Much less do we hear of the 
dharma nature attaining buddhahood, or hear of living beings verifying 
the dharma nature, or hear of the dharma nature verifying the dharma 
nature. He has no saying that the insentient have not emerged from the 
dharma nature. 

  

26 “No living beings are the dharma nature” (mushuj6 ze hosshd ERE RIK): 
Or, perhaps, “non-living beings are the dharma nature.”
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[48:12] {2:30} 

し ば らく 馬祖 に と ふ べ し 、 な に を よん で か 衆生 と する 。 も し 法 性 を よん で 
RRA LAC(D, FETUS 来 な り 、 も し 衆生 を よん で 衆生 と せ ば 、 説 似 一 
物 即 不 中 な り 。 速 道 速 道 。 

Now, we should ask Mazu, 

What are you calling “sentient beings’? If you are calling the dharma 
nature “sentient beings,” it is, “what thing is 1t that comes like this?” If 
you are calling sentient beings “sentient beings,” it is, “to say it’s like 
any thing would miss the mark.””’ Speak! Speak! 

IE YEAR IEC FBS BUF /\ 
The Treasury of the True Dharma Eye 

Dharma Nature 
Number 48 

[Ryumonji MS:] 

FIFA RA ere E RIA, ES PERE RR 
Presented to the assembly at Kippo Vihara, Etsuu; at the onset of win- 

ter, the junior water year of the rabbit, the first year of Japanese Kangen 
[14 November- 12 December 1243 }* 

  

27 “what thing is it that comes like this?” (ze jiimo butsu inmo rai FE{t EEE 
AK): “to say it’s like any thing would miss the mark” (setsuji ichimotsu soku fuchit wt 
似 一 物 即 不 中 ): From the exchange, much quoted by DoOgen. between Nanyue Huairang 
Pe 326498 #E and the Sixth Ancestor, Huineng 7\4H.2£8E. The first sentence is the Ancestor’s 
question; the second, is Huairang’s response; see Supplementary Notes, s.v. “What thing 
is it that comes like this?” 

28 onset of winter (mdtd HG): |e. the tenth lunar month. The sixty-chapter Shdb6- 

genzo lacks a colophon for this chapter.
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Dharani 

Darani 

INTRODUCTION 

According to its colophon, this work was produced at Kippoyji, in Echi- 
zen, during the first year of the Kangen era. Since Dogen was still living 
in Heiankyo until August 3 of that year, we can assume that the “Darant” 
essay was written sometime between August 1243 and 9 February 1244 
(the last day of Kangen 1). The work represents number 49 in both the 
seventy-five and sixty-chapter Shobogenzo compilations, and number 55 
in the Honzan edition. 

The title of the essay refers to the incantations, spells, magical formu- 
lae, and the like, common throughout the Buddhist world and especially 
in the esoteric Buddhism of Dogen’s world. Surprisingly, however, for 
an author with such profound interest in language, Dogen virtually ig- 
nores the obvious sense of dharani as sacred speech and instead inter- 
prets the term as religious action — especially the actions of attending, 
greeting, paying obeisance, and making offerings to one’s teacher. In- 
deed, the bulk of the essay is devoted to instruction in the proper proce- 
dure for exchanging greetings with the master. It is from the practice of 
this dharani, Dogen concludes, that all the buddhas and ancestors have 

developed the aspiration for bodhi, trained themselves, attained awaken- 

ing, and taught the dharma.



IE TEAR HER PL ATL 

Treasury of the True Dharma Eye 

Number 49 

BE HETE 

Dharani 

[49:1] {2:31} 
Fe HAAR dH & OA7eAlL, TEAR HX ODEO, 正法 上 限 あ きら か な る ゆえ 
に 、 参 四 眼 あめ きら か な る こと を うる な り 。 こ の 職 棋 を 正 偉 する こと 、 必 然 
と し て 大 善 知識 に 奉 SEDGE, CKO. CAKE 
り 。 い は ゆる 大 善 知 識 は 、 修 祖 な り 、 か な ら ず 巾 託 に 勤 必 すべ し 

In those whose eye of study is clear, the true dharma eye is clear. Since 
the true dharma eye is clear, they are able to clarify the eye of study. The 
direct transmission of this pivot is the power that derives from attending 
great wise friends.' This is the great cause; this is the great dharani.’ 
Great wise friends are buddhas and ancestors; we should always devot- 
edly serve at their towel and flask.’ 

  

1 The direct transmission of this pivot is the power that derives from attending 

great wise friends (kono kanrei o shdden suru koto, hitsunen toshite dai zenchishiki ni 
bugon suru chikara nari — OBBPRE TEAST SIL, VRE UCKSAMRICBRT SO 
%7)»% 7% ): Probably meaning something like, “what enables this crucial clarification 
is one’s attendance on a teacher.” The term kanrei fidtR (more often written kanreisu 

fate) refers to the fittings at the top and bottom of a door on which it swivels; used, 
somewhat as English uses “hinge,” for a crucial point. See Supplementary Notes, s.v. 
“Pivot.” A “wise friend” (zenchishiki 24 Alix) is a spiritual mentor. 

2 This is the great cause; this is the great dharant (kore dai innen nari, kore dai da- 
rani nari —tVUKWWAiK720. Ca KEE Z Y ): The antecedents of the two pronouns 
kore — 4% (“this”) here are uncertain: they may refer to the “great wise friend” or to “the 
power that derives from attending” the wise friend. It may also be that the two pronouns 
have different antecedents: the first referring to the “wise friend”; the second, to the 
“power.” The wise friend is sometimes called “the great cause” of spiritual development; 
see e.g., the Lotus Siitra (Miaofa lianhua jing iE BIE, T.262.9:60c9-10): 

善 知識 者 是 大 因 ATCT FERS ER a Bed, 
The wise friend is the great cause; for they guide one and enable one to see the bud- 
dha and bring forth the thought of anuttara-samyak-sambodhi. 

3 devotedly serve at their towel and flask (kinbyé ni gonkaku su DARIC HBT): 
I.e., “closely attend upon”; “towel and flask” (kinbyo (#8) is a reference to the cloth and 
water bottle of the monk; by extension, a monk’s personal attendants. Dogen is here no 
doubt hinting at the stories he will allude to in the following section.
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[49:2] 
LmMIT Rib, BAR BARK, DBR OL eB AO 膨 
TKK > HB7KAR, ARE ZR O, PRM TM, POD EABSEITAOS 
ILbOT, DERO— MILO MAICHIET O70, HOPS QRATS 
DAICH OT, FRABOLCKNA OMB ZESRYO, CMICEYVT,. HS 
> % BAA OIL, CORIO, HOWAAAO DEL, ©O— 
FoI aE, LOMA, PA BRT AIC, REKRBESEEOTIA, FA 
ellChH> OSH E‘, =RRGERES TAC CBRE T HO. CaO Ft Ze 
り 。 

This being the case, bringing the tea, making the tea — the essence 
of mind appeared, the spiritual powers appeared; bringing the basin of 
water and pouring the water, he did not move the object, he knew about 
it from down there.* These are not just studying the essence of the mind 

  

4 bringing the tea, making the tea (kei cha rai ten cha rai BARK + BAA): Allu- 
sion to two stories involving monks serving their masters. The first concerns the Tang-dy- 
nasty figure Longtan Chongxin #E/#32/8 (dates unknown) and his master Tianhuang 
Daowu K &18'1S (748-807) (Jingde chuandeng lu (E(B EER, T.2076.51:313b19-22): 

—-ARIB, ZBSIRT SR LE, BA, AEIRERS Tia DE, BA, 
(‘(meign, HA, RBARE RAE MIRRERAS., AMBRE. 
{A ie REBAR UL BE, 
One day, [Chontan] asked, “Since I arrived, | haven’t been instructed on the essence 
of mind.” 

Wu said, “Since you arrived, I’ve never failed to show you the essence of mind.” 
The Master said, “Where did you instruct me?” 
Wu said, “You brought me tea, and I drank it for you. You served me food, and I 
accepted it for you. When you paid your respects to me, | bowed my head. Where did 
I not instruct you on the essence of mind?” 

The second story alluded to here involves Weishan Lingyu i #4 (771-853) and his 
disciples Yangshan Huiji {LU 44x (807-883) and Xiangyan Zhixian Fees PA (d. 898) 
(e.g., at Jingde chuandeng lu Ri{B{EEER, T.2076.51:265c16-21). Dogen offers a Jap- 
anese translation of and commentary on the story in his “Shdbdgenzo jinzi” IEYEAR wx 
神通 : he records a Chinese version in his shinji Shobdgenzoé (8 F 1EYEAR HR, DZZ.5:158, 
case 61: 

KiB ABACK, MUA, BTS RS ABER, PIA, SAA. RAM, 
en(Fee A, MEH. MAA, RM. PNR, Ba, Rees. MRA 

BAL RBS. MRR Ak, —iREMR, Bom TE, BRR AK. 
師 云 、 我 適 來 興 寂 子 作 一 上 神通 。 不 同 小 小 。 厳 日 、 基 甲 在 下面 了 了 得 知 。 師 
A. Peas, Bee Pi— AR, ARKA, (PPE, IRB + Be, 
One day, when Dawei [i.e., Weishan] was lying down, Yangshan came to him. The 
Master [Dawei] turned and lay facing the wall. 
Yang said, “I’m the Reverend’s disciple; no need for appearances.” 
The Master went to get up. As Yang was about to leave, the Master called to him, 
saying, “Huiji.” 
Yang turned his head. The Master said, “Listen while this old monk tells you of his 

dream.” 
Yang lowered his head as if to listen. The Master said, “Try interpreting it for me.” 
Yang brought him a basin of water and a hand towel. Dawei washed his face. As the



of the buddhas and ancestors; they are encountering one or two buddhas 
and ancestors within the essence of mind. They are not just enjoying the 
spiritual powers of the buddhas and ancestors; they are getting seven 
or eight buddhas and ancestors within the spiritual powers. As a result, 
all the spiritual powers of the buddhas and ancestors are exhaustively 
investigated in this one bundle; all the essence of mind of the buddhas 
and ancestors is exhaustively investigated in this one pinch. Therefore, 
when attending the buddhas and ancestors, while it is not wrong to do so 
with heavenly flowers and heavenly incense, those who attend and make 
offerings with samadhi dharani are the descendants of the buddhas and 
ancestors.” 

[49:3] {2:32} 
い は ゆる 大 陀 維 尼 は 、 人 事 、 こ れ な り 、 人 事 は 大 陀 維 尼 な る が ゆえ に 、 人 

事 の 現 成 に 相 人 逢 す る な り 。 人 事 の 言 は 、 震 旦 の 言 音 を 依 模 し て 、 世 諦 に 流 
通せ る こと ひさ し と いふ と も 、 杯 天 よ り 相 偉 せ ず 、 西 天 よ り 相 偉 せ ず 、 介 
祖 よ り 正 値 せ り 。 これ 毅 色 の 境界 に あら ざる な り 、 成 音 王 人 大 の 前 後 を 論 ず 
る こと な か れ 。 

  

Master finished washing his face and sat down, Xiangyan came in. 
The Master said, “Master Ji and I just did one surpassing spiritual power. It wasn’t 
like the little stuff” 
Yan said, “I was down there; I know all about it.” 
The Master said, “Try saying something.” 
Xiangyan went and made a bowl of tea. 
The Master sighed, saying, “The spiritual power and wisdom of these two masters 
exceeds that of Sariputra and Maudgalyayana.” 

bringing the basin of water and pouring the water (kan sui rai, cha sui rai 7K 7K, 
137K 3K): Allusion to Yangshan’s act of bringing the basin for Weishan in the story above, 
as well as, perhaps, to a third story, involving Nanquan Puyuan 南 泉 普 願 (748-833) and 
Deng Yinfens 郭 隠 峰 (dates unknown), that D6gen quotes in the “Shobogenzo G saku 
sendaba” IEVEAR KE el BEX. Here is the version in his shinji Shdbégenzé 眞 字 正 法 
HR (DZZ.5:160, case 64): 

PAR — A SLSR RSI, SRA. EE, 瓶 中 有 水 。 不 待 動 著 境 、 奥 老 僧 
AAR, WED ELIAL SOR DATS. PRR BIA, 
One day, when Nanquan saw Deng Yinfeng approaching, he pointed at a water flask 
and said, “The flask is an object; inside the flask, there is water. Without moving the 
object, bring this old monk the water.” 
Feng brought the bottle in front of Nanquan and poured out the water. Nanquan 
desisted. 

5 samadhi dharani (zanmai darani =KKE#EJE): It is unclear whether Dogen wants 
us to read these two terms in conjunction, or as a tatpurusha, variously interpreted as 
“dharani that is a samadhi,” “dharani in a state of samadhi,” “dharani for entering (or 

maintaining) samadhi,” etc. The expression, fairly common in Buddhist literature, oc- 
curs elsewhere in the Sh6b6genz6 only in the “Den’e” {8 chapter. The virtue of offer- 
ing dharani to the buddhas and ancestors may reflect the “Dharant” chapter of the Lotus 
Sitra (Miaofa lianhua jing WiFEREE, T.262.9:58b8ff), in which various beings offer 
dharani to teachers of the sutra.
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“The great dharani” is salutation.® Because salutations are the great 
dharani, one encounters it in the occurrence of salutations. Although the 

word ninji, modeled on the pronunciation of Cinasthana, has long been 
current in the secular world, it was not passed down from the heaven of 
Brahma; it was not passed down from Sindh in the West: it was direct- 
ly transmitted by the buddhas and ancestors.’ It is not in the realm of 
sight or sound; do not discuss it as before or after Buddha King Majestic 
Voice.® 

[49:4] 

その 人 事 は 、 BESO, HSAZVISHMAOAM, HAVISMEDOAMH 
り 。 偉 法 の 本 師 す な は ち 出 家 の 本 師 な る も あり 。 これ ら の 本 師 に か な ら ず 
(RIEFEBAT HA, LHGBOPERIETEO, VMLDA, BFA TCS TRAST 
w し 。 

These salutations are burning incense and paying obeisance. There are 
the original masters with whom we leave home, or the original masters 
who transmit the dharma to us; there are also original masters who trans- 
mit the dharma to us that are themselves the original master with whom 
we leave home. Always to rely on and attend these original masters 1s 
the dharani of consulting them. In a word, we should train under them 
without letting a moment slip by. 

[49:5] 
ERBOIUCH: HID, REKRBKLOA BAY, SEM CTHEBRT, tO 
HEIL, HAVILA, HOVIHBS TOR CHO, METAL CHO 
MCB, MRA ATES, RRBL, BAe OD, BHETERH 
Lt, -HOM: SBSH UCR TS70, AMATICVE OD CHAT. 
侍 僧 、 ち な み に 香 炉 を 装 し 、 煽 を た て 、 師 、 も し さき より 桁 子 に 年 せ ば 、 
す な は ち 焼 香 す べし 。 師 、 も し 帳 護 に あら ば 、 す な は ち 焼 香 す べし 。 Bn, 
も し は 恥 し 、 も し は 食し 、 か く の ご と き の 時 節 な ら ば 、 す な は ち 焼 香 す べ 
L, Bh, bLMICEKE CTH HOM, MAMA, CMBATAL, 請 和尚 穏便 、 
  

6 salutation (ninji A3*): Here understood as the greetings exchanged between 
monks. 

7 pronunciation of Cinasthana (Shintan no gon'on #AOBZE): Le., a Chinese 

word; Dogen uses a transliteration of a Sanskrit name for China. 

heaven of Brahma (bonten 3£XK); Sindh in the West (Saiten 西 天 ): The former term 

refers to the heaven of the first dhyana in the realm of form, ruled over by the god Brah- 
ma; the translation of the latter term, used in reference to India, masks Dogen’s play here 
on the glyph ten X (“heaven”) used in the transliteration of the Sanskrit Sindhu (Tenjiku 
R=). 

8 before or after Buddha King Majestic Voice (/on’d butsu no zengo BA Eh 
前 後 ): From a passage in the Liuzu danjing 7\ 44.48%, in which the necessity of having 
one’s awakening approved by a Zen master is said to be different “before King Majestic 
Voice” and “after King Majestic Voice”; see Supplementary Notes, s.v. “Before King 

Majestic Voice.”
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と も 請 す 、 あ また 請 学 の 諦 あ り 。 和尚 を 椅子 に LKAE LO TOSICMA 
す 、 曲 船 如 法 な る べし 。 間 誠 し を は り て 、 系 者 の 前 面 に あめ ゆみ より て 、 HF 

一 片 香 を 香炉 に た つ 。 香 を た つる に は 、 香 、 あ る い は 衣 補 に さ し は さ 
め る こと あり 、 あ る い は 懐中 に も て る も あり 、 あ る い は 補 禅 に 帯 せ る こと 
も あり 、 お の お の 人 の ここ ろ に あり 。 問 誠 の の ち 、 香 を 括 出 し て 、 も し か 
うに つつ みた ら は 、 左手 へ むか ひ て 肩 を 轄 じ て 、 つ つめ る 紙 を さげ て 、 雨 
に 香 を 和尚 げ て 香炉 に た つる な り 。 す ぐに た つべ し 、 か た ぶ か し むる こと 
か れ 。 矯 を た て を は り て 、 文字 し て 、 吉 へ めぐ り て あゆ みて 、 正 面 に い 

7.) CT. Pac teA-O TC HAMA FAL wlio Cc, RBA S74, 
FEILILFE, HAVUL+OAT SAY, HUrILO CT, MHA UCHAT. 

mb SVt—-BeRIBH=FLUT, BIBZOSSI LOSSY, WEORLEILA 
Mend SEL ee awe Cpe e Lee 
りつ た は れる な り 。 Be IEs&lxXEN この ゆえ に 、 こ の 儀 を も ちい 

A. POLS DAB. ED? EEUDSD EMSS ERL, そ 
の ほか 、 法 益 を か うぶ る た び ご と に は 織 寿 す 、 因 線 を 請 益 せん と する に も 
fetes S720, th, TCOMARRe OMBICETEODO LEX, MaRS 
AMRZERK, IN7BY, TEEIRMOWRARBT SIC, =RT. 

At the opening and close of the retreat, at winter solstice, and on the 
first of the month and mid-month, we invariably offer incense and pay 
obeisance.’ In regard to the procedure, the time is set either before the 
gruel or following the gruel.'° Properly attired, we call at the master’s 
hall. “Properly attired” means that we call wearing the kasaya, carrying 
the sitting cloth, properly wearing shoes and socks, and bringing a piece 
of aloes wood or jian incense or the like.'' Upon arriving before the mas- 
ter, we bow in greeting.'” 

The attendant monk then prepares the censer and places a candle. If 
the master is already seated in his chair, we should light the incense 
straightaway. If the master is behind the curtain, we should light the 
incense straightaway; if the master is lying down or eating, at such times 
  

9 opening and close of the retreat (ango no hajime owari KFOILUD + eid 
”) ): Dates of the summer retreat vary; a common practice put it from the fifteenth of the 
fourth month through the fifteenth of the seventh month. 

10 either before the gruel or following the gruel (arui wa shuku zen, arui wa shuku 
ha & Av LA, 2% OV L5H HE): Le., either before or after the monks’ morning meal. 

11 sitting cloth (zagu 44): The cloth on which the monk performs his prostrations. 

piece of aloes wood or jian incense or the like (ippen no jin senké t6 —AOIK + RE 
=): The exact referent of the term senké 38% here is unclear. While in some contexts 

it may mean simply “stick incense,” here the glyph jian 3£ more likely refers to a par- 
ticular substance. It is identified in one Song-dynasty source (Fan Chengda's 池 成 大 
Guihai yuheng zhi Fete 58, Zhi xiang %&, KR.2k0115.001-10a) as the product of 
a fragrant tree of Hainan; it is often read as equivalent to zhan #€ and taken as referring 
to a fragrant tree said in Chinese sources to grow in northern Vietnam. Dogen uses these 

same terms for incense in his “Shdb6genzo6 kankin” IEE RAE. 

12 bow in greeting (monjin fili): Literally, “to make inquiries”; to join the palms and 
lower the head in an act of greeting.
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we should light the incense straightaway. If the master is standing, we 
should bow in greeting with the words, “Please, Your Reverence, be 
seated,” or request, “Please, Your Reverence, make yourself comfort- 
able.” There are various phrases for requesting that he be seated. After 
having requested that the reverend take his seat, we bow in greeting, 
bending the body according to form. 

After completing the bow in greeting, we walk up to the front of the tn- 
cense stand and place in the censer the stick of incense we have brought. 
With regard to placing the incense, the incense is sometimes inserted 
under the lapel of the robe, sometimes carried in the breast of the robe, 

or sometimes kept inside the sleeves, according to the preference of the 
individual. After the bow of greeting, we take out the incense. If it is 
wrapped in paper, we turn our shoulders to the left and remove the pa- 
per in which it is wrapped. Holding up the incense with both hands, we 
place it in the censer. We should stand it up straight; do not let it lean to 
one side. 

After placing the incense, we walk around to the right with hands fold- 
ed [in front of the chest]; coming in front of him, we face the reverend 
and bow in greeting, bending the body according to form; after which, 
we spread the sitting cloth and make prostrations. The prostrations are 
nine prostrations or twelve prostrations. After we finish the prostra- 
tions, we gather up the sitting cloth and bow in greeting. Sometimes, we 
spread the sitting cloth once, do three prostrations, and offer a seasonal 
greeting. But for the nine prostrations here, without offering the seasonal 
greeting, we should just spread [the cloth] and do the three prostrations 
three times."° 

These ritual procedures have been handed down from afar from the 
seven buddhas. Their essential point has been directly transmitted to 
us; for this reason, we follow these procedures. We never abandon such 

rituals of obeisance whenever the occasion arises. In addition, we pay 
obeisance whenever we receive the benefits of the dharma; and we pay 
obeisance when we request benefits on a case.'* In the past, when the 
Second Ancestor expressed what he had seen to the First Ancestor, he 

  

13. we should just spread [the cloth] and do the three prostrations three times 
(tada itten sanpai o sando aru beki nari 72 TER =FEX =I HOAX 7%): It is not 
clear from this whether one is to repeat the spreading of the cloth for each of the three 
sets of three bows. 

14 receive the benefits of the dharma (hdyaku o koburu Rit 71> 9 54); request 
benefits on a case (innen o shineki sen to suru Wie tatett / ¢ T 4): Le., when we 
receive a teaching and when we seek a teaching on some edifying example in the liter- 
ature.



paid obeisance by three prostrations — such is [an example of] this.'> We 
do three prostrations when the news of the treasury of the true dharma 
eye is proclaimed.'® 

[49:6] {2:33} 

LOL, gREISIEJEAR Ze, TEYRAR MRIS KBE HEE ZL O., RRO LS 
の 寿 は 、 控 お ほ く 頓 一 寿 を も ちい る 、 古 儀 は 三 寿 な り 。 法益 の 謝 非 、 
か な ら ず し も 九 寿 ・ 十 二 寿 に あら ず 、 あ る い は 三 攻 、 あ る い は 和 角 遼 一 寿 な 
り 、 あ る い は 六 寿 あり 。 と も に これ 策 首 硬 な り 。 西 天 に は これ ら を 、 最 上 
噂 理 と な づく 。 あるいは 六 寿 あ り 、 頭 を も て 地 を た た く 。 い は く 、 額 を も 
て 地 に あて て うつ な り 、 血 の いづ る まで も す 。 これ に も 展 生 具 せる な り 。 
一 寿 ・ 三 寿 ・ 六 群 、 と も に 額 を も て 地 を た た く な り 。 あるいは これ を 頓 首 
埋 と な づく 。 世俗 に も この 寿 あ る な り 、 世 俗 に は 九 品 の 寿 あ り 。 法益 の と 
き 、 ま た 不 住 理 あり 。 い は ゆる 、 科 寿し て や まざる な り 、 百 千寿 まで も い 
た る べし 。 と も に これ ら 、 人 祖 の 會 に も ちい きた れる 厨 な り 。 

We should recognize that paying obeisance is the treasury of the true 
dharma eye. The treasury of the true dharma eye ts the great dharani. 
For the prostrations when requesting benefits, recently many have used 
a single prostration with head touching the ground; the old form is three 
prostrations. For prostration in gratitude for the benefits of the dharma, 
it is not necessarily nine prostrations or twelve prostrations; it 1s some- 
times three prostrations or a single abbreviated prostration; or there are 
six prostrations.'’ All of these are prostrations with head to the ground. 
In Sindh in the West, these are called “the highest obeisance.”'* In the six 
prostrations, we strike the head on the ground; that is, we hit the ground 
with the forehead, even drawing blood. In this case, too, we spread the 

  

15 when the Second Ancestor expressed what he had seen to the First Ancestor 

(niso, sono kami kenjo o shoso ni tatematsurishi toki —48, © O2D»A> bie ® HAIC FET 
まつ り し と き ): Reference to the famous story in which Huike % ®J (who would become 
the Second Ancestor) expressed his understanding to Bodhidharma simply by bowing. 
Dédgen’s version of the story in the “Shdbdgenzé katto” IEY AR it 5 AE has Huike making 
three prostrations, but his version in the shinji Shobégenzé (8 IEYEER RK (DZZ.5:230, 
case 201), like that in the Jingde chuandeng lu Fe {#(HVEER (T.2076.51:219b27-c5) on 
which it is based, says only that he “bowed” (raihai f8F£). 

16 when the news of the treasury of the true dharma eye is proclaimed (shdbo- 
genz6 no shdsoku o kaien suru ni JE{EAR ROWE 2 BAYT DIC): Presumably, on the 
occasion of dharma talks, though it is unclear here whether the bows are to be done by 

the speaker, the audience, or both. See Supplementary Notes, s.v. “Treasury of the true 
dharma eye.” 

17 abbreviated prostration (sokurei fi): A form of prostration in which the sitting 
cloth is not opened out. 

18 In Sindh in the West, these are called “the highest obeisance” (Saiten ni wa ko- 
rera o, saijé raihai to nazuku VARI LAV ee, BR LIEFE L 72D < ): The expression 
saijé raihai & LiF is not attested in the Chinese canon, nor is it known what source 
Dodgen used for this claim.
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sitting cloth. Whether in one, three, or six prostrations, we touch the 

ground with the forehead; this is sometimes called “prostration knock- 
ing the head.” This prostration is also found in the secular world; in the 
secular world, there are nine grades of prostration.'? Again, there is the 
continuous prostration when we receive the benefits of the dharma: that 
is, we pay obeisance without stopping, even up to a hundred thousand 
prostrations. All of these are prostrations that have been performed in the 
assemblies of the buddhas and ancestors. 

[49:7] {2:34} 

PILLEINSCOFR, KEMMOPBMse HF0 CT, COReMEICTSA 
L, BIZLTMROREECOLS, BEERS. fA. tb UD< Noa 

(L. PRE, BT HRY, 

In general, we should perform these prostrations according to form, 
following the guidance of the teacher. In sum, when obeisance Is present 
in the world, the buddha dharma is present in the world; when obeisance 
disappears, the buddha dharma ts extinguished. 

[49:8] 

(IEDOARM AHF T SILI, RRA ZOE, RP Me THT Sze 
), HAVMTBARF BARRICO RT. TA )DRICORT, HSV MSHRERS 
EC, SDVIZWNUeEAE CCH, GBBRT ARO, HAVWILHRE~ 
2 C CHFET. HAVISERERRENE CCHIT, HAV MSERIEHY 
NTC CHET, 

In paying obeisance to the original masters who transmitted the dhar- 
ma to us, we make prostrations without choosing the time or considering 
the place. We may prostrate ourselves even when they are lying down 
or eating; we may prostrate ourselves even when they are defecating or 
urinating. We may pay obeisance from a distance, separated by fences 
and walls, or separated by mountains and rivers. We may pay obeisance 
separated by kalpas; we may pay obeisance separated by birth and death, 
coming and going; we may pay obeisance separated by bodhi and nir- 
vana. 

[49:9] 
Bf pei, LPOD’L < BROREWETFEWRL Db, AARNE 
tT. LEBETADAIEY, KBNDDSOFAFRebOSWAZLLSHNEDB, BK 
LEAF ORIDIZLE SWS, DK OTE<K OMRROL*, D7EOPILMPF 
する な り 。 本 師 和 和尚 は 、 南 面 し て 端 入 せり 。 弟子 は 本 師 和 O MATIC ITH 
し て 、 お も て を 北 に し て 、 本 師 に むか ひ て 本 師 を 群 す る な り 、 こ れ 本 儀 な 

  

19 in the secular world, there are nine grades of prostration (sezoku ni wa kuhon 

no hai ari tHe tui OF & 9 ): A teaching of the Zhou /i JAI (Chunguan zongling 
春 官 宗 令 、 KR.1d0002.006.33b).
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0, ADDORIKOIEFEB INI, DROTILH ORF, TOMCUHICK 
こ な は る と 正 偉 せ り 。 

Although disciples perform various prostrations such as these, the rev- 
erend original masters do not return the prostration but simply joins their 
palms. While there may be times when they use the odd prostration, they 
do not use it in the normal forms.”° When paying obeisance in this way, 
we always pay obeisance facing north; the reverend original masters are 
seated erect facing south. The disciple stands before the reverend origi- 
nal master and, facing north toward the original master, pays obeisance 
to the original master — this is the fundamental form. It has been di- 
rectly transmitted that, when we develop the right faith to take refuge, 
obeisance facing north 1s invariably the first thing to do. 

[49:10] {2:35} 

“Oo ZIC, THHHAOEA IL, BREBO AR: KR: HER. EDR(CAMICLT 
th 28 & ARTS FE LP THOS, RPC, BASRA < OR PRS + Baye 
く 間 名 阿 陸 >・ FERRERS < OPA RPA > + IRE <I ARE + BRL <I 
AtrAMH>., CORADE DDS, WRMRIEOODS, BIEATECHM 
し 、 如 来 に みか ひ た て まつ り て 、 北 面 の 和裕 寿 を 供養 し た て まつ る 。 外道 ・ 
魔 位 、 す で に 邪 を す て て 解 人 す る と き は 、 必 定 し て 自 構 ・ 他 構 せ ざれ ど 
も 、 北 面 科 寿 する な り 。 

For this reason, in the days of the World-Honored One, the humans, 

devas, and nagas that took refuge in the Buddha all venerated and paid 
obeisance to the World-Honored One while facing north. In the begin- 
ning, Ajfiata-kaundinya (also called Kurin), ASvajit (also called Ahei), 
Mahanaman (also called Makakuri), Bhadrika (also called Bada1), and 
Baspa (also called Juriki Kasho) — this group of five, following the 
Tathagata’s attainment of the way, spontaneously rose and, facing the 
Tathagata, offered him obeisance while facing north.”' When followers 
of the other paths and the minions of Mara cast aside their false views 
and took refuge in the Buddha, though induced to do so neither by them- 
selves nor by others, they invariably paid obeisance facing north. 

  

20 odd prostration (kihai a¥£): A single prostration done by the teacher in response 
to the prostrations of the disciple. The term originally occurs in the list of nine pros- 
trations in the Zhou /i JAS: the word “odd” (ki 2) here is said to be used in the sense 

“extraordinary.” 

21 Ajfdta-kaundinya (Anyakydjinnyo bl A ts RAO): First member of (a slightly odd 
version of) the traditional list of the Buddha’s first five disciples (followed in each case 

by a variant version of the name). While it is commonly held that. upon encountering 
the Buddha after his awakening, they spontaneously paid him respects, the source for 
Dodgen’s claim that they did so while facing north is unknown.
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[49:11] 
EHEVIODE, BRIANA, REORBKOMAMOSICXEY TIE 
(cba ST A. ATEKBOOD SAMOA T AZO, LCMIERORAZY. Bh 
BOWRILhH OT, LITRILSKBERIERO. AKEHIE. ABA, 
A KEHIE, ABBAS. AKBEHEIE. BinkteFe7ze 0. AKBEHE, HAR 
Bre). AKBERBJE. BH IEAR MO, Cae CRAM FL 
ERO. MITRE LER SO, APR eR LALO. Re BFL 
きた る 、 eT + BAHL XA, KBERBIEL D<KOIE<KRALBS 

FEET AREY, —WOREREEIS = ORERIBEERL EY, この 陀 維 尼 
の 午 属 と し て 、 一 切 の 陀羅尼 は 現 成 せり 。 一 切 の 修 祖 、 か な ら ず この 陀 維 
JEPS EO 3S.D. Phe, pe, Bhi dh 6724, 

Ever since then, all who have come and taken refuge in the true dhar- 
ma in the communities of the ancestral masters of the twenty-eight gen- 
erations in Sindh in the West and the generations in the Land of the East 
have naturally paid obeisance facing north. This is their accord with the 
true dharma, not the plan of master or disciple. This is precisely the great 
dharani. “There is a great dharani called ‘perfect awakening.’”*> There 
is a great dharani called “salutations”; there 1s a great dharani that real- 

izes obeisance. There is a great dharani whose name ts the kasaya; there 

is a great dharani whose name ts the “treasury of the true dharma eye.” 
By their reciting this spell, all the whole earth has been pacified and 
protected, the realms in all directions have been pacified and formed, 
the realms in all times have been pacified and manifested, all the buddha 
realms have been pacified and created, inside the hut and outside the hut 
have been pacified and penetrated.” We should study and thoroughly ex- 
amine that the great dharani is like this. All the dharani take this dharani 

as their syllabary.” As the retinue of this dharani, all the dharani have 

appeared. It is from this dharani gate that all the buddhas and ancestors 

  

999 22 “There is a great dharani called ‘perfect awakening (wu dai darani, myo i 
engaku A KSEREIE. 44 S/BI#): After the Yuanjue jing AE, T.842.17:913b19. The 
remaining members of Dodgen’s list of great dharani here are of his own devising. 

23 By their reciting this spell, all the whole earth has been pacified and protected 
(kore o juju shite jin daichi o chingo shikitaru — 4% aA LC EK HH ABLES): 
The translation takes the unexpressed agent to be “all who have come and taken refuge.” 
Dégen plays here with variations on the term chingo 鎮護 ("to pacify and protect”), com- 
monly used in reference to the recitation of dharani for protection of the state. 

inside the hut (anchii JF): Or “within the hermitage”; an expression with the sense 
“within oneself” or “within the body,” as in Shitou’s 498 “deathless one within the hut” 
(anzhong busi ren F&F ASEA) (Caoan ge Bak, Jingde chuandeng lu Fx {E(B GER, 
T.2076.51:461c21). The contrasting “outside the hut” (ange /#&7+) is Dogen’s variant. 

24 All the dharani take this dharani as their syllabary (issai no darani wa, kono 
darani o jimo to seri ~WJOBEHEIEIL, - OBER e FEL): Le. this dharani 
represents the very letters (S. matrka, of the Siddham script) with which dharani are 
composed.
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invariably bring forth the mind [of bodhi], pursue the way, attain the 
way, and turn the wheel of dharma. 

[49:12] 
La mAvld, FCO AREY, LOBES BMICBAT AR ZE 

BIZZLE Rims le eK PATS, iT Hi CSA Z ATER. BR 
me 人 所 垢 は 、 ae Be Zee, FEILER O PRE, LO 
eR PERE ZO, (HBO ARR DISC, BRO EWNED, 
宿 殖 陀 FEDER RALC FMP ROR CPENMoaS, LLOEGR 

BOIL VICAR > (MORES TAT Lb. CNAME HO MOe Zs 
り 、 種 迎 牟 尼 借 の 琲 道 功夫 な り 、 陀 維 尼 神 好 な り 。 た と ひ 無 量 億 千 効 に 古 
h- SHERBET E CRAMER R ORE, OLEORRE RE 
ICLKIESIL, TCC INBRMSERZAALE - SAA BAS - SCRA 
Fe), DK OrDE<KULTR SREBT OILY, CMTE ER RAT HEY, 
TAUEERMELL Cae eet, ECKL DICTHLBS UC. BREE 
Bina Ue CH OB IY, LOI ple. We CMA OE © ak 
Ate To O7RY , 

This being the case, since we are the descendants of the buddhas and 
ancestors, we should investigate this dharani in detail. Generally put, to 

be “covered by the robe of Buddha Sakyamun?” is to be covered by the 
robe of all the buddhas and ancestors in the ten directions.” To be “cov- 
ered by the robe of Buddha Sakyamuni” is to be covered by the kasaya. 
The kasaya is the buddha assembly epitomized. The confirmation of this 
is hard to encounter, hard to meet.*° It is rare that, although we are stu- 
pid and have received a human body in a peripheral land, the power of 
the good roots of dharani planted in former lives has been realized, and 
we have been born at the time of the dharma of Buddha Sakyamuni. 
Though we pay obeisance to the self-attained or other-attained buddhas 
and ancestors wherever the hundred grasses grow, this is the attainment 
of the way by Buddha Sakyamuni; it is the concentrated effort in pursuit 
of the way by Buddha Sakyamuni:; it is the spiritual transformations of 

  

25 “covered by the robe of Buddha Sakyamuni” (i Shakamuni butsu e shi sho- 

fu BPE ee KZ ATE): From the Lotus Sitra (Miaofa lianhua jing WIEBE, 
T.262.9:62a2-3), in reference to one who keeps the Lotus Siitra: 

BAEARBRBK, SMEABRUS CAFRA, SBMEABRUMSEHARK 
ZT 7 

Know that this person will be praised by the Buddha as excellent. Know that this 
person will be patted on the head by Buddha Sakyamuni. Know that this person will 
be covered by the robe of Buddha Sakyamuni. 

See Supplementary Notes, s.v. “Robe of the Tathagata.” This sentence is missing from 
the Ryumonji 龍門 寺 and some other early MSS. 

26 hard to encounter, hard to meet (gzc/ 7 の 7g7 難 値 難 退 ): Variant of the com- 
mon nanchigi #€ {x4 (“hard to encounter’).
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the dharani.*’ Though we pay obeisance to past buddhas and present 
buddhas for incalculable millions of thousands of kalpas, this is the time 
of being “covered by the robe of Buddha Sakyamuni.”?* To cover the 
body once with the kdsdya is surely to get Buddha Sakyamuni’s body 
and flesh, hands and feet, head and eyes, marrow and brain, radiance and 

turning of the wheel of the dharma. This is the way we wear the kdsaya. 
This is the merit of wearing the kasaya made manifest. Maintaining 
it and cherishing it, protecting and wearing it over time, we pay obel- 
sance and make offerings to Buddha Sakyamuni. Herein, we confirm 
and exhaustively investigate the practice of so many three innumerable 
kalpas.” 

{2:36} 

[49:13] 

Pe PaemeFELE THO, (RELETE DD EWSIX, (HEM ABH 
a iter L tee L. fIZO AGHA TEE LET SA7RO, CNTR RRM 
BETO. DEPRES Re e700. PEREIE® b CREWS Ete (hae L 
た て まつ る な り 、 

To pay obeisance and to make offerings to Buddha Sakyamuni means 
to pay obeisance and make offerings to the original masters who trans- 
mit the dharma to us, to pay obeisance and make offerings to the original 
masters who tonsured us. This itself is to see Buddha Sakyamuni, to 
make offerings of the dharma to Buddha Sakyamuni, to make offerings 
of dharani to Buddha Sakyamuni. 

  

27 Though we pay obeisance to the self-attained or other-attained buddhas and 

ancestors wherever the hundred grasses grow (fatoi hyakus6 no hotori ni jij tajo 
no shobusso o raihai su tomo T7E OB BOWE VICAR + HMO ae RA a MFET & 
t) ): Probably meaning something like, “no matter where we pay obeisance to any of the 
buddhas and ancestors.” See Supplementary Notes. s.v. “Buddhas and ancestors.” “The 

hundred grasses” (hyakus6 Gi §) is a standard metaphor for “all phenomena.” The sense 
of the unusual expression “self-attained or other-attained” (jijd rajd A Ak ttiAK) is uncer- 
tain: perhaps, “attained by oneself or with the aid of another.” 

28 the time of being “covered by the robe of Buddha Sakyamuni” (Shakamuni 
butsu shi sho jisetsu Fein Je BZ ATAF EI): Supplying the glyphs e *K and fu 7% missing 
in the Ryumonji 龍門 寺 MS. 

29 practice of so many three innumerable kalpas (/ku san asdgi k6 no shugyo \ 

< = fal (Sitkb)o (E47): “Three innumerable kalpas” (san asdgi ko =bl{SikH) is the 
standard length of time given for completion of the bodhisattva path.
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[49:14] 
Fei Ke AB, LeTICUUL< , HAVILMEOINICXEY CFL, 
do SV ILHEO ZED AMC &H 0 CHEFET O. BB 7e 0 . Femt72 0. KPEREJE ZS 

り O 

My former master, the Old Buddha of Tiantong, taught that coming In 
the snow to pay obeisance or standing amidst the husks to pay obeisance 
are outstanding precedents, are the traces of our predecessors, are the 
great dharani.*© 

TE YEAR tec BE He JE 8 Vl - Fu 
Treasury of the True Dharma Eye 

Dharani 

Number 49 

[KRyumonji MS:] 

ARF RL ICR ON, TERE SI RR 
Presented to the assembly at Kippd Vihara, Etsuu; in the junior water 

year of the rabbit, Kangen [1 January 1243 to 9 February 1244 

[Eind MS:]*? 

ie] “PA RIEA +H ABZ, RSI Pre. RR 
Copied, in the acolyte’s quarters, at the Kippd Hermitage, in the same 

province; thirteenth day, first month of the senior wood year of the 
dragon, the second year of the same era [22 February 1244]. Ejo 

  

30 My former master, the Old Buddha of Tiantong (senshi Tendé kobutsu 先 師 天 
ee 14 (6): I.e., Dogen’s teacher, Tiantong Rujing K #4074 (1162-1227). The source of his 
saying here is unknown. 

coming in the snow to pay obeisance (yuki no ue ni kitarite raihai shi §3O 9 “(Ok Fe 
) Cite FE L); standing amidst the husks to pay obeisance (nuka no naka ni arite rai- 
hai suru #EO7R AIC % 0 CihBFET 4): The former phrase alludes to the story that Huike 
£8] stood through a snow storm waiting for an interview with Bodhidharma (see Sup- 
plementary Notes, s.v. “Cut off an arm”); the latter phrase recalls the story that Huineng 

<2 pounded rice at the monastery of the Fifth Ancestor, Hongren 542. 

31 The Tounji 洞 雲 寺 MS shares an identical colophon. 

32 The Eind 488 MS is a copy of the sixty-chapter Shobdgenzo, dated 1468, owned 
by the Reiun’in #22f subtemple of Mydshinji #>-L3¥, in Kyoto. It is the likely source 
of the Ejd {#4 colophon supplied by Kawamura’s edition, which does not appear in the 
Tounji 洞 雲 寺 MS of this chapter
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Washing the Face 

Senmen 

INTRODUCTION 

This work represents number 50 in the seventy-five-chapter compilation 
of the Shdbdgenzo and number 56 in the Honzan edition. According to 
its colophon, it was presented three times at three different monasteries: 
first, in the tenth month of 1239, at KOshdji, near the capital; then, in 

the tenth month of 1243, at Kippdji, in Echizen; and, finally, in the first 

month of 1250, at Eiheiji. The work is also extant in a separate, rather 

different version, preserved as number 50 in the sixty-chapter Shobo- 
genzo and translated here below as Variant Text 4. 

The three dates span almost the entire history of the composition of 
the Shodbdgenzo. The first corresponds exactly to the date given for the 
“Senjo” %ci/# chapter, another early work on monastic hygiene, while the 
third date comes at the conclusion of a series of works on monastic rules 
that occupied Dogen toward the end of his life. 

As its title indicates, this work concerns the procedures for face-wash- 
ing in the monastery. Less obvious from the title is a lengthy section on 
brushing the teeth and scraping the tongue with the traditional willow 
twig tooth stick. Interestingly, for the historian of material culture, Do- 
gen reports that, while the monks of Song-dynasty China retained the 
ritual of face-washing, his Japanese compatriots had lost it; whereas, 
while the Japanese monks still used the tooth stick described in the Indi- 
an vinaya, the Chinese monks had abandoned it in favor of a horsehair 
tooth brush. Since he sees both face-washing and use of the willow twig 
as “the true dharma of the old buddhas,” Dodgen takes pride here in the 
fact that both will be practiced at his monastery.
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TE YEAR ie oS 

Treasury of the True Dharma Eye 

Number 50 

vom 

Washing the Face 

[50:1] {2:37} 

YEHEE TS, DOR, PARE. Be RK, ASMA, 

In the Lotus Sutra, it is said,! 

Anointing the body with oll, 
He bathes away the dirt; 
Donning a new clean robe, 
Both inside and out are pure. 

[30:2] 

VYULPSZ IORI, MK, ESICKBS ECU, MRBTOUTAOKRD 
に 、 と きま し ます と ころ な り 。 RPEOMICOLL MDOT, RMICKUD 

る で ご から ず 。 し か ある に 、 映 心 を 漂 浴 し て 香油 を ぬり 、 鹿 生 を の ぞ く は 、 
第 一 の 修法 な り 。 新 浄 の 衣 を 著 す る 、 ひ と つの 淳 法 な り 。 鹿 稼 を 沖 浴 し 、 
香油 を 身 に 塗 す る に 、 内 外 倶 涯 な る べし 。 内 外 倶 澤 な る と き 、 依 報 ・ 正 

報 、 靖 浮 な り 。 

The procedure spoken of here is one that was preached by the Iathaga- 
ta on the occasion of the Lotus assembly, for the sake of practitioners of 
the four practices of ease and joy.’ It is not equivalent to the preachings 
of other assemblies; it is surely not the same as other sutras. Thus, bath- 
ing body and mind, applying scented oils, and removing the dirt are the 
primary buddha dharma.’ To don a new clean robe is one procedure of 
  

1 Lotus Satra (Hokke kyo (22%): From the “Sukhavihara” chapter (Miaofa lianhua 
Jing WOYESE RES, T.262.9:38a9-11); the grammatical subject in the siitra passage is “the 
bodhisattva.” 

2 Lotus assembly (hokke e i& #2): I.e., the assembly on Vulture Peak before which 
Buddha Sakyamuni is said to have taught the Lotus Siitra. 

four practices of ease and joy (shi anraku gyé PU #877): A standard list of four types 
of practice based on the “Sukhavihara” chapter of the Lotus Sitra: practices of body 
(shin &), speech (ku A), mind (i &), and vow (seigan #28). 

3. bathing body and mind (shinjin o sdyoku shite HUO*i#I8 LT): Dogen here 
shifts the object of the verb “to bathe” (soyoku (74) in the siittra verse from the “dirt” 
(jin’e EE) that is washed away; if we maintain the parallel with the siitra, his phrase
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purification. In bathing away the dirt and smearing the body with scent- 
ed oil, “both inside and out are pure.” When “both inside and out are 
pure,” secondary and primary recompense are pure." 

[50:3] 
LHS, MEEK DT, MEPLBESSBAVIE< . MBI SmIC 
み の は だ へ を すす ぐ と い へ ども 、 身 内 に 五 職 大 脱 あり 、 か れ ら を 一 一 に 党 
浴 せ ざら ん は 、 清 澤 な る べから ず 、 し か あれ ば 、 あ な が ち に 身 表 を 洪 浴 す 
べから ず 。 か く の ご と くい ふと も が ら は 、 全 法 い まだ し ら ず 、 き か ず 、 い 
まだ 正 師 に あ は ず 、 飲 祖 の 見 孫 に あ は ざ る な り 。 

Nevertheless, stupid people who have not heard the buddha dharma 
and have not studied the way of the buddhas say that, while bathing may 
wash the skin of the body a bit, within the body are the five organs and 
six viscera, and, if we do not bathe each of these, we will not be pure; 

therefore, we need not necessarily bathe the surface of the body.’ Those 
who talk like this do not know, have not heard the buddha dharma; they 

have not met a true master and are not the descendants of the buddhas 
and ancestors. 

[50:4] {2:38} 
し ば らく か く の ご と く の 邪 見 の と も が ら の こと ば を な げす て て 、 化 祖 の 正 
法 を 参 沿 す べし 。 い は ゆる 諸 法 の 民 際 、 い また 決断 せ ず 、 諸 大 の 内 外 、 ま 
た 不可 得 な り 。 か る が ゆえ に 、 身 心 の 内 外 、 ま た 不可 得 な り 。 し か あれ ど 
も 、 最 後 身 の 菩薩 、 す で に いま し 道場 に 学 し 、 成 道 せ ん と する と き 、 ま づ 
Re LL. ORICA DeIBAT, CNET +AORRORIES YO, 
READ EMR LC, BPESTERRUMDOT, TOMBAR, AOE 
ae, Apa L780, RIB HETEDIR DBD, EDK OTECSRARL, 
い は ん や 諸 人 の 身心 、 そ の 遺 際 、 と き に し た が ふち ふ てこ と な る こと あり 。 い 
は ゆる 一 和泊 の と き 、 三 千 界 みな 告 叫 せ ら る る 。 こ の と き 、 か く の ご と く な 
り と い へ ども 、 目 ・ 他 の 測量 に あら ず 、 人 法 の 功徳 な り 。 そ の 身心 量 、 ま 
た 五 尽 ・ 六 尺 に あら ず 、 HR-AR, SEENSZER:* KROSS ASH 
Are), RED. WR HR, BR: RBRRSORS: BBlCHOT, 
遮 裏 是 仁 摩 虎 在 、 説 細 説 嗣 の ゆえ に 。 心 量 、 ま た 思 量 ・ 分 別 の よく し る ベ 
き に あら ず 、 不 思 量 ・ 不 分 別 の よく き は むべ で べき に あら ず 。 映 心 量 か く の ご 
と く な る が ゆえ に 、 泊 浴 量 も か く の ご と し 。 この 量 を 括 得 し て 修 誇 す る 、 
これ 人 8 修 祖 祖 の 護 念 す る と ころ な り 。 計 我 を さき と すべ か ら ず 、 計 我 を 買 

could be read as the more thought-provoking “bathing away body and mind.” See Sup- 
plementary Notes, s.v. “Body and mind.” 

  

4 secondary and primary recompense (eh6 shohd (kK #R * IE #2): Standard Buddhist 
terms for the two aspects of karmic consequences: respectively, the environment, or cir- 
cumstances, into which one is born; and the psychophysical makeup of the person; see 
Supplementary Notes. Here, no doubt a gloss on the sitra’s “inside and out.” 

5 five organs and six viscera (goz6 roppu Tie 7Nif): Two categories of traditional 
Chinese anatomy. The former refers to the heart, lungs, liver, spleen, and kidneys; the 
latter, to the large and small intestines, gall bladder, bladder, stomach, and sanjiao =# 

(the viscera responsible for breathing, digestion, and excretion).
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LPTAMPSF, LMSHitT Ab, DK OTE< RIAL, EET SAC, 
De bees LCS oO LRAT, KEOWKRV ED. EEO 五 
M7RO LEH EKEORRRYO Lb, ATA. ARAFROL EID 
な り 。 こ れ す な は ち 、 た だ 水 を きた し すす ぎ て の ち 、 そ の あと は 清 淳 な る 
と の み し る べき に あら ず 。 水 、 な に と し て 本 OA, KBRIEZEOA, 本 

浄 ・ 本 不 沼 な り と も 、 來 著 の と ころ を し て 淳 ・ 不 淳 な らし むと い は ず 。 た 
だ 修 祖 の 修 誇 を 保 任 する と き 、 用 水洗 洗 、 以 水 漂 浴 等 の 俸 法 つ た は れ り 。 
~AVIZ EO CHER TALL, BeRBBAL, KRABI L. AEG HERES 
沙 す る な り 。 

Casting aside the words of those who hold such false views, we should 
study for a while the true dharma of the buddhas and ancestors. That is, 
the limit of the dharmas has yet to be determined; the “inside and out” of 
the elements is also ungraspable.° For that reason, the “inside and out” of 
body and mind is also ungraspable. Nevertheless, bodhisattvas in their 
last bodies, when they are just about to sit at the place of awakening and 
attain the way, first wash their kasaya and then bathe their bodies and 
minds.’ This is the deportment of all buddhas of the three times and ten 
directions. In all matters, bodhisattvas in their last bodies are not the 

same as other types: their merit and wisdom, the adornments of their 
bodies and minds, are all the most honored, the supreme. Their proce- 
dures for bathing and washing must also be like this. Not to mention that 
the limits of people’s bodies and minds differ according to the time. That 
is, when we sit once, the three chiliocosms are all fully seated.® At this 

time, while this may be so, it is not the calculation of self or other: it is 

the virtue of the buddha dharma. The dimensions of that body and mind 
are also not five feet or six feet; for five feet or six feet is not a fixed five 
  

6 the limit of the dharmas has yet to be determined (shohd no henzai, imada 

ketsudan sezu a#iRQOISBR, VY EFEYREM+ TS): Variation on a common claim in the 
Mahayana literature that the dharmas (taken either as phenomena or as the teachings) are 
inexhaustible and their limits ungraspable. The “elements” (shodai i#X) refers to the 
four elements (earth, water, fire, and wind) from which the material world is composed: 

see Supplementary Notes, s.v. “Four elements and five aggregates.” 

7 bodhisattvas in their last bodies (saigo shin no bosatsu KIRA OE): Le., 
bodhisattvas at the end of their path, when they attain buddhahood. “The place of awak- 
ening” (ddjd i844) refers to the bodhi-manda, the seat under the bodhi tree where a 

buddha attains supreme bodhi. The source of the claim that, before they are seated, they 
do their laundry and take a bath is unknown. 

8 when we sit once, the three chiliocosms are all fully seated (ichiza no toki, sanzen 

kai mina zadan seraruru ~4OLX&, =FRAZE AB EHE b S 4): Likely meaning that, 
in seated meditation, the entire universe is sitting with the sitter; presumably given here 
as an example of the variation in “the limits of people’s bodies and minds.” “The three 
chiliocosms” (sanzen kai =F ##) is a standard expression for the world system of a 
buddha. “Firmly seated” is a tentative rendering of zadan 44t, a term commonly used 
in the sense “to hold down” or “to reject.” but regularly interpreted in SOtO writings as 
“to sit completely,” “to sit and cut off.”
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feet or six feet. Its location, too, is neither the limited nor limitless [plac- 

es] of this world or other worlds, all the worlds or all the incalculable 
worlds; for “where are we here, that we’re talking of fine and talking of 
coarse?” The dimensions of the mind, as well, are not something that 
can be known by thinking or discrimination, not something that can be 
investigated by not thinking or not discriminating.'° Because the dimen- 
sions of body and mind are like this, the dimensions of bathing them are 
also like this. To take up these dimensions and practice and verify them 
— this is what buddha after buddha and ancestor after ancestor bear in 
mind.'' We should not put the imputed self first; we should not take the 
imputed self as real.'” 

Thus, in bathing and washing in this way, we exhaustively investigate 
and purify the dimensions of the body and the dimensions of the mind. 
Whether they are the four elements, or they are the five aggregates, or 
they are the undestroyed, when we bathe them, any of them can achieve 
purity.'> We should not think merely that this means that they are pure 
  

9 ‘where are we here, that we’re talking of fine and talking of coarse?” (shari ze 
jinmo shozai, setsu sai setsu so HERS FE (TERETE. BLAM LR): A fixed expression, vari- 
ants of which occur several times in the Shobdgenzo. There are several precedents for the 

expression in the Chinese Chan literature, one of which, involving Linji Yixuan iii #s 
玄 (d. 866) and Zhenzhou Puhua 鎮 州 普 化 (dates unknown) is recorded in DQgen'*s shin- 

ji Shébégenz6é 眞 字 正法 眼 蔵 (DZZ.S:164. case 96). The force of the question is usually 
something like, “Where do you think we are, that you can talk about such trivial mat- 
ters?” But, here, Dogen seems to be taking seriously the question, “where are we here?” 

10 not something that can be known by thinking or discrimination (mata shiryo fun- 
betsu no yoku sy か pe 万 7 orgzz また 思 量 ・ 分 別 の よく し る べき に あら ず ): A Japa- 
nese variation on a famous line from the Lotus Siitra (Miaofa lianhua jing WYER REE, 
T.262.9:7a18-20): 

FR LA REBT (Eta TL a Sn SE ae, EVA FE 7 Bl ZTE. 
I use innumerable techniques, and various stories, parables, and figures of speech 
to expound the dharmas. This dharma is not something that can be understood by 
thinking or discrimination. 

11 what buddha after buddha and ancestor after ancestor bear in mind (butsubutsu 

soso no gonen suru tokoro (iAH ORT 5 & 24): A Japanese variation on the 
line, often quoted by Dogen, from the conversation on practice and verification between 
the Sixth Ancestor, Huineng #£#£. and his follower Nanyue Huairang Pax Bak (677- 
744); see Supplementary Notes, s.v. “What thing is it that comes like this?” 

12 put the imputed self first (kega o saki to su #t#K% & & LT): “Imputed self” 
renders kega at 4, a technical term for the self we imagine ourselves to be: we might 
also read here “put caring for the self first.” 

13 Whether they are the four elements, or they are the five aggregates, or they are the 
undestroyed (tatoi shidai nari tomo, tatoi goun nari tomo, tatoi fue nari tomo 72 & OF 

A7eVER, KEDHMRO EB, KEORRRY Eb): Allusion to a saying on the 
four elements and five aggregates by the famous Tang-dynasty Chan master Zhaozhou 
Congshen J) #£%e (778-897), which Dodgen quotes in his shinji Shobdgenz6 t&F1E
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only after water has come and washed them. How could water be origi- 
nally pure or originally impure? Whether it is originally pure or original- 
ly impure, we do not say that it makes the place to which it comes pure 
or impure. It is just that Buddhist procedures have been handed down on 
using water to wash, using water to bathe, and so on, when maintaining 
the practice and verification of the buddhas and ancestors. In practicing 
and verifying in accordance with these, we transcend purity, we pass 
beyond impurity, we slough off non-purity and non-impurity. 

[50:5] {2:39} 

LRSNMISRLbS, WERRBACSNECIRAL. TCUCKHERSIC 
DURAT SIKIL, OF 0 ALE OAICHMEEY. PHBOLSE ECA HH 
ず 。 も し 愚 人 の いふ が ご と く な ら ば 、 五 臓 六 MRI CER LT. BIZ ZS 5 
し め て 、 大 海水 を つく し て あら ふと も 、 塵 中 な ほ あ ら は ず ば 、 い か で か 清 

浄 な らん 。 空 中 を あら は ず ば 、 い か で か 内 外 の 清浄 を 成就 せん 。 軸 夫 ま た 
Zee BIST OIE WEE LOS SAL, Beth LC eIRIAL. 2eFh 
KUCH DEBRIAT. GRE ZMNIEIC(ES ST OOO, HHAOIERe RETA 
し 。 

Thus, the dharma of bathing though not yet defiled and bathing when 
already completely pure has been maintained only in the way of the 
buddhas and ancestors; it is not something known by followers of other 
paths. If it were as the stupid people say, then even if we were to grind 
down the five organs and six viscera to a fine dust, rendering them empty 
in themselves, and exhausted the waters of the great oceans in washing 
them, if we did not wash inside the dust, how could they be pure?'* If we 
did not wash inside the emptiness, how could we achieve the purification 
of “inside and out”? The foolish commoners also surely do not know the 
procedure for bathing emptiness. Taking up emptiness, we bathe empti- 
ness; taking up emptiness, we bathe body and mind. Those who believe 
in bathing according to proper procedure surely maintain the practice 
and verification of the buddhas and ancestors. 

  

YEAR tk (DZZ.5:270, case 88) and elsewhere. See Supplementary Notes, s.v. “Four ele- 
ments and five aggregates.” 

14 rendering them empty in themselves (sokuku narashimete BIIZE7% 5 LT): 
Dogen here plays with the metaphysics of the internal organs. Even if we analyze them 
into their constituent dharmas and see these dharmas as empty of independent existence, 
according to the fools’ argument, we would still need to wash inside the dharmas and 
inside emptiness. He then goes on to say that, in fact, we are bathing emptiness when 
we bathe the body.
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[50:6] 

い は ゆる 、 RBFH FH, WAARIE(R ST ZIERICIL, RIBS EOVWAZIC, HOW 
Se. Fait NAA. (RIE = 3R, TRA REZEOAAPR, KO EDICIASRYO, B 
He hHBoEVCXEDPALK, MK: MA - RR, ARTE. LOEDICUE 
浮 な り 。 

That is, in the true dharma directly transmitted to successor after suc- 
cessor by buddha after buddha and ancestor after ancestor, when we use 
bathing, the inside and outside of body and mind, the five organs and 
six viscera, the twofold recompense of secondary and primary, and the 
inside, outside, and in-between of the dharma realm and empty space are 
instantly pure. When we purify using incense and flowers, the deeds that 
are causes and conditions in past, present, and future are instantly pure.'° 

[50:7] {2:40} 

He, =K==m,. BOF. 

The Buddha said,'° 

Bathing three times, censing three times; 
Body and mind are pure. 

[50:8] 

し か あれ ば 、 身 を きよ め 心 を きよ むる 法 は 、 か な ら ず 一 洒 し て は 一 薫 し 、 
か く の ご と く あ ひつ ら な れ て 、 三 洒 三 功 し て 、 裕 人 LEE LABEL ETT 
する な り 。 経 行 、 を は り て 、 さ ら に 端 衝 衝 科せ ん と する に は 、 か な ら す 洗 
足す る と いふ 。 足 、 け が れ 角 せる に あら され ども 、 全 祖 の 法 、 そ れ か く の 

ご と し 。 

Thus, the procedure for purifying the body and purifying the mind 
is always to bathe once and cense once, continuing this until, “bathing 
three times, censing three times,” we worship the buddha and turn the 

sutras, practice seated meditation and circumambulation. When circum- 
ambulation is finished and we are to sit upright in seated meditation, it 
is said that we always wash our feet. Even if our feet have not touched 
anything polluted, such are the procedures of the buddhas and ancestors. 

  

15 deeds that are causes and conditions in past, present, and future (kako genzai 
mirai, innen gyOgo Wak + BYE + AAR. liee{T Se): Perhaps variation on a phrase in the 
Dazhidu lun KS EE ai (T.1509.25:71c16-17): 

AM A AAIT SE. EG AA. 
To know the deeds that are causes and conditions in the past is called “knowledge.” 

16 The Buddha (butsu {#): Source unknown. Although this phrase does occasionally 
occur in Zen texts, there is no evidence that the practice was ever part of the monk’s 
bathing ritual; given the occurrence of the phrase in sermons on bathing the Buddha, it 
may have been part of the ritual of bathing the statue of the baby Buddha on the Bud- 

dha’s birthday.
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[50:9] 

それ 三 洒 三 韻 す と いふ は 、 一 洒 と は 一 洒 浴 な り 、 通 身 み な 洒 浴 す 。 し か う 
し て の ち 、 つ ね の ご と くし て 衣裳 を 著 し て の ち 、 小 炉 に 名 香 を た き て 、 ふ 
と ころ の うち 、 お よび 章 准 ・ 季 記 等 に 藻 ず る な り 。 し か うし て の ち 、 ま た 
洒 浴 し て また 意 ず 。 か く の ご と く 三 番 す る な り 。 これ 如 法 の 儀 な り 。 こ の 
と き 、 六 根 六 塵 あら た に きた ら ざ れ ど も 、 清 淳 の 功徳 あり て 現 前 す 、 う た 
が ぶ ふ べき に あら ず 。 三 毒 四 倒 い まだ の ぞ こ ほら ざれ ども 、 清 淳 の 功徳 た ち 
まち に 現 前 する は 俸 法 な り 。 た れ か 凡 慮 を も て 測度 せん 、 な に びと か 人 過 眼 
を も て 虚 見 せん 。 

Regarding “bathing three times and censing three times,” “bathing 
once” means one bath, in which the body throughout is bathed. After 
that, and after putting on our clothes, we light fine incense in a small cen- 
ser and cense inside our robe lapels, as well as our kasaya, sitting place, 
and so on. After that, we bathe again and cense again, in this way repeat- 
ing it three times. This is the conduct according to proper procedure. At 
this time, although the six sense faculties and six sense objects are not 
renewed, we should not doubt that they have the virtue of purity, which 
will appear to us. The [teaching] that, even though the three poisons and 
four inversions are not yet removed, the virtue of purity immediately 
appears to us is the buddha dharma.'’ Who could fathom this with the 
thought of the commoner? What person could see it with the eye of the 
commoner? 

[50:10] 

Rend, ZExeHOODSZLOSZLE, HHICEY THOS ADOT, B 
FEITER LT Hb SEADOS FHF, KERB HOO CIAIEE 9 S729, HIKIC 
か な ら ず 洗 洗 の 法 さ だ まれ り 。 あ る い は 身 を あら ひ 、 心 を あら ひ 、 足 を あ 
ら ひ 、 面 を あら ひ 、 目 を あら ひ 、 く ち を あら ひ 、 大 小 二 行 を あら ひ 、 手 を 
あら ひ 、 鉢 大 を あら ひ 、 克 婆 を あら ひ 、 頭 を あら ふ 。 これら みな 、 三 世 の 
諸 大 諸家 の 正法 な り 。 

For example, when we wash and purify aloes wood incense, we would 
not break it into pieces and wash it, nor would we grind it into powder 
and wash it; we purify it by just washing the whole thing. In the bud- 
dha dharma, the procedures for washing have, without exception, been 
established. We wash the body, wash the mind, wash the feet, wash the 

face, wash the eyes, wash the mouth, wash the places of defecation and 

urination, wash the hands, wash the bowls, wash the kadsaya, wash the 

head. All of these are the true dharma of the buddhas and ancestors of 

the three times. 
  

17 three poisons and four inversions (sandoku shit6 = #0 {2)): The former refers to 

a standard list of the basic defilements: greed (ton &: S. raga), anger (shin Aik; S. dvesa), 

and delusion (chi #€: S. moha); the latter, known as the viparyasa (tendo SA{#)), refers to 

a standard set of false views regarding permanence (j6 ‘: S. nitya), pleasure (raku 3%; 

S. sukha), self (ga 我 : S. atman). and purity (2 74; S. subha).
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[50:11] {2:41} 
ah YE - (SX HBLETEDOALETAICIZ, bAKAZDBELVYV KEY 
THE, EDADHPSABMEZ HOO, MO-HME FLELAZOKeES 
L. XLRI Ke DIT T, LOB HOSVELHOT. LMIDLTTOH 
(CREB OSE RIC ISR LE TEDMSATRY, PDIE< ld, EBRUOMBA 
Ze. PARAM ON DEKIC CHOOT, HBICFBRLETEDDAZTEL 
を 。 

When we seek to make offerings to the buddha, dharma, and samgha, 

in bringing the various incense, we first wash our hands, rinse our mouth, 

wash our face, and don a clean robe; filling a clean bowl with pure water, 

we wash and purify the incense. After that, we respectfully offer it to 
the realm of the buddha, dharma, and samgha. We pray: “To the three 
treasures may we respectfully offer candana incense from the Malaya 
Mountains, washed in waters of the eight virtues from Lake Anavatap- 
ta.”'® 

[50:12] 

沈 面 は 、 西 天 生 國 よ りつ た は れ て 、 東 震 旦 國 に 流布 せり 。 諸 部 の 律 に あき 

ら か な り と いふ と も 、 な は ほ 人 祖 の 値 持 これ 正 婚 な る べし 。 著 百 歳 の 介 FE 
祖 お こ な ひ きた れる の み に あ ら ず 、 億 千 高 交 の 前 後に 流通 せり 。 た だ 需 肌 
を の ぞ く の み に あ ら ず 、 介 祖 の 命 脈 な り 。 

Washing the face was handed down from the Land of Sindhu in the 
West and spread in the Land of Cinasthana In the East.” While it is 
clearly stated in the various recensions of the vinaya, what is transmitted 
and kept by the buddhas and ancestors Is surely the correct succession. It 
has not only been performed for hundreds of years by buddha after bud- 
dha and ancestor after ancestor; it has circulated before and after kofis 

of thousands of myriads of kalpas. It is not only to remove grime and 
grease; it is the vital artery of the buddhas and ancestors. 
  

18 Wepray (zeggwg ん z yg ね が は く は ): The sentence takes the form of a ritual ded- 
ication of merit in Japanese. 

“candana incense from the Malaya Mountains” (Marisen no sendan ké FER UO 梅 

#4): Incense made from the famous sandalwood of the Western Ghats in the Malabar 

region of southwest India. The term mari #28 (or 242), is used for Maraya EEXEHD, a 
transliteration of the Sanskrit Malaya (from which, “Malabar’). 

“waters of the eight virtues from Lake Anavatapta” (Anabadatsu chi no hachi ku- 
go ん z sz 阿 那 婆 達 池 の 八 功徳 水 ): Water from the lake called “unheated” (munetsu #£ 
24: S. anavatapta): i.e. without the torments of the dragon. Imagined to be north of the 
Himalayas; sometimes identified with Lake Manasarovar, in western Tibet, and tradi- 

tionally thought to be the source of the four great rivers of India. The “eight virtues” 
(hachi 7o ん zz 八 功 徳 ) of water are described as sweet, cool, soft, light, pure, odorless, 
harmless to the throat, and harmless to the stomach. 

19 Land of Sindhu in the West (sai Tenjiku koku fa K =|); Land of Cinasth4na in 
the East (#6 Shintan koku #23 6): L.e., India and China, respectively.
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[50:13] 

VUES. SBLBSTHHHOILANIZ, HBeITMeBT SO. &BICSH 
), Baer, BEMmSATIe., MES a7eO, PEAR ZL O, MODBMAIC, DE 
ら ず 洗面 すべ し 。 

It is said that, when one does not wash the face, there is an offense 

both in receiving obeisance and in offering obeisance to another.*° One’s 
own obeisance and the obeisance of the other — “the one who offers 

obeisance and the one to whom obeisance 1s offered — their natures are 

empty and quiescent”; their natures are sloughed off?! Therefore, we 
should always wash the face. 

* OK OK OK OK 

[50:14] 
洗面 の 時 飾 、 あ る ひ は 五 更 、 あ る ひ は 昧 旦 、 そ の 時 節 な り 。 先 師 の 、 天 童 
に 住 せ し と き は 、 三 更 の 三 由 を その 時 節 と せり 。 MRE 著 し 、 あ る ひ 
は 直 寝 を 著 し て 、 手 貼 を た づ さ へ て 洗面 提 に お も むく 。 

The time for washing the face may be either the fifth watch or at dawn. ぞ 
  

20 when one does not wash the face, there is an offense both in receiving obei- 
sance and in offering obeisance to another (moshi omote o arawazareba, rai o uke ta 
o rai suru, tomo ni tsumi ari HLH CK HOILAMNIA, BeITMHeBT 4, 

t (C3E& 4 ): Although given here as if a vinaya infraction, there is no known source 
for this rule. It may somehow reflect a rather different rule found the Shisong ti +-#AT# 
(T.1435.23:300a1-2): 

Bm TEI, IRSA Te. 
When washing one’s face, do not make obeisance. Also, do not make obeisance to 
one who is washing his face. 

21 One’s own obeisance and the obeisance of the other (jirai raita Ameine{tl): The 
exact sense of this unusual phrase in Chinese is unclear. It might be understood as a re- 
statement of the preceding sentence: “obeisance I receive and obeisance I do,” or of the 
following sentence: “the self that makes obeisance and the other to whom obeisance is 
offered.” The form of the phrase suggests a possible play on the ubiquitous expression 
“self-benefit and benefiting others” (jiri rita B FFI ft). 

“the one who offers obeisance and the one to whom obeisance is offered — their 
natures are empty and quiescent” (“6 rai sho rai, shé kitjaku femeATie, PEZE AR): 
A fixed phrase in Chinese, occurring fairly often in the Chinese Buddhist literature, 
from the opening line of a liturgical text known as Wenshu pusa lifo zuoguan ji SR 

35 pen (6 (FE BUB. (See, e.g., Qianshouyan dabeixin zhou xingfa FFAIRKAR DIT, 
T.1950.46:974b2 1-22.) Ddgen’s teacher, Rujing, uses the line twice in the Hoky6 ki #¥ B= 
ac (DZZ.7:14; 24). The phrase immediately following here, “their natures are sloughed 
off” (shé datsuraku nari PEMLTS Ze 0 ), seems to represent Dogen’s own comment on the 
line; see Supplementary Notes, s.v. “Slough off.” 

22 fifth watch (gokd 4. ©): The last of the traditional five, two-hour watches (kd ©) 

of the night; roughly 4:00-6:00 a.m. (though the exact times, based as they were on the 
sunset, varied with the season). Here begins Dogen’s concrete instructions on washing 
the face and brushing the teeth.
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When my former master was abbot of Tiantong, he set the time as the 
third strike of the third watch.*? We don the skirt and partial robe, or don 
the long robe, take along a hand towel, and proceed to the face-washing 
stands.” 

[50:15] 
手 巾 は 一 幅 の 布 、 な が さ 一 丈二 尺 な り 。 そ の いろ 、 し ろか る べから ず 、 し 
ろ き は 制す 。 

The hand towel is a single piece of cloth, one j6 two shaku in length.” 
Its color must not be white; white is forbidden. 

{2:42} 

[50:16] 
三 千 威 儀 経 云 、 BSRENALS., ー 者 営 拭 上 下 頭 。 一 者 曽 用 一 頭 拭 手 、 
一 頭 拭 面 。 三 者 不得 持 拭 鼻 。 四 者 以 用 拭 肪 汚 、 常 即 洗 之 。 五 者 不 ? abtey 
fia, HUA, SBRAAM, 

In the Sutra of the Three Thousand Rules of Deportment, it 1s said,”° 

There are five points regarding use of the hand cloth. First, wipe us- 
ing the top and bottom ends. Second, use one end to wipe the hands 
and the other end to wipe the face. Third, do not use to wipe the nose. 
Fourth, when soiled from wiping grease, wash immediately. Fifth, do 

not use to wipe the body; when bathing, each should have his own 
[bath] towel. 

[50:17] 

さ に 手 巾 を 持 せ ん に 、 か く の ご と く 護 持 す べし 。 手 巾 を ふた つ に を り 
て 、 左 の ひ ぢ に あたり て 、 そ の う へ に か く 。 手 巾 は 、 半 分 は お も て を の ご 
ひ 、 半 分 に て は 手 を の ご ふ 。 は な を の ご ふ べ で べから ず 、 と は 、 は な の うち 、 
お よび 上 鼻 沸 を の ご は ず 。 わ き ・ せ な か ・ は ら ・ へ そ ・ も も ・ は ぎ を 、 手 巾 
LTDIZSERADST, PARICUI BNE SAI, HTL, warn, Ld 
VeEAIE, KITHC, AlKIELT., DDDTAL, EMeHT. MAoOL 

き 、 も らち いる で か ら ず 。 
  

23 third strike of the third watch (sanké no santen =#%® =k): Roughly 1:30 a.m. 
Each two-hour watch was divided into five “strikes” (ten 2&). 

24 skirt and partial robe (kun henzan *& + #2; also read hensan); long robe (jiki- 
totsu iE. ®x): The former pair is the set of robes for the lower and upper body respectively; 
the latter (literally, “sewn directly”) is the full robe, in which lower and upper robes are 
sewn together to form a single garment. 

25. one jd two shaku in length (nagasa ichijé nishaku 7225& —X—R): Roughly 
twelve feet. 

26 Siatra of the Three Thousand Rules of Deportment (Sanzen iigi kyo =F BURKE): 
A text of regulations traditionally regarded as a translation by the second-century figure 

An Shigao 安 世 高 : the passage quoted here occurs at Sangian weiyi jing =F BARK, 
T.1470.24:921c19-22.
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In carrying the hand cloth, we should take care of it in this way. Fold 
the cloth in two and hang it over the left arm by the elbow. We use half 
of the cloth to wipe the face and half to wipe the hands. “Do not wipe the 
nose” means do not wipe inside the nose or nasal mucus. Do not use the 
hand cloth to wipe the armpit, back, belly, navel, thighs, or calves. When 
soiled by grime or grease, it should be washed. When wet or damp, it 
should be dried out by setting near a fire or drying in the sun. We should 
not use the hand cloth when bathing. 

[50:18] 
BOVEY, PRABEO REY, CORBOKLNY, Me 
ABLOUERIL, HHOLIAICMES, HERRAIL, GRICCKAT. B 
CERAMIC, PRICRARERIY, EMA, DLBMICETSLS 
は 、 後 架 に し て 洗面 すべ し 。 
The place for washing the face by the cloud hall is the rear wash- 

stands.“ The rear washstands are to the west of the illuminated hall, the 

ground plans of which have been handed down to us.”* In hermitages 
and individual quarters, it is provided wherever convenient.” The abbot 
washes his face in the abbot’s quarters. Face-washing stands are pro- 
vided where convenient in the residences of seniors and elders. When 
the abbot lodges in the cloud hall, he should wash his face at the rear 
washstands. 

[50:19] {2:43} 

HEIRICWYTEO C, FPMOBAeIRBCICD<, SEVDOILLEEADDA 
た より ま へ に ひき こし て 、 左右 の 手 に て 、 左 右 の わき より 手 巾 の 左右 の は 
し を うし ろ へ い だ し て 、 う し ろ に て お の お の ひき ち が へ て 、 左 の は し は 右 
へ きた り 、 右 の は し は 左 に きた し て 、 む ね の ま へ に あたり て むす ぶな り 。 
か く の ご と くす れ ば 、 福 鶴 の く び は 手 巾 に お ほ は れ 、 雨 袖 は 手 巾 に ゆ ひ あ 
げ ら れ て 、 ひ ぢ より か み に あ が り ぬ る な り 。 ひ ぢ より し も 、 う で ・ た な ご 
ころ 、 あ ら は な り 。 た と へ ば 、 た すき か けた らん が ご と し 。 そ の の ち 、 も 
し 後 架 な ら ば 、 面 桶 を と り て 、 か ま の ほとり に いた り て 、 一 桶 の 湯 を と り 
て 、 か へ り て 洗面 梨 の う へ に お く 。 も し 父 遍 に て は 、 打 湯桶 の 湯 を 面 桶 に 
いる 。 

  

27 cloud hall (zz 雲 堂 ): A term for the samgha hall (s226 僧 堂 )、 where the monks 
of the great assembly sleep, take their meals, sit in meditation, etc. 

28 illuminated hall (shdd6 4%): A covered corridor between the samgha hall and the 

rear washstands, which was illumined by skylights, windows, or open sides. 

29 hermitages and individual quarters (annai oyobi tanryé FEA LOHR): Sep- 
arate residences within the monastic compound. The former term refers to the residences 

of retired abbots or other eminent monks serving at subtemples; the latter term refers 
to the offices of the higher-ranking monastic officers, which could also serve as their 
private sleeping quarters.
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Upon arriving at the face-washing stand, drape the middle of the hand 
cloth around the nape of the neck, with the two ends pulled forward over 
the left and right shoulders. With the left and right hands, bring the left 
and right ends of the cloth under the left and right armpits to the back; 
cross them in the back, so that the left end comes around to the right and 
the right end comes around to the left; tie them together in front of the 
chest. In this way, the collar of the partial robe 1s covered by the hand 
cloth, and the sleeves are tied up by the cloth, so as to be raised above the 
elbows, while below the elbows, the forearms and hands are exposed. It 

is similar, for example, to wearing a sleeve cord.°*° 

After that, if it is at the rear washstands, take a face bucket, go to the 

area of the cauldrons, get a single bucket of hot water, come back, and 

place it on the face-washing stand. If it is at some other place, pour the 
hot water from the hot water bucket into the face bucket. 

[50:20] 
つぎ に 、 楊 枝 を つか ふ べ し 。 今 大 宋 國 諸 山 に は 、 路 楊枝 の 法 、 ひ さ し く す 
た れ て つた は れ ざ れ ば 、 路 楊枝 の と ころ な し と い へ ども 、 今 吉祥 山 永 平 

寺 、 只 楊 杖 の と ころ あり 。 す な は ち 今 案 な り 。 こ れ に よれ ば 、 ま つづ つ 路 楊枝 
すべ し 。 楊枝 を 右手 に と り て 、 唱 願 す べし 。 

Next, we should use the willow twig. At present at the various moun- 
tains of the Land of the Great Song, since the procedure of chewing the 
willow twig has long been abandoned and is not handed down, there are 
no places where the willow twig is chewed; but now, at Eihe1 Monastery 
on Mount Kichijo, there is a place where the willow twig is chewed.*! 
This is our present plan. 

According to this [procedure], we should first chew the willow twig. 
Taking the willow twig in the left hand, we should recite the prayer. 

  

30 sleeve cord (tasuki 72 +X): A cord used to tie back the sleeves of a robe when 

working or washing. 

31 various mountains (shozan #&\L1): Also read shosan. A term for the major Bud- 
dhist monasteries. 

willow twig (ydji ##%): The tooth stick (S. danta-kastha) prescribed for monks in the 
vinaya; despite its name in Chinese, the stick was not necessarily fashioned from the 
wood of the willow. Chewing one end of the stick shredded the fibers, creating an effec- 

tive tool for cleaning the teeth.
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[50:21] 

HER RE Tan, FRI, BRR. DIE, BAIA. 

In the “Pure Practice” chapter of the Flower Garland Sutra, it is said,* 

Grasping the willow twig, 
Pray that living beings 
Attain the true dharma in their minds 
And are naturally purified. 

[50:22] 

“OMe ALAILO TC. SOICBREDEALE TS TwLbSwmT SA 
し 、 

When finished chanting this text and about to chew the willow twig, 
we should chant: 

[50:23] {2:44} 

Reta, RARE, Fea thK A, Maa tal 

Chewing the willow twig at daybreak, 
Pray that living beings 
Attain the teeth of discipline 
That bite off the afflictions.°? 

[50:24] 

“OMe AL eILO CT. EK SICMBRT AL. BIKOUMNS, HOUILH 
fa, HOO Ga, HOOD, HOWLAND, 

When finished chanting this text, we should chew the willow twig. 
The length of the willow twig may be four fingers, eight fingers, twelve 
fingers, or sixteen fingers. 

[50:25] 

摩 詞 僧 祇 律 第 三 十 四 云 、 歯 木 鷹 量 用 、 極 長 十 六 指 、 極 短 四 指 。 

In number 34 of the Mahasamghika Vinaya, it is said, “For the tooth 
stick, use according to proper size: a maximum length of sixteen fingers; 
a minimum length of four fingers.”** 
  

32 “Pure Practice” chapter of the Flower Garland Sitra (Kegon kyo jogyo bon Hix 

IFT fn): Da fangguang fo huayan jing KF; Ba BE aS, T.278.9:43 1a25-26. Here and 
in the subsequent quotations from this text, the siitra passages are not actually in the form 
of a prayer but, rather, occur in a long list of prescriptions for how bodhisattvas should 
think as they go about their daily activities. 

33 Chewing the willow twig at daybreak (shin shaku yoji S"#8+45tX): A continuation 
of the Flower Garland Siitra passage (T.278.9:43 1a26-27). 

34 number 34 of the Mahasamghika Vinaya (Makaségi ritsu dai sanjiushi FERS 
ik = 45 =-+-2): Dogen combines here two sentences of the Mohesenggi Iti FARIS IK, 
fascicle 34 (T.1425.22:505b1-2, b17-18).
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[50:26] 
し る べし 、 四 指 よ り も み じ か くす べから ず 、 十 六 指 よ り も な が き は 、 量 に 
應 せ ず 。 ふ と さ は 手 小 指 大 な り 。 し か あり と い へ ども 、 そ れ よ り も ほそ 

き 、 さ また げ な し 。 そ の か た ち 、 手 小指 形 な り 。 一端 は ふと く 、 一 端 ほそ 
し 。 そ の ふと き は し を 、 微 細 に か かむ な り 。 

We know from this that 1t should not be shorter than four fingers, and 
longer than sixteen fingers does not accord with proper size. The thick- 
ness is the size of the little finger, though there is nothing to prevent 
something thinner. Its shape 1s that of the little finger: one end thicker, 
the other end thinner. We chew the thicker end into fine strands. 

[50:27] 
=F RUE, BIKAR. 

In the Sutra 1 of the Three Thousand Rules of Deportment, tt is said, 
“The chewed tip should not exceed three tenths of an inch.” 

[50:28] 

よく か みて 、 は の う へ 、 は の うら 、 み が く が ご と く と ぎ あ ら ふ べし 。 た び 
た びと ぎみ が き 、 あ ら ひ すす ぐ べ し 。 は の も と の し し の う へ 、 よ くみ が き 
あら ふ べ べし 。 は の あ ひ だ 、 よ く か き そ ろ え 、 き よく あら ふ べ べし 。 激 口 た び 
た びす れ ば 、 す すぎ きよ め ら る 。 し か うし て の ち 、 し た を こそ ぐ 太 し 。 

Having chewed it well, rub and clean the front and back of the teeth 
as if polishing them. Rub and polish, wash and rinse them repeatedly. 
Polish and clean the gums at the base of the teeth. Thoroughly scrape 
between the teeth and wash them clean. By frequently rinsing the mouth, 
it will be rinsed clean. After this, scrape the tongue. 

[50:29] 

= Ti Het NaALS, —ah Halk, (AR LMM St, =A 
SK SHG MRE, WA ie BA, A eRe. 

In the Sutra of the Three Thousand Rules of Deportment, it 1s said,*© 

Regarding scraping the tongue, there are five points. First, do not 
exceed three times. Second, stop if the surface of the tongue bleeds. 
Third, do not move the hand so much that the samghati robe or the 

feet are soiled. Fourth, do not dispose of the willow twig where people 
walk. Fifth, always do this in a screened-off place. 

  

35 Satra of the Three Thousand Rules of Deportment (Sanzen iigi kv6 =F BAKE): 

Sangian weiyi jing =F BURE, T.1470.24:915b5. 

36 Satra of the Three Thousand Rules of Deportment (Sanzen iigi kyo =F BURKE): 
Sangian weiyi jing =F BURKE, T.1470.24:915b7-9.
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[50:30] {2:45} 

い は ゆる 古 舌 三 返 と いふ は 、 水 を 口 に ふく みて 、 舌 を こそ げ こ そげ する 
こと 、 三 返す る な り 、 三 剤 に は あら ず 。 血 いで ば まさ に や むべ し 、 と い 
ふ に こ ころ う 太 し 。 よ く よ く 硬 知 す べし と いふ こと は 、 三 千 威 儀 経 云 、 浄 
HA, BBR moO AG, Ud rld, BRIT, HAR OOMMHRE 
の 、 護 持 し きた れ た る と ころ な り 。 

The “scraping the tongue three times” mentioned here means that fill- 
ing the mouth with water and scraping away at the tongue is repeated 
three times; it does not mean to make only three scrapes. We should 
heed the admonition to stop if there is bleeding. On the fact that we 
should thoroughly scrape the tongue, It 1s said in the Sutra of the Three 
Thousand Rules of Deportment, “Purifying the mouth means chewing 
the willow twig, rinsing the mouth, and scraping the tongue.’”’ Thus, 
the willow twig is something that has been upheld by the buddhas and 
ancestors, as well as by the descendants of the buddhas and ancestors. 

[50:31] 

HMEESRKMAZ PP. BPCOAR+IH EE. IRA—AL REBEL Aa 
BR. TARA FI BR, PESCUR TE. IK, AUB. Mec, MMC 
HH. SReA A, RE. AMI, MBER, KOU, REAR, 
AKANE A+ A, PRE, MECH, AMA, RRR, MAIC. Bik 
HA, RRR, RSE. BRU, Hatt. SARK, BE 
A. REAM AEZ SE. WRK, FAR. HOAR, cit. Ba 
20, fem, PTE, Kee RS. SBIR DORA. TR RAR, 
敷 甚 衆 多 。 

The Buddha was residing in the Bamboo Grove at Rajagrha, together 
with one thousand two hundred fifty bhiksus.** On the first day of the 
twelfth month, King Prasenajit provided the meal of the day. Early that 
morning, he personally gave the Buddha a willow twig. After the Bud- 
dha had received and chewed tt, he threw the remainder on the ground, 

whereupon it immediately started growing and developing luxuriant 
vegetation, sending out roots and stems, till it reached a height of five 
hundred yojana. Its branches and leaves spread out like clouds, and 
its circumference was comparably huge. Gradually, 1t also produced 
flowers the size of wagon wheels; and, eventually, 1t also produced 

fruit the size of a five-peck crock. Its roots, stems, branches, and leaves 

were entirely of the seven precious substances. Their numerous colors 
shone with exceptional beauty, the light from each color obscuring the 

37 Satra of the Three Thousand Rules of Deportment (Sanzen iigi kyo =F BURKE): 
Sangian weiyi jing =F BU, T.1470.24:915a16-17. 

38 The Buddha was residing in the Bamboo Grove at Rajagrha (butsu zai osha 
J6 chikuon shi chi HTEE BMT Z#): From the Damamitka-nidana-sitra (Xianyu 
jing BBS, T.202.4:362b8-19). The miracle of the willow twig described here is also 
recorded in the vinaya (see Sifen /ii PU 57 4#, T.1428.22:949a5-7). 
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sun and the moon. When the fruit was eaten, the flavor of the fruit was 

like ambrosia. Its fragrance perfumed the four quarters, and all who 
smelled it were pleased. When a fragrant breeze blew in and knocked 
them together, the branches and leaves all gave forth a harmonious and 
refined sound that elucidated the essentials of the dharma; and those 

who heard it never tired of it. The reverence and faith of all the people 
who observed the transformation of that tree grew increasingly pure 
and virtuous. When the Buddha then preached the dharma, their minds 
opened and understood in accord with his meaning. Those who set 
their minds on seeking buddhahood and attained the fruit of birth 1n a 
heaven were very great in number. 

[50:32] {2:46} 
俺 お よび 衆 僧 を 供養 する 法 は 、 か な ら ず 展 旦 に 楊枝 を た て まつ る な り 。 そ 
eee ee eee ee ee ee een 

と け 楊 枝 を も ちい させ た ま ふ こと お ほけ れ ど も 、 し ば らく この 波 新 匿 王 み 
づか ら て づか ら 供 養 し まし ます 因 線 、 な ら び に この 高樹 の 因 和 、 し る べき 
ip AICHE TALLY, 

The procedure of making offerings to the Buddha and the assembly of 
monks is always to offer a tooth stick early in the morning. After that, 
various other offerings are prepared. Although there are many cases of 
offering the willow twig to the Buddha, and many cases of the Buddha 
using the willow twig, for now, I hold up this episode of King Prasenajit 
himself offering one with his own hands, together with the episode of the 
tall tree, because we should know about them. 

[50:33] 

また この 日 、 す な は ち 外 道 六 師 、 と も に ほ と け に 降伏 せら れ た て まつ り 
て 、 お どろ き お そり て に げ は し る 、 つ ひ に 六 師 と も に 投 河 大 死 。 六 帥 徒 類 
TUBA. FREI ARR EB OT, HSH RILE, BRAR. AKER. Brew 
FY, Ra, TRY Ua Re, ASHER. 

It was also on this day that the six teachers of other paths, having all 
been defeated by the Buddha, ran away in shock and terror, and all six 
teachers eventually threw themselves into the river and died.°” 

Nine hundred million followers of the six teachers came en masse to 

the Buddha and asked to be his disciples. When the Buddha said, “Wel- 
come, bhiksus,” their beards and hair fell away by themselves, dharma 

robes covered their bodies, and they all became sramanas. When the 

Buddha preached the dharma for them, showing them the essentials of 
the dharma, their contaminants were exhausted, their bonds released, 

and they all attained arhatship. 
  

39 six teachers of other paths (ged6 rokushi 4+i8 NE): Continuing to quote from the 
Damamitka-nidana-sittra (Xianyu jing BBS, T.202.4:363a7-11).
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[50:34] {2:47} 
LeSHMMETALH, MRT CBRE DOWELETHMARIC, AKIN 
HER LE TCEDSATEN, HX ODICLY DM, BBR, nee eer 
OBO, DRO PARTE O EWSELER, BL, HBWSATE, 
ZOE, RBA, DMT7LES SAR, 

Thus, because the Tathagata was already using the willow twig, hu- 
mans and devas made offerings of them to him. Clearly, then, we know 
that chewing willow twigs is something the buddhas and bodhisattvas, 
as well as the disciples of the buddhas, have kept without fail. If we do 
not use them, the procedure will be lost. How could we not lament this? 

[50:35] 
COEERKA, HT, HMC, REO, CRAB, RAB 
fi -WR HK Mk MA Ott BO KB. Fi F-ck 
PR + BE + MUWK + E+ HR ERE R, TT RERE(TIR, METIS, TTR 
百 里 千 里 、 此 十 人 種 物 、 常 随 其 身 。 頭 陀 者 、 IEA +RASOAT+HA, 
従 八 月 十 五 日 至 十 月 十 五 日 。 是 二 時 中 、 此 十 八 種 物 、 常 随 其 身 、 如 鳥 二 
選 =~ O 

In the Brahma’s Net Bodhisattva Precepts Sitra, it is said,”° 

You children of the Buddha, during the dhita of the two periods, the 
winter and summer seated meditation, and the binding of the summer 
retreat, you should always use willow twigs, soap, the three robes, 
a water flask, a bowl, a sitting cloth, a staff, an incense burner, a 

water filter, a hand cloth, a knife, a flintstone, tweezers, a rope chair, 

the siitras, the vinaya, a buddha image, and a bodhisattva image."! 
When bodhisattvas practice the dhuta and when they roam about, 
whether they travel a hundred miles or a thousand miles, they should 
always have these eighteen kinds of articles close to their persons. 
The dhiita periods are from the fifteenth day of the first month until 
the fifteenth day of the third month, and from the fifteenth day of the 
eighth month until the fifteenth day of the tenth month. During these 
two periods, one should always keep these eighteen kinds of articles 
close to one’s person, like the two wings of a bird. 

  

40  Brahma’s Net Bodhisattva Precepts Siitra (Bonmé bosatsu kai kyo tA 
MERA): The Chinese Brahmajdla-sitra, at Fanwang pusa jie jing *&#aehERE, 
T.1484.24:1008a13-20. 

41 dhita of the two periods (niji zuda — FARE): The term dhita (zuda SABE) refers 
to the practice of austerities: the “two periods” (niji —FF) are those defined here below.
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[50:36] {2:48} 
ZO), OLDOBMTADOT, bDLEMTHIL, BO-HBRDS 
E6ABZTELL H~BOLMNV ED, RATAZLELESEILC, Bi ORR 

I§chOX6BA, BREDEERDKOTEL, LON\BOMHRZ 7S XH 
(L. (TERR HILT, +t/OI Sb, GRIT CCR-ICBEOL RAMI 
具足 すべ き な り 。 こ の 楊枝 の 用 ・ 不 を あき ら め ん と も が ら 、 す な は ち 人 8 法 
を あき らむ る 菩提 了 薩 堆 な る べし 。 い まだ か つて あき ら め ざ らん は 、 人 法 也 

未 夢見 在 な らん 。 

Not a single one of these eighteen kinds of articles should be miss- 
ing. If any is missing, it would be like a bird losing a wing: even if one 
wing remained, it could not fly and would not be an opportunity for the 
“path of the bird.”*? Bodhisattvas are also like this: if not equipped with 
these eighteen kinds of articles, they cannot follow the bodhisattva path. 
Among the eighteen kinds, since the willow twig occupies the first posi- 
tion, one should equip oneself with that first. Those who clarify whether 
or not the willow twig is used are surely bodhisattvas who clarify the 
buddha dharma. Those who have not yet clarified it must never have 
seen the buddha dharma even tn their dreams. 

[50:37] 
し か あれ ば す な は ち 、 見 楊 校 は 見 備 祖 な り 。 KMAAT ER SRO, Sef 7k 平 
EB AIR. 

Hence, to see the willow twig is to see the buddhas and ancestors. 
If someone were to ask what this means, [I would say] “Fortunately, 
you’ve met old man Ethei chewing the willow twig.” 

[50:38] 

= OMA REBT, WE + BE + RRO BME. Deo Tid +: Bl Bic 
SFlLEKNY, Lmemid, ik, Kew: 現 ・ 営 に 受 特 し きた れ り 。 

These Brahma’s Net bodhisattva precepts have always been received 
and kept in past, present, and future by the buddhas and bodhisattvas of 
past, present, and future. Thus, the willow twig has also been received 

and kept in past, present, and future. 

  

42 “path of the bird” (chdd6d iB): A favorite expression of Dongshan Liangjie 7A 
山 良 伯 (807-869) that occurs several times in Dogen’s writings; generally taken to im- 
ply “a way that follows no route and leaves no traces.” See Supplementary Notes, s.v. 
‘“Dongshan’s three roads.” 

43 If someone were to ask what this means (waku u nin mon ishi ikan KB AMES 
如何 ): Dogen shifts to Chinese for this statement and his answer. “Old man Eihei” (Ezhei 
rokan 7K Z# 18) is, of course, a self-reference.
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[50:39] 
(ESOS. KOC RAGE. +H + DU) BEL AR A], PAL BA 
H (AK OES. STRAT Be, 

In the Rules of Purity for the Chan Park, it is said,” 

We should recite and be well versed in all the ten grave and forty-eight 
lesser precepts of the Great Vehicle Brahma’s Net Sutra, knowing what 
it is to keep or break them, what 1s permitted and what forbidden. Rely 
only on the sacred words of the Golden Mouthed One; do not presume 
to follow the vulgar crowd.” 

[50:40] 

ESICLOSL, PARHIERO RB. SND<KOTEL, oMNic 
LHe ICH OP. HIE CHOP. HiblCh oF, 

Truly, we should recognize that the essential point directly transmitted 
by buddha after buddha and ancestor after ancestor ts like this. Whatever 
goes against this is not the word of the buddhas, not the dharma of the 
buddhas, not the way of the ancestors. 

[50:41] {2:49} 
LPHAIL, KRKEMWEBGREZTHAT, BETANFERREA O7ZearIc 

LUD CREE EERSIZ 僧 偶 の 、 楊 枝 を し れる な く 、 朝野 の 貴 
瞬 、 お な じ く し ら ず 。 僧 家 すべ て し ら ざ る ゆえ (| に 、 も し 楊枝 の 法 を 問 著 す れ 
ば 、 失 色 し て 度 を 失 す 。 あ は れ む べべ し 、 白 法 の 失墜 せる こと を 。 わ づか に く 
ち を すす ぐ と も が ら は 、 馬 の 尾 を 寸 魚 に きり た る を 、 牛 の 角 の 、 お ほ き さ 三 
分 ば か り に て 方 に つく り た る が 、 な が さ 六 七 七 な る 、 そ の は し 二 寸 ば か り に 

# ま の た ち が み の ご と くに うえ て 、 こ れ を も ち て 政 歯 を あら ふ の み な り 。 僧 
家 の 器 に も ちい が た し 。 不 光 の 器 な らん 、 人 法 の 器 に あら ず 。 BAOMRAT 
る に も 、 な ほ き ら ひ ぬ べ し 。 か の 問 、 ま た 俗人 ・ 僧 家 、 と も に くつ の ちり を 
は ら ふ 器 に も ちい る 。 ま た 械 署 の と きも ちい る 。 い ささ か の 大 小 あ れ ど も 、 
す な は ちこ れ ひ と つ な り 。 か の 器 を も ちい る も 、 萬 人 が 一 人 な り 。 

Nevertheless, in the Land of the Great Song at present, the willow twig 
is never seen. During the fourth month of the junior water year of the 
sheep, the sixteenth year of Jiading, when I first observed the various 
mountains and other monasteries of the Great Song, there was no cleric 
who knew of the willow twig, and the elites and commoners of court 
and countryside were likewise ignorant of it.“° Because the monks knew 

  

44 Rules of Purity for the Chan Park (Zennen shingi ##35018 #2): Chanyuan ginggui 
peso, ZZ.111:877a18-b 1. 

45 sacred words of the Golden Mouthed One (konku shdgon #0 #23): Le., the 
teachings of the Buddha. 

46 fourth month of the junior water year of the sheep, the sixteenth year of Jiading 

(Katei juroku nen kibi shigatsu #¢7E +7 *F XARA ): Le., May of 1223, when Dogen 
first arrived in China.
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nothing of it, when I inquired about the use of the willow twig, they 
would pale and lose their composure. What a pity, to lose the pure dhar- 
mas. Those who at least do rinse out their mouths just clean their teeth 
with a thing made from horse tail, cut to a little more than an inch, that 
is implanted tn a piece of ox horn of some three tenths of an inch across 
and six or seven inches long, of which the last two inches are planted 
with the bristles, rather like a horse’s mane. This is not an implement for 
use by a monk: it is likely an impure implement, not an implement of the 
buddha dharma. Even the laity in their sacrifices to the devas would have 
an aversion to it. This implement is used by the laity and clerics alike 
as implements for brushing dust off their shoes; they also use it when 
brushing their hair. The size may be slightly different, but it is the same 
thing. Even those who use this implement are but one in ten thousand. 

[50:42] 
し か あれ ば 、 天 下 の 出 家 ・ 在 家 、 と も に その 口 気 、 は な は だ くさ し 。 ニ 三 
尺 を へ だ て て も の いふ と き 、 口 里 き た る 、 か ぐも の た へ が た し 。 有人 道 の 尊 

宿 と 舟 し 、 人 天 の 導 師 と 旨 す る と も が ら も 、 激 口 ・ 硬 舌 ・ 喘 楊枝 の 法 、 あ 
り と だ に も し ら ず 。 これ を も て 推す る に 、 介 祖 の 大 道 、 い ま 陵 夷 を みる ら 
ん こと 、 い くそ ば く と いふ こと し ら ず 。 い まわ れ ら 、 露 命 を 萬里 の 蒼 波 に 
を し まず 、 異 域 の 山川 を わた り し の ぎ て 、 道 を と ぶら ふと すれ ども 、 湊 運 
か な し むし 、 い くそ ば く の 白 法 か 、 さ きだ ち て 滅 没 し ぬら ん 。 を し む で 
し 、 を し むべ 太 し 。 

Thus, the breath of renunciants and householders alike throughout the 
land is extremely malodorous. When they speak, even from two or three 
feet away, the stink coming from their mouths is difficult to bear. Even 
those known as venerables in possession of the way and called teachers 
of humans and devas do not know that the procedures for rinsing the 
mouth, scraping the tongue, and chewing the willow stick even exist. 
Judging from this, we cannot imagine to what degree we are now wit- 
nessing the deterioration of the great way of the buddhas and ancestors. 
Now, even as we risk our evanescent lives to the ten thousand miles of 

deep green waves and cross the mountains and rivers of foreign lands in 
search of the way, we cannot but lament our misfortune, that so many 
pure dharmas have already been lost. How regrettable. How regrettable. 

[50:43] {2:50} 
し か ある に 、 AA—BIRABPROIBIA, EDICBRE RET. PCH Se RAT 
ArgboA, LMHhVMED, BR. SrsMkRoOT, MAOK, Clan 
>. BARSANAL, UPN ED. 宋 人 の 、 楊 枝 を し ら ざ る に た くら ぶれ 

ば 、 楊 校 を も ちい る べし と し れる は 、 お の づか ら 上 人 の 法 を し れ り 。 仙 人 
の 法 に も 、 楊 枝 を も ちい る 。 し る 太 し 、 み な 出 鹿 の 器 な り 、 清 淳 の 調度 な 
り と いふ こと を 。 

Throughout the Land of Japan, however, the religious and laity of
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court and countryside have all likely experienced the willow twig and 
experienced the radiance of the Buddha. Still, our chewing of the willow 
twig is not in accordance with proper procedure, and the procedure of 
scraping the tongue has not been handed down; so, we are surely lax. 
Even so, in contrast to people of the Song, who do not know of the wil- 
low twig, those who have understood the necessity of using the willow 
twig know for themselves a procedure of the holy ones. The procedures 
of the immortals also make use of the willow twig.*’ We should realize 
that these are all utensils beyond the dusty world, implements of purity. 

[50:44] 
=TREREa, ABRALS, AM BME, “ARE, SAGAR 
a7, WAR Powe Ree a A. 

In the Sutra of the Three Thousand Rules of Deportment, it 1s said,** 

There are five points that pertain to using the willow twig. First, it 
should be cut to the proper proportions. Second, it should be broken 
using the proper procedure. Third, in chewing the tip, do not exceed 
three tenths of an inch. Fourth, in [cleaning] the gaps between teeth, it 
should be inserted for three bites. Fifth, the sap should be used to rinse 
the eyes. 

[50:45] 

VY EIB PKROOKA, BFICII CHCA HOSE, Ate, BL 
[FRR OARZEO, VWEAAMOTEROBREAMZEO, GEOL, (BIER 
Fear SS, BRODOUTH BS, FCURETZ LE, MEH CHRODSA 
た る か た より 二 片 に 壁 破 す 。 そ の 破 口 の と きか ほ を 、 よ こさ ざま に 舌 上 に あ 
て て こそ ぐ 。 す な は ち 、 右 手 に 水 を うけ て 、 く ち に いれ て 激 口 し 、 古 舌 
す 。 汰 口 ・ 硬 逢 た び た び し 、 眉 楊枝 の 角 に て 、 こ そげ こそ げ し て 、 血 出 を 
度 と せん と する が ご と し 。 

Our present practice of spitting the water from chewing the willow 
twig and rinsing the mouth into one’s right hand and using it to wash 
the eyes is originally entirely from the instructions of the Sutra of the 
Three Thousand Rules of Deportment. In the Land of Japan today, it is 
a household rule from ages past. The procedure for scraping the tongue 
was transmitted by the Samgha Controller Eisai.” 

  

47 immortals (sennin {ll A): l.e., Daoist sages. 

48 Sutra of the Three Thousand Rules of Deportment (Sanzen iigi kyo =F BU 
#8): Sangian weiyi jing =F BEE, T.1470.24:915b4-6. The fourth point here is a bit 
unclear; the procedure seems to be to insert the willow twig between the teeth and bite 
down on it three times. The fifth point recommends using the sap released into one’s 
saliva from chewing the twig as an eye wash. 

49 Samgha Controller Eisai (sdj6 sg 僧正 栄西 ): I.e.、 Myoan Eisai (or YGsai) 明 
4252 0G (1141-1215), founder of Kenninji #{=+¥, where Dogen stayed for several years
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After using the willow twig, when it 1s to be discarded, using both 
hands, we tear it apart into two pieces, starting at the chewed end. Take 
the sharp edge of the split twig, place it crosswise on the tongue and 
scrape. That is, putting water in the mouth with the right hand, rinse the 
mouth and scrape the tongue. Rinse the mouth and scrape the tongue 
over and over again, using the edge of the split willow twig to scrape and 
scrape, as if to draw blood. 

[50:46] {2:51} 
汰 口 の と き 、 こ の 文 を 密 論 すべ し 。 

While rinsing the mouth, silently recite this text: 

[50:47] 

HEME ZS. RKO, ERR, YS YEP, FCoE ARM, 

In the Flower Garland Sitra, it 1s said, 

Rinsing out the mouth and teeth, 
Pray that living beings 
Approach the pure dharma gate 
And finally attain liberation.°° 

[50:48] 

た び た び 汰 口 し て 、 く ちび る の うち と 、 し た の し た 、 あ ぎ に い た る まで 、 
右手 の 第 一 指 ・ 第 二 指 ・ 第 三 指 等 を も て 、 指 の は ら に て よく よく な め り た 
る が ご と く な る ご と 、 あ ら ひ の ぞ く べ で し 。 油 ある も の 食 せ らん こと ちか か 
らん に は 、 皇 茨 を も ちい る 記し 。 揚 核 つ か ひ お は り て 、 す な は ち 有 扉 遍 に す 

つべ し 。 楊枝 す て て の ち 、 三 弾 指す べし 。 後 架 に し て は 、 乗 楊 校 を うく る 
SH ONL, BRIO TIS, 話 上 席 に す つ べし 。 激 口 の 水 は 、 面 桶 の ほか に 、 
ILEFORL, 

Rinsing the mouth repeatedly, using the first, second, and third fingers 
of the right hand, we should clean out [food particles] inside the lips and 
under the tongue as far as the jaw, till they are thoroughly smoothed.°' 
When we have recently eaten oily food, we should use black pod.” As 

  

following his return from China in 1227. Eisai visited China twice, in 1168 and 1187- 
1191. He treats the use of the tooth stick and the practice of scraping the tongue in his 
Shukke taiké WA KAW; see Fujita Takuji HEAK a], Eisai zenji shu 2 7a EME (2014), 
p. 569. 

50 Flower Garland Siatra (Kegon kyo 28K): Da fangguang fo huayan jing KIT K 
備 華 厳 経 , T.278.9:431b4-5. 

$1 till they are thoroughly smoothed (yokuyoku nameritaru ga gotoku よく よく な 
め り た る が ご と く ): Taking the predicate zg7ze/7 aS ん Zs ¢# (“smooth”); it might also 
be read as shi #K (“to lick”). 

32 black pod (sdky6 = %): The Chinese honey locust (Gleditsia sinensis), the pods of 

which contain seeds used as a soap.
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soon as we are finished using the willow twig, we should discard it in an 
inconspicuous place. After discarding the willow twig, we should snap 
the fingers three times.°*> When at the rear washstand, there should be a 
container for receiving discarded willow twigs; when at other locations, 
we should discard it in an inconspicuous place. The water used to rinse 
the mouth should be spit out somewhere other than in the face bucket. 

[50:49] 

つぎ に 、 ま さ し く 洗面 す 。 WMEICMHOBGTwLC, BLO WBE: 雨 
BH: fL> ADs BRR bER<K HOS, ECE ES GETS OD 
TC, LAILTOSEKT.L, AWE: BBs MHAOGICKRELW4ASX 
と な か れ 。 か く の ご と く あ ら な ふと き 、 湯 を 無 度 に つ ひ や し て 、 面 桶 の ほか 
に も らし 、 お と し 、 ち らし て 、 は や くう し な ふ こ と な か れ 。 あ か お ち 、 あ 
ぶら の ぞ こ ほり ぬる まで 、 あ ら ふ な り 。 耳 裏 あ ら ふ べし 、 著 水 不 得 な る が 
ゆえ に 。 有 眼 裏 あら ふ べ し 、 著 沙 不 得 な る が ゆえ に 。 あるいは 頭髪 ・ 頂 額 ま 
で も あら ふ 、 す な は ち 威 儀 な り 。 洗面 、 を は り て 、 面 桶 の 湯 を す て て の ち 
も 、 三 弾 指 し 。 

Next, do the face-washing proper. Using both hands, scoop up hot wa- 
ter from the face bucket and wash all over, from the forehead to the 

eyebrows, eyes, nostrils, the human center, cranium, and cheeks.** We 

should first wet them thoroughly with the hot water and then scrub them 
clean. Do not allow tears, saliva, or nasal mucus to drip into the hot wa- 

ter in the face bucket. When washing like this, do not let the hot water 
run out too quickly by using an immoderate amount, dripping it outside 
the face bucket, spilling it, or splashing it about. Wash until the grime ts 
off and the oil removed. We should wash “‘in the ears’; for “water can’t 

get in.”>? We should wash “in the eyes”; for “sand can’t get in.” To wash 
to the hairline or to the crown of the head ts proper deportment. Having 
finished washing the face, after emptying the hot water from the face 
bucket, we should also snap the fingers three times. 

  

53 snap the fingers three times (santanji =5#+8): A common apotropaic gesture used 

to ward off impurities. 

54 human center (ninchii A‘): I.e., the upper lip, considered as a central node in 
acupuncture. Some texts read nichu HA (“within the ears”) here. 

55 We should wash “in the ears”; for “water can’t get in” (niri arau beshi, jaku sui 

futoku naru ga yue ni FBHOSNAL, AKA SAO ZI): This and the follow- 
ing sentence are playing on a popular saying attributed to the ninth-century figure Bai- 

shui Benren 8 7K AS{E (dates unknown), disciple of Dongshan Liangjie 洞 山 良 伯 (see. 
e.g., Liandeng huiyao irtt SB, ZZ.136:805b18): 

示 衆 云 、 眼 裏 著 沙 不 得 。 耳 裏 著 水 不 得 。 
Addressing the assembly, he said, “Sand can’t get in his eyes; water can’t get in his 
ears.”
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[50:50] {2:52} 

つぎ に 、 手 巾 の お も て を の ご ぶ ふ は し に て 、 の ご ひ 、 か わか すべ し 。 し か う 
Lon eae as HENZTESKML“LYVT, SBENICUTAHIZD<, Z 

ORS  BARORMHSY), VIEOAZ-EMCEDIIE YO, Mid 
RE el こ 拭 面 す る に 、 た ら ざ る わ づ ら ひ な し 。 か れ に も 頭 面 の ご ふ 

べし 、 ま た 自選 の 手 巾 を も ちい る も 、 と も に これ 法 な り 。 

Next, with the end of the hand cloth used for wiping the face, we 
should wipe and dry. After that, we remove the hand cloth, fold it in half, 

and drape it over the crook of the left arm, as it was to begin with. At 
the rear washstands of the cloud hall, there are communal face towels — 

that is, cloths one bolt in length are provided.°° There is a heating chest, 
so that there is no concern for a shortage [of dry towels] when members 
of the community all wipe their faces. We should wipe the head and face 
with these or use our own hand cloth; either way is proper procedure. 

[50:51] 

WM OHOE. HA ROUTH LeERIFLEL, MEOTL< TALLER 
Pte 湯 ・ 水 を 狼 籍 に し て 、 近 邊 を ぬら すこ と な か れ 。 ひ そ か に 観想 すべ 
L. RAARMICDENC, Bie BlCRTN eb BHC OF UTHHO 
威 儀 を 正 値 し 、 AGES. (EGET SO. BEEBE TAL, BERICDADOA 
(C. BRARARIR SD 

While washing the face. do not bang the bucket and ladle, and do not 
be noisy. Do not get the area wet by splashing the hot and cold water 
about. We should reflect to ourselves that, although born in the latter five 
hundred years and dwelling on remote islands of a peripheral land, we 
should rejoice in the fact that the good accumulated in past lives has not 
decayed, and that we directly transmit the deportment of the old bud- 
dhas, and practice and verify it without defilement.*’ In returning to the 
cloud hall, step lightly to keep the sound down. 

[50:52] 

GEOR, DROTHEMRS ONL, HEME SSILFERY, Vem 
の と き 、 面 薬 を も ちい る 法 あ り 。 

In the thatched huts of seniors and elderly worthies, there should al- 
ways be face-washing stands; to fail to wash the face is improper. When 
washing the face, there is a procedure using facial ointments. 

  

36 cloths one bolt in length (ichihitsu bu —7€7fi): “Bolt” translates hiki CE, a length 
of cloth equal to two fan fx, or enough for a single adult robe. 

57 the latter five hundred years (go gohyaku sai (& Tf. A ix): I.e., the final, degenerate 

age of the dharma of Buddha Sakyamuni, as taught in the Lotus Sitra.
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[50:53] 
RISK ZEW - UM, CN HROEKR:Y, HOPEOL ODS, (ER 
FREY, HAVILHBEZXSZICIA, KEBESVWD, Bewl700, Hikze 
0, Be KIRCTASOALSA, PRIS L<SRMLC, BER RES 

eAY CO”, Tee, 焼 香 午 種 す べし 。 い まだ 洗面 せ すず ば 、 も ろ も ろ 
の つと め 、 と も に 無 息 なり 。 

In sum, chewing the willow twig and washing the face — these are 
the true dharma of the old buddhas. Those who pursue the way with the 
mind of the way should practice and verify them. When hot water is not 
available, to use cold water is an ancient precedent, is an old procedure. 

When neither hot nor cold water is available, then in the morning, we 
should thoroughly rub the face, and then, after applying herbal incense, 
powdered incense, or the like, should pay obeisance to the buddha, recite 
the suitras, burn incense, and sit in meditation. Whatever services are 

performed when one has not yet washed the face lack ritual propriety. 

{2:53} 

TE EAR 0c 8 
Treasury of the True Dharma Eye 

Washing the Face 
Number 50 

[KRyumonji MS:] 

延 應 元 年 己 十 月 二 十 三 日 、 在 発 州 観音 導 利 興 聖 費 林 寺 示 衆 
Presented to the assembly at Kannon Dori K6sho Horin Monastery, 
Yoshi; twenty-third day, tenth month of the Junior earth year of the 

pig, the first year of En’6 [20 November 1239] 

[50:54] 
天 答 國 ・ 震 旦 國 は 、 國 王 ・ 王 子 、 大 臣 ・ 百 官 、 在 家 ・ 出 家 、 朝 野 男女 ・ 百 
姓 萬 氏 、 み な 洗面 す 。 家宅 の 調度 に も 面 桶 あり 、 あ る い は 銀 、 あ る ひ は 鐵 
な り 。 天 昼 神 遍 に も 、 毎 朝 に 洗面 を 供 ず 。 修 祖 の 塔頭 に も 、 洗 面 を た て ま 
つる 。 在家 ・ 出 家 、 洗 面 の の ち 、 衣 裳 を た だ し くし て 、 天 を も 寿 し 、 神 を 
も 寿し 、 祖 款 を も 寿し 、 父 母 を も 寿 す 。 師匠 を 寿し 、 三 買 を 寿し 、 二 界 萬 
踊 ・ 十 方 眞 宗 を 寿 す 。 い ま は 農夫 ・ 田 夫 、 漁 夫 ・ 橋 谷 ま で も 、 洗 面 わ する 
る こと な し 。 し か あれ ども 、 路 楊枝 な し 。 日 本 國 は 、 國 王 ・ 大 臣 、 老 少 ・ 
朝野 、 在 家 ・ 出 家 の 貴 剛 、 と も に 路 楊枝 ・ 激 口 の 法 を わす れず 、 し か あれ 
ども 洗面 せ ず 。 一 得 一 失 な り 。 い ま 洗 面 ・ 喘 楊枝 、 と も に 護持 せん 、 補 芦 
PIO BBE Ze . HEFL BBR ZR , 

In the Land of Sindhu and the Land of Cinasthana, the kings and princ- 
es, great ministers and high officials, householders and renunciants, men
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and women of court and countryside, peasants and commoners, all prac- 
tice face-washing. Among their household implements as well, there is a 
face bucket, whether of silver or of tin. In their temples to the devas and 
shrines to the gods, face-washing is offered every morning; in the stupa 
sites of the buddhas and ancestors, as well, face-washing is offered.°® 

Householders and renunciants, after washing their faces, don proper 
clothing and pay obeisance to the devas, pay obeisance to the gods, pay 
obeisance to the ancestors, and pay obeisance to the father and mother. 
We pay obeisance to our teachers, pay obeisance to the three treasures, 
pay obeisance to the myriad spirits of the three realms, and pay obei- 
sance to the true lords of the ten directions.°? Nowadays, even farmers 
and paddy workers, fishermen and woodsmen never neglect to wash 
their faces; yet they lack chewing the willow twig. In the Land of Japan, 
the kings and great ministers, old and young, in court and countryside, 
householders and renunciants of high and humble status do not neglect 
the practice of chewing the willow twig and rinsing the mouth; yet they 
do not wash the face. It is one gained, one lost. Now, our maintaining 

both face-washing and chewing the willow twig represents a florescence 
[of the dharma] that has repaired the deficiency; it is the illuminating 
presence of the buddhas and ancestors. 

[RyGmonji MS:] 

Bcc PRIN A +A FEO BB Se BR 
Presented to the assembly again at Kipp6d Monastery, Yoshida District, 

Esshi; twentieth day, tenth month of the junior water year of the rabbit, 
the first year of Kangen [3 December 1243] 

建 長 二 年 庶 成 正月 十 一 日 、 在 越 州 吉 田 郡 吉祥 山 永平寺 示 衆 
Presented to the assembly at Ethe1 Monastery, Kichyozan, Yoshida 

District, Esshi; eleventh day, first month of the senior metal year of the 

dog, the second year of Kencho [13 February 1250] 

  

38 stiipa sites of the buddhas and ancestors (busso no tatchit (64H F498): I.e., the 
ancestral halls of Chan monasteries. The “face-washing” offered here and in the previous 
sentence may refer to the ritual washing of the icons in these shrines. 

59 true lords of the ten directions (jipp6 shinsai + +714): Tutelary deities protec- 
tive of Buddhism.
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Face-to-Face Conferral 

Menju 

INTRODUCTION 

According to its colophon, this work was presented in the winter of 1243, 
at Kippoji, the monastery where Dogen resided following his move from 
the capital to the province of Echizen. It represents number 51 in the 
seventy-five-chapter Shobogenzo, number 57 in the Honzan edition, and 
number 5 of fascicle 3 in the twenty-eight-text Himitsu collection; it is 
not found in the sixty-chapter Shobdgenzo. 

Dodgen opens the work with an account of the founding of his lineage, 
the famous story of Buddha Sakyamuni’s transmission of the treasury 
of the true dharma eye to his disciple Mahakasyapa on Vulture Peak. 
He then rehearses the tradition of the buddhas and ancestors, from the 

seven buddhas of the past, through the twenty-eight Indian ancestors to 
Bodhidharma and the six Chinese ancestors to Huineng “:#é, continuing 
down to Ddgen’s own teacher, Tiantong Rujing K# 207%. On the first 
day of the fifth lunar month of the first year of the Baoqing era #¥ = (8 
June 1225), Dogen reports, Rujing accepted the Japanese disciple into 
the lineage, in a face-to-face conferral in the abbot’s quarters of Tiantong 
Monastery. 

Dogen then proceeds to discuss the history and meaning of his title 
theme, the “face-to-face conferral,” or direct, personal instruction from 

master to disciple. In a play on the term “face,” he argues that, since 
every generation of the lineage receives the dharma personally trans- 
mitted from Buddha Sakyamuni and the seven buddhas, the face-to-face 
conferral is the transmission of the face of the buddhas from the face of 
the master to the face of the disciple; hence, obeisance paid to a master 
in the lineage is obeisance to the buddhas. 

In a lengthy postscript, Dogen takes to task the eleventh-century Chan 
master Jianfu Chengegu ##47k 4 for claiming that he was a successor to 
the famous tenth-century master Yunmen Wenyen 22f43c{ because he 
had experienced an insight while reading the latter’s words. Chenggu, 
Dogen says, has obviously never even heard of the face-to-face confer-
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ral. On his terms, everyone who had ever had an insight while reading a 
Buddhist siitra could claim to be a direct successor to Buddha Sakyamu- 
ni himself. Instead, those who have had insight while reading a text have 
always sought out a teacher in the lineage to confirm their understanding 
face-to-face.
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IE VEER aes 

Treasury of the True Dharma Eye 

Number 51 

面 授 

Face-to-Face Conferral 

[S1:1] {2:54} 

Wis, AUER, BRABUS. ARR. RBA, RARE 
an] NSE Rae, RK, RES. BAEC RR Ob. MB 

At that time, Buddha Sakyamuni, in an assembly of one million at 
the assembly on Vulture Peak in the Land of Sindhu in the West, held 
up an udumbara flower and blinked his eyes.' Thereupon, Venerable 
Mahakasyapa broke into a smile. Buddha Sakyamuni said, “I have a 
treasury of the true dharma eye, the wondrous mind of nirvana; I be- 
stow it on Mahakasyapa.” 

[51:2] 

“ATM, PAAR. IEMR ROI FER, CRO IE L CMR 
尊 者 に いた る 。 迎 葉 尊 者 より 二 十 八 授 し て 、 立 提 達 磨 末 者 に いた る 。 菩提 
達磨 尊 者 、 み づか ら 岩 旦 國 に 降 儀 し て 、 正 宗太 祖 普 覚 大 師 井 可 尊 者 に 面 授 
す 。 五 偉 し て 曹 湊 山 大 鑑 不 能 大 師 に いた る 。 一 十 七 授 し て 、 先 師 大 宋 國 慶 
TOT AAA WR ICVTS, 

This is the principle of the treasury of the true dharma eye conferred 
face-to-face by buddha after buddha and ancestor after ancestor. Direct- 
ly transmitted by the seven buddhas, it reached Venerable Kasyapa.’ 
  

1 Buddha Sakyamuni (Shakamuni butsu £0 JE (8): A telling of the famous story 
of the transmission of Zen from Sakyamuni to the First Ancestor, Mahakasyapa, a story 
of which there are several variants. Dogen recorded other versions in his shinji Shobo- 
genzé (AF IEJEARRK (DZZ.5: 258, case 253), Eihei koroku 7*K-*ERER (DZZ.4:182, no. 
1), and several Shobdgenzo chapters. The passage here is given in Chinese, as if Dogen 
is quoting a text, but the source is unknown. 

Vulture Peak (Rydzen #£\11): “Sacred Peak,” denoting Grdhrakiita, the mountain in 

Magadha where the Buddha is supposed to have taught the Lotus and other sutras. 

Land of Sindhu in the West (Sai Tenjiku koku (8K = [EX): I.e., the Indian subcontinent, 

the Chinese tianzhu K= representing a transliteration of the Sanskrit Sindhu. 

2 seven buddhas (shichi butsu C7): I.e., the set of seven buddhas of the past, culmi- 
nating in Buddha Sakyamuni, with which the traditional history of Zen often begins; see 
Supplementary Notes, s.v. “Seven buddhas.” Dogen goes on here to invoke the lineage
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Through twenty-eight conferrals from Venerable Kasyapa, it reached 
Venerable Bodhidharma.’ Venerable Bodhidharma, having personally 
descended to the Land of Cinasthana, conferred it face-to-face to Vener- 

able Huike, Great Master Pujue, Grand Ancestor Zhengzong.* Through 
five transmissions, it reached Great Master Dajian Huineng of Mount 
Caoxi.° Through seventeen conferrals, it reached my former master, the 
Old Buddha of Tiantong, on Renowned Mount Taibai, in the Qingyuan 
Prefecture in the Land of the Great Song.° 

[51:3] 
ARETE CRA A, HH. AUD CEMKR HAE RBICRS 
peyesd, JCEM ATH, IL UM CIBTASD, TOLLE, cll wHIRTS 
に い は く 、 

On the first day of the fifth month of the junior wood year of the roost- 
er, the first year of Baoqing in the Great Song, I, Dogen, first burned 
incense and paid obeisance at the Miaogaotai to my former master, the 
Old Buddha of Tiantong.’ My former master, the Old Buddha, first saw 

  

leading to his own master, Tiantong Rujing K 8 207# (1162-1227), from the First An- 
cestor, Mahakasyapa, through the Twenty-eighth Ancestor, Bodhidharma, his Chinese 
disciple Huike #£*J (487-593), and the Sixth Ancestor, Huineng 4#é. Tiantong K# is 
the mountain name of Rujing’s monastery, the Jingdesi #:{# =F. 

3 Venerable Bodhidharma (Bodaidaruma sonja 菩提 達磨 尊 者 ): The famous twen- 
ty-eighth Indian ancestor, said to have brought Zen to China in the early sixth century. 

4 Land of Cinasthana (Shintan ん o ん zz 岩 旦 國 ): I.e., “China,” represented here by a 
Sanskrit name transliterated by the Chinese Zhendan 岩 旦 . 

Venerable Huike, Great Master Pujue, Grand Ancestor Zhengzong (Shdshii taiso 
Fukaku daishi Eka sonja EAA KEM A BFA): Ie., Bodhidharma’s disciple, 
Huike £4], reckoned as the second ancestor in China; his honorific titles are more of- 

ten given as Great Master Zhengzong Pujue (Shdshit Fukaku daishi IEA KEM) and 
Chan Master Dazu (Jaiso zenji A#Hi#EN). 

5 Great Master Dajian Huineng of Mount Caoxi (Sdkeizan Daikan Eno daishi 
BEY (LL) KE SBE KAM): ): Le., the famous Sixth Ancestor, Huineng #*#2; Chan Master 
Dajian XSE0#EM is a posthumous title. Mount Caoxi #741, in present-day Guangdong, 
is the site of his temple, the Baolinsi #4. 

6 my former master, the Old Buddha of Tiantong, on Renowned Mount Taibai, 

in the Qingyuan Prefecture in the Land of the Great Song (senshi Daiso koku Keigen 

fu Taihaku Myézan Tendo Kobutsu FA KRABI A BA WK HB): Le., Dogen’s 
teacher, Tiantong Rujing K# 42079, abbot of the Jingde Monastery #/#+* on Mount 
Tiantong K #1, in present-day Zhejiang Province. 

7 On the first day of the fifth month of the junior wood year of the rooster, the 
first year of Baoging in the Great Song (Dais6 Hokyo gannen itsuyit gogatsu ichinichi 
KR EBC CLA —4#): Le., 8 June 1225. 

Miaogaotai (Myodkddai #) (2): “The Terrace of Sumeru,” one of the three buildings 
comprising the abbot’s quarters at Jingde Monastery #1 5¥.
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Dogen. At that time, in giving Dogen personal instruction and face-to- 
face conferral, he said, 

[51:4] 

FEA IZOVEPY, BAO, Cab RUPE. BUD 
Mal MEOPRR 7. PIU O MY, CHILO AR i mt 72 Y , 
BBRORMDY). RAILS HA RITES Y | 

The dharma gate conferred face-to-face by buddha after buddha and 
ancestor after ancestor is fulfilled. This is precisely holding up the 
flower on Vulture Peak; it is getting the marrow on Mount Song; Itt Is 
transmitting the robe at Huangmei; it is the face-to-face conferral of 
Dongshan.° This is the face-to-face conferral of the treasury of the eye 
of the buddhas and ancestors. It exists only within our house; others 
have never seen or heard of it even in their dreams. 

[51:5] {2:55} 

“OMBOWH, SME, EOHSK YO MEBOS Fic Cmk l# 
RLAELNSZABOZAIL, HEM, HMLY MIRE SHI, BHICHS 
SH7e0, RMP CHEDH EY MEBBLADAT LBM ZE YO, PYRE 弘 
Mave CWA EY, MHORMMICKEIDS, 諸 大 菩薩 と い へ ども 、 迎 葉 の 親 
附 に お よ ば ず 、 迎 葉 尊 者 の 座 に 邊 する こと え ず 。 世 尊 と 迎 葉 と 、 同 座 し 同 
衣 し きた る を 、 一 代 の 人 矯 儀 と せり 。 迎 葉 尊 者 、 し た し く 世 尊 の 面 授 を 面 授 
せり 、 心 授 せ り 、 身 授 せ り 、 眼 授 せ り 。 種 迎 牟 尼 借 を 供養 恭 毅 、 宰 寿 奉 製 
し た て まつ れ り 。 そ の 粉 骨 砕 身 、 い く 千 高 嫌 と いふ こと を し ら ず 、 目 己 の 
面目 は 面目 に あら ず 、 如 來 の 面目 を 面 授 せ り 。 

The principle of this face-to-face conferral is that, because Buddha 
Sakyamuni, in the community of Buddha Kasyapa, personally received 
and maintained the face-to-face conferral, his 1s the face of a buddha and 

ancestor.” Had he not received the face-to-face conferral from the face of 
a buddha, he would not be [one of] the buddhas.'° That Buddha Sakya- 

  

8 holding up the flower on Vulture Peak (Rydzen no nenge #4\L144#): Reference 
to the first transmission of Zen, as described in section 1, above; see Supplementary 
Notes, s.v. “Hold up a flower.” “Getting the marrow on Mount Song” (Suzan no tokuzui 
=; LL 0 4) refers to Bodhidharma’s transmission to Huike J, of whom Bodhidhar- 
ma said he had “gotten his marrow”; see Supplementary Notes, s.v. “Skin, flesh, bones, 
and marrow.” “Transmitting the robe at Huangmei” (Obai no den’e it? (#2) refers 
to the bestowal of the robe of Bodhidharma by the Fifth Ancestor, Hongren 54 (688- 
761), to the Sixth Ancestor, Huineng #¢#£. “Face-to-face conferral of Dongshan” (7dézan 
no menju jell) 0) HF) refers to the transmission of the Caodong #7 ¥a] lineage from its 
founder, Dongshan Liangjie ALU 2 {t (807-869). Somewhat surprisingly, Dogen here 
quotes his Chinese master in Japanese translation. 

9 Buddha Kasyapa (Kash6 butsu m$e fi): Ie, the sixth of the seven buddhas, just 
prior to Buddha Sakyamuni; not to be confused with the First Ancestor, Kasyapa, men- 

tioned just below. See Supplementary Notes, s.v. “Seven buddhas.” 

10 Had he not received the face-to-face conferral from the face of a buddha,
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muni personally saw Venerable Kasyapa ts his intimate bequest to him. 
Even Ananda and Rahula did not equal his intimate bequest to Kasya- 
pa.'' Even the great bodhisattvas did not equal his intimate bequest to 
Kasyapa, were unable to sit in the seat of Venerable Kasyapa. It was 
the practice of the Buddha during his life that the World-Honored One 
and Kasyapa would share the same seat and the same robe.'? Venerable 
Kasyapa intimately got the face conferral, the mind conferral, the body 
conferral, the eye conferral of the World-Honored One’s face-to-face 
conferral. He made offerings, venerated, paid obeisance, and devoted- 
ly attended Buddha Sakyamuni. No one knows how many thousands 
of myriads of transformations he went through, in thus pulverizing his 
bones and shattering his body.'*? His own face was not his face; he re- 
ceived the face-to-face conferral of the face of the Tathagata. 

[51:6] 

FBMe ee, KX US MRBAAAELET, MEAS, EDHSEK Y [ret 
尊 者 を みる 、 阿 難 尊 者 、 ま の あたり 迎 葉 尊 者 の 修 面 を 遼 寿 す 、 こ れ 面 授 な 
り 。 阿 難 尊 者 、 こ の 面 授 を 住持 し て 、 商 那 和 修 を 接し て 面 授 す 。 商 那 和 修 
尊 者 、 ま さ し く 阿 難 尊 者 を 奉 症 する に 、 唯 面 奥 面 、 面 授 し 面 受 す 。 か く の 
ご と く 、 代 代 書 婚 の 祖師 、 と も に 弟子 は 師 に みえ 、 師 は 弟子 を みる に より 
て 、 面 授 し きた れ り 。 一 祖 ・ 一 師 ・ 一 第 と し て も 、 あ ひ 面 授 せ ざる は 介 介 
祖 祖 に あら ず 。 た と へ ば 、 水 を 朝 宗 せしめ て 宗派 を 長 ぜ し め 、 燈 を 績 し て 
光明 つね な らし むる に 、 億 千 萬 法 す る に も 本 校 一 如 な る な り 、 ま た 吐 の 
RE ZR A Ze | 

Buddha Sakyamuni truly saw Venerable Kasyapa; Venerable Kasyapa 
directly saw Venerable Ananda; Venerable Ananda directly paid obei- 
sance to the buddha face of Venerable Kasyapa: this 1s the face-to-face 
conferral.'* Venerable Ananda, maintaining this face-to-face conferral, 
  

he would not be [one of] the buddhas (butsumen yori menju sezareba, shobutsu ni 

arazaru nari #6 bY) mett SAvit, aac b> XE H7E 4% ): The translation takes the 
unexpressed subject to be “Buddha Sakyamuni,” but the sentence might also be read as a 
more general claim: “those without the face-to-face conferral from the face of a buddha, 
are not buddhas.” The expression “face of a buddha” (butsumen {#(Hl) could be read 
simply as “a buddha,” but Dogen is playing here and below with the “face” (men 面 ) of 
“face-to-face conferral” (menju ffx). See Supplementary Notes, s.v. “Buddha faces, 
ancestor faces.” 

11 Ananda and Rahula (Anan Ragora bal SE FEHR RE): |.e., Sakyamuni’s cousin and son, 
respectively. 

12 the World-Honored One and Kasyapa would share the same seat and the same 

robe (Seson to Kashé to, déza shi doe shikitaru 世 尊 と 迎 葉 と 、 同 座 し 同 衣 し きた る ): 
Reference to the legends that Sakyamuni invited Mahakasyapa to share his seat and 
entrusted his robe to Mahakasyapa. 

13. pulverizing his bones and shattering his body (funkotsu saishin 粉 骨 砕 身 ): A 
fixed idiom for extreme ascesis. 

14 Ananda (Anan [al #£): Mahakasyapa’s disciple, the Second Ancestor.
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received Sanavasa and conferred it to him face-to-face.'> When Ven- 

erable Sanavasa truly attended Venerable Ananda, only a face with a 
face conferred face-to-face and received face-to-face.'® In this way, the 
ancestral masters of successor after successor in generation after gener- 
ation, through the disciple seeing the master and the master seeing the 
disciple, have been conferring face-to-face. Were even one ancestor, one 
master, or one disciple not to confer face-to-face, it would not be buddha 

after buddha and ancestor after ancestor. For example, when we extend 
channels for water to merge into the ocean, or make light constant by 
continuing to light lamps, even if this covers kofis of thousands of myr- 
iads of dharmas, root and branch remain one. Again, it is the simultane- 
ous action of tapping and pecking.'’ 

[51:7] {2:56} 

し か あれ ば す な は ち 、 ま の あたり 種 迎 牟 尼 俺 を ま ぼ り た て まつ り て 、 一 期 
の 日 夜 を つめ り 、 俸 面 に 賠 臨 せら れ た て まつ り て 、 一 代 の 日 夜 を つめ り 。 
これ 、 い くく 無量 を 往来 せり と し ら ず 、 し づか に お も ひ や り て 、 随 喜 す べき 
な り 。 

Therefore, they have filled their term of days and nights directly ob- 
serving Buddha Sakyamuni; they have filled their lifetime of days and 
nights illumined by the presence of the face of the Buddha.'* No one 
knows over how many incalculable [kalpas] they have come and gone 
like this; we should quietly reflect on it and rejoice. 

[51:8] 
BMP ERO MmMaTRLE CEO), BMPR O MIR DBEZIIC 
JOLETEHEOY, DPBERIARARITIOLETEOY UL, RARER Ze 
). Pm A7RO, KNeHOOENT, WEICWKAEC- HOMES 
mel XENAIL, CMOMI720, MFO OR+KO Malt, Hm ze 4S He 
7e) , ARAOOMMICMS7E0, COWURMRTRBRT A, EXL< CMR 
迎 御 尼 借 を 欄 寿 し た て まつ る な り 、 迎 葉 尊 者 等 の 二 十 八 修 祖 を 奄 寿 供 杖 し 
た て まつ る な り 。 人 HOME - ARR, DK OTEL, 

  

15 Sanavasa (Shonawashu PABKFAUE): Ananda’s disciple, the Third Ancestor. 

16 only a face with a face (yui men yo men M£t Sif): A play on the expression “only 
a buddha with a buddha” (yui butsu yo butsu ME} L(3) in Kumarajiva’s translation of 
the Lotus Sutra; see Supplementary Notes, s.v. “Only buddhas with buddhas can exhaus- 
tively investigate the real marks of the dharmas.” 

17 simultaneous action of tapping and pecking (sottaku no jinki "ERO WE): Le. 
the combined action of master and disciple; from the image of the birth of a chick, which 
taps the inside of the shell while the mother pecks the outside. 

18 they have filled their term of days and nights (ichigo no nichiya o tsumeri —}\@ 
A &%O%"): Le., “they have spent their lives”; the translation takes the unexpressed 
subject to be the masters and disciples in the lineage of the face-to-face conferral.
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They are the eye of the buddha, the face of the buddha, who have paid 
obeisance to the buddha face of Buddha Sakyamuni, who have reflected 
the buddha eye of Buddha Sakyamuni in their own eye and reflected 
their own eye in the buddha eye.’ The conferral face-to-face that has 
handed this down to the present without interruption for even a single 
generation is the face-to-face conferral. Successor after successor span- 
ning the tens of generations down to the present are face after face of 
buddha faces, received face-to-face from the original face of the buddha. 
To pay obeisance to this directly transmitted face-to-face conferral 1s 
truly to pay obeisance to Buddha Sakyamuni and the seven buddhas, to 
pay obeisance and make offerings to Venerable Kasyapa and the twen- 
ty-eight buddhas and ancestors. Such are the faces and the eyes of the 
buddhas and ancestors. 

[51:9] 
“ OPPFITEAOD AIL, BPUPEHEOCHICAAZKE THOSE, HB 
ALLEL < BOs Mik TSE SOO, MIRO MS BIC MRT 4 
な り 。 葛藤 を も て 葛藤 に 面 授 し て 、 さ ら に 断 編 せ ず 。 有 眼 を 開 し て 眼 に 有 眼 授 
し 、 有 眼 受 す 、 面 を あら は し て 面 に 面 授 し 、 面 受 す 。 面 授 は 面 遍 の 受 授 な 
り 。 心 を 括 じ て 心 に 心 授 し 、 心 受 す 、 身 を 現 じ て 身 を 身 授 する な り 。 他 
A thd. OM eA ERO, BAM, EEL OPE OBED 
み 、 面 授 面 受 あ り 、 あ ら た に 如来 を みた て まつ る 正眼 を あ ひ つ た へ きた れ 
り 。 

To meet these buddhas and ancestors is to be met by Buddha Sakya- 
muni and the rest of the seven buddhas. It is the very moment when the 
buddhas and ancestors personally confer themselves face-to-face; it is 
the conferral face-to-face by a buddha who confers face-to-face to a bud- 
dha who confers face-to-face. They confer entanglements face-to-face to 
entanglements, without any interruption.”° Opening the eye, they confer 
eye-to-eye to the eye and receive eye-to-eye from the eye; showing the 
face, they confer face-to-face to the face and receive face-to-face from 
the face. The face-to-face conferral is the receiving and conferring of the 

  

19 They are the eye of the buddha, the face of the buddha (butsu ganzei nari, butsu 
menmoku nari @BARARZe . Bi A Ze Y ): Again, taking the unexpressed subject to be 
the “masters and disciples.” See Supplementary Notes, s.v. “Eye.” 

reflected the buddha eye of Buddha Sakyamuni in their own eye (Shakamuni butsu 
no butsugen o waga manako ni utsushitatematsuri Fei =e SE Hh OD BAR & 2925 ¥ 7E Tc 
うつ し た て まつ り ): Taking wggg gg ん o (“their own eye") to refer to the eyes of the 
masters and disciples. The verb utsusu うつ す here and in the following clause is read 
as BR; it might also be taken as IF, which would yield, “transferred the buddha eye 
of Buddha Sakyamuni to their own eye.” 

20 entanglements (kattd tA): A term usually meaning “difficulties,” “complexi- 
ties,” etc., but regularly used by Dogen in the sense of the “intertwining” (of master and 
disciple). See Supplementary Notes, s.v. “Tangled vines.”
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face.*! Taking up the mind, they confer mind-to-mind to the mind and 
receive mind-to-mind from the mind; revealing the body, they confer 
the body, body-to-body.” In other regions and other lands as well, these 
are regarded as the original ancestors. From the Land of Citnasthana 
eastwards, only this house directly transmitted from the Buddha has the 
face-to-face conferral and face-to-face reception, and has been handing 
down the true eye that beholds the Tathagata anew. 

[51:10] {2:57} 
糧 迎 御 尼 俸 面 を 簡 寿 する と き 、 五 十 一 世 な ら び に 七 俺 祖 未 、 な ら べ る に あ 
ら ず 、 つ ら な る に あら ざれ ども 、 候 時 の 面 授 あり 。 一世 も 師 を みさ ざれ ば 、 
弟子 に あら ず 、 競 子 を み ざ れ ば 、 師 に あら ず 。 さ だ まり て あ ひ み ・ あ ひみ 
ZC, MHELAENY, WELZ ENAIL, FRO MBH KAO, XT 
の ゆえ に 、 如 來 の 面 光 を 直 括 し きた れる な り 。 

When we pay obeisance to the face of Buddha Sakyamuni, there is a 
simultaneous face-to-face conferral of the ancestors of the fifty-one gen- 
erations and the seven buddhas, though they are neither ranged side by 
side nor lined up one after the other.” If we do not meet a master during 
our lifetime, we are not a disciple; if we do not meet a disciple, we are 

not a master. Definitely to see each other and be seen by each other, to 
have conferred face-to-face and to have inherited the dharma — this 1s 
the realization of the way on which the ancestors confer face-to-face.” 
Therefore, they have directly taken up the radiance of the face of the 
Tathagata. 

[51:11] 
Lpmnittelib, FEB, SHRHEWWL‘L, COMB, on 
Fel ee HO MBA Ze O, CO PAB Ate SIcTla, TEES + NREL A+ 
一 世 、 七 代 祖 款 の 影 現 な り 、 光 現 成 な り 、 身 現 成 な り 、 心 現 成 な り 、 失 脚 
  

21 receiving and conferring of the face (mensho no juju 面 遍 の 受 授 ): “The face” 
(mensho (fii) could be taken here either as the subject or the object of the verb; and the 
phrase might also be read, “received and conferred where there is a face.” 

22 they confer the body, body-to-body (shin o shinju suru FY & Ai TF 4): Here, “the 
body” has become the direct object that is conferred, whereas, in the preceding cases, 
“eye,” “face,” and “mind” are in the dative, and what is conferred is left unexpressed. 

23 the ancestors of the fifty-one generations and the seven buddhas (gojitisse nara- 

bi ni shichi butsu soshi H-+-— th 22 & OT CHR AA AR): Le., the lineage of ancestors from 
the seven buddhas of the past through Dogen himself, in the fifty-first generation after 
Buddha Sakyamuni; see Supplementary Notes, s.v. “Buddhas and ancestors.” 

24 realization of the way on which the ancestors confer face-to-face (soshii no menju 

sho dé genjé 2A ® Mite FLAK): The expression dd genjd 18 FLAK occurs elsewhere 
in the Shobdgenzo in the sense “realization of words” — 1.e., “statement,” a reading that 
seems unlikely here (or below, section 14); the unusual use of sho J in menju so 面 授 

jaz. here (as in mensho (Hifi, above, section 9) may not indicate a locus but does seem to 

presage this sense in section 14, below.
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来 な り 、 拓 上 鼻 来 な り 。 一 言い まだ 領 覧 せ ず 、 半 句 いま だ 不 合せ ず と いふ と 
も 、 師 、 す で に 斉 頭 より 弟子 を み 、 弟 子 、 す で に 頂 額 より 師 を 寿し きた れ 

る は 、 正 偉 の 面 授 な り 。 

Thus, even after a thousand years, ten thousand years, a hundred 
kalpas, or a hundred thousand kalpas, this face-to-face conferral is the 
conferral in which the face of Buddha Sakyamuni appears. When these 
buddhas and ancestors appear, it is the appearance of the form of the 
World-Honored One, of Kasyapa, of the fifty-one generations and seven 
generations of ancestors; it is the appearance of their radiance, the ap- 
pearance of their bodies, the appearance of their minds; it 1s their coming 
with feet lost, their coming with noses sharp.” Even though a single 
word may not yet have been comprehended, nor a half line not under- 
stood, the master having seen the disciple from within and the disciple 
having bowed to the master from the crown of his head constitute the 
face-to-face conferral of the direct transmission.”° 

[51:12] 

か く の ご と く の 面 授 を 尊重 すべ き な り 。 わ づか に 心 跡 を 心 田 に あら は せる 
が ご と く な らん 、 か な ら ず し も 太 尊 真 生 な る べから ず 。 換 面 に 面 授 し 、 
頭 に 面 授 あら ん は 、 面 友 厚 三 寸 な る べし 、 面 皮 薄 一 丈 な る べし 。 す な は ち 
の 面 友 、 そ れ 諸 條 大 周 鐘 な る べし 。 大 彫 鑑 を 面 友 と せる が ゆえ に 、 内 外 無 
報 航 な り 。 大 彫 鑑 の 、 大 彫 氏 を 面 授 し きた れる な り 。 

We should respect such a face-to-face conferral. Those who merely 
display some trace of the mind in the field of the mind are not necessar- 
ily to be greatly honored.*’ Those who do a face-to-face conferral while 
changing the face, who have a face-to-face conferral while turning the 
head, the skin of their faces must be three inches thick, the skin of their 

faces must be ten feet thin.** The skin of the face at this point must be 
  

25 coming with feet lost (shikkya rai KAMA): The term shikkya KAM (more often read 
shikkyaku) normally means “to lose one’s footing,” “to stumble,” hence, “to lose status”; 

some readers take it here to mean “coming without any feet.” The sense of the parallel 
expression “sharp (or pointed) nose” (senbi 4.) here is also uncertain; one MS witness 

reads “lost nose” (shitsubi &&). These terms do not occur elsewhere in the Shdbdégenzo. 

26 nora half line not understood (hanku imada fue sezu *#@\V\ETER SCT): Some 
readers take the negative fue 7@ (“not understood”) as suggesting a higher state “be- 
yond understanding”; hence, “has not yet gone beyond the understanding of a half line.” 
A slightly less convoluted reading would be simply, “has not yet even failed to under- 
stand a half line.” 

27 Those who merely display some trace of the mind in the field of the mind (wazu- 

ka ni shinseki o shinden ni arawaseru ga gotoku naran わ つ づか に 心 跡 を 心 田 に あら は せ 
る が ご と く な らん ): The exact sense is uncertain: Derhaps “those merely aware of their 
mental state.“ 

28 changing the face (27ze7 換 面 ): turning the head (ん 2776 349A): From the mul- 
tivalent idiom “to turn the head and change the face” (kaitd kanmen 315A); here,
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the “great round mirror of the buddhas”; because the great round mirror 
is taken as the skin of the face, it is “without flaw or blur inside or out.”””? 

The great round mirror has transmitted the great round mirror face-to- 
face. 

[51:13] {2:58} 

ED dT) MB EBAATE CEDALEMRT EBL XENAI, RM 
MmEOKMe7eO, IRRKVMABRL—ORMS EBs AHR Laz 
り 。 か る が ゆえ に 、 箱 迎 御 尼 人 を お も くし た て まつ り 、 条 迎 御 尼 借 を 恋慕 
し た て まつ らん は 、 こ の 面 授 正 舘 を お も くし 尊 宗 し 、 攻 値 難 刀 の 敬 重 息 寿 
すべ し 。 す な は ち 如 來 を 宰 寿 し た て まつ る な り 、 如 來 に 面 授 すら れ た て ま 
つる な り 。 あらた に 面 授 如 來 の 正 値 参 抽 の 宛 然 な る を 群 見 する は 、 自 己 な 
り と お も ひき た りつ る 自己 な り と も 、 他 己 な り と も 、 愛 惜 す べき な り 、 B 
持 す べき な り 。 

The direct transmission of the true eye that sees right before it Buddha 
Sakyamuni is more intimate than Buddha Sakyamuni himself; from the 
corner of the eye, it reveals a Buddha Sakyamuni of “three three before 
and after.”°° For this reason, those who value Buddha Sakyamuni, who 

love Buddha Sakyamuni, should value and revere this direct transmis- 
sion of the face-to-face conferral, should venerate and pay obeisance to 
what is hard to encounter, hard to meet. This ts itself to pay obeisance to 
the Tathagata, to receive the face-to-face conferral from the Tathagata. 
Those who behold anew that the study of the direct transmission of the 
  

perhaps, expressing the identity or interdependence of master and disciple). See Supple- 

mentary Notes, s.v. “Turning the head and changing the face.” 

the skin of their faces must be three inches thick (menpi kd sanzun naru beshi MRE 

= +724): From a fixed expression meaning to have a “thick skin,” normally used 
in the sense to be “shameless” or “impudent.” The following “ten feet thin” (haku ichijo 

注 一 丈 ) is Dogen's play on the expression. 

29 “great round mirror of the buddhas” (s/o2z/sz の 27e7 ん の 諸 俸 大 彫 鏡 ), “without 
flaw or blur inside or out” (naige mu kaei AS+#£53§): From the story (on which D6- 
gen comments in his “Shobdgenz6 koky6” IEJKARH 4 Bz) of the Eighteenth Ancestor, 
GayaSata, who is said to have been born accompanied by a mirror. The expressions here 
are a slight variant of the first two lines of GayaSata’s verse (Jingde chuandeng lu 71% 
(SH 4ES%, T.2076.51:212b18-19): 

aa Gb X (Bl, ASSES. PA A Ta a, DAR SPRL, 
The great round mirror of the buddhas, 
Without flaw or blur inside or out. 
Both people can see the same. 
Mind and eye, all alike. 

30 a Buddha Sakyamuni of “three three before and after” (zengo sansan no Shaka- 
muni butsu Ail{& = = © Fel =e YE HB): Probably meaning “multiple (or infinite) Buddhas 

Sakyamuni”; from a well-known but obscure saying known as “Mazfijusri’s three three 
before and after” (Monju zengo sansan SRA ==), appearing several times in Do- 
gen’s writings and commonly interpreted as indicating an incalculable number. See Sup- 
plementary Notes, s.v. “Three three in front, three three in back.”
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Tathagata of face-to-face conferral is precisely this should cherish it, 
should preserve it, whether in the self they have thought was their self 
or in another.”! 

[51:14] 

BRISIE( LVML< , JUSSI ST O bOI, JEMARI LL. IRE. 
これ 竹 迎 牟 尼 俺 の 道 現 成 虎 を 、 生 虎 に 建立 し 、 CEL 
に 建立 し 、 混 山 遍 に 建立 し 、 曲 女 城 邊 に の こり 、 左 維 衛 林 に の これ る 、 大 
地 を 成 じ し 、 大 空 を 成 ぜ り 。 乃至 、 殴 ・ 香 ・ 味 ・ 角 ・ 法 ・ 色 諾 等 に 塔 成せ る 
を 補 寿 する に より て 、 道 果 現 成す 。 こ の 八 塔 を 補 寿 する を 、 西 天 垂 國 の 
あま ね き 勤 修 と し て 、 在 家 ・ 出 家 、 天 衆 ・ 人 衆 、 き ほ ふ て 得 大 供 奏する な 
り 。 こ れ す な は ち 一 倫 の 経典 な り 。 備 経 は か く の ご と し 。 い は ん や また 、 
三 十 七 品 の 法 を 修行 し て 、 Ree EEIC RMIT OIL, RUPE HOR 
古 耳 今 の 修行 修治 の 路 跡 を 、 鹿 席 の 古 路 に 流布 せしめ て 、 古 今 に 歴 然 せ る 
が ゆえ に 成道 す 。 

In the direct transmission within our house, it is said that those who 

pay obeisance to the eight stiipas will be liberated from their offenses 
and attain the fruit of the way.*? These are places manifesting the way 
of Buddha Sakyamuni — erected at the place of his birth, erected at the 
place where he turned the wheel of dharma, erected at the place where he 
attained the way, erected at the place where he entered nirvana, preserved 
in the vicinity of Kanyakubja, preserved at the Amrapalt Grove — that 
manifest the whole earth and manifest the whole sky.*? And so on, down 
to stupas formed from sounds, smells, tastes, tactile objects, colors, and 

forms, by paying obeisance to which the fruit of the way is manifest. 
  

31 the study of the direct transmission of the Tathagata of face-to-face conferral 

is precisely this (menju nyorai no shdden sangaku no ennen naru (HT SRNR ERB 
EB.) eG A724): A tentative reading of a phrase difficult to parse; the translation takes it 
to mean that the study directly transmitted in the lineage of masters and disciples is the 
study of the Tathagata present in each generation of the face-to-face conferral. On this 
reading, the unexpressed object of the following “cherish” (aijaku #t#) and “preserve” 
(go77 護持 ) might be taken either as the “study” or as the “Tathagata.” 

32 eight stipas (hattd /\¥S): Reference to the tradition that stipas were erected at 
eight sites associated with events in the life of Buddha Sakyamuni: typically given as 
Kapilavastu, where the Buddha was born; Magadha, where he achieved buddhahood: 

Varanas!, where he first preached; Jetavana, where he revealed his spiritual powers; 

Kanyakubja, where he descended from Indra’s heaven; Rajagrha, where his samgha 
was purified; Vaisalt, where he determined his lifespan; and Kusinagara, where he 

entered nirvana. (See, e.g., Fo shuo ba da lingta minghao jing (iat )\ KBEES B GRE, 
T.1685.32:773a7-15.) 

33. Amrapalt Grove (Anrae rin ##€ fi 4%): Likely a reference to the Vaisali stiipa (see 
Dasheng bensheng xindi guan jing KIA ELH, T.159.3:294b3-4). 

manifest the whole earth and manifest the whole sky (daichi o j0 ji, daiku o j6 zeri 
大 地 を 成 じ 、 大 空 を 成 ぜ り ): Or, perhaps, “form the whole earth and form the whole 
sky”; the sense seems to be that the stiipas represent not only the way of the buddhas but 

all of heaven and earth.



128 DOGEN’S SHOBOGENZO VOLUME IV 

Paying obeisance to these eight stiipas is a wide-spread practice of the 
Land of Sindhu in the West, where householders and renunciants, devas 

and humans, vie with one another to pay obeisance and make offerings. 
This is none other than a role of scripture; such are the sutras of the bud- 
dhas. Needless to say, then, those who achieve the fruit of the way in life 
after life by practicing the thirty-seven dharmas attain the way because 
the traces of Buddha Sakyamuni’s practice and discipline spanning past 
and present have been disseminated on the old paths everywhere and are 
obvious in past and present.** 

[51:15] 
LAL, PO/JEOIBB 724, FEV SIDES DMHOSOKEES, AMLITL 
ば を か さん と すれ ど 、 空 に あと せり 、 色 に あと せる その 功徳 を 、 い ま の 人 
に を し まざる こと 減少 せ ず 。 か の 根 ・ 力 ・ 覚 ・ 道 、 い ま 修行 せん と する 
に 、 類 憎 あ り 、 惑 障 あ り と い へ ども 、 修 設 す る に 、 そ の ちか ら な ほ い まあ 
ら た な り 。 

We should realize how many renewals of frost and flowers those eight 
multi-storied stiipas have witnessed.” Although often assailed by wind 
and rain, their merit has left its mark on emptiness, left its mark on form, 

and the generosity with which it is still shared with people today remains 
undiminished. And when we now try to practice those faculties, powers, 
awakening, and path, while there may be the afflictions and the imped- 
iment of delusions, when we practice them, their power is still fresh.*° 

[51:16] {2:59} 

FSU EBOE, ZNmD<KOrEL, VIEARPWEOMEIL, ONO 
比 準 すべ か ら ず 。 か の 三 + BEE, COMM - HL + HF - 化 
1B HR: HAS FEAR EY. DOIMEDDOR, 7: oH Se ARE L 
せり 。 い ま 簿 促 法 の 漢 と し て 、 箕 脱 の 活路 に 行 履 せん に 、 閑 静 の 書 夜 、 つ 
ら つ ら 思 量 功 夫 す べし し 、 幸 青陵 喜 す べき な り 。 

  

34 thirty-seven dharmas (sanjiishichi hon no hod 三 十 巧 品 の 法 ): S. sgp/Z- 
trimsad-bodhi-paksika-dharmah, a venerable listing, found throughout the Buddhist 
canon, of seven (sometimes overlapping) sets of spiritual desiderata: (1) the four abodes 
of mindfulness (shinenjit UAE; S. smrty-upasthana), (2) the four right abandonments 
(shishédan VU IEE; S. samyak-prahdana), (3) the four bases of spiritual power (shijinsoku 
PU #8 2: S. rddhi-pdda), (4) the five faculties (gokon 4:48; S. indriya), (5) the five pow- 
ers (goriki 4.7); S. bala), (6) the seven limbs of awakening (shichikakushi C43; S. 

bodhyanga), and (7) the eightfold path (hasshéd6 /\ 1Ei8; S. marga). Digen discusses 
the list in his “Shdbdgenzé sanjiishichi hon bodai bunpd” IE AR RR = + dn SHED. 

35 frost and flowers (sdka #4#£): I.e., “autumns and springs”; a literary expression 
for “years.” 

36 faculties, powers, awakening, and path (kano kon riki kaku dé 2OR + 7) > 

4 ° 18): Categories of the thirty-seven dharmas mentioned in the preceding section: the 
five spiritual faculties (gokon 4:48), five spiritual powers (goriki 4.77), seven limbs of 
awakening (shichi kakushi 32), and eightfold path (hasshéd6 /\ 2238).
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Such is the merit of Buddha Sakyamuni. It goes without saying that the 
present face-to-face conferral should not be compared to those.*’ Those 
thirty-seven factors of bodhi have as their basis this face of the Buddha, 
mind of the Buddha, body of the Buddha, way of the Buddha, tip of the 

Buddha, tongue of the Buddha, and so on.** That accumulation of merit 

of the eight stiipas likewise has as its foundation the face of the Buddha 
and the rest. Now, as those who study the buddha dharma, when we seek 

to tread the life-saving path to liberation, in the quiet moments of our 
days and nights, we should think well and work hard on this, we should 
rejoice and be glad. 

[51:17] 
い は ゆる わが くに は 、 他 國 よ り も すぐ れ 、 わ が 人道 は 、 ひ と り 無 上 な り 。 他 

方 に は 、 わ れ ら が ご と く な ら ざ る と も が ら お ほか り 。 わ が くに 、 わ が 道 の 
無 上 猫 尊 な る と いふ は 、 露 山の上 衆 堂 、 あ まね く 十 方 に 化 導 す と い へ ども 、 

少林 の 正 端 、 ま さ し く 岩 旦 の 教主 な り 、 曹 若 の 見 係 、 い ま に 面 授 せ すり 。 こ 
の と き 、 こ れ 偶 法 あ ら た に 人 入 泥 入水 の 好 時 節 な り 。 こ の と き 詩 果 せ ず ば 、 
いづ れ の と きか 誇 果 せん 、 こ の と き 断 惑 せ ず ば 、 い づれ の と きか 人 過 惑 せ 
ん 、 こ の と き 作 人 な ら ざ らん は 、 い づれ の と きか 作 人 な らん 、 こ の と き 和 | 

俺 な ら ざ らん は 、 い づれ の と きか 人 行 俺 な らん 。 審 細 の 功夫 な る し 。 

That is, [we should think] our land 1s superior to other lands, our way 
alone is unsurpassed; in other regions, there are many who are not our 
equal. The reason our land, our way, is unsurpassed and uniquely hon- 
ored is that, while the assembly on Vulture Peak may have guided beings 
widely in the ten directions, the direct successor of Shaolin was truly 
the master of the teaching in Cinasthana, and the descendants of Caox1 
conferred it face-to-face to the present.*”? Now is a good time, when the 
  

37 should not be compared to those (karera ni hijun su bekarazu 2°40 (cee 
7» TF): Le., is beyond comparison with those — the antecedents of “those” (karera) 

being the merits (kudoku ){#) of the “eight stiipas” and “thirty-seven factors.” 

38 face of the Buddha (butsumen ffi): Taking “buddha” here to refer to Buddha 
Sakyamuni. See Supplementary Notes, s.v. “Buddha faces, ancestor faces.” 

tip of the Buddha (bussen (#42): An odd locution, perhaps recalling the “corner of the 
eye” (gansen f2Q) in section 13, above. One manuscript witness has the less problem- 
atic “radiance of the buddha” (bukko #65£). 

39 assembly on Vulture Peak (Rydzen no shue HIUORE): Le., the teachings of 
Buddha Sakyamuni to his assembly on Vulture Peak. 

direct successor of Shaolin (Shorin no shdteki ‘Y*KM TEN): I.e., Bodhidharma, at the 

Shaolinsi 少林 寺 . 

master of the teaching in Cinasthana (Shintan no kyéshu 4. O# +): Le., founder of 
the teaching in China. The term “master of the teaching” (kKyéshu #(£) is regularly used 
for a religious founder, including the Buddha. 

descendants of Caoxi (Sdkei no jison BiB 5a ff): L.e., the descendants of the Sixth 
Ancestor, Huineng of Caoxi BYR 25#E.
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buddha dharma enters anew into the mud and into the water.”° If we do 
not verify the fruit now, when will we verify the fruit? If we do not cut 
off the delusions now, when will we cut off the delusions? If now we are 

not “making a buddha,” when will we make a buddha? If now we are not 
‘‘a seated buddha,” when will we be “a practicing buddha”?*' We should 
work on this in detail. 

[51:18] 
Pee ee. mre Citz7e < MBACP MET SICVa< . BA IERR 

蔵 、 附 嘱 摩 詞 迎 葉 と あり 。 高山 會 上 に は 、 菩 提 達 磨 尊 者 まさ し く 二 祖 に し 
OLIN . RSE, 

Buddha Sakyamuni, in kindly making a face-to-face conferral of his 
bequest to Venerable Kasyapa, said, “I have a treasury of the true dhar- 
ma eye; I bestow it on Mahakasyapa.” At the assembly on Mount Song, 
Venerable Bodhidharma truly addressed the Second Ancestor, saying, 
“You’ve gotten my marrow.” 

[51:19] {2:60} 
lt2°0 LY X, IEYRIR IRA MIR L. AS BHOMIRASAlL, KEIO: 
DA7EN, COU SSB, TA BRBOLCAD SRA BRIT ALX, (BTA 
mith), KiB MEL. DAA MRT Sb. MORAL, (RICH 
BFEWNES‘, WEF XKEOBHABATT, 

It is obvious here that what makes the face-to-face conferral of the 
“treasury of the true dharma eye” and what constitutes the face-to-face 
conferral of “you’ve gotten my marrow” is just this face-to-face confer- 
  

40 good time, when the buddha dharma enters anew into the mud and into the 

water (buppé aratani nyiidei nissui no k6 jisetsu IE % TLIC AVEA KO BF AFR): 
From the common image of teaching the dharma as “dragged through the mud and 
drenched with water” (dadei taisui févEHT7K); see Supplementary Notes, s.v. “Dragged 
through the mud and drenched with water.” The verb tense is unmarked here; hence, it 
is unclear whether Dogen is claiming that his age is a good time for Buddhism to spread 
or a good time in which Buddhism is spreading. In either case, the claim is in marked 
contrast to laments found elsewhere in the Shobdgenzo that Dogen and his readers were 
living in a peripheral land in a benighted age. 

41 “making a buddha” (sabutsu {€{); “a seated buddha” (zabutsu 446); “a 
practicing buddha” (gydbutsu {T{): The first two expressions reflect the famous 
conversation on meditation, often cited by Digen, between Nanyue Huairang Paste 

a (677-744) and Mazu Daoyi 7838 — (709-788) (Jingde chuandeng lu # {BEER 
T.2076.51:240c18ff). When Mazu says he is practicing seated meditation (zazen A4if#) 
in order to “make a buddha” (zabutsu {F), Nanyue asks him, “Are you studying seat- 
ed meditation or are you studying seated buddha (zabutsu 44(#)?” See Supplementary 
Notes, s.v. “Nanyue polishes a tile.” Dogen comments on this conversation at length in 
the “Shobogenzo zazen shin” IEE AR He AA ita. The term gydbutsu {7 here might well 
be read “walking buddha” (in contrast to the preceding “seated buddha”); the translation 
opts instead for the sense, often found in the Shdbdgenzo, that identifies buddhahood 
with Buddhist practice (as, e.g., in “Shdb6genz6 gydbutsu iigi” TE VEAR RTT BCR).
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ral.*? At this very moment, when you transcend your everyday bones and 
marrow, there is the face-to-face conferral of the buddhas and ancestors. 

To confer the great awakening face-to-face and to confer the mind seal 
face-to-face are also particular partial instances of this.** While they may 
not be exhaustive of transmission, they have not yet investigated the 
principle of lacking awakening.” 

[51:20] 
BISLAMA IL, MMM, SMRMOAEY, SHIRES 
tT. bo, COMBO HSI に あ へ る 自己 の 面目 を も 、 ne 
SCABIT ST A&E), 

In sum, the great way of the buddhas and ancestors is just face-to-face 
conferral and face-to-face reception, receiving face-to-face and confer- 
ring face-to-face. There is nothing left over, nothing missing. And we 
should rejoice in, be glad about, faithfully accept, and reverently prac- 
tice our own face encountered in the encounter with this face-to-face 
conferral. 

[51:21] 

I9IC. KABBIFOCRRA—A, ILUOCHMAKR CACHAREL. 
や や 堂 奥 を 聴 許せ ら る 。 わ づか に 身心 を 脱落 する に 、 面 授 を 保 任 する こと 
あり て 、 日 本 國 に 本 來 せ り 。 

On the first day of the fifth month of the junior wood year of the roost- 
er, the first year of Baoqing in the Great Song, I, Dogen, first paid obe- 
sance to and had a face-to-face conferral from my former master, the 
Old Buddha of Tiantong. I was granted a certain access to the interior of 

a
e
 

  

42 just this face-to-face conferral (tada kono menju 7o77 た だ この 面 授 の み ): The 
antecedent of “this” (kono = 9) is unclear; as is suggested by the following sentence, 
presumably, the reference is to our own participation in the tradition of conferral. 

43 to confer the great awakening face-to-face and to confer the mind seal face- 
to-face (daigo o menju shi, shin’in o menju suru Ki8 ® Mi< L, LE) mt eT 4D): Pre- 
sumably referring to accounts in Chan records in which it is said that the disciple had a 
“great awakening” or received the “mind seal” from the master. 

particular partial instances (ichigu no tokuchi —bRO #¢H#): Or “one corner in particu- 
lar”; the element chi HH in tokuchi 特 地 should be read as an adverbial marker. 

44 While they may not be exhaustive of transmission, they have not yet investi- 

gated the principle of lacking awakening (denjin ni arazu to iedomo, imada ketsugo 

no dori o sankyit sezu (8 ILH OPENLY‘, WERREBOBHAEBETT): A 
sentence subject to various interpretations; perhaps meaning that [the conferrals of the 
great awakening and mind seal] are incomplete to the extent that they do not involve [the 
higher state of] “lacking awakening.” The term ketsugo XI (“lack awakening”) does 
not occur elsewhere in the Shdbdgenz6; it is typically taken here as a state “beyond” 
awakening.
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the hall; when I somewhat sloughed off body and mind, having been en- 
trusted with a face-to-face conferral, | came back to the Land of Japan.” 

正法 眼 蔵 面 授 第 五 十 一 
Treasury of the True Dharma Eye 

Face-to-Face Conferral 

Number 51 

[Kyumonji MS:] 

個 時 寛 元 元 年 笑 四 十 月 二 十 日 、 在 越 宇 吉 田 頻 吉 峰 精 答 示 衆 
Presented to the assembly at Kippo Vihara, Yoshida District, Etsuu; 
twentieth day, tenth month of the junior water year of the rabbit, the 

first year of Kangen [3 December 1243 }*° 

[51:22] 
備 道 の 面 授 か く の ご と く な る 道理 を 、 か つて 見聞 せ ず 、 参 回 な き と も が ら 
HATA, KAM LREHOWMF, RHE PIC, BeFoO-wK Tem ty 
ふも の あり 。 

Among those who have never seen or heard of, who are without study 
of, the truth that the face-to-face conferral in the way of the buddhas is 
like this, there was, during the Jingyou years in the reign of the Emperor 
Renzong in the Land of the Great Song, a certain Chan Master Chenggu 
of the Jianfu Monastery.’ 
  

45 I was granted a certain access to the interior of the hall (yaya d0d o choko sera- 
rz や や 堂 奥 を 聴 許せ ら る ): IL.e., Dogen was admitted to private interviews with Rujing, 
beginning (according to the Hoky6 ki #§ 8%) in the seventh month of 1225. 

when I somewhat sloughed off body and mind, having been entrusted with a face- 
to-face conferral, I came back to the Land of Japan (wazuka ni shinjin o datsuraku 
suru ni, menju o h6nin suru koto arite, nihon koku ni honrai seri わ づ か に 身心 を 膨 落 す 
る に 、 面 授 を 保 任 する こと あり て 、 AABICABR+ Y ): The temporal sequence here 
is somewhat confusing, since Dogen has earlier said (in section 3, above) and repeats 
here that his face-to-face conferral took place at his first meeting with Rujing, in June 
of 1225, not at his subsequent experience of “body and mind sloughed off” (shinjin 
datsuraku & Uti), thought to have occurred later that summer. (For this expression, 
see Supplementary Notes, s.v. “Body and mind sloughed off.”) Though the exact date is 
uncertain, Dogen likely returned to Japan in the second half of 1227. The English “came 
back” here translates the odd predicate honrai AK (“originally came”), which some 
readers suggest is an allusion to the first line of the transmission verse of Bodhidharma 
(Jingde chuandeng lu {2 {SEER T.2076.51:219c18): 

吾 本 来 此 土 、 俺 法 救 迷 情 。 
I originally came to this land 
To transmit the dharma and save the deluded. 

46 An identical colophon appears in the Himitsu MS of this chapter. 

47 Chan Master Chenggu (Joko zenji 7K HH): Jianfu Chenggu Bfa7k a (d. 
1045). The Jianfusi #44 was located in present-day Boyang &hB% county in northeast
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[51:23] 
上 堂 云 、 ZPEBAB, MORE, BAR, Ais. ee lal 
5 Fee ee, Uh SR Aa eats, RA Bee. BERR, He eto 
ej KEN FeAl. HHAKA, BRE. FmeR MIKE, BH, EH 
BERR, BARE KAD, AMAR, BR, KR. BFS KEM 
(k. RRR, BRESAH, BA BERRA. BARA W 
(SEI RA, aS ABH, OR RGB ABH, Fray SEPHORA 
Fl, ARES BERS. MRE Re, Se, 通 人 達 士 、 方 
Te PDS Ze, DERE RSERESB ZS. RRA. MGR, FA 
立 珍重 。 

In a convocation, he said, 

Great Master Kuangzhen of Yunmen ts here now.** Does everyone see 
him? If you can see him, you’re studying together with this mountain 
monk. Do you see him? Do you see him? This 1s something you only 
get once you clearly accede to it; do not deceive yourself. 

Now, Huangbo, long ago, upon hearing Reverend Baizhang take up 
the episode of Great Master Ma giving a roar, had a great understand- 
ing as a result.” Baizhang asked, “Won’t you hereafter be an heir of 
the Great Master?” 

Huangbo said, “Although I know the Great Master, after all, I haven’t 

seen the Great Master. If | were to succeed the Great Master, I fear I 

would lose my descendants.” 

Members of the great assembly, at the time not even five years had 
passed since Great Master Ma’s transformation; yet Huangbo said he 
didn’t see him. We should recognize that Huangbo’s vision wasn’t per- 
fect; in fact, he had only one eye. This mountain monk ts not like that: 
he knows Great Master Yunmen, and he sees Great Master Yunmen; 

he can succeed Great Master Yunmen. Yet, in the case of Yunmen, It’s 

already more than one hundred years since his extinction.’ How can 
  

Jiangxi province. Emperor Renzong {—Ax reigned 1022-1063; his Jingyou #46 era cov- 
ered 1049-1054. 

48 Ina convocation (j6d6 |): A public address found at Jianzhong Jingguo xudeng 
lu EP AREER, ZZ.136:55a6-17. 

Great Master Kuangzhen of Yunmen (Unmon Kyéshin daishi PAE XE): Le., 
Yunmen Wenyen 22F4 3c{ (864-949). According to his biographical notice (at Jian- 
zhong Jingguo xudeng lu Pye BM EER, ZZ.136:54a3), Chenggu had a sudden under- 
standing while reading the sayings of Yunmen. 

49 Huangbo (Obaku #8); Reverend Baizhang (Hyakujd oshd A X*Fiis); Great 
Master Ma (Ma daishi & Kf): Recalling a passage found in the Jingde chuandeng lu 
FEA ESR (T.2076.51:249c12-17). Huangbo Xiyun #82471 (dates unknown) was a 
disciple of Baizhang Huaihai GUY (749-814), who was in turn the disciple of Mazu 
Daoyi 馬祖 道 一 . 

50 already more than one hundred years since his extinction (nyiimetsu i toku ip-
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I talk of personally seeing him? Do you understand? People of insight 
and gentlemen of mastery can verify this; but the one-eyed and weak 
will have doubts and slander. Those who saw him will have nothing to 
say; those who hadn’t seen him, do you see him now? 

You’ve been standing for a long time. Take care of yourselves. 

[51:24] {2:62} 
いま 、 な ん ぢ 、 寒 門 大 師 を し り 、 雲 門 大 師 を みる こと を た と ひ ゆ る す と 
も 、 雲 門 大 師 、 ま の あたり な ん ぢ を みる や いま だ し や 。 雲 門 大 師 、 な ん ち ぢ 
を みず ば 、 な ん ち ぢ 、 承 識 雲 門 大 師 不 得 な らん 。 雲 門 大 師 、 い まだ な ん ち ぢ を 
ゆる ささ ざ る が ゆえ に 、 な ん ち ぢ も また 、 雲 門 大 師 、 わ れ を みる 、 と い は ず 。 
し り ぬ 、 な ん ち ぢ 、 雲 門 大 師 と いま だ 相 見 せ ざ り と いふ こと を 。 

Now, even if we were to accept that you know Great Master Yunmen 
and that you see Great Master Yunmen, has Great Master Yunmen per- 

sonally seen you or not? If Great Master Yunmen does not see you, you 
could not “succeed Great Master Yunmen.” Since Great Master Yunmen 
has not acknowledged you, even you do not say, “Great Master Yunmen 
saw me.” We know that you and Great Master Yunmen never met each 
other. 

[51:25] 
ie ROWHK - BE RRC, WON OAD AD AEA SS cE AS 
A, RAB, BRARRAE CWS OLA, 7A BB, WAC HEEDO 
{WEXIADOA, BRREOBWDeIDoOA, BBL, Ae. MAIC AER 
7e), 7eA Bid, MEO IBFE, DOTHSHARMB BELO, BREIL. BM 
(omoyAAT O . FLARE OO, REIL, AMICEAS, AMADA, ABIX, 
すべ て 師 を みず 、 祖 を し ら ず 、 自 己 を し ら ず 、 自 己 を みず 。 な ん ぢ を みる 
師 な し 、 な ん ぢ 、 師 眼 い まだ 診 開 せ ず 。 眞 筒 、 な ん ぢ 見 席 不 彫 な り 、 lye 
未 園 な り 。 

Of the seven buddhas and all the other buddhas of past, present, and 
future, which buddha or ancestor inherited the dharma without master 

and disciple meeting each other? Do not say that Huangbo’s “vision 
wasn’t perfect.” How can you gauge Huangbo’s activities, or gauge 
Huangbo’s words? Huangbo is an old buddha, with exhaustive examina- 
tion of dharma inheritance. You have never seen, heard or studied even 

in your dreams the principle of dharma inheritance. Huangbo inherited 
the dharma from his master and maintained his ancestor.°! Huangbo met 
with his master and saw his master. You have seen no master whatsoev- 
er; you do not know any ancestor; you do not know yourself; you do not 

  

pyaku yo nen AjKE$— GB ER): A slight exaggeration if our dates for the two men are 
correct: Yunmen is supposed to have died in 949; Chenggu, in 1045. 

51 maintained his ancestor (so o 577 se/7 祖 を 保 任 せり ): Probably in the sense 
“preserved the teachings of his dharma grandfather, Mazu (Ancestor Ma).”
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see yourself.°* There is no master that has seen you; you have not studied 
and opened the eye of the master.“ In truth, you are the one whose “vi- 
sion is not perfect,” whose dharma inheritance is not perfect. 

[51:26] 

な ん ぢ し る や いな や 、 雲 門 大 師 は これ 商 壁 の 法 孫 な る こと 。 な ん ぢ わい か で 
か 百丈 ・ 黄 英 の 道 虎 を 測量 せん 。 雲 門 大 師 の 道 膚 、 な ん ぢ な は ほ 測 量 す べ か 
ら ず 。 百丈 ・ 黄 貢 の 道上 席 は 、 参 用 の ちか ら あ る も の 、 こ れ を 括 提 する な 
), BHORRBRH SOO, BBTAL, ZEA BIL, BEZEL. BmRZEL, 
し る べから ず 、 は か る べから ざる な り 。 

Do you know or do you not that Great Master Yunmen is a dharma 
grandson of Huangbo?** How could you fathom what Baizhang and 
Huangbo say? Nor could you fathom even what Great Master Yunmen 
says. Those with the power of study take up what Baizhang and Huang- 
bo say; those with the conclusion to which they point directly can fath- 
om them.°? But you lack the study, lack the conclusion, cannot know 
them, and cannot fathom them. 

[51:27] {2:63} 
FE ABILAG EET SIC, EAKGICRIRA ST, LS, ELLIbDOS 
MBE OT, TL OMIETS < 1d, BBHOOSAY LE, MIET AL, 
嗣 法 すべ か ら ざ らん は 、 半 日 な り と も 須 奥 な り と も 、 嗣 法 す べから ず 。 な 
ん ぢ 、 す べ て 仙 道 の 日 面 月 面 を み ざ る 、 暗 者 愚 蒙 な り 。 

You say, “not even five years had passed since Great Master Ma’s 
transformation.” This is really not even worth laughing at. Those who 

  

52 You have seen no master whatsoever (nanji wa, subete shi o mizu な ん ち は 、 す 
べ て 師 を みず ): Chenggu is said to have been studying under Fuyan Liangya 福 厳 良 雅 
when he had his insight into Yunmen’s teachings; presumably, then, we are to understand 
here that he had no true encounter with this teacher (or that this teacher was not a true 

master, or both). 

53 you have not studied and opened the eye of the master (nanji, shigen imada 

sankai sezu 7/7, BMARV YE TE BEAtt TS): In the context, perhaps meaning, “you have 
neither investigated nor opened the eye that could recognize a master.” The term shigen 
EMER (“eye of the master”) does not occur elsewhere in the Shobdgenzo; the unusual 
sankai #64 (“study and open’’?) occurs several times in the Shdbdgenz6, always in 
connection with the opening of the eye. 

54 Great Master Yunmen is a dharma grandson of Huangbo (Unmon daishi wa 
kore Obaku no héson naru FA KEMIT — ARES OIE GA 72 DS): Yunmen is traditionally 
considered the disciple of Xuefeng Yicun 23##¢7F (822-908), in the lineage of Shitou 
Xigian 498 #13 (700-791); but he also is said to have studied with Muzhou Daozong 睦 
Ni HE (dates unknown), a follower of Huangbo #3 #e. 

55 those with the conclusion to which they point directly (jikishi no rakusho 
aru mono (Et YEU 2 D +): Probably meaning “those who get the point of what 
Baizhang and Huangbo are saying.” “Conclusion” here renders rakusho 7%, a term 
meaning the “final point” or “destination.”
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should inherit the dharma should inherit the dharma even innumerable 
kalpas later; those who should not inherit the dharma should not inherit 
the dharma even after a half day, even after a moment. You are a fool and 
a simpleton who has seen nothing of the sun face and moon face of the 
way of the buddhas.* 

[51:28] 

SePYKAM ATRL — BERENS PCA, CdS, BRA BICMHw 
LE bDbHY) CHAAR T AD, =RORBAEV DAL, — FEO 
の ち 雲 門 に 貞 AT A bOI, TRA BICHEEASDMDLbLHHLA, 

You say, although it is “already more than one hundred years since 
the extinction” of Great Master Yunmen, you have succeeded Yunmen. 
Did you succeed Yunmen because you had some awesome ability? That 
is less likely than a child of three. Someone inheriting the dharma of 
Yunmen after a thousand years would be ten times more able than you. 

[51:29] 
DNWEBA BETS S. LILS<S se BST<L, AXOWRT SF 
ARAMA EIA Oi Rit, AGH CMMI 法 せ よ 、 と いふ に は あら ぬ な り 。 
LIDS < 2A SMF Bama e SST Ll. Sas Lee Sel, wes 
ARORA BIET SL. MEIC EEO BBH HSE, BROW SG 
我 見 孫 の こ と ば 、 す べ て な ん ぢ 、 は か る べから ず 。 我 、 の 道 取 、 お よび 、 
見 孫 、 の 人 、 こ れ 、 た れ な り と か し れる 、 審 細 に 参 搬 す べし 。 か くれ ず あ 
ら は れ て 道 現 成せ り 。 

Now, I shall come to your rescue. We should study the topic a bit. 
Baizhang’s saying “Won’t you hereafter be an heir of the Great Master?” 
was not saying, “inherit the dharma of Great Master Ma.” You should 
study a bit the talk of the lion aroused; studying the talk of the turtle 
climbing backward up the tree, you should investigate the life-saving 
path on which we step forward and step back.’’ In inheriting the dharma, 

  

56 sun face and moon face of the way of the buddhas (butsud6 no nichimen gachi- 
men (#518 9 A iA i): I.e., the passage of time in Buddhism, playing on “sun” (day) and 
“moon” (month); likely an allusion to the words of Mazu himself, who, when he was un- 
well, described his condition as “sun-faced buddha (said to live 1800 years), moon-faced 

buddha (who lives for one day)”; see Supplementary Notes, s.v. “Sun face, moon face.” 

57 talk of the lion aroused (shishi funjin wa 獅子 奮迅 話 ): What “talk" (wg 話 ) is 
referred to here is uncertain and has been the subject of various speculations. Though 
a source has not been identified, the “lion” may represent an oblique reference to the 
famous “roar” (Katsu "€), mentioned above by Chenggu, that Mazu is supposed to have 
given Baizhang. The expression “the lion aroused” (shishi funjin 獅子 奮迅 : also written 
Eii-f-# 30) is acommon metaphor for awesome power, especially of the buddha — as in 
the buddha’s “samadhi of the lion aroused” (shishi funjin zanmai }iiF- Bit =k). 

talk of the turtle climbing backward up the tree (wki td joju wa 5 468) _L#tas): Refer- 
ence to a comment, by Xiangshan Yunliang #/11#4& (dates unknown), on the story that



51. Face-to-Face Conferral Menju 面 授 137 

there is such power of study.°® You could not fathom anything of Huang- 
bo’s words, “I fear I would lose my descendants.” Do you know who 
“my” refers to, or who his “descendants” are? You should study this in 
detail. It has been stated clearly, with nothing hidden.” 

[51:30] 
LrbSe. HARA ELS, MAOMKIC < & 
雲 門 の 法 嗣 に 排列 せり 、 あ や まり な る べし 。 晩 進 し ら 
あら ん 、 と お も ふ こ と な か れ 。 

However, a certain Weibo, Chan Master Foguo, in the dark as he was 

on the dharma inheritance of the buddhas and ancestors, listed Chenggu 
as a dharma heir of Yunmen — surely an error.°° Latecomers, not know- 
ing this, must not think that Chenggu had any study.°! 

[51:31] 

FFA BAO ES MICKEY CHATS < ld, METATHHATAOOIL, 
AT e PMS PIC MIET AD, SOIC LDPHOXATAN, MHC ENA 
明 、 か な ら ず 正 師 の 印可 を も と むる な り 。 

If you could inherit the dharma through words and letters, does every- 
one who gains an understanding by reading sutra texts inherit the dharma 
from Buddha Sakyamuni? Surely not. Those who gain an understanding 
based on sitra texts always seek the seal of approval of a true master. 

き に より て 、 か 
ず し て 、 承 古 も 参 

  

Baizhang once rolled up the abbot, Mazu'*s 馬祖 , prostration mat before the latter could 
make bows to the Buddha on it; see Supplementary Notes, s.v. “Iron bull.” 

58 In inheriting the dharma, there is such power of study (shihd ni inmo no san- 
gakuriki aru nari wATEIC EEO BSD % S72): Or, perhaps, “in those who inherit 
the dharma... .” The antecedent of “such” (inmo 4&/®) here is unclear: perhaps (as in 

section 26, above), the ability to investigate the meaning of Baizhang and Mazu’s words. 

39 It has been stated clearly, with nothing hidden (kakurezu arawarete do genjo 
seri か くれ ず あ ら は れ て 道 現 成 せり ): Probably meaning that what Mazu says is obvi- 
ous. Some readers take the expression d6 genjo 道 現 成 as meaning “the way is realized.“ 

60 Weibo, Chan Master Foguo (Bukkoku zenji Ihaku f®EdTBEnE A): Fayun Wei- 
bo #221 A (dates unknown), a disciple of Fayun Faxiu #22744 (1027-1090) in the 
Yunmen lineage, was the compiler of the Jianzhong Jingguo xudeng lu @ Pip Blea es 
#x, which includes Chenggu’s biographical notice among the descendants of Yunmen (at 
ZZ.136:53b18). 

61 Latecomers, not knowing this, must not think that Chenggu had any study 

(banshin shirazu shite, Joko mo sangaku aran, to omou koto nakare RIEL OT UT, 
AA bBBhHHA, EDS. EZEA MN): The manuscript of the twenty-eight-text 
Himitsu Shobdgenzo ends here, with the colophon given below.
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[51:32] {2:64} 
な ん ち ぢ 承 古 が いふ ご と くに は 、 な ん ぢ 、 BPO BERTIE EEA SALE 
り 。 雲 門 の 語 を み し と も が ら の み 、 雲 門 に は 形 法 せ り 。 な ん ち ぢ 、 和 目 己 眼 
を も て いま だ 雲 門 を みず 、 目 己 眼 を も て 目 己 を みず 、 雲 門 眼 を も て 雲 門 を 
みず 、 雲 門限 を も て 自己 を みず 。 か く の ご と く の 未 参 究 お ほし 。 さら に 草 
fe AREAL CTC. ERMe be Oo TMHETAL, AB, BPS ABC il 
と いふ こと な か れ 。 も し か く の ご と くい は ば 、 す な は ち 人 外道 の 流 類 な る 
し 。 た と ひ 百 丈 な り と も 、 な ん ぢ お が いふ が ご と くい は ば 、 お ほ き な る あや 
まり な る 記し 。 

Chenggu, from what you say, you have not even read the words of 
Yunmen. Only those who have seen the words of Yunmen have inher- 
ited the dharma of Yunmen. You have not seen Yunmen with your own 
eyes; you have not seen yourself with your own eyes; you have not seen 
Yunmen with Yunmen’s eyes; you have not seen yourself with Yunmen’s 
eyes. There are many things like this you have not yet investigated. You 
should keep on buying straw sandals, seek out a true master, and inherit 
the dharma.” Do not say that you inherited from Great Master Yunmen. 
If you say it, you must be the follower of an other path. Even if Baizhang 
were to say it, it would be a big mistake. 

| Himitsu MS:] 

FRR RAK CA, FEF RSRSHARER Z. BK 
Copied this at the acolyte’s office, Kippd Monastery, Yoshida District, 
Etsuu; seventh day, sixth month, senior wood year of the dragon, the 

second year of Kangen [13 July 1244]. Ejo 

  

62 You should keep on buying straw sandals (sdai 0 mairai maiko shite REx A 
3 EA LT): L.e., continue your travels in search of a teacher, to wear out straw sandals 
being a standard trope for extended pilgrimage.
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Buddhas and Ancestors 

Busso 

INTRODUCTION 

This chapter was composed and presented to the assembly at KoshOji, in 
the winter of 1241. It represents number 52 in the seventy-five-chapter 
Shdbdégenzo, number 15 in the Honzan edition, and number | of fascicle 
3 in the twenty-eight-text collection; it is not found tn the sixty-chapter 
compilation. 

The “Busso” chapter is not an essay; it is merely a list of the fifty-seven 
names in the Buddhist lineage leading to the author. The list 1s divided 
into three sections: the seven buddhas of the past, ending with Buddha 
Sakyamuni; the twenty-eight Indian ancestors, ending with Bodhidhar- 
ma; and the twenty-two generations of Chinese masters, ending with 
the author’s master, Tiantong Rujing K # #07. The list is framed by an 
opening remark to the effect that these buddhas and ancestors are real- 
ized through the act of venerating them, and a closing report that, in the 
summer of 1225, Dogen himself venerated the ancestor Rujing. It was, 
he says, two buddhas together.
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IEYE AR BR EF 

Treasury of the True Dharma Eye 

Number 52 

485 4H, 

Buddhas and Ancestors 

[52:1] {2:65} 

Sti, ALOR AI, wethe BHA LU CBR O70, Wh: H+ BROAIC 
Hoy. mEEKO bDMERONL, ESICMAOME eRECSeHC 
C. MEFR LABS ST. PHO DSe Bt LOC. HERRLEKY, HLS 
た れ り 。 

The realization of the buddhas and ancestors is taking up the buddhas 
and ancestors and having an audience with them.' It is not only a matter 
of past, present, and future: it must be beyond even what is beyond the 
buddha.’ Truly, taking up those who have maintained the faces of the 
buddhas and ancestors, we pay obeisance and encounter them. Putting 
the virtues of the buddhas and ancestors on display, we have been main- 
taining them, we have been personally verifying them.’ 
  

| The realization of the buddhas and ancestors is taking up the buddhas and 

ancestors and having an audience with them (sore, busso no genj6 wa, busso o konen 

shite bugon suru nari CHL. PRAAOBLRIL, BHAA ee Bk LC BMT SZ 4 ): The verb 
konen #45 is regularly used in the sense “to take up [a topic] for consideration”; hence, 
one reading of this sentence might be that the buddhas and ancestors come alive, as it 
were, in our study of their records. The translation leaves untranslated the first word of 

the Japanese sentence, sore € 71, reading it simply as the initial particle sore ® (C. fu) 
used at the head of a discussion; however, the early MSS write this word 4, in which 
the Chinese glyphs could be read for their sound value (as man 'yogana FHA) for 
sore and/or for their meaning as something like “obeisance to the ancestors.” See Sup- 
plementary Notes, s.v. “Buddhas and ancestors.” 

2 It is not only a matter of past, present, and future (ka gen torai nomi ni arazu 

過 ・ 現 ・ 営 来 の み に あ ら ず ): The grammatical subject is unexpressed; the sentence 
could also be read “they [i.e., the buddhas and ancestors] are not merely past, present, 

and future: they must be beyond even what is beyond the buddha (butsu k6jo 俸 向上 ).“ 
See Supplementary Notes, s.v. “Beyond the buddha.” 

3 Putting the virtues of the buddhas and ancestors on display, we have been 

maintaining them, we have been personally verifying them (busso no kudoku o gen- 
ko seshimete, jiiji shikitari, taishd shikitareri 4h OD (8% RB LOC, FERRL XK 

. #a7% LX 7409 ): The grammatical subject is unstated and could also be taken as 
“they” (i.e., “the buddhas and ancestors”). The term genko #1, translated here “dis- 
play” does not occur elsewhere in the Shobdgenzo; it could be taken to mean either to
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[52:2] 

EAA P HARA fe] thas a. 

PREG K Riel teas, 
BE ae oh K Fo ial Hh — 慈 。 
Pr) Be AX Fl fay es eM A 
PH ARS ARE HR Fe] as a 
On SE HB FO fal eS BK IE 
Ch Ren PE RK Ae] IS HE RA, 

The Most Reverend Buddha Vipasyin (meaning “extensive explica- 
on ア 
The Most Reverend Buddha Sikhin (meaning “fire”) 
The Most Reverend Buddha Visvabhi (meaning “all-merciful” 
The Most Reverend Buddha Krakucchandha (meaning “golden sage”? 
The Most Reverend Buddha Kanakamuni (meaning “golden-hued 
sage”) 
The Most Reverend Buddha Kasyapa (meaning “drinking light”)’ 
(The seventh buddha) The Most Reverend Buddha Sakyamuni (mean- 
ing “forbearance and quiescence” 

  

take up the virtues for study or to manifest the virtues. The latter reading is suggested by 
the unusual term taishd #228, “personally verify,” or “realize with the body.” D y y. y 

4 The Most Reverend Buddha Vipasyin (meaning “extensive explication”) 

(Bibashi butsu dai oshé shi un kosetsu BBP eK Fae) Ws AL): Here begins a list 
of the seven buddhas of the past with which accounts of the Zen lineage sometimes 
start; see Supplementary Notes, s.v. “Seven buddhas.” The parenthetical remarks on the 
Chinese meanings of the names are likely taken from the Liizong xinxue mingju 律 示 

#7 42.% 4) (ZZ.105:648b1), a work compiled in 1094 by the monk Weixian 改題 . His 
interpretation of vipasyin here as “extensive explication” (kdsetsu fit) suggests that 
he associated the name with the Sanskrit vibhdsa (bibasha F227), rather than vipasyin 
(“insightful”). 

5 “all-merciful” (issai_ji —)#%): The source of this meaning is unclear; the name 
Visvabhii is more commonly interpreted as “pervasive being” (issai u —)#) or “per- 

vasive arising” (issai sh6 —W)#). 

6 “golden sage” (kon sennin (Il A): Apparently, a confusion with the following, 
Kanakamuni. 

7 “drinking ligh《" (oz6 飲 光 ): A common Chinese interpretation of ん 2*yZ の の, DOSSI- 
bly from kas (“to shine”) and pg (“to drink”). The Sanskrit name is more often associated 

with the tortoise (kasyapa). 

8 (The seventh buddha) The Most Reverend Buddha Sakyamuni (meaning 

“forbearance and quiescence”) (shichi butsu Shakamuni butsu dai osho shi un nonin 

jakumoku + (5 Fel = SE BK An fal Ht zs BE ALFA): The initial parenthetical can be under- 
stood, “here ends the list of the seven buddhas.” The interpretation of the name Sakya- 
muni (normally, “sage of the Sakya”) as “forbearance and quiescence” is likely derived 
from saha (“enduring”) and muni (“silence,” “silent ascetic”).
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[52:3] {2:66} 

第 一 摩 詞 迎 葉 大 和尚 

第 二 阿 難 陀 大 和尚 
第 三 商 那 和 修 大 和尚 
第 四 優 店 牧 多大 和尚 
第 五 提 多 迎 大 和尚 
第 六 次 遮 好 大 和尚 
第 七 疲 須 蜜 多大 和尚 
a )\ PERE REE XK Fl fa] 
第 九 伏 駄 蜜 多 大 和尚 
第 十 波 栗 湿 縛 大 和尚 
第 十 一 富 那 夜 徐 大 和尚 
第 十 二 馬 鳴 大 和尚 
#8 + = 300 BBE He K Fn 
#5 +0 Ab on RS el at AG A Fie] SCHERRER. AEE. 
at FM AR HE ZK A et 
BTN ENR HE S&S XK A fe 
B+ (4 (BEE A A i 
第 十 八 伽 耶 舎 多大 向 
第 十 九 鳩 摩 維 多 大 和尚 
第 二 十 痢 夜 多大 和尚 
第 二 十 一 婆 修 盤 頭 大 和尚 
a + ES eK Gay 
第 二 十 三 鶴 動 那 大 和尚 

第 二 十 四 獅 子 大 和尚 
第 二 十 五 婆 谷 新 多大 和尚 
第 二 十 六 不 如 審 多大 和尚 
第 二 十 七 般若 多 維 大 和尚 
西 天 第 二 十 八 菩 提 達 磨 大 和尚 

1) The Most Reverend Mahakasyapa’ 
2) The Most Reverend Ananda 
3) The Most Reverend Sanavasa 

4) The Most Reverend Upagupta 
5) The Most Reverend Dhitika 

9 1) The Most Reverend Mahakasyapa (dai ichi Makakashé dai osh6é #— FER Ms 
XK Fil fej): Here begins a list of the twenty-eight Indian ancestors (the numbering of which 
is in the original). While some of the names on the list are attested or even well-known 
in Indic sources, others are reconstructions, more or less tentative, from the Chinese; 

indeed, for a goodly number of the names, more than one such reconstruction has been 
proposed, but no attempt is made here to provide, or adjudicate among, the alternatives. 
Although the set of Indian ancestors varies in early Chan sources, by Dogen’s day the 
members had been largely fixed; with slight orthographic variants, Dogen’s list follows 
that found in the influential Jingde chuandeng lu F1B(BIEER (T.2076.51:204b28-c22, 
210c27-211a9). 
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6) The Most Reverend Misraka 

7) The Most Reverend Vasumitra 
8) The Most Reverend Buddhanandi 

9) The Most Reverend Buddhamitra 

10) The Most Reverend Parsva'® 
11) The Most Reverend Punyayasas'' 
12) The Most Reverend Asvaghosa 
13) The Most Reverend Kapimala 
14) The Most Reverend Nagarjuna (or Longshu, or Longsheng, or 

Longmeng)'” 
15) The Most Reverend Kanadeva 
16) The Most Reverend Rahulata 
17) The Most Reverend Samghanandi 
18) The Most Reverend Gayasata 
19) The Most Reverend Kumaralata 
20) The Most Reverend Jayata 
21) The Most Reverend Vasubandhu 

22) The Most Reverend Manorahita 
23) The Most Reverend Halenayasas 
24) The Most Reverend Simhabhiksu 
25) The Most Reverend Vasista 

26) The Most Reverend Punyamitra 
27) The Most Reverend Prajfiatara 
(Sindh in the West 28) The Most Reverend Bodhidharma"’ 

  

10 10) The Most Reverend Parsva (dai ji Harishiba dai oshd $+ FB A Fa al): 
Dogen transliterates the Sanskrit name of this famous monk, while the Jingde chuandeng 
lu E(B ER (T.2076.51:204c20) lists him as Xie Zunzhe fi 24% (“Venerable Side”), 
a translation of Parsva (“side”), a name said to derive from his ascetic practice of never 
letting his side touch the mat (1.e., lying down) when sleeping. 

11 11) The Most Reverend Punyaya§sas (dai jitichi Funayasha dai osh6 B+— BH 
72% K Fis): Amending Kawamura’s & Ah. 

12 14) The Most Reverend Nagarjuna (or Longshu, or Longsheng, or Longmeng) 

(dai jiishi Nagaarajuna dai oshé yit Ryiiju, yit Ryiishd, yi Ryiimd 5 + VG ABO Fl at AB 
Foie] MBER, MBERS, 32 AE%): Dogen gives a transliteration of the name of this famous 
figure and then provides three interpretations by Chinese translators of the etymology of 
the Sanskrit nagarjuna (meaning roughly “dragon tree,” “dragon victory,” and “dragon 
ferocity,” respectively). The Jingde chuandeng lu Fe T2 {HEE (T.2076.51:204c22) uses 
the more common Longshu #E#t. 

13 (Sindh in the West 28) The Most Reverend Bodhidharma (Saiten dai nijithachi 

bodai daruma aK # — + )\ 4442325): The parenthetical “Sindh in the West” [i.e., In- 
dia] here signals the end of the list of the Indian ancestors.
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[52:4] {2:67} 

ma UA Ae) (SBE AO ie 

道 信 大 和 Tey SL AA AO el 
mane AN FU fe] 47 Fe 
fis eK A el HEE Ae FO 向 
雲 成 大 和 BTA A a 
16 JRC AD ed 1 ASK AD 向 
NAD fe RX AD 
BK BK Ay 
道 槽 大 和 Ie) YE AAD Ul 
清 了 大 和 AEEXK A el 
智 鑑 大 向 如 浄 大 和 両 東 地 二 十 三代 

The Most Reverend Huike" 
The Most Reverend Sengcan'° 
The Most Reverend Daoxin'® 
The Most Reverend Hongren'’ 
The Most Reverend Huineng'® 
The Most Reverend Xingsi'’ 
The Most Reverend Xigian’° 
The Most Reverend Weiyan’' 
The Most Reverend Tansheng”’ 
The Most Reverend Liangjie”’ 

  

14. The Most Reverend Huike (Eka dai oshé *&*] XFfiie): The Second Ancestor, 

Shenguang Huike ##35¢ 244]. 

15 The Most Reverend Sengcan (Ssgz gg os6 僧 Fill): The Third Ancestor, 
Jianzhi Sengcan #% 49 (83 (d. 606). 

16 The Most Reverend Daoxin (Déshin dai oshéd 道 信 大 和尚 ): The Fourth Ancestor, 
Dayi Daoxin K#$i8 {8 (580-651). 

17 The Most Reverend Hongren (K6énin dai oshé 5).4.X File): The Fifth Ancestor, 
Huangmei Hongren 商 梅 弘 忍 (688-761). 

18 The Most Reverend Huineng (En6 dai oshé *&#EX Faiai): The Sixth Ancestor, 
Dajian Huineng ASE A468. 

19 The Most Reverend Xingsi (Gydshi dai oshé {7 BX *Fnisi): Qingyuan Xingsi 青 
原 行 思 (d. 740). 

20 The Most Reverend Xiqian (Kisen dai oshé #132 File): Shitou Xigian A984 
(700-790). 

21 The Most Reverend Weiyan (/gen dai oshé Ef Fila]): Yaoshan Weiyan 3211 

HE(BE (75 1-834). 
22 The Most Reverend Tansheng (Donjé dai osh6 2X File): Yunyan Tansheng 

2 ese ik (782-841). 

23 The Most Reverend Liangjie (Rydkai dai oshd 2 {ft Fnial): Dongshan Liangijie 
HALL 2 it (807-869).
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The Most Reverend Daoying”* 
The Most Reverend Daopr> 
The Most Reverend Guanzhr°® 
The Most Reverend Yuanguan’’ 
The Most Reverend Jingxuan*® 
The Most Reverend Yiging” 
The Most Reverend Daokar® 
The Most Reverend Zichun?' 
The Most Reverend Qingliao® 
The Most Reverend Zongjue*’ 
The Most Reverend Zhijian™* 
The Most Reverend Rujing (Land of the East 23 generations)? 

  

24 The Most Reverend Daoying (Ddéy6 dai oshé iB X Fie): Yunju Daoying 2 
18 J (d. 902). 

25 The Most Reverend Daopi (Dohi dai oshé 18K File): Tongan Daopi [Al #218 
AS (dates unknown). 

26 The Most Reverend Guanzhi (Kanshi dai osh6é 観 志 大 和尚 ): Tongan Guanzhi 同 
#2456 (dates unknown). 

27 The Most Reverend Yuanguan (Enkan dai oshé #K®iX* Flies): Liangshan Yuan- 
guan 2 LK (dates unknown). 

28 The Most Reverend Jingxuan (Kydgen dai osho # “XK Fils): Dayang Jingxuan 
KGS xX (941-1027). 

29 The Most Reverend Yigqing (Gisei 927 os76 義 青 大 和尚 ): Touzi Yiqing 投 子 義 
# (1032-1083). 
30 The Most Reverend Daokai (Dékai dai oshé i&##K Faiel): Furong Daokai #¥& 
18 #4 (1043-1118). 

31 The Most Reverend Zichun (Shijun dai os/6 子 淳 大 和 向 ): Danxia Zichun FtES 
子 浮 (1064-1117). 

32 The Most Reverend Qingliao (Seiryé dai oshé if I KFlinl): Zhenxie Qingliao 眞 
Bkin J (1089-1151). 

33. The Most Reverend Zongjue (Sdkaku dai oshd EEX File): Tiantong Zongjue 
天童 宗 球 (1091-1162). 

34 The Most Reverend Zhijian (Chikan の 7 os の 6 智 鑑 大 和尚 ): Xuedou Zhijian 雪 
@ @ (1105-1192). 

35 The Most Reverend Rujing (Land of the East 23 generations) (Nyoj6 dai oshd 
Tochi nijisan dai RIF XK Fn a) HHH + =k): Tiantong Rujing KA AYF (1162-1227). 
The parenthetical “Land of the East 23 generations” signals the end of the list of Dogen’s 
Chinese ancestors; the number 23 presumably includes the First Ancestor, Bodhidharma, 
listed above as the last of the Indian ancestors.
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[52:5] {2:68} 
187, ARBAB ECAR AER, FAK AAP CSL. Oo 
Owl emeFEIAMT SOE eR, MEG ELH ZR YO, 

In the summer retreat of the junior wood year of the rooster, the first 
year of Baoging, in the Land of the Great Song, attending my former 
master, the Most Reverend Old Buddha of Tiantong, I, Dogen, exhaus- 

tively investigated the act of doing obeisance and paying respect to this 
buddha and ancestor.*° It was “only a buddha with a buddha.””?’ 

JE YE AR ace 48 8 
Treasury of the True Dharma Eye 

Buddhas and Ancestors 

Number 52 

[Ryumonji MS:] 

個 時 仁治 二 年 辛 革 正 月 三 日 、 書 干 日 本 國 天 州 宇治 頻 観 音 導 利 興 加 費 林寺 面 
TR AR 

Written and presented to the assembly at Kannon Dori Kosho Horin 
Monastery, Uji District, YOshu, in the Land of Japan; third day, first 

month of the junior metal year of the ox, the second year of Ninji [15 
February 1241 * 

| Himitsu MS:] 

AAR oO FARA TMA, HRN SIS BR, RR 
Copied this at the acolyte’s office, Kipp6 Monastery, Esshi; fourteenth 
day, fifth month of the senior wood year of the dragon, the second year 

of Kangen in Japan [20 June 1244]. Ejo 

  

36 summer retreat of the junior wood year of the rooster, the first year of Baoqing 
(Hoky6 gannen otsuyit ge ango HE IC Ce IE): The first year of the Baoqing era 
was 1225. Dates of the summer retreat vary; a common practice put it from the fifteenth 
of the fourth month through the fifteenth of the seventh month. In “Shobdgenzo menju” 
IE YEAR #4, Dogen dates his first meeting with Rujing to the first day of the fifth 
month — 8 June 1225. 

exhaustively investigated (gijjin seri 70a %t 0 ): A verb that plays on the line in the 
Lotus Siitra evoked by Dogen’s subsequent phrase here, “only a buddha with a buddha.” 

37 “only a buddha with a buddha” (yui butsu yo butsu “EGS 8246): From a line in 
Kumarajiva’s translation of the Lotus Siitra,; see Supplementary Notes, s.v. “Only bud- 

dhas with buddhas can exhaustively investigate the real marks of the dharmas.” 

38 The Himitsu #4%8 MS shares an identical colophon.
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Plum Blossoms 

Baika 

INTRODUCTION 

This chapter represents number 53 of the seventy-five-chapter Shobo- 
genzo and number 59 of the Honzan edition; it does not occur in the 
sixty-chapter compilation. The text bears a colophon stating that it was 
composed in December of 1243, some months after its author had moved 
from the capital to mountainous Echizen province. Outside his quarters, 
he notes in the colophon, the snow was already three feet deep. 

In the dead of winter, Dogen writes of the Chinese plum, one of the 
first trees to bloom in the early spring, often while snow is still on its 
branches. But the “Baika” chapter is not a celebration of spring flowers; 
it is a study, rather, of verses on the plum found in the recorded sayings 
of Dogen's Chinese master, Tiantong Rujing 天童 如 浄 , a work he had 
received from China in the preceding year. Our text here comments on 
no less than eight such verses, emphasizing the image of the plum as 
the eye of the Buddha handed down in the lineage of the ancestors, and 
reading Rujing’s verses in conversation with the images of flowers used 
in the Chan literature on transmission.
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Plum Blossoms 

[53:1] {2:69} 
SAK Alt, KORO. KAAW. KR. BHatK, BEX 
Fafa 7eY , 

My former master, the Old Buddha of Tiantong, was the most reverend 
chief of hall, in the thirtieth generation, of the Jingde Monastery at Tian- 
tong, renowned Mount Taibai, in the Qingyuan Prefecture of the Great 
Song. 

[33:2] 

ELERRG, KEPAR—T), Mea eH, ZB RE HERE, ST 
華 無 敷 華 、 清 不可 誇 、 香 不可 誇 、 散 作 春 容 吹 草木 、 FOE tf TRF eA 
SITAR, DERRAKMSBE, CHAR, ARRAS ALM 

In a convocation, he addressed the assembly, saying, 

Tiantong’s first words of mid-winter: 

Ragged jagged old plum 
Suddenly blooms a blossom or two; 
Three, four, five blossoms, countless blossoms. 

Their purity is nothing to boast of; their fragrance, nothing to boast of. 
Scattering, they make a spring scene, blowing about the grass and trees. 
Patch-robed monks, each pate bald. 
Swift strange transformations of wild winds and rough rain, 

  

1 My former master, the Old Buddha of Tiantong (senshi Tendo kobutsu FcREMKE 
7 6): Le., Tiantong Rujing Ke 40% (1162-1227). Tiantong is the mountain name of 

the Jingdesi #:/#+¥, located in the modern Yinzhou #61 of Ningbo, Zhejiang Province. 
“Chief of hall” (d6j6 堂上) refers to the abbot. 

2 In a convocation (j6d6 _-): From the Rujing 7esZgzg yz 如 淳 和 尚 語 勿 . 
1.2002A.48:128a26-b1. 

3 Tiantong's first words of mid-winter (7ez5 cz76 27 7 天童 仲 科 第 一 句 ): Per- 
haps meaning something like, “my word for the month.” “Mid-winter” (chiitd 仲 冬 ) 
refers to the second month of winter, corresponding to the eleventh month of the lunar 

calendar.
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Till the whole earth is everywhere spread with snow.* 
The old plum, for no reason at all, 

Rubs its nose in the freezing cold, and tt stings. 

[53:3] 

V\ 5 BAIR dO He. CAR im 0, AEST. AMRIT, HOV ILE 
weigh, HAVILRERIT, HOVILEMERL, HOWVILRMeERT, 
d SVILIAS OTP ZY, HOVILAMOMRABE YO, HOVILEALEA 
UY, HOVISBSLE ANY, RAS RTE, SIL ADH, Jd 
BAH mR, PA AL CN EHO LO MDE. BRO Rie 
HEMET D720, CMRIOZPHO LX, SEPA RO, REBATE RECO 
時 節 、 す な は ち 春 到 な り 。 こ の 時 節 に 、 開 五葉 の 一 華 あ り 。 こ の 一 華 時 、 
よく 三 華 ・ 四 華 ・ 五 華 あ り 、 百 華 ・ 千 華 ・ 萬 華 ・ 億 華 あ り 、 乃 至 無 敷 華 あ 
り 。 これ ら の 華 開 、 み な 老 梅 樹 の 一 校 ・ 十 校 ・ 無 敷 校 の 不可 誇 な り 。 ES 
華 ・ 優 鉢 維 華 等 、 お な じ く 老 梅 樹 華 の 一 指 ・ 十 指 な り 。 お ほ よ そ 一 切 の 華 
開 は 、 老 梅 樹 の 恩給 な り 。 人 中 ・ 天 上 の 老 梅 樹 あ り 、 老 梅 樹 中 に 人 間 ・ 天 
堂 を 樹 功 せ り 。 百 千 華 を 人 天 華 と 和 杯 す 、 萬 億 華 は 俺 祖 華 な り 。 伝 鹿 の 時 節 

を 、 諸 介 出 現 於 世 と 喚 作 する な り 、 祖 師 本 來 変 土 と 喚 作 する な り 。 

The old plum tree expounded here is “for no reason at all’: it “sud- 
denly blooms”; it spontaneously bears fruit. Or it “makes the spring”; 
or it makes the winter. Or it makes the “wild winds”; or it makes the 

“rough rain.” Or it is the “pate” of the “patch-robed monks”; or it is the 
eye of the Old Buddha.° Or it has become the “grass and trees”; or it has 
become the “purity” and “fragrance.” Its “swift” miraculous “strange 
transformations” cannot be comprehended. “Till the whole earth,” the 
high heavens, the bright sun, and clear moon — their “tree virtue” is 
established from the tree virtue of the old plum tree; it is tangled vines 
entwining tangled vines.° When the old plum “suddenly blooms,” it is “a 
  

4 Till the whole earth is everywhere spread with snow (naishi kokon daichi setsu 
manman J) 7B 76 Ki 2 7z): Taking kokon 283 as equivalent to konkon #8, in the 
sense “continuous,” “uninterrupted.” 

5 eye of the Old Buddha (kobutsu no ganzei 4 ARh): The translation takes this as 
a reference to “the Old Buddha of Tiantong” (Tend6 kobutsu Kt & (#), but it could well 
be read as “eye of the old buddhas.” See Supplementary Notes, s.v. “Eye.” 

6 their “tree virtue” is established from the tree virtue of the old plum tree (kore ro 
baiju no juk6 yori juko seri AVE HERO BIA KY H+ 9 ): Probably meaning some- 
thing like, “they are what they are by virtue of the properties of the old plum tree.” The 
awkward English struggles to preserve a pun on the term juk6 #1) (“tree virtue”), which 
also has the sense “establish,” “accomplish,” etc. The pun is repeated later in this section 
in the phrase, “the human realm and heavenly mansions have been established” (ningen 
tendo o juko seri AK cht 9 ). 

tangled vines entwining tangled vines (Kattd no katté o ketten suru nari REQ ee 
HEMET S Ze 0 ): Or “entanglements entwining entanglements”; probably meaning that 
the old plum tree, on the one hand, and the earth, heaven, sun, and moon, on the other, 
are completely intertwined with each other. The phrasing recalls Rujing’s saying, quoted 
in “Shobogenzo kattd” TE VE AR Het os AR:
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flower opens, and the world arises.”’ The moment when “a flower opens, 

and the world arises” is precisely the arrival of spring. In this moment, 
there is the “one flower” that “opens five petals.”® 

At the time of this “one blossom,” there are “three” blossoms, “four” 

blossoms, “five” blossoms; there are a hundred blossoms, a thousand 

blossoms, ten thousand blossoms, a hundred thousand blossoms; until 

there are “countless blossoms.” All their bloomings are “nothing to boast 
of’ on one branch, two branches, or countless branches. The udumbara 

flower, the utpala flower, and the like, are all one finger or two fingers of 
the old plum blossoms.’ In sum, all bloomings are gifts bestowed by the 
old plum tree. There is an old plum tree among humans and in the heav- 
ens above; and within the old plum tree, the human realm and heavenly 
mansions have been established. Hundreds of thousands of blossoms are 

called “human and deva blossoms”; myriads of kofis of blossoms are 

“buddha and ancestor blossoms.” Such a moment ts called “the buddhas 

appear in this world”; it is called the Ancestral Master “originally came 
to this land.”!° 

io J ae AS I 
The bottle gourd vine entwines the bottle gourd. 

  

See Supplementary Notes, s.v. “Tangled vines,” and “The bottle gourd vine entwines 
the bottle gourd.” 

7 “a flower opens, and the world arises” (ke kai sekai ki 3£G4 tt Fike): The final line 

of the dharma transmission verse attributed to Bodhidharma’s master, Prajfiatara. See 

Supplementary Notes. 

8 “one flower” that “opens five petals” (kai goy6 no ikke BAH. #7 — #£): Allusion to 
a line in the transmission verse attributed to Bodhidharma that Dégen will quote below, 
section 12 (see Jingde chuandeng lu Fe TE {HBVEER. T.2076.51:219c17-18): 

BARA, HERGKI, — BEDALE, MER BANK, 
I originally came to this land 
To transmit the dharma and save deluded sentient beings. 
A single flower opens five petals; 
The fruit forms. ripening naturally of itself. 

See Supplementary Notes, s.v. “A single flower opens five petals.” 

9 udumbara flower (udonge (2%); utpala flower (upparage (##k#E##; also read 
ubarage): The former is a plant said to blossom only once every three thousand years; 

hence, used in Buddhism as a symbol of what is rare and precious. The latter is a flower 
most often taken as a blue lotus. 

one finger or two fingers of the old plum blossoms (ré baijuka no isshi ryéshi 老 
fie et 420)—t§ - Pts): The sense of “finger” here is uncertain; perhaps an allusion 

to Zhuangzi’s saying, “heaven and earth are one finger” (tiandi yizhi ye Kitt—fatt, 
KR5c0134.001.008b), typically used to suggest the equality of things. Some manuscript 

witnesses read the homophonous “branch” (shi #) here for “finger” (shi #8). 

10 “the buddhas appear in this world” (shobutsu shutsugen o se sf RWG TK): A 
fixed phrase occurring often in the literature; here, perhaps, especially associated with
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* OK OK OK OK 

[53:4] {2:70} 

Scam oe, Letra, BSH RAR, SR A—R, MSE AH 
PR. EU ARAL ALEK, 

My former master, the Old Buddha, 1n a convocation, addressed the 

assembly, saying,'' 

At the time that Gautama lost his eye, 
It was just one branch of plum blossoms in the snow. 
Now, it’s a thicket wherever you go; 
Yet we laugh as the spring wind swirls them about. 

[53:5] 

いま この 古代 の 法輪 を 、 姓 界 の 最 極 に 還 す る 、 一 切 人 天 の 得 道 の 時 節 な 
り 。 乃至 雲 雨 ・ 風 水 、 お よび 草木 ・ 昆 虫 に いた る まで も 、 法 益 を か うぶ ら 
ず と いふ こと な し 。 天地 ・ 國 土 も 、 こ の 法輪 に 四 ぜ られ て 活 角 角 地 な り 。 
未 曽 聞 の 道 を きく 、 と いふ は 、 い ま の 道 を 開閉 する を いふ 。 未 曽 有 を う 
る 、 と いふ は 、 い ま の 法 を 得 閉 する を 各 す る な り 。 お ほ よ そお ぼろ げ の 福 

徳 に あら ず ば 、 見 聞 す べから ざる 法輪 な り 。 

The turning here of this old buddha’s dharma wheel at the extreme 
limits of all the worlds is the moment when all humans and devas gain 
the way. Even the clouds and rain, wind and water, as well as the grass, 

trees, and insects — there is nothing that does not receive the benefits of 
this dharma. Turned by this dharma wheel, even heaven and earth, coun- 

tries and lands, are brisk and lively.'? To hear words never heard before 
means to hear the present words; to get what has never been before is 
what getting the present dharma is called.'’ In short, it is a dharma wheel 
one could never experience without extraordinary good fortune. 

  

the doctrine of the Lotus Sutra that the buddhas appear in the world to teach the one, bud- 
dha vehicle (see, e.g., Miaofa lianhua jing WiEE#EIE, T.262.9:8a20). See Supplemen- 
tary Notes, s.v. “Buddhas, the world-honored ones, appear in the world for the reason of 
one great matter alone.” 

the Ancestral Master “originally came to this land” (soshi hon rai shido #0. BDA 3K Z 
+): From the transmission verse of Bodhidharma alluded to above in the line “the one 

flower that opens five petals” and quoted below, section 12. 

11 My former master, the Old Buddha (senshi kobutsu 4cb HH): From the Rujing 
heshang yulu 9ni$ Fn Hae ¥R, T.2002A.48:122c29-123al. Dogen also quotes this verse in 
“Shobogenzo ganzei” 正法 眼 蔵 眼 晴 and “Shobogenzo udonge" 正法 眼 蔵 優曇華 . 

12 brisk and lively (kappatsupatsuchi {Hi #h): A loose translation of a Chinese 
idiom expressing the quick, powerful movements of a fish; see Supplementary Notes, 
s.v. “Brisk and lively.” 

13. never heard before (mizomon #3 fil); never been before (mizou A'S A ): Two ex- 
pressions, common in Buddhist texts, for extraordinary revelations and miraculous events.
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[53:6] {2:71} 
いま 現在 大 宋 國 一 百 八 十 州 の 内 外 に 、 山 寺 あ り 、 人 里 の 寺 あ り 、 そ の か ず 
稲 計 す べから ず 。 そ の な か に 雲水 お ほし 。 し か あれ ども 、 先 師 古 人 を み ざ 
る は お ほ く 、 み た る は すく な か らん 。 い は ん や 、 こ と ば を 見 聞 す る は 少 分 
な る べし 。 い は ん や 、 相 見 問 の と も が ら お ほか らん や 。 い は ん や や 、 堂 奥 
を ゆる さる る 、 い くば くに あら ず 。 い か に い は ん や 、 先 師 の 皮肉 骨 骸 ・ 眼 
上 晴 面目 を 欄 寿 する こと を 聴 許せ られ ん や 。 

Throughout the one hundred eighty or so provinces of the Land of the 
Great Song today, there are mountain monasteries and village temples, 
their numbers beyond calculation. Within them live many monks. Yet 
those that have never seen my former master, the Old Buddha, are many, 

while those that have seen him are few. Not to mention how few there 
must be that have experienced his words. Not to ask whether there could 
be many that have met and greeted him. Not to mention that those admit- 
ted to the interior of the hall are less than a few.'* Not to mention those 
permitted to pay obeisance to my former master’s skin, flesh, bones, and 
marrow, eyes and face. 

[53:7] 

Scam Ta BB. Tee < BROMEMESE OSS, EODMICVMI<, Ba 
慣 頭 、 我 筒 裏 不可 出 、 す な は ち お いい だ す 。 出 子 い は く 、 不 一 本 分 人 、 要 
作 其 鹿 。 か く の ご と き の 狗 子 は 騒 人 な り 、 掛 搭 不得 と いふ 。 ま さ し く これ 
を み 、 ま の あたり これ を きく 。 ひそか に お も ふら く は 、 か れ ら いか な る 人 固 
根 あ り て か 、 こ の くに の 人 な り と い へ ども 、 共 住 を ゆる され ざる 。 われ な 

に の さい は ひ あ り て か 、 拉 方 外 國 の 種子 な り と い へ ども 、 掛 扶 を ゆる さる 
ADA HST, IELXFFICMRICHALT, BREAIRL, Be 
きく 。 PBABZE OD LWNER, DWELMDARMDSHAARRRZAY, FER, 
宋 朝 を LEX, NEBR AHY. BREA SYVS, HEH HH, CT Clz 
宋 朝 を さり ぬ 、 暗 夜 よ り も くら か らん 。 ゆえ は いか ん 。 ARAHE Y AIK 
(C. FoR TT HHO TE < EH 古人 な さき が ゆえ に 、 し か いふ な り 。 

My former master, the Old Buddha, did not lightly permit monks to 
request registration. He would always say, “Those inveterately lacking 
the mind of the way aren’t permitted at my place,” and immediately 
chase them out. After they were gone, he would say, “Not a person of 
the original lot — what could he do?’'> He would say that dogs like that 
bother the others and cannot register. 

Actually seeing this, personally hearing this, I thought to myself, 
“What evil roots do they have that, though natives of this land, they are 
not permitted to stay with us? What good fortune do I have that, though 
  

14 those admitted to the interior of the hall (d66 0 yurusaruru #AXDS&O4SD): 

I.e., those granted private interviews. 

15 “Not a person of the original lot” (fu itsu honbun nin 7#-—AS53 A): Le., an inau- 
thentic type, not in accord with his true nature.
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the seed of a distant foreign land, I am not only permitted to register but, 
going in and out of the interior of the hall at will, I pay obeisance to his 
revered figure and hear his words of dharma? Dimwitted though I am, I 
have formed a good karmic relation that is hardly in vain.” 

Even when my former master was teaching in the Song, there were 
those able to practice and those unable to practice with him. Since my 
former master, the Old Buddha, has departed the Song, it is darker there 
than a dark night.'° Why is this? I say this because, before and after my 
former master, the Old Buddha, there has not been an old buddha the 

likes of my former master, the Old Buddha. 

[53:8] {2:72} 
LamHMs, WEIN RMTA LXAOMBRESAL,. BRORADA 
Kd, WEDIOE<C OF Re RBI OA, BETOA, EBbSErILRD 
th, SEOMBI—-BO BHO, OTA OC YO DRBMRO IEE 
RAS FER LZBGO. WKOSICBAR Se BALC. RAT SS, Mac 
に 雪 裏 の 梅 華 まさ し く 如 來 眼 晴 な り と 正 偉 し 、 承 常 す 。 これ を 括 じ て 頂 

門 眼 と し 、 眼 中 晴 と す 。 さ ら に 梅 華 裏 に 参 到 し て 梅 華 を 究 半 する に 、 さ ら 
[CREF ARARWER ZEST, INT CCKER FF. MRO ARG 

な り 、 法 界 中 尊 な り 。 

Thus, when later students now see and hear this, they should reflect on 
it; do not think that humans and devas in other quarters also see and hear 
or study a dharma wheel like the present one. The “plum blossoms in 
the snow” are the udumbara flower that appears but once.'’ How many 
times, day after day, while looking upon the eye of true dharma of our 
Buddha, the Tathagata, have we futilely missed his blink and failed to 
smile?'® Now, we receive and accede to the direct transmission that the 

plum blossom in the snow is truly the “eye” of the Tathagata. We take 
it up as the eye on the forehead, as the pupil of the eye.'’ Further, when 
  

16 my former master, the Old Buddha, has departed the Song (senshi kobutsu, sude 
ni Sdché o sarinu Fchn A HR. ST CIC RHA & Y W2): Rujing had died some 16 years 
before these words were being written. 

17 udumbara flower that appears but once (ichigen no donge —iL02##): From 
the belief that the udumbara blooms only once every three thousand years. Here as else- 
where, Dogen associates the udumbara with the flower that Buddha Sakyamuni held up 
on Vulture Peak when he transmitted the treasury of the true dharma eye to Mahakasya- 
pa. See Supplementary Notes, s.v. “Hold up a flower.” 

18 we futilely missed his blink and failed to smile (itazura ni shunmoku o shaka shite, 
hagan sezaru \V\7273 % (Che & Pe LC. ARBAAE SH): From the legend, in Dégen’s 
telling, that, when Buddha Sakyamuni held up the flower on Vulture Peak, he blinked, 
and Mahakasyapa broke into a smile. See Supplementary Notes, s.v. “Break into a smile.” 

19 eye on the forehead (chémon gen TRFHER): Some readers take this as “the eye at 
the top of the head,” though it more likely refers to the “third eye” of wisdom, at the 
center of the forehead.
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we study within the plum blossom and exhaustively investigate the plum 
blossom, no occasion for doubts emerges. This is surely the eye of “In 
heaven and on earth, I alone am honored’; it is honored throughout the 
dharma realm.” 

[53:9] 
LrmwVetwib, KEOKH: AMOKE > Kin SEM - Bay] Soe 
維 華 ・ 退 殊 沙 華 ・ 摩 詞 明 殊 沙 華 、 お よび 十 方 無 斗 國 土 の 諸 華 は 、 み な 二 異 

梅 華 の 午 属 な り 。 梅 華 の 恩 徳 分 を うけ て 華 開 せる が ゆえ に 、 A Me 
の 償 属 な り 、 小 梅 華 と 稲 すべ し 。 乃至 空 華 ・ 地 華 ・ 三 昧 華 等 、 と も に 梅 華 
の 大 少 の 衝 属 群 華 な り 。 華 裏 に 百 億 國 を な す 、 國 土 に 開 華 せ る 、 ー ラ な この 
梅 華 の 恩 分 な り 。 梅 華 の 思 分 の ほか は 、 さ ら に 一 恩 の 雨 露 あら ざる な り 。 
命 脈 、 み な 梅 華 より な れる な り 。 ひ と へ に 高山 少林 の 雪 漫 漫 地 と 参 す る 
こと な か れ 、 如来 の 取 晴 な り 。 誤 上 を て らし 、 脚下 を て ら す 。 た だ 雪山 ・ 
BeOpxtBetd~rA Lahn, CREO EERO, AAR OAR, 
- の と こ ろ に 究 美 せり 。 千 眼 の 眼 晴 、 こ の 有 眼 晴 に 彫 成す べし 

Thus, the heavenly flowers of the heavens above and the heavenly 
flowers among humans, “the mandarava flowers, the mahamandarava 

flowers, the majfijusaka flowers, the mahamajijusaka flowers that rain 

from the heavens,” as well as the flowers of inexhaustible lands in the 

ten directions, are all the retinue of the “plum blossoms in the snow.””! 
Since they have bloomed by receiving the favor of the plum blossoms, 
ten million flowers are the retinue of the plum blossoms and could be 
called “little plum blossoms.” And so on, down to the sky flowers, earth 

flowers, samadhi flowers, and the like, are all larger or smaller clusters 
of flowers in the retinue of the plum blossoms.”? They form ten million 
  

20 “In heaven and on earth, I alone am honored” (tenjo tenge, yui ga doku son 
KER FEF. "EFI 24): Words attributed to Buddha Sakyamuni as a newborn baby; see 
Supplementary Notes, s.v. “I alone am honored.” 

21 heavenly flowers (tenge K#): The flowers said to fall from the heavens onto those 
skilled in preaching the dharma. 

“the mdndarava flowers, the mahdmdandarava flowers, the mafjisaka flowers, the 
mahamajnijasaka flowers that rain from the heavens” (ten u mandara ge makaman- 

dara ge manjusha ge makamajusha ge Ki SSeEHEx + AR SPER - SRW EH - 
Ea] SH HE): From the scene in the Lotus Sutra (Miaofa lianhua jing WiK GRE, 
T.262.9:2b10-11), in which these four magical flowers rain down on the buddha and his 
audience. 

22 sky flowers (kiige 22 #£): “Flowers in the sky” (S. kKhapuspa), used for spots appear- 
ing to the diseased eye; a standard metaphor in Buddhist texts for what is mere appear- 
ance without objective reality (though Dogen gives the term a quite different sense in 
his Shobogenz 26 kiuge IEYEAR wt ZE HE). See Supplementary Notes, s.v. “Clouded eyes and 
sky flowers.” The exact sense of “earth flowers” (chige H##£) here is uncertain; perhaps, 
“physical flowers,” introduced simply in contrast to “sky flowers.” 

samadhi flowers (zanmaige = #£): A somewhat unusual expression, not occurring 
elsewhere in the Shobdgenzo, the exact sense of which is uncertain; perhaps, “flowers
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lands within the blossoms, and the blossoms blooming in these lands are 
all due to the favor of the plum blossoms. Apart from the favor of the 
plum blossoms, they have not the slightest benefit of rain or dew; their 
lifelines derive entirely from the plum blossoms. 

Do not study only that Shaolin on Mount Song 1s the place “everywhere 
spread with snow”: it is the “eye” of the Tathagata, illumining above the 
head, illumining beneath the feet.** Do not study it simply as the snow of 
the Snowy Mountains or the Snowy Palace: it is the true dharma eye of 
Old Gautama.” The eye of the five eyes is exhaustively investigated here; 
the eye of the thousand eyes is perfectly realized in this “eye.” 

[53:10] {2:73} 

KOEI, CHSBORDIAL, ARS SREB TO—-MEBbHARNDH5 
ず 。 人 天 の 見 、 HOE, HOR, MAT eb. BEBltKMRO, K 
地 は 雪 漫 漫 な り 。 二 漫 漫 に あら ざれ ば 、 半 界 に 大 地 あ ら ざ る な り 。 こ の 雪 
漫 温 の 表裏 園内 、 こ れ 里 曇 老 の 眼 晴 な り 。 

Truly there cannot be a single infinitesimal dust mote of the real marks 
  

occurring to one in samadhi,” or “the flower that is samadhi.” The image is suggestive 
of a verse on the “markless samadhi” (musd zanmai #48 = 8; S. animitta-samadhi) 

attributed to Nanyue Huairang Pas 1a (677-744) (see, e.g., Jingde chuandeng lu 1% 
(HER, T.2076.51:241a6-7): 

HS ait, YEA AG, = ARBEREHA, (OTHER (ARK. 
The mind ground contains the seeds; 
When they meet the moisture, they all sprout. 
The flowers of the samadhi are without signs; 
What decomposes; what composes? 

23 Shaolin on Mount Song is the place “everywhere spread with snow” (Sizan 

Shérin no setsu manman chi LUD Fk OG 78 7 Hh): Allusion to the legend that the Sec- 
ond Ancestor, Huike *J, stood throughout a snowy night at Shaolin Monastery 少林 
= on Mount Song ml! waiting for an interview with Bodhidharma; see Supplementary 
Notes, s.v. “Cut off an arm.” Mt. Song is in present-day Henan. 

“eye” of the Tathagata (nyorai no ganzei #038 @ARAH): Presumably, the eye lost by 
Gautama in Rujing’s verse. For the meanings of “eye” (ganzei HRA) in Zen texts, see 
Supplementary Notes, s.v. “Eye.” 

24 the Snowy Mountains or the Snowy Palace (Sessen Setsugi #§\U - 3): If 
these are to be taken as proper nouns, the former is a reference to the Himalayas, while 
the latter may refer to the detached palace of the ancient state of Qi during the Warring 

States period. 

25 five eyes (gogen TAR): A standard set of five levels of vision, typically given as (1) 
the “physical eye” (nikugen (ABR) of ordinary human sight, (2) the “deva eye” (tengen 
天眼 ) of paranormal sight, (3) the “wisdom eye” (egen AR) that sees emptiness, (4) the 
“dharma eye” (hégen YEAR) of the advanced bodhisattva, and (5) the omniscient “buddha 
eye” (butsugen {fh HE). 

thousand eyes (sengen Tf): The eyes in the palms of each hand of the thousand-armed 
Bodhisattva Avalokitesvara.
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of the dharmas that is not exhaustively investigated by the body and 
mind and the radiance of old Gautama. Though the perceptions of hu- 
mans and devas differ, and the sentience of common people and sages 
are separated, “everywhere spread with snow” ts “the whole earth”; “the 
whole earth” is “everywhere spread with snow.” Were it not “everywhere 
spread with snow,” there would be no “whole earth” anywhere in all the 
worlds. The roundness of the surface and interior of this “everywhere 
spread with snow” — this is the “eye” of old man Gautama. 

[53:11] 
LANL, HEHVARMETRO . RERETRO, HEMET AOWAIC, MRAZ 
り 。 華 地 共 無 生 の ゆえ に 、 眼 晴 無 生 な り 。 無 生 と いふ は 、 無 上 菩提 を い 

S>, IE Be SRO LB, APE RPE OD, TERROR, See 
華 只 一 枝 な り 。 地 華 生 生 な り 。 

We should realize that blossoms and earth are both unartsen.*° The 
blossoms are unarisen; because the blossoms are unarisen, the earth 1s 

unarisen. Because the blossoms and the earth are both unarisen, the eye 
is unarisen. “Unarisen” means unsurpassed bodhi. What is seen at this 
very moment is “just one branch of plum blossoms.” What is said at this 
very moment is “just one branch of plum blossoms tn the snow.” It 1s 
“earth and flowers arising and arising.””’ 

[53:12] 

“He ES OICBBBEV SL, SREB SBBLO, MARLOW, RR 
HER ZOO, BERRI OZ, BRIBE, BETO DOK 
(c, BRISBSOReO, Me OR Rle, Wi AH7e YO, BI SEIR, ie 
TREE. SRERORTA. —HERATEE, MERA ARKO Bl eB AZO, 

来 ・ 東 尊 あ り と い へ ども 、 梅 華 、 面 今 の 到 虎 な り 。 

Further to call this “everywhere spread with snow” means the entire 
surface and interior are everywhere spread with snow. All the worlds are 

  

26 blossoms and earth are both unarisen (ke chi shitsu mushd nari R2HOAR EAE Ze 
”)): Or “flowers and earth are both unborn.” The term mushd #££ (“unborn,” “unaris- 
en’) is regularly used to express the “emptiness” of phenomena — 1.e., that they do not 
really occur. 

27 “earth and flowers arising and arising” (chi ke shdshé nari Hise E72 9 ): The 
clumsy translation “arising and arising” strains to retain the play here with shdsho = 
AE (“to sprout again and again,” “to increase,” etc.). Dogen seems to be recalling in this 
section the transmission verse of the Fourth Ancestor, Daoxin i8 {3% (580-651) (Jingde 
chuandeng lu TEA EER, T.2076.51:222b18-19): 

HERA ETE, AEE, ASR, BEER, 
Flowers and seeds have the nature to arise: 
Dependent on the earth, flowers arise and arise. 
When the great condition and faith accord, 
Their very arising and arising does not arise.
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the “mind ground”; all the worlds are the “sentience of flowers.”*® Be- 
cause all the worlds are “the sentience of flowers,” all the worlds are the 

“plum blossoms.” Because all the worlds are the “plum blossoms,” all 
the worlds are Gautama’s “eye.” The “wherever you go” of “now” is the 
mountains, rivers, and the whole earth.”? Wherever the thing, wherever 

the time — they are all the expression of the “wherever you go” of: 

I originally came to this land 
To transmit the dharma and save deluded sentient beings. 
A single flower opens five petals; 
The fruit forms, ripening naturally of itself?° 

While there may be coming from the west and spreading in the east, 
the plum blossoms are the “wherever you go” of “now.”?! 

[53:13] 
MF OHRKD<(OTE< 785, MARE VSS, KIC + PRONG & 
0. \MRICBAR + ARO B RHO, MIL, BIICBSITAL, Bld, FGIcB 
BTAL, =WANR BIL, PRR 70, HICRNBORBES 
Bet, RABZORAKRSEAMtO, CORBI, —BOP BZ Y, 
A-RRODBOAIL, BRO OT. REDO, -ROBREMS CRT 
OS, BEAL, A-ROOAIC, MBM Y . 

  

28 All the worlds are the “mind ground”; all the worlds are the “sentience of flow- 

ers” (jinkai wa shinchi nari, jinkai kajé nari BRL Hi ze 0. REF REA Ze O ): Dogen 
here alludes to a verse by the Sixth Ancestor, Huineng 48 (Jingde chuandeng lu {1% 
(EEK, T.2076.51:236b14-15): 

Sete, BAS, WIR, Be RAM, 
The mind ground contains the seeds; 
In the universal rain, they all sprout. 
Once you suddenly awaken to the sentience of flowers, 

The fruit of bodhi forms of itself: 

29 The “wherever you go” of “now” (nikon no tésho itiF Ells): Or, more nat- 
urally, “the present ‘wherever you go,’” a phrase that could mean both “everywhere 
now’ and “the term ‘everywhere’ used here.” Here and below, the infelicitous English 
struggles to preserve Dodgen’s play with Rujing’s phrase, “Now, it’s a thicket wherever 
you go” (nikon tosho jé keikyoku TF El me AR HAR). 

mountains, rivers, and the whole earth (senga daichi 山河 大 地 ): A common expres- 

sion for “the whole world”; equivalent to Rujing’s “the whole earth” (daichi KH). 

30 Wherever the thing, wherever the time (6/i 7277 到 事 到 時 ): Presumably meaning 
“every thing and every time”; here, again, the translation tries to preserve Dogen’s vari- 
ations on Rujing’s “wherever you go” (tésho Ell it). 

I originally came to this land (go hon rai shi do BAK ZZ): Bodhidharma’s transmis- 
sion verse; see above, Note 8. 

31 coming from the west and spreading in the east (seirai tozen PA3K + HPN): Fixed 

expressions for Bodhidharma’s arrival from India and his teachings’ subsequent popular- 
ity in East Asia; see Supplementary Notes, s.v. “Coming from the west.”
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That the manifestation of “now” is like this, he describes as “it’s a 

thicket.” On the big branches, there is the “now” of old branches and 
new branches; on the little twigs, there is the “wherever you go” of 
old twigs and new twigs. We should study “wherever” in “you go”; we 
should study “you go” in “now.’*? The interior of “three, four, five” or 
six “blossoms” is the interior of “countless blossoms.” The blossoms 
are endowed with an interior virtue that is deep and broad; they reveal a 
surface virtue that is tall and great. This “interior” and “surface” are the 
blooming of “a single flower.” Because it 1s “just one branch,” there is no 
different branch, there is no different seed.**? The one calling the “wher- 
ever you go” of the “one branch” “now” is old man Gautama.* Because 
it 1s “just one branch,” it is bequeathed to successor after successor. 

[53:14] {2:74} 
この ゆえ に 、 BAO EFA RE Be 7e RISER, DK DO 
Th, BURORM, ECXALEL TH ABBEISOSTFEWHIEERD 
ゆえ に 、 開 五葉 な り 、 五 葉 は 梅 華 な り 。 こ の ゆえ に 、 七 修 祖 あり 、 西 天 二 

十 八 祖 ・ 東 土 六 祖 、 お よび 十 九 祖 あ り 。 み な 只 一 枝 の 開 五 葉 な り 、 五 葉 の 
只 一 校 な り 。 一枝 を 参 究 し 、 五 葉 を 誠 究 し きた れ ば 、 雪 裏 梅 華 、 の 正 値 附 
嘱 相 見 な り 。 只 一 校 、 の 語 脈 暴 に 轄 身 還 心 し き た る に 、 雲 月 起 同 な り 、 & 
山 各 別 な り 。 

For this reason, it is “the treasury of the true dharma eye’ that “I have,” 
“IT bequeath to Mahakasyapa’’; it is what “you’ve gotten” is “my mar- 
row.“ In this way, because the manifestation of “wherever you go” nev- 
er fails to be greatly honored everywhere, it is “opening five petals.” The 
“five petals” are the “plum blossom.” For this reason, there are the seven 
  

32 We should study “wherever” in “you go”; we should study “you go” in “now” 

(sho wa, t6 ni sangaku su beshi, t6 wa, kon ni sangaku su beshi #eli, BCBS 
し 、 到 は 、 FICBaT<L): Presumably, meaning something like, “we should under- 
stand that the place [of the branches] is everywhere and everywhere is the present.” 

Again, the awkward translation tries to preserve the language of Rujing’s verse with 
which Dogen is playing. 

33 different seed (ishu 3£f&): Play with a term that normally means “different type.” 

34 The one calling the “wherever you go” of the “one branch” “now” is old man 

Gautama (isshi no tosho o nikon to shé suru, Kudon rékan nari —tXO ENE MF & 
tO. Be eZ. Y ): Presumably. meaning that Rujing and Gautama are the same 
“one branch.” 

35 it is “the treasury of the true dharma eye” that “I have,” “I bequeath to 

MahakaSyapa”; it is what “you’ve gotten” is “my marrow” (go u no Shdbdgenzo 
fuzoku Makakashé nari, nyo toku wa go zui nari BA OM EF AR I al BE Ze 
7x Slt Fh 72 Y ): Play with the syntax of the two most famous statements of transmis- 
sion from master to disciple: Buddha Sakyamuni’s statement, “I have a treasury of the 
true dharma eye; I bequeath it to Mahakasyapa”; and Bodhidharma’s saying to Huike & 
ay, “You’ve gotten my marrow.” See Supplementary Notes, s.v. “Treasury of the True 

Dharma Eye,” “Skin, flesh, bones, and marrow.”
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buddhas and ancestors, there are the twenty-eight ancestors of Sindh 
in the West and the six ancestors, as well as the nineteen ancestors, of 

the Land of the East.*° They are all the “opening five petals” of “just 
one branch,” the “just one branch” of the “five petals.”” When we have 
investigated the “one branch,” have investigated the “five petals,” it 1s 
an encounter with the bequest of the direct transmission of the “plum 
blossoms in the snow.” When we have turned our bodies and turned our 
minds in the flow of the words “just one branch,” it 1s “clouds and moon 
are the same,” it is “valleys and mountains are different.”>’ 

[53:15] 
LRmHARX, POTCBBARZA KR LEAGSVMECK, BREW SIL, RHA 

と 初 祖 と を 一 華 と し て 、 五 世 を な ら べ て 、 古 今 前 後に あら ざる が ゆえ に 五 

葉 と いふ 、 と 。 この 言 は 、 撃 し て 勘 破 す る に た ら ざ る な り 。 これら は 人 誠 作 
誠 祖 の 皮 袋 に あら ず 、 あ は れ む べき な り 。 五葉 一 華 の 道 、 い か で か 五代 の 
みな らん 。 六 祖 よ り の ち は 道 取 せ ざる か 。 小 見 子 の 説話 に お よ ば ざる な 

り 、 ゆ め ゆ め 見 聞 す べから ず 。 

Nevertheless, those who have never had the eye of study say, “The 
‘five petals’ means that the five generations of the Land of the East and 
the First Ancestor make ‘a single flower’; because the five generations 
are lined up side-by-side, not past or present, earlier or later, they are 
called “five petals. These words are not worth taking up and seeing 

  

36 there are the seven buddhas and ancestors, there are the twenty-eight ancestors 

of Sindh in the West and the six ancestors, as well as the nineteen ancestors, of the 
Land of the East (shichi busso ari, Saiten nijithachi so Tédo roku so, oyobi jukyit so 
ari Ch 0, PEROT) REN, BLOTS Y): The term busso 648 
(“buddhas and ancestors”) might better be rendered here “buddha ancestors.” Ddgen’s 
lineage, from the seven buddhas of the past ending with Sakyamuni, through the twen- 
ty-eight Indian ancestors ending with Bodhidharma, and the six generations in China 
from Bodhidharma through the Sixth Ancestor, Huineng SHE, to the generations fol- 
lowing Huineng. Since there are only seventeen generations separating Dogen from the 
Sixth Ancestor, he must be reckoning Huineng and himself among the “nineteen ances- 
tors” here. See Supplementary Notes, s.v. “Seven buddhas.” “Buddhas and ancestors.” 

37 When we have turned our bodies and turned our minds in the flow of the 
words (gomyaku ri ni tenshin tenjin shikitaru ni GK ICRA ELD L & 7 SIC): Varia- 
tion on a common Zen idiom, meaning to be transformed by the words. 

it is “clouds and moon are the same,” it is “valleys and mountains are different” 

(ungetsu ze do nari, keizan kakubetsu nari 2A felAl72 9 . (RWWA 別 な り ): From a say- 
ing of Jiashan Shanhui 2 |) 3 (805-881) (see, e.g.. Jingde chuandeng lu S{E(B BER, 
T.2076.51:331al2). Perhaps meaning here, “branch” and “petals” are in one sense the 
same and yet remain distinct. 

38 “The ‘five petals’ means that the five generations of the Land of the East and 

the First Ancestor make ‘a single flower’” (goyo to iu wa, Tochi godai to shoso to 
o ん e 7os777e 五葉 と いふ は 、 東 地 五 代 と 初 祖 と を 一 華 と し て ): A common interpreta- 
tion, though the “five petals” of Bodhidharma’s verse are also sometimes understood as
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through. These are not skin bags who have studied the buddhas or stud- 
ied the ancestors; they are pitiful.*’ How could the words “one flower of 
five petals” refer only to the five generations? Do they say nothing of 
those after the Sixth Ancestor? This is worth less than the talk of little 
children; we should never listen to it. 

* KOK OK OK 

[53:16] 
Schr h, PRA LA, FCIERSIE, BAMBURI, (RVEKOR, HERA RR, 
My former master, the Old Buddha, in a convocation on New Year’s 
Day, said,”° 

Felicitations on New Year’s Day; 
The myriad things are all new. 
I submit to the great assembly 
That the plum opens early spring.*' 

[53:17] {2:75} 

LOPMMCBbEOAMM. Wh? Re BROS AH, CK LOR+AAICAAB Ze YO 

bb. WECHREAOIBhSOTIL, CHDRA Seema LW ILA. O 
CO FMA HBOA, AAO HZ. 

When we quietly reflect on this, while the venerable old awls of past, 
present, and future may cast off the body throughout the ten directions, if 
they lack the words, “the plum opens early spring,” who would call them 
one who has said it all?*? My former master, the Old Buddha, alone is the 
old buddha among the old buddhas. 

[53:18] 
その 宗旨 は 、 HEPICHe ON CBRL L, BRIER MOD EZ, 
—#, THER < Bwe moo Ut, BBs TIERS Ut, AitelcaebeiE 
Fe), BMLv Sd, i-M-ROAILHOT, MELA, BRR 
り 。 MBRMHOIM: HM: RR, CEDESRRY, EWSAMAIZ, LOM 

  

predicting the development of Bodhidharma’s descendants into the five houses (goke f. 
%) in the generations after the time of the Sixth Ancestor. 

39 skin bags who have studied the buddhas or studied the ancestors (san butsu 
san so no hitai 32462340. ® FZ 48): Or “skin bags who have studied with the buddhas or 
studied with the ancestors.” “Skin bag” (Aitai R248) is a common term in Zen literature 

for “person” or “human being”; see Supplementary Notes, s.v. “Bag of skin.” 

40 My former master, the Old Buddha (senshi kobutsu 5céh ty): Quoting the 
Rujing heshang yulu QOi# Fl (al aB¥R at T.2002A.48:123c3-4. 

41 the plum opens early spring (bai kai sd shun 梅 開 早春 ): A line that plays with the 
verb kai B4, which can be read both as transitive (“to open’’) and as intransitive (“to bloom’”’). 

42 venerable old awls (r6 kosui € 4 #£): A common term for Zen masters.
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[Lot AAT OS MOM AIL, (RREKARZLY . (RE KRIS, SRE ZED ASO 
え に 。 

His point is that, borne by “the plum opening,” myriad springs are 
early.* The myriad springs are one or two virtues within the plum. Even 
a single spring causes “the myriad things” to be “new,” causes the myr- 
iad dharmas to be “New Year’s Day.” “Felicitations” means the eye is 
true. “The myriad things” means, not only past, present, and future, but 
“before King Majestic Voice” until the future.** Because he says that the 
incalculable, inexhaustible past, present, and future are all “new,” the 

newness has sloughed off newness. Therefore, it is “I submit to the great 
assembly”; for “submitting to the great assembly” 1s like this. 

* OK OK OK OK 

[53:19] 

Sch Ke i, Letra, —SthR, BOB, MERA STIR, Me HE 
FE 

My former master, the Old Buddha of Tiantong, 1n a convocation, ad- 

dressed the assembly, saying,” 

A single word accords, 
Unmoved for myriad ages. 
Willow eyes sprout on new twigs; 
Plum blossoms fill the old branches.“ 

  

43 His point is that, borne by “the plum opening,” myriad springs are early (sono 

shishi wa, baikai ni tai serarete banshun hayashi COR BIL, HEBRAIC ARE UT BR 
(L-© L): Le., the plum’s opening causes the springs to be early. 

44 “before King Majestic Voice” (/on’6 izen Ke ELAR): A common expression, 
occurring often in Dogen’s writing and and other Zen texts, used to suggest the primor- 
dial past or a state prior to any differentiation; see Supplementary Notes, s.v. “Before 
King Majestic Voice.” 

45 My former master, the Old Buddha of Tiantong (senshi Tendé kobutsu FchRK 
& 4): Rujing heshang yulu ROiF Fn (las (T.2002A.48: 123c27-28); a verse celebrat- 
ing the installment of a new steward of the monastery. The opening line recalls words 
attributed to Wuxie Lingmo 五 洩 起 (747-818) upon visiting Shitou Xiqian GA 7 
4 (700-791) (There are several variants; see, e.g., Jingde chuandeng lu FRTE(BIEER, 
T.2076.5 1:254b8-9): 

若 一 言 相 契 、 我 即 住 。 不 然 便 去 。 
If a single word accords, I stay; if not, | go away. 

46 Willow eyes sprout on new twigs (ryiigen hotsu shinjo PINAR 43 Hk): “Willow 
eyes” (ryiigen fuIAR) are the buds of the willow tree. Dogen will play on these “eyes” in 
his comment.
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[53:20] 
Vit, BKMOMBIL, KL HI BtHe7e YN, —DBODKI, A 
Bb C< BHRBEO, PRBS UM CHRIS FSAAT SO. PrRZe 
り と い へ ども 眼 晴 な り 。 有 眼 晴 の 他 に あら ざる 道理 な り と い へ ども 、 こ れ を 

新 條 と 診 究 す 。 新 は 、 萬 物 威 新 に 参 光 すべ し 。 梅 華 満 共 校 と いふ は 、 Hee 
全 笛 校 な り 、 通 傘 枝 な り 、 令 枝 息 梅 華 な り 。 た と へ ば 、 華 校 同 條 参 、 華 
枝 同 條 生 、 華 枝 同 條 満 な り 。 華 枝 同 條 満 の ゆえ に 、 吾 有 正 法 、 附 嘱 迎 葉 な 
り 。 面 面 満 括 華 、 華 華 満 破 顔 な り 。 

He says, pursuit of the way for a hundred great kalpas is, from start to 
finish, “a single word accords”; concentrated effort for a single moment 
is, before or after, “unmoved for myriad ages.” Causing the “new twigs” 
to grow in rank profusion, they open the eye; though they are “new 
twigs,” they are the eye.*’ Although it is true that they are not other than 
the eye, we investigate them as “new twigs.” “New,” we should study in 
“the myriad things are all new.” “Plum blossoms fill the old branches” 
means the plum blossoms are the entire old branches, means the old 
branches throughout, means the old branches are the plum blossoms. 
For instance, it is blossoms and branches study the same twig togeth- 
er; blossoms and branches grow the same twig together; blossoms and 
branches fill the same twig together.** Because blossoms and branches 
fill the same twig together, it is “I have the true dharma; I bequeath it to 
Kasyapa’’; it is face after face fills the flower held up; flower after flower 
fills the face that smiled.” 

* KOK OK * 

  

47 Causing the “new twigs” to grow in rank profusion, they open the eye (shinjo o 

hanmo narashimete ganzei o hatsumy6 suru PK ByS7e > LD CARR FEAAT 4): 
A tentative translation, assuming the unexpressed grammatical subject should be taken 
as “pursuit of the way” and “concentrated effort.” It is also possible to read this clause 

as itself the subject of the following clause: 1.e., “What causes the new twigs to grow in 
rank profusion and opens the eye is the new twigs, 1s the eye.” 

48 blossoms and branches study the same twig together (ke shi dé j6 san ##tX IAI 
¥s): Here and in the following two clauses, Dogen plays with the common expressions 
“study together” (ddsan [F]Z) and “born together” (ddsh6 |r] ); the predicates could be 

read, “have the same ‘twig study’; have the same ‘twig birth’; have the same ‘twig fill.” 

49 face after face fills the flower held up; flower after flower fills the face that 
smiled (menmen man nenge, keke man hagan Wiimith 32, SHE WKEA): Perhaps, 
meaning that each person [in the lineage of the plum blossoms] fulfills the role of 
the flower held up by the Buddha on Vulture Peak; each blossom fulfills the role of 
Mahakasyapa breaking into a smile upon seeing the flower.
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[53:21] {2:76} 

Sob rh Hh, et, RKR, BPA, HERES ERS. 

My former master, the Old Buddha, in a convocation, addressed the 

great assembly, saying, 

The willows adorn themselves with sashes, 

The plum blossoms tie on armguards.°° 

[53:22] 
DOMME, BS MMIC dh oOT, 梅 華 開 な り 。 MEERA, BBS ze 
り 。 
Those “armguards” are not the brocade of Shu or the jade disk of He; 

they are the blooming of the plum.*' The blooming of the plum is “mar- 
row my gotten you’ve.”” 

* KOK OK OK 

[53:23] 
KEE, HARK, EM, KREMER RK, EK BUS 
HRAERY, KR o, HRSEAE, ASR, BOR 
HED E.MY HE ESE, 

Once, when King Prasenajit invited Venerable Pindola for a meal, the 
king asked, “I’ve heard that the Venerable One has personally seen the 
Buddha. Is this true?’”° 

The Venerable brushed up his eyebrows with his hand to show it. 

My former master, the Old Buddha, said In a verse: 
  

50 My former master, the Old Buddha (senshi kobutsu %c6 ih): Lines from a 
verse found at Rujing heshang yulu 9ni#F0 Has ¥K, T.2002A.48:126c1. Dogen quotes the 
same verse in his “Shdbdgenzd kenbutsu” JEYKAR He LB. 

51 brocade of Shu or the jade disk of He (shokukin kaheki %)#h + F0#£): I.e., rare 
objects: the famous brocade of the ancient state of Shu (modern Sichuan); and the jade 

annulus, discovered by a certain Bian He fi, of the ancient kingdom of Chu #&, and 
presented to King Wen of Zhou Ja] C=. 

52 “marrow my gotten you’ve” (zui go toku nyo fa t#7X): A reversal of the glyphs 
in Bodhidharma’s saying, “You’ve gotten my marrow.” There have been various at- 
tempts to parse this as a sentence — e.g., “I as the marrow got you,” — as well as sug- 
gestions that it is meant simply to identify “the blooming of the plum” with each of the 
words in Bodhidharma’s saying. A similar play with the saying 1s found in “Shdbdgenzo 
katt6” TE7EAR Hee tS RR. 

53 King Prasenajit (Hashinoku 6 j=): From the Rujing heshang yulu UF FN 
司 語録 .T.2002A.48:130c7-11. Prasenajit was king of Kosala and a devout patron of the 
Buddha. The same exchange is also told with King Asoka as the interlocutor. Pindola 
(Binzuru #{ 9A) was a prominent arhat among the Buddha’s followers, often depicted 
as having long, drooping eyebrows. Dogen cites the exchange and Rujing’s verse on it 
elsewhere in the Shobdgenzo.
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He brushed up his eyebrows and answered the matter; 
He’d personally once seen the Buddha, and they did not deceive each other. 
Worthy of offerings even now, throughout the four continents. 
Spring is on the twigs of the plum, cold tn their girdle of snow. 

[53:24] 

“ORM mlL, BSE. DEAIC RAO A AAAS SRO, 見 
HR. EV SILER ZE OTE. CV SIDE EO, BA. PLE 
HAR REET LS. BM RRICH OTL, AHTADOT, Rich oT 
IL. (FBT AD OP. (BIC OTL, REVERSO, 

This episode concerns King Prasenajit once asking the Venerable 
whether he had seen the Buddha or not seen the Buddha. To “‘see the 

Buddha” means to become a buddha; to “become a buddha” means to 

“brush up the eyebrows.” Even though the Venerable had realized only 
the fruit of the arhat, had he not been a true arhat, he could not have seen 

the Buddha. If he had not seen the Buddha, he could not have become a 

buddha. If he had not become a buddha, he could not have been a buddha 

who “brushed up his eyebrows.” 

[53:25] 

し か あれ ば し る し 、 BMPEROMROAFELT. FCUCMReHL 
て 後 人 の 出世 を まつ 尊 者 、 い か で か 往 迎 牟 尼 側 を み ざ らん 。 この 見 灯 迎 牟 
尼 借 は 、 見 人 に あら ず 、 BMP EROIL< ARMA. AL 
診 沿 し きた れ り 。 波 新 匿 王 、 こ の 参 移 眼 を 得 開 せ る と ころ に 、 策 起 眉毛 の 
好 手 に あふ な り 。 親 曽 見 借 の 道 言 、 し づか に 誠 人 上限 ある べし 。 この 春 は 、 
人 間 に あ ら ず 、 俸 國 に か ぎら ず 、 梅 模 に あり 。 な に と し て か し か ある と し 
る 、 雪 寒 の 眉毛 策 な り 。 

Thus, we should recognize that, as a disciple who had the face-to- 
face conferral from Buddha Sakyamuni, and who had already verified 
the fourth fruit and was awaiting the appearance in the world of the 
subsequent buddha, how could the Venerable have failed to see Buddha 
Sakyamuni?™ This seeing Buddha Sakyamuni is not “seeing the Bud- 
dha”: seeing Buddha Sakyamuni as does Buddha Sakyamuni has been 
studied as “seeing the Buddha.” King Prasenajit, having opened the 
  

54 verified the fourth fruit (shika o shdshite URAL T): Le., achieved the 
state of arhat, the culmination of the four stages on the path to nirvana: stream entrant, 
once-returner, nonreturner, and arhat. 

awaiting the appearance in the world of the subsequent buddha (gobutsu no shusse o 
matsu {4 ib Hi tt & & >): Reference to the tradition that Pindola was asked by Buddha 
Sakyamuni not to enter nirvana but to remain in samsara until the coming of the future 
Buddha Maitreya. 

55 seeing Buddha Sakyamuni as does Buddha Sakyamuni has been studied as 

“seeing the Buddha” (Shakamuni butsu no gotoku ken Shakamuni butsu naru o, ken- 

butsu to sangaku shikitareri Fee E OnE < RRM BRO, RR LCBBL
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eye of this study, met a skilled hand who “brushed up his eyebrows.” For 
the meaning of the words, “he’d personally once seen the Buddha,” we 
should have the buddha eye that quietly studies it.°° The “spring” here is 
not that of humans, is not limited to the buddha lands; it 1s “on the twigs 

of the plum.” How do we know this? The coldness of the snow ts the 
eyebrows brushed up. 

* KOK OK OK 

[53:26] {2:77} 
Seti tr WB, ARR RASC, ARTENERE AEE, 

My former master, the Old Buddha, said, 

The original face has no birth or death; 
Spring in the plum blossoms enters the picture.°’ 

[53:27] 

春 を 書 彫 する に 、 楊 ・ 梅 ・ 桃 ・ 李 を 書 す べから ず 、 ま さ に 春 を 書 す べし 。 
楊 ・ 梅 ・ 桃 ・ 李 を 書 す る は 、 楊 ・ 梅 ・ 桃 ・ 李 を 書 す る な り 、 い まだ 春 を 書 

せる に あら ず 。 春 は 書 せ ざる べき に あら ず 、 し か あれ ども 先 師 古人 の ほか 
は 、 西 天 東 地 の あ ひだ 、 春 を 書 せ る 人 いま だ あら ず 。 ひ と り CEH HHO 
み 、 春 を 書 す る 和 失 筆 頭 な り 。 い は ゆる いま の 春 は 、 書 彫 の 春 な り 、 入 書 賠 
の ゆえ に 。 これ 鯨 外 の 力量 を と ぶら は ず 、 た だ 梅 華 を し て 春 を つか は し お む 
る ゆえ に 、 書 に いれ 、 木 に いる る な り 、 善 巧 方 便 な り 。 

When picturing spring, we should not depict willows, apricots, peach- 
es, or plums; we should depict spring.°* To depict willows, apricots, 
peaches, and plums is to depict willows, apricots, peaches, and plums; it 
is not yet to have depicted spring. It is not that spring cannot be depict- 
ed; yet apart from my former master, the Old Buddha, there has never 
  

さ た れ り ): 1.e., Pindola s seeing the Buddha has been understood here as seeing Sakya- 

muni as Sakyamuni sees himself: 

56 we should have the buddha eye that quietly studies it (shizuka ni sanbutsugen 
aru beshi L32NC BAR d& SL): The expression sanbutsugen 26H, here ren- 
dered “the buddha eye that studies,” could also be parsed “the eye that studies (or studies 
with) the buddha.” The translation takes the sense to be that we should calmly study 
[the meaning of Pindola’s having seen the Buddha] with the omniscient eye of a buddha 
(butsugen fA). A similar usage is found in the “Shobdgenzo kenbutsu™ IEYEAR Hex Fe: 

=O FA RER, ST CIB ORM ALT, RIROIEES, SiR Zs 9 . 
The realization in which this eye of seeing buddha has been opened is called “seeing bud- 
dha.” The life-saving path of the eye of seeing buddha — this is the buddha eye of study. 

57 My former master, the Old Buddha (senshi kobutsu 4cbM 4 6): Rujing heshang 
yulu ROV# Fa Hasek, T.2002A.48:131c21-22, from a verse at a cremation. 

58 willows, apricots, peaches, or plums (yo bai to ri t% + #8 + HE + 4): Le., trees that 
represent springtime. Here, the translation uses “apricot” for bai #& (ume; Prunus mume, 
“Japanese apricot”) and “plum” for ri 42 (sumomo; Prunus salicina, “Japanese plum’’).
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been anyone throughout Sindh in the West and the Land of the East who 
has depicted it. My former master, the Old Buddha, alone is a sharp 
brush tip that depicts spring. What is called “spring” here ts the spring of 
the picture; for it “enters the picture.”°’? Because, without seeking after 
any power beyond this, he just has the plum blossoms make use of the 
spring, it enters the picture and enters the trees. It is a skillful device. 

[53:28] 
Fc hin th 6. IEVEAR HR Xk OAOICLY CT. COI RMe. WK + H 
fe RROPAICRE ST OMAICIEE ST, COMA, IRM AGL He 
華 を 開明 せり 。 

Because he was clear about the treasury of the true dharma eye, my 
former master, the Old Buddha, correctly transmitted this treasury of 
the true dharma eye from the buddhas and ancestors assembled in the 
ten directions in past, present, and future. Therefore, he has completely 
mastered the eye and clarified the plum blossom. 

IE VE AR ite HE OB = 
Treasury of the True Dharma Eye 

Plum Blossoms 
Number 53 

[Rytimonji MS:] 

AeA A ARB sc oc ERI — ANA, RON Sia, RBH, 
大 地 漫 温 

At Kippo Monastery, Yoshida District, Esshu; sixth day, eleventh 
month of the junior water year of the rabbit, the first year of Kangen in 

the Land of Japan [18 December 1243 ]°' 
Deep snow, of three feet; the whole earth everywhere spread with it.° 

  

59 for it “enters the picture” (nyii gazu no yue ni A|HO” x 1\C): Following 
Kawamura’s punctuation: it is also possible to read this as an introductory clause with 
the following sentence: “Since it ‘enters the picture’... 

60 Because, without seeking after any power beyond this, he just has the plum 
blossoms make use of the spring, it enters the picture and enters the trees (kore 

yogai no rikiryO o toburawazu, tada baika o shite haru o tsukawashimuru yue ni, ga 
ni ire, ki ni iruru nari これ 傘 外 の 力量 を と ぶら は ず 、 た だ 梅 華 を し て 春 を つか は し 
むる ゆえ に 、 書 に いれ 、 木 に いる る な り ): Perhaps meaning something like, “because. 
without using any other technique, the line evokes the spring by the plum blossoms, the 
Spring is in the picture and in the plum trees.” 

61 Kippo Monastery 吉 領 寺 : Variant orthography for Kippoaii 吉 峰 寺 , also read 
Yoshiminedera. 

62 Deep snow, of three feet; the whole earth everywhere spread with it (shinsetsu 

sanshaku, daichi manman #R&=R. KEL): Echoing the line in Rujing’s verse 
from section 2, above:
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[53:29] {2:78} 
も し お の づか ら 自 魔 き た り て 、 梅 華 は 回 曇 の 眼 晴 な ら ず と お ぼ え ば 、 思 量 
すべ し 、 こ の ほか に 何 法 の 、 梅 華 よ り も 眼 晴 な り ぬ べき を 軸 し きた らん に 
か 、 有 眼 晴 と みん 。 そ の と きも 、 こ れ よ りほ か に 眼 晴 を も と め ば 、 い づれ の 
と きも 幸 面 不 相 識 な る べし 、 相 人 逢 未 括 出 な る べき が ゆえ に 。 今日 は わた く 
し の 今日 に あら ず 、 大 家 の 今 日 な り 。 直 に 梅 華 眼 晴 を 開明 な る べし 、 さ ら 
に も と むる こと や みね 。 

If some personal demon happens to appear, and we think that the plum 
blossom is not the eye of Gautama, we should think: what could we take 
as the eye among the things that may have been proposed as more likely 
than the plum blossom to be the eye?® At this point, if we search for 
the eye elsewhere, we will always be “face-to-face without recognizing 
each other”; for we will be “meeting without bringing it out.’ Today 1s 
not our own today; it is everyone’s today.® The eye of the plum blossom 
should be immediately clear; do not go on searching for it. 

* KOK KOK 

  

GBRRK HSB. 
Till the whole earth is everywhere spread with snow. 

63 personal demon (jima EJ): Or, perhaps, “demon of the self’; an unusual term, 
not appearing elsewhere in the Shdbdgenzo, it does occur in an eccentric list of four 
types of demon given in the Chinese Dafan tianwang wen fo jueyi jing KEK LEHR 
EERE (ZZ.87:663a1 5-17): heavenly demons (tenma KF&#), external demons (gema /&), 
other demons (tama {t#&), self demons (jima B f&). 

64 “face-to-face without recognizing each other” (taimen fusdshiki #ih 7 fHix); 
“meeting without bringing it out” (sdhd mi nenshutsu *ASEARAW): Two fixed ex- 
pressions from Zen literature. The former is best known from a saying of the early fig- 

ure Yang Danian #}X (dates unknown) (e.g., at Chanlin sengbao juan WweAK(S F(A, 
ZZ2.137:522b62-3): 

半面 不 相 識 、 千 里 却 同 風 。 

Face-to-face without recognizing each other. 
For a thousand miles, the same wind. 

The latter expression is a variant of a saying attributed to Danxia Tianran Ft #3 KX (739- 
824) (e.g., at Zongjing lu ASHER, T.2016.48:419b14-15): 

AE ThE, BREA. 
In meeting, they don’t bring it out: 
But, if one thinks about it, one knows it’s there. 

65 it is everyone’s today (taike no konnichi nari KKOF A ze 9 ): The term taike 
大 家 (also read daika) can mean (a) “great one,” “maestro,” etc.: (b) “great house” or 
“great family”; or (c) “everyone.” It is sometimes taken here, by extension from (c), to 
mean “everything.”



53. Plum Blossoms Baika He 171 

[53:30] 

Scbm oh has, BARRERA, fe RCE OTH, BMWBZAS, 古 
極 。 

My former master, the Old Buddha, said,°° 

So clear, so obvious: 

Stop searching in the shapes of the plum blossoms. 
Raining down and forming clouds, themselves past and present; 
Past and present, vast and vacant — where ts there any limit? 

[53:31] 
し か あれ ば す な は ち 、 く も を な し 、 あ め を な す は 、 梅 華 の 云 師 な り 。 TT 
雲 ・ 行 雨 は 、 梅 華 の 千曲 高 重 色 な り 、 千 功 謝 徳 な り 。 自 古今 は 梅 華 な り 、 
梅 華 を 古今 と 稲 す る な り 。 

Thus, forming clouds and making rain are the words and deeds of the 
plum blossom. The drifting clouds and falling rain are the shapes of the 
plum blossom’s thousand folds and myriad layers, its thousand virtues 
and myriad merits. “Themselves past and present” ts “the plum blos- 
soms”: the plum blossoms are called “past and present.” 

> wy wy att Z|
 

* Kk OK OK OK 

[53:32] 
AOR, GERIRARV IL < . WURL RIB, MBIA, ER ES 
SW ATOLHREZE., 

Long ago, Chan Master Fayan said,°’ 

eat
 

A north wind mixed with snow shakes the valley groves; 
The myriad things are buried, without deep regret. 
But there’s a plum tree on the ridge whose spirits are high; 
Even before the year’s end, it vomits up all wintry thoughts. 

  

66 My former master, the Old Buddha (senshi kobutsu 5cbh 4 #8): From the Rujing 
heshang yulu 807% Fi (a) a82k, T.2002A.48:132b19-21. Dogen’s version breaks off Ru- 
jing’s seven-glyph first line, which reads guxi guxi ming lili #*>#*> AA REE (“Gone, 
gone, clear and obvious’). 

67 Chan Master Fayan (Hoen zenji 42 {Ri#6M): |.e., Wuzu Fayan 五 祖 法 演 (d. 1104), 
at Jianzhong Jingguo xudeng lu 2 Pa Ai Be, ZZ.136:405a1 1-12.
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[53:33] {2:79} 
し か あれ ば 、 梅 華 の 錯 息 を 通す ざる ほか は 、 歳 寒 心 を し り が た し 。 梅 華 小 

許 の 功徳 を 、 期 風 に 和合 し て 雪 と な せり 。 は か り し り ぬ 、 風 を ひき 雪 を な 
し 、 歳 を 序 あ らし め 、 お よび 林 ・ 萬 物 を あら し むる 、 み な 梅 華 力 な り 。 

Thus, without being familiar with the circumstances of the plum blos- 
som, it is hard to understand its “wintry thoughts.” A few of the virtues 
of the plum blossom, mixed with the “north wind,” have become the 

“snow.” It is clear that what summons the wind and makes the snow, or- 

ders the year, and gives existence to the “valley groves” and the “myriad 
things,” is entirely the power of the plum blossom. 

[53:34] 

AUR EE. SPIES, TRA OAR, A RS ee LR 
. —fEMEHE KD, 

Senior Seat Fu of Taiyuan said in a verse celebrating his awakening 
to the way, 

I recall in the old days, before I understood, 
The sound of the painted horn was the sound of sorrow. 
Now, on my pillow, no more idle dreams; 
Let the plum blossoms blow it as they will. 

[53:35] 
近 上 座 は 、 も と 講 者 な り 、 爽 山 の 典 座 に 開 帝 せら れ て 、 大 悟 せ り 。 こ れ 、 
梅 華 の 春風 を 大 小 吹 せ し な る な り 。 

The Senior Seat Fu was originally a lecturer: developed by the cook of 
Mount Jia, he had a great awakening.” It was the plum blossoms letting 
the spring winds blow as they will. 

  

68 Senior Seat Fu of Taiyuan (7aigen Fu j6za AJR _LJ): Dates unknown; a dis- 
ciple of Xuefeng Yicun 雪 峰 義 存 (822-908). Dogen's source is unknown. A (slightly 
variant) version of this verse is attributed to Senior Seat Fu 宇 上 座 in the late four- 
teenth-century anthology Chanzong zaduhai ast i (ZZ.114:131a4-5). 

painted horn (gakaku % #4): An ancient sonorous decorated wind instrument, used in 

the military to rouse the troops and in imperial processions to warn of their passing; 
here, likely, reveille (kAukaku && #4), upon hearing which, it is said, Fu had his awakening. 

69 developed by the cook of Mount Jia (Kassan no tenzo ni kaihotsu serarete K\U® 
典 座 に 開 殺 せら れ て ): The name of the cook is unknown: the story of his guiding Fu is 
told in several sources (see, e.g., case 99 of the Biyan lu 325&&k, T.2003.48:222b26-c13). 

The cook laughed during Fu’s lecture on the Nirvana Sitra’s teaching on the dharma 

body and, when subsequently questioned about it, advised Fu to sit in meditation in order 
to understand the siitra; Fu sat all night and, at the sound of the drum marking the fifth 
watch, suddenly had an understanding.
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Washing and Purifying 

Senjo 

INTRODUCTION 

According its colophon, this chapter is one of the earliest texts of the 
Shobdgenzd, composed in the autumn of 1239 at Dogen’s newly es- 
tablished K6shdji. It represents number 54 in the seventy-five-chapter 
Shdbégenzo and number 7 in the Honzan edition; it 1s not found in the 
sixty-chapter compilation. 

Like the “Senmen” cm (“Washing the Face’’) chapter, “Senjs” ts a 
work on monastic hygiene. The title term, “washing and purifying,” was 
a euphemism in Song-dynasty Buddhist monasteries for the procedures 
to be followed when using the toilet. The procedures discussed here 
were not original to Dogen: as his quotations suggest, they are drawn 
from the Chanyuan qinggui #5018 BL (Rules of Purity for the Chan Park, 
compiled in 1103), and other works on monastic rules and regulations. 
Unlike such works, however, Dogen adds commentary on the spiritual 
significance of the procedures as the embodied practice of the buddhas 
and ancestors.
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Treasury of the True Dharma Eye 

Number 54 

ne 

Washing and Purifying 

[54:1] {2:80} 

Hit Om L ALN OIERHY). VILDS RRS, 

There is a practice and verification upheld by the buddhas and ancestors: 
it is “not defiling.” 

[54:2] 

Pel sek LL Ss Bre XK Se, ALN FB, GRIER AR, KE, WERE RR, YG 
BIA. AE. RARER RA, BR ZATION, Boe, 
PERN IR ANE, BB. 

Chan Master Dahui of Guanyin Cloister on Mount Nanyue was asked by the 
Sixth Ancestor, “Does it nevertheless depend on practice and verification?” 

Dahui said, “It’s not that it lacks practice and verification, but it can’t 

be defiled by them.” 

The Sixth Ancestor said, “Just this ‘not defiled’ is what the buddhas 

bear in mind. You’re also like this, I’m also like this, down to all the 

ancestral masters of Sindh 1n the West are also like this.” 

(End quote.) 

  

| Chan Master Dahui of Guanyin Cloister on Mount Nanyue (Nangakusan Kan- 

nonin Daie zenji PARK LUBE be AARTBEM): I.e., Nanyue Huairang Pasa (677-744). 
The passage quoted here is found in a well-known conversation between Nanyue and 
his master, the Sixth Ancestor, Huineng %#E, versions of which are found in several 
Chinese sources, as well as Dégen’s shinji Shobégenzé ta F IEJEAR RK (DZZ5:178, case 
101), and introduced often in the Shdbdgenzd. See Supplementary Notes, s.v. “What 
thing is it that comes like this?” 

“Does it nevertheless depend on practice and verification?” (kan ka shusho fu (EAE 
#4): The question is preceded by the following exchange. When Nanyue went to visit 
Huineng, the Ancestor asked him where he was coming from. Nanyue said that he was 
coming from the National Teacher An on Mount Song. Huineng asked, “What thing is it 
that comes like this?” (ze jiimo butsu inmo rai {t+ TEER). Nanyue answered, “To 
say it’s like any thing wouldn’t hit it.” The thing that “comes like this” (inmo rai 4) 
A) is a play on nyorai ROK (S. tathagata; “thus-come one”), an epithet of the buddhas. 

2 End quote (unnun zz): Parenthetical indication in the original.
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[54:3] 

大 比丘 三 千 威 儀 経 云 、 aA. 洗 大 小便 、 勇 十 指 爪 。 

In the Sutra of the Three Thousand Rules of Deportment for Great 
Bhiksus, it 1s said, “To ‘purify the body’ 1s to wash upon urinating and 
defecating, and to clip the nails of one’s ten fingers.”° 

[54:4] 

し か あれ ば 、 身 心 これ 不 染 汚 な れ ど も 、 SHOES, DIEDYD, KK 
心 を きよ むる の み に あ ら ず 、 國 土 ・ 樹 下 を も きよ むる な り 。 國 土 い ま だ か 

つて 鹿 系 あら ざれ ども 、 き よむ る は 諸 作 之 所 護 念 な り 。 條 果 に いた り て な 
ほ 退 せ ず 、 魔 せ さ ざる な り 。 そ の 宗旨 、 は か りつ くす べき こと か た し 。 作 
法 、 こ れ 款 旨 な り 、 得 道 、 こ れ 作 法 な り 。 

Thus, even though body and mind are “not defiled,” there is a proce- 
dure for purifying the body; there is a procedure for the mind.* It not 
only purifies body and mind; it purifies the land and the bases of trees 
as well.°? Even though the land has never had any dust and pollution, 
to purify it is “what the buddhas bear in mind.” Having reached the 
fruit of buddhahood, they still do not regress, do not abandon it. The 
essential point of this is not something that can ever be fully calculated. 
Observance — this is the essential point; gaining the way — this is ob- 
servance.° 

  

3 Séatra of the Three Thousand Rules of Deportment for Great Bhiksus (Dai 

biku sanzen iigi kyo KttE =F): Da bigiu sgz9727 wen7 大 比丘 三 千 威 儀 , 
T.1470.24:914a16. 

4 there is a procedure for purifying the body; there is a procedure for the mind 

(jdshin no hé ari, shinbé ari F#AOEHY, LYEH%): The term sz26 心 法 may 
evoke “the mind dharma” transmitted in the Zen lineage but should probably here be 
taken in parallel with the preceding clause. 

5 the land and the bases of trees (kokudo juge Bd-c + #1 F): An unusual combina- 
tion. The term kokudo [d+ (“land”) is multivalent and can refer to the nation, the earth, 
or a world, such as the “pure land” (jdo ## +) of Buddha Sakyamuni. The term juge ## 
“F (“beneath, or at the bases of, trees”) translates the Sankrit vrksa-mila (“tree root”), 

used in reference to the location of spiritual practice at the foot of trees — as in Sid- 
dhartha’s practice under the bodhi tree. Possibly, reflecting the vision of buddhas seated 

under jeweled trees in countless buddha lands described in the Lotus Sutra (Miaofa lian- 
hua jing WYER RE, T.262.9:33b15-17). 

6 Observance — this is the essential point; gaining the way — this is observance 

(sahé, kore shiishi nari, tokudé, oye yg7O 7g77 作法 、 こ れ 宗 旨 な り 、 得 道 、 こ れ 作 法 
な り ):“Observance" (sg 作法 ) refers to the rites and procedures of monastic practice; 
“gaining the way” (tokud6 148) may refer either to the ritual entrance into the monastic 
order or, as more likely here, to the attainment of spiritual awakening. This line ts likely 
the /ocus classicus for the phrase “observance is the essential point” in the later Soto 
dictum, “deportment is the buddha dharma: observance is the essential point” (igi soku 
buppo, sahé kore shiishi BUREN IE. (FRR A BS).
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[54:5] {2:81} 

HER MIE T dos, ABA, BARRA. ORR, FEUER ee, Ei et 7k, 
RRA, MR LISA, DOKI. BRR E. REGA, BRE 
Da 

In the “Pure Practice” chapter of the Flower Garland Siutra, it is said,' 

Doing what 1s needed to relieve myself, 
I pray all living beings 
May be rid of filth and pollution 
And free from lust, anger, and delusion. 

Having finished, going for water, 
I pray all living beings 
May approach the unsurpassed way 
And attain the supramundane dharma. 
Using the water to wash away filth, 
I pray all living beings 
May be endowed with pure patience 
And be tn the end without impurities. 

[54:6] 

Kk, MARAOEOFLOAESELHOST, KRAEICHOT, H. PROTL DAG 
cdo, RRIRICH OT, BIE ELD OTEL, K. WEEE > FE 
CHOOT, #. WER FEBICH OT, BK, ERDKOTLL, fh 
世 尊 説 、 そ れ か く の ご と し 。 し か あれ ども 、 水 を も て 身 を きよ むる に あら 
o PIEICK O CHRIEZ RET SIL, COBH), LNeKELEBT. fH 
ALO-Bbe, LEL<S UTIERT S70, HAO AFR, bD< DA 
tAtRY). PRADA, HX ODMICERT SAO, KIEL, BBR 
邊 の 功徳 を 現 LAr, HIE e Et Li SES ee, 
な は ち 入 遠 の 本 行 を 具足 彫 成 せり 。 こ の ゆえ に 、 修 行 の 身心 、 本 現す る な 
り 。 

Water is not necessarily intrinsically pure, nor is it intrinsically im- 
pure. The body is not necessarily intrinsically pure, nor Is it intrinsically 
impure. All dharmas are also like this. Water 1s neither sentient nor in- 
sentient; the body is neither sentient nor insentient. All dharmas are also 
like this. The teachings of the Buddha, the World-Honored One, are also 

like this. However, it is not that we use water to purify the body; rath- 
er, in maintaining the buddha dharma by means of the buddha dharma, 

there is this rite, which is called “washing and purifying.” It is to be in- 
timate with and directly transmit the one body and mind of the buddhas 
and ancestors; it is to see and hear firsthand the one line of the buddhas 

and ancestors; it is clearly to sustain the one radiance of the buddhas 
and ancestors. In sum, it is to make manifest their incalculable, limitless 
  

7 “Pure Practice” chapter of the Flower Garland Sittra (Kegonkyo jégydbon #4 hak 
EIT in): From the Huayan jing HERE, at T.278.9:43 1a27-b2.
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virtues. At the very moment that we make the practice our deportment 
in body and mind, we are fully endowed with and perfectly attain his 
original practice long ago.® Therefore, the body and mind of practice and 
verification appear in their original form. 

[54:7] {2:82} 

十 指 の 爪 を きる し 。 十 指 と いふ は 、 左 右 の 雨 手 の 指 の つめ な り 。 足 指 の 
爪 、 お な じ く きる べし 。 

One should cut the nails of one’s ten fingers. “Ten fingers” means the 
nails on the fingers of both hands, left and right. Toenails should also be 
cut. 

[54:8] 

FEICVMEL<S | DOORASAS, HEL-RlTDY lezemld, SEX IDLY, 

In a sutra, it is said, “If the length of the nails exceeds one grain of 
barley, that is an offense. ° 

[54:9] 

し か あれ ば 、 爪 を な が くす べから ず 、 爪 の な が き は 、 お の づか ら 人 外道 の 先 
忠 な り 、 こ と さら つめ を きる し 。 し か ある に 、 い ま 大 宋 國 の 僧 家 の な か 
に 、 参 學 眼 そ な は ら ざ る と も が ら 、 お ほ く 爪 を な が か ら し む 。 あ る ひ は 一 

寸 ・ 雨 寸 お よび 三 ・ 四 寸 に な が きも あり 。 これ 、 非 法 な り 、 人 法 の 身心 
に あら ず 。 備 家 の 稽 古 あ ら ざ る に より て 、 か く の ご と し 。 有 道 の 尊 窒 は 、 
し か あら ざる な り 。 

Thus, the nails should not be long. To have long nails 1s itself a precen- 
dent of other paths; so it is especially important to cut the nails. Never- 
theless, at present, in the monastic order of the Land of the Great Song, 
the types not endowed with the eye of study frequently grow their nails 
long. Some are one inch or two inches, or even three or four inches long. 
This is improper; it is not the body and mind of the buddha dharma. They 

  

8 we are fully endowed with and perfectly attain his original practice long ago 

(kuon no hongy6 o gusoku enjo seri Aim OAT & A EIA) Ae 4 ): Allusion to the career 
of Buddha Sakyamuni, as told in the Lotus Siitra. The expression “original practice” 
(hongy6 A4T), which occurs several times in the Shdbdgenzo, recalls a famous passage 
(Miaofa lianhua jing WEEE, T.262.9:42c22-23): 

ape. FATS heehee, GPR, LB 
Good sons, the lifespan attained by my original practice of the bodhisattva path is 
even now still not exhausted; it is twice the above number. 

Similarly, the terms “long ago” (kuon Ai) and “perfectly attain” (enjo [BlAK) suggest 
the stock phrase “actually attained long ago” (kuon jitsujO Ai pA), regularly used to 
describe Sakyamuni’s ancient attainment of buddhahood (at Miaofa lianhua jing Riki 
華 経 , T.262.9:42b12). 

9 』nasutra。it is said (6 7 yg ん 経 に い は く ): DOgen"s source for this quotation, 
given in Japanese, is unknown.
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are like this because they lack investigation of the ancients in the house 
of the buddhas. Venerables who possess the way are not like this. 

[54:10] 
ある ひ は 長髪 な らし むる と も が ら あ り 、 こ れ も 非 法 な り 。 大國 の 僧 家 の 所 
作 な り と し て 、 正 法 な らん 、 と あや まる こと な か れ 。 先 師 古人 、 ふ か くい 
まし め の こ と ば を 、 天 下 の 僧 家 の 長 髪 ・ 長 爪 の と も が ら に た ま ふ に い は 
く 、 

Again, there are those who grow their hair long, which ts also improp- 
er. Do not mistakenly think that, because it is done by monastics of a 
great country, it is correct practice. My former master, the Old Buddha, 
had severe words of admonishment for monastics throughout the land 
who had long hair and long nails, saying,“ 

[54:11] 

ARETE. BREA. BER. (BEBE, AR, HERS HRA. UM 
GARAGE. FREESE, 

Those who do not keep the tonsure are not laymen and are not monas- 
tics; they are beasts. From ancient times, who among the buddhas and 
ancestors did not keep the tonsure? Anyone at present who does not 
keep the tonsure truly ts a beast. 

[54:12] 

DPCOTE<S ART SIC, FREERIDE DAG, BIEAATOS BIEL, 

When he instructed the assembly in this way, there were many of those 
who had not shaved their heads for years who shaved their heads. 

[54:13] 

HOVILERM, HOVILGMOL ES, HRADEOTL<S LCHMT, 

Whether in convocations or in public sermons, he loudly snapped his 
fingers and rebuked them, [saying], '' 

  

10 My former master, the Old Buddha (senshi kobutsu cf 4 ##): I.e., Tiantong 
Rujing K#ANF (1162-1227). The source of Dégen’s report of Rujing’s words, given 
here in Chinese, is not known, but a similar passage, including the phrase, “truly is a 
beast” (shinko ze chikushdé 眞 箇 直 畜生)、 occurs in Dégen’s record of his conversations 
with Rujing; see Hokyo ki #82, DZZ.7:14, number 9. 

11 he loudly snapped his fingers and rebuked them (danshi kamabisushiku shite 
shakuka su F#482E OF U< UL CHIT): The snapping of the fingers can, among oth- 
er uses, indicate a warning; see below, section 23. What follows in the next section is 
offered as a report, in Japanese, of Rujing’s words — though, without independent tex- 
tual evidence, it is unclear to what extent Dogen is paraphrasing his master’s teachings.
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[54:14] {2:83} 

Wp7eSiBPRE LOD, MRLICRH - RNS, Hlind LL, MEO 

be UCIBHITBU4S IE, ROA BE, ABTS, HER AwWZIZ, LA 
の ご と く の と も が ら お ほし 。 かく の ご と く の や か ら 、 寺 院 の 主人 と な り 、 

師 引 に 賭し て 、 含 衆 の 相 を な す 、 人 天 の 無 福 な り 。 い ま 天 下 の 諸 山 に 、 道 
Lee RE Ze. BIA Ze. ERR OATS Y, 

For whatever reason, they wantonly grow out their hair and grow out 
their nails. How pitiful that they would put a body and mind of Jambud- 
Vipa on the wrong path.'? Because the way of the ancestral masters has 
been abandoned over these past two or three hundred years, there are 
many such types. That a bunch like this has become the heads of mon- 
asteries, has been granted “master” titles, and has served as officials of 

the samgha — this is misfortune for humans and devas.’ At the various 
mountains throughout the land at present, those with the mind of the way 
are entirely absent, those who have gained the way are long extinct, and 
all that remain are just a gang of degenerates."* 

[54:15] 
か く の ご と く 普 説 す る に 、 諸 方 に 長老 の 名 を みだりに せる と も が ら 、 う ら 
みず 、 陳 説 な し 。 し る べし 、 長 髪 は 修 祖 の いま し むる と ころ 、 長 爪 は 外道 
の 所 行 な り 。 人 祖 の 見 孫 、 こ れ ら の 非 法 を この むべ か ら ず 。 映 心 を きよ か 
SLIPSL, BM MEF S& HY, 

When he gave public sermons in this way, those from all quarters im- 
properly named “elders” did not resent it and had nothing to say for 
themselves. We should know that growing out one’s hair is warned 
against by the buddhas and ancestors, and that growing out one’s nails 
is a practice of other paths. Descendants of the buddhas and ancestors 
should not be attracted to these improprieties. They should keep their 
bodies and minds pure and should cut their nails and shave their heads. 

  

12 put a body and mind of Jambudvipa on the wrong path (Nanbu no shinjin o 
shite hid6 ni okeru PAIZOA Oe LU CIEIBIZ BI 4): The term Nanbu PAi# indicates 
*Jambudvipa in the south”: i.e., the continent to the south of Mount Sumeru in Buddhist 
cosmology. Of the four continents, it is the one on which a buddha appears; see Supple- 
mentary Notes, s.v. “Four Continents.” “Wrong path” translates 6 非道 、 which has a 
range of connotations, including “not the way of the buddhas (butsud6 {#618),” “not in 
accord with the principles (ddri 38 #2) of Buddhism,” “not consistent with the way (do 

18) of humans,” “characteristic of, or leading to, the ‘evil paths’ of animals, ghosts, and 
denizens of hell.” See Supplementary Notes, s.v. “Body and mind,” and “Six paths.” 

13. served as officials of the samgha (ishu no sé o nasu HAROH* ZT): Le., min- 
isters or officials appointed by the imperial court to oversee the multitude (shu 2%) of 
monks and nuns. 

14 various mountains (shozan i& |): Also read shosan; a term for the major Buddhist 

monasteries.
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[16] 
HRIMEBLE SLRAZL EAN, BRB. COKBe OT, Meee 
せ し む る こと あり き 。 外道 の 本 期 に あら ず 、 身 子 が 素 懐 こ あ ら ざ れ ど も 、 
Hi DRIES T-S & Bic, OSE RT ERO 

Do not neglect to wash when urinating and defecating. There was an 
instance when Sariputra, by means of this procedure, converted the fol- 
lower of an other path.'° It was not the prior expectation of the follower 
of the other path, nor was it the original intention of Sariputra; but where 
the deportment of the buddhas and ancestors is manifested, the false 
dharma submits of its own accord.'® 

[54:16] {2:84} 

IP BetnIC(IEB TAL KIL, ME EL, PHOS - WKSICEYT, 
LESTER, -HEREL, PRCLADLEDDOL, te 

も ちい る 法 は 、 ま づ 、 法 胡 を ぬぎ て た た みお き て の ち 、 く ろか ら ず 黄色 な 
る 土 を と り て 、 一 丸 の お ほ き さ 、 大 な る 大 豆 許 に 分 し て 、 い し の う へ 、 あ 
る ひ は 便宜 の と ころ に 、 七 丸 を ひと な ら 民 に お き て 、 二 七 丸 を ふた へ に な 
Be oO Oe ene ORD RE se 
(e. ER. HAVWISEM, TODK, KWMICWKY CHETS, EO= 
丸 の 土 を た づ さ へ て 洗 肖 す 。 一 丸 土 を 掌 に と り て 、 水 すこ し ば か り を いれ 

て 、 水 に 合 し て と き て 、 泥 より も うす く 、 毅 ば か り に な し て 、 ま づ 小 便 を 
洗 浮 す 。 つ ぎ に 一 丸 の 土 を も て さき の ご と くし て 大 便 席 を 洗浄 す 。 つ ぎ に 
一 丸 の 土 を さき の ご と くし て 、 略 し て 蟹 手 を あら ふ 。 

When engaging in practice under trees and in the open, there are no 
buildings.'’ One engages in purification with handfuls of earth, using a 
convenient valley stream or river water. For this there are no ashes, just 
two sets of seven balls of earth.'® The procedure for using the two sets 
of seven balls is: first, remove, fold, and set aside one’s dharma robe; 

then, taking earth that is yellowish, not black, shape it into balls that 
are about the size of large beans, arrange them in a single row of seven 
balls on a rock or some other convenient spot, and lay out a second row 
parallel to the first one, so that there are two sets of seven balls.'? Next, 
  

15 Sariputra (Sharihotsu 舎利 那 ): The story, which occurs in several sources, tells 
of a brahmin who was so impressed by the toilet practices of the Buddha’s disciple, 
Sariputra, that he joined the Buddhist order. See, e.g., Yijing’s #€/# translation of the 
Mila-sarvastivada-vinaya (Pinaiye zashi F278 3B #3, T.1451.24:0276c29-277b4). 

16 It was not the prior expectation of the follower of the other path (gedo no hon- 
go ni arazu SEBO ABC &H STF): At least in Yijing’s version of the story, the brahmin 
seems in fact to have had a fixation on purity and had been visiting religious orders pre- 
cisely to observe their toilet practices. The same passage also notes that Sariputra was 

well aware that his actions were being observed. 

17 there are no buildings (kioku nashi & 72 L): Le., fixed toilet facilities. 

18 ashes (hai )X): The use of ash as a detergent will be discussed in section 27, below. 

19 earth that is yellowish, not black (kurokarazu kiiro naru tsuchi < APoTRE
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obtain a rock that is suitable for use as a scouring stone. After that, you 
relieve yourself. When finished relieving yourself, use a toilet stick or 
use paper.”° After that, go by the water and wash and purify yourself. 
First, take three balls of earth and perform the washing and purifying.*' 
Holding one ball of earth in the palm, pour in a little water, mix the earth 
and water together, make a thick fluid that 1s thinner than mud, and begin 
by washing and purifying the urine.” Next, take one ball of earth and, 
using the same procedure, wash and purify the place of defecation. Next, 
prepare one ball of earth as before and use it to wash the hand that has 
touched filth. 

[54:17] 
寺 舎 に 大 し て より この か た は 、 そ の 屋 を 起立 せり 、 こ れ を 東 司 と 知 す 。 あ 
る と き は 園 と いひ 、 証 と いふ と きも あり き 。 僧 家 の 所 住 に か な ら ず ある べべ 
き 屋 告 な り 。 

Ever since there has been dwelling in monastery buildings, a facility 
for this purpose has been built; it is called the “eastern office.”” At times 
it is called the “outhouse,” and there were times when it was called the 
  

な る 4): L.e., light brown earth that is mostly sand or clay, with little organic soil mixed 

in. 

20 toilet stick (chit #): A wood or bamboo instrument, shaped like a handled scoop or 
spatula, used to wipe oneself after defecating; discussed below, section 24. 

21 First, take three balls of earth and perform the washing and purifying (mazu 

sangan no tsuchi o tazusaete senjo su HO=HOLXKIES THEFT): It is strange 
that Dogen, after explaining how to prepare “two sets of seven balls” (ni shichi gan — 
+ ZL), concludes this section on relieving oneself outdoors by outlining a procedure that 
uses only three balls of earth: one for washing after urinating, a second for washing after 
defecating, and a third for washing “the hand that has touched filth” (sokushu fH). 
Also, he says nothing about the “scouring stone” (maseki #4) that he mentions four 

sentences earlier. 

22 begin by washing and purifying the urine (mazu shdben o senjé su ま づ 小便 を 洗 
/#T). Because this sentence uses the euphemism “lesser ease” (shdben /|M{#) to refer to 

“urine” or “urinating,” and treats that noun as the object of the compound verb “to wash 
and purify” (senjo %ci#), it is not clear what this action entails. We know from more ex- 
plicit accounts of this procedure in Buddhist monastic rules that the mixture of dirt and 
water is used to wash the area around the urethral opening (in males, the tip of the penis). 
The muddy water would then be rinsed off with clean water, but the directions given by 
Dogen do not make that explicit. The same ambiguity is found in Dogen’s subsequent 
discussion of the washing and purifying of “the place of greater ease” (daibensho K{® 
jie), or “defecation.” 

23 “eastern office” (t6su 5 =]): The name for this facility is clearly a euphemism, 
but its derivation is not known. In the Song monasteries that Dogen visited, there was an 
eastern office (tdsu 5 =], or “toilet,” as we shall call it here) for use by the great assembly 
of monks who resided in the samgha hall, but it was located on the western side of the 
monastery. Major monasteries had a number of smaller toilets located in other places, as 

well, such as in the administrative wing and the abbot’s quarters.
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“toilet.” It is a room or building that must always exist wherever monas- 
tics reside. 

[54:18] 

東 司 に いた る 法 は 、 か な ら ず 手 巾 を も つ 。 そ の 法 は 、 手 巾 を ふた へ に お り 
て 、 ひ だ り の ひ ぢ の う へ に あたり て 、 艇 補 の う へ に か くる な り 。 す で に 東 
司 に いた り て は 、 浄 竿 に 手 巾 を か くべ し 。 か くる 法 は 、 正 に か けた りつ る 

が ご と し 。 も し 九 條 ・ 七 條 等 の 的 敵 を 着 し て きた れ ら ば 、 手 貼 に な ら べ て 
か くべ べし 。 お ち ざ らん や うに 打 併 すべ し 、 倉 卒 に な げ か くる こと な か れ 。 
よく よく 記 貴 すべ し 。 記 豚 と いふ は 、 浄 竿 に 字 を か けり 。 白紙 に か き て 、 
月 輸 の ご と く 彫 に し て 、 浄 潮 に つけ 列 せ り 。 し か ある を 、 い づれ の 字 に わ 
が 直弘 は お けり と わす れず 、 み だ ら さ ざる を 、 記 中 と いふ な り 。 衆 家 お ほ く 
きた らん に 、 自 他 の 竿 位 を 外す べから ず 。 

The procedure for going to the toilet requires that one always carry 
a hand cloth. The method for that is to fold the hand cloth in two and 
drape it over the left arm below the crook of the elbow, on top of the robe 
sleeve. Having arrived at the toilet, one should hang the hand cloth over 
the pure pole.”* The method for hanging it is like that when draping it 
over the arm. If one comes wearing a nine-panel or seven-panel kasaya, 
or the like, one should hang that alongside the hand cloth. One should 
align them so they do not fall; do not toss them on the pole in haste.” Be 
very careful to take note. “Taking note” refers to the fact that there are 
letters written on the pure pole, called “designations”; they are written 
on white paper, made into a circle like the disc of the moon, and attached 
at intervals to the pure pole. “Taking note” means to avoid mix-ups by 
not forgetting by which letter one’s own long robe has been left. When 
the community has many people in it, we should not confuse one’s own 
pole place with those of others. 

[54:19] 
この あ ひ だ 、 RRFXEY ChE DOZEN, MELTHITRL, HTS 
に 、 か な ら ず し も あ ひ む か ひ 曲 船 せ ず 、 た だ 叉 手 を な ね の ま へ に あて て 気 
色 あ る 指 な り 。 東 司 に て は 、 直 後 を 着せ ざる に も 、 衆 家 と 指し 気色 する な 
り 。 も し 二手 と も に いま だ 角 せ ず 、 南 手 と も に も の を ひさ げ さ ざる に は 、 WH 
手 を 叉 し て 描 す べし 。 も し すでに 一 手 を 鯛 せ し め 、 一 手 に も の を 提 せ らん 

と き は 、 一 手 に て 指す べし 。 一手 に て 描 す る に は 、 手 を あほ げ て 、 指 頭 す 
こし きか が め て 、 水 を 拘 せ ん と する が ご と くし て も ち て 、 頭 を いさ さか 低 

頭 せ ん と する が ご と く 提 する な り 。 他 、 か く の ご と くせ ば 、 お の れ 、 か く 

の ご と くす べし 、 お の れ 、 か く の ご と くせ ば 、 他 、 ま た し か ある 太 し 。 

  

WES Ake 24 pure pole (jokan ’#=): A raised horizontal pole used for hanging clothes, etc. 

25 One should align them so they do not fall (ochizaran yo ni tahei su beshi Bb & 
らん や うに 打 併 すべ し ). That is, one should make sure that the two ends of the cloth or 
robe that hang down on either side of the pole are lined up (tahei ¥] }#) at the same height 
so the item is balanced and does not slip off.
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During this time, if a member of the community comes and stands next 
to one, one should fold one’s hands and then make a bow with hands 

clasped. In bowing with hands clasped, one does not necessarily face the 
other person and bend one’s body: just fold one’s hands, hold them up to 
one’s chest, and give an indication of bowing with hands clasped. In the 
toilet, even if one is not wearing one’s long robe, one gives an indication 
of bowing with hands clasped to a member of the community. If both of 
one’s hands have yet to touch filth, and neither hand 1s holding anything, 
then one should fold the two hands and bow. If one hand has already 
touched filth, or if one hand is holding something, one should bow with a 
single hand. To bow with a single hand, turn the hand palm up, bend the 
fingers slightly, holding them as if scooping up a handful of water, and 
make a slight nod as if to lower one’s head, thereby suggesting a bow 
with hands clasped. If the other person makes a particular sort of bow, 
we should reciprocate with that sort of bow; if we bow in a certain way, 
the other person should also bow in that way. 

[54:20] {2:85} 

met KOM Re LC. FMODEIESIZA< AZIKIZ RIX L VY 
て 、 ふ た つの そ で を うし ろ へ あ は せ て 、 ょ た っ の わき の し た を りあ は せ 

て ひき あ ぐ れ ば 、 ふ た つの そ で か さ な れ る 。 この と き は 、 左 手 に て は 直 寝 
の うな ちの うら の も と を と り 、 右 手 に て は わき を ひき あ ぐ れ ば 、 ふ た つの 
た も と と 左右 の 雨 徐 と か さ な る な り 。 雨 袖 と 雨 徐 と を か さ ね て 、 又 た た ざ 
ま に な か より を り て 、 直 補 の うな じ を 浄 竿 の 那 辺 へ な げ こ す 。 直 寝 の 祖 な 
に 袖口 等 は 、 竿 の 人 遮 辺 に か か れ り 。 た と へ ば 、 直 寝 の 合 腰 、 淳 竿 に か 

BED. QFE, BEMTK OOS EO | BME OS DRT. 
BREVOR IL, FMODASAYVDADEILT, ROEBRTE FOU 
et, W= 中 も ち が へ ち が へ し て むす び て 、 直 寝 を 淳 竿 より 落 地 せしめ 
さら ん と な り 。 あるいは 志和 補 に むか ひ て 合掌 す 。 

The procedure for removing both partial robes and long robes and 
hanging them next to the hand cloth is as follows.*° Take off the long 
robe, fold the two sleeves to the rear and match them up; if one aligns 
the two armpits and lifts them up, the two sleeves will double up. At this 
point, if one grasps the inside of the nape of the long robe with the left 
hand and holds the waist with the right hand and lifts, the two sleeves 
and the lapels on the left and right will fold over each other. With the 
two sleeves and two lapels thus doubled up, again fold in half lengthwise 
and throw the collar of the long robe over the far side of the pure pole. 
The skirt of the long robe, together with the armholes of the sleeves, etc., 

hang on the near side of the pole. In other words, the joined waist of the 
  

26 partial robes and long robes (hensan oyobi jikitotsu #424 KL OE Bx): “Partial 
robe” (hensan #2. also written {fm#2 and read henzan) refers to the upper garment of 
a two-part robe, worn with a skirt (kunsu #£4-); “long robe” (jikitotsu [2 ®x) refers to a 
single-piece robe, in which the upper and lower parts have been sewn together.
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long robe is what hangs on the pure pole. Next, take the two ends of the 
hand cloth that are hanging over the near and far sides of the pole, cross 
them, wrap them around the long robe, cross them again and tie them in 
a knot on the side where the hand cloth is not attached to the pole. By 
wrapping it two or three times around and tying it, the long robe is kept 
from falling on the ground from the pure pole. One may also face the 
long robe and bow with hands together. 

[54:21] 
DEICMEE EY CBZ に か く 。 つぎ に 、 浄 保 に いた り て 、 ‘ptf - 水 を 盛 
り て 、 右 手 に 提 し て 沼 応 に の ぼる 。 光 桶 に 水 を いる る 法 は 、 十 分 に みつ る 
こと な か れ 、 九 分 を 度 と す 。 BIFIDENICUC, PRET SL. RES ILS 
C. BREe RIPHO RICH S720, Cave eRe CVS, 

Next, take a binding cord and tie up [the sleeves of] both arms.”’ Next, 
go to the washstand, fill a cleaning bucket with water, carry it in the left 
hand and climb up to the toilet stall. The procedure for putting water 
into the cleaning bucket is not to fill it all the way, but to stop when it is 
nine-tenths full. When in front of the toilet stall door, one should change 
footwear. To put on the reed slippers and leave one’s own footwear in 
front of the lavatory door is called “changing footwear.” 

[54:22] {2:86} 

jesus wis, AK La], WAAPAE. DRAB ARS, BRR, REP 
条 上 、 或 淳 溝上 

In the Rules of Purity for the Chan Park, it is said, 

When one wishes to go to the toilet, one should set out in advance; do 

not let the onset of internal pressure compel you to rush.** Then, fold 
the kasdya, leaving it on the bench in one’s quarters or on the pure 
pole. 

  

27 binding cord (bansu ##-f-): A cord to tie back the sleeves. It is tied in such a way 

that it forms a horizontal figure eight: the two ends of the “8” are looped over both shoul- 
ders, and the cross is in the center of the back. This effectively ties up the rectangular 
sleeves of a robe or undergarment, keeping them out of the way and clean when one is 
using the toilet or working with one’s hands (preparing food, cleaning, etc.). Dogen does 

not say here what garment is to be tied up, but it cannot be the “partial robe” (hensan ffi 

#2) or long robe (jikitotsu (|. #x), because those have already been removed; it must be a 
sleeved undershirt, worn next to the skin. 

28 Rules of Purity for the Chan Park (Zennen shingi #3014): Chanyuan ginggui 
i 4t, 16 Se, ZZ.111:912a4-5, from the opening lines of a section entitled “Defecating and 
Urinating” (daxiao bianli K/|M#4ll), on which Dégen is relying in the following account 
of toilet practice.
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[54:23] 
BIANCO CC. FIC CHEE, OIC, GHOKSE TIO LITDY 
PRICES, OXIA BMOPAMICES, OEIC, KORA SBC 
むか ひ て 弾 指 三 下 すべ し 。 HHO LX, AFISBICUCAHHHIOU THO 
pe ee ITO KARO, FlCEDPU CMEC HBOMUES 

Mere LU, Pdaeitasto ke zeah, ARICEELBPAIL ERD 
ルッ OROMENE SL, RABE Ci BRL, BA HIT CTHRTSL LZ 
D4, PBWEIRFE7R AI Lean, BRRBRAL LDN, HMICFEeD 
CAPSS, HBeh CHMAA< Oe zea, 

Once inside the toilet stall, use the left hand to close the door panels. 
Next, pour just a little water from the cleaning bucket inside the toilet 
bowl.”? Next, set the cleaning bucket down at the cleaning bucket place 
in front of you. Next, while still standing, face the toilet bowl and snap 
your fingers three times.*° When snapping the fingers, make the left hand 
into a fist and hold it against the left side of the waist. Next, one gathers 
up the hem of one’s underpants and the corners of one’s robe, faces the 
door, straddles the toilet bowl with one foot on each of the opposite 
edges, squats, and relieves oneself. Do not dirty the area on either side, 
and do not contaminate the area in front or behind. During this time one 
should be in silent illumination.*' Do not speak or titter with people on 
the other side of the partition wall, or raise one’s voice and sing songs. 
Do not get “snot and spit scattered about’; do not grunt with exertion or 
act in haste.*? We should not write words on the partition wall. Do not 
  

29 toilet bowl (sd ##): A pot, typically made of clay, that was set into (flush with) the 
floor inside each lavatory stall and served as the receptacle for human waste. Since it had 
to be cleaned out by hand periodically, the purpose of sprinkling water in it before use 
may have been to prevent feces from sticking to It. 

30 snap your fingers three times (danji sange #48 = TF): According to the “Defe- 

cating and Urinating” section of the Rules of Purity for the Chan Park, which Dogen ts 
using as a reference here, the purpose of snapping the fingers is to warn away the excre- 

ment-eating ghosts (tanfun shi ki WX 32-2 52) that haunt the toilet (Chanyuan ginggui it# 
tA BL, ZZ.111:912a9-10). 

31 During this time one should be in silent illumination (kono aida mokusho naru 
beshi = MDHOTEEKAB7RS~L). “Silent illumination” (mokushd £X88) was a type of 
meditation promoted by Hongzhi Zhengjue &#1E# (1091-1157), Zhenxie Qingliao 

ia kif S (1088-1151), and other leaders of the Caodong #¥ ila lineage in Song China. 
The translation follows Kawamura’s edition; but other textual witnesses have here, “one 
should maintain silence” (mokunen 24%), which in the context would seem the better 
reading. The Rules of Purity for the Chan Park, on which Dogen is relying, says nothing 
of silent illumination in the toilet. 

32 “snot and spit scattered about” (fei da rdzeki }#{UEJRFE): A set phrase, quoted 
from Chanyuan qinggui W016, ZZ.111:912a10. 

grunt with exertion or act in haste (doki sotsubd 335A 222%): The text may have been 
corrupted here. The compound expression “act in haste” (sotsubd 422%) seems out of 

context, and in fact the Rules of Purity for the Chan Park has at this point the more likely,
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use the toilet stick to draw on the earthen floor. 

[54:24] 
et RIB GZ. FADS <ERBTAL, 又 、 か み を も ちい る 法 あ り 、 故 紙 を 
も ちい る べから ず 、 字 を か きた らん 紙 、 も ちい る べから ず 。 FRS- HA 
わき まち ふ べ し 。 箇 は 、 な が さ 八 寸 に つく り て 三角 な り 、 ふ と さ は 手 母 指 大 
な り 。 漆 に て ぬれ る も あり 、 未 深 な る も あり 。 租 は 、 穫 斗 に な げ を き 、 光 
lk, b¢ELYU BRIS), BRL, BOE ORMOIMELVICKHUY, 

After relieving oneself of feces and stepping back, one should use the 
toilet stick. Also, there are rules for using paper: one must not use waste 
paper, and one must not use paper that has words written on it. Be sure 
to keep clean toilet sticks separate from soiled toilet sticks. A toilet stick 
is made eight inches long and Is triangular. Its thickness ts that of a 
thumb. There are some that are coated with lacquer, and some that are 
not lacquered. Soiled ones are to be thrown into the toilet stick recep- 
tacle. Clean ones are normally on the toilet stick stand. The toilet stick 
stand is placed near the plank that is in front of the toilet bowl. 

[54:25] {2:87} 

(EAE (EMOOB, HIST OIRIL, BFICSMe ODOC, AFEE< EX 
ぬら し て の ち 、 左手 を 所 に つく り て 水 を うけ て 、 ま づ 少 便 を 洗浄 す 、 三 

度 。 つ ぎ に 、 大 便 を あら ふ 。 洗 浮 、 如 法 に し て 浄 潔 な らし むべ し 。 この あ 
ひだ 、 あ らく 浄 桶 を か た ぶ け て 、 水 を し て 手 の ほ か に あま し お と し 、 あ ぶ 
し ちら し て 、 水 を は や くう し な かぶ ふ こ と な か れ 。 

The procedure for washing and purifying after using toilet sticks or 
using paper is as follows. Carry the cleaning bucket with the left hand. 
After thoroughly wetting the left hand, make a cup with the left hand and 
scoop out some water. Begin by washing and purifying the urine three 
times.*> Next, wash and purify the [place of] defecation. In washing and 
purifying, one must maintain propriety and keep one’s thoughts pure. 
During this time, be careful not to run out of water too soon by roughly 
tipping the cleaning bucket, spilling excess water out of one’s hand, or 
splashing it about. 

  

“make sounds by grunting with exertion” (nugi zuosheng 3 5A {E#). (Chanyuan ginggui 
iS MAHL, ZZ.111-912a10.) 
33 Begin by washing and purifying the urine (mazu shdben o senjo su £3/MEX 
Uii# T ): As above, section 16, the term shdben here is no doubt synonymous with “the 
place of urination” (shdbensho /){#jx) — i.e., the genitals or the urethral opening.
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[54:26] 
GIS LeILY CC. GRATED LE IMAIKE TT, DEILEBXLYDTOIZO 

DILDF, HAVILMEEBWARL, KM. EEX OTOAVED 
PHL, OF(L, BAFICCTHH : KAXOXO<K AZO, BFE eH 
LCRPEV SSBC . WHRER MX CARES IL <, ODRICEEICI 
り て 、 RRA APICES, 

When finished washing and purifying, one puts the cleaning bucket 
back in the place for resting buckets, then takes a toilet stick and wipes 
oneself dry. Or, one should use paper. Thoroughly wipe and dry the plac- 
es of urination and defecation.** Next, using the right hand, one straight- 
ens up one’s underpants and robes and, carrying the cleaning bucket in 
the right hand, goes out the toilet stall door. At that point, one takes off 
the reed slippers and puts on one’s own footwear. Next, one returns to 
the washstand and sets down the cleaning bucket in its original place. 

[54:27] 
OEIZ, HEFTAL, AFICIKEZ ENT, EOTK OT. HAOKDT 
に お き て 、 右手 を も て 滴 水 を 嘆 じ て 魚 手 を あら ふ 、 瓦 石 に あて て と ぎ あ ら 
ぶ ふ な り 。 た と へ ば 、 さ びあ る か た な を 、 と に あて て と ぐ が ご と し 。 かく の 
こと く 、 灰 に て 三 度 あ ら ふ べし 。 つ き に 、 土 を お き て 、 水 を 箱 し て あら ふる 
こと 三 度 すべ し 。 つ ぎ に 、 右 手 に 呈 共 を と り て 、 小 桶 の 水 に さ し ひ た し 
て 、 雨 手 あ は せ て も みあ ら ふ な 。 腕 に いた らん と する まで も 、 よ く よ く あ ら 
ふ な り 。 誠心 に 住 し て 、 駿 弄 に あら ふ べ し 。 灰 三 、 土 三 、 皇 茨 一 な り 。 あ 
は せ て 一 七 度 を 度 と せり 。 つ ぎ に 、 大 桶 に て あら ふ 。 こ の と き は 、 面 薬 ・ 
土 灰 等 を も らい ず 、 た だ 水 に て も 、 ゆ に て も あら か ふ な り 。 一 番 あ ら ひ て 、 
その 水 を 小 桶 に うつ し て 、 さ ら に あたら し き 水 を いれ て 了 雨 手 を あら ふ 。 

Next, we should wash our hands. One takes the ash spoon in the right 
hand, scoops out an initial portion [of ash], places it on the surface of 
the tile stone, adds an appropriate amount of water with the right hand, 
and washes the hand that has touched filth, rubbing it clean on the tile 
stone. It is, for example, like grinding a rusty sword on a whetstone. 
One should wash in this manner three times with ash. Next, one should 

place some earth, add water to it, and wash three times. Next, take some 

black pod in the right hand, mix it into the water in a small bucket, and 
wash both hands by rubbing them together.» Wash thoroughly, even up 
to the wrists. One should devote oneself to this with sincerity and wash 
assiduously: three times with ashes, three times with earth, and once 
with black pod. Altogether, one set of seven times is the rule. Next, one 
washes with the large bucket. At this time, one does not use a medicinal 

  

34 places of urination and defecation (daishd rydsho K’/) Pit): Le., the genitals 
and anus. 

35 black pod (saikyé6 &%): I.e., the powdered beans from the pods of the acacia tree 

(Gleditschia sinensis), used as a soap.
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face scrub, ashes, earth, or the like, but washes only with cold water or 

hot water. Wash a first time, then pour that water into the small bucket, 

fill [the large bucket] again with fresh water, and wash both hands. 

[54:28] {2:88} 

EMER, DKW, BRURA, BLO SRE, 
In the Flower Garland Sitra, it is said,*° 

Using water to wash my palms, 
I pray that all living beings 
May find a most excellent hand 
And receive and keep the buddha dharma.” 

[54:29] 

水村 を と らん こと は 、 か な ら ず 右手 に て すべ し 。 この あ ひ だ 、 桶 朽 、 お と 
を な し 、 か ま び すし くす る こと な か れ 。 水 を ちら し 、 生 葵 を ちら し 、 水 架 
の 辺 を ぬら し 、 お ほ よ そ 倉 卒 な る こと な か れ 、 狼 邊 な る こと な か れ 。 つぎ 
に 、 公 界 の 手 貼 に 手 を の ご ふ 、 あ る い は み づ か ら が 手 貼 に の ご ふ 。 手 を の 
ご ひ を は り て 、 光 竿 の し た 、 直 綴 の ま へ に いた り て 、 経 子 を 腕 し て 竿 に か 
く 。 つき ぎ に 、 合掌 し て の ち 、 手 巾 を と き 、 直 綴 を と り て 著 す 。 つ ぎ に 、 手 

巾 を 左 東 に か け て 塗 香 す 。 公 界 に 塗 香 あり 、 香 木 を 費 瓶 形 に つく れ り 。 
その 大 は 抽 指 大 な り 。 な が さ 、 四 指 量 に Ee BRO NERS OO 
CC, BOM mC ARCO, CNeeElc か け お けり 。 これ を 陶 掌 を あ は せ 
て も みあ は すれ は その 香気 お の づか ら 雨 手 に 意 ず 。 絆 を 竿 に か くる と 
き 、 お な じ う へ に か け か さ ね て 、 絆 と 絆 と みだら し め 、 Ratt Live © 
7eDaie DC ODES TA, Atel nih E72. Hee EMZR OBER 
に すべ し 、 倉 卒 に すべ か ら ず 。 い そぎ を は り て か へ りな ば や と 、 お も ひい 
と な むこ と な か れ 。 ひ そ か に 東 司 上 不 読 備 法 の 道理 を 思 量 すべ し 

When going to pick up the water ladle, one must always use the right 
hand. During this time, do not make noise with the bucket or ladle or 
otherwise raise a clamor. Do not spill water, spill black pod, let the area 
around the water stand get wet, or hurry in whatever one is doing, and 
do not leave things scattered about. Next, one wipes one’s hands on a 
communal hand cloth, or wipes them on one’s own hand cloth. When 
finished wiping the hands, go before the long robe at the pure pole, re- 
move the sleeve-binding cord and hang it on the pole. Next, after bowing 
with palms together, untie the hand cloth, take the long robe, and put it 
on. Next, hang the hand cloth over the crook of the left arm and rub on 
incense. In the common area, there is incense for rubbing; it 1s incense 
wood, shaped like a treasure bottle.*® Its thickness 1s the size of a thumb. 
  

36 Flower Garland Sitra (Kegon kyo #2 fi): A continuation of the quotation above, 
section 5 (Huayan jing 8eR&€, T.278.09:43 1b2-3). 

37 most excellent hand (jomydshu _%>+): Likely meaning a skilled teacher. 

38 incense wood, shaped like a treasure bottle (kdboku o hdbydgy6 ni tsukureri & 
TK 2 FERIA IZ < 44 ): A treasure bottle (hdbyd #¥ HH) is a Buddhist ritual implement
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In length, it measures four fingers. A string more than a foot long is 
threaded through holes in both ends of the incense, and it is hung over 
the pure pole. When one rubs it between one’s two palms, tts fragrant 
aroma perfumes both hands. When hanging the [sleeve-binding] cord on 
the pole, loop it over the same place at the top; do not let it touch other 
cords, resulting in tangled lines. Everything done in this way ts purifying 
a buddha land, adorning a buddha land; one should do them with the 
utmost care, never precipitately. Do not entertain the thought, “If only | 
can finish and get back quickly.” One should think to oneself about the 
principle of “not teaching the buddha dharma in the toilet.”*° 

[54:30] {2:89} 
RED XEN -WAME, LXVICESZIL ADH, MPOMBIC 
は 、 冷 水 を よろ し と す 、 熱 湯 は 腸 風 を ひき お こす と いふ 。 洗 手 に は 温湯 を 
も ちい る 、 さ また げ な し 。 釜 壱 隻 を お く こ と は 、 焼 湯 洗 手 の た め な り 。 

When a member of the community has come in [to the toilet], do not 
fix your gaze in his direction. For washing and purifying within a toilet 
stall, cold water is good; hot water is said to bring on hemorrhoids.” 
For washing hands, use hot water; there 1s no impediment to that. The 
provision of a cauldron is for the purpose of washing the hands with 
heated water. 

[54:31] 
清 規 云 、 晩 後 焼 湯 上 油 。 HOB, HERR, 

  

used (among other functions) by monks in Song China to carry perfumed water for 
washing the hands. The piece of fragrant wood that Dogen describes must have been a 
cylindrical spindle that had a slight narrowing at both ends, a shape that would suggest 
the neck and narrow area above the base of a water bottle. 

39 “not teaching the buddha dharma in the toilet” (‘su j6 fusetsu buppd Ral _b 
7S ait #1). From the words of Zhaozhou Congshen 趙 州 従 訟 (778-897) to the novice 
Wenyuan (shami Wenyuan 7) ‘ff Cig. a disciple and frequent interlocutor of Zhaozhou 
in records of that master’s sayings) (Zhaozhou Zhenji chanshi yulu A)" RMR aE ER, 
Guzunsu yulu & eae, ZZ.118.330b10-11): 

ALES], Acre, MG, AP, Re) LP a aE, 
Once, in the toilet, [Zhaozhou] called to Wenyuan. 

Wenyuan said, “Yes?” 

The Master said, “I can’t teach you the buddha dharma in the toilet.” 

The toilet, together with the samgha hall (sdd6 (#%) and bathhouse (yvokushitsu (8B), 
was one of the “three silent halls” (san mokudéd =#k*#) in a monastery — i.e., places 
where talking was forbidden. 

40 cold water is good; hot water is said to bring on hemorrhoids (reisui o yoroshi 

to su, nettd wa chofi o hikiokosu toiu*@R@Ke ELALET, AGISHBAZOSZHITE 
V\5>): Paraphrasing Chanyuan ginggui i@50 18 BL, ZZ.111:912al2.
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In the Rules of Purity, it 1s said," 

After the evening [convocation], [the toilet manager] heats water and 
tops up the oil.*? He always insures that hot water 1s in continuous sup- 
ply so as not to cause the monks of the great assembly to be concerned. 

[54:32] 
LPH MEL YD, B- KEVIZTHSHWSRYO, HLAMAO, Hr -s2z2£k 
a it, PR a REL CHB D< XL, SLOCED Ci Dik, Ps 
HE LCR a < XL, LINDO, DPanoARMlclk, OES TEL 

Femrar, HLAXEKVAMEIDIENSAIZ, (EDUC che CRB. L 
ば らく いづ し 。 

Thus, we know that hot water and cold water are both used. If there is 

anything soiled within a toilet stall, one should shut the door panels and 
hang up a “soiled” placard. If one has accidentally spilled a bucket, one 
should shut the door panels and hang up a “spilled bucket” placard. In 
the event that one of these placards has been hung up, do not enter [that 
toilet stall]. When one has already entered a toilet stall and there is a per- 
son outside who snaps his fingers, one should withdraw in due course. 

[54:33] 

Geo. BRS. Be, Ri= RH, UR foc Ae 

In the Rules of Purity, it is said,” 

If one does not do washing and purifying, one may not sit on the 
samgha platforms or make obeisance to the three treasures. Nor may 
one receive obeisance from others. 

[54:34] 

= FRR. BRK/IME. GRE HESE. IRIS LR ES, Rigs 
費 。 A Mise o AE te (2, 

In the Sutra of the Three Thousand Rules of Deportment, it is said,“ 

If one does not wash after defecating or urinating, one 1s guilty of a 
duskrta offense and may not sit on the pure sitting cloth of a monk 
or make obeisance to the three treasures.” Even if one were to make 
obeisance, there would be no blessings or merit tn It. 

41 Rules of Purity (Shingi j&#32): Chanyuan ginggui w#50 16 RH, ZZ.111:898a18. 

42 tops up the oil (joy Lith). I.e., adds oil to the lamps (16 &) that provide light in 
the toilet before dawn and after dusk. 

43 Rules of Purity (Shingi j8#4): Chanyuan ginggui weS0I8 RH, ZZ.111:912a16-17. 

44 Siitra of the Three Thousand Rules of Deportment (Sanzen iigi ky6 =F BURKE): 
Da bigiu sangian weiyi Kit & = FRE, T.1470.24:914al 7-19. 

45 duskrta offense (tokira zai & HE #ESE). A “misdeed,” the least serious of five grades 
of offence (gohin 7%) explained in the Vinaya: expiation requires confession before 
one other monk, or repentance by oneself. 
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[54:35] {2:90} 
LrRmbmttaeib, PoRAWDKOIUR, (OR SEICTRE, DILALE 
ABA SHAR, HILA DMRS DIX OAR, HSILAXBE FOAR, 
GE OIEB. DROTLOREH), MHEDPA, PROoOTLOREA 
bh”, (LNB COMBICh OST. RROBB2Y . BRO RE? Y . RF 
HOR R7O, KEMLADBROBAICH OT, +HOMREO, SGL-RB 
LOB E7TEO, DHOLEAOSKHBIZ<K IL, BRICILEBORRDOT, 
GRAD aOR Bll, SFRORMEOTE< HoT, ERDS IN 
(SBP RILChH OF, LANL, SRISHADMm72O, HAZLEIHEE 
か な り 、 ちろ と き は すさ まじ 。 諸 人 に 同 屋 あり 、 と し る べし 。 

We see from this that in practice places where there is concentrated 
effort in pursuit of the way, these observances should be of primary 
concern. How could one not pay obeisance to the three treasures? How 
could one not receive obeisance from other people? How could one not 
make obeisance to other people? In a practice place of the buddhas and 
ancestors, there is always this deportment. The people in a practice place 
of the buddhas and ancestors are always fully endowed with this de- 
portment. This is not something one forces oneself to do; it 1s the word 
and deed of deportment; it is the usual practice of the buddhas; it 1s the 
everyday routine of the ancestors. These are buddha observances of the 
buddhas not only of this world but of the ten directions; they are the bud- 
dha observances of the pure lands and impure lands. What those of lim- 
ited experience think is that buddhas have no deportment for the toilet 
room. They think that the deportment of the buddhas of this saha world 
is not like that of the buddhas of the pure lands. This is not studying the 
way of the buddhas. We should know that pure and impure are a drop of 
blood from a person’s body: at one point, it was warm; at the next, it 1s 
cold.*° The buddhas have toilet rooms: we should know this. 

[54:36] 
Tai 255 FDU zx, HEM ETD, TR. iE TS 備 以 右手 礎 A REMR EIA wt 
MS. CRRA. IRABR, (Rika, MAA, 

In fascicle 14 of the Ten Chapter Vinaya, it 1s said,*’ 
  

46 pure and impure are a drop of blood from a person’s body: at one point, it was 
warm; at the next, it is cold (j0 e wa rinin no tekiketsu nari, aru toki wa atataka nari, 

aru toki wa susamaji 注 和 欄 は 離 人 の 滴 血 な り 、 あ る と き は あたたか な り 、 あ る と き は 
> & EU): The term susamaji + & ¥ U (“cold”) can also mean “weird,” “horrible,” etc. 
Dogen's point here may simply be that “pure” and “impure” are not absolute categories; 
but it is worth remembering that, in Dogen’s cultural context, blood leaving the body 
(whether from menstruation or wounds) was considered a defilement (kegare fi). 

47 Ten Chapter Vinaya (Jiiju ritsu +-i#if#): From a story found at Shisong Iii +> af 
4#, T.1435.23:105b19-c9. The novice Rahula, unable to find proper lodging, lies down 
to sleep in the Buddha’s toilet room, using the toilet foot rest as his pillow. The Buddha, 

concerned that Rahula might be bitten by a snake that inhabited the toilet room, brings
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The Sramanera Rahula lodged in the Buddha’s toilet. When the Buddha 
became aware of it, the Buddha rubbed Rahula’s head with his right 
hand and spoke this gatha: 

Not because you are poor and destitute, 
Nor because you neglected your wealth and honor, 
But only for the sake of seeking the way, 
You have left home and had to endure hardships. 

[54:37] 

LPmMegaeib, PEGI HHO, PARR OM BILESR ZO 祖 
4AAE(H LXE), PREOTRED INA, RADOBRAO, HOME EIA 
do>~ OTE), VISA CMRDE CIR< AB BICUC, FERED K(k 
HELELET, HBISRRNERO-—S7E0, LOIBOEIL, ON tHIE 

偉 せ り 。 

We see from this that a buddha’s practice place has a toilet room. The 
deportment inside a buddha’s toilet room is washing and purifying, and 
that has been passed down by ancestor after ancestor. That observanc- 
es of the Buddha still exist is a blessing and comfort that derives from 
appreciation for the ancients; it is being able to encounter that which 1s 
difficult to encounter. Not to mention that the Tathagata was so gracious 
as to preach the dharma for Rahula inside the toilet room. The toilet 
room is one assembly where buddhas turn the wheel of dharma. What to 
do and what not to do in this practice place has been directly transmitted 
by the buddhas and ancestors. 

[54:38] {2:91} 

摩 詞 僧 祇 律 第 三 十 四 云 、 所 屋 不得 在 東 在 北 。 FARE, TORRE, 

In fascicle 34 of the Mahasamghika Vinaya, it is said,** 

The toilet room should not be in the east or in the north; 1t should be in 

the south or in the west. The same applies to urination.” 

  

him to his own quarters. The Buddha’s rubbing Rahula’s head, which had touched the 
toilet foot board, with his right (1.e., pure) hand is a significant detail. 

48 Mahasamghika Vinaya (Makaségi ritsu FERUEIRE): Mohesenggi li FARA TK 
{#, T.1425.22:504a16-18. 

49 The same applies to urination (shdgyd yaku nyoze ’\\{T JF Rze): A sentence, like- 
ly referring to the placement of urinals, that does not in fact occur in the Taisho edition 
of the Vinaya text and the source of which ts uncertain.
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[54:39] 

この 方 宜 に よる べし 。 これ 西 天 符 國 の 諸 精舎 の 園 な り 、 如 來 現在 の 建立 な 
り 。 し る 太 し 、 一 修 の 人 儀 の み に あ ら ず 、 七 修 の 道場 な り 、 精 人 告 な り 、 諸 
人 大 の 道場 な り 、 精 人 告 な り 。 は じ め た る に あら ず 、 諸 侯 の 威 儀 な り 。 これら 
を あき ら め ざ らん より さき は 、 寺 院 を 草創 し 、 人 法 を 修行 せん 、 あ や まり 
ISBIE<S . PRUETT OD, PRR ERMA SOA, bLEBE 
WL, FRE RAIA AICIL, PRFIEPR OU RICLOSL, CIEE ZS 
AROZAIL, EOD, HoOMASZENY, PRFLIERO bimbo SH 
S, PEDOHMD, WER LOT, PKEORDLSC ANIL, HRAOHHHX 
BOSSA), WE, KNW EHORE, SHAK +HICOEINS 
LW, PAO M7, MA OPM IE eS, DK OTEL., 

This standard should be followed. This was the ground plan of the 
viharas in the Land of Sindhu in the West, the constructions when the 

Tathagata was manifest in this world. We should recognize that it is not 
the buddha observance of only one buddha: it is [true of] the practice 
places, the viharas, of the seven buddhas; it is the practice places, the 

viharas, of all the buddhas.°° It is not something newly started; it 1s the 
deportment of the buddhas.? 

As long as we are not clear on these matters, when we go to found a 
monastery and practice the buddha dharma, we will make many mis- 
takes, will not be endowed with the deportment of a buddha, and the 
bodhi of a buddha will not have appeared. If we wish to construct a 
practice place or found a monastery, we should follow the dharma reg- 
ulations directly transmitted by the buddhas and ancestors. Because this 
is a direct transmission by direct descendants, its merit has accumulated 
and piled up. If one is not a legitimate heir to the direct transmission of 
the buddhas and ancestors, one still does not know the body and mind of 
the buddha dharma; if one does not know the body and mind of the bud- 
dha dharma, one is not clear about the buddha work of the house of the 

  

50 it is not the buddha observance of only one buddha: it is [true of] the practice 

places, the viharas, of the seven buddhas (ichibutsu no butsugi nomi ni arazu, shichi 

butsu no d6jé nari, shdja nari —HORRORICH OP, CHOIR . FBZ 
”) ): The “seven buddhas” (shichi butsu (#8), indicating Sakyamuni and six buddhas 
said to have preceded him, are the first figures in the Zen lineage of buddhas and ances- 
tors as that was understood in Dégen’s day; see Supplementary Notes, s.v. “Seven bud- 
dhas.” The subject of this sentence is unstated and ambiguous. The obvious candidate 
would be the rule for locating the toilet just mentioned, but one could understand it as all 
the observances for “washing and purifying” that Dogen has described up to this point 
in the chapter. It is also unclear whether by describing “it” as “the practice places of the 

seven buddhas” Dogen means simply that it is true of such practice places or is itself 
such practice places. 

51 It is not something newly started (hajimetaru 77 7gz7 は じ め た る に あら ず ): 
Presumably, meaning that the procedure for toilets was not invented or first implemented 
by Buddha Sakyamuni.
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buddhas. The fact that the buddha dharma of the Great Master, Buddha 

Sakyamuni, has now been transmitted widely in the ten directions means 
that the buddha body and mind are manifest. At the very time the buddha 
body and mind are manifest, this is what it ts like. 

TE YABB eS oH 
Treasury of the True Dharma Eye 

Washing and Purifying 
Number 54 

[Ryumonji MS:] 

個 時 延 應 元 年 己 女 冬 十 月 二 十 三 日 、 在 贅 州 宇治 懸 観 音 導 利 興 加 費 林寺 示 衆 
Presented to the assembly at Kannon Dori Kosho Horin Monastery, Uji 
District, YOshi; twenty-third day, tenth month, in the winter of the Ju- 

nior earth year of the pig, the first year of En’6 [20 November 1239] 

Addenda” 

[54:40] 

= FRR a. ARTE KIME. BRS HESE. IPRS ER EM, Rig = 
i. axe RE te i, 

In the Sutra of the Three Thousand Rules of Deportment, it 1s said,” 

If one does not wash after defecating or urinating, one is guilty of a 
duskrta offense and may not sit on the pure sitting cloth of a monk or 
make obeisance to the three treasures. Even if one were to make obei- 
sance, there would be no blessings or merit tn It. 

  

52 In the Ryumonji 龍門 寺 and other MSS of the seventy-five chapter compilation, 
the colophon is followed by three quotations; they are not included in the Honzan edition 
and are consigned to the endnotes in Kawamura’s edition. We have added them here as 
addenda. 

53 Satra of the Three Thousand Rules of Deportment (Sanzen iigi kyo = FRU 
KE): Da bigiu sangian weiyi Kilt & = Fwd, T.1470.24:914a1 7-19. A repetition of the 
quotation given in section 34 above.
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[54:41] 

STmEsBU +a, HES, MRK SIB(ES HAT. CMI. AE 
面 、 時 大 愛 道 白 借 言 、 世 尊 女 人 形 晃 、 得 聴 洗 不 。 俸 言 、 得 洗 、 時 比丘 尼 洗 

Sh. Aes, DEAR. FARRER RIAN, HERA TER. 
FR—tSE, RETR, ABER. RIE, ERR, 

In fascicle 40 of the Mahasamghika Vinaya, it is said,” 

The Buddha was staying at Sravasti. At that time, Mahaprajapati went 
to the Buddha, touched her head to his feet, and stood to one side. 

Then, Mahaprajapati addressed the Buddha, saying, “Lord, the female 
body stinks. Are we permitted to wash it or not?” 

The Buddha said, “You may wash tt.” 

Then, the bhiksunt washed the surface of her body, but the inside stil! 

stank. Therefore, she went and inquired of the World-Honored One 
whether it was permitted to wash the inside or not. The Buddha 1n- 
structed: “You may wash it. The rule for the washing ts one finger joint 
and may not go beyond that. If one washes beyond that and arouses 
feelings of lust, it is a sthulatyaya offense. These are each the rules | 
preach.”° 

[54:42] 

Kiai/\ +=. Apa, RGB BX, 

In fascicle 83 of the Great Treatise [it is said],>° 

One with subtle Mara karma, though not yet having attained avaivarti- 
ka, falsely determines he has already attained 1t.°’ (End quote.) 

  

54 Mahdasamghika Vinaya (Makaségi ritsu PERSIE): Mohesenggi li tSitk 
律 , 1.1423.22:34Sc16-21. 

55 “These are each the rules I preach” (ze kyaku seppd ak): The quotation 
seems corrupt here. The source (at T.1425.22:545c21) reads “This is called the rule for 
washing” (shi ming xi fa EX VES). 

56 Great Treatise (Dairon Ki): The passage here is in fact a slightly corrupted quota- 
tion from the Zhiguan fuxing zhuan hongjue JE REIT ESR (at T.1912.46:406b1 1-12), 
by Zhanran #f£% (711-782), which reads: 

Ki \+, ApHRSA, REKBHES OF 
In fascicle 80 of the Great Treatise, it is said, “One with subtle Mara karma, though 
not having attained avaivartika, falsely claims he has already attained it.” 

Zhanran seems here to be paraphrasing a line in fascicle 61 of the Dazhidu lun K@E 
am (T.1509.25:598a7-8). 

57 avaivartika (bachi # #0): I.e., the stage of non-regression (fu taiten #i&#4) from 
advancement to buddhahood, often located at the seventh stage (S. bhiimi) of the bodhi- 

sattva path.
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The Ten Directions 

Jippo 

INTRODUCTION 

This chapter was composed at Kippoji in the last days of 1243, a very 
productive period for Dégen’s work on the Shobogenzo. It appears as 
number 55 in the seventy-five-chapter compilation, number 45 in the 
sixty-chapter compilation, and number 60 in the ninety-five-chapter 
Honzan edition. 

As its title indicates, the text focuses on several passages using the 
expression “the ten directions” (1.e., the four cardinal and four ordinal 
points, plus the zenith and nadir), a standard Buddhist locution for “all 
directions,” “everywhere.” The discussion opens with comments on a 
reference, by Buddha Sakyamuni, to “buddha lands of the ten direc- 
tions.” Dogen warns us not to think of the buddhas, their lands, and 

the ten directions as separate, much less to judge among the various 
buddhas — no doubt a criticism of those among his contemporaries who 
favored the Western Pure Land of Buddha Sakyamuni over our defiled 
Saha realm of Buddha Sakyamuni. He goes on to identify the ten direc- 
tions with the “one direction,” or location, in which each thing occurs, 
and concludes, “the buddhas and buddha lands are not two . . . they are 
just the ten directions.” 

The text then takes up a series of sayings, by the ninth-century Chan 
Master Changsha Jingcen &Yv>& 4, that identify “all the worlds in the 
ten directions” with the eye, speech, and body of the sramana, and with 
the “radiance of the self.” After commenting on two more Chan sayings, 
the work ends with the remark, “In sum, we just study that the living 
nose Is the ten directions.”
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IEVEAR HCE fF 五 

Treasury of the True Dharma Eye 

Number 55 

TA 

The Ten Directions 

[55:1] {2:92} 
HAE. At+A720, dO. MRE Ae, RRA ie , 

A single fist is just the ten directions; a single bare mind ts the ten direc- 
tions crystal clear.' The marrow has been beaten from the bones.’ 

[55:2] 
Smee, SRR, +Hmbh. A sRIK, 

Buddha Sakyamuni addressed the great assembly, saying, “In the bud- 
dha lands of the ten directions, there 1s only the dharma of the one ve- 
icJe. 

[55:3] 
VIS S+HIL, PEER LTINEIMED, LOOAI, MLEHA 
HERE, FHVEPSSSSRY, MEASOAC, WHBERY, CZ 
NBA Lt, BMEPLASMOLL, LOBWReRA BELT. 八 
Me db X OAILIEL TC, FHBLOERARRSILEBETAL, 
These “ten directions” have been formed by grasping “the buddha 

lands.” Therefore, if we did not take up “the buddha lands,” there would 

be no “ten directions.” Since they are “buddha lands,” a buddha 1s their 
  

1 A single fist (kentd isseki 458—‘€): The “fist” appears often in Zen texts, and in 
Dodgen’s writings, as a synecdoche for the true self or a true master; see Supplementary 
Notes, s.v. “Fist.” 

a single bare mind (sekishin ippen #-t.— 7): More literally, “a single piece of bare 
mind.” A “bare (or ‘red’) mind” (chixin J&L) is a common Chinese idiom for a sincere, 

or straightforward, mind (or heart). Zen texts often speak of “a bare mind in pieces” 
(sekishin henpen Ht» Ar); see Supplementary Notes, s.v. “Bare mind in pieces.” 

2 The marrow has been beaten from the bones (kdshutsu kotsuri zui ry6 ya mR 
fa St): A sentence in Chinese, expressing a fairly common metaphor for divulging 

the truth. 

3 Buddha Sakyamuni (Shakamuni butsu #230 2 JE8): From the Lotus Siitra (Miao- 
fa lianhua jing ti HEE, T.262.9:8a17). The “one vehicle” (ichijd —3E) is the form 
of Buddhism leading to (or in some interpretations, expressing) the complete awakening 
of a buddha; a central teaching of the Lotus Sutra.
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ruler, as this Saha world is the buddha land of Buddha Sakyamuni. Hold- 
ing up this Saha world and noting clearly eight tael and half a catty, we 
should study that the buddha lands of the ten directions are seven feet or 
eight feet.’ 

[55:4] 

~ OHA, —HILVWO, —PHBlLW4, TOWOR., BH+FHtYO, +H: 
—-H. BA BA GARSABOAIC, AAA ZEO. BEAD ZOO. BEE Ze 
り 、 燈 籠 方 な り 。 か く の ご と く の 十 方 修 土 の 十 方 人 須 、 い まだ 大 小 あ ら ず 、 
EHO, LOMA, +AOM BR, HOBART SRY, £6 
(\cdOREBUCTORS MEALS, Bee LHL. iB 
LOGE UC. BASRA T S79, 

These ten directions enter one direction, enter one buddha. Therefore, 

they have manifested the ten directions.” Because the ten directions are 
one direction, this direction, one’s own direction, the present direction, 

they are the direction of the eye, the direction of the fist, the direction of 
the pillar, the direction of the lantern.° The buddhas of the ten directions 
of such “buddha lands in the ten directions” are not large or small, are 
not pure or dirty.’ Therefore, “only buddhas with buddhas” in the ten 

4 eight tael and half a catty (hachi ry6 han kin /\ A+ JT): A tael (rvo WA) is a Chi- 
nese unit of weight (varying throughout history) equal to 1/16 catty (kin Jr); hence the 
expression “eight tael, half a catty” (hachi ry6 han kin /\ FA+4 FT) is akin to English “six 
of one, a half dozen of the other.” The implication here seems to be that the one buddha 
land of Sakyamuni is equivalent to the buddha lands of the ten directions. 

  

seven feet or eight feet (shichi shaku hachi shaku tC R/\ R): Dogen may have in mind 
here a conversation between Chan Masters Xuansha Shibei “i> biifj (835-908) and 
Xuefeng Yicun 雪 峰 義 存 (822-908), which he includes in his shinji Shobdgenzo IEYEAR 
i — FA AI) (DZZ.5:158, case 60) and on which he comments in “Sh6bdgenzo juki” IEY 
Ht actsc ac; see Supplementary Notes, s.v. “Seven feet or eight feet.” 

5 they have manifested the ten directions (gen jippd se/77 現 十 方 せり ): Or “they 
have appeared as (or in) the ten directions.” 

6 Because the ten directions are one direction, this direction, one’s own direction, 

the present direction (jippd ippd, zehd jihd konp6é naru ga yue ni +h+—, A 
自 方 ・ 今 方 な る が ゆえ に ): It is unclear just how to parse this passage, which offers no 
clues to the grammatical relationships among the five “directions” given. Taken together, 
the implication seems to be that “the ten directions” are this one direction where one is 

now. 

the direction of the eye, the direction of the fist, the direction of the pillar, the direc- 

tion of the lantern (ganzei hd nari, kent6 ho nari, rochit hé nari, tor6 hé nari BRAR IT 72 
り 、 拳 頭 方 な り 、 露 柱 方 な り 、 燈 籠 方 な り ): In this context. the former pair of “direc- 
tions” may suggest the self (or Zen practitioner); the latter pair, the objective world (or 
the monastery). Alteratively, the former pair may suggest the Zen master; the latter pair 
the assembly of monks under his tutelage. See Supplementary Notes, s.v. “Eye,” “Fist,” 
“Pillars and lanterns.” 

7 are not large or small, are not pure or dirty (daish6 arazu, j6e arazu K/\\% 
J, 146% 4): Probably indicating attributes of the buddha lands, rather than of the
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directions praise and admire each other.® They do not take condemning 
each other, talking of their strengths and weaknesses, likes and dislikes, 

as turning the dharma wheel and preaching the dharma.’ As buddhas and 
buddhas’ children, they assist and greet [each other].'° 

[55:5] {2:93} 

借 祖 の 法 を 東 受 する に は 、 か く の ご と く 参 四 す る な り 。 外道 ・ 魔 功 の ご と 
<RIEB RT ALLS O XSAN, WERBARMIC CEILING HE 2 IRA EL 
て 、 一 化 の 始終 を 劇 見 する に 、 BORER. WEE DOT. MADRE 
れ 劣 な り 、 と と か ず 、 他 方 の 諸 人 それ 勝 な り 、 と と か ず 、 ま た 、 他 方 の 諸 
備 は 諸 人 に あら ず 、 と と か ず 。 お ほ よ そ 一 代 の 説教 に すべ て みえ ざる と こ 
ALL, BBD HOREFET 4 RB ZE OO, MA ORE, RP ee FE 
LETCHEOS BORING, 

In receiving the dharma of the buddhas and ancestors, one studies in 
this way. One does not slander and insult over rights and wrongs like 
followers of other paths or the minions of Mara.'' When we peruse the 
scriptures of the Buddha transmitted to the Land of Cinasthana and look 
at the entirety of his ministry, Buddha Sakyamuni never preached that 
the buddhas of other directions are inferior, or preached that the buddhas 
of other directions are superior; nor did he preach that the buddhas of 

  

buddhas themselves. The land of Buddha Amitabha 1s known as the “pure land” (j6do iF 

+) in contrast to this “defiled” Saha (shaba ) world of Buddha Sakyamuni. 

8 “only buddhas with buddhas” (yui butsu yo butsu YE B14): Probably, to be un- 
derstood simply as “the buddhas.” Dogen uses here a phrase from the Lotus Siitra often 
invoked in the Shobdgenzo; see Supplementary Notes, s.v. “Only buddhas with buddhas 
can exhaustively investigate the real marks of the dharmas.” 

praise and admire (shdyd santan #44348): A common fixed expression in Buddhist 
literature; not found elsewhere in the Shobdgenzo. 

9 talking of their strengths and weaknesses, likes and dislikes (sono chdtan koaku 
o toku CORR AER w L <>): Probably reflecting a line in the Lotus Sitra (Miaofa 

lianhua jing, T.262.9:38a3): 

AS ae A OF AE Ee 
[Those who wish to preach this siitra] do not talk of the likes and dislikes, strengths 
and weaknesses of others. 

10 assist and greet (johotsu monjin BA48 fala): It may be recalled that a buddha is ex- 
pected to have studied under many buddhas in his career as a bodhisattva. The somewhat 

troubling term johotsu 84%, appearing several times in the Shobogenzo, seems to carry 
the sense “helps to develop, or promote”; in Zen usage, monjin fei (“to inquire,” “to 
question”) typically denotes the act of bowing with palms together (ggss/o 合掌 ) when 
greeting someone. 

11 followers of other paths or the minions of Mara (ged6 maté %i8 KER): Com- 
mon pejoratives in Dégen’s writing. The former expression, the “other paths,” refers to 
members of non-Buddhist religious traditions (S. tirthika); the latter expression indicates 

the followers of Mara, the Evil One (S. papiyan), lord of the sixth heaven of the realm of 
desire (S. kama-loka), who seeks to obstruct Buddhist awakening.
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other directions are not buddhas.'* In sum, what one does not see in al 

the teachings of his entire life is a word of the Buddha judging other 
buddhas; nor has there been transmitted any word of a buddha tn which 
the buddhas of the other directions judge Buddha Sakyamuni. 

[55:6] 

“OMAIC, RPE, AKRS. MER MEI, TAT RIRM, 

Therefore, Buddha Sakyamuni addressed the great assembly saying, “I 
alone know its marks, as do the buddhas in the ten directions.”"’ 

[55:7] 
LONL, MRMEMOMMIS, FIED. BRIS, ERG, One 
BEWER 7: 0, AT MBIL, MERE, MAE MIAO REZ”. ME 
AEH, ATRIA TSO, BURA E-—OM + eA 
FEE WBHZ2 9 

We should know that the “mark” in “J alone know its marks” 1s “mak- 

ing a circular mark.”"* The circular mark is “this bamboo ts this long; 
that bamboo ts that short.”’!? In the words of the buddhas in the ten direc- 

  

12 Land of Cinasthana (Shintan koku t& f+): A common Chinese transliteration, 

Zhendan \&F}, of a Sanskrit term for China. 

buddhas of other directions are not buddhas (tahd no shobutsu wa shobutsu ni arazu 

(5 OD ae BB Lae BIT 2 DF): Supplying wa shobutsu (Lit Fi, missing in the Kawamura 
text — which, if unamended, would yield, “nor did he preach that [they] are not buddhas 

of other directions.” 

13 Buddha Sakyamuni addressed the great assembly (Shakamuni butsu koku 

daishu Fes Je HAR): From the Lotus Sitra (Miaofa lianhua jing WIEBE, 
T.262.9:6a18-20): 

MESA, HR BR. ERRWE, KRGORE. MER MET, 177 IE 

Again I declare, Sariputra, 

The undefiled, inconceivable, 
Extremely profound and subtle dharma, 
I have now fully acquired. 
I alone know its marks, 

As do the buddhas in the ten directions. 

14 “making a circular mark” (da enso fT|BI¢8): Or “making a full circle.” The trans- 

lation strains to retain Dogen’s play with the graph so #8, rendered here as “mark,” from 
the Lotus Sutra passage. Zen texts regularly depict a monk’s making or drawing a circle 
(ichi ens6 —|B)f#) with his hand or some object to express the perfect suchness of things. 

15 “this bamboo is this long; that bamboo is that short” (sha kan toku inmo cho, 
na kan toku inmo tan HEA (9 SER. ALTER): From a saying of Cuiwei Wuxue 
3217 Se £8. (dates unknown) included in Ddgen’s shinji Shdbégenz6d 眞 字 正 法眼 蔵 
(DZZ.5:162, case 71), and treated elsewhere in his writings. Here is the version from the 
Jingde chuandeng lu #{@(B VEER (T.2076.51:318c4-7): 

i, SERRA, BA, MAR Ma. ARAA, 無 人 也 請 師 説 。 RR



55. The Ten Directions Jippd +# 203 

tions, they say, “I alone know its marks, as does Buddha Sakyamuni.”'® 
“I alone verify its marks, as does the buddha of one’s own direction.”"’ 
They are the mark of “I,” the mark of “know,” the mark of “its,” the 

mark of “all,” the mark of “the ten directions,” the mark of “the Land of 

Saha,” the mark of “Buddha Sakyamuni.”"® 

[55:8] 
“OR SIL TRIES) aa OB 7S & ONC EIL, PABRIC OOF sits 
あら ず ・ lg に あら ず 、 迷 ・ 悟 に あら ず 、 善 ・ 悪 ・ 無 記 等 に あら ず 、 淳 に あら 

BIC HoT, ALIS め ら ず ・ 住 に あら ず ・ 壊 に あら ず ・ 空 と あら に あ 
ら ず ・ eel こ あ ら ず ・ 有 に あら ず ・ 無 に あら ず 、 に あら ず . BE DU ay7e) | 
BGO. REDE LHEB ORD, BEREDRED, Udy 
(L, +AILA SAREE ADATZEY, 

This essential point — this is the siitras of the buddhas.'’? The bud- 
dhas and the lands of the buddhas are not two; they are not sentient or 
insentient; not deluded or awakened; not good, bad, or neutral; not pure, 

not dirty; not formation, not continuation, not destruction, not empti- 

ness; not permanent, not impermanent; not existent, not nonexistent; not 

themselves.” They are free from the four propositions; they have cut off 

pL PRA SIEDATTE, BRM AL HA, BTA, RARER, MS 

(SIE 

[Yunmen Wenyan 22F43c{ (864-949)] asked, “What is the clear intention of 
[Bodhidharma’s] coming from the west?” 

Cuiwei said, “Once no one’s around, I'll tell you.” 

The Master [i.e., Yunmen] waited a while and said, “No one’s around; I ask the 
Master to tell me.” 
Cuiwei got down from his meditation seat and led the Master into the bamboo gar- 
den. 
The Master said again, “No one’s around; I ask the Reverend to tell me.” 
Cuiwei pointed at the bamboo and said, “This bamboo is this long: that bamboo is 
that short.” 

16 In the words of the buddhas in the ten directions (jippd butsu dé +7618): 
Dodgen is here imagining the perspective of these buddhas. 

  

17 “IT alone verify its marks” (yui ga shd ze sé "EFKFE ETB): The translation assumes 
that this sentence represents a continuation of the imagined words of the buddhas in the 
ten directions; it is unclear whether the following list of “marks” is also to be treated as 
such. 

18 the mark of “I,” the mark of “know,” the mark of “its” (gasd chisd zesd F&*8° 
AI*8 * 448): Playing with the Lotus Siitra line, “I alone know its marks” (yui ga chi ze 
so “EFL FE FB). 

19 This essential point — this is the sitras of the buddhas (kono shiishi wa, kore 
bukky6 nari (OAR SBIL, =A GHMEZEY ): The antecedent of “this” (kono =) is un- 
clear. Perhaps, the meaning is simply, “such is the teaching [on the ten directions] of the 
sutras.” 

20 not formation, not continuation, not destruction, not emptiness (j0 ni arazu 

jit ni arazu e ni arazu kit ni arazu KIC OP ELH OP RCH oP Blob oz):
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the hundred negations.*' They are just the ten directions; they are just the 
buddha lands. Hence, the ten directions are just a fellow with a head and 
without a tail.* 

* OK OK OK OK 

[55:9] {2:94} 
BEAR, SORES. BHR EDP EER, 

Chan Master Changsha Jingcen addressed the great assembly saying, 
“All the worlds in the ten directions are the single eye of the Ssramana.””° 

[55:10] 
WEVSE LAL, Bey PFIROeEe7), BBM PRL, BAER RK 
7eO, PHEICM BTN eb, BEM O, HI+HROBRARK, B 
BORRRO, CORtDRL, WRIRORDOEeEEY, ONLY 向 上 
に 如 許 多 眼 あり 。 

What is referred to here is one of the eyes of the Sramana Gautama.”4 
The eye of the Sramana Gautama is “I have the treasury of the true dhar- 

992 ma eye.”” No matter to whom it is transmitted, it is the eye of the Sra- 
  

Dogen gives here a standard list of the four phases in the life of a world system, from its 
appearance to its disappearance in emptiness. 

not themselves (ji ni arazu Bic % TF): Or “not the self.” The Honzan 本 山 edition of 
the text follows this with the phrase “not another” (ta ni grgzz 他 に あら ず ). 

21 They are free from the four propositions; they have cut off the hundred nega- 
tions (ri shiku nari, zetsu hyappi nari BEVO)72 0. ARAZEZ2 9 ): From the common 
Zen expression, “free from the four propositions and cutting off the hundred negations” 
(ri shiku zetsu hyappi BVO 4) 44 BFE). The “four propositions” (S. catuskoti) refers to the 
classical technique in Buddhist rhetoric that discusses a topic from four perspectives: 
true, not true, both true and not true, neither true nor not true. “The hundred negations” 
refers to the refutation of all an opponent’s claims. Together, the two terms suggest the 

practice of reasoning and argumentation. 

22 a fellow with a head and without a tail (u td mu の 7 ん 27 有 頭 無 尾 漢 ): This cxpres- 
sion, appearing with some frequency in Zen texts, is generally interpreted to indicate a 
person beyond distinctions. 

23. Chan Master Changsha Jingcen (Chdsha Keishin zenji ev) 4 i#6N): Dates 
unknown; a disciple of Nanquan Puyuan 南 泉 普 (748-835). For his saying, see Sup- 
plementary Notes, s.v. “All the worlds in the ten directions are the single eye of the sra- 
mana.” The saying and the variations that Dogen will discuss below here appear together 
in his “Sh6bogenzo komyO" 正法 眼 蔵 光明 . 

24 the Sramana Cautama (ん zgoz yg7zoz 回 曇 沙門 ): A common reference to Bud- 
dha Sakyamuni. It is unclear whether Changsha had Gautama in mind in his use of 
sramana (“ascetic”), and the translation will thus treat the term as a generic reference to 

the Buddhist monk. 

25 “I have the treasury of the true dharma eye” (go u shdbdgenz6 &A IEVEIR 
ig): The famous statement of the Buddha in the founding legend of the Zen tradition
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mana Gautama. Each horn and each point of all the worlds in the ten 
directions is the eye of Gautama.” “All the worlds in the ten directions” 
here is one among the eyes of the Sramana. Beyond this, he has so many 
eyes.”’ 

[55:11] 
ai tA, eV PIR ae. 

‘All the worlds in the ten directions are the everyday words of the 
$ ア 77 の 7 の . で 

[55:12] 

家常 は 尋常 な り 。 日 本 國 の 俗 の こと ば に は 、 よ の つね 、 と いふ 。 し か ある 
に 、 沙 門 家 の よ の つね の 言語 は 、 こ れ 尋 十 方 界 な り 、 言 端 語 端 な り 。 家 
常 語 は 書 十 方 界 な る が ゆえ に 、 凌 十 方 界 は 家常 語 な る 道理 、 あ きら か に 診 
軸 す べし 。 こ の 十 方 、 無 書 な る ゆえ に 、 筐 十 方 な り 。 家 常に この 語 を も ち 
VATED, DPORB-RH-RkK BROIL L, Bk BH BH BEOT 
tL, EHMDULSA, HBKA, LOPES SL Le, aR 
裏 に 甲 語 す る な り 、 海 口 山 舌 、 言 端 語 直 の 家常 な り 。 し か あれ ば 、 捧 口 し 
HASTA. +AO BBE, 

The “everyday” is the ordinary; in the vernacular idiom of the Land of 
Japan, we say “the common.””’ Thus, the common speech in the house 

  

of transmission from master to disciple; see Supplementary Notes, s.v. “Treasury of the 
true dharma eye.” 

26 Each horn and each point (kakukaku sensen #4 #44): Usually taken to mean 
“each and every thing.” Possibly, reflecting the Chan saying, “each leaf of the lotus is 
round, round, round like a mirror; each horn of the water caltrop is pointed, pointed, 

pointed like an awl” (he ye tuantuan tuan si jing, ling jiao jianjian jian si zhui fy 2A 

BS, ZARA). 

27 so many eyes (nyo kota gen B0FAAR): Possibly, reflecting the question, posed 
by Yunyan Tansheng 22##225% (782-841), about the thousand-armed, thousand-eyed 
Bodhisattva Avalokitesvara, which Dédgen discusses in his “Sho6b6genzo Kannon”: 

大 悲 菩 薩 、 用 許 多 手 眼 作 礎 。 
How does the Bodhisattva of Great Compassion use so many hands and eyes? 

Be ribs 28 “everyday words of the sramana” (shamon kajé go tPA as): This sentence 
also appears in Dogen’s quotation of Changsha’s saying in “Shobogenzd komy6” IE VEER 
i, CFA, but extant Chinese sources of the saying do not seem to include it. The expres- 

sion “everyday words” may reflect a remark of Furong Daokai 2 #i8## (1043-1118) 
included in Dogen’s shinji Shobégenzo '&F EEA RK (DZZ.5:202, case 143) and often 
quoted by Digen; see Supplementary Notes, s.v. “Everyday tea and rice.” 

29 The “everyday” is the ordinary (kajd wa jinjé nari RRL Ze 0 ): Dbgen is 
here simply explaining the Chinese idiom jiachang Ai to his Japanese audience. The 
English “everyday” is a loose translation of a colloquial expression, meaning more lit- 
erally something like “usual at home,” most often associated with the daily fare of the 
household (what we might call “home-style” cooking); see Supplementary Notes, s.v. 
“Everyday tea and rice.”
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of the Sramana is “all the worlds in the ten directions.’”° It 1s, “The 

speech is straightforward; the words are straightforward.’*' Because the 
everyday words are “all the worlds in the ten directions,” we should 
clearly study the principle that “all the worlds in the ten directions ” are 
“everyday words.”*? Because these “ten directions” are inexhaustible, 
they exhaust the ten directions.*? We use these words in the everyday.** 
They are like that requesting a horse, requesting salt, requesting water, 
and requesting a bowl; like offering water, offering a bowl, offering salt, 
and offering a horse.*> Who knows how the immeasurably great person 
  

“the common” (yonotsune £4): Often written tt i; “the way of the world,” 
‘what is commonly or usually done.” 

30 the common speech in the house of the Ssramana (shamon ke no yonotsune no 
gozgo 沙門 家 の よ の つね の 言語 ): Dogen seems here to be playing with the term ん 2/9 
家常 , taking the first glyph in its primary sense of “house.” 

31 “The speech is straightforward; the words are straightforward” (gontan gotan 

= vinagm): Also read gentan gotan. An expression perhaps best known from its use in 
the Biyan lu 32 5R#k (T.2003.48:142a5): 

至 道 無難 、 言 端 語 端 。 
The supreme way isn’t hard. The speech is straightforward; the words are straightforward. 

32 Because the everyday words are “all the worlds in the ten directions” (kajo 

go wa jin jippo kai naru gg ye ni A Masllie + 7 HZ D AS Z (CZ): The translation 
follows the punctuation in Kawamura. This passage might also be parsed, “The speech 
is straightforward; the words are straightforward, because the everyday words are all the 
worlds in the ten directions. We should clearly study the principle that all the worlds in 
the ten directions are everyday words.” 

33. Because these “ten directions” are inexhaustible, they exhaust the ten direc- 

tions (kono jipp6d, mujin naru ga yue ni, jin jipp6 nari ~ O+H, RRR AOKC, 
+772" ): The translation of the expression jin jippd kai #i +77 Ft as “all the worlds in 
the ten directions ” has obscured the play here with the initial glyph jin #&, “to exhaust,” 
“exhaustive.” Dogen is here reading the expression as if jin governed “the ten direc- 
tions,” rather than “the worlds” — 1.e., “the worlds in all the ten directions.” 

34 We use these words in the everyday (kajd ni kono go o mochiiru 7 の 77 家常 に こ 
Nae % bV\S Ze 4 ): The grammatical antecedent of “these” here is unclear; a likely 
sense might be, “we use words in everyday speech that are ‘inexhaustible,’ or “exhaust 
the ten directions.“ 

35 requesting a horse, requesting salt, requesting water, and requesting a bowl 

(saku ba saku en saku sui saku ki 33.55 ° 3B + 387K * Sas): Allusion to a classic simile 
of the multivalent referents that must be discerned in the Buddha’s “secret” or “cryptic 
words” (mitsugo #435), on which Dogen comments in his “Shdb6genzod 6 saku sen- 

daba” JEJEAR aE HAL BE, from the Nirvana Siitra (Da banniepan jing KARIBERE, 
T.374.12:421a29-b8): 

UR aR SERA, BRK ERE CIEAR, AMZA-AUN, —AB. 
—4e, =k, OAS, MEDEA, AB ZEBAILA, BEV 索 
FRE BB EAS 7K, BERMAN, BER CARI AE BAB 
泰 器 。 若 王 欲 遊 率先 陀 婆 即 便 泰 馬 。 如 赴 智 臣 矢 解 大 王 四 種 窓 語 。 基 大 乗 経 赤 復 
WEAR, KSEE SA,



55. The Ten Directions Jippd +# 207 

turns his body and turns his brain within this flow of words?*° He turns 
the words within the flow of words. The mouth of the ocean and the 
tongue of the mountain — these are the “everyday” of “speech straight- 
forward and words direct.’*’ Therefore, covering the mouth and cover- 
ing the ears are what the ten directions truly are. デ 

[55:13] 

fe + AHR. WPA, 

‘All the worlds in the ten directions are the entire body of the sra- 
mana.””*? 

  

The cryptic words of the Tathagata are extremely profound and difficult to interpret. 
They are, for example, like the case of the great king who calls for his ministers 
to bring him saindhava [*Sindhu-born”). Saindhava is a single term with four ref- 
erents: salt, a bowl, water, and a horse. These four things all have the same term. 
The wise minister well understands [how to interpret] this term. If the king requests 
saindhava when he is bathing, [the minister] offers him water: if the king requests 
saindhava when he is eating, he offers him salt; if the king requests saindhava when 
he will drink the broth after the food is brought, he offers him a bow}; if the kings 
requests saindhava when he will travel, he offers him a horse. In this way, the wise 
minister well interprets the fourfold cryptic words of the great king. The scriptures 
of the great vehicle similarly have four [senses of] “impermanence.” The wise min- 
isters of the great vehicle should well understand them. 

36 the immeasurably great person turns his body and turns his brain within this 

flow of words (motsuryo dainin, kono gomyaku ri ni tenshin [or tenjin] tenno suru {2 
KA, © Oss EY BAHT S ): Perhaps after the saying (e.g., in the Biyan /u 323% 
#K, T.2003.48:169a19): 

EK Ace BBA, 
The immeasurably great person turns round [or is turned round] within the flow of 
words. 

37 the mouth of the ocean and the tongue of the mountain (kaiku sanzetsu #4 | 
oh): Le., the “speech” of the natural world. 

38 covering the mouth and covering the ears (en ku shi en ni suru #20 Li@ BST 

4): L.e., stopping talk. Zen masters are often depicted covering their ears (yan er ##£H) 
in response to a student; Master Shitou 498 famously covered the mouth (yan kou 4 
FH) of the Layman Pang Jf J — (7402-808) when the latter inquired about “the one who 

doesn’t keep company with the myriad dharmas” (bu yu wanfa wei lii zhe 7 BL A4iK 
(4) (see, e.g., Zongmen tongyao ji AFAR EE, ZTS.1:70a6-7). 

= AX what the ten directions truly are (jippd no shinko ze +470) (8 (4): An unusual con- 
struction, presumably derived from the common pattern “X ‘truly is’ (shinko ze (Rf 
fe) Y.” 

39 “the entire body of the sramana” (shamon zenshin 沙門 全身 ): Continuing the 
quotation of Changsha’s saying, begun in section 9; see above, Note 23.
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[55:14] {2:95} 
—FPRKERK, —FRRH AHH, MEAMIE, KRELA. MRIS, Cnr 

ePRaTRA+AEHR7O0, TASH-ARIG- STL RA PHO, Aza + 
HOWPA7e0, BH+HEMSUP, >< OIL< EO, RHEE 
>, BARD PPSHR UC, ABRTHARWDPRT S79, 

“One hand pointing to the heavens” is heaven; “one hand pointing to 
the earth” is the earth.“° Although they are such, “in the heavens above 
and beneath the heavens, I alone am honored” — this ts all the worlds in 

the ten directions as “the entire body of the sramana.””*' The crown of the 
head, the eye, the nose, the skin, flesh, bones, and marrow — each ts the 

body of the sramana that transcends all the ten directions.” It is like this 
without moving all the ten directions; it does not depend on considering 
and thinking.” Taking up the body of “the sramana of all the worlds in 
the ten directions,” we see the body of the sramana of all the worlds in 
the ten directions.“ 
  

40 “One hand pointing to the heavens” is heaven (isshu shi ten ze ten — FIG KE 
RK): This passage, ending “I alone am honored.” is given in Chinese, as if quoting a text; 
in fact, it is a combination of quotation and Dégen’s interpolation. The quotation comes 
from the legend, popular in Zen texts, of the remarkable behavior of the Buddha at the 
time of his birth; see Supplementary Notes, s.v. “I alone am honored.” 

41 Although they are such (sui nen nyo ze SA RN%E): The subject is unexpressed; 
hence the antecedent of the interpolated “they” is ambiguous (most likely, “heaven and 
earth’). “Such” (nyo ze 404£) may be taken either simply as “like this” or as the more 

technical Buddhist term “suchness.” The translation masks what seems to be play here 
with the ze , introduced in the last line of the preceding section, “what the ten direc- 
tions truly are (ze #),” and recurring in the lines “one hand pointing to the heavens is 
(ze =) heaven” and “one hand pointing to the earth is (ze #) the earth.” Presumably, the 

repetition is intended to reinforce the identification of the buddha with heaven and earth. 

42 The crown of the head, the eye, the nose, the skin, flesh, bones and marrow 

(chénei ganzei bikit hi niku kotsu zui TASG + ARH + SA TL* ZA + i): All these body parts 
figure frequently in Zen texts as synecdoches for the (true) person. See Supplementary 
Notes, s.v. “Crown of the head,” “Nose.” “Skin, flesh, bones, and marrow.” 

43 considering and thinking (gigi rvo =): Taking ryO & here as shiryo BE; 
a somewhat unusual combination with gigi #€i%, a common term with the sense “to 
consider saying [something], “to be on the verge of speaking.” Alternatively, the three 
glyphs could be parsed, “the measure (i.e., “extent”) of considering.” 

44 Taking up the body of “the sramana of all the worlds in the ten directions” 
(jin jipp6 kai shamon shin o nenrai shite a+ 77 FRY FA & FH LT): The grammati- 
cal subject being unexpressed, the agent here is ambiguous. The translation follows the 
punctuation in Kawamura’s text, but the passage could be parsed differently: “It is like 
this without moving all the ten directions. Without depending on considering and think- 
ing, taking up the body of the sramana of all the worlds in the ten directions, we see the 
body of the sramana of all the worlds in the ten directions.” The expression “taking up” 
(nenrai shite #53 LT), typically meaning “to take up for consideration,” harks back to 
the line near the beginning of our text, “if we did not take up (nenrai sezareba th Kt & 
れ ば ) the buddha lands, there would be no ten directions.”
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[55:15] 
a tA R. 72 CCA. 

“All the worlds in the ten directions are the radiance of the self.”” 

[55:16] 
BO¢ld, RARELAIO BELO, BFSREYD CAHCOFEICHS 

wz. BHR EWS, LP SSIL, BORMUTH RMABRZO. BAR 
72), Umane’d, ARRAS APA AEH Sth, UbPbhrnt’t, mf 

来 、 大 家相 見 する こと を うべ し 。 さら に 、 呼 則 易 、 遺 則 難 な り と い へ ど 
も 、 喚 得 廻 頭 、 自 廻 頭 堪 作 何 用 、 便 著者 漢 加 頭 な り 。 飯 待 喚 人 、 衣 待 著 人 
の と き 、 携 索 不 著 な る が ご と く な り と も 、 可 惜 許 、 信 奥 侯 三 十 棒 。 

“The self’ means the nose “before your father and mother were born.” 
The nose inadvertently in the hand of the self is called “all the ten di- 
rections.’ Still, the self is realized and is the “k6an realized,” 1s “open- 

ing the hall and seeing the buddha.”*® Nevertheless, the eye has been 
switched by another for a soapberry seed.*”” Nevertheless, it’s right in 
  

45 “the radiance of the self” (jiko Komyd 4 (.3¢AA): Continuing the quotation of 
Changsha’s saying (see above, Note 23). A somewhat unusual expression, likely derived 
from the more common “radiance of the buddha” (butsu k6myo (#65684), used for the 
nimbus surrounding a buddha’s body and, by metaphorical extension, his wisdom. 

46 the nose “before your father and mother were born” (bumo [also read fubo]| 

misho izen no biki EERE LAA @ S44L): Variation on the more common Zen expres- 
sion “your original face (honrai menmoku 42K ff B ) before your father and mother were 
born” (some would read this, “before your father and mother gave birth’). The “nose” 

(or “nostril’), in a similar sense, has already appeared just above, section 14. See Supple- 
mentary Notes, s.v. “Nose,” “Before your father and mother were born.” 

47 The nose inadvertently in the hand of the self (bikit avamarite jiko no shuri ni aru 

BfHCetY CHOMFHICHS): A decidedly odd expression, presumably meaning 
something like “the person being by nature (or finding itself) in the self.” Perhaps play- 
ing with combinations of sayings in Zen texts such as “the nose is in another person’s 
hand” (bikit zai tanin s777 鼻孔 在 他人 手 裏 ) (Cozgrozg 7 HEBER, T.2004.48:262b14), 
or “all the whole earth is at once in my hand” (jin daichi ichiji zai ga shuri KH — FF 
TE 4K FB) (Bivan lu S2#Ek, T.2003.48:145b12). For more on the metaphorical uses of 
the word “nose,” see Supplementary Notes, s.v. “Nose.” 

48 Still, the self is realized (shika aru ni, jiko genj6 shite し か ある に 、 自 己 現 成 し 
CT): The adverbial “still” here reads shika aru ni し か ある に in an adversative sensc: 1t 

might also be taken to mean “thus.” 

“opening the hall and seeing the buddha” (kaiden kenbutsu BAZ 5.6): Likely from 
the Rujing heshang yulu 207% Fi fe) a8&k (T.2002A.48:121c10). A similar expression ap- 
pears in the “Henzan” i % chapter: “Opening the hall and seeing the buddhas and an- 
cestors” (shobutsu shoso o kaiden sanken suru 5@ pan th & BARRE ALT 4S). 

49 the eye has been switched by another for a soapberry seed (ganzei hi betsunin 

kankyaku mokukansu ry6 ya HRA] APAAIAGET T tH): Generally taken to mean that 
one has come to see with authentically Buddhist eyes. The soapberry seed (mokukansu 

木 標 子 ) is used for Buddhist prayer beads (juzu #0). Dogen has a similar line in his 
“Shdbdgenzo butsu k6jo ji” IEYEAR Hk #8 [a]_L 3, probably after a saying of Chan Master



210 DOGEN’S SHOBOGENZO VOLUMEIV 

your face; everyone should be able to see it.°° Furthermore, while it may 
be that “summoning him is easy but sending him off is hard,” “when 
called, he turns his head; what’s the use” of turning the head ourselves? 

Make this fellow turn his head.°' When the food waits for the person to 
eat it, and the clothes wait for the person to wear them, though we seem 
to be groping for it without touching it, how sad that I’ve already given 
you the thirty blows.” 

  

Yunmen Wenyan 22F4 Sc{E (Yunmen yulu 2 Faas Ek, T.1988.47:544al 1-12): 

Baath, PEL AUS ABET Al RS Te (, 
If we talk of the buddhas and talk of the ancestors, the intention of the buddhas and 
the intention of the ancestors resembles switching soapberry seeds for your eyes. 

50 Nevertheless, it’s right in your face; everyone should be able to see it (hek- 

imen [also read hitsumen] rai, daike shdken suru koto o u beshi BWR, KARST 
A & #9): A passage largely in Chinese syntax, for which no source has been 
identified. “Right in your face” renders the Chinese colloquialism pimian lai ®¥ 3K, 
meaning something like “to come head on.” The compound pimian has a literal sense 

“to split the face,” and some interpreters, beginning with the Shobdgenz6 shé IEVEER i 
#+ (CKZS.7:313) suggest that Dogen has this sense in mind here. 

51 while it may be that “summoning him is easy but sending him off is hard,” 

“when called, he turns his head; what’s the use” of turning the head ourselves? 

Make this fellow turn his head (ko soku i, ken soku nan nari to iedomo, kan toku kai 

td, ji kai t6 kan sa ka yo, ben chaku sha kan kai t6 nari EBA, ie BlBEZze O EVs 
Ct, Ma sA, ASABE EAA, (8 ei MeA Ze Y ): A tentative translation of a 
passage, almost entirely in Chinese syntax, that is variously interpreted. Apart from the 
last sentence, the wording directly reflects the comments on case 56 of the Biyan lu #2 
RESk (T.2003:48.190a18), in which the master Qinshan 鈴 山 calls a monk to him. The 
comment: 

PPA) Si RE, WABI, HEPFITE, 
Summoning him is easy; sending him off is hard. Having been called, he turns his 
head. What good ts that? 

52 the food waits for the person to eat it, and the clothes wait for the person to 
wear them (han tai kitsu nin, e tai jaku nin PRIFYR A, KIS A): Seemingly a proverb 
(though the source is unidentified), in Chinese syntax, meaning something like “it 1s the 
eater that makes the food and the wearer that makes the clothes.” The translation masks 
what may be play with the predicate chaku %, translated as “wears” here, as “make” in 
the phrase “make this fellow turn the head” in the preceding sentence, and as “touching” 
in the phrase just following. 

groping for it without touching it (mo saku fu jaku #2347): Le., “being unable to 
find it”; a fairly common idiom in Zen texts, used as we might say one “doesn’t get it.” 
The presumed antecedent for the interpolated “it” here is “the person” who eats the food 
and wears the clothes. 

how sad that I’ve already given you the thirty blows (kashakuko, 26 yo ni sanju bo 

aye, SF = ++): Again, in Chinese syntax. The Chinese kexi xu PJ (#8 (“how 
sad”) is a common lament in Chan texts; “the thirty blows” (sanshi bang =+-#8) is a 
standard figure of speech used by the Chan master to indicate the “guilt” of the student.
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[55:17] {2:96} 
M+R. £8 COCR, 

‘All the worlds in the ten directions are within the radiance of the 

se 

[55:18] 

IRR. One BowKAesT, BALE UCHMIAZTEBLET, A 
EIR A RMtHREVS, LObSDMK OTE FO EWNRER, PK 

BRR ANAK BF, 

The eyelid is “the radiance of the self.” Suddenly to open it is “are 
within.” The dependence of seeing on what is in the eye is called “all 
the worlds in the ten directions.”°* Nevertheless, though this is the case, 

when you sleep on the same bench, you know the holes in the quilt.*° 

[55:19] 
am tA, #—-AFAC. 

“In all the worlds in the ten directions, there is no one that is not the self-’°° 

[55:20] 
し か あれ ば す な は ち 、 箇 御 の 作 家 、 箇 箇 の 挙 頭 、 ひ と り の 十 方 と し て も 上 自 

巳 に あら ざる な し 。 自己 な る が ゆえ に 、 自 自己 己 み な これ 十 方 な り 。 自 自 
己 己 の 十 方 、 し た し く 十 方 を 里 難 する な り 。 自 自 己 己 の 合 脈 、 と も に 自己 
の 手 裏 に ある が ゆえ に 、 選 他 本 分 草 笠 な り 。 い まな に と し て か 達磨 眼 晴 ・ 帆 
鞭 鼻 也 、 あ ら た に 露 柱 の 胎 裏 に ある 。 い は く 、 出 入 也 十 方 十 面 一 佳 な り 。 

Therefore, of every “maestro,” every “fist,” there is no one of the ten 
directions that is not the self.°’ Because they are the self, each and every 
  

53 “are within the radiance of the self” (zai jiko komyé ri EB C3¢AA BS): Continu- 
ing the quotation of Changsha’s saying (see above, Note 23). 

54 The dependence of seeing on what is in the eye (ken yu zai gen 見 由 在 眼 ): Per- 

haps reflecting the common Chan saying, “what’s in the eye is called ‘seeing’; what’s 
in the ear is called ‘hearing’” (zai yan yue jian, zai er yue wen fEARA RL, ER AR). 

55 when you sleep on the same bench, you know the holes in the quilt (do sho min 

chi hi sen TR)qKER 40%K 2): Generally taken to mean that one knows the reality of the self 
and the worlds when they are one. The same metaphor can be found in the Biyan lu 38 
ES (T.2003.48:178b21): 

47S TR) ARE, Fe AER 窪 。 
If they’re not sleeping on the same bench, 
How would he know the holes in the quilt? 

56 “there is no one that is not the self” (mu ichinin fu jiko #&— A448 CG): Continu- 
ing the quotation of Changsha’s saying (see above, Note 23). 

ンー ん と ん と 
57 every “maestro,” every “fist” (ko ko no soka, ん o ん o zo ん e776 箇 箇 の 作家 、 箇 箇 の 
2898): “Maestro” attempts to render the Chinese zzo7g 作家 。 regularly used of an author 
or poet and, in Zen usage, of an accomplished master; we had the “fist” used in reference 

to such a master in section 1, above.
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self is the ten directions; the ten directions of each and every self them- 
selves obstruct the ten directions.°® Because the vital artery of each and 
every self is in the hand of the self, it is return his original lot of feed.°° 
Why would Dharma’s eye and Gautama’s nose now be freshly in the 
womb of the pillar?®° It is because going in and out are left entirely to the 
ten directions, the ten sides.°! 

* OK OK OK OK 

[55:21] 
Zvb ta KEM as, Ret ATR, FE FRR, 

Great Master Zongyi of Xuansha Cloister said, “AIl the worlds 1n the 

ten directions are one bright pearl.” 

[55:22] 
He OoDICLY BM, —FRRRRRIL, CNH, RRM, ONe 狂 
e Lat). PATA, ON SHR eC HO, ARFRA, “Nx lAe- Beal 
  

58 each and every self (ji ji ko ko 8 8 AC): Loose translation of a playful expression 
that doubles each of the two elements in the compound term jiko 8 C (“self”); as if one 
were to say something like, “itself, itself, myself, myself.” 

themselves obstruct the ten directions (shitashiku jippd o keige suru L722 US +4 
a Eke T 4): The use of keige su tet (“to obstruct,” “to hinder”) here follows a 
familiar pattern in DOgen's writings, in which the term seems to mean “to define,” “to 
identify as.” 

59 return his original lot of feed (gen ta honbun の の 還 他 本 分 草 料 ): Reflecting a 
fairly common expression in Zen texts, which treats the person as a domestic animal to 
be fed; see, e.g., the comment in the Bivan lu 323k (T.2003.48:157¢24): 

{8 7S BL ANZ) BEEF 
Why doesn’t he give him his original lot of feed? 

60 in the womb of the pillar (rdchii no tai ri $tE@ ha): The question here would 
seem to be, in what sense is the self in the world? “Pillars pregnant” (rochi kaitai #&tE1R 
i), commonly found in Zen texts, suggests vitality within an apparently lifeless object: 

see Supplementary Notes, s.v. “Pillars and lanterns.” 

61 going in and out are left entirely to the ten directions, the ten sides (shutsu nyi 
ya jippo jiumen ichinin HH} At1+ 4+ m—{£): The “ten sides” are synonymous with the 
“ten directions.” Perhaps somewhat as one might say in English, “let the four winds 
blow,” Zen texts often speak of “leaving things to” (yiren —{£) the directions — as in 
such locutions as, “leave it entirely to the four directions and eight sides” (yiren sifang 

bamian —{£P0 4 /\ i); “leave it entirely to east and west” (yiren tongxi —{£ RPS); or 
simply “leave it entirely to the directions” (yviren zhufang —{Li# 77). 

62 Great Master Zongyi of Xuansha Cloister (Gensha in Shititsu の gs 玄 沙 院 宗 
一 大 師 ): I.e., Chan Master Xuansha Shibei 玄 沙 師 備 . His saying. “all the worlds in the 
ten directions are one bright pearl,” appears in Dogen’s shinji Shobodgenzo 眞 字 正法 眼 
it (DZZ.5:132, case 15) and is treated in “Shobdgenzo ikka mydju” IEKAR ie — FR AAER. 
For sources of the saying, see Supplementary Notes, s.v. “One bright pearl.”
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1). POS, ON eSRRREHO, HE, OnNxeveete UCR 
RETEST, UPD IN BHO -BSTROEWNED, FROM RL 
きた れ り 。 拓 出す る と き 、 祖 款 と も に 壱 隻 手 を い だ す 。 さら に 有 眼 晴 裏 放 光 
する の みな り 。 

Clearly, we know that “one bright pearl” is all the worlds in the ten di- 
rections. Spirits and demons take it as their cave; the descendants of the 
buddhas and ancestors take it as the eye; the men and women of families 
take it as a head or a fist; beginners and latecomers take it as wearing 
clothes and having meals.® My former master took it as a ball of mud 
and hit the brothers with it. Moreover, though we may say this 1s “one 
move directly presented,” he has gouged out the eye of the ancestor.” 
When he gouges it out, the ancestors “each put out a hand.’°° Going fur- 
ther, it is just “from within their eyes shines a light.”°’ 

* KOK OK OK 

  

63 Spirits and demons (jinzu kimen ##58 9211): More literally, perhaps, “spirit heads 
and demon faces”; a fixed phrase appearing in a number of Dodgen’s texts. 

beginners and latecomers (shoshin bangaku #)-Li): A casual translation of an ex- 

pression quite common in Dogen’s writings for the inexperienced practitioner; see Sup- 
plementary Notes, s.v. “Beginner’s mind.” 

64 My former master (senshi 7chiN): I.e., Dogen’s late teacher, Tiantong Rujing XK 
4074 (1162-1227). For the remark to which Dodgen alludes here, see Supplementary 
Notes, s.v. “Gouge out Bodhidharma’s eye.” 

65 “one move directly presented” (tantei no ichi jakusu Bite —% T-): “One move” 
(ichi jakusu) is used in reference to moving a piece in a board game; in Zen texts, often 
a “move” in a dialogue. “Directly presented” (tantei Sif&) renders a term referring to 
a Zen master’s direct teaching style. For the Chinese equivalent of this phrase, danti 
yizhuo Hitz — %, see, e.g.. Rujing heshang yulu RiF FN iM ss ERK, T.2002A.48:123c16. 

66 “each put out a hand” (tomo ni isseki shu o idasu & H(CBBFRWET): Per- 
haps reflecting a phrase from a story recorded in Digen’s shinji Shobodgenz6é 眞 字 正 法 
HR, DZZ.5:175-176, case 97: A monk asked Luoshan Daoxian #£1L178F3 how much he 
should pay to have a stiipa built. Luoshan said, 

4a} = SCORER A FOI RE TS, RC eae A, Piel Ble Ade 
—-€F, Git— SRA, FRE ABBE. 
If you offer the artisan three cash, the Reverend will definitely not get a stupa in this 
lifetime. If you offer the artisan two cash, the Reverend and the artisan will each put 
out one hand. If you offer the artisan one cash, you’ll so perplex him that the artisan’s 
eyebrows and beard will fall off. 

67 “from within their eyes shines a light” (ganzei ri hokd suru ARIAT 4): 
Probably again from the words of Rujing 8073 (Rujing heshang yulu B07# FN fal ABER, 
T.2002A.48:123b17): 

BRA PERC. STL ABH A, 
From within the eyes shines a light; 
From within the nose issues a breath.
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[55:23] {2:97} 

eri Fate, AVES. rye, —RSYBARPS, AR. PORTE ee. RoI 
DFE — mis, TEESE. 

Reverend Qianfeng was once asked by a monk, “The bhagavats 1n the 
ten directions are on one road to the gate of nirvana. I don’t under- 
stand, where are they on that road?’® 

Qianfeng drew a mark with his staff and said, “They’re here.” 

[55:24] 
Vici >A Ble+ Are 0. MPR L apt Ze. FERC LE ISEB Ze YY 
—HBli+A20, LbSanNYUD, BEORILEIC, FERAED< FLeERMD 
tL, FEALOBFLIC, FER AHRB TAIL LAAN, LMbSD<KOTEK< REY 
と も 、 乾 峰 老 漢 、 す で に 十 方 潤 伽 邦 ・ 一 路 混 般 門 を 料理 する と 認 ず る こと 
な か れ 。 た だ 在 庶 裏 と 道 著 する の みな り 。 在 庶 裏 は な き に あら ず 、 乾 峰 老 
HH ILCDEOFAMICHEONAGSA, EL, BISEX. WRILETAL 

Bika TAD ATE Y , 

This “they’re here” is the “ten directions”; the “bhagavats” are the 
“staff; the “staff is “they’re here”; the “one road” is the “ten direc- 

tions.”’ Nevertheless, do not hide the staff in the nose of Gautama; do 

not ram the staff in the nose of the staff. Nevertheless, though this is the 
case, do not think that old man Qianfeng has managed “the bhagavats 
in the ten directions” or “the road to the gate of nirvana’: he just says, 
“they’re here.” It is not that “they’re here” is not the case, and it is fine 
so long as old man Qianfeng is not from the start deceived by his staff. 
In sum, we just study the living nose as the ten directions. 

正法 眼 蔵 十 方 第 五 十 五 
Treasury of the True Dharma Eye 

The Ten Directions 
Number 55 

  

68 Reverend Oianfeng (ん ez の osZo 電 峰 和尚) Dates unknown; a follower of 
Dongshan Liangjie iLL F {ft (807-869). This incident appears in Digen’s shinji Shob6- 
genzo laf IEiAAR HK, DZZ.5:136, case 37; see also Zongmen tongyao ji WARMER, 
ZTS.1:175b67-8. 

bhagavats (bagyabon 7 (3+): “Revered Ones”; a common epithet of the buddhas. Ren- 

dered here in the Chinese transliteration, bojiafan, it is typically translated as shizun TE 
尊 (“World-Honored One"). 

69 old man Qianfeng has managed “the bhagavats in the ten directions” or “the 

road to the gate of nirvana” (Kenpo rokan, sude ni jippd bagyabon ichiro nehan mon 
o ryori suru Bee IR, TP Clo +A iS HE — REAR & ELEET 4): The translation 
follows Kawamura’s punctuation in taking “the bhagavats in the ten directions” and 
“the road to the gate of nirvana” as two topics; the passage could also be read, “old man 
Qianfeng has managed the bhagavats in the ten directions on the road to the gate of nir- 
vana.” “To manage” here translates the verb ryori su #}#2 4, “to organize,” “to arrange.”
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[Kyumonji MS:] 

個 時 寛 元 元 年 科 卵 十 一 月 十 三 日 、 在 日 本 國 越 州 吉 峰 精 答 示 衆 
Presented to the assembly at Kippo Vihara, Etchi, in the Land of 

Japan; twenty-third day, eleventh month of the junior water year of the 
rabbit, the first year of Kangen [25 December 1243 ]’° 

[Tounji MS:] 

RS FOCERBATO A, BONAR RSS. HR 
Copied at the acolyte’s office, Daibutsu Monastery, Etchu; twenty- 

fourth day of winter’s end, the junior wood year of the snake, the third 
year of Kangen [12 January 1246]. Ejo”' 

AR SCHA + — Be AREER AA BBO SO BBS Ee BL ok EK 

Bike, Ib ata 

In the Joyo Hermitage, Eihei Monastery, Mount Kichiyod, Shihi, Yoshida 
District, Esshi; on the first day of the first month, the King of Spring, 

senior metal year of the rat, the twelfth year of Bunme! [11 February 
1480]. Bhiksu Koshi’ 

  

70 The Tounji 洞 雲 寺 MS shares an identical colophon. 

71 winter’s end (Ayiitd $434): The last lunar month of the year. 

72 Joyo Hermitage ( ソ 2y9g7 承 陽 庵 )) Dogen's memorial shrine at Eiheiji 永平寺 , 
from his posthumous title Great Master Joyo (/2y6 daishi 7K XEM). 

King of Spring (shun’6 # =): The first lunar month. 

Bhiksu Koshi (biku Koshi 比丘 光 周 ): Fifteenth abbot of Eiheiji (1434-14927).
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Seeing Buddha 

Kenbutsu 

INTRODUCTION 

This work was composed at the site known as Yamashibu #@AmIIE (or 
Zenji Peak) in the winter of 1243, Dogen’s first in the snow country of 
Echizen. It occurs as number 56 in the seventy-five-chapter compila- 
tion of the Shobdgenzo, number 47 in the sixty-chapter compilation, and 
number 61 in the Honzan edition. 

As its title indicates, the essay is devoted to the question of what it 
means to see a buddha. It opens with a passage from the Diamond Sutra, 
in which the Buddha teaches that one truly sees him when one under- 
stands that all his identifying characteristics are empty of ultimate real- 
ity. While affirming this famous teaching, Dogen proceeds in his essay 
to explore a richer understanding of seeing buddha that identifies it with 
all the acts of Buddhist piety and practice — an understanding he devel- 
ops largely through a series of comments on relevant passages from his 
favorite scripture, the Lotus Sutra. Finally, the essay closes with remarks 
on the famous story of the Arhat Pindola’s re-enactment of his seeing 
Buddha Sakyamuni.
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IEVEAR HER 7S 

Treasury of the True Dharma Eye 

Number 56 

i 

Seeing Buddha 

[56:1] {2:98} 
Me, SORE, ARR IE, BORO, 

Buddha Sakyamuni addressed the great assembly saying, “If one sees 
that the marks are no-marks, that is seeing the Tathagata.” 

[56:2] 
VEO RRMIEC RFE EL. A OREO, AIC MRRO, LOR 
GER, SO CICBBAZRO RRA RET, FAROE, Ita ARZe YO, 
ABA HLAICA, PAI AHEAD LE, (RED BRO LWNED, A 
HAeBBtalL, Rie HATo kt. AAR TOL, Ree T SO 
b. AMA HEEBT OL, AmB RZeO, Ame a ZO, SRORHB. Cb 
(CHB: BRS - RR: BRFIRO RHO, MOMRICTET OE 
IE LY LODE, PHEAK, KLOGRAR, A7eARBICEATS 
(SARA ZRO . 活 骨髄 な り 。 

The “seeing marks” and seeing “no-marks” here are liberated personal 
realizations; hence, they are “seeing the Tathagata.” The manifestation 
  

1 Buddha Sakyamuni (Shakamuni butsu ##31 Je #6): A well-known passage from 
the Diamond Siitra (Jingang bore boluomi jing GARAGE BAS, T.235.8:749a24-25), 
widely cited in Zen and other Buddhist texts. The siitra is playing here on the technical 
term “mark” (sd #8; S. /aksana), which is used in reference to both (a) the attribute by 

which a thing is identified as being what it is, and (b) a member of the list of thirty-two 
distinctive features of the body of a buddha. Here is the original context in Kumarajiva’s 
translation of the sutra (T.235.8:749a21-25): 

ASte, WEB, WAAR RMRR, BOER, 不可 以 身 相 得 見 如 來 。 何 以 
故 。 如 來 所 説 身 相 即 非 身 相 。 人 告 須 若 提 。 凡 所 有 相 皆 赴 虚妄 。 若 見 諸相 非 相 則 
FLOR, 
“Subhuti, what do you think? Can one see the Tathagata by his bodily marks?” 

“No, World-Honored One, one cannot see the Tathagata by his bodily marks. Why? 

What are called the bodily marks of the Tathagata are no-bodily-marks.” 
The Buddha addressed Subhiti, “Whatever marks there are, they are all deceptive. If 
one sees that marks are no-marks, one sees the Tathagata.” 

2 The “seeing marks” and seeing “no-marks” here (ima no ken shos6 to ken hiso 
/o いま の 見 諸相 と 見 非 相 と ): As he himself makes clear in section 3, below, Dogen de- 
parts here from the standard understanding of the Diamond Sitra line, by taking “marks”
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of this eye of seeing buddha as truly studied and opened ts called “see- 
ing buddha.” The life-saving path of the eye of seeing buddha —this is 
the buddha eye of study. When we see our own buddha elsewhere, or 
see our own buddha apart from buddha, this may be various vines and 
branches; but to have studied seeing buddha, to confirm seeing buddha, 
to slough off seeing buddha, to revive seeing buddha, and to employ 
seeing buddha — these are the seeing of the Sun-faced Buddha and the 
seeing of the Moon-faced Buddha.’ This kind of seeing buddha its, at the 
same time, seeing buddha of inexhaustible faces, inexhaustible bodies, 

  

(shos6 #8) and “no-marks” (hisé JEFA) as two distinct objects of the verb “to see” (ken 
見 )、 a reading crucial to his subsequent argument. 

3 The manifestation of this eye of seeing buddha as truly studied and opened 

(kono kenbutsu gen, sude ni sankai naru genjo — © BABAR, J -ClC BBA Ze S Bink): The 
expression kenbutsu gen 5L(##8& is more naturally rendered “the eye that sees the bud- 
dha”; the translation “eye of seeing buddha” seeks to preserve the possibility that “bud- 
dha” is both the agent and the object of “seeing.” The unusual sankai 286A (“study and 
open’) occurs several times in the Sh6bdgenzo, always in connection with the opening 
of the eye; the translation takes san % here as sangaku B&. 

4 The life-saving path of the eye of seeing buddha — this is the buddha eye of 
study (kenbutsugen no katsuro, kore sanbutsugen nari FUBBARQOIER, — ABs RAR Ze 
)): The expression sanbutsugen 23{#6A could also be parsed “the eye that studies the 

buddha.” The translation here takes the sense to be that the spiritual practice of seeing 
buddha is the awakened buddha eye with which we practice. A similar usage is found in 
the “Shdbdgenz6 baika” IEJAAR RHE: 

PS WAOW ES, LOMICB BIR OSL, 
For the meaning of the words, “[Pindola had] personally once seen the Buddha,” we 

should have the buddha eye that quietly studies it. 

The term katsuro {&%% (“life-saving path”), appearing frequently in Dogen’s writing, is 
often taken as “vital path,” though its colloquial meaning is a “path to life’ — t.e., an 
escape route from a deadly situation. 

うっ When we see our own buddha elsewhere, or see our own buddha apart from 

buddha (jibutsu o tahé ni mi, butsugai ni jibutsu o miru toki BEML AICA, BEOKIT 
H fi & A. 4 & X): The exact implications are unclear; perhaps “when we see the buddha 
as other than ourselves, or see ourselves as other than a buddha.” 

vines and branches (manshi =x): An unusual expression, repeated below (section 
10), but not found elsewhere in the Shobdgenzo; suggests a dense tangle. Here, perhaps, 
expressing the myriad ways we may see buddha. 

to have studied seeing buddha (kenbutsu o sangaku seru 5th & Bt JD ): The series 
beginning with this phrase appears to represent stages on the “life-saving path” of “see- 
ing buddha”: study, understanding, transcendence, return, and application. 

to revive seeing buddha (kenbutsu o tokkatsu suru 5Li %& 41E T D ): The expression 
tokkatsu (#1 (“to revive”) here suggests the words of Dongshan Liangjie ALU R {jt 
(807-869), “In death, he lives” (shichii tokkatsu 3614414), said in answer to the question 
of who it is that “talks of the mind and talks of the nature” (sesshin sessO 説 心 説 性 : 
treated by Dogen in the Shobdgenzo chapter of that name).
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inexhaustible minds, inexhaustible hands and eyes.° Now, ever since 
bringing forth the mind [of bodhi] and setting out to engage in the con- 
duct on tiptoe, our concentrated effort in pursuit of the way, as well as 
our complete mastery of verification and accord, are all the living eye, 
the living bones and marrow, that run into seeing buddha.’ 

[56:3] 
Lidmls, BRR th A. HERA AGA, B7eC< ABHKZY, 

ROA OA La FAFEFA FERS DIC, BBA Zee LEMBOwRHIT< IL, FH 
相 を 相 に あら ず と みる 、 す な は ち 見 如来 、 と いふ 。 そ の お も むき は 、 諸 相 
は 相 に は あら ず 、 如 來 な り と みる 、 と いふ と お も ふ 。 ま こと に 小 量 の 一 用 
は 、 し か の ご と くも 参 四 すべ し と い へ ども 、 人 意 の 道成 は 、 し か に は あら 
さる な り 。 し る 太 し 、 諸 相 を 見 取 し 、 非 相 を 見 取 す る 、 即 見 如来 な り 。 如 
来 あ り 、 非 如 HY, 

Thus, all the worlds of self and all the directions of other, over here and 

over there, are equally the concentrated effort of seeing buddha.® In tak- 
ing up the Tathagata’s words, “If one sees that the marks are no-marks,” 
those without the eye of study think that he is saying, “to see marks as 

  

to employ seeing buddha (kenbutsu o shitoku suru 5.6 {E14 T AZ ): Possibly recalling 
the well-known Zen expression “employ the twelve times” (shitoku jini ji 使 得 十 二 時 ) 
attributed to Zhaozhou 趙 州 : see Supplementary Notes. 

seeing of the Sun-faced Buddha (Nichimen butsu ken 4 (6 5); seeing of the Moon- 
faced Buddha (Gachimen butsu ken A ti 5): From the names of two buddhas given 
in the Foming jing f#}44;; see Supplementary Notes, s.v. “Sun face, moon face.” D6- 
gen’s phrasing, like its translation here, can be read with these two buddhas as either the 
objects or the agents of the “seeing” (or both). 

6 seeing buddha of inexhaustible faces, inexhaustible bodies, inexhaustible 

minds, inexhaustible hands and eyes (mujin men mujin shin mujin shin mujin shugen 

no kenbutsu Bedi + FEE + BEL + BEG FAR@ 518): Playing off the “Sun-faced” 
and “Moon-faced” buddhas just above; probably to be taken as seeing all the faces, 
bodies, minds, hands, and eyes of the buddhas. “Inexhaustible hands and eyes” (mujin 
shugen #£#—R) may reflect the hands, each with an eye in the palm, of the thou- 
sand-armed Bodhisattva Avalokitesvara (Senju Kannon bosatsu +17 #£6£), who 
appears several times in the Shobdgenzo. 

7 Now, ever since bringing forth the mind [of bodhi] and setting out to engage 

in the conduct on tiptoe (nikon kyvakusen ni anri suru hosshin hossoku yori kono kata 

血 今 脚 失 に 行 履 す る 欧 心 狂 足 より この か た ): I.e., ever since we undertook Buddhist 
practice; see Supplementary Notes, s.v. “Bring forth the mind.” A somewhat awkward 
locution that plays with terms related to the foot: “tip of the foot” (kvakusen 脚 失 ), “to 
tread” (anri {TF#), “to step forth” (hossoku #8 &); to be followed by the curious image of 
the eye, bones, and marrow “running into” (s6nyii A) seeing buddha. 

8 all the worlds of self and all the directions of other, over here and over there 

(jijinkai tajinhd, shakot6 nakotd B ae ° (tha 77, EER + ARIA): Unusual expres- 
sions; perhaps meaning something like, “our world and other realms, both subject and 
object.” Taken literally, the claim seems to be that everything is engaged in the practice 
of “seeing buddha.”
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not being marks is seeing the Tathagata.”’ They think the point ts to 
see that the marks are not marks but the Tathagata. To be sure, a small 
one-sided [view] might well understand it like this, but the expression 
of the Buddha’s intention is not like this.'? We should recognize that to 
see the marks and to see the no-marks — this is “seeing the Tathagata.” 
There is a Tathagata and there is a No-Tathagata."! 

* KK OK * 

[56:4] {2:99} 
ARE AAIRI A, AR EAASEAR, BIR Bho, 

Chan Master Da Fayan of Qingliang Cloister said, “If one sees that the 

marks are no-marks, that is not seeing the Tathagata.”'? 

[56:5] 

WEILCOKGBIIEIS, Riieze0, CICERO, Wied 0 CL 通 
語 す る に 、 競 頭 来 な り 、 共 出 手 な り 。 法眼 道 は 、 耳 席 に 聞 著 すべ し 、 見 備 

IIL, Wear L. 

Here, these words of Da Fayan are the words of seeing buddha.'* We 
have in this the words of Fayan, and we have the words of seeing bud- 
  

9 “If one sees that the marks are no-marks” (nyaku ken shos6 hisé 4 Wat tAZEtA): 
Given in the original Chinese of the siitra passage; rendered here as “those without the 
eye of study” would read it. According to Dogen’s preferred reading, this should be read, 
“If one sees the marks and the no-marks.” Such a reading likely reflects the common 
claim that a buddha can discern all phenomena (dharmas) while at the same time seeing 
that they are empty of independent reality. 

10 small one-sided [view] (shdryo no ippen /)\#®—¥8): Literally, “one side of little 
measure”; presumably, one shallow, partial viewpoint. 

expression of the Buddha’s intention (butsui no dojd RR Mi8A): Taking 57 道成 
as the more familiar dé genjd 道 現 成 . 

11 There is a Tathagata and there is a No-Tathagata (nyorai ari, hi nyorai ari 40 
来 あ り 、 非 如来 あり ): Perhaps meaning. “there is seeing the Buddha in the marks and 

seeing the Buddha in the no-marks.” 

12 Chan Master Da Fayan of Qingliang Cloister (Seirydin Dai Higen zez/7 清涼 
BeAVARR THERM): I.e., Fayan Wenyi 法眼 文 益 (885-958). Qingliang Cloister 清涼 院 was 
located in the Jiangning {1® district of Jiangsu. This saying appears in several Chan 
sources; see, e.g., Hongzhi chanshi guanglu 7.9 web EK (T.2001.48:28c26-28; 55a10- 
13). The translation follows the standard (rather than Dogen’s) reading of the first clause, 
likely as Fayan would have parsed it. 

13 Here, these words of Da Fayan are the words of seeing buddha (ima kono Dai 
Hédgen dé wa, kenbutsu dé nari VWEOOKEMRIBIL, SLi Ze Y ): The expression 
“words of seeing buddha” (Akenbutsu do 52.{§18) is open to various interpretations. The 
most likely here is probably that, when Fayan speaks of “not seeing the Tathagata,” he is 
speaking of “seeing buddha.” Hence, in the following sentence, the two ways of speak- 
ing contend with each other even as they both offer us something.
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dha; and, put in common terms, they are competing head to head, they 
are mutually extending a hand.'* The words of Fayan, we should hear 
with the ear; the words of seeing buddha, we should hear with the eye." 

[56:6] 
LHS, LORBEBRTARCROBSIE<K IX, FAFAIE UZ. DY 
一 相 の 、 如 來 相 に あら ざる 、 ま じ は れる こと な し 。 こ の 相 を 、 か り に も 非 
相 と すべ か ら ず 。 も し これ を 非 相 と する は 、 捨 父 逃 逝 な り 。 この 相 す な は 
ち 如 來 相 な る が ゆえ に 、 諸 相 は 諸相 な る べし と 道 取 する な り 、 と いひ きた 
れ り 。 ま こと に これ 大 乗 の 極 談 な り 、 諸 方 の 所 庵 な り 。 し か の ご と く 決 定 
一 定 し て 、 信 受 須 受 すべ し 、 さ ら に 随 風 東西 の 軽 毛 な る こと な か れ 。 諸相 
は 如 來 相 な り 、 非 相 に あら ず 、 と 診 究 見 備 し 、 決 定 誇 信 し て 、 受 持 す べ 
し 、 斉 府 通 利 す べし 。 か く の ご と くし て 、 自 己 の 耳目 に 見 聞 ひ まな か らし 
むべ し 、 自 己 の 身心 骨 丹 に 脱落 な らし むべ し 、 自 己 の 山河 壮 界 に 透 脱 な ら 
し むべ し 、 こ れ 舌 移 條 祖 行 履 な り 。 自己 の 云 訪 に あれ ば 、 目 己 の 眼 央 を 帝 
明 せ し むべ か ら ず 、 と お も ふ こ と な か れ 。 自己 の 一 甲 語 に 連 ぜ られ て 、 自 
CO mae AT A7e0, COR MY, 

Be that as it may, what has been thought by those who study the es- 
sential point of this is that the marks are marks of the Tathagata, and 
there is not mixed in with them a single mark that is not the mark of 
the Tathagata.'° These marks should not, even provisionally, be consid- 
ered no-marks; to consider them no-marks is “forsaking one’s father and 
running away.”'’ They have said that, since these marks are marks of 
  

14. We have in this the words of Fayan, and we have the words of seeing buddha 
(kore ni Hogen dé ari, kenbutsu dé arite —*UTEABIE HY. bE & Y CT): Le., here, 
we have Fayan’s statement on “not seeing the Tathagata” and the Buddha’s statement on 
“seeing the Tathagata.” 

put in common terms (isiigo suru ni ae Tt O | (に) A tentative translation, based on the 
usual sense of tsiigo ia as “common parlance,” “ordinary speech”; but here the phrase 
is often interpreted to mean something like, “in what the two kinds of words share.” 

15 we should hear with the eye (gensho monsho su beshi IRR HZ t ~ L): Perhaps, 
recalling the verse of Dongshan Liangjie #LU F ft, recorded in the shinji Shobogenzo 
眞 字 正法 眼 蔵 (DZZ.$:204, case 148) and discussed in “Shobogenzo mujo seppo" 正法 

AR ec ET HE: 

也 太 奇 、 也 太 奇 、 無 情 説 法 不思議 、 若 特 耳 聴 終 難 信 、 眼 遍 聞 般 方 得 知 
How strange! How strange! 

The insentient preaching the dharma is inconceivable. 
If we use the ear to hear it, it’s hard in the end to understand; 
Only when the eye hears the voices do we know it. 

16 what has been thought by those who study the essentia) point of this (kono 

shishi o sangaku suru jirai no omowaku wa ORS BT ARO HIL< Io): 
Presumably, a reference to the opinions of those who hove commented on Fayan’s say- 
ing, but neither the antecedent of “this” nor the authorities Dogen alludes to here is clear. 

17 “forsaking one’s father and running away” (shafu tézei ##30 kit): A phrase from 
the parable of the prodigal son (giiji $4-—-) that appears in the Lotus Sitra (Miaofa lian- 
hua jing WIEBE, T.262.9:16b26, 17c14): the son of a wealthy landowner wanders
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the Tathagata, he is saying that the marks must be marks. Truly, this 
is the ultimate discourse of the Great Vehicle, verified in all quarters. 
Determining once and for all that it is like this, we should believe and 
accept it, study and accept it; do not, whatever you do, be a wisp of down 
following the wind east and west.'® Investigating it and seeing buddha, 
determining it and verifying our faith, we should receive and keep, recite 
and become well versed in [the truth that] the marks are the marks of the 
Tathagata, not no-marks. In this way, we should not rest from seeing and 
hearing it with our own ears and eyes; we should cause it to be sloughed 
off from our own body and mind, bones and marrow; we should cause 
it to be liberated from our own mountains and rivers, and all the worlds. 

This is the conduct of studying the buddhas and ancestors. Do not think 
that, since it is our own word and deed, it should not open and illuminate 
our own eyes: turned by our own turning word, we see and slough off 
our own turning buddhas and ancestors.'° This is the everyday life of the 
buddhas and ancestors. 

[56:7] {2:100} 
~“DOOZI, BETA B(RB 道 あ り 。 い は ゆる 諸相 すでに 非 相 に あら ず 、 非 
相 す な は ち 諸 相 な り 。 非 相 こ れ 諸 相 な る ゆえ に 、 非 相 ま こ と に 非 相 な り 。 
喚 作 非 相 の 相 、 な ら び に 喚 作 諸相 の 相 、 と も に 如 來 相 な り と 診 光 すべ し 。 
BRED Fe BBCP EPO RRO, VIO SBAREBRARME FEO, LN 
RAR OPTBB7E0, HLWERCNOCOMBAFRAOBMte Snii, B 
徹 眼 に あら ず 。 参 徹 眼 に あら ざれ ば 、 RHICH OP, WIC Rata EL + FE 
相席 見 あり 、 吾 不 會 介 法 な り 。 不 見 側 に 諸相 虐 不 見 ・ 非 相席 不 見 あり 、 償 
飾 法人 得 な り 。 法眼 道 の 八 九 成 、 そ れ か く の ご と し 。 

There is, therefore, a single path of inquiry: it is that the marks are defi- 
nitely not no-marks, and no-marks are precisely marks. Since no-marks 
are marks, no-marks are truly no-marks. We should recognize that the 
marks we call no-marks, as well as the marks we call marks, are both 

  

abroad for many years forgetting his father and his patrimony. Dogen’s reassertion of the 
Tathagata’s marks here may well reflect a common preference of his Japanese Buddhist 
contemporaries for a higher affirmation of the phenomenal world beyond insight into its 
emptiness. 

18 a wisp of down following the wind east and west (zuifiui tozai no keimo Ka BUR PS 
7)#% 4): A fixed expression, here in mixed Japanese and Chinese, for instability, “fick- 

leness,” “following fashion,” etc. 

19 turned by our own turning word, we see and slough off our own turning bud- 

dhas and ancestors (jiko no ittengo ni ten zerarete, jiko no itten busso o ken datsuraku 

suru nari BOOB ONC, BOOP LAAT 5720): Le. we 
can act as our own buddha and ancestor in providing ourselves with a master’s “turning 
word” (ittengo —#4a#) that will cause us to “turn around” and see things from a different 
perspective. For the use of “slough off” (datsuraku fii¥%), see Supplementary Notes, s.v. 
“Slough off.”
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marks of the Tathagata. Within the house of study are two modes of 
textual exegesis: texts that investigate “seeing” and texts that investigate 
“not seeing.””° This is what is studied by the living eye. If we have not 
yet thoroughly investigated looking at these texts, it is not the eye of 
thorough investigation; if it is not the eye of thorough investigation, it is 
not seeing buddha. In seeing buddha, there is seeing marks and seeing 
no-marks; this is “I don’t understand the buddha dharma’; in not seeing 

buddha, there is not seeing marks and not seeing no-marks; this is “peo- 
ple who understand the buddha dharma have got it.”*' The eight or nine 
tenths of Fayan’s words are like this.” 

[56:8] 
LaRbHXDEWNLH‘, LO-KFAR,. S5ICWSAL, AWiATART, 
BIR eK, DK OrCL<K OUR, AL IHRM ABZ APRA, Bm 
HORA AP Hsli dos, 

While this may be so, of the “cause of this one great matter,” 1t should 
be further said, “If one sees the real marks of the marks, that is see- 

  

20 two modes of textual exegesis (rydbu no tenjaku WiRSO sR): Following 
Kawamura’s edition: some MS witnesses read here rydbu no tenseki 雨 部 の 典籍 ("two 
kinds of texts”). 

texts that investigate “seeing” and texts that investigate “not seeing” (san ken ten to 

san fuken ten 8 Fish & 37K FL BL): Or, perhaps, “investigating texts of seeing and inves- 
tigating texts of not seeing”; presumably, texts that speak of “seeing the Tathagata” and 
of “not seeing the Tathagata” respectively. 

21 “I don’t understand the buddha dharma” (go fue buppo &* & fis): “people 
who understand the buddha dharma have got it” (e buppd nin toku @ RHE ATF): 
The words of the Sixth Ancestor, Huineng HE, in a well-known dialogue recorded in 
Dogen's shinji Shobdgenzo 眞 字 正法 眼 蔵 (DZZ.5:158, case 59): 

BR WARE (itl Ai) AVS, RRR SITAR. BA, SAAT. (8 
A. Freee. BRA, RAG. HAL MMB. BAL, RRS RA, 
Chan Master Dajian of Mount Caoxi (succeeded Daman) was asked by a monk: 

“What people have got the meaning of Huangmei [the Fifth Ancestor, Hongren]?” 
The Master said, “People who understand the buddha dharma have got it.” 
The monk said, “Has the Reverend got it or not?” 

The Master said, “I haven’t got it.” 
The monk said, “Why has the Reverend not got it?” 
The Master said, “I don’t understand the buddha dharma.” 

According to Dogen here, Sakyamuni’s “seeing the Tathagata” corresponds to Huineng’s 

“not understanding the buddha dharma,” while Fayan’s “not seeing the Tathagata” is 
equivalent to people “understanding the buddha dharma.” 

22 The eight or nine tenths of Fayan’s words are like this (Hdgen do no hakku jo, 
soye ん gz 7 の go/os77 法眼 道 の 八 九 成 、 そ れ か く の ご と し ): The term gz /6 八 九 成 
(“eight or nine tenths”) is a common expression in Zen commentary used to evaluate a 
saying as “not bad,” “almost there,” sometimes as ironic high praise; see Supplementary 
Notes, s.v. “Eight or nine tenths complete.”
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ing the Tathagata.”*’ Sayings such as this are all empowered by Buddha 
Sakyamun1; they are not the skin, flesh, bones, and marrow of a different 

face. デ 

* Kk KK OK 

[56:9] 

個 時 種 迎 牟 尼 俸 、 在 露 驚 山 。 因 葉 王 菩薩 告 大 衆 言 、 若 親近 法師 、 即 得 菩薩 
道 。 随 順 走 師 光 、 得 見 恒 沙 便 。 

At that time, when Buddha Sakyamuni was on Vulture Peak, through 
Bodhisattva Bhaisajyaraja, he addressed the great assembly, saying,” 

If one becomes close to the dharma master, 

One attains at once the bodhisattva path. 
If one studies in accordance with this master, 

One will be able to see buddhas numerous as the sands of the Ganges. 

  

23 “cause of this one great matter” (kono ichidaiji innen — O—K#Rik): A fa- 
mous phrase from the Lotus Siitra, in which Buddha Sakyamuni reveals that the buddhas 
come into this world only to lead beings to buddhahood; see Supplementary Notes, s.v. 
‘Buddhas, the world-honored ones, appear in the world for the reason of one great matter 
alone.” 

“If one sees the real marks of the marks” (nyaku ken shos6 jissé 4 Sak th BA): A 
play, in Chinese, on the famous expression “the real marks of the dharmas” (shoho jisso 
a4 1 BFA), known especially from the Lotus Sutra; see Supplementary Notes, s.v. “Only 
buddhas with buddhas can exhaustively investigate the real marks of the dharmas.” 

24 empowered by Buddha Sakyamuni (Shakamuni butsu shi sho kabi riki FE 
fe $6 2 TANK 77): Variant of a fixed expression for the power granted one by a sacred 
being, as, for example, when one Is granted a vision. 

they are not the skin, flesh, bones, and marrow of a different face (i menmoku no hi 

niku kotsu zui ni arazu 8 A ORAR alc & TF): Le., such sayings are not the teach- 
ings of anyone but Buddha Sakyamuni. The expression “skin, flesh, bones, and marrow” 

(hi niku kotsu zui RA BA) occurs very often throughout the Shobdgenzé, indicating the 
essence or truth or entirety of something or someone. From the famous story, recorded in 
the shinji Shobégenzé ta F IEYEAR RK (DZZ.5:230, case 201), of Bodhidharma’s testing 
of four disciples, to whom he said of each in turn that he (or, in one case, she) had gotten 
his skin, flesh, bones, and marrow. See Supplementary Notes, s.v. “Skin, flesh, bones, 
and marrow. ” 

25 At that time (vi _ji #44): Quoting (with slight variation) a verse from the “Dharma 

Master” chapter (Hosshi bon i#6ifitn) of the Lotus Siitra (Miaofa lianhua jing WYER 
ME, T.262.9:32b14-15). The introduction to the verse here represents Dogen’s rewriting 
of the opening line of the chapter (Miaofa lianhua jing WEEK, T.262.9:30b29): 

個 時 世 尊 、 因 薬 王 菩薩 、 告 八 高大 士 。 
At that time, the World-Honored One, through the Bodhisattva Bhaitsajyaraja, ad- 
dressed the eighty thousand great persons.



56. Seeing Buddha Kenbutsu FL 227 

[56:10] {2:101} 

い は ゆる 親近 法師 と いふ は 、 二 祖 の 八 載 事 師 の ご と し 。 し か うし て の ち 、 
eUR eh 72 0, BROT REOMHEO TLL, BORE DOR. BUELVY 
So HME LV SIL, BIRMIE, IDMNETEY . MATEO SITE & BIG 
FORO, BSL, PRKYORPS eSB OH ST, RET RETO 
Cho, HEDBBe RET SCHOTT, MIGHT Oe. Bet 
WS. COOAIC, “WORSE tee Y 

What is called here “becoming close to the dharma master’ 1s like 

the Second Ancestor’s eight years of serving his master; thereafter, his 
whole arm got the marrow.? It is like Nanyue’s fifteen years of pursu- 
ing the way.°’ Getting the master’s marrow ts called “becoming close.” 
“The bodhisattva path” is “I’m also like this, and you’re also like this.””® 
It is “attaining at once” so many observances, like vines and branch- 

  

26 the Second Ancestor’s eight years of serving his master (niso no hassai jishi — 

48.0) /\ SEN): Traditional biographies of the Second Ancestor, Huike FJ (487-593), 
do not typically record that he spent eight years serving his master, Bodhidharma. The 
influential Jingde chuandeng lu {Z(G EER (T.2076.5 1:220c4-5) says rather that, before 
he met Bodhidharma, Huike had taken the precepts under Chan Master Baojing Efi 
of Mount Xiang #1) in Longmen and subsequently spent eight years there, sitting in 
meditation all day long. In his “Shdbdgenz6 gydji” IEA HT KF (part 2, section 21), 
Dogen again speaks of Huike’s “eight years of attendance” (shiiji hachinen #\#/)\ FE), 
seemingly on Bodhidharma (though this is not entirely clear). He uses the same phrase 
elsewhere (e.g., in his shinji Shobégenz6 ta 1EYEAR RK, DZZ.5:178, case 101) in ref- 
erence to the study of Nanyue Huairang Pa %k1a# (677-744) under the Sixth Ancestor, 
Huineng #4#E; and it may be that the legends of these two masters, mentioned together 
here, have somehow been conflated. 

his whole arm got the marrow (zenpi tokuzui 1% a): A tentative translation of an 
unusual phrase, which might otherwise be parsed, “his arm was made whole, and he 
got the marrow.” Reference to the legends that Huike cut off his arm and presented it to 
Bodhidharma, and that Bodhidharma subsequently recognized Huike as having “gotten 
the marrow” of his teachings; see Supplementary Notes, s.v. “Cut off an arm” and “Skin, 
flesh, bones, and marrow.” The problematic expression zenpi 4% (“whole arm’) has 
been variously interpreted: as “the whole arm of the dharma” (h6 no zenpi 102%): as 
“the indestructible whole body” (fue zenshin F384), not scarred by the severed arm. 
The suggestion that Huike’s arm might have been restored in some sense suggests the 
story, in the “Bhaisajyaraja” chapter of the Lotus Sitra, of the Bodhisattva Priyadarsana, 
who sacrificed his arms to the dharma, only to have them restored. 

27 Nanyue’s fifteen years of pursuing the way (Nangaku no jitgo nen no bendé 南 
$3k 0) + FF OHFiB): Reference to the tradition, recorded, e.g., in the Jingde chuandeng 
lu 景 徳 値 燈 (T.2076.51:240c17), that Nanyue Huairang Rak 8a spent fifteen years 
serving under the Sixth Ancestor, Huineng 4 #£. 

28 “I’m also like this, and you’re also like this” (go yaku nyoze, nyo yaku nyoze & 
Iranse, YIKKOE): Words of Huineng to Nanyue, said in response to Nanyue’s saying 
that he is “not defiled” by practice and verification; from the famous dialogue recorded 
at shinji Shobégenzé ta 1EYAR WRK (DZZ.5:178, case 101) and cited often throughout 
the Shobdgenzo. See Supplementary Notes, s.v. “You’re also like this, I’m also like this.”
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es.” “Attaining at once” is not attaining by pulling in what has been 
apparent since ancient times; it is not attaining by producing what is 
not yet arisen; it is not rounding up what ts presently scattered about: 
rather, sloughing off attaining by “becoming close” 1s called “attaining 
at once.””° Therefore, all attainment is “attaining at once.” 

[56:11] 
EM BIt, MERON, BEPAL, LOTR RMT, 

FINI EERORKBHY, TOLIA, Aiiwwe7e 0, te eIA, AGATE 
RRR ME SO, He BICAMREDLY, ~CObSxI LAH, EOF 
べから く 随 師 ILI tS L, RERT BRS UE AL Ze 

“Studying in accordance with this master” 1s the old example of “stil! 
just his acolyte”; we should investigate it.*' In this very moment of en- 
gaging in conduct, there is accession to being “able to see.” That junc- 
ture 1s “seeing buddhas numerous as the sands of the Ganges.” “Buddhas 
numerous as the sands of the Ganges” is each one brisk liveliness itself.’ 
Definitely, do not go rushing to ingratiate yourself to “seeing buddhas 
numerous as the Ganges.” First, we should exert ourselves in study fol- 

  

29 It is “attaining at once” so many observances, like vines and branches (nyokota 
no manshi anri o sokutoku suru nari Rat 0) BATT EB & BIE T 4H 72 Y ): From the line 
in the Lotus Sitra verse, “One attains at once the bodhisattva path.” 

30 sloughing off attaining by “becoming close” is called “attaining at once” (shin- 
gon toku o, datsuraku suru o sokutoku to iu 親近 得 を 、 脱 落す る を 即 得 と いふ ): Pre- 
sumably meaning that “attaining at once the bodhisattva path” means to transcend what 
one has got from “becoming close to the dharma master.” For the use of “slough off” 
(datsuraku fii¥), see Supplementary Notes, s.v. “Slough off.” 

31 old example of “still just his acolyte” (yiize jisha no koshé FERED HHe): 
Possibly reflecting a saying found in the biography of Taiyang Ming’an AIGAAE (or 
Taiyang Jingxuan Alby ~% or Jingyan XE, 942-1027) in the Zongmen liandeng huiyao 
rao A Bt es Gr BE (77. 136:899a7-9): 

師 間 僧 、 ERR, BURW. BA. FERN TEE, BE. Ba, TERI AR. RH 
K KER, OH. ba, emery. (SH. Ma, RAK, 
The Master asked a monk, “Where have you come from?” 

He said, “Mount Hong.” 
The Master said, “Is your former master there?” 
He said, “He’s there.” 
The Master said, “If he’s there, he’s not non-existent. Bring him out, I want to meet 

him.” 
The monk said, “Well?” 

The Master said, “This is still just his acolyte.” 

The monk had no response. 
The Master said, “Have some tea.” 

32 each one brisk liveliness itself (zuzu kappatsupatsu nii BARRIS #3 4%): Given in 
Chinese as if a quotation, but no source is known. See Supplementary Notes, s.v. “Brisk 
and lively.”
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lowing a master; study following a master is attaining the seeing of bud- 
dha.*° 

* Kk OK OK OK 

[56:12] 

PPE. BORER ES. RATE. SLOT. 

Buddha Sakyamuni addressed the assembly of all who verified bodhi, 
saying,“ 

Entered deeply into meditative concentration, 
Seeing the buddhas of the ten directions. 

[56:13] 

ME IRILERTE YO PAE PROM D AIC, CMBICH OT. KiCH ST, 
WIZHoP. FICHoOT, BTHITMST, OneeMewsyr, ont 
尺 に あら ず 、 八 尺 に あら ず 、 一 丈 に あら ず 。 全 収 無 外 に し て 入 之 一 字 な 

0, COPRAISHBIE ZR OL CRATEEIL SLA ABR CRA RETR ATER IC 
L CHER OBO AIC. PARR, RETO, MIR REOWD AIC, 
+ATTE7TED, CRAIL. RRMA EO. RIL. REBAR ZS, ne 
FEIL, ARRMUART LO, HER hPLARMHET IL, LROMS., <5 
(CREBAWETADST, AREY RTO AIC, MEL YO MICRA 
T, CORE + SLR: TRRAS OW, SELYOMDKRSH YY CisFLES 
て 、 い ま の 漢 に 俺 受 す る に あら ず 。 血 今 の 新 條 に あら され ども 、 人 徒長 の 道 
理 必然 な り 。 一 切 の 侯 道 受 業 、 か く の ご と し 、 修 因 得 果 、 か く の ご と し 。 

All the worlds are “deep”; for they are “within the buddha lands of the 
ten directions.”*> It is not wide, not big, not small, not narrow.*° When 
  

33 study following a master is attaining the seeing of buddha (zuishi gaku toku buk- 
ken nari G6 £24948 5L 72 ) ): Dogen plays here in Chinese syntax with the last two lines 
of the Lotus Siitra verse. “The seeing of buddha” (bukken #6 52.) is ambiguous: “buddha” 
may be read either as the object or the agent of “seeing.” 

34 Buddha Sakyamuni (Shakamuni butsu #€i1JE(): A quotation (with an in- 
troduction in Chinese supplied by Dogen) of two lines from a verse in the Lotus Sutra 
(Miaofa lianhua jing WERE, T.262.9:39c5): 

MEAS. EUR, RBA, AT. CRATE. RTT. 
[Devout believers] will also see themselves, 

In mountain forests, 
Practicing good dharmas, 
Verifying the real marks, 
Entered deeply into meditative concentration, 

Seeing the buddhas of the ten directions. 

35 “within the buddha lands of the ten directions” (jippd butsudo cha +A HE 
1): From a verse in the Lotus Sutra (Miaofa lianhua jing HEHE, T.262.9:8al 7): 

TARE. 唯 有一 乗法 。 
Within the buddha lands of the ten directions, 
There is only the dharma of the one vehicle. 

36 It is not wide (kore k6 ni arazu これ 廣 に あら ず ): Presumably, the antecedent of
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we take it up, we take up “what goes along with it”; this is called com- 
pletely included.’’ It is not seven feet; it is not eight feet; it is not ten feet: 
completely included with nothing beyond, it is “the one word ‘enter.””** 
This “entered deeply” is “meditative concentration”; “entered deeply 
into meditative concentration” is “seeing the buddhas of the ten direc- 
tions.” Since it is “fine,” “entered deeply” in there, with “no one who 
engages him,” it is “seeing the buddhas of the ten directions.”*? Since 
“whatever he came up with, he wouldn’t have accepted it,” the buddhas 

are in the ten directions.*° “Entered deeply” is “you can’t get it out for 
  

kore —%v (“it”) is “deep”; perhaps meaning that this “deep” is not the “deep” of terms 
like “wide,” etc. 

37 When we take it up, we take up “what goes along with it” (ko sureba zui ta ko su % 
+A ULhaHT ): Perhaps meaning something like, “when we discuss the term ‘deep,’ we 
are also discussing all it entails.” The term zwi ta ko ha {t1 (translated here “take up what 
goes along with it”) is likely a play on the homophonous zui ta ko h(t & (“goes along with 
it”), from a saying of Dasui Fazhen AfRYEIE (834-919), recorded in the shinji Shobogenzo 
la TEYEAR ARK (DZZ.5:138, case 24), that “this” (shako 38 f)) “goes along with it” when 
the chiliocosm is destroyed at the end of the kalpa; see Supplementary Notes. 

completely included (zenshit 4X): L.e., [“deep” is] all inclusive. Likely reflecting a 
common phrase in Zen literature, “the whole earth is completely included” (daichi zen- 
sy 大 地 全 収 )、 associated especially with Yunmen Wenyan 22F4 3c{E (864-949) (see, 
e.g., Yunmen Kuangzheng chanshi guanglu 22 F4 Eee EER, T.1988.47:547a23-24): 

一 塵 織 起 、 大 地 全 収 。 
When a single mote barely arises, the whole earth is completely included. 

38 It is not seven feet; it is not eight feet; it is not ten feet (kore shichi shaku ni 
arazu, hachi shaku ni arazu, ichi j6 ni arazu ~AVE RICH oT, NRioeb oP, —k 
(< & & 4): Perhaps recalling two stories recorded in Digen’s shinji Shobégenzé (AF 

IEYEARHX, involving Chan masters Xuansha Shibei “Fifi (835-908) and Xuefeng 
Yicun 23l#3é7F (822-908). In the first (DZZ.5:158, case 60), when Xuefeng described 
the height of a proposed monument stone by merely looking up and down, Xuansha pre- 
ferred to measure it at “seven feet or eight feet” (shichi shaku hachi shaku tC R/\R); see 
Supplementary Notes, s.v. “Seven or eight feet.” In the second (DZZ.5:184, case 109), 
Xuefeng said, “If the breadth of the world is ten feet (ichi j6 — 2X), the breadth of the old 

mirror is ten feet”; see Supplementary Notes, s.v. “Bare mind in pieces.” 

“the one word ‘enter’” (nyii shi ichiji A.2—F): Perhaps alluding to a conversation 

between Yangshan Huiji #1U224% (803-887) and the magistrate Lu Xisheng [#41 # (d. 
895) appearing as case 139 in the shinji Shobdgenzé i&F IEYEAR HK (DZZ.5:200); see 
Supplementary Notes, s.v. “The one word “enter.” 

39 Since it is “fine,” “entered deeply” in there, with “no one who engages him” 

(jinnyit riko mu nin sekko ni shite tokuzai naru ga yue ni (RA Sat ARERIC LCF 
在 な る が ゆえ に ): Drawing on the language of a dialogue recorded in the shinji Shobo- 
genzo IAF IEVEER HR (DZZ.5:216, case 179); see Supplementary Notes, s.v. “Eight or 
nine tenths complete.” 

40 “whatever he came up with, he wouldn’t have accepted it” (shesshi shorai, ta 
yaku fuju BEAR tH IRAR): A phrase from a dialogue between Chan Master Dong- 
shan Liangjie if ft and an unnamed monk regarding a line in the famous poem
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a long, long time’; “seeing the buddhas of the ten directions” 1s “I only 
saw a recumbent tathagata’; “meditative contemplation” is you can’t 
come in or out.*' In the present time of seeing buddha, those who do not 
doubt or fear the real dragon need not cast off further doubts.*? Since 
  

contest between Shenxiu ##% (d. 706) and Huineng #< #2 to succeed the Fifth Ances- 

tor, Hongren 4/,%. (602-675) (found, e.g., at Hongzhi chanshi guanglu &Biaein HEE, 
T.2001.48:34c6-14): 

SLES THU, BRP SDTR, REAR, BT RSI, WU, BREAK 
HE— ty) HRA HRA, Ae. (tA AS SH. (SRN, FR. RR 
BB, aA S, WRAZ. 
Raised: A monk asked Dongshan, “‘Always strive to polish it, and do not let the 
dust collect.” Why did this [line in Shenxiu’s verse] not get his [Hongren’s] robe and 
bowl?” 
Shan said, “Even if he had said [the line in Huineng’s verse], “From the beginning, 
not one thing,” he still would not have qualified to get his robe and bowl.” He added, 
“Who’s qualified to get them?” 
The monk gave ninety-six turning words, but none fit. Finally, he said, “Whatever he 
came up with, he wouldn’t have accepted it.” 
Shan deeply approved it. 

For Shenxiu’s full verse and the context of this story, see Supplementary Notes, s.v. 
“Bright mirror.” 

41 “you can’t get it out for a long, long time” (chdchd shutsu futoku fee th F449): 
The words of Changsha Jingcen & 7s 4 (dates unknown), in answer to the question, 
“What is the eye of the sramana?” See Supplementary Notes, s.v. “All the worlds in the 
ten directions are the single eye of the sramana.” Also alluded to in “Shobdgenzo genjo 

kdan” JE YEAR HELA A. 

“I only saw a recumbent tathagata” (shi ken ga nyorai ASLEARI3R): The words 
of Zhaozhou Congshen 趙 州 従 訟 (778-897) in coming upon Nanquan Puyuan 南 
泉 普 願 (748-83$) while the latter was taking a nap (zegge cz の ezg /z 景 徳 値 燈 , 
T.2076.5 1:6c9-11): 

箇 問 日 、 近 離 仕 衣 遍 。 師 日 、 近 苑 瑞 像 院 。 日 選 見 瑞 像 磨 。 師 日 、 不 見 瑞 像 只 
BARD AR 
[Nanquan] asked, “Where are you coming from?” 
The Master [Zhaozhou] said, “I’ve just come from Ruixiang Cloister [‘Cloister of 
the Auspicious Image’ ].” 
He said, “And did you see the auspicious image?” 
The Master said, “I didn’t see the auspicious image; I only saw a recumbent tathaga- 
ta.” 

you can’t come in or out (nyiirai shuttd Jutoku 入 來 出頭 不得 ): A tentative translation: 

some would read, “once in, you can’t get out.” Though given in Chinese as if quoting a 
text, this six-word phrase does not seem to be a fixed expression; rather, it probably com- 
bines the expressions, “admission is not possible” (nyiirai futoku A3% #7) and “egress 
(or ‘appearance’ or ‘attendance’) is not possible” (shutt6 futoku Wi5A ATF). 

42 In the present time of seeing buddha, those who do not doubt or fear the real 

dragon need not cast off further doubts (shinryii o ayashimi kufu sezu wa, kenbutsu 
no nikon, sara ni gijaku o hdsha su bekarazu (RHEX HCPLARMEP IL, HBO TM 

今 、 さ ら に 疑 著 を 拠 捨 す べから ず ): A tentative translation taken to mean that, if one 
can accept the real thing, one will not doubt the experience of seeing buddha. “The real
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one sees buddha from “seeing buddha,” one enters deeply into medi- 
tative concentration from “meditative concentration.” The principles 
of “meditative concentration,” “seeing buddha,” “entering deeply,” and 
the like, are not something constructed in the past by someone idly pon- 
dering them and then passed down to people now. Though they are not 
something new in the present, such principles are necessary. All trans- 
mission of the way and acceptance of the work is like this; practicing the 
cause and getting the effect are like this. 

* OK OK OK 

[56:14] {2:102} 
PUP, SERS. SASHA ERSReEEEA, B 

Fil, fe A Fl mn 御 尼 借 、 如 従 人 O BALE, 

Buddha Sakyamuni addressed Bodhisattva Samanthabhadra, saying,“ 

If there 1s anyone who receives and keeps, reads and recites, and cor- 
rectly memorizes, practices, or copies this Lotus Sutra, you should 
know this person thereby sees Buddha Sakyamuni and hears this scrip- 
ture as if coming from the mouth of the Buddha.” 

[56:15] 

BlIZLE-Waehlt, ARM EH, RRM ERT Se. ROE LV 
STG0, DL ODES OE, DKDELYVLO‘LMOTTROIEEYD 9 Sze 
り 。 七 種 行人 は 、 営 知 征 人 な り 、 如 是 営 和信 な り 。 こ れ す な は ち 見 種 迎 牟 
尼 仙 上席 な る が ゆえ に 、 し た し く こ れ 如 従 介 口 、 聞 此 経 典 な り 。 種 迎 牟 尼 
Git, BRM ERLY CODE RMP HAY, CHICKkY CT. HHS 
ERC aZFREET. WONOWMED, HMICHOS6A, LOWAI =F 
BOBAODL YD, ARMBPEHZEO, HOI EODAIC RAIA, WO 
HOM DE に あら さら ん 。 こ の ゆえ に 、 受 持 の 行者 の み 見 種 逆 牟 > Fe de 
7e), JOSAR- He BEODWEMbD, ERD<K OTEK RSARKRYO, BE 
び 前 後 ・ 左 右 ・ 取 捨 ・ 造 決 、 か く の ご と く な り 。 い ま の 上 比 経典 に む ま れ あ 
S, ARUP EALIPS OAD, F(R MPO, He 
まし て 受 持 ・ 証 詩 ・ 正 憶 念 ・ 修 習 ・ 書 富 、 是 法華 経 者 、 則 見 得 迎 牟 尼 Ze 
る べし 。 如 従 介 口 、 聞 此 経 典 、 た れ か これ を き ほ ひき か ざら ん 。 い そ が ず 
DENHXSIL, BRR BBORERYO, (RTA, BMA, BRR 
年 尼 俳 な り 。 
  

dragon” (shinryit (2 #E) alludes to the well-known story of the Duke of She (Se ん 6 葉 公 ), 
who loved dragon carvings but was terrified of real dragons; a trope occurring several 
times in Dégen’s writing. 

43 one sees buddha from “seeing buddha” (kenbutsu yori kenbutsu suru Ff EY 

518 t 4): Perhaps meaning that the experience of seeing buddha follows (either tem- 
porally or logically) from the state (or understanding?) of “seeing buddha”; similarly, 
mutatis mutandis, the experience of meditative concentration. 

44 Buddha Sakyamuni (Shakamuni butsu 01208): From the Lotus Sitra (Miao- 
fa lianhua jing WIE, T.262.9:61c22-24), with an introductory clause by Dogen.
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In sum, for all the buddhas, their “seeing Buddha Sakyamuni,” their 

becoming Buddha Sakyamuni, is called “attaining the way and becom- 
ing a buddha.”* Such observances of the buddhas are from the begin- 
ning gained from each of these seven types of practice.*° The practitioner 
of the seven types is “you should know this person,” 1s the very person 
like this.” Since this is precisely where one “sees Buddha Sakyamuni,” 
it is intimately to “hear this scripture as if coming from the mouth of the 
Buddha.” Buddha Sakyamuni has been Buddha Sakyamuni ever since 
“seeing Buddha Sakyamuni.” 

Consequently, “his tongue covers everywhere in the trichililocosm”; 
what mountain or ocean is not a siitra of the buddhas?* Therefore, the 

very person who copies it “sees Buddha Sakyamuni.” The mouth of the 
Buddha has always been open for ten thousand ages; what moment ts not 
a scripture? Therefore, only the practitioner who “receives and keeps” 
it is “seeing Buddha Sakyamuni.” Down to, the merit of eye, ear, nose, 
and so on, will also be like this.“ And forward and back, left and right, 
  

45 for all the buddhas (issai shobutsu —W)i##): The claim here that all the buddhas 
see and become Buddha Sakyamuni no doubt reflects Sakyamuni’s revelation in the 
Lotus Siitra that the buddhas of the ten directions are all his emanations (bunshin 7797; 

S. atma-bhava-vigraha). 

46 these seven types of practice (kono shichishu no gydsho — 0) C#8O4T iit): L.e., 
the seven practices mentioned in the quoted passage of the Lotus Sutra. 

47 “you should know this person” (td chi ze nin & Fz A); the very person like 
this (nyoze tonin 404z'% A): Dogen here plays with the Lotus Siitra passage, “you should 
know this person thereby sees Buddha Sakyamuni” (16 chi ze nin soku ken Shakamu- 

ni butsu #& Ade A Bll Reson = Je #). His second phrase rearranges the first, shifting the 
sense of the term t6 @ from the modal verb “should” to the adjective “the very,” and 
replaces the two glyphs chi ze Ale (“know this”) with nyoze #04 (“like this”), a term 
used for the metaphysical concept “such” or “suchness.” Cf. Supplementary Notes, s.v. 
“Such a person.” 

48 “his tongue covers everywhere in the trichiliocosm” (zess6 amaneku sanzen o fuku 
su GAH EDX =FXET): Le., his teachings are everywhere. A Japanese reflection 
of a common image found throughout the Mahayana literature; see, e.g., the Mahda-pra- 

jfid-paramita-sitra (Da bore boluomiduo jing KARA KHER AE, T.220.5:53b26-28): 

AA, THERE, BRSH TATE, SKS eRe, 普 
BR Fy Me eae HB TL FR 
At that time, the World-Honored One showed his long, broad tongue, which cov- 
ered everywhere in the trichiliocosm; and, from that tongue emerged immeasurable, 
innumerable variably colored lights, universally illumining buddha fields in the ten 
directions equal to the sands of Ganges. 

49 Down to, the merit of eye, ear, nose, and so on, will also be like this (naishi gen ni 

bi t6 no kudoku mo, mata kaku no gotoku naru beki nari J)#BAR - H+ BODES, 
また か く の ご と く な る べき な り ): Presumably, the antecedent of “like this” is “seeing 
Buddha Sakyamuni.” The sense here of the adverbial naishi 772 (“down to”), which 

normally marks an elision, is unclear. Dogen may be recalling a line in the Lotus Sutra
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choosing and discarding, and hasty acts are like this.”° 

Having been born with “this scripture” here, how could one not be 
delighted to “see Buddha Sakyamuni’”?°! It is born to meet Buddha 
Sakyamuni.” Those who, exerting body and mind, “receive and keep, 
read and recite, and correctly memorize, practice, or copy this Lotus 
Sutra’ will “thereby see Buddha Sakyamuni.” “Hearing this scripture as 
if coming from the mouth of the Buddha,” who would not vie to hear it? 
Those who do not make haste and make effort are “living beings,” “1m- 
poverished and without merit or wisdom.”°> Those who Practice, ° ‘you 
should know this person thereby sees Buddha Sakyamuni.’ 

* KOK OK OK 

  

(Miaofa lianhua jing WES BEIE, T.262.9:50b24-28): 

個 時 、 化 告 得 大 勢 菩薩 摩 詞 芯 、 液 今 堂 知 、 若 比丘 比丘 尼 優 姿 右 優 婆 夷 持 法華 綻 
者 、 若 有 悪 口 野 講 誹謗 、 獲 大 罪 報 、 如 前 所 説 。 基 所 得 功 徳 、 如 向 所 説 。 眼 耳 鼻 
古 映 意 清 淳 。 

At that time, the Buddha addressed the Mahasattva-Bodhisattva Mahasthamaprap- 

ta, “You should know that, if there are bhiksus, bhiksunis, upadsakas, upasikas who 

keep the Lotus Siitra, those who insult, revile, and slander them will reap great evil 
retribution, as I have previously explained; while the merit that they get, as I have 
explained, will be the purification of eye, ear, nose, tongue, body, and mind.” 

50 And forward and back, left and right, choosing and discarding, and hasty acts 

are like this (ovobi zengo sayit shusha z6ji, kaku no gotoku nari B LOA + A + HK 
捨 ・ 造 次 、 か く の ご と く な り ): Arather odd list, the exact sense of which is uncertain; 

if we take “forward and back, left and right” as physical movements, perhaps the point ts 
that, all our acts, like our six senses, are cases of “seeing Buddha Sakyamuni.” The term 
zOji witK (translated here “hasty acts”) is sometimes taken as referring to an instant of 
time, rather than flurried activity — hence, here perhaps, “our fleeting moments.” 

51 Having been born with “this scripture” here (ima no shi kyoten ni mumareau \ ’ 

£O thee HC te EAH): Le., born with the scripture mentioned here in the sitra line, 
“hears this scripture as if coming from the mouth of the Buddha.” 

52 born to meet Buddha Sakyamuni (sh6 chi Shakamuni butsu nari (FE BE 
(#872 ): Perhaps reflecting a line in the Lotus Siitra (Miaofa lianhua jing WYETH, 
T.262.9:60b1): 

mks eRe, EE, 
Because the merits of our past lives are deep, we are born to meet the buddha dharma. 

53 “living beings,” “impoverished and without merit or wisdom” (bingi mu fukue 
no shuj6 & 35 te 2M RE): From a verse in the Lotus Sitra (Miaofa lianhua jing ¥ 
(FSH HERE, T.262.9:9b25-26).: 

SAF, FIRB, RLBRA, Bae. 
Sariputra, you should know 
That, with the buddha eye, I see 

Living beings of the six paths, 
Impoverished and without merit or wisdom. 

See Supplementary Notes, s.v. “Six paths.”
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[56:16] 

種 迎 牟 尼 俺 、 告 大 衆 言 、 若 和 善 協 子 善 女人 、 聞 我 説 書 命 長 速 、 深 心 信 Bl 
稿 見 偶 常 在 者 閣 嘱 山 、 基 大 若 薩 ・ 諸 殴 聞 衆 園 移 説 法 。 又 見 此 婆 疲 世 界 、 基 
地 瑠璃 、 坦 然 平 正 。 

Buddha Sakyamuni addressed the great assembly, saying, 

If good sons and good daughters, upon hearing me explain that my 
lifespan is so long, believe it with deep mind, they will thereby see 
the Buddha always residing on Mount Grdhrakuta, surrounded by an 
assembly of great bodhisattvas and srdvakas, preaching the dharma. 
And they will see this Saha world, its ground of vaidurya, smooth and 
level.°> 

[56:17] {2:103} 

I OPRDEW SIL, BAHAR, ERE SIL, FEMME, MAO 
俺 語 、 た れ か 信和 解せ ざら ん 。 この 経典 に あ ひ た て まつ れる は 、 信 解す べき 
機 な り 。 深 心 信 解 赴 法華 、 深 心 信 解 毒 命 長 速 の た め に 、 願 生 此 婆 婆 國 土 
し きた れ り 。 如 來 の 神力 ・ 慈 悲 力 ・ 毒 命 長 速 力 、 よ く 心 を 括 じ て 信人 解せ し 
め 、 身 を 括 じ て 信 解 せしめ 、 凌 界 を 括 じ て 信 解 せしめ 、 Pe eth Cla 解 
せしめ 、 諸 法 を 括 じ て 信 解 せしめ 、 満 相 を 括 じ て 信和 解せ し め 、 放 了 肉 骨 髄 を 
括 じ て 信和 解せ し め 、 生 死去 来 を 反 じ て 信 解 せ し む る な り 。 これ ら の 信人 解 、 

= AU GLB ZR 

This “deep mind” is the “Saha world”; “believe” is there’s nowhere 
to escape.°° The truthful words of the Buddha, who would not “believe” 
them?°’ That we have been granted an encounter with this scripture is 
an opportunity in which we should “believe.” Due to “believing with 
deep mind” this Dharma Blossom, and “believing with deep mind” that 

  

54 Buddha Sakyamuni (Shakamuni butsu #2 Je): From the Lotus Siitra (Miao- 
fa lianhua jing WYRE, T.262.9:45b 16-20), with an introductory clause by Dégen. 
At this point in the siitra, Sakyamuni has revealed that, though he appears to have a 
human lifespan, in fact he became a buddha incalculable ages ago and will continue to 
exist for twice that long before entering parinirvana. 

55 And they will see this Saha world, its ground of vaidiirya, smooth and level 

(yit ken shi shaba sekai, ki chi ruri, tannen byéshé XARA RR, FRR, AeA 
IE): I.e., they will see our world as a pure buddha land, in which the ground ts level and 
consists of jewels. The Sanskrit vaidirya (ruri Fa¥4; also written ruri 5it#4§) is used for 
beryl, crystal, and other minerals; one of the seven precious substances. 

56 there’s nowhere to escape (mu kaihi sho #£3@ ik se): Or, perhaps, “a place of no 
escape”; also written #£:8 # i. A fixed expression occurring in several Chan records, 
especially in works associated with Hongzhi Zhengjue 宏 智 正 (1091-1157). 

37 truthful words of the Buddha (jdtai no butsugo aa 2 a8): Likely, variation on 
a line in the Lotus Sitra (Miaofa lianhua jing Wik, T.262.9:42b 1-2): 

AS A i ah SER OKR, BA TKS SE APO ahah Zab 
At that time, the Buddha declared to the bodhisattvas and the entire great assembly, 

“Good sons, you should trust and understand the truthful words of the Tathagata.”
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“my lifespan is so long,” they have been vowing to be born in this Saha 
world.*® The spiritual power, the power of compassion, the power of his 
“lifespan so long’ — these cause us to take up mind and believe, cause 
us to take up body and believe, cause us to take up all the worlds and 
believe, cause us to take up the buddhas and ancestors and believe, cause 
us to take up the dharmas and believe, cause us to take up the real marks 
and believe, cause us to take up the skin, flesh, bones, and marrow and 

believe, cause us to take up birth and death, coming and going and be- 
lieve.’ Believing in these — this is “seeing buddha.” 

[56:18] {2:104} 
Lams Y da, DGRAR HO CHT. TERRIER a ZC. TCE 
の み に あ ら ず 、 常 在 者 痢 嘱 山 を みる と いふ は 、 者 痢 嘱 山 の 常 在 は 、 如 來 毒 
命 と 一 意 な る べし 。 し か あれ ば 、 見 備 常 在 者 閣 過 山 は 、 前 頭 来 も 、 如 人 來 お 

よび 者 閣 嘱 山 、 と も に 常 在 な り 。 後頭 来 も 、 如 来 お よび 著 閣 嘱 山 、 と も に 
常 在 な り 。 菩薩 ・ 衣 聞 も お な じ く 常 在 な る べし 、 読 法 も また 常 在 な る で 
し 。 姿 婆 世 界 、 基 地 瑠 璃 、 坦 然 平 正 、 を みる 。 姿 婆 世界 を みる こと 、 HF 
すべ か ら ず 、 高 虎 高 平 、 低 席 低 平 な り 。 こ の 地 は 、 こ れ 瑠 璃 地 な り 。 これ 
を 、 坦 然 平 正 な る と みる 目 を いや し くす る こと な か れ 。 瑠璃 入 地 の 地 は 、 
か く の ご と し 。 こ の 地 を 瑠璃 に あら ず と せ ば 、 者 閣 過 山 は 著 閣 嘱 山 に あら 
ず 、 条 迎 御 尼 借 は 種 迎 牟 尼 備 に あら ざら ん 。 其 地 瑠 璃 を 信 解 する 、 す な は 
ち 深 信 解 相 な り 、 こ れ 見 側 な り 。 

Thus, we know that it is by having the eye of the mind that they see 
buddha; it is by attaining the eye of belief that they see buddha. To say 
that they not only see buddha but see him “always residing on Mount 
Grdhrakita” means that his “always residing” on Mount Grdhrakuta 

  

58 this Dharma Blossom (ze 7o ん ん e 中 法華 ): L.e., “this scripture, The Lotus Blossom 
of the True Dharma.” 

they have been vowing to be born in this Saha world (gan sho shi Shaba kokudo shi- 
kitareri A IK 2B t L & 7249 ): Or, perhaps, “we have vowed... .” The grammat- 
ical subject is unstated; the translation assumes it is the “good sons and good daughters” 
who “believe and understand with deep mind,” and who will thereby “see this Saha world” 
of Buddha Sakyamuni. Though it is given in Chinese, as if quoting a scripture, there does 
not seem to be a clear source for this phrase; it may recall the bodhisattvas in the Lotus 
Siitra who vow to teach the sitra in the Saha world after the nirvana of the Buddha. 

59 cause us to take up the dharmas and believe, cause us to take up the real marks 

and believe (shohd o nenjite shinge seshime, jiss6 o nenjite shinge seshime ik Xx th 
じ て 信 解せ し め 、 寅 相 を 括 じ て 信和 解せ し め ): Based on the common fixed expression 
“the real marks of the dharmas” (shohd jiss6 if 1& FE 48), used in reference to the ultimate 
reality of things. 

birth and death, coming and going (shdji korai E7E#R): I.e., rebirth in samsara; a 
fixed expression, associated especially with a saying of Yuanwu Kegin [BiB 52.3) (1063- 
1135) to the effect that these are “the true human body” (shinjitsu nintai 12 F A); see 

Supplementary Notes, s.v. “True human body.” 

60 Believing in these (korera no shinge — xv % {8 f#): Or “these [instances of] believing.”
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must be equivalent to the “lifespan” of the Tathagata. This being so, 
“seeing the Buddha always residing on Mount Grdhrakita” 1s the “con- 
stant residing,” before, of both the Tathagata and Mount Grdhrakuta; 

it is the “constant residing,” after, of both the Tathagata and Mount 
Grdhrakita. Similarly, the “bodhisattvas and sravakas” must also be 

“constantly residing”; “preaching the dharma” must also be “constantly 
residing.” They see the “Saha world, its ground of vaidurya, smooth and 
level.” We should not be moved by [such] seeing of the Saha world: it 
is “high places are high and level; low places are low and level.”°' This 
earth — this is a vaidurya earth.” Do not scorn the eye that sees this as 
“smooth and level”: the earth that has vaidurya as ground 1s like this. If 
one were to maintain that this earth 1s not vaidurya, Mount Grdhrakuta 

would not be Mount Grdhrakita, and Buddha Sakyamuni would not be 

Buddha Sakyamuni. To believe in “its ground of vaidurya’” is in itself a 
“mark of deep belief’; it is seeing buddha.” 

* Ok OK OK 

[56:19] 

PUSH. SRR. Da. RATS, PRR RARE. (eR 
山 。 

Buddha Sakyamuni addressed the great assembly saying,“ 

If they, with single-mind, desire to see the buddha, 

Without caring for their own bodies and lives, 
At that time, will I and my assembly of monks, 
Appear together on Vulture Peak. 

  

61 “high places are high and level; low places are low and level” (Adsho kohei, 
teisho teihei Palme, (Eee): From the response of Weishan Lingyou iS # th 
(771-853) to the suggestion that an uneven rice paddy should be leveled; the anecdote is 
found in a number of Chan sources, as well as in Dogen’s shinji Shobégenzé 眞 字 正法 
ER (DZZ.5:138, case 23); see Supplementary Notes. 

62 This earth — this is a vaidirya earth (kono chi wa, kore ruri chi nari この 地 は 、 
これ 瑠璃 地 な り ): Dogen plays here with the term chi H, which can have the senses 
“earth,” “land,” “ground,” “soil,” etc. 

63 “mark of deep belief” (jinshinge so 深 信 解 相 ): A phrase from the Lotus Siitra 
concluding the section on which Ddgen is commenting here (Miaofa lianhua jing iE 

#2 HEX, T.262.9:45b2 1-22): 

BARMERA, BAER CRATE, 
If there are those who can see like this, you should know that this is a mark of their 

deep belief. 

64 Buddha Sakyamuni (Shakamuni butsu €@i#Je 6): From a verse in the Lotus 
Sitra (Miaofa lianhua jing WEEK, T.262.9:43b23-24), with an introductory clause 
by Dogen.
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[56:20] {2:105} 
いふ と ころ の 一 心 は 、 凡 夫 ・ 二 乗 等 の いふ 一心 に あら ず 、 見 介 の 一 心 な 
0, ARBO-DEWSIL, BELLO, RRB, MOOR, OF 
DICK AMBe EESTI, BELO ICOUTKAMRT S720, し か あれ 
(E. — ob, FT CCMB UY, HH, ECHOICE SOCAL, (B-RD 
PEE X BAR, ROTCCDLOTLL, BMA, EFEEDKOZLL, 
が る が ゆえ に 、 Se ieee CHEF, COWZAIL, BRR 

BELLA RHO DLIERT, 

The “single mind” spoken of here is not the “single mind” spoken 
of by common people, those of the two vehicles, and the like: it is the 
“single mind” of seeing buddha. “The single mind of seeing buddha” is 
“Vulture Peak,” is “and my assembly of monks.” Each present individu- 
al privately having the “desire to see buddha” is desiring to see buddha 
by concentrating the mind of Vulture Peak. Thus, the “single mind” 1s 
in itself “Vulture Peak”; and the single body, how could it not “appear 
together” with the mind? How could they not be a single body and mind 
together? Since body and mind are like this, their “lifespan and lives” are 
also like this.? Therefore, they entirely give over “caring for their own” 
to “caring only for the unsurpassed way” of Vulture Peak.®° Therefore, 
he speaks of [the fact that] “J and my assembly of monks” are an “ap- 
pearance together” on “Vulture Peak” as the “single mind” of “seeing 
buddha.”°’ 

* OK OK OK OK 

  

65 their “lifespan and lives” are also like this (jusha mydsha, mata kaku no gotoshi & 
Ame, EEKD< OTE L): Le., are also themselves “Vulture Peak.” A tentative trans- 
lation, taking jusha myOsha #4 ti as equivalent to jumydsha Binz (° ‘lifespan”), 
the two terms may also be read as “those with lifespans, those with lives” (1.e., “living 
beings”; S. jiva, etc.). Dogen seems to be playing here on the sutra line, “without caring 

for their own bodies and lives” (fu jishaku shinmyé 7 B tS 40). 

66 “caring only for the unsurpassed way” (tan shaku mujé の 0 但 惜 無 上 道 ): From 
a line of verse by bodhisattvas in the Lotus Sitra (Miaofa lianhua jing Wik REE, 
T.262.9:36c18): 

AR EH an, (ELSE 18. 
We shall not love our bodies or lives, 
But care only for the unsurpassed way. 

67 “I and my assembly of monks” are an “appearance together” on “Vulture 

Peak” (ga kyit shusd, Rydjusen ku shutsu naru KRRIRS, BE LWA Ze 4S): A tentative 
translation; the phrase could also be [more interestingly] parsed, “[the fact that] ‘I and 
my assembly of monks’ and ‘Vulture Peak’ are an ‘appearance together.’”
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[56:21] 

MUP. BHR. AMIE, BRR, BAO, ah (ci. 

Buddha Sakyamuni addressed the great assembly, saying,® 

If they preach this sutra, 
They will thereby see me, 
Tathagata Prabhitaratna, 
And the transformation buddhas.” 

[56:22] 

mUICMEIL, FAERIE, Dhaai 7), RAB RAL REM ASL 9, OO 
RROMARIRIC, Al LREODETC RLS, 

To “preach this sitra” ts, 

While always residing here, 
By means of my spiritual powers, 
I prevent the perverse living beings 
From seeing me, though I am near.” 

The Tathagata with these spiritual powers of surface and interior is 
endowed with the virtue of “they will thereby see me” and the others.” 

* KOK OK OK 

  

68 Buddha Sakyamuni (Shakamuni butsu FEi0#e28): From a verse in the Lotus 
Sitra (Miaofa lianhua jing WIESE, T.262.9:34a14-15), with an introductory clause 
by DOgen. 

69 Tathagata Prabhitaratna (7ahd nyorai 480%): The buddha who appears 
within his great stiipa at the scene of the preaching of the Lotus Sutra; Buddha Sakyamu- 
ni joins him within the stupa. 

transformation buddhas (kebutsu {E{#): Buddhas appearing in human form; here, no 
doubt, to be taken as the “emanations of [Sakyamuni’s] body” (bunshin 77) mentioned 
below, section 23. 

70 While always residing here (ga 6 ji o shi XE IL): Quoting a verse from the 
Lotus Siitra (Miaofa lianhua jing Wie EE, T.262.9:43b18-19), in which the Buddha 
explains his apparent disappearance into parinirvana. 

71 The Tathagata with these spiritual powers of surface and interior (kono hyori 
no jinriki nyorai — OBO #7) k03R): Likely meaning the Buddha, with his paranor- 
mal powers to appear or remain invisible.
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[56:23] 
SUE, SRE, EPR, HIB ERR, KRSRH, ROY 
者 。 

Buddha Sakyam uni addressed the great assembly, saying,’ 

Those who can keep this sutra 
Have thereby already seen me; 
And they see Prabhutaratna 
As well as the emanations of my body. 

[56:24] {2:106} 

この 経 を 持 す る こと か た き ゆ え に 、 如 來 、 よ の つね に これ を すす む 。 も し 
お の づか ら 持 是 経 者 ある は 、 す な は ち 見 仙 な り 。 は か り し り ぬ 、 見 人 TH 
ば 持 経 す 。 持 経 の も の 、 見 人 の も の な り 。 し か あれ ば す な は ち 、 乃 至 聞 一 
(B—-A)SIT All, ARR He, ORS Re aa eB ZR 
). fGen ZeO . TBIERR ZR 0. Lane O . Ie) EAR ZO . teh 
頂 額 眼 な り 、 FRB EATLZE 

Because it is difficult to keep this siitra, the Tathagata regularly en- 
courages it. If perchance there are “those who can keep this sutra,” that 
itself is seeing buddha. It is clear that, when one sees the buddha, one 
keeps the siitra. The one who keeps the sitra is the one who sees the bud- 
dha. Thus, “to receive and keep” it, “hearing even so much as a single 
gatha or a single line,” is being “able to see” Buddha Sakyamuni.” It is 
“and they see Buddha Prabhitaratna’’; it is seeing the buddhas that are 
“emanations of my body”, it is transmitting the treasury of the buddha 
dharma; it is getting the true eye of the buddha; it is being able to see 
the lifespan of the Buddha; it is getting the eye beyond the buddha; it 1s 
getting the eye of the buddha’s crown; it is getting the buddha’s nose.” 

  

72. Buddha Sakyamuni (Shakamuni butsu #230 Je8): Quoting a verse from the 
Lotus Sitra (Miaofa lianhua jing WiE EE, T.262.9:52b12-13), with an introductory 
clause by Dogen. 

73 “to receive and keep” it, “hearing even so much as a single gath4 or a single line” 

(naishi mon ichige ikku juji suru 732 fhl—t&— FFF 4S): Combining two phrases 
from a passage in the Lotus Sitra (Miaofa lianhua jing Wie EK, T.262.9:50a18-21): 

SERTEA)A. WRRELHRE, HREMERRESS, ETL SRD 
f® DiS, BHF), eee ZR. 
If, after the extinction of the Tathagata, a good son or good daughter receives and 
keeps this siitra, reads or recites it, explains or copies it, they will attain twelve 
hundred mental virtues. With this purified mental faculty, hearing even so much as 
a single gatha or a single line, they will penetrate incalculable, limitless meanings. 

74 eye beyond the buddha (butsu kdjo gen (#6 [F) EAR): “Beyond the buddha” (butsu 

kojo (61h) |) isa common expression in Zen texts and Dégen’s writings; see Supplemen- 
tary Notes, s.v. “Beyond the buddha.” 

eye of the buddha’s crown (butsu chdnei gen (#18 SHER): Or, perhaps, “buddha’s crown
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* KOK OK OK 

[36:25] 

ZERBLESH, AWItRES,. KESM, Sema. EKA 線 。 所 詩 
(EE. 0 te LB AE bl BES HE — Se — te L 

Buddha Jaladhara-garjita-ghosa-susvara-naksatra-raja-samkusumita- 
bhijfia addressed King Subhavyiha, saying, “Great king, you should 
know that the wise friend 1s the great cause and condition, the guide 
who enables one to see buddha and bring forth the thought of anuttara- 
samyak-sambodhi.”’” 

[56:26] 

WEL OKESIL, WEFRDLALEDT, 1BK- HE RROBE LET 
と い へ ども 、 凡 夫 の 三世 に 准 的 すべ か ら ず 。 い は ゆる 過去 は 心頭 な り 、 現 
在 は 拳 頭 な り 、 未 來 は 膳 後 な り 。 し か あれ ば 、 雲 埋 音 宿 王 華 智 人 は 、 心 頭 
現 成 の 見 備 な り 。 見 借 の 通 語 、 い ま の ご と し 。 化 導 は 見 備 な り 、 見 備 は 帝 
阿 粗 多 維 三 革 三 菩提 心 な り 。 帝 菩提 心 は 、 見 側 の 頭 正 尾 正 な り 。 

At present, in this great assembly, the sitting mats are still not rolled 
up.’° Although we call them the buddhas of past, present, and future, we 
should not subscribe to the three times of common people: the past 1s 
the mind; the present is the fist; the future 1s the back of the head. Thus, 

Buddha Jaladhara-garjita-ghosa-susvara-naksatra-raja-samkusumitabhi- 
jfia is seeing buddha manifested by mind. The common term, “seeing 
buddha,” is like this.”’ “The guide” is seeing buddha; seeing buddha ts 
“giving rise to the thought of anuttara-samyak-sambodhi.” Giving rise 
to the thought of bodhi is the truth from head to tail of seeing buddha. 
  

and eye.” Dégen regularly uses the term chdnei JAS (“crown of the head”), like “eye” 
(ganzei AREF) and “nose” (bikii &44L), as (a) synecdoche for the person, and (b) the “pin- 
nacle” or best of someone (or something). In some contexts, as possibly here, chdnei JA 

8 may suggest a buddha’s wsnisa, the protuberance on the top of his head that is one of 

his thirty-two marks, sometimes taken as symbolic of his wisdom. See Supplementary 
Notes, s.v. “Eye,” “Crown of the head.” 

75 Buddha Jaladhara-garjita-ghosa-susvara-naksatra-raja-samkusumitabhijiia 

(Unraion shukud kechi butsu 2 Fis + # & fs): From a passage of the Lotus Sutra 
(Miaofa lianhua jing REE, T.262.9:60c5-10). This buddha’s unwieldy name 
might be rendered something like “Buddha Florid Wisdom of the Roar of Cloud Thun- 
der, King of Constellations.” 

76 At present, in this great assembly, the sitting mats are still not rolled up (ima 

kono daie wa, imada mushiro 0 makazu WWE AT OKSIL, WEKt LAX EMT): 
Presumably, meaning that the assembly in which the Lotus Sutra was being taught has 
not ended even today. 

99 77 The common term, “seeing buddha,” is like this (kenbutsu no tsiigo, ima no 
gotoshi Fi. Oihae, VEO) — & L): Perhaps, meaning something like, “this is true in 

general of the term ‘seeing buddha’” — 1.e., that it refers to “seeing a buddha manifested 
by mind.”
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* KOK K OK 

[56:27] 
PUREE, BAEWDE, RMA, HARRY, 在 此 面 説法 。 
Buddha Sakyamuni said,” 

Those who practice all the virtues 
And are gentle and honest 
Will all thereby see my body 
Residing here and preaching the dharma. 

[56:28] {2:107} 
Dm mDPAT HLT All, HET AKZO. RB IRIR ZA O, CNET S 

a’. BORE, COE ORAPR BR LWS, INeVEBICR HLA 
) OIC ABLXEA, EtmmKkiChH3ODS 

What is called “all the virtues” is dragged through the mud and 
drenched with water, is chasing the waves and following the billows.” 
Those who practice them are called, “those who... are gentle and hon- 
est,” who are “I’m also like this, and you’re also like this.”®° Having 
seen the buddha tn the midst of the mud, having seen the buddha tn the 
heart of the waves, they participate in his “residing here and preaching 
the dharma.”®' 

[56:29] 
LeHSIC, WRARBIC. MHA, LTA LEMBOBIEZL, PED HR 
を し ら ず 、 見 聞い と すく な し 。 わ づか に 臨 注 ・ 雲 門 の 雨 三 語 を 諸 計 し て 、 
BGYIEDSIBE HBO NY, HARD URS - HPYOMHBlCb Rt oN, 
HE. GAICWK ANDO, HB - BP. PROB BLRLAEL, V) 
DPICVYIZSA PWEDE DRA HS, Ma - BPUICKHLIT, FEBORDHOZR 

DIV, KBONAABMIC LT. HMOI LAH OMORBEEEET, 

78 Buddha Sakyamuni (Shakamuni butsu #52 /e46): Quoting a verse from the 
Lotus Sitra (Miaofa lianhua jing HOYER REE, T.262.9:43c16-17), on his continued pres- 
ence post-nirvana. 

  

79 dragged through the mud and drenched with water (tadei taisui #iJE## 7K): 
Also read dadei taisui and written fi JEi# 7K. A fixed expression, used in Zen especially 
in ironic reference to getting “sullied” by the compromises involved in teaching; see 
Supplementary Notes, s.v. “Dragged through the mud and drenched with water.” 

chasing the waves and following the billows (zuiha chikuro BAYZIKiR): An idiom akin 
to English “going with the flow” (1.e., adapting to circumstance), known in Zen literature 
especially as one of “the three phrases” (sanku =’3]) of Yunmen Wenyen 22F4 3c({E; see 
Supplementary Notes, s.v. “Yunmen’s three phrases.” 

80 “I’m also like this, and you’re also like this” (go yaku nyoze, nyo yaku nyoze 

IRRNE. YKIFROE): See above, section 10. 

81 in the heart of the waves (hashin 流 心 ): Or “in the mind of the waves”; taking 

hashin 0» in the sense “the center of the sea,” in parallel with the preceding “in the 
midst of the mud.”
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ATE YO ICPME BT. SLBETEBUS. MEOH CW URAL. fib 
HOR RICh OT, VISAPCRROGRICKLIDA®, FLf- EPfORE 
に 、 な ほ い た ら さ ざる と も が ら な り 。 人 PHAOBERA, POEL eT SOD 
ら に あ ひ あ ぶ ふ こ と な か れ 、 た だ 見 修 眼 の 眼 晴 を 診 究 骨 達 すべ し 。 

Be that as it may, in the Land of the Great Song these days, there are 
many who are called “Chan masters.’”®* They do not know the length and 
breadth of the buddha dharma, and they have little experience. Reciting 
from memory just two or three sayings of Linji or Yunmen, they think 
that is the entire way of the buddha dharma.® If the buddha dharma were 
exhaustively conveyed by two or three sayings of Linji or Yunmen, the 
buddha dharma would not have reached us today. It is hard to call Linji or 
Yunmen the epitome of the buddha dharma. How much less so the pres- 
ent types, a bunch not worth mentioning, who do not come up to Linji or 
Yunmen. Being themselves dull-witted and finding it difficult to clarify 
the heart of the Buddha’s sutras, they arbitrarily disparage the sutras of 
the buddhas, disregarding them without putting them into practice; we 
should call them followers of other paths. They are not descendants of 
the buddhas and ancestors; still less do they reach the realm of seeing 
buddha. They are a bunch that does not even get as far as the tenets of 
Confucius or Laozi. Children of the house of the buddhas and ancestors, 

do not associate with the bunch called “Chan masters.” We should just 
investigate and personally realize the eye of “the eye of seeing buddha.” 

* Ok OK OK OK 

  

82 there are many who are called “Chan masters” (zenji, to sho suru tomogara 
ooshi mab, & f+ 4 & +286 KIEL): Or “who call themselves ‘Chan masters.’” D6- 
gen appears here to be dismissive of those called “Chan masters.” Elsewhere (e.g., in 
the “Shdbdgenzo butsud6” IEVAAR HIE), he sharply criticizes the appellation “Chan 
school” (zenshii if@A%) for the lineage of the buddhas and ancestors; but the term “Chan 
master” (zenji #6) has a history outside the Chan school in reference to practitioners of 
meditation, and of course Digen himself regularly uses the term in reference to members 
of his lineage. 

83 Linji or Yunmen (Rinzai Unmon aii + FA): Le., Linji Yixuan Rav zs (d. 
866) and Yunmen Wenyen 22F4 5c{E. A preference for the sayings of these two famous 
masters over the sitras is also criticized in “Shobdgenzo bukky6” IEYEAR BBE.
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[56:30] 

FCA Koh, 4B. RR ER ARR. AIBA RR, ee. 尊 
GU FREER. FRM, Ree eA hin, BER, ES 
WEGEDOK FS TERETA fr SS, 

My former master, the Old Buddha of Tiantong took up [the follow- 
ng 

King Prasenajit asked Venerable Pindola, “I’ve heard that the Venera- 
ble One has personally seen the Buddha.® Is this right?” 

The Venerable brushed up his eyebrows with his hand to show it. 

My former master said in a verse, 

Brushing up his eyebrows, he answered the matter. 
He once personally saw the Buddha; he doesn’t deceive. 
Worthy of offerings even now, throughout the four continents.*° 
Spring is on the twigs of the plum, cold tn their girdle of snow. 

[56:31] {2:108} 

VULDS AIL, AAC OT. RIMBICH OT, Fe 0, —ehelt 
見 一 校 梅 の ゆ え に 、 開 華 明 明 な り 。 

“Seeing buddha” is not seeing one’s own buddha, nor is it seeing an- 
other’s buddha: it is seeing buddha. Because a single branch of plum is 
seeing a single branch of plum, its blossoming is perfectly clear.®’ 

  

84 My former master, the Old Buddha of Tiantong (senshi Tend6 kobutsu Fc fii K 
14 8): After a record in the Rujing heshang yulu 207% Fa te) a8&k (T.2002A.48:130c7-11); 
also treated in “Shob6genzo baika" 正法 眼 蔵 梅 華 . 

85 Pindola (Binzuru 439A): A prominent arhat among the Buddha’s followers, often 
depicted as having long, drooping eyebrows. Prasenajit (Hashinoku 6 i ST) was 
king of Kosala and a devout patron of the Buddha. The more common version of this 
story (as seen below, section 33) gives King Asoka as Pindola’s interlocutor. Though the 
Zen story is quite different, it is ultimately derived from an account of Asoka’s interview 
with Pindola in the Ayuwang jing 阿 育 王 (T.2043.50:139c14-140a22). 

“personally seen the Buddha” (shin ken butsu rai $1 563K): Correcting Kawamura’s 

shin butsu ken rai #iie DUR. 

86 Worthy of offerings (dgu Fe): A translation of Sanskrit arhat (rakan #Ei8). 
Pindola was famous as the eldest of the arhats. 

four continents (shitenge PUX F): L.e., the four great continents said to surround Mount 
Sumeru in Buddhist cosmology; see Supplementary Notes, s.v. “Four Continents.” Hu- 
mans inhabit the southern continent, Jambudvipa. 

87 Because a single branch of plum is seeing a single branch of plum (isshi bai wa 
ken isshi bai no yue ni —¥HB1L FL — EE  X(Z): Probably to be understood, “a plum 
branch is the seeing of a plum branch.”



56. Seeing Buddha Kenbutsu 5 245 

[56:32] 
VERT BEOMRMTSRBIL, BST CMO PL PERO OL 
間 取 す る な り 。 尊 者 、 あ きら か に 眉毛 を 策 起 せり 、 見 側 の 誇 験 な り 、 相 暑 
すべ か ら ず 。 至 今 し て いま だ 休 租 せ ず 、 應 供 ち あら は れ て か くる る こと な 
し 、 親 肖 の 見 人 矯 た どる べから ず 。 か の 三 億 家 の 見 備 と いふ は 、 こ の 見 人 な 
り 、 見 三 十 二 相 に は あら ず 。 見 三 十 二 相 は 、 た れ か 境界 を へ だ て ん 。 この 

見 備 の 道理 を し ら ざ る 人 天 ・ Ae] RE OHA, BIEZEDARNL, EEN, 
Hef ABERTABIELEWN ED, HMTOBETAIIHIZS (CHOF, L 
いふ が ご と し 。 見 借 は 被 伸 見 成 な り 、 た と ひ 目 己 は 尊 滅 せん こと を お も ふ 

と も 、 見 作 さ きだ ち て 漏 港 せ し むる な り 、 こ れ 見 備 の 道理 な り 。 如 恒 河 沙 
敷 量 の 身心 を 功夫 し て 、 審 細 に この 集 起 眉毛 の 面目 を 診 究 すべ し 。 た と ひ 
百 千 高 交 の 書 夜 、 つ ね に 条 迎 牟 尼 介 に 共 住 せり と も 、 い まだ 全 起 眉毛 の 力 
B7e< lt, ACh OT, KLOLFRRIY LODE, +BREORA 
Ich>O EL, RRREBOHABLELS Amtid, ZELLALY ARMS 
e720, FR HE7e OO , FLURETHAEZOO, Lbbnid, Be Ret, BaF 
Fe). @RERARAZR OO. ARPA 7e 0. AGAR Ee Ze | PRA ze 0, 

The essential point of King Prasenajit’s question was to ask wheth- 
er the Venerable had seen buddha or had become buddha. The Venera- 
ble clearly brushed up his eyebrows, proof that he had seen buddha; he 
could not deceive. To the present day, he has never desisted; his “wor- 
thiness of offerings” has been on display and never hidden; we need not 
trace the seeing of buddha that he “once personally” [experienced].® 
The “seeing buddha” of those three koftis of households was this seeing 
buddha; it was not seeing his thirty-two marks.®’ Were it seeing the thir- 
ty-two marks, who would have been blocked from the object?”° There 
must be many among the classes of humans and devas, sravakas, and 

pratyeka-buddhas who do not know the principle of this seeing buddha. 
  

88 we need not trace the seeing of buddha that he “once personally” [experi- 
enced] (shinzé no kenbutsu tadoru bekarazu EO RK LSA bd): Here, as 
elsewhere in his writing Dogen plays with Rujing’s adverbial expression “once person- 
ally” (shinzd 親 箇 ). 

89 The “seeing buddha” of those three kotis of households (kano san oku ke no ken- 
butsu 20) ={83 5): Reference to the tradition that only one-third of the (impossi- 
bly large) population of Sravasti actually saw the Buddha during his residence there; see 
the Dazhidu lun KS Ei (T.1509.25:125c5-7): 

SRM PILBA, SRI =(RREMA MERA, =f EL. 

In the city of Sravasti, there were nine hots [90,000,000] of households. Three kotis 

of households saw the Buddha; three kotis of households heard that there was a 

buddha but did not see him; three kotis of households neither heard of nor saw him. 

90 Were it seeing the thirty-two marks, who would have been blocked from the 

object (ken sanjitni sd wa, tare ka kyégai o egg7ez 見 三 十 二 相 は 、 た れ か 境界 を へ 
だ て ん ): I.e.。 who could not have seen the thirty-two physical marks on the body of the 
Buddha? In fact, Buddhists have disagreed on the question of whether these marks adorn 
the human body visible to anyone or the “reward” body” (hdshin #; S. sambhoga- 
kaya) seen only by advanced adepts.
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It is like saying, for example, that, while those who stand up a whisk 
may be many, there are not many who stand up a whisk.”' Seeing bud- 
dha is made manifest by buddha; even if we ourselves think to conceal 
it, seeing buddha is there first and leaks it out.” This is the principle of 
seeing buddha. 

Exerting bodies and minds numerous as the sands of the Ganges, we 
should investigate in detail the face of this “brushing up his eyebrows.””? 
Even were we constantly to dwell together with Buddha Sakyamuni, 
day and night, for hundreds of thousands of myriads of kalpas, if we still 
lack the strength to “brush up our eyebrows,” it would not be “seeing 
buddha.” Even though, over two thousand years later, we are in a distant 
quarter over a hundred thousand miles away, if we personally realize 
the strength to “brush up our eyebrows,” it is seeing Buddha Sakyamuni 
from before King of Emptiness.” It is seeing a single branch of plum; 
it is seeing the “spring” of “the twigs of the plum.” Thus, “having once 
personally seen the Buddha” is paying respects with three prostrations; 
it is joining the palms and making Inquiries; it is breaking into a smile; it 
  

91 while those who stand up a whisk may be many, there are not many who stand 

up a whisk (hossu o juki suru ooshi to iedomo, hossu no juki suru wa ooki ni arazu tp 
FeBERTSABIZELEWN EDR, APFOBET SILHlES(CH OT): Le., teachers 
of Zen may be common enough, but authentic teachers are not. The whisk was a ritual 
implement held by an abbot when he ascended the high seat in a dharma hall for a formal 
teaching; raising this whisk as a visual display was a common gesture. See Supplemen- 
tary Notes, s.v. “Whisk.” 

92 Seeing buddha is made manifest by buddha (kenbutsu wa hi butsu genjo nari Fut 
(SHB FLAK Ze ): Taking genjd LAX as equivalent to genjo FLAK (“realized,” “obvious,” 
“immediately available,” etc.). Dégen is playing here with the glyph ken 5 (“to see”), 
tempting us to read the phrase something like, “seeing buddha is seen (and realized?) by 
the buddha.” Presumably, this and the immediately following clause represent an expla- 
nation of Rujing’s line, “He once personally saw the Buddha; he doesn’t deceive.” 

93 bodies and minds numerous as the sands of the Ganges (nyo Goga sha siry6 no 
shinjin ROYER] 7 BE OD HL): Presumably. referring to innumerable lifetimes. 

94 over two thousand years later (nisen yo sai yori kono kata FER LY OM 
7>7<); in a distant quarter over a hundred thousand miles away (jiman yo ri no 

enpo + SPR Hie 77): I.e.. far removed in time and space from Buddha Sakyamuni. 

The time span reflects the traditional East Asian Buddhist reckoning of the date of the 
parinirvana of the Buddha as 949 BCE. The number of Chinese “miles” (ri #2.) from the 

Buddha’s homeland to Dogen’s Japan represents a standard expression (often given as 
“one hundred eight thousand miles” [jiiman hassen ri + /\ -¥ £]) for a great distance. 
At roughly three ri to an English mile, the actual distance in ri from the Buddha’s home- 
land to Dégen’s Japan would be closer to ten thousand. 

before King of Emptiness (Kid izen 空 王 以前 ): An unusual expression, likely based on 
the the common Zen saying “before King Majestic Voice” (/on’6 izen 威 音 王 巳 前 )、used 
in reference to what precedes all differentiation; see Supplementary Notes, s.v. “Before 
King of Emptiness.”
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is “a fist and flying thunder bolts’; it is the rush cushion for cross-legged 
sitting.” 

* Ok OK OK OK 

[56:33] {2:109} 

ADRES. EMRPER KS. Tek, EGMBeAeA, AB Bea 
Hx, 2G BUFR ER. 2B. ER. £8. SFA, AMEE 
SHEL. sae, BBA, 

Venerable Pindola attended a great maigre feast held by King Asoka.” 
In the course of the imperial event, the king paid his respects to the 
Venerable and said, “I’ve heard that the Venerable One has personally 
seen the Buddha. Is this right?” 

The Venerable parted his eyebrows with his hand and said, “Do you 
understand?” 

The king said, “I don’t understand.” 

The Venerable said, “When the Naga King Anavatapta invited the 
Buddha to a maigre feast, this humble wayfarer was also included in 
that number.””’ 

[56:34] 
VILO SM BEMOR SIC, SRA RBREROS,. Ih, Sar tice 
BrpOR?, LARSTAzO, EXICMA, FTARDICBELCHRAT, ON 
ALBA HE htt Lap Bze 0, (FARA Lipazeo, 

The essential point of King Asoka’s question is that the words, “The 
Venerable One has personally seen the Buddha. Is this right?’ are ask- 
ing, “Is the Venerable One already a venerable one?” At the time, the 
Venerable One immediately parted his eyebrows. This causes “seeing 

  

95 joining the palms and making inquiries (gasshd monjin G@/[uiaA): A fixed ex- 
pression for a polite greeting, with palms pressed together and head slightly lowered. 

breaking into a smile (hagan 7 が SO 破 顔 微笑 ): Reference to the famous story of the 
first transmission of the “treasury of the true dharma eye” (shdbdgenzoé IEYEER ix) from 
Sakyamuni to Mahakasyapa at an assembly on Vulture Peak; see Supplementary Notes, 
s.v. “Break into a smile.” 

“a fist and flying thunder bolts” (kent6 hi byakuryaku 4 5AFKk Ee): Line from a verse 
by Dogen’s teacher, Rujing 2073 (1162-1227); see Supplementary Notes, s.v. “Fist.” 

96 Venerable Pindola (Binzuru sonja Aili 2% ): Variant of the story raised by Ru- 
jing (above, section 30), found in several Chan texts; see, e.g., Chanzong songgu lianzhu 
tongji WAR A th RERIE, ZZ.115:31a8-11. The famous King Asoka is thought to have 
reigned c. 268-232 BCE. 

97 Naga King Anavatapta (4zg2gd2772 7y76 阿 那 婆 達 多 龍王 ): The dragon king of 
Lake Anavatapta; see Dogen’s explanation below, section 36.
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buddha” to appear in the world; it causes becoming a buddha to be “per- 
sonally seen.” 

[56:35] 

Bry ARE eS HE Ea, TRH, LS, LOL. Heol 
x, MERE, AGRA PTEE TAL. RO HOMOARNE(CHOT, KE 
OU RHA EVI ED. DHeEBLCHHODTICHODARMDOTF, 
BAT CCAmT. RF BI EKLTODSRO&, &, Momo er 
V4 BiBEze 0 AR SI PBh SX ODO, HCV SIL, RMSE 
HORILH OSS”, HPRERR— H+ Oa, TR RORIC HOD 
る 、 RRRRORS D2 0, bh: DD - AB RieeOfen, CMnNA< 
の ご と く な る 太 し 。 

He says, “When the Naga King Anavatapta invited the Buddha to a 
maigre feast, this humble wayfarer was also included 1n that number.” 
We should recognize that, in an assembly of “invited buddhas,” “only 
buddhas with buddhas” will be as “rice, hemp, bamboo, and reeds.”” 

Those of the fourth fruit and pratyeka-buddhas would not participate.'” 
Even if those of the fourth fruit and pratyeka-buddhas were to come, 
they would not be held up as numbering among the “invited buddhas.” 
The Venerable has clearly claimed of himself, “when [King Anavatapta] 
invited the Buddha to a maigre feast, this humble wayfarer was in that 

  

98 This causes “seeing buddha” to appear in the world (kore kenbutsu o shutsugen 
o se seshimuru nari — 45.56 2% WEARS that Lt 4 Ze 0 ): Perhaps meaning something 
like, “Pindola’s act of parting his eyebrows reveals what it means to see the buddha.” 
The predicate “to appear in the world” (shutsugen o se th 3i#$ tt) is a fixed expression 
for the advent of a buddha; best known, perhaps, from the Lotus Sitra sentence (Miaofa 
lianhua jing Wik REE, T.262.9:7a2 1-22) quoted above, Note 23. 

it causes becoming a buddha to be “personally seen” (sabutsu o shin ken seshimuru 
nari (EGR % LAE UL tp S Ze 0 ): Further play with the phrase from Rujing’s verse, “He 
once personally saw the Buddha” (shin z6 ken butsu #1 51.46); perhaps meaning some- 
thing like, “Pindola’s act of parting his eyebrows reveals that becoming a buddha is a 
matter of personally seeing.” The clause might also be read, “it causes [us? King Asoka? ] 
to see ‘becoming a buddha.’” 

99 in an assembly of “invited buddhas,” “only buddhas with buddhas” will be as 

“rice, hemp, bamboo, and reeds” (shdbutsu no e ni wa, yui butsu yo butsu, tomachikui 

su beshi GHBO Slit, MEGRELHR, AaWRTTHET-~< L): The introductory phrase could 
also be rendered, “in the assembly to which the Buddha was invited”; but Dogen plays 
in this section with the expression sh6 butsu #f(# (“invited the Buddha”), treating it as 
an adjective-noun construction, to make the point that the Arhat Pindola was invited to a 

feast reserved for buddhas. “Only buddhas with buddhas” (yui butsu yo butsu "ME (#§ 5 (66 ) 
is a phrase from the Lotus Sitra, see above, Note 23. “Rice, hemp, bamboo, and reeds” 
(tomachikui fa5K1s #), a simile for great crowds, also comes from the Lotus Siitra, 
where it is used to describe a great crowd of bodhisattvas (see Supplementary Notes): 
Dodgen playfully treats it as a verb here. 

100 Those of the fourth fruit (shika PU): I.e., arhats, the last of the four stages of the 

Sravaka path leading to nirvana. Pindola, of course, was an arhat.
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number.” It is a statement about himself that came from nowhere; the 

truth of his seeing buddha is clear.'"' To say that [the king] “invited the 
Buddha” does not refer to inviting only Buddha Sakyamun}; it 1s invit- 
ing all the incalculable, inexhaustible buddhas of the three times and ten 
directions. It is the nameless, unnamed “buddhas once personally seen” 
who number among the invited buddhas.'” Instructions about seeing bud- 
dha, seeing a teacher, seeing oneself, or seeing you should be like this. 

[56:36] {2:110} 

Br] ARBRE E CV SIL, BRREAHEE ZOO, RRM, CO CICS RR AAT 
池 と いふ 。 

“The Naga King Anavatapta” is the naga king of Lake Anavatap- 
ta.'° “Lake Anavatapta” is called here “Lake without the Affliction of 
Heat.”!" 

[56:37] 

free (EMA, Fe A, Ree Sam. bl AEE, Me 
PE JE 2S Be 路 。 

The verse commentary of Chan Master Renyong of Baoning says, 

Our Buddha personally saw Pindola, 

His eyebrows long, his hair short, his eyebrows rough.'” 

King Asoka remained 1n doubt; 
An moni xili sulu.'™© 
  

101 It is a statement about himself that came from nowhere (mutan ni kitareru ji 

gos/z Zg77 無端 に きた れる 自 道 取 な り ): I.e.、he had no reason to make this claim [other 
than to make clear his “seeing buddha” made him an “invited buddha’’}. 

102 nameless, unnamed “buddhas once personally seen” (mui fui no shinzo kenbutsu 

fae 28 AS Zig. 0) $8, LB): Further play with Rujing’s line, “he once personally saw the Bud- 
dha” (shinz6 kenbutsu #4 52.96). The sense might be “all those unidentified buddhas ever 
personally seen” or, perhaps, “the buddhas personally seen, who are without name.” 

103 Lake Anavatapta (Anokudatchi bl #1): Dogen shifts here to a more common 
transliteration of the Sanskrit anavatapta (“unheated”). A lake, imagined to be north 
of the Himalayas (sometimes identified with Lake Manasarovar, in western Tibet), the 
name of which is said to derive from the fact that the dragons residing here are not sub- 
ject to the hot sands and winds that represent one of their afflictions. 

104 is called here “Lake without the Affliction of Heat” (koko ni wa Munetsuno chi 

to iu ここ に は 無 熱 憎 池 と いふ ): 1.e.、 the Chinese translation of the lake name, which 
could also be taken as “Lake without Torment.” 

105 Chan Master Renyong of Baoning (Honei Jin’yii zenji (R{— Biekm): After the 
version at Chanzong songgu lianzhu tongji WAC A A ERIE, ZZ.115:31a16-17. 

his eyebrows rough (sdbi so &/B&): The reading seems dubious here; the version at 
Baoning Renyong chanshi yulu (RE{—~ Awe sBER (ZZ.120:371a9-11) gives the more 
likely “his eyes rough” (sOmoku so ® F me), perhaps in the sense, “his visage fierce.” 

106 An moni xili sulu (on mani shiri soro "ESE ARB Beg): A dharani, of unknown 

origin, the orthography of which varies slightly according to the text.
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[56:38] 
“OME, +ROIIChH>OSNYLD, MMOBBRABOAIL, FARTS 
な り 。 

This verse, while it is not a saying of a hundred percent, is something 
to study that moves in the right direction; so, I bring it up. 

* KK KK 

[56:39] 

趙 州 眞 際 大 師 、 因 僧 問 、 承 聞 和 尚 親 見 南 泉 、 ee. BE, SN Ree 
頭 。 

Great Master Zhenji of Zhaozhou was asked by a monk, “I’ve heard 
that Your Reverence once personally saw Nanquan.'”’ Is this right?” 

The Master said, “Zhenzhou produces big radishes.” 

[56:40] 
いま の 人 道 現 成 は 、 親 見 南 泉 の 誇 験 な り 。 有 語 に あら ず 、 無 語 に あら ず 、 下 
語 に あら ず 、 通 語 に あら ず 。 策 起 眉 毛 に あら ず 、 携 開帳 毛 に あら ず 、 親 見 
眉毛 な り 。 た と ひ 団 才 の 猫 歩 な り と も 、 親 見 に あら ず よ り は 、 か く の ご と 
く な る べから ず 。 こ の 鎮 州 出 大 鞭 区 頭 の 語 は 、 眞 際 大 師 の 、 鎮 州 費 家 園 眞 
際 院 に 住持 な り し と き の 道 な り 。 の ち に 候 際 大 帥 、 の 引 を た て まつ る 。 

The statement here is proof that he “personally saw Nanquan.” It is 
not having words; it is not lacking words; it is not a comment [on an- 

other’s words]; it is not a common expression. It is not “brushing up his 
eyebrows’; it is not “parting his eyebrows’; it 1s “personally seeing” the 
eyebrows. Even if it was the solitary step of an exceptional talent, had 
it not been based on “personally seeing,” 1t would not have been as it 
was.'°§ These words, “Zhenzhou produces big radishes,” were said when 
Great Master Zhenji was abbot of Zhenji Cloister, in Doujiayuan, Zhen- 
zhou. Later, the posthumous title Great Master Zhenj1 was bestowed on 
him. 

  

107 Great Master Zhenji of Zhaozhou (Jéshii Shinsai daishi 趙 州 眞 際 大 師 ): ILe.. 
Zhaozhou Congshen 趙 州 従 訟 。 dharma heir of the Nanquan Puyan 南 泉 普 願 mentioncd 
here. This dialogue appears in several Chan texts; see, e.g., Zongmen liandeng huiyao 
PARES B (ZZ. 136:533b17-18). The Tang district of Zhenzhou 鎮 州 was in pres- 
ent-day Hebei, Zhaozhou’s home area. 

108 the solitary step of an exceptional talent (issai no doppo #kF M3875): 1.e., the 
unique expression of a genius like Zhaozhou.
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[56:41] 

DC DIES TROEMOAIC, ARBIReBSHTSLY COmMK, PHLIEGER 
fee EBA), IEYEAR ROI HOLE, A RHAO MEE L. OLR, 
= CC RRR EER Y 

Because he was like this, ever after he opened the eye that sees bud- 
dha, he directly transmitted the treasury of the true dharma eye of the 
buddhas and ancestors. When there is a direct transmission of the trea- 
sury of the true dharma eye, the graceful deportment of the buddha’s 
seeing 1s manifest, and seeing buddha is here solemn and imposing. 

TE YEARS ia 5 6B 3 TFN 
Treasury of the True Dharma Eye 

Seeing Buddha 
Number 56 

[Ryumonji MS:] 

Aa AF RE C70 PERINAT — AU. FRE BIE LL AR FR 
Presented to the assembly at Mount Yamashibu; nineteenth day, elev- 
enth month, winter of the junior water year of the rabbit, the first year 

of Kangen [31 December 1243 ]'®” 

[Tounji MS:] 

RIc FA RATAW TNA, RON SARA RES 2. TRAE 

Copied in the acolyte’s quarters, Daibutsu Monastery, Yoshida District, 
Esshi; sixteenth day, tenth month, winter of the senior wood year of 

the dragon, the second year of Kangen [17 November 1244]. Ejo 

FRSC AR BEAR IEA + A 日 、 於 干 越 州 吉祥 山 永平寺 承 陽 庵 。 
比丘 光 周 

In the Joyo Hermitage, Ethe1 Monastery, Mount Kichi6, Esshu; on the 
tenth day, first month, senior metal year of the rat, the twelfth year of 

Bunmei [20 February 1480]. Bhiksu Kosha''° 

  

109 The Tounji #2257 MS shares an identical colophon. 

Yamashibu ##EMilé: Also read Zenjibu, the site in Echizen given in a number of colo- 
phons from this period. 

110 Jdyd Hermitage (Jdydan 7K): Dogen’s memorial shrine at Eiheiji *« +43, 
from his posthumous title Great Master Joy6 (Jéy6 daishi 7K KEM). 

Bhiksu Koshi (biku Koshi tt 3¢)al): Fifteenth abbot of Eiheiji (1434-14927).
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Extensive Study 

Henzan 

INTRODUCTION 

This chapter 1s extant in two versions: one, the version translated here, 

representing number 57 of the seventy-five-chapter compilation of the 
Shobogenzo and number 62 in the ninety-five-chapter Honzan edition; 
the other, similar but somewhat shorter, occurring as number 37 in the 
sixty-chapter Shobdgenzo compilation (and translated below, in Volume 
7). Both texts bear colophons indicating that the work was produced in 
the winter of 1243-44, at Yamashibu m#All (or Zenji Peak), the temple 
in Echizen (modern Fuku prefecture), where Dogen delivered several 
Shobogenzo texts following his arrival from the capital in the summer 
of the same year; but it 1s thought that our text here represents an edited 
version of the draft found in the sixty-chapter compilation. 

The title theme of the essay, henzan im % (or hensan; also written fj 
¥f) is the traditional Zen practice of traveling widely to study with var- 
ious masters. The essay opens with a conversation between two famous 
Tang-dynasty monks, Xuansha Shibei 玄 沙 師 備 and his teacher, Xue- 
feng Yicun 雪 峰 義 存 . Xuefeng suggests that his student undertake a trip 
of extensive study, but Xuansha remarks that the first Chan ancestor in 
China, Bodhidharma, never came to China from India and the second 

ancestor, Huike "J, never went to India from China. 

In his comments on this conversation, which occupy the first half of 
the essay, Dogen makes it clear that “extensive study” is not a matter of 
consulting widely but of penetrating the essential meaning of the buddha 
dharma — what he describes at one point as jumping into Bodhidhar- 
ma’s eye and plucking it out. Extensive study is not about traveling from 
place to place but about understanding that, in the words of Xuansha, 
“all the worlds in the ten directions are the true human body.” 

In the second half of the essay, Dogen turns to an example of exten- 
sive study: the odd claim by Xuansha that he and Buddha Sakymuni 
studied together under “the Xie’s third boy in a fishing boat” — Le., 
under Xuansha himself when he was boy who loved fishing. Here Do-
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gen’s comments focus on the notion that extensive study means studying 
together with another. He quotes a verse by his own master, Tiantong 
Rujing K#4AN}#, celebrating an assembly of wise friends with whom 
Rujing had trained, and goes on to cite the examples of famous Chinese 
monks who spent years of study with their teachers. 

Finally, Dogen concludes the text by invoking a favorite theme of 
his writing and a famous centerpiece of Soto Zen teaching: “Extensive 
study,” he says, “is just sitting and sloughing off body and mind.”
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TEAR HBCER 6 

Treasury of the True Dharma Eye 

Number 57 

i BS 

Extensive Study 

[37:1] {2:112} 

GOKIGIL, HRB M72O. BC RMmME ED, SPEERO, UDbm 
く の ご と く な り と い へ ども 、 華 開 世 界 起 な り 、 吾 常 於 此 切 な り 。 こ の ゆえ 
(cE eae Z%e 0. FESR Ze. ARAB Ze OO, P< OCL<KB 
中 し きた れ り 。 

The great way of the buddhas and ancestors is study and penetration of 
the ultimate; it is to “go without a string at your feet’; it is “clouds arose 
underfoot.”' Nevertheless, though this 1s so, it 1s “a flower opens, and the 

world arises’; it is “I’m always close to this.”* Therefore, it is the sweet 
  

| Extensive Study (henzan 1%): Also read hensan and written #28. A term used in 
Zen literature for the monk’s practice of traveling widely to study with various masters; 
it conveys the sense of something like “universal, or wide-ranging, consultation.” The 
glyph san %, here suggesting an audience with the teacher, occurs in such common 
compound expressions for Zen “study” or “investigation” as sangaku 34, sankyu B 
32, and santetsu 2x — all of which occur below in this text. 

study and penetration of the ultimate (kukyo santetsu 72% BR): The “ultimate” is a 
common Buddhist expression, used for both the ultimate goal and the extreme efforts 

to reach it. 

“so without a string at your feet” (sokuka mu shi ko © F ##H:; also read sokka mu 
shi ko; also written  F #£>43): Typically interpreted to mean untrammeled freedom; 
perhaps reflecting the simile that training the mind to concentrate ts like training a bird 
to sit on your shoulder by tying a string to its foot. From a saying, also invoked in the 
^Shobogenzo zazen shin” IEYEER we AA ie, attributed to the Tang-dynasty master Dong- 
shan Liangjie 7A Rt (807-869); see Supplementary Notes, s.v. “Dongshan’s three 
roads.” 

“clouds arose underfoot” (sokuka unsho © F224): An allusion to the power of flight, 
one of the standard spiritual powers of the Buddhist adept; an expression best known 
from an incident, told in the Jingde chuandeng lu TERE (T.2076.51:218b2-6) and 
elsewhere, in which one of Bodhidharma’s Indian followers flies on a cloud to rescue a 
fellow disciple. 

2 ‘a flower opens, and the world arises” (ke kai sekai ん 7 華 開 世 界 起 ): The final line 
of the dharma transmission verse attributed to Bodhidharma’s master, Prajfiatara. See 

Supplementary Notes, s.v. “A flower opens, and the world arises.” 

“I’m always close to this” (go j6 o shi setsu BRL): A phrase also cited in
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melon ts sweet through to its stem; it is the bitter gourd 1s bitter to its 
root; it is the sweet sweetness is sweet through to the stem.’ This is how 
it has been studied. 

* OK OK OK OK 

[57:2] 

玄 沙 山 款 一 大 師 、 因 害 峰 名 師 云 、 備 頭 陀 、 何 不 還 参 去 。 師 云 、 達 磨 不 來 東 
土 、 二 祖 不 往 西 天 。 雪 峰 深 然 之 。 

Great Master Zongy! of Mount Xuansha was once addressed by Xue- 
feng, who said, “Bei Dhita, why don’t you go off on an extensive 
study?” 

  

“Shdbdgenz6 jinzu” IEEAR HHI and (in the variant go jd o ze setsu BHR EY) in 
“Shobogenzo gabyG" 正法 眼 蔵 画 餅 . The sense of the glyph se/sz J) here is subject to 
interpetation: the translation takes it as sekkin Wik (“to be familiar with,” “to be intimate 
with”), but it could also be, and has been, understood as shinsetsu (RY) (“to be ardent,” 
“to care deeply,” etc.). From a remark attributed to Dongshan Liangjie #@LU Eft, in 

answer to a question about the three bodies of a buddha. The Dongshan yulu {a LU ae ek 
(T.1986A.47:510b24-25) gives the question as: 

HH. =HZ2P, BAR Y FERRE 

[A monk] asked, “Among the three bodies [of the buddha], which body doesn’t fall 
among the numbered?” 

Dégen’s shinji Shobégenzé th 1EYEAR RK (DZZ.5:152, case 55) has a variant version: 

TAUB, =HPAG RIE, PA, SHRI, RAB, Mee aA 
HH, Beal, Wa, Ba, (SXAISI, SVM OTA, KuWe 
Bll ila LK, 
Dongshan was asked by a monk, “Among the three bodies, which preaches the dhar- 
ma?” 

The Master said, “I’m always close to this.” 
The monk later asked Caoshan [i.e., Caoshan Benzhi # JAX 4%, 840-901], “Dong- 
shan said, ‘I’m always close to this.” What does that mean?” 
Shan said, “If you want my head, cut it off and take it.” 
The monk again asked Xuefeng [i.e., Xuefeng Yicun 雪 峰 義 存 (822-908)]. Feng 
struck him in the mouth with his staff and said, “I’ve been to Dongshan.” 

3 the sweet melon is sweet through to its stem (fen ka tettai ten Ht I farsi); the 
bitter gourd is bitter to its root (ku ka ren kon ku AMER): A saying, more often 
in reverse order, occurring with some frequency in Chan texts; see, e.g., its use by Yun- 
feng Wenyue ZzN€ 3c tht (998-1061), Guzunsu yulu #2 fe ae Sk, ZZ.118:688b7. The third 
clause here is Dogen’s variation. 

4 Great Master Zongyi of Mount Xuansha (Genshasan Shiitsu daishi Zv> Uae 
一 大 師 ): I.e., the Tang-dynasty Chan master Xuansha Shibei 玄 沙 師 備 (835-903).“Xue- 
feng" (Seppo 雪 峰 ) refers to Shibei's master, Xuefeng Yicun 雪 峰 義 存 .“Bei Dhuta* (/ 
zo 備 頭 陀 : “Bei the Ascetic”) is said to have been Shibei’s nickname, deriving from 
his austere practice. Their conversation here occurs at Jingde chuandeng lu FTBAR EER, 
T.2076.51:344a6-7.
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The Master said, “Dharma didn’t come to the Land of the East; the 
Second Ancestor didn’t go to Sindh in the West.” 

Xuefeng deeply approved this. 

[57:3] 
V\2< , BE OBIS, MMs+BzeO , BMPR 70. (RCA 

り 。 

The principle of extensive studying is the study of a flip; it 1s “don’t do 
even the sacred truths’; it is “what stages are there?”° 

* KOK KK 

[57:4] 

MaAS TEN, (LUO CHAARICBAT SAIC, ABUL <, EEEDEE 
Ae, LOVE AawmEeTSOL, BRIER ODO, RECA T ABLE 
MICH CHIAS<, RRS, MRE, LEED Ee 

K, bRAICBIA AIG, FREES, EXICKBEDS<. BADE 
ARH, CyB Ze OJ ER ZOO, BIRaR CS, RERE. K 
BEDA<. (ERRR. BSN ARE. TRIS RAVI <. BIPM, 溢 
Manse, TOK eM, KCN kY, SOICN\MRBRT, HEB 
IE, MESSI, FHADMBZ:Y, 

When Chan Master Dahui of Nanyue first visited the Old Buddha of 

Caoxi, the Old Buddha said, “What thing is it that comes like this?” 
  

5 “Dharma didn’t come to the Land of the East; the Second Ancestor didn’t go 

to Sindh in the West” (Daruma furai Tédo, niso fud Saiten ZBR RRL, —t FE 
Pa X): “Dharma” here refers to the First Ancestor, Bodhidharma, said to have brought 

the Zen lineage to China; “the Second Ancestor” is Bodhidharma’s disciple Huike &*J. 

6 study of a flip (honkinto san #AM=+): Or “a flip study.” The “flip,” or “somer- 
sault,” is a common expression for Zen action. 

“don’t do even the sacred truths” (shdtai yaku fui @iiIF FB); “what stages are 
there?” (ka kaikyit shi u {*RE#R-Z A): From a conversation between Nanyue Huairang 

Pa eta (677-744) and his master, the Sixth Ancestor, Huineng 7\f#H258E (see, e.g., 
Jingde chuandeng lu #UBAB ESR, T.2076.51:240a1 9-21): 

LH BRER ESE, FA. SPB a Reem, A. MET. Bi 
日 。 聖 諦 赤 不 含 。 祖 日 。 落 何 階級 。 日 聖 諦 尚 不 含 。 何 階級 之 有 。 祖 深 器 之 。 

Later, upon hearing of the dharma seat at Caoxi, he [1.e., Huairang] went and paid 
his respects. He asked, “What business would avoid falling down the stages [of the 
bodhisattva path]?” 

The Ancestor said, “How do you understand it?” 

The Master said, ““Don’t do even the sacred truths.” 

The Ancestor said, “What stage will you fall to?” 
He said, “If you don’t do even the sacred truths, what stages are there?” The Ances- 
tor deeply respected him. 

7 Chan Master Dahui of Nanyue (Nangaku Daie zenji FASkKARi#EN): Dogen here 
relates a famous dialogue between Nanyue Huairang Pah t8a and the Sixth Ancestor,
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His extensive study of this ball of mud was eight years from start to 
finish.’ In the end, he announced to the Old Buddha the one move of his 

extensive study, saying, “Huairang has understood what the Reverend 
put to me when | first came: ‘What is it that comes like this?” 

Thereupon, the Old Buddha of Caox1 said, “How do you understand it?” 

At this point, Dahui said, “To say it’s like any thing wouldn’t hit it.” 

This is the realization of extensive study, the realization of eight years.'° 

The Old Buddha of Caoxi said, “Then does it depend on practice and 
verification?” 

Dahui said, “It’s not that it lacks practice and verification, but it can’t 
be defiled by them.” 

Caox1 said, “ You’re also like this, I’m also like this, and all the ances- 

tors of Sindh 1n the West are also like this.” 

Thereafter, he spent eight years more in extensive study.'' True from 
head to tail, all told it was fifteen autumns of extensive study. 

[57:5] {2:113} 

(EPO RIL, WBS, TL BIA, aaa the BARB RTO. T7eldt 
bIMIEBB RO, ABBELVLODK, K+FERAFRRORD EST. 
SAIOA— RR, MW —RRa BBL TDAICH OT. PIRFOBR & ws 
T. FTaRe BBLS, MREBDe ARTS. TelLo mss), 

“Coming like this” is extensive study. “To say it’s like anything 
wouldn’t hit it’: to “open the hall and see the buddhas and ancestors” 
  

Huineng 7\4H 8, that appears regularly throughout the Shdbdgenzé; for the version of 
the story given in Dégen’s shinji Shébdgenzé lh F 1EYEAR HK, see Supplementary Notes, 
s.v. “What thing is it that comes like this?” The text here mixes Chinese quotation with 
Japanese translation, paraphrase, and comment. 

8 His extensive study of this ball of mud was eight years from start to finish 

(kono deidansu o henzan suru koto, shiju hachinen nari — OVEFELeBBSTSO L, 

bak /\ Ze 0 ): Like the shinji Shdbdgenzé text, some versions of the story do say that 
it took Nanyue eight years to come up with his answer; but the characterization of those 
years as “extensive study of this ball of mud” is Dégen’s comment, perhaps influenced 
by a saying of Tiantong Rujing 天童 如 (1162-1227) that appears several times in the 
Shdbdgenzo; see Supplementary Notes, s.v. “Gouge out Bodhidharma’s eye.” 

9 one move (ichi jakusu —3%-f-): Used in reference to moving a piece in a board 
game; in Zen texts, often a “move” in a dialogue. 

10 This is the realization of extensive study, the realization of eight years (kore 

henzan genjo nari, hachinen genjé nari — * iw BERK Ze, /\ EBA ZeY ): This sen- 
tence represents Dogen’s comment. 

11 Thereafter (ore yo7 これ より ): The final two sentences of this section represent 
Dogen’s comment.
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is the extensive study of “also like this.”'* Ever since he “entered the 
picture and looked,” he has extensively studied transforming the body 
“sixty-five hundreds of thousands of myriads of kofis” of times.'? He 
does not take the casual entering a grove and leaving a grove as exten- 
sive study; he takes seeing with the entire eye as extensive study, being 
able to penetrate it as extensive study.'* Seeing through the thickness of 
the skin of the face — this is extensive study." 

[57:6] 
GISBOMBORA, FDELOMMBMETTRAChOoT, AERA TH 
むる に あら すず 、 玄 沙 道 の 、 達 磨 不 來 東 土 、 二 祖 不 福西 天 、 の 刀 参 を 助 謝 す 
る な り 。 玄 沙 道 の 達磨 不 來 東 土 は 、 來 面 不 来 の 山道 に あら ず 、 大 地 無 寸 土 
の 道理 な り 。 い は ゆる 達磨 は 、 命 脈 一 失 な り 。 た と ひ 東 土 の 全土 、 た ち ま 
ち に 極 浦 し て 、 診 侍 す と も 、 四 身 に あら ず 、 さ ら に 語 脈 の 翻 身 に あら ず 。 
不 來 東 土 な る ゆえ に 、 東 土 に 見 面 す る な り 。 東 土 た と ひ 仙 面 祖 面 相 見 す と 
も 、 來 東 土 に あら ず 、 拓 得 備 祖 失 序 鼻 也 な り 。 

The essential point of the “extensive study” spoken of by Xuefeng, of 
course, does not recommend his leaving the peak, does not recommend 
his going north or coming south: it assists him in the extensive study 
of “Dharma didn’t come to the Land of the East; the Second Ancestor 

  

12 ‘open the hall and see the buddhas and ancestors” (shobutsu shoso o kaiden 
sanken suru #8 #2840 & BARS 5LT 4): Likely reflecting the words of Dogen’s teacher, 
Tiantong Rujing K# A$ (Rujing heshang yulu RYH FN ol a EK, T.2002A.48:121c10). A 
similar expression, “opening the hall and seeing the buddha” (kaiden kenbutsu BAB 
(#8), occurs in the “Shdbdgenzo jippd” IEYEARK+ HF. 

13. “entered the picture and looked” (nyu ga kan AS): Again, likely reflect- 
ing Rujing (at Rujing heshang yulu YF FN fe] ABER, T.2002A.48:128a13); here, no doubt 
equivalent to the preceding “open the hall and see” (kaiden sanken BARZZ 5L). Both 
expressions suggest seeing from the perspective of Buddhist teachings. 

“sixty-five hundreds of thousands of myriads of kotis” (rokujiuigo hyaku sen man oku 
7\+ 4. ¥ (8): An unusual number perhaps inspired by the twenty-seventh chapter 
of the Lotus Siitra (Miaofa lianhua jing Wi RE, T.262.9:60c12), in which a buddha 
says of the two pious princes, Vimalagarbha and Vimalanetra: 

to FE SGREAT LA TBA SB YD ae th. 
These two boys have already made offerings to sixty-five hundreds of thousands of 
myriads of kotis of nayutas of buddhas. 

14 entering a grove and leaving a grove (nyii ichi sdrin, shutsu ichi sorin K—#FK, 
4 —###K): I.e., going from one monastery to the next. 

the entire eye (zenganzei ZARI); being able to penetrate it (tatokutetsu 1444): Two 
expressions not occurring elsewhere in the Shdbdgenzo. The former seems to be Dogen’s 
invention; the latter, a fairly common phrase. 

15 thickness of the skin of the face (menpi kd tash6 MRIE4’D): A fairly common 
expression in Zen texts, often seeming to suggest what we might call “thick skinned,” 
but here sometimes interpreted as the “original face” (honrai menmoku AK fl B ).
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didn’t go to Sindh tn the West’ that Xuansha speaks of.'° The “Dhar- 
ma didn’t come to the Land of the East’ that Xuansha speaks of is not 
some confused words about coming or not coming: it is the principle 
that “the whole earth lacks an inch of ground.”'’ “Dharma” here is the 
tip of the vital artery.'® Even if the entire land of the Land of the East 
were suddenly completely to gush up and attend upon him, this would 
not be transforming the body, nor would it be flipping the body in the 
stream of words.'’? Since he “didn’t come to the Land of the East,” he 

meets the Land of the East face-to-face. Though the Land of the East 
encounters buddha faces and ancestor faces, this is not “coming to the 
Land of the East”: it is getting hold of the buddhas and ancestors and 
losing the nose.*° 
  

16 it assists him (johotsu suru nari B)38t¢ 472): The sixty-chapter Shobdgenzo 
version of “Henzan” adds after this clause the sentence: 

KENLRA CMB Ib b SHAN EVIZABCEL, 

It is, for instance, as if he were to say, “How could this not be extensive study?” 

17 “the whole earth lacks an inch of ground” (daichi mu sun do 大 地 無 寸 土 ): 
A saying appearing in several Chan texts (see, e.g., Jingde chuandeng lu FTE (PEER, 
T.2076.51:464a26), usually attributed to Changling Shouzhou £& #£5f & (1065-1123). 
The sixty-chapter Shobdgenzo text has here simply: 

Wi ZS 0) 18 ER & IETS D 729 
It penetrates the principle of extensive study. 

18 tip of the vital artery (meimyaku no issen #pfikK—4R): An unusual image, perhaps 

suggesting that Bodhidharma here represents the ultimate meaning of the ancestral lineage. 

19 flipping the body in the stream of words (gomyaku no honshin iBAKOPRIE): A 
version of an expression appearing elsewhere in the Shdbdgenzo as “turning the body in 
the stream of words” (gomyaku ri tenshin [or tenjin] #81 #4); doubtless reflecting a 
fairly common Zen usage, as, e.g., in case 29 of the Biyan lu 32 #¢#k (T.2003.48:169a19): 

(eK Ace, 
The immeasurably great person turns round [or is turned round] within the stream 
of words. 

The parallel passage in the sixty-chapter Shobdgenzo gives: 

EEO, RLOSH, LOE DICMIAL TERIA HBAS OBBHO LD, 
屋 裏 の 見 拘 と し て は 、 か へ り て これ 山 参 を 参 ず べし 。 この 道 は 、 遍 参 し て 雪 峰 
と 同 参 , 見 取 せ し むる な り 。 

Even if there were the extensive study in which the entire land of the Land of the 
East were suddenly to gush up, attending on Dharma and transforming the body, as 
the offspring within the house, [we] should still study this [as] extensive study. These 
words let [us] see [him] extensively studying, and studying together with Xuefeng. 

20 getting hold of the buddhas and ancestors and losing the nose (nentoku bus- 
so shitsukyaku bikin 44440642 XH) 4L): Perhaps, meaning something like, “losing his 
identity in the lineage.” “To lose the nose” (shitsukyaku biki Hl #4L) is a fixed expres- 
sion occurring with some frequency in Zen texts, in the sense to lose face or reputation: 
but, here, Dogen seems to be playing with a saying found in several Chan sources (see, 
e.g., Hongzhi chanshi yulu 7S weEM ke HR, T.2001.48:16c9):
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[57:7] {2:114} 

お ほ よ そ 、 土 は 、 東 西 に あら ず 、 東 西 は 土 に か か は れず 。 二 祖 不 住 西 天 
は 、 西 天 を 遍 参 する に は 不 往 西 天 な り 。 二 祖 も し 西 天 に ゆか ば 、 一 腎 落 了 
Hi, LIL6< SAARI EL UTA ERITH SSH, VIL SFBARO ARG BIC 
BLAF ODAIC. PEBKR0, + LIIRRICBEACTT IL, “EL THRK 
ISD< XL, FRAIL BBE, PRICE REISER S, MBI 
bot, RA: MRICWRO, HE: ERIC OT, MBETSAICH 
bt, Wen, b UGS OAL, MBICH OT, WB RMICERT 
Sit, Weise CRB LOS, Bane 消 な らし む 、 脚 下 を 滑 な らし 
To, DAMCMBeITRE LY, 

In sum, the “land” is not east or west; east and west have nothing to do 

with the “land.” “The Second Ancestor didn’t go to Sindh in the West” 
is, in extensively studying Sindh in the West, he “didn’t go to Sindh in 
the West.” If the Second Ancestor had gone to Sindh in the West, one 
arm would have fallen off.?' Now, why did the Second Ancestor not go 
to Sindh in the West? Because he jumped into the eye of Blue Eyes, he 
“didn’t go to Sindh in the West.”*? If he had not jumped into Blue Eyes, 
he would definitely have gone to Sindh in the West. He made “gouging 
out Dharma’s eye” his extensive study.*> Going to Sindh in the West or 
coming to the Land of the East is not extensive study; going to Iiantai 
or Nanyue is not extensive study; we do not take going to Wutai or the 
heavens as extensive study.” If we have not transcended the four seas 

tits SILAAIO, 
To get hold of the nose and lose the mouth. 

  

See Supplementary Notes, s.v. “Nose.” 

21 one arm would have fallen off (ippi rakuryd ya —"§% T t1): No doubt playful 
allusion to the famous legend that Huike cut off his arm as an offering to Bodhidharma; 
see Supplementary Notes, s.v. “Cut off an arm.” The sixty-chapter Shobdgenzo text here 
is rather different: 

Hh, bBULBRI COIN, PR. WERE ASM OT, BB. bULRE 
に きた ら ば 、 俸 法 、 い ま 東 土 に 正 舘 す べから ず 。 不 座 親 箇 不 来 な り 、 不 往 無 外 
不 往 な り 。 こ れ を 動 閉 せ ば 、 な に を か 過 参 と せん 。 
If the Second Ancestor had gone to Sindh in the West, the buddha dharma would 
not now have reached the Land of the East. If Dharma had come to the Land of the 
East, the buddha dharma would not now have been correctly transmitted to the Land 
of the East. “Not coming” is the not coming that is “personally once”; “not going” 
is the not going that is “without outside.” If you move these, what do we take as 
extensive study? 

22 Blue Eyes (hekigan 3288): A common reference to Bodhidharma. 

23 “gouging out Dharma’s eye” (kesshutsu Daruma ganzei 扶 出 達磨 眼 晴 ): No doubt 
recalling the remark by Rujing cited above, Note 8. 

24 Tiantai (Tendai K®); Nanyue (Nangaku Pik); Wutai (godai H); the heavens 
(j6ten LX): The first three represent famous mountains of China associated with Bud- 
dhism; the referent of “the heavens” (joten X) is somewhat ambiguous here: ordinari- 

ly, it would indicate the various heavens of Buddhist cosmology; but, given the context,
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and five lakes, it is not extensive study.” Coming and going to the four 
seas and five lakes does not make the four seas and five lakes study 
extensively: it makes the road slippery; it makes the footing slippery; 
hence, it makes one lose extensive study.”° 

[57:8] 

BIZKZ,. BHR, ZBHRRAB, OBB MBLTAYZAIL, HBA 
Ae, FAA TEPE RK, OBRH STAY, MBlL, AVAKEK, ABA VE 
WreO, AP DBeLOP, KB-)BRoLMSRY, ATREeA 
FRPAICBAT Slik, WERRBIChH OT, SBME AF RB oe 
mees, TENE, FT HOME HDB 720, — BHT, —BH2. —-e 
FT UA) Mm RIDwB ICH OD, (AARBRAES TREAT, HB 7R) . (AAR 唯 
S—talt, wBsze 4, 

In sum, because he makes mastery of “all the worlds in the ten direc- 
tions are the true human body” his extensive study, he has the investi- 
gation of “Dharma didn’t come to the Land of the East; the Second An- 
cestor didn’t go to Sindh in the West.’ Extensive study is “the bigness 
of the stones is big, the smallness of the stones 1s small”; it is, without 

moving the stones, to make them a big study, a small study.** To see 
  

it may simply mean the “Western Heavens” (Saiten 西 天 : i.e., India ). 

25 four seas and five lakes (shikai poo 四海 五 湖 ): I.e.、 the entire realm of China; 
a fixed expression, sometimes in reverse order. The four seas are the oceans in the four 

directions; the five lakes are variously listed. 

26 it makes the road slippery (rotd o katsu 7 の 7 の 9577727 路頭 を 滑 な らし わ ): Perhaps 
recalling the words of the Tang-dynasty Chan master Mazu Daoyi 馬祖 道 一 (709-788) 
warning of the dangers of going to study with the Chan master Shitou Xigian 9A #73 
(700-790): “The Shitou road is slippery” (Shitou lu hua 4 9ARK IB) (Jingde chuandeng lu 

Fe (SG eR, T.2076.51:246b9). 

27 he makes mastery of “all the worlds in the ten directions are the true human 

body” his extensive study (jin jipp6d kai, ze ko shinjitsu nintai, no santetsu o henzan 
to suru mt+AK, ERA AR OB ees & TS): Reference to words at- 
tributed to Xuansha Shibei “7D 6ii(#i, recorded in the shinji Shdbégenzé (AF EVRA aK, 
DZZ.5:196, case 131; see Supplementary Notes, s.v. “True human body.” 

28 “the bigness of the stones is big, the smallness of the stones is small” (sekito 

daitei dai, sekitd shotei sho ARAKIRK, GHA/)E/)): A saying attributed to Gui- 
zong Daoquan $#aci8at (930-985) (see, e.g., Jingde chuandeng lu Fx TE(BERR, 
T.2076.51:403b10-12): 

Rl, Juz WwW Poe a ee, BAL AL AL MOEA PE, BHA, WW 
石頭 大 底 大 小 底 小 。 
[A monk] asked, “Does the buddha dharma exist on Mount Jiufeng?” 
The Master [Daoquan] said, “It does.” 

He asked, “What is the buddha dharma on Mount Jiufeng?” 

The Master said, “On the mountain, the bigness of the stones is big, the smallness 
is small.” 

make them a big study, a small study (daisan shdsan narashimuru nari KB + 1)B 
な らし むる な り ): Or perhaps, “to have them study the big, study the small.” The terms
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the hundreds of thousands of myriads in the hundreds of thousands of 
myriads is not yet extensive study; the turning of the body hundreds of 
thousands of myriad times within the flow of half a word is extensive 
study.”? For example, “Dadi just struck the ground” is extensive study.°*° 
Once striking the ground, once striking the sky, once striking the four 
quarters and eight sides is not extensive study.*' Juzhi’s studying with 
Tianlong and getting one finger is extensive study; Juzhi’s just holding 
up one finger is extensive study.** 
  

daisan K® and shosan ’\\¥ can also refer to greater and lesser convocations for study 
in a Chan monastery. 

29 the turning of the body hundreds of thousands of myriad times within the 

flow of half a word (hangomyaku ri ni hyaku sen man tenshin a8 NR lc BF BE): 
Dogen is here playing with the Zen saying, “to be turned within the flow of words”; see 
above, Note 19. 

30 “Dadi just struck the ground” (Jachi yui ta chi $J HOMEF] Ht): From the account 
of the monk called “Reverend Strike the Ground” (Dadi heshang #7 ##¥iie]), who just 
struck the ground with his staff whenever he was asked a question. (See Jingde chuan- 
deng lu Sc {28 ES, T.2076.51:261c2-3). The juxtaposition here of this expression with 
the following evocation of Juzhi’s {ZAK “one finger” (ichi shi —t&) suggests that Dogen 
may be recalling the line praising the compassionate teaching techniques of the Chan 
masters, “like Juzhi’s one finger and Dadi’s just striking the ground” (ru Juzhi yi zhi, 
Dadi wei da di R0{RAR—ta, FT HEMEFT HH), found in the Yuanwu Foguo chanshi yulu 

1S 66 BEM aeSK (T.1997.47:784b 13). 

31 striking the four quarters and eight sides (ta shihd hachimen rai 470A 
/\ 3K): Seemingly recalling a well-known passage in the Linji yulu PRWaEER 
(T.1985.47:503b20-22), in which Linji Yixuan’s Bai##8 X% (d. 866) eccentric follower 
Puhua 普 化 (dates unknown)、 says. 

明 頭 玉 、 明 頭 打 、 暗 頭 来 、 暗 頭 打 。 四方 八 面 挫 、 旋 風 打 、 虚 空 挫 、 連 架 打 。 
When the bright comes, the bright does it. When the dark comes, the dark does It. 
When the four quarters and eight sides come, the whirlwind does it. When empty 
space comes, the flail does it. 

This translation treats the verb ta #J simply as a generic predicate marker (“to do,” “to 
deal with,” etc.); but it is often taken in its primary sense, “to hit,” “to strike,” as in DG- 
gen’s reading here, which seems to break the Chinese passage so that the verb at the end 
of the second clause gets attached to the head of the third clause. 

32 ©Juzhi’s studying with Tianlong and getting one finger (Gutei san Tenryii toku 
ichi shité {2K KBE 1s — #898): Reference to the well-known story of the Tang-dynasty 
Chan master Juzhi of Mount Jinhua 金華 山 倶 肛 (dates unknown), who was said to have 
attained awakening when his teacher Tianlong X#E (dates unknown) held up one finger. 
Thereafter, Juzhi himself always held up one finger to teach his own students. (See, e.g., 
Jingde chuandeng lu BiB EER, T.2076.51:288a23-11.) The sixty-chapter Shobdgenz6 
has here: 

(BARMERS—tee, MBO LT, SRBC, BBICbOD SDA, BADD 

CODES TEARL, BBSAXKOLTESRARL. 

We take “Juzhi’s just holding up one finger” as extensive study; if he then held up 
his fist, this would not be extensive study. “For the sake of the other” should be like 

this; for the sake of oneself should be like this.
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* KOK OK 

[57:9] {2:115} 

LWRRG, MRM ETS, RAR, ARB. SEMA. Biz, 
AA bat = BS, 

Xuansha addressed the assembly, saying, “Old Master Sakya and I 
studied together.””*° 

At that time, a monk came forward and asked, “I don’t understand. 

With whom did you study?” 

The Master said, “The Xie’s third boy on a fishing boat.’ 

[57:10] 
PMEFBROWIEBIE, BOOP oORMET CMBR, ZWEBBSE 
OPBRIERIE, BOSDDPSYWEALMBRADAIC. BMS te u“wee 
eiB720, MET eLZWBZRL, Be BRELCABRT Se. BBO 
eet, BUST ILAZWEZRLMATADAICHHRY. ZW ECRILE 
MEF LMBRAPAICGMRLY, LOH, BMRB. L. 

The studying of Old Master Sakya that is right from head to tail is him- 
self studying together with Old Master Sakya. The studying of Old Man 
Xuansha that is right from head to tail is himself studying together with 
Old Man Xuansha; hence, it is Old Master Sakya and Old Man Xuansha 

studying together. Old Master Sakya and Old Man Xuansha ultimately 
determining whether their study is sufficient or insufficient is the princi- 
ple of extensive study. Because Old Master Sakya studies together with 
Old Man Xuansha, he is an old buddha; because Old Man Xuansha stud- 

ies together with Old Master Sakya, he is a descendant. This principle, 
we should give detailed extensive study. 

[57:11] 
QAM ELBHR, LORS. HaXOOBBTRL, WILHOSRMeT bt 
ZMBAL. ARMBOMRAe BBDAKTA7LO, HAMLBAHEeBe 
見 する 女 沙 老 漢 あ り て 同 参 す 、 玄 沙 山 上 艇 頭 漢 を 参 見 する 謝 三 郎 あ り て 同 
良 す 。 同 参 ・ 不 同 参 、 み づか ら 功 夫 せ し め 、 他 づか ら 功 夫 な らし むべ し 。 
玄 沙 老 漢 と 得 迎 老子 と 同 参 す 、 遍 湖 す 。 謝 三郎 と 奥 我 と 参 見 甚 魔 人 の 道理 
を 、 遍 参 す べし 、 同 参 す べし 。 い まだ が 遍 参 の 道理 現在 せ ざ れ ば 、 診 自 不得 
7p), BARELY, BMA, BREED, BAKERY, BR 
不得 な り 、 診 拳 頭 不得 な り 、 参 眼 晴 不得 な り 、 自 釣 邊 上 不得 な り 、 未 釣 先 
上 不得 な り 。 

  

33 Xuansha addressed the assembly (Gensha jishu ZVYYARR): |.e., Xuansha Shibei 
4X vb bi; an anecdote found, e.g., in the Liandeng huiyao RKES B, ZZ.136:823a14-15. 

34 “The Xie’s third boy on a fishing boat” (chdgyo sen j6 57g sg7770 釣魚 航 上 謝 三 郎 ): 
A self reference. Xuansha’s biography reports that his family name was Xie mf, and that 
he loved fishing as a boy. (See Jingde chuandeng lu (2 (# EE, T.2076.51:343c24-25.)
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“The Xie’s third boy on a fishing boat’: the essential point of this, 
we should clarify and study. This is the concentrated effort at extensive 
study of the moment when Old Master Sakya and Old Man Xuansha 
study together at the same time. They study together, as Old Man Xuan- 
sha is there studying with “the X1e’s third boy on a fishing boat’; they 
study together, as the Xie’s third boy is there studying with the bald- 
headed fellow on Mount Xuansha.*> We should have ourselves concen- 
trate, have the other concentrate, on studying together and not studying 
together.*° 

Old Man Xuansha and Old Master Sakya study together, study ex- 
tensively. We should study extensively, study together, the principle of 
“with whom” the Xie’s third boy and “I” studied. So long as the principle 
of extensive study is not immediately present to us, study of ourselves 
is not possible, study of ourselves is insufficient; study of the other ts 
not possible, study of the other is insufficient; study of the person 1s not 
possible, study of the self is not possible; study of the fist 1s not possible, 
study of the eye is not possible; fishing for oneself and rising by oneself 
are not possible, rising before being caught is not possible.*’ 

[57:12] {2:116} 
J CU BSE Ze BUTI, AMS Ze HERE AR LR ZR O, AER DZ 
り 。 海 枯 と いふ は 、 全 海 全 枯 な り 。 し か あれ ども 、 Mb LPB LANIZ, 
不 見 底 な り 。 不 留 全 留 、 と も に 人 心 な り 。 人 死 の と き 、 心 不 留 な り 。 死 を 
括 来 せる が ゆえ に 、 心 不 留 な り 。 こ の ゆえ に 、 全 人 は 心 な り 、 全 心 は 人 な 
り と し り ぬ べし 。 か く の ご と くの一 方 の 表裏 を 参 究 する な り 。 

When extensive study has been exhaustively investigated, it is exten- 
sive study sloughed off. It is, “when the ocean dries up, we cannot see 
the bottom’; it is, “when a person dies, he does not leave his mind be- 
  

35 baldheaded fellow on Mount Xuansha (Genshasan j6 tokut6d kan ZVY\U EF 
987): I.e., Xuansha as a monk: “baldhead” (tokutd 7:98) is a common term for the 
tonsured cleric. 

36 We should have ourselves concentrate, have the other concentrate (mizukara 

kufit seshime, tazukara kufui narashimu beshi RODSARE LM, flab DK? 6b 
Lip L): Or perhaps, “we should have ourselves concentrate and make it the other’s 
concentration.” The “other” (¢a 他 ) here is presumably the one with whom one studies 
together. The subject is unstated, and the sentence could still be referring to Xuansha 
and Sakyamuni. 

37 rising before being caught (michd sen jo #7): Reminiscent of Dogen’s 

reference, in a passage on Xuansha’s fishing in the “Shobogenzo ikka mydju” IEEAR eK 
— FABAER, to “the golden-scaled one that rises of itself without being caught” (fucho jij6 
no kinrin -#B E@ 4). May reflect the words of Tiantong Rujing 天童 如 (Rujing 
heshang yulu 2O7# Fi (a) ae, T.2002A.48:127al 7): 

ae A HA AREY BE. 
The person of all the whole earth rises of themselves without being caught.
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hind.’ “When the ocean dries up” means the entire ocean ts entirely 
dried up. Nevertheless, when the ocean ts entirely dried up, “we cannot 
see the bottom.” “Not leaving” and entirely leaving are both the person’s 
mind. “When a person dies,” the mind is not left behind. Since he has 
taken up death, the mind is not left behind. Therefore, we know that the 
entire person is mind, the entire mind is the person. This 1s the study of 
the surface and interior of such a single side.*° 

* OK OK OK OK 

[57:13] 

KE LH, DOL, BHORLOWRES, VEO bOKO CLE 
MS Blc. LM, AGEAEPS, BOTASLBKH, EZEMURS, TRAILER 
Ask, (EGR, WARRAR, RRIHRIS, WR, KARI AL, BRA ERR 
ALAL.. 
My former master, the Old Buddha of Tiantong, on one occasion when 

old associates among the elders from all quarters assembled and request- 
ed a convocation, said in his convocation address,*° 

  

38 “when the ocean dries up, we cannot see the bottom” (kai ko fuken tei 海 枯 不 見 
JE); “when a person dies, he does not leave his mind behind” (nin shi furyii shin A FE 

不 留 心 ): The expression ryiishin 8 L, translated here “leave his mind behind,” normally 
has the sense “to pay attention,” “to take heed”; hence, the second clause might also be 
understood, “when a person dies, he no longer cares.” Variation on a saying, drawn from 
a verse by the poet Du Xunhe ££) €§ (846-907), that occurs often in Zen literature (See, 

e.g., Zongjing lu a BER, T.2016.48:564b1 2): 

海 枯 終 見 底 、 人 死 不知 心 。 

When the ocean dries up, we finally see the bottom: 

When a person dies, we do not know his mind. 

Dégen’s version here reflects a saying he attributes to Tiantong Rujing K#407$ in the 
Eihei koroku 7K 3ERRER (DZZ.4:86, no. 503). Elsewhere, he plays with other variants of 
the saying. In “Shobogenzo kokyo" 正法 眼 蔵 古 鏡 , he has, “Though the ocean dries up、 
it does not reveal the bottom" (ん 2, ん o /76 7o tei 海 枯 不 到 露 底 ): in “Shobogenzo hotsu 
bodai shin” JE/KER 3242-0, he has “When the ocean dries up, the bottom remains; 
though a person dies, the mind will remain” (kai karete nao soko nokori, hito wa shi 
sutomo shin nokoru beki 海 か れ て な ほ 底 の こり 、 人 は 死す と も DOISANR). 

39 surface and interior of such a single side (kaku no gotoku no ipp6 no hyori 7)>< 
DAO’ O-FORE): A tentative translation; perhaps, ipp6 — 7, rendered here as “a 

single side,” refers to the unity of the person and the mind. 

40 My former master, the Old Buddha of Tiantong (senshi Tend6d kobutsu 5 
fi K & 4): Introducing a quotation of the Rujing heshang yulu MIF FIM EER 
(T.2002A.48:122a16-19). 

old associates (ddkyii 1848): Literally, “to talk of the old”; by extension, “old friends.”
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The great way has no gate; 
It springs from the crowns in all quarters." 
Empty space ends the road; 
It enters the nostrils of Qingliang.”” 
Meeting like this, 
Gautama’s traitorous seed, 

Linji’s disastrous embryo.” 
I!" 
Everyone toppled over, dancing in the spring wind; 
Startled, the falling apricot blossoms fly in crimson chaos. 

[57:14] 

moO belt, FCA, C XICS RIOR SIERO LS, BHAOR 
EGRIENO, CMSOOWBLIL, HALKXITBELHIX, HAOITKE 
7eQOX%, BHICL TDS ODES OBR, お ほか ら さ ら め や は 。 ちっ 
まり て 上 堂 を 請 す る ane 澤 無 箇 話 の 長老 は 交友 な ら ず 、 請 、 と 
も の か ず に あら ず 。 大 尊 貴 な る を か し づき 請 す る な り 。 

This convocation address is from the time when my former master, 
the Old Buddha, was abbot of Qingliang Monastery, in the Prefecture of 
Jiankang, to which the elders from all quarters had come.*° That these 
were “old associates” means they had once been guest and host or been 

  

41 It springs from the crowns in all quarters (shoh6 chdnei j6 choshutsu if 77 TAS 
_EW®EH4): Probably to be understood to mean, “[the great way] springs from the crown of 
the heads of [the assembled] masters from monasteries everywhere.” See Supplementary 

Notes, s.v. “Crown of the head.” 

42 the nostrils of Qingliang (Seiryd bik ri 180.4 4LB): Le., Rujing’s nostril. As 
Dédgen notes below, Rujing was at the time the abbot of the Qingliangsi 清涼 寺 . See 
Supplementary Notes, s.v. “Nose.” 

43 Gautama’s traitorous seed, Linji’s disastrous embryo (Kudon zokushu, Rinzai 

katai 2h. BaVAHSAR): Teasing reference to the assembled inheritors of the legacy 
of Buddha Sakyamuni and Chan master Linji Yixuan E&¥##3¢X. The latter expression 

may reflect an exchange in the Linji lu Bav#ER (T.1985.47:497a2-3): 

(SA, Ree LS, Bia, SHS, 
A monk asked, “What is it at the edge of the sword?” 

The Master [Linji] said, “Disaster, disaster.” 

44 Ii! (ii PR): An interjection (pronounced yi in Mandarin), typically indicating a laugh 
or expression of surprise or delight. 

45 Everyone toppled over (taike tendo KA EAR): The term taike, translated here as 
“everyone, can refer to a “great figure” or “great house”; or, as probably here, to the 
assembled audience. The term fend6 HAE], translated as “toppled over,” is regularly used 
for mistaken views that are “upside down” (S. viparyasta). Hence, the image of everyone 
overturned can be read as Rujing’s teasing of the entire assembly as misguided. 

46 Qingliang Monastery (Seirydji jf): In modern Jiangsu Province. Rujing be- 
came abbot there in 1210.
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neighboring seats.*’ While from all quarters, they were thus his old 
friends; how could they not have been many? It was a time when they 
had assembled and requested a convocation. Elders completely lacking 
this talk were not his friends, were not numbered among those who re- 
quested [the lecture].** Though themselves great worthies, they attended 
him and requested [the lecture]. 

[57:15] 
BIFLZEMOBBIL, BMHOXILAZLIAILHOF, KKM_L=ABE 
Heit, KAMO TE < eA HHH AZ, 

In general, the extensive study of my former master was not something 
fulfilled by those from all quarters. In the last two or three hundred years 
in the Land of the Great Song, there have been no old buddhas like my 
former master. 

[57:16] {2:117} 
Rif Plt, DUAR, DH BBR, LD bh AX, HABE 
Ht AICRAe HEV, TASB LICBEMTA7EO, BILBICARTSAL 
Y ERIC IOMBe7O, TASB LOBE, WERK SOT, BATLEORD, 
VWERFHOASDIZL, BEAR OST, BMBBlCbST, BMBORB. EEX 

WICBBTAL, 

“The great way has no gate” is “four or five thousand lanes of flowers 

and willows, twenty or thirty thousand pavilions of flutes and zithers.”” 
  

47 guest and host (hinju & +); neighboring seats (rintan [31): The former term 
indicates the relationship between a visiting monk and an abbot respectively; the latter 
refers to assigned positions in the samgha hall. 

48 completely lacking this talk (kon mu ko wa (##£ (#44): An unusual expression, 
not occurring elsewhere in Dogen’s writings; presumably, those with nothing significant 
to say. 

49 “four or five thousand lanes of flowers and willows, twenty or thirty thousand 

pavilions of flutes and zithers” (shigosen jO keryu kd, nisanman za kan genro PU t. 

FR SERIE, = BBE RAB): “Flower and willow” (keryi 4) evoke the pleasure 
quarters, and the two phrases together suggest an endless entertainment district. Dogen 
is here quoting (with minor variation) the verse comment by Chan master Yuantong Xian 
彫 通 催 on a saying of Zhaozhou Congshen 趙 州 従 訟 (778-897) recorded in the sz 
Shobégenzé taf EYE AR HK (DZZ.5:150, case 46): 

RN ABSA, SOT, BME, SRPARS PAPAS. (8A. Rem. BIA, 
(REIN 
Zhaozhou was once asked by a monk, “What is Zhaozhou.” 

The Master said, “East Gate, South Gate, West Gate, North Gate.” 

The monk said, “I didn’t ask about that.” 

The Master said, “You asked about Zhaozhou, right?” 

Yuantong’s comment (at Chanzong songgu lianzhu tongji Wea MARAE, 
ZZ.115:245a18-b1): 

PUPA BHAATE Awe, AAR PRA ESA, WR BREE, (= Pie ete,
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Still, when the whole body springs forth, without using anything else, it 
springs forth from “the crowns,” it enters into “the nostril”; and both of 
these are study. One who has not sprung forth from “the crowns,” has not 
turned the body in “the nostril,” is not a person of study, is not a fellow of 
extensive study. We should just study with Xuansha the essential point 
of extensive study. 

* KOK OK OK 

[57:17] 

PUA POT HMICBSAP SIL AMEL, TRILoS mB, PRAT 
AM, CODA BISHEL TERETE, PEW CSA HBRY, E 

GSS, PERU t+ EOHORDKBST SO. INS, Hh, 
EO PABUICBET SOL NR ED, RARE eS LO< T. 

The Fourth Ancestor’s spending nine years in study with the Third 
Ancestor is extensive study.°° Chan Master Yuan of Nanquan’s staying 
at Chiyang for some thirty years without ever leaving the mountain is 
extensive study.”' Yunyan, Daowu, and others, making concentrated ef- 

fort and studying during forty years at Yaoshan is extensive study.” The 
study of the Second Ancestor at Songshan was eight years; he exhausted 
the extensive study of skin, flesh, bones, and marrow.°? 
  

The four gates are open wide, to come and go to play; 
Underfoot is clear and distinct, right to the place. 
Four or five thousand lanes of flowers and willows; 

Twenty or thirty thousand pavilions of flutes and zithers. 

50 The Fourth Ancestor’s spending nine years in study with the Third Ancestor 
(shiso katsute sanso ni sangaku suru koto kusai seshi VO4A2°DT =HAICBSTSOIOL 
九 載 せ し ): I.e., the fourth Chinese ancestor, Daoxin 181% (580-651), who is said to have 

studied with the Third Ancestor, Sengcan {8 (d. 606), for nine years after his awaken- 
ing at the age of fourteen (see Jingde chuandeng lu Fe {RBS T.2076.51:221c18-21). 
This section is lacking in the sixty-chapter Shobdgenzo text. 

51 Chan Master Yuan of Nanquan’s staying at Chiyang (Nansen Gan zenji, sono 
kami chiyd ni ichiju sy が 77e 南 泉 願 種 師 、 そ の か み 池 陽 に 一 住 し て ): ILe., Nanquan 
Puyuan 南 泉 普 願 (748-834)、 who is said to have entered Mount Nanquan、 in Chiyang 池 
陽 (modern Anhui), in 793 and remained there for over thirty years (see Jingde chuan- 

deng lu t#(S 88k, T.2076.5 1:257b25-26). 

52 Yunyan, Daowu, and others, making concentrated effort and studying during 

forty years at Yaoshan (Ungan Dogo to, zai Yakusan shijut nen no aida kufut sanga- 

ん z sz/z 実 歳 ・ 道 吾 等 、 在 薬 山 四 十 年 の あ ひ だ 功夫 参 明 する ): Reference to Yunyan 
Tancheng 22225 (782-841) and Daowu Yuanzhi 道 吾 彫 智 (769-833)、 who studied 
with Yaoshan Weiyan #2 (Li tf (i (75 1-834). 

53 The study of the Second Ancestor at Songshan was eight years (niso, sono kami 

Siizan ni sangaku suru koto hassai nari —48, COMABUICBSTS IO & Nez 
”) ): The second Chinese ancestor of Chan, Huike 4], who is held to have studied with 

Bodhidharma at Shaolin 少林 on Mount Song 高山 (in modern Henan). 

he exhausted the extensive study of skin, flesh, bones, and marrow (hi niku kotsu Zui



57. Extensive Study Henzan m2 271 

[57:18] 
遍 参 は 、 た だ た だ 舐 管 打 邊 、 身 心 脱落 な り 。 耐 今 の 去 那 穫 去 、 來 遮 裏 束 、 そ の 
間隙 あら ざる が ご と く な る 、 澤 骨 明 参 な り 。 大道 の 澤 斑 な り 。 昆 膚 頂上 行 
は 、 無 情 三味 な り 。 決 得 舘 摩 は 、 昆 護 行 な り 。 PEM OWMBAeBATA. = 
れ 彰 薦 の 井 薦 を 跳 出 する 、 胡 薦 頂 上 を 選 飾 道場 と する こと ひさ し 。 命 如 糸 
な り 、 胡 薦 遇 参 井 薦 な り 。 一 環 草 を 建立 する を 、 遍 参 と せる の みな り 。 

Extensive study is simply “just sitting” with “body and mind sloughed 
off.”°* The present “going over there and coming over here,” as if there 
were no gap between them, is extensive study with the whole body, is 
the whole body of the great way.” “Walking atop the head of Vairocana” 
is “the insentient samadhi”; definitely “getting such” is the walking of 
Vairocana.”° 
  

o henzan shitsukusu REAR Ba %& i BL O< TF): Reference to the tradition that, at the 
time he was to choose a successor among his four disciples, Bodhidharma said of each in 
turn that he (or, in one case, she) had gotten his “skin,” “flesh,” “bones,” and, to Huike, 

“marrow.” Ddgen regularly uses the four-character phrase to refer to the essence of Zen 
tradition. See Supplementary Notes, s.v. “Skin, flesh, bones, and marrow.” 

54 “just sitting” with “body and mind sloughed off” (shikan taza, shinjin datsuraku 
mS FTAs, Sy MLE): Combining two famous lines that Ddgen attributes to Tian- 
tong Rujing K #4074; see Supplementary Notes, s.v. “Just sit,” and “Body and mind 
sloughed off.” This sentence is lacking in the sixty-chapter Shobdgenzo text, which has 
at this point simply: 

いま まで も 見 一 知識 の 風流 聞 一 頭 話 の 工夫 みな これ より する な り 。 
Even up till now, the tradition of seeing a wise friend, the concentrated effort of 

hearing a saying, have all derived from this. 

55 “going over there and coming over here,” as if there were no gap between them 

(ko nahen ko rai shari rai, sono kenkyaku arazaru ga gotoku naru KARBHR RUE BR, 
その 間隙 あら ざる が ご と く な る ): Likely reflecting the words of Tiantong Rujing K# 
如 淳 , in a lecture commemorating the construction of a bridge (Rujing heshang yulu 如 
{$F (a1 88k, T.2002A.48:128a1 0-11): 

BIMBAR A AR, PR ARETE. 
Going over there and coming over here; in between, a precipitous gorge, a sheer cliff. 

56 ‘Walking atop the head of Vairocana” is “the insentient samadhi” (Biru cho jo 

gyvé wa, mujé zanmai nari FARRTB_E{T It, Seta =P Ze 9 ): The Buddha Vairocana often 
symbolizes the dharma, or “cosmic,” body of the buddha. The translation “insentient 

samadhi” follows Kawamura’s text, which has the unusual mujd £1 (“insentient”), 
where other texts, including the sixty-chapter Shobdgenzo version, have the more famil- 
iar mujO #&s# (“unconflicted”; S. arana). The likely source for this phrase is a conversa- 

tion between the Tang Emperor Suzong #4” and Chan master Nanyang Huizhong 南陽 
2255 (d. 775) (Jingde chuandeng lu #{2{H ESR, T.2076.51:244c15-17): 

MA, Qe, PHA, PEBPA RTA LTT. AL eof, BA, RAC 
EY, 
[Suzong] said again, “What is the samadhi without conflict?” 
The Master said, “The Danapati [‘patron’; i.e., Suzong] treading atop the head of 
Vairocana.“ 

[Suzong] said, “What does this mean?”
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Thoroughly to study the extensive study that “springs forth” — this 
is the bottle gourd springing forth from the bottle gourd; for long, “atop 
the head” of the bottle gourd has been made the practice place where 
the buddha is selected.°’ It is, “his life is like a thread’; it is the bottle 

gourd extensively studying the bottle gourd.°* We have merely set up 
“one blade of grass” and taken it as extensive study.>? 

IE VEER ie ta 3B 0 

Treasury of the True Dharma Eye 
Extensive Study 

Number 57 

[KRyumonji MS:] 

個 時 寛 元 元 年 科 外 十 一 月 二 十 七 日 、 在 越 宇 牧師 峰 下 茅 庵 示 衆 
Presented to the assembly at a thatched hermitage below Yamashibu, 

Etsuu; twenty-seventh day, eleventh month of the junior water year of 
the rabbit, the first year of Kangen [8 January 1244} 

  

The Master said, “Don’t acknowledge your own pure dharma body.” 

definitely “getting such” is the walking of Vairocana (ketsu toku inmo wa, Biru gyo 
nari RAR EVEIL, FIT Ze 0): The expression Biru gyO FAMR{T (“walking of Vairo- 
cana’) leaves unclear whether Vairocana is walking or someone is walking on Vairocana. 
The sixty-chapter Shobdgenzo text reads here “since you have got such” (ki toku inmo BE 
44 )#), a phrase that suggests Dogen may have had in mind the famous saying attribut- 
ed to Yunju Daoying 22 /=j8 J (d. 902); see Supplementary Notes, s.v. “Such a person.” 

57 the bottle gourd springing forth from the bottle gourd (koro no koro o choshutsu 

suru HA HA & BET 4): Likely an allusion to the saying by Tiantong Rujing 天童 
如 淳 much appreciated by DoQgen: see Supplementary Notes。 s.v. “The bottle gourd vine 

entwines the bottle gourd.” 

practice place where the buddha is selected (senbutsu dojo i184): An unusual 
expression, likely equivalent to the more common senbutsu j6 (#34 (“site where a 
buddha is selected”), as given in the sixty-chapter Shobdgenzo text. 

58 “life is like a thread” (my6 nyo shi #78074): Perhaps an indirect reference to the 

condition of having been selected as a buddha; likely an allusion to the warning of the 
Fifth Ancestor, Hongren 54%, to Huineng %4#E, upon the latter’s accession to the posi- 
tion of sixth ancestor, that he should go into hiding to avoid conflict (Jingde chuandeng 
lu Fe fE(B EER, T.2076.51:223a22-23): 

Aran te eZ A an BOR ih HH 
The person to whom the robe [of Bodhidharma] is said to have been transmitted — 

his life is as if hanging by a thread. 

59 “one blade of grass” (ikkyo s6 — %£§): Likely reflecting a well-known Zen trope, 
invoked elsewhere in the Shobdgenzo; that equates a single blade of grass with the six- 

teen-foot tall body of the buddha; see Supplementary Notes, s.v. “One blade of grass.” 

This sentence does not occur in the sixty-chapter Shobdgenzo text. 

60 The Tounji 洞 雲 寺 MS shares an identical colophon.
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[Tounji MS:] 

FIOM AT CASE 2. EZR, TRAE 
Copied at the acolyte’s quarters of the same hermitage; twenty-seventh 

day, month of offerings, the same junior water year of the rabbit [7 
February 1244]. Ejo°! 

  

61 month of offerings (régetsu fix): The twelfth lunar month.





TREASURY OF THE [TRUE DHARMA EYE 

NUMBER 58 

The Eye 

Ganzei 

AR Ap
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The Eye 

Ganzel 

INTRODUCTION 

=—99 sos This work bears a colophon, identical with that of the “Kajo” 24% chap- 
ter, stating that it was produced in the winter of 1243-44, at Yamashibu 
meme (or Zenji Peak), in Echizen. It represents number 58 in the seven- 
ty-five-chapter Shobdgenzo, number 44 in the sixty-chapter compilation, 
and number 63 in the Honzan edition. 

The essay proceeds by way of comments on nine sayings tn the Chi- 
nese Chan literature involving the term ganzei [Ef (“eye” or “eyeball”’), 
a word commonly used as metaphor for wisdom, as well as synecdoche 
for one possessed of wisdom. In his comments, Dogen emphasizes an 
expanded sense of the term that includes “the mountains, rivers, and 

whole earth,” as well as the spiritual practices of those who “beg the 
eye” of the teacher. 

Though Chan literature is littered with talk of “the eye,” in his choice 
of sayings on which to comment here, it is clear that Dogen had in the 
mind the eye of his own teacher, Tiantong Rujing K #4073, whose say- 
ings dominate the text. Thus, like the “Baika” #3 chapter from the 
previous month, this work strongly suggests the degree to which Dogen 
was focused on Rujing’s recorded sayings during this period.



IE VEER aes te /\ 

Treasury of the True Dharma Eye 

Number 58 

HS Bey 

The Eye 

[58:1] {2:118} 
(EF EWOBBEE REC, BB Lilt, /\ BOF OM Ze O , 

When we take up the study of kotis of thousands of myriads of kalpas 
and roll it up into a ball, it makes eighty-four thousand eyes. ' 

* OK OK OK OK 

[58:2] 

Sc bi K ae ah. Em BRR, LL Bt7R PR as, BKK APA, CHOLLI AT Be B 
Sin eecenls STE bh, PSR AC Bee AS 

My former master, the Old Buddha of Tiantong, when residing at the 
Ruiyan Monastery, in a convocation, addressed the assembly, saying,” 

The autumn breeze Is pure; the autumn moon ts bright; 
The mountains, rivers, and the whole earth, exposed to the eye. 
Rutyan is blinded; we meet again.’ 
  

| study of kotis of thousands of myriads of kalpas (oku senman g6 no sangaku 億 
F 5) BS): Le., the study [of Buddhism] over virtually innumerable zons; the time 

span here is a fixed expression for an enormous number. 

eighty-four thousand eyes (hachiman shisen no ganzei /\ &VU-F @ Rs): The figure 
84,000 is regularly used for the number of Buddhist teachings: hence, the implication 
here, “eyes that can perceive all the teachings.” 

2 My former master, the Old Buddha of Tiantong (senshi Tendé kobutsu FcbiK 
@ 4): Le., Tiantong Rujing KHAIF (1162-1227); served as abbot of the Ruiyansi 
fief (in present-day Zhejiang province) before becoming abbot of Tiantongshan XK 

#1 |L (also in Zhejiang). His verse here is found at Rujing heshang 7z 如 淳 和尚 語録, 
T.2002A.48: 126a3-4. 

3 Ruiyan is blinded; we meet again (Zuigan tenkatsu jd shoken FinPeShh® BHA FL): A 
tentative translation. Rujing here refers to himself as head of the monastery. “Blinded” 
renders the unusual tenkatsu 248#, which is variously interpreted (some, e.g., taking it to 
mean “to peer with one eye closed”) but generally understood to indicate transcendence 
of normal vision; see Supplementary Notes, s.v. “Eye.” The translation “we meet again” 
for jushoken HFA assumes (with Dogen’s commentary, below) that the verb is recip- 
rocal (“we see each other again’); some would take it simply as “I see anew.”
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Stick and shout one after another, testing the patch-robed monks.’ 

[58:3] 

VE, Baber, LVS, Bez, 0 PL Leer are, tO BRIS, 
Hela, 2Chitt LteS7RO0, CM aeBe eT, MOR AIBatlt, HRA Ze 
), Wye, CUA ABE ORRIEAGT ZO, EKA, —E7RO, FKA 
明 な り 、 一 不老 な り 。 秋風 清 な る 、 四 大 海 も 比 す べき に あら ず 。 秋月 明 な 
る 、 千 日 月 より も あき ら か な り 。 清明 は 、 眼 央 な る 山河 大 地 な り 。 袖 僧 
は 、 人 祖 な り 。 大悟 を えら ば ず 、 不 悟 を えら ば ず 、 臓 兆 前 悟 を を えら ば ず 、 
HRA ZR OIL, RAR ZR O, Beit, ARR Bezel . AE Diae Ze . THAR ZeO. FE 
Buidk, FasxEe72 9, FASEFAGLIA, ARG 7h, ARR eee ZR O. BIEL, # 
自 は お ほ き に 、 澤 眼 は ち ひ さ か る べし 、 と お も ふ こ と な か れ 。 往 往 に 老 老 
大 大 な り と お も ふも 、 輝 身 大 な り 、 澤 眼 小 な り 、 と 解党 せり 。 これ 未 具有 眼 

晴 の ゆえ な り 。 

“Testing the patch-robed monk” here means to test whether he is an old 
buddha. Its essential function is the “stick and shout” coming “one after 
another” — this, he takes as “blinded.” A way of life like that expressed 
here is “the eye.” “The mountains, rivers, and the whole earth” — these 

are the non-occurrence of any portent of “exposed to the eye.” “The 
autumn breeze is pure,” “one old”; “the autumn moon ts bright,” “one 

not old.”° “The purity of the autumn breeze” cannot be compared even 
to the four great oceans; “the brightness of the autumn moon” is brighter 
than a thousand suns and moons.’ Their “purity” and “brightness” are 
the “mountains and rivers” and “the whole earth” that are “the eye.” 
“The patch-robed monks” are the buddhas and ancestors. “The eye” that 

  

4 Stick and shout (bdkatsu #8"): The Zen master’s classic pedagogic methods of 
beating and shouting at the student. See Supplementary Notes, s.v. “Staff.” 

5  non-occurrence of any portent of “exposed to the eye” (ganzei ro no chincho 

futa BBR BE OAK IEA FT): An awkward attempt to capture the phrasing of this difficult 
sentence; perhaps meaning something like, “[what exists] before the eye appears (or be- 

fore what appears to the eye).” The unusual expression chinchdé futa FRIEAFT (“portent 
not happening”) is generally taken as equivalent to the common chinchd mibé FEIEAAA 
(“portent not yet germinated”). 

6 “one old” (ich iré —%); “one not old” (ichi furd — 7%): From the fixed phrase 

“one old, one not old” (ichiré ichi furd —%— 7), used to express agelessness. Here, 

likely reflecting a verse by Dongshan Liangjie jl fit (807-869) (Dongshan Wuben 
chanshi yulu i LIE ATEN ABER, T.1986A.47:510a19-20), quoted by Dégen in his Eihei 
koroku 7K EER (DZZ.3:226, no. 351): 

DAA, A Das, Ram P eR, -E—RE, 
When the way is without mind, it matches the person; 
When the person is without mind, they match the way. 

If you want to know the point in this, 
It’s one old, one not old. 

7 four great oceans (shi daikai VU Xi): Probably, the oceans on the four sides of 

Mount Sumeru in Buddhist cosmology.



does not choose great awakening, that does not choose non-awakening, 
that does not choose awakening prior to any portent — this 1s a buddha 
and ancestor. “Testing” is the “exposure” of “the eye,” is the occurrence 
of “blinded,” is the living “eye.” “Meeting” 1s encountering each other; 
encountering and meeting are the eye sharp, the eye thundering.® Do 
not think that, in general, the whole body is large, while the whole eye 
should be small. Even those thought to be of great age often understand 
the whole body to be great and the whole eye to be small.’ This 1s be- 
cause they are not yet endowed with the eye. 

* OK OK OK OK 

[58:4] {2:119} 
WALNBA KG, ESR HY, TASER K, PARRA BAN CARE. 
mA. CER ER, GA, SPR, BRA. Ate es. 帥 、 
ee, FRA. CARRERA. AA, FFARR, SSRN. 

When Great Master Wuben of Dongshan was in the assembly of 
Yunyan, he came upon Yunyan making sandals.'° The Master said to 
Yunyan, “I approached your Reverence to beg the eye.” 

Yunyan said, “To whom did you give yours?” 

The Master said, “I don’t have it.” 

Yunyan said, “You have it, but where did you put it?” 

The Master did not speak. Yunyan said, “Begging the eye ts the eye, 
isn’t 1t?” 

The Master said, “It isn’t the eye.” 

Yunyan shouted at him. 

[58:5] 

LePHMITLb, SHOBSRBI, CARO, BROMETAKREIC 
LBL, FERMILAB TS. CHRO, BIFKCHARBHK, VARBR, KB 
MOUPOPSOCARNRZE OD, ARRRIS, BCH Oot” ftholch>oSS4iBR, 
あき ら か な り 。 

Thus, fully manifest study is “begging the eye.” To pursue the way in 
  

8 the eye sharp (gantd sen ARR“): Here, probably not the common meaning “tip 
(corner) of the eye.” 

9 Even those thought to be of great age (rdrd daidai nari to omou mo Z¥KK7S 
り と お も ふも): The expression réré daidai 4% KX occurs often in Zen texts, in the 
sense “old enough to know better.” 

10 Great Master Wuben of Dongshan (7ézan Gohon daishi iA LUA KEM): Le., 
Dongshan Liangjie 7A {t, disciple of Yunyan Tansheng 22e4@5% (782-841). A 
slightly variant version of this conversation can be found at Jingde chuandeng lu #{# 
(ERR, T.2076.51:315b3-6.
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the cloud hall, to attend lectures in the dharma hall and enter the room in 

the bed chambers, are “begging the eye.”'' More generally, going along 
with the assembly to practice and coming along with the assembly to 
practice are in themselves “begging the eye.” The principle ts clear that 
“the eye” is not one’s own and not another’s. 

[58:6] 
い は く 、 洞 山 す で に 、 READ CARA, ORRMHYO, 1LDO LYM, Bore 

ん は 、 人 に 生 請 せら る べから ず 、 他 己 な らん は 、 人 に 欠 晴 すべ か ら ず 。 液 

底 奥 誰 去 出 、 と 指示 す 。 液 底 、 の 時 節 あ り 、 奥 誰 、 の 鹿 分 ) あ り 。 某 甲 無 、 
Oe PCOrIE<S ORK, LODICHBBSTA 
雲 央 VIa< . TRE, ~ ORIEL. HMO ML. Sete 

LEAD. HERE. BRU LOEMERD. EBETSL. IIL 
無 語 、 こ れ 注 然 に あら ず 、 業 識 獅 警 の 標的 な り 。 雲 歳 師 直す る に い は く 、 
を 有 眼 還 底 是 眼 晴 否 。 こ れ 息 賭 眼 晴 の 節目 な り 、 活 砕 眼 晴 な り 。 い は ゆる 

雲上 滅 道 の 宗 証 は 、 有 眼 晴 を 眼 晴 な り 。 水 引水 な り 、 山 連山 な り 、 異 類 中 行 な 
り 、 同 類 中 生 な り 。 洞 山 い は く 、 FERRER, CT RIRO RB Bez. 0, FERRER 
の 身心 ・ 慮 知 ・ 形 段 あ らん と ころ を ば 、 自 塁 の 活 眼 晴 な り と 相 見 すべ き な 
り 。 三世 諸 人 大 は 、 眼 晴 の 甲 大 法輪 ・ 説 大 法輪 を 立地 聴 し きた れ り 。 里 競 じ 
て 参 究 する 堂 奥 に は 、 眼 晴 裏 に 跳 入 し て 、 帝 心 ・ 修 行 ・ 誇 大 菩提 する な 
り 。 こ の 眼 上 晴 、 も と より この か た 、 自 己 に あら ず 、 他 己 に あら ず 。 も ろ も 
ろ の 時 な き が ゆえ に 、 か く の ご と く の 大 事 も 里 世 あら ざる な り 。 

It says that Dongshan has sought the benefit of approaching the teacher 
and begging the eye. Obviously, if tt were one’s own, one would not be 
asked for it by someone else; and if it were another’s, one would not ask 

someone else for it. He is instructed, “To whom did you give yours?’ 
There is a time that is “yours”; there is a way of dealing with it that 

s “to whom did you give it”?'* “I don’t have it’: this is the eye itself 
speaking. We should quietly study and investigate the principle behind 
such a statement. Yunyan says, “You have it, but where did you put it?” 
The “eye” of these words, we should investigate as a saying such that 
the “don’t have” of “I don’t have it” is “you have it, where did you put 
it?’ and the “where did you put it?” is “you have it.”'? Dongshan “did not 
  

11 pursue the way in the cloud hall (und6 no bendé suru BE OPHET 4): Le., 
practice meditation in the samgha hall. The translation follows the Tounji 洞 雲 寺 and 
other MSS, which read here undo ni bendé shi 2272 (\C HHH L. 

enter the room in the bed chambers (shind6 ni nisshitsu suru PHIL ABTS): Le., 
seek instruction at the abbot’s private quarters, in the “parlor” where the abbot receives 
close friends and disciples. 

12 there is a way of dealing with it that is “to whom did you give it?” (vo sui no 

shobun g77 奥 誰 の 席 分 あり ): Or “there is a way of dealing with it that gives it to some- 
one”; the translation tries to preserve Dogen’s use of the original phrasing of Yunyan’s 
question. 

13. The “eye” of these words, we should investigate as a saying such that the 

“don’t have” of “I don’t have it” is “you have it, where did you put it?” and the



speak”: this is not because he was at a loss; it is a marker independently 
set up by his karmic consciousness."* 

Yunyan instructed him, saying, “Begging the eye 1s the eye, 1sn’t 1t?” 
This is the juncture of “blinding” the eye; it is giving life to and smash- 
ing the eye. The essential point of what Yunyan says here is the eye 
“begging the eye’; it is water drawing water; it is mountains ranging 
across mountains; it is “moving among different types’; it is born among 
the same types.'> Dongshan said, “It isn’t the eye.” This is the eye itself 
presenting its own song.'° Where there are the body and mind, thought 
and shape of what “isn’t the eye,” we should see it as the living eye 
“presenting itself.” The buddhas of the three times have been standing 
and listening to the eye turning the great dharma wheel, preaching the 
great dharma wheel.'’ Ultimately, in the interior of the hall of our inves- 
tigation, we spring into the eye and there bring forth the mind [of bodhi], 

  

“where did you put it?” is “you have it” (kono d6 ganzei wa, bok6 mu no mu wa, u 
ko jiimo sho chaku nari, ko jiimo sho chaku wa, u nari, sono inmo do nari, to sankyit su 

beshi ~OBARRRIL, SOP ROR, AmB, Tema. Are, 
OES 0, & BIEST~L): The translation struggles to reflect Dgen’s retention 
of the Chinese phrases of his quotation: one possible paraphrase might be, “the eye 
Dongshan does not have is the very eye he put somewhere.” 

14. a marker independently set up by his karmic consciousness (gosshiki dokuju 

no hydteki ik ta OZ): A tentative translation of an unusual phrase not occurring 
elsewhere; perhaps meaning something like, “an expression of the working of his mind” 
(i.e., an intentional gesture). For the term gosshiki 32a (“karmic consciousness”), see 

Supplementary Notes, s.v. “Karmic consciousness.” 

15 “moving among different types” (irui chit gv6 #234'P 147): An expression, oc- 
curring often in Dogen’s writings, generally taken to indicate the salvific activities of 
the buddhas and bodhisattvas among the various forms of living beings; especially as- 
sociated with a saying of Nanchuan Puyuan 58 3¢8A (748-834) found in the shinji 
Shobégenzé ta FE KER (DZZ.5:154, case 57); see Supplementary Notes, s.v., “Move 
among different types.” “Born among the same types” (d6orui chi s76 同類 中 生 ) is DO- 

gen’s variant. 

16 the eye itself presenting its own song (ji ko sho 4 #58): Or “the eye itself singing 
its own praises.” 

17 The buddhas of the three times have been standing and listening to the eye 

turning the great dharma wheel, preaching the great dharma wheel (sanze shobutsu 

wa, ganzei no ten dai horin setsu dai hérin o ritchi ché shikitareri =the Phila, ARRRO 
mK Eagan & Wc HHL & 7241 4 ): “To stand and listen” refers to the practice 
of the audience standing during a formal dharma talk. The sentence evokes a saying of 
Xuansha Shibei 玄 沙 師 備 (835-905). on which Dogen comments in his “Shobogenzo 
gyObutsu iigi” TEVAAR HTT HIE (see Yuanwu Foguo chanshi yulu [AVE 6h RABE ABER, 
T.1997.47:802b27-28; shinji Shobégenzé taf 1EYEAR ek, DZZ.5:270, case 287): 

RS = the BWA, = Tae RZ HS, 

The flames preach the dharma to the buddhas of the three times, and the buddhas of 
the three times stand and listen.
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practice, and verify the great bodhi.'* This eye is, from the beginning, 
not one’s own, not another’s. Since it is without any obstacles, a great 
matter such as this is also without obstacles.'” 

* OK KOK * 

[58:7] {2:120} 
XI DOMAIC, HAVME< . apa + AH. sc EAR PE, 

Therefore, an old forebear has said,”° 

How wonderful, the buddhas of the ten directions! 

From the beginning, they are flowers in the eye. 

[58:8] 

VILPO +A BIL, ARH ZO, PRP HEIL, TAHR7R OY, WE OWE +» BAG 
SO. FIM + FTHET SO. LALA ORI, 2DOPODHM5e Ki L 
CETL. ARP EOP - MITE. 

“The buddhas of the ten directions” he speaks of are “the eye”; “flow- 
ers in the eye” are “the buddhas of the ten directions.” Our present step- 
ping forward and stepping back, sitting and sleeping, drawing on the 
eye’s own power, are all like this, are all holding fast and letting go.”! 

* OK OK OK 

[58:9] {2:121} 
Feb RYO < . FRE RART. (PUES TTA. mA, HET TUR 
1. BURT K i. 
  

18 in the interior of the hall of our investigation (sankyii suru ddd ni wa BRET 4S 
tr BA (= (XL): Le., “at the deepest level of study.” The term dod *%& refers to the interior 
of the abbot’s quarters, used metaphorically for the innermost recesses of the tradition; 

very common in Ddgen’s writings. 

19 a great matter such as this (kaku no gotoku no daiji 2s< OD & < OKS): Pre- 

sumably, a reference to the great matter of “bringing forth the aspiration [for bodhi], 

practicing, and verifying the great bodhi.” 

20 an old forebear (kosen 4%): I.e., Langya Huijue ERERE (dates unknown). 
His verse, cited in full in “Sh6bdgenzo kige” JE EAR i Ze HE, can be found at Jianzhong 
Jingguo xudeng lu 3 Pum RAE, ZZ.136:79a2-5. 

21 like this (inmo {&/): The antecedent of “this” is not clear; presumably, “flowers 
in the eye.” 

holding fast and letting go (haj6d 75gyo 把 定 ・ 放 行 ): An expression, often used by 
Dogen, sometimes in reverse order, alluding to the teaching methods of the Zen master; 
perhaps reflecting a line by Tiantong Rujing KAIF (Rujing heshang yz 如 淳 和 jay 
ae, 1.2002A.48:122c18): 

WAT FE Ez aii 
Letting go and holding on, full of style.



My former master, the Old Buddha said, “I gouge out Dharma’s eye, 
make a ball of mud, and hit people.””* Raising his voice, he said, “Look! 
The ocean, dried up right through to the bottom; the waves, so high they 
pound the heavens.””° 

[58:10] 
— AUDI FORRICUC. MRICBRIT SRY, Utd, FTALEV 
ふ は 、 作 人 と い は ん が ご と し 。 打 の ゆえ に 、 人 人 は 人 箇 の 面目 あり 。 た と へ 
ば 、 達 磨 の 眼 晴 に て 、 人 人 を つく れ り と いふ な り 、 つ くれ る な り 。 そ の 打 
人 の 道理 、 かく の ご と し 。 有 眼 上 晴 に て 打 生 せる 人 人 な る が ゆえ に 、 い ま 雲 堂 
4. A OBE, HRRITA OF. DITA OM BMT. Tet bE BARA Ze 
(), SERRA ERA PRIL XY CHEST IZO< YO THIAT SIZ, WEOA, 
— tl 2% BARS - GH ERAS - FT BRDKREL SWS 70, FTMTIBAY VD 
く 、 海 枯 徹 底 、 浪 高揚 天 な り 。 

This was instruction for the oceanic assembly, given in the abbot’s 
quarters at the Qingliang Monastery.” Thus, “to hit people” ts like say- 
ing “to make people.” Because he hits them, each of the people has his 
or her own face. For instance, he is saying that he has made each of 
the people with Dharma’s eye; they have been made. Such is the prin- 
ciple of his “hitting people.” Because they are people born by the eye, 
the fist that now hits people in the cloud hall, the staff that hits people 
in the dharma hall, the bamboo staff and the whisk that hit people in 
the abbot’s quarters — these are “Dharma’s eye.”*? Having gouged out 
Dharma’s eye, to make it into a ball of mud and hit people is what people 
today call “making inquiries and seeking benefit,” “attending morning 
convocations,” “sitting and making concentrated effort.”’° Whom does 

22 My former master, the Old Buddha (senshi kobutsu 5chi ty #): I.e., Dogen’s 
teacher, Tiantong Rujing A#4A07#. Variant of remarks found in the Rujing heshang 
yulu ROY FD 3] a8 EK (T.2002A.48:121c12-13); see Supplementary Notes, s.v. “Gouge out 
Bodhidharma’s eye.” 

23 “Look!” (chaku #%): The translation takes this verb in the sense chakugan & 

ER (“to look,” “to set one’s eye on”), a reading suggested by the Yu/u #&#k text (at 
T.2002A.48:121c13), which has kan & (“to look at,” “to regard”): others interpret chaku 

+ in the sense “to hit”; hence, here, *a hit!” 

  

24 oceanic assembly (kaishu 2%): Dogen introduces here a common term for the 
samgha, seen as a pure ocean, that plays on Rujing’s “ocean.” 

Qingliang Monastery (Seirydji {$785 ): The monastery in modern Jiangsu province, 

where Rujing became abbot in 1210. 

25 people born by the eye (ganzei nite tashd seru ninnin ARARIZ CETL S AA): 
The translation loses Dogen’s play with the element fa #J (“to hit”), used as a verbal 
marker in tashé #74 (“born”). Some texts read taza #744 (“to sit”) here; a version that 
would yield “people who have sat by means of the eye.” 

26 “attending morning consultations” (chdj6 chdsan #|_ 3%): An unusual expres- 
sion; the meaning of chdjd #A_E here is uncertain: some take it simply as “early morn- 
ing”; others, as a reference to a formal convocation (j6d6 =) in the morning. By itself,
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he hit? It is, “the ocean, dried up to the bottom; the waves, so high they 
pound the heavens.” 

* KOK OK 

[58:11] 
eb rh Hb Eat, PRA RGB, NAR EPI, BEM AR, TTR 
HBS Hy SE ae SAA Hl AB 

My former master, the Old Buddha, in a convocation, praised the 
Tathagata’s attainment of the way, saying,”’ 

For six years, a fox spirit, lurking in the grass; 

The whole body that sprang out was tangled vines.” 
When he lost his eye and had nothing to seek, 
He fooled people by saying he awakened to the dawn star.” 

[58:12] 

ZOMBIZCSAESD. EVSIL, FT RIGO ES SO Ope Ameo, T 
TUB ORBRETO OD, OZICRARWAO, ARRIBA TT. OR 
THAIS ty HE pe Ze) , 

‘Awakened to the dawn star” is something said by a bystander at the 
very moment when “he lost the eye.” It is the “tangled vines” of “the 
whole body”; therefore, they easily “sprang out.” His seeking what he 
sought makes even its realization “nothing to seek”; and, even when not 

yet realized, he had “nothing to seek.”*° 

* OK OK OK 

  

the term chdsan #8 typically refers to the morning greeting in the abbot’s quarters. 

27 My former master, the Old Buddha (senshi kobutsu cb 4 #8): From the Rujing 
heshang yulu 20iF Fn fe) sR (T.2002A.48:122b14-15). 

28 six years (rokunen 7<*#): A reference to Prince Siddhartha’s six years of ascesis 

prior to his attainment of buddhahood. 

tangled vines (kattd =f): More literally, “arrowroot and wisteria,” commonly used 
figuratively for “complexities,” “difficulties,” etc.; see Supplementary Notes, s.v. “Tan- 
gled vines.” 

29 awakened to the dawn star (go my6jo {#44 #): From the tradition that the Buddha 
was awakened upon seeing Venus in the morning sky. 

30 His seeking what he sought makes even its realization “nothing to seek”; and, 

even when not yet realized, had “nothing to seek” (myaku shomyaku wa genj6 o mo 

mu shomyaku su, migenj6 ni mo mu shomyaku nari Be AILE a b BRAT. A 
F(Z t, See FE Ze Y ): A tentative translation of a sentence variously interpreted; here, 
taken to mean that what the Buddha sought (1.e., awakening) ts such that neither its oc- 
currence nor its non-occurrence was anything to be sought.



[58:13] {2:122} 
Jeb rh #6 ESA. BST AIR, BRERA, MOR AHIR, Fl 
FAR EE ELK 

My former master, the Old Buddha, in a convocation, said,*! 

At the time that Gautama lost his eye, 
It was just one branch of plum blossoms tn the snow. 
Now, It’s a thicket wherever you go; 
Yet we laugh as the spring wind swirls them about. 

[58:14] 
Ait < it, BSR. EKK-TEOAICHOT, WEWRTSIS, 
いづ れ の 眼 晴 な り と か せん 。 打 失 眼 晴 、 と 舟 す る 眼 晴 の ある な らん 。 さら 
に か く の ご と く な る な か に 、 二 胡 梅 華 只 一 槻 、 な る 眼 央 あ り 。 は る に さき 
だ ち て 、 は る の ここ ろ を 漏 港 する な り 。 

Briefly put, Gautama’s “eye” was not just one, two, or three. Which ts the 
eye he lost here? Perhaps he had an eye called “lost his eye.” Going further, 
given such a context, he had an eye that was “just one branch of plum blos- 
soms in the snow.” It precedes the spring and reveals the mind of spring.” 

* OK OK OK OK 

[58:15] 
Sc BM Th Hh Ets, FRB KA, SEERA, SRR RIBS. TBR Sa ZR, 
STS MARA. MA, Pa aR. 

In a convocation, my former master, the Old Buddha, said,” 

Heavy rain for days on end, 
Opening up to great clear skies. 
Frogs croak, 
And worms sing.** 
The old buddhas are never past; 
They show their diamond eyes.*° 
  

31 My former master, the Old Buddha (senshi kobutsu Seb 4 #8): From the Rujing 
heshang yulu 9073 Fa (9) a8 8k (T.2002A.48:122c29-123al). Dogen also quotes this verse 
in his “Shdbdgenzo baika” IEYKHR ie and “Udonge” (22 2. 

32 reveals the mind of spring (haru no kokoro o réei suru は る の ここ ろ を 漏 港 す 
4): From the Chinese literary convention that the blossoming of the plum “divulges” 
(rdei iaitt) the coming of spring. 

33 my former master, the Old Buddha (senshi kobutsu 5c fi 4 #6): From the Rujing 
heshang yulu BOY Fi (o] aSR (T.2002A.48:124a5-6). 

34 worms sing (Ayiiin mei #f45|98): Or “worms murmur”? Readers may supply for the 
verb mei "& whatever type of sound they would like the worms to make. 

35 diamond eyes (kong6é ganzei 4/Hl/ARHi): Or “vajra eyes”; a common Zen metaphor
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Drat! 
Tangled vines, tangled vines. 

[58:16] 

VIt< OBMIARRRIL, FEE KAZE, Be ANZ. . HR Ze O | Hiden 
7eY, BORA ZO AI, WHO, TRE LOMATE DL, FERRO 
KA BPEARNDOT, 

The “diamond eyes” are “heavy rain for days on end,” are “opening 
up to great clear skies,” are “frogs croaking,” are “worms singing.” Be- 
cause they are “never past,” they are “the old buddhas.’”° Even if the old 
buddhas were past, it would not be the same as the past of those who are 
not old buddhas. 

* OK OK OK OK 

[58:17] 
Feet ta, AR, AR HOE, BIL, 

In a convocation, my former master, the Old Buddha, said,°*’ 

The sun has reached tts southern extreme. 

From within the eyes shines a light; 
From within the nose issues a breath. 

[58:18] {2:123} 
imi SMM 7S BEB, AAR, EME OD, CARR BOEZ O 

日 裏 者 山 な り 。 こ の うち の 消息 威 儀 、 か く の ご と し 。 

In the present continuous one yang and three yang, the solstice is thor- 
oughly sloughed off.** This is “from within the eyes shines a light’; it is 

  

for Buddhist wisdom. 

36 Because they are “never past,” they are “the old buddhas” (/uzo kako naru yue 
ni, kobutsu nari RBWHRAD AIL, H72e 4 ): Cf. the discussion of old buddhas 
“never past” in “Shdbdgenzo kobutsushin” JE VEAR ie 4 6 -L. 

37 my former master, the Old Buddha (senshi kobutsu 7cbh 4h #): From the Rujing 
heshang yulu 07% Fn ask (T.2002A.48:123b16-17), from a lecture given on the win- 
ter solstice. 

38 In the present continuous one yang and three yang, the solstice is thoroughly 

sloughed off (nikon menmen naru ichiy6 sanyo, nichigetsu chdshi, rentei datsuraku nari 
血 今 綿 綿 な る 一 陽三 陽 、 日 月 長 至 、 連 底 脱落 な り ): A tentative translation of a sen- 
tence difficult to parse. “One yang and three yang” (ichiy6 sanyo —%j —™%) refer to the 
three months of winter, from the winter solstice, in the eleventh lunar month, to the start 

of spring, in the first month. “The solstice” loosely renders nichigetsu choshi RHR 
(“sun and moon reach their extreme”); “thoroughly” translates rentei JE, which some 
would read here as “connectedness.” For the use of “slough off” (datsuraku fitiz), see 
Supplementary Notes, s.v. “Slough off.”



“seeing the mountain in the daylight.”*? Such are the circumstances and 
the deportment in this.*° 

* KOK OK OK 

[58:19] 
Sen ye. bb eA ICRA IPR SIC UT LET ACV. SHAD 
—. FR ARAR CGH, ARSE, Hane, SARE RK. AAR, FAFA 
下 、 猫 基 TREE, BAO, HAA My, (LRAT, 

My former master, the Old Buddha, once said in a convocation at the 
Jingci Monastery in Lin’an Prefecture,*! 

This morning ts the first of the second month. 
The eye of the whisk bulges out, 
Bright as a mirror, black as lacquer. 
Suddenly, it leaps forth, 
Swallowing the whole of heaven and earth. 
My community of patch-robed monks 
Still bumping into fences and bumping into walls. 
In the end, what ts it? 

With all my might, I take 1t away, laughing, “Ha, ha,” 
I leave it to the spring wind — what else can I do?” 

[58:20] 
V\EV S-fRHTBBE IL, (ute Ze. RETA 7S OD. CORRE HO, GHA. Bb 
LOLA, BZOOILHM—, EDITIRIRMOERARZEO . VIL SARA Ze 
0, BIAL UCEBET SOA, G70, BEI << FRET OOK 
Ic, TAO, MiBTAO LS, H—720, AAO A AkieR, DK Ore 
し 。 

  

39 “seeing the mountain in the daylight” (nichiri kanzan A #241): Perhaps mean- 
ing “as clear as seeing a mountain in broad daylight.” Likely reflecting the words of 
Yunmen Wenyen 22F4 Xc{E (864-949): see Supplementary Notes. 

40 Such are the circumstances and the deportment in this (kono uchi no shdsoku 
iigi, kaku no gotoshi O97 OW ABE. 2>< O= & L): The antecedent of ‘in this” 
(kono uchi =~ 7%) is unclear; perhaps, “the mountain” (“the circumstances”) and 

“seeing” (“the deportment’). See Supplementary Notes, s.v. “Deportment.” 

41 My former master, the Old Buddha (senshi kobutsu Feb 4): From the Rujing 
heshang yulu R019 Fn fei a8 Sk (T.2002A.48:124al-4). The Jingcisi 4#245¥, where Rujing 
served as abbot before his move to Tiantong, was a major monastery in Hangzhou fit), 
in present-day Zhejiang province. 

42 With all my might, I take it away (jinjo nenkyaku st§t4hH)): Taking jinjo ats 
in the common idiomatic sense, “whole-heartedly,” “completely,” etc.; traditionally read 
here more literally, as “having exhausted feelings.” The object of “take away” (nenkyaku 

+4#]1) here is unclear; perhaps the whisk (or the subject of the whisk).
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The “bumping into fences and bumping into walls” here is the whole 
fence bumping, the whole wall bumping; they have this “eye.” “This 
morning” and “the second month,” as well as “the first,” are each in- 

dividual instances of the “eye” — that is, are “the eye of the whisk.” 
Because it suddenly “leaps forth,” it 1s “this morning”; because it “swal- 
lows up heaven and earth” a thousand myriad times, it is “the second 
month; when he “takes it away with all his might’ it is “the first.” Such 
is the life realized by the eye. 

IE YEAR webs os He -/\ 
Treasury of the True Dharma Eye 

The Eye 
Number 58 

[Ryumonji MS:] 

A AF EL oo oF RII AEA FON MIE FRR 
Presented to the assembly beneath Yamashibu, in Esshu; seventeenth 

day, twelfth month of the junior water year of the rabbit, the first year 
of Kangen [28 January 1244 }** 

[Tounji MS:] 

T/A SZ. TEM Re, TRE 
Copied this 1n the acolyte’s quarters beneath the same peak; on the 

same twenty-eighth day [8 February 1244]. Ejo 

TASHA — OK FLA TEA BSN SB BBS EE Lk AE 
TRBRB EZ, Slt Rta 

Copied this in the JoyO Hermitage, E1the1 Monastery, Mount Kichyo, 
Shih1 Estate, Yoshida District, Esshi; seventeenth day, twelfth month, 

junior earth year of the pig, the eleventh year of Bunmei [28 January 
1480]. Guardian of the Stipa, Bhiksu Ké6shu* 

  

43 the whole fence bumping, the whole wall bumping (konsho to nari, konheki to 
nari WRStH Ze) . {RHETR Ze Y ): Can be read either as “bumping into the whole fence, 
bumping into the whole wall” or as “the whole fence itself bumping, the whole wall itself 
bumping.” For the use of “fences” and “walls,” see Supplementary Notes, s.v. “Fences, 

walls, tiles, and pebbles.” 

they have this “eye” (kono ganzei ari — {RE & Y ): Or simply “there is this eye” [i.e., 
such a way of seeing the passage]. In the former reading, the antecedent of “they” might 
be “the patch-robed monks” or, perhaps, the “fences” and “walls.” 

44 The Tounji 洞 雲 寺 MS shares an identical colophon. 

45 Guardian of the Stipa, Bhiksu Koshi (shutd biku Koshi F¥Stt Jal): Fif- 
teenth abbot of Eiheiji (1434-14927); “the stiipa” refers to Dogen’s memorial at Eiheiji.
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Everyday Matters 

Kajo 

INTRODUCTION 

This work bears a colophon, identical with that of the “Ganze1” chap- 
ter, stating that it was produced in January of 1244, at Yamashibu iF 
i (or Zenji Peak), in Echizen. It represents number 59 in the seven- 
ty-five-chapter Shobdgenzo, number 43 in the sixty-chapter compilation, 
and number 64 in the Honzan edition. 

The title of the essay, kajo 3, rendered here “everyday matters,” is 
more literally something like “usual at home” — 1.e., the quotidian life 
of the household. It is often, as here, applied to the daily fare of domes- 
tic cooking, as in the common expression “everyday tea and rice” (kajo 
sahan & Hs AFR). This use is well known in Zen texts from the saying, 
cited several times in the Shobdgenzo, of the Song-dynasty master Fu- 
rong Daokai #4 8 ##: “The intentions and the words of the buddhas 
and ancestors are like everyday tea and rice.” Beginning with this say- 
ing, Dogen here takes up talk of “tea and rice” in the teachings of the 
Chan masters, including four examples from his own teacher, Tiantong 
Rujing A #4. In the end, he concludes, “the everyday matters of the 
buddhas and ancestors are only drinking tea and eating rice.”
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IE YEAR HC EF 7U 

Treasury of the True Dharma Eye 

Number 59 

rt pl, 
ZR IA 

Everyday Matters 

[59:1] [2:124} 
BIZSLEPAOBBICIL, RRO NKRELY, CDOKRMROB. OAL OD 
FlILAUT, MA OMRBR7AEY, COOK, HAAMOBHSCRNSAZRY, 

Within the house of the buddhas and ancestors, tea and rice are everyday 
matters. The meaning of this tea and rice has long been passed on and 
is realized even now.* Therefore, the way of life of the tea and rice of 
the buddhas and ancestors has come down to us. 

* KOK K 

[59:2] 
Aerial, Ra, PRA), MOA ARR, BEL ZER, HAR AS 
mint, KPA. Ie, ROR. HRA EHR, Kye. 投 
FFT IIA, CBRE, PRS TBH. KERIB were 

行 。 投 子 日 、 且 來 導 梨 。 大 陽 嘉 不 回 頭 。 投 子 日 、 子 、 到 不 疑 之 地 耶 。 大 陽 
以 手 捧 耳 箇 去 。 

Reverend Kai of Mount Dayang asked Touzi, “The intention and the 
words of the buddhas and ancestors are like everyday tea and rice. 
Apart from this, are there any other words to help people or not?’” 

  

1 tea and rice are everyday matters (sahan kore kaj6 nari AAR AVA 78 Y ): 
From the common expression “everyday tea and rice” (kajé sahan A AER), used for 
the “daily fare” of the home, what we might call “homestyle” cooking; see Supplemen- 
tary Notes, s.v. “Everyday tea and rice.” 

2 The meaning of this tea and rice (kono sahan no gi — OF PRO #E): The Honzan 
edition has here the homophonous gi {# (“ritual,” “behavior,” etc.) — hence, “the prac- 
tice of [taking] this tea and rice.” 

3 Reverend Kai of Mount Dayang (Taiydzan gj os の 大 陽 山 槽 和尚 ): 1.e., Fu- 
rong Daokai Fi tH (1043-1118); Mount Dayang XBL is located in Yingzhou £8) 
in present-day Hubei province. His exchange with Touzi Yiging #7 #¢% (1032-1083) 
can be found in the Liandeng huiyao Wte@ 2, ZZ.136:917a6-11; and Dogen’s shinji 
Shdbégenzé (8 FIEYEAR HK (DZZ.5:202, case 143). Some versions of the saying read 
“The words (gonku 3 @)) of the buddhas and ancestors.”
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Touzi said, “Tell me, when the Son of Heaven, within his realm, issues 

a decree, does he rely on Yu, Tang, Yao, and Shun or not?” 

As Dayang was about to open his mouth, Touzi took up his whisk, cov- 
ered the Master’s mouth, and said, “When you got the idea and came 

to me, you already deserved thirty blows.” 

With this, Dayang had an awakening and, paying obeisance, went to 
leave. 

Touzi said, “Acarya, come back!” 

Dayang did not look back. 

Touzi said, “Has the young master reached a stage without doubts?” 

Dayang covered his ears with his hands and left. 

[59:3] {2:125} 
LamMM., HX ODMICRETRL, HARA, HARB ORAZ Y, 
Rie OMAR ARIL, BEtH RR AZLO. PRFAIS, APRA O<K O, RAR, RTE 
(RE Lip, LMSNED, LOIEDDRRALMDEF, (DI 5O A 
HAXOOCSAAODALLY, HRERAGUR, ORREWKBSSATAX 
7p), BEI ZER. GRARAB AHH, COMPOS BRET L, BG 
1, BER, ¢CMRBBTRL, 

Thus, we should clearly maintain this: that “the intention and words 
of the buddhas and ancestors” are the everyday tea and rice of the bud- 
dhas and ancestors. The everyday fare of coarse tea and plain rice is 
“the intention and words of the buddhas and ancestors.” The buddhas 
and ancestors make tea and rice; tea and rice maintain the buddhas and 

ancestors. Nevertheless, it 1s not that they draw on the power of some 
other tea and rice, but they do not use up the power of the buddhas and 
ancestors within.® “Does he rely on Yu, Tang, Yao, and Shun or not?’ 

We should make concentrated effort and study what this tells us. “Apart 
from this, are there any other words to help people or not?” We should 

  

4 Yu, Tang, Yao, and Shun (U 76 Gyo Shun i22##): Four legendary emperors 
of early China. Yu and Tang were founders of the Xia and Shang dynasties, respectively; 

Yao and Shun were the last of the five emperors said to precede the Xia. 

5 Nevertheless, it is not that they draw on the power of some other tea and rice, 

but they do not use up the power of the buddhas and ancestors within (shika are- 

domo, kono hoka no sahan riki o karazu, kono uchi no busso riki o tsuiyasazaru nomi 

nari LPHVEH, LOMEWMORRMALDST, LMOIDOMBAAX OC SSH 
の みな り ): A tentative translation of a sentence variously interpreted; taking the first 
clause to mean that, while “tea and rice maintain the buddhas and ancestors,” this does 

not mean that the tea and rice are other than the buddhas and ancestors; and taking the 
second clause to mean that, while “the buddhas and ancestors make tea and rice,” this 
does not require any special effort on their part.
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study and spring forth from the head of this question.° We should try 
studying whether we can spring forth or not spring forth from it. 

* OK OK K 

[59:4] 
Ba tek LU SAS EPR AAV L< . BR RRB A. BRT RAIRER, 

Great Master Wuji of the Shitou Hermitage on Mount Nanyue said,’ 

I built this thatched hut that has nothing of worth; 
Finished my rice, | relaxed, figuring on a quick nap. 

[59:5] 
GA, RAT SMT IL, PMMA, ARTE SILA MB Ze 
り 。 し か ある に 、 こ の 飯 了 従 容 の 道理 は 、 飯 先 に も 現 成 す 、 飯 中 に も 現 成 
す 、 飯 後に も 現 成す 。 飯 了 の 屋 裏 に 喫 飯 あり と 錯 認 する 、 四 五井 の 参 時 な 
り 。 
The words “finished my rice” that he says as he comes, says as he 

goes, says as he comes and goes, are “the intention and the words of a 
buddha and ancestor” who studies rice.* One who has not yet had his rice 
has not yet studied his fill. Nevertheless, the principle of this “finished 
my rice, | take it easy” is present before he has the rice, while he has 
the rice, and after he has the rice. Mistakenly to think that there is any 
having rice in the house where he has “finished his rice” is a study of 
four or five quarts.’ 
  

6 study and spring forth (sanché Hk): An unusual expression not encountered 
elsewhere in Dégen’s writings; probably a combination of sangaku 3: (“to study”) and 
chéshutsu BEA (“to spring forth”). 

7 Great Master Wuji of the Shitou Hermitage on Mount Nanyue (Nangakusan 

Sekitéan Musai daishi PA kU SA BEBE AEM): I.e., Shitou Xigian 4 9A #7137 (700-790). 
Mount Nanyue is located in present-day Hunan province. The quoted lines appear in the 
Jingde chuandeng lu #{S(4 488 (T.2076.51:461c9), as the opening lines of the Shitou 
heshang caoan ge 4 9A Fi (a) GLAS AK, a verse quoted elsewhere in the Shobdgenzo. 

8 “intention and words of a buddha and ancestor” who studies meals (sanpan bus- 
so iku S 6K 84S 4)): Some texts read here “the intention and words of a buddha and 
ancestor who has studied his fill” (sanp6d busso iku Bfai42 ZX A)), a version that uses 
a common expression for being fully trained in Buddhism in a play on “filling oneself” 
with rice, as seen again in the next sentence. For the sake of lexical continuity with “tea 
and rice,” the translation uses “rice” for the glyph && throughout this chapter, though the 
word also carries the larger senses of “food” and “meal.” 

9 Mistakenly to think that there is any having rice in the house where he has 

“finished his rice” is a study of four or five quarts (hanryo no okuri ni kippan ari 
to shakunin suru, shigo sh6 no sangaku nari 飯 了 の 屋 裏 に 喫 飯 あり と 錯 認 する 、 四 
LFA DBs Ze Y ): Probably meaning something like, “to think that the state of ‘having 
finished my rice’ concerns eating is a shallow understanding of Shitou’s words here.”
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* kK KK 

[59:6] 

SAN HRT AR AL ACTS OC, Ane aS, BS, RA KTEIA, 大 
RPS Se. BAMRAER, GABAA RS bane ee ay RS AAI ft 
ER 有 甚 奇 特 事 。 里 亮 如何 。 {PRE Thilo FSi K RR, 

My former master, the Old Buddha, addressed the assembly, saying,'° 

We may recall that a monk asked Baizhang, “What 1s the extraordinary 
matter?”"! 

Baizhang said, “Sitting alone on Daxiong Peak.”? 

Members of the great assembly, don’t be moved; just let the fellow sit 
there. If today someone were suddenly to ask Senior Seat Jing, “What 
is the extraordinary matter?” I would Just say to him, “What extraord!- 
nary matter is there?’””° In the end, what ts it?'* The Jinci patra bowl: it 
has moved to Tiantong to have rice.'° 

[59:7] {2:126} 
MLO RBC, DRT ASH HO, VEDA KEIETR OD, VW ERR 
者 漢 せ し むる に あふ と も 、 な ほこ れ 奇 特 事 な り 。 さ ら に か れ よ り も 奇 特 な 
る あり 、 い は ゆる 浄 慈 鉢 拓 、 移 過 天 童 喫 飯 な り 。 奇特 事 は 、 條 條 面 面 みな 
喫 飯 な り 。 し か あれ ば 、 獲 季 大 奴 峰 す な は ちこ れ 喫 飯 な り 。 鉢 逢 は 喚 飯 用 
な り 、 喫 飯 用 は 鉢 拓 な り 。 こ の ゆえ に 、 淳 慈 鉢 拓 な り 、 天 童 喫 飯 な り 。 fa 
了 知 飯 あ り 、 喫 飯 了 飽 あ り 、 知 了 飽 飲 あ り 、 飽 了 更 喫 飯 あり 。 し ば らく 作 
長生 な らん か これ 鉢 拓 。 お も は く は 、 濁 直 木頭 に あら ず 、 黒 如 深 に あら 
ず 、 頑 石 な らん や 、 鐵 漢 な らん や 。 無 底 な り 、 無 鼻 也 な り 。 一 口 呑 虚 空 、 
虚空 合掌 受 な り 。 

  

“Quart” translates shd Ff, a dry measure (of rice, etc.) equal to one-tenth peck (to ++). 

10 My former master, the Old Buddha (senshi kobutsu Jeb th 6): I.e., Dogen’s 
teacher, Tiantong Rujing K#20y# (1162-1227); from the Rujing heshang yulu BnyYFFO 

fajaeeK (T.2002A.48:127b1-5). The same passage is quoted in “Shobogenzo hou* 正法 
BR He PA ohn. 

11 Baizhang (Hyakujd HX): Le., Baizhang Huaihai 百丈 懐 海 (749-814): his con- 
versation occurs in several sources (see, e.g., Bivan lu 32 8&&k, T.2003.48:166c26-27). 

12 “Daxiong Peak” (Daiyii hd KEN): Another name for Mount Baizhang ACI, 
in present-day Jiangxi province. 

13 Senior Seat Jing (J6 joza 7# AS): A self-reference as abbot. 

14 In the end, what is it? (hikkyo ikan #23240{*]): Though this and the following 
sentence are treated here as Rujing’s final comment on the subject, they could as well be 
read as part of his answer to the question. 

15 The Jinci patra bowl: it has moved to Tiantong to have rice (Jinzu hou. [ka 
Tendé kippan #2284, ih K BLA): A reference to Rujing’s relocation from his 
former post at Jingcisi }#245¥ to Tiantongshan X#iLU, where his talk is taking place. 
“Patra bowl” (hou £% cz) refers to the Buddhist alms bowl.
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In the house of the buddhas and ancestors, there 1s always “the extraor- 
dinary matter”: it 1s “sitting alone on Daxiong Peak.” Even to encounter 
here “let this fellow sit there” — this is also “the extraordinary matter.” 
Going further, there is something even more extraordinary than that: it 
is “The Jinci patra bowl has moved to Tiantong to have rice.” Each and 
every instance of “the extraordinary matter” is “having rice.” Thus, “sit- 
ting alone on Daxiong Peak” — this 1s “having rice.” The patra bowl 
is used for having rice; what is used for having rice is the patra bowl. 
Therefore, it is “the Jinci patra bowl’; it is “to Tiantong to have rice.” 
There is knowing rice after being full; there is being full after having 
rice; there is being full of rice after knowing tt; there is having rice after 
being full. Now, consider for the moment, what is the patra bowl? I 

think it is not just wood; it is not black as lacquer. Is it dumb stone? Is ita 
man of iron?'® It has no bottom; it has no nose. It swallows empty space 
in a single gulp, and empty space receives it with palms joined. 

* OK OK KK 

[59:8] 

FERN TT HR. ZRII FS Ee REO KIC LORRI SIUM. BL 
PRM. RIFT HR, Met Hi ALK, 

My former master, the Old Buddha, once in the abbot’s quarters of 
the Ruiyan Jingtu Chan Cloister, in Taizhou, addressed the assembly, 
saying, “‘ When I get hungry, I have rice; when I get tired, I sleep.’'’ The 

  

16 Is it dumb stone? Is it a man of iron? (ganseki naran ya, tekkan naran ya TAAL 7S 

b> Ae, SUB Ze AU): “Dumb stone” (ganseki 144) recalls the common expression 
“the dumb stones nodded” (ganseki tento tA A ZK9A), from the legend that, when the 
monk Daosheng i384 lectured on the Nirvana Siitra, the stones nodded in assent. “Man 

of iron” (tekkan $i) is a common Zen term, occurring frequently in Dogen’s writings, 
for the solid practitioner; see Supplementary Notes, s.v. “Man of iron.” Presumably, Do- 
gen is here simply playing with expressions including traditional materials from which 
the alms bowl was made: wood, lacquerware, stone, and iron. 

17 My former master, the Old Buddha (senshi kobutsu Jcb 4 #8): From the Rujing 
heshang yulu Q0Y# FA fa) sk (T.2002A.48:123b4). Rujing is here borrowing well-known 
lines from the Nanyue Lanzan hoshang ge FARRER Fn el sK (Jingde chuandeng lu 1% 
(ee, T.2076.51:461b21): 

PRR AR, PRRBIER, BARR, BIA, 
When I get hungry, I have rice; 
When I get tired, I sleep. 
Fools may laugh at me, 
But the wise understand. 

Ruiyan Jingtu Chan Cloister, in Taizhou (Taishi Zuigan Jodo zen’in GN Fi E 
[¢): Monastery in Huangyan District #4, Taizhou @/N, in present-day Zhejiang 
province.
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bellows spans the heavens.”'® 

[59:9] 
VL SMLAIL. PRA A OBat72 0, RERARAIL. PRGRY, LA 
あれ ば し る べし 、 負 一 家常 な らん われ は 、 MRMSARLY ECREFAL. WR 
は 、 困 中 又 困 な る べし 、 困 の 頂 額 上 より 全 跳 し きた れ り 。 こ の ゆえ に 、 & 
FOG ANCA ERe 6 SSMSRO. FTARIT, RAR - GEAR - SAR - 48 
HR > 露 柱 燈 龍 眼 を 優 惜 し て 、 打 眠 す る な り 。 

“When I get hungry” is the way of life of one who has “had rice: one 
who has not “had rice” cannot be hungry. Thus, we should recognize that 
we for whom hunger is an everyday matter are definitely people who 
have “finished our rice.” “When I get tired” 1s tiredness within tiredness; 
it has completely sprung forth from the crown of the head of tiredness. 
Therefore, it is the present in which the entire body is turned completely 
around by the way of life of the entire body. “I sleep” is to sleep by bor- 
rowing the buddha eye, the dharma eye, the wisdom eye, the ancestor 
eye, the pillar and lantern eye.'” 

* Ok KOK OK 

[59:10] {2:127} 

Sem ae. SAR AIC BIN Smee KO ASR PORmICH bie TT. ES 
ICVME< . ERR BRA RIE AAESPRR SE RE, Ee, TM 
45 HEAL, 

My former master, the Old Buddha, having been invited to move from 

the Ruiyan Monastery in Taizhou to the Jingci Monastery in the Lin’an 
Prefecture, said in a convocation,”° 

  

18 “The bellows” (rohai Si): Used as a metaphor for what “fans the flames” of 
Spiritual practice. 

19 sleep by borrowing the buddha eye, the dharma eye, the wisdom eye, the 

ancestor eye, the pillar and lantern eye (butsugen hogen egen sogen rochi toro gen o 
keshaku shite, tamin suru (AB + YEAR - SAAR + 7HAR + REFERRER 2 eS LC. FTIR 
4): The first three eyes here belong to a standard hierarchy of “five eyes” in Buddhist 
literature: the physical eye of human vision, the deva eye of paranormal vision, the wis- 

dom eye of the adept who recognizes emptiness, the dharma eye of the advanced bodhi- 
sattva, and the buddha eye of unsurpassed bodhi. See Supplementary Notes, s.v. “Eye.” 
“Pillars and lanterns” (rochi toro #EtEE HE), referring to the free-standing columns and 
the lanterns of monastic buildings, is an expression regularly used in Zen texts for the 
immediate surroundings of the phenomenal world (or of the monks’ environment); see 
Supplementary Notes, s.v. “Pillars and lanterns.” 

20 My former master, the Old Buddha (senshi kobutsu 5chh th ): A verse found 
in the Rujing heshang yulu R0YF FN asEK (T.2002A.48:123c6-8), from an address to 
community on the occasion of Rujing’s departure for Jingcisi.
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For half a year, I had rice and sat at Man Peak; 

All clouds cut off — a thousand myriad layers.*! 
Suddenly, a single sound, the clap of thunder; 
Spring colors of the capital — apricot blossoms of crimson. 

[59:11] 

BRIT (EEO HAA, ZOE, Azer HAIMA ZR, HPI OBI, x 
TURE OU at FL AKZO, ASI YEE, Cave RRA, AAS O RBSE VY 
CPEBRVEWSILR LET, ~BORRK c OVGHREO Cb. BHO 
春色 くれ な ゐ な る の みな り 。 帝 卿 、 と いふ は 、 い ま の 赤 赤 條 條 な り 。 これ 
OREM, PRAY, HMIL. Fine TF OWED A Ze Y , 

The buddhas and ancestors who engage in teaching in place of the 
Buddha — their teachings are all “sitting at Man Peak having rice.”*" 
The investigation that continues the Buddha’s life of wisdom — this 1s 
the manifestation of the way of life of “having rice.” The “half year” 
of “sitting at Man Peak” — this, he calls “having rice.” There is no 
knowing how many layers of “clouds” are “cut off.” The “single sound” 
of “thunder” may be “sudden,” but the “spring colors” of “apricot blos- 
soms” are just “crimson.” “The capital” means this present nakedness.” 
Such as these is “having rice.’ “Man Peak” is the name of the peak at 
Ruiyan Monastery. 

* KOK OK OK 

  

21 Man Peak (Banpo #K€): L.e., Ruiyansi, as Dogen himself notes in his comment. 

22 The buddhas and ancestors who engage in teaching in place of the Buddha 

(butsu dai kegi no busso (#6{\({b {#948 4H.): An odd phrase. The translation takes dai 
{« here in the sense “to take the place of,” “to substitute for”; some take it in the sense 
“generation,” “age,” and read here “at the time of the Buddha.” “Engage in teaching” is a 
loose rendering of kegi {.#, a technical term for the “manner of converting” a Buddhist 
audience. 

23 this present nakedness (ima no shakushaku j6j6 VY EO ARAR(EW): Variation on 
the colloquial seki joj6 aR(K(K (“stark naked”), perhaps to be interpreted here as each 
instance (jojo {#(K) of our present raw reality (shakushaku ARAR). 

24 Such as these is “having rice” (korera no inmo wa, kippan nari — xv b O4EVE 
(x, Befkze  ): The antecedent of “these” (korera これ ら ) here is not clear: it may be 
understood as the immediately preceding instances of “nakedness” or as the sentences 
of the paragraph as a whole.
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[59:12] 
Sei tras, B72 RIC BAIN ETC OH OMB REIC LCARBRT BILUVIES , 
Hew, SRM, KT, PORE, OR, RBA, OH 
華 自 熱 購 。 
My former master, the Old Buddha, in the buddha hall of the Ruiyan 

Monstery in Qingyuan Prefecture in Mingzhou once addressed the as- 
sembly, saying,” 

The wondrous mark of gold — 
Getting dressed and having rice.*° 
My obeisance to you — 
Sleeping early and waking late. 
Ii! 
Discussing the dark and talking of the wondrous, for no reason at all; 

It’s strictly forbidden to deceive oneself by taking up the flower.’ 

[59:13] 
LEE BICSBRISL, Rew, CW Sik, BRED, BREE 
は 、 黄 金 妙 相 な り 。 さらに た れ 人 の 、 著 衣 喫 飯 す る と 失 索 せ さ ざれ 、 た れ 人 
の 、 黄 金 妙 相 な る と いふ こと な か れ 。 か く の ご と くす れ ば 、 こ れ 道 著 な 
り 、 因 我 科 偽 の 、 し か ある な り 。 我 既 吊 飯 、 提 喫 飯 な り 。 切 忌 括 華 の ゆえ 
に 、 し か ある な り 。 

We should slip our burden right now. ぞ “The wondrous mark of gold" 
means “getting dressed and having rice”; “getting dressed and having 
rice” is “the wondrous mark of gold.” Beyond this, do not grope for 
who is “getting dressed and having rice”; do not ask who is “the won- 
drous mark of gold.” When we act like this, this is a statement.”? “My 
  

25 My former master, the Old Buddha (senshi kobutsu Fc bm 4 6): From the Rujing 
heshang yulu 8073 Fl fe) aBEK (T.2002A.48:125c11-12). 

26 The wondrous mark of gold (2poz 7zyOso 黄金 妙 相 ): Synecdoche for a buddha 
body, one of whose thirty-two physical marks is a golden-hued body. 

Getting dressed and having rice (/2 ん ze ん pg7 著 衣 喫 飯 ): Or (as rendered elsewhere in 
these translations) “wearing clothes and having meals,” a fixed expression for everyday 
life. 

27 It’s strictly forbidden to deceive oneself by taking up the flower (sekki nenge ji 
netsuman 9) =4454# B ZAHH): A sentence somewhat difficult to interpret; it can be under- 
stood to mean, “do not deceive yourself with regard to the legend that Buddha Sakyamu- 
ni held up a flower on Vulture Peak and silently transmitted the dharma to Mahakasya- 
pa.” See Supplementary Notes, s.v. “Hold up a Flower.” 

28 We should slip our burden (tdtanrai su beshi #839 F ~ L): An unusual expres- 
sion not occurring elsewhere in Ddgen’s writings; usually interpreted as “transcending 
the burden of our [limited] Buddhist commitments.” 

29 When we act like this, this is a statement (kaku no gotoku sureba, kore dojaku 
7g7 か く の ご と くす れ ば 、 こ れ 道 著 な り ): The sense is uncertain; perhaps, “when we
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obeisance to you” is like this. It 1s, | have already had my rice; bow and 
have your rice. Because it is “strictly forbidden to take up the flower,” 
it 1s like this. 

* Kk KK OK 

[59:14] {2:128} 

NCEA SHAM AKA, KERR, KEGIBW=A+PRA BBW 
fk, RUB WEE, ABB, RS —eaKEe, AAR (PEM, BALA 
fH RED HESE, FA(KBEAL BBR, SAB. USSR BMA, FEM 
Al, MASH, Borzrétn, 

Reverend Daan, Chan Master Yuanzhi of Changqing Monastery in Fu- 

zhou, in a convocation, addressed the assembly, saying,”*° 

Daan stayed at Weishan for some thirty years, eating Weishan’s rice 
and shitting Weishan’s shit. I didn’t study Weishan’s Chan; I just 
watched over a single water bu 本 ajo. If it strayed from the road into 
the grass, | would drag it out; if 1t damaged someone’s crops, I would 
whip it. The discipline went on for a long time; how sad for it, having 
to take orders from someone. Now, it’s changed into this white ox on 
open ground, always in front of me, everywhere exposed all day long; 
I can chase tt off, and it still won’t leave.*? 

[59:15] 

bk DDICIOMRESHT AL. PHOS PICDRRS=APREIL, BR 
REY, SOICHA DSH OS, Rois nll, BOODb, A— 
SKE. DORR. 

Clearly, we should receive and keep this address to the assembly. 
“Some thirty years” of concentrated effort in a community of the bud- 

  

get dressed and have rice” (or pay “my obeisance to you,” or “do not ask”’), we are saying 
something (or expressing Rujing’s words?). 

30 Reverend Daan, Chan Master Yuanzhi of Changqing Monastery in Fu- 
zhou (Fukushit Chdkeiin Enchi zenji Daian oshé fal EEA eb KE Fnia}): Le., 
Changging Daan $B&X# (793-883). His words are found in the Jingde chuandeng lu 
Fe (SIE ER (T.2076.5 1:267c6-10). 

31 Daan stayed at Weishan (Daian zai gz 大 安 在 海山 ): Daan speaks of himself in 
the third person. Weishan is Mount Dawei, in present-day Hunan, where Daan succeeded 
Weishan Lingyou 7 |L #8 #6 (771-853). 

32 white ox on open ground (roji byakugo #&44H4F): No doubt an allusion to the 
scene in the Lotus Sutra (Miaofa lianhua jing WIE REE, T.262.9:12c13-23), in which 
a father, having enticed his children from their burning house (of samsara) and seeing 
them now safely seated “in the open” (roji #44) presents them with carts (the buddha 
vehicle) pulled by great “white oxen (byakugo 日 和牛) See Supplementary Notes, s.v. 
“Burning house.”
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dhas and ancestors was “having rice,” without any extraneous concerns. 
When the way of life of “having rice” is realized, naturally, “watching 
over a water buffalo” is its model. 

* OK OK K 

[59:16] 

HBR AR, FSB A, SSULEIA. ao. BS) PHA, RAK, 又 
M—~(8. San. (AL, FEB, PIAL RAK, BERR, ees! 
PRIA, ARSC, BABE, EMR. BHA, RAK, 

Great Master Zhenji of Zhaozhou asked a newly arrived monk, “Have 
you ever been to this place?’”? 

The monk said, “I have.” 

The Master said, ““Go have some tea.”’ 

Again, he asked another monk, “Have you ever been to this place?” 

The monk said, “I haven’t.” 

The Master said, ““Go have some tea.” 

The head of cloister asked the Master, “Why was it ‘go have some tea’ 
for the one who had been to this place, and ‘go have some tea’ for the 
one who hadn’t been to this place?’** 

The Master called to the head of cloister. The head answered. The 

Master said, ““Go have some tea.” 

[59:17] £2:129} 
VIE SIMS, ERICH OT, BILICh OR, MWCHOR. LM EB 
MESO, SHIH, KOSI, KER ERRE, Re 
償 到 不 肖 到 な り 。 こ の ゆえ に 、 先 師 い は く 、 誰 在 書 横 活 酒 虎 、 相 汰 來 喫 趙 
INAS 

“This place” is not the crown of the head; it is not the nose; it 1s not 
Zhaozhou.*> Because it leaps free from “this place,” it is “ever been to 
this place,” it is “never been to this place.” It is Where are we here, that 
we’re just talking of “ever been” and “never been’? Therefore, my for- 

33 Great Master Zhenji of Zhaozhou (Joshi Shinsai daishi #1) BBRXKEM): Le., 
Zhaozhou Congshen 趙 州 従 訟 (778-897). This anecdote. occurring also in Dogen'*s 
shinji Shdbégenz6 Bh F1EYEAR ARK (DZZ.5:248, case 233), can be found in the Liandeng 
huiyao Wee @  (ZZ.136:53 al -4). 

34 head of cloister (inju b=): The chief administrator of the monastery. 

35. it is not Zhaozhou (Joshi ni arazu HAIN & SF): Perhaps, more likely here a refer- 
ence to the place, in present-day Hebei province, than to the person, Zhaozhou Congshen. 

  

36 Where are we here, that we’re just talking of “ever been” and “never been”? 

(shari ze jinmo sho zai, shikan dé 26 to fuz6 to FBRERRE, MPI SEA SA): 
A sentence in Chinese, modeled on a fixed rhetorical question, variants of which occur
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mer master said, “Who, while sitting in a wine shop in a decorated tower, 
would invite someone to come and drink Zhaozhou’s tea?’”*’ 

[59:18] 

LA MMVL, HAORERILRARROATEY . 

Thus, the everyday matters of the buddhas and ancestors are only hav- 
ing tea and having rice. 

TE TEAR Hee Fs OB BTL 
Treasury of the True Dharma Eye 

Everyday Matters 
Number 59 

[Ryumonji MS:] 

個 時 寛 元 元 年 科 卵 十 二 月 十 七 日 、 在 越 宇 締 師 峰 下 示 衆 
Presented to the assembly beneath Yamashibu, Etsuu; seventeenth day, 

twelfth month of the junior water year of the rabbit, the first year of 
Kangen [28 January 1244 }°* 

[Tounji MS:] 

fF] “FERRIER -ASRZ. CIA RAR, EAE 
Copied this 1n the acolyte’s quarters, beneath the peak; first day, first 
month of the senior water year of the dragon, the second year of the 

same [era] [10 February 1244]. Ejo 

FRSC —OKETLIA TAB. RACESAG RES 2. PE ECA 
Copied this in the Joyo Hermitage, Ethe1 Monastery; the sixteenth day, 
twelfth month, junior earth year of the pig, the eleventh year of Bunmei 

[27 January 1480]. Bhiksu Koshi’ 

  

several times in the Shdbdgenzo. The force of the question is usually something like, 
“Where do you think we are, that we’re talking about such trivial dualities?” Perhaps 
best known from the retort of the monk Puhua ##{E (dates unknown), when charged 

with being rough by Linji Yixuan Bay#EX (d. 866) (Linji lu BAER, T.1985.47:b5-6; 
recorded also at shinji Shdbogenzo tk IEVEAR HR, DZZ.5:174, case 96): 

i BEATE, leew A, 
Where are we here, that we’re talking of rough and talking of fine? 

37. my former master (senshi cB): From the Rujing heshang yulu ¥0iF Fi fal ah Sk 
(T.2002A.48:123b 20-21; 129c20-21). Rujing is quoting words attributed to Fachang 
Yiyu £6 (7718 (1005-1081) (e.g., at Xu gu cunxiu yuyao #4 4 ia a &, ZZ.118:886b11). 

38 The Tounji j= MS shares an identical colophon. 

39 Joyo Hermitage (2y6gz 承 陽 庵 ): Dogen's memorial shrine at Eiheiji 永平寺 , 
from his posthumous title Great Master Joy6 (Joy6 daishi 7K KEM). 

Bhiksu Koshu (7 ん zz Os 比丘 光 周 ): Fifteenth abbot of Eiheiji (1434-14922).
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The Thirty-seven Factors of Bodhi 

Sanjushichi hon bodai bunpo 

INTRODUCTION 

This work, one of the longer texts of the Shobogenzd, was composed in 
the spring of 1244, at Kippoji in Echizen. It represents number 60 in the 
seventy-five-chapter compilation and number 72 in the Honzan edition 
(or 73 in the Iwanami and Shimuch6o versions). It is not included in the 
sixty-chapter compilation but is found in the twenty-eight text Himitsu 
collection, where it is listed as number 11 of fascicle 1. 

The essay 1s noteworthy on at least two grounds. The first ts its title 
theme. The thirty-seven factors of awakening (bodhi-paksika-dharma) 
is a venerable set of (sometimes overlapping) lists of spiritual desiderata 
found throughout Buddhist literature. As such, it represents precisely 
the sort of conservative Buddhist teaching often dismissed by the Zen 
masters; and, indeed, one does not normally find the list treated in the 

discourse of these masters. Here, however, Dogen takes up the individ- 
ual members of the list and treats them as if they were Zen teachings, 
providing each factor with comments in the language of the masters. 

A second noteworthy feature of the essay is its strong dismissal of 
lay life as a vehicle for Buddhist awakening. In his treatment of the 
topic of right action, Dogen departs from his practice of providing brief 
Zen comments on each factor and launches into an extended argument, 
covering over one-third of the text, for the superiority of the renunciant 
life. He is adamant in his denial that any lay person — even such famous 
laymen as Bodhisattva Vimalakirti or Layman Pang Yun jee — 
ever achieved an awakening; and he ts scathing in his criticism of Zen 
masters who deny the spiritual difference between the householder and 
the monastic, calling them “evil dogs” that seek only to gain favor with 
the laity. In this section, and tn this essay as a whole, we see a fascinating 
combination of radical and conservative elements in Dogen’s Buddhism.



305 

TE YER HER ER ZN 

Treasury of the True Dharma Eye 

Number 60 

三 十 七 癌 菩提 分 法 

The Thirty-seven Factors of Bodhi 

[60:1] {2:1303 
EBOABR HY. VIED S H+ NKOM - 17 BO, 昇 降 階 級 
の 葛藤 する 、 さ ら に 葛藤 公 案 な り 。 喚 作 諸 俺 な り 、 喚 作 諸 祖 な り 。 

There is a koan of the old buddhas: the teaching, practice, and verifica- 
tion of the thirty-seven factors of bodhi.' The entangling of the ascent 
and descent of their stages is a further koan of entanglement.” They are 
called “the buddhas”; they are called “the ancestors.” 

* KOK OK 

[60:2] 

DUE, mee OPT. 

The four abodes of mindfulness (also called the four bases of mindfulness):° 
  

1 koan ofthe old buddhas (kobutsu no kédan HOB): Or “a kdan of the old 
Buddha” (i.e., Sakyamuni); the plural can refer to the seven buddhas of the past or, in 
Dodgen’s usage, to any of those in the lineage of the buddhas and ancestors. See Supple- 
mentary Notes, s.v. “Old buddha.” 

2 thirty-seven factors of bodhi (sanjishichi hon bodai bunp6 =+ tint Ais): 
S. saptatrimsad-bodhi-paksika-dharmah; a venerable listing, found throughout the Bud- 
dhist canon, of seven (sometimes overlapping) sets of spiritual desiderata: (1) the four 
abodes of mindfulness (shinenju DUAE; S. smrty-upasthana), (2) the four right aban- 

donments (shishddan VUE; S. samyak-prahana), (3) the four bases of spiritual power 
(shijinsoku VO## X; S. rddhi-pada), (4) the five faculties (gokon F:4k; S. indriya), (5) the 

five powers (goriki 4.7); S. bala), (6) the seven limbs of awakening (shichikakushi C#& 
32: S. bodhyanga), and (7) the eightfold path (hasshdd6é /\ 1EiB; S. marga). 

The entangling of the ascent and descent of their stages (shOko kaikyiu no katto suru 

昇降 階級 の 葛藤 する ): “Entangling” here renders the verbal form of the term kattd 葛 
fe, for which, see Supplementary Notes, s.v. “Tangled vines.” The “steps,” or “stages” 
(kaikyii BER), may refer to the members of the list of factors or to the stages of teaching, 
practice, and verification. 

3 four abodes of mindfulness (shi nenjii Pf): The first set of the thirty-seven 

factors of bodhi. The “four bases of mindfulness” (shi nenjo VU73\)kt) represents an earlier 

translation of the Sanskrit smrty-upasthana. (The parenthetical remark ts in the original.)
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[60:3] 
—S. BANS (8. BER, =F. BMS, WS, BERR, 

1. Observing the body as impure; 2. observing sensation as suffering; 
3. observing the mind as impermanent; and 4. observing the dharmas as 
without self.* 

[60:4] 
OaRISLW SIL, WEOMAO-RRIL, B1+HRRO, (NBR 
APD AI. ERRICBEBET A, BA RIE7LOO, AReKTRO AIL, BREA 76 
ん 、 若 無 身 な ら ん 、 行 取 不 得 な らん 、 説 取 不 得 な らん 、 観 取 不 得 な らん 。 
すでに 観 得 の 現 成 あり 、 し る べし 、 貴 跳 得 な お な り 。 い は ゆる 観 得 は 、 毎 日 の 
行 履 、 掃 地 ・ 掃 床 な り 。 第 幾 月 を 軸 し て 掃 地 し 、 正 赴 第 二 月 を 晃 し て 掃 
地 ・ 掃 床 す る ゆえ に 、 書 大 地 の 念 摩 な り 。 

“Observing the body as impure”: the bag of skin of the body observed 
here is “all the worlds in the ten directions.’”” Because it is “the true 
body,” its skipping along the life-saving path 1s “observing the body as 
impure.”° Were it not skipping, it could not be observed; it would be as 
if there were no body: it could not be practiced; it could not be talked 
of; it could not be observed.’ That it can be observed definitely occurs; 
so we know that it can skip along. The words “can be observed” refer to 
everyday conduct — sweeping the ground, sweeping the platforms. We 
  

4 1. Observing the body as impure (issha, kan shin fuj6 —4&, GY AIF): Digen 
gives here the standard list of four objects of mindfulness, central to some systems of 
vipasyanda practice: body (shin #; S. kaya), sensation (ju 3; S. vedana), mind (shin 心 : 
S. citta), and dharma (h6 7); said to overcome, respectively, the four “inverted” (tend6 

BAB): S. viparyasta) views: purity (j6 iF; S. Subha), pleasure (raku #2; S. sukha), perma- 
nence (j6 #; S. nitya), and self (ga 4%; S. atman). 

5 “all the worlds in the ten directions” (jin jippd kai d+ #): Given the expres- 
sion “the true body” (shinjitsu tai (2 HAS) in the following sentence, Dodgen is likely 
recalling here the words of Xuansha Shibei “47> Ei {fi (835-908) recorded in the shinji 
Shébégenzé a F IEYEER RK (DZZ.5:196, case 131) and quoted elsewhere in the Shdb6- 
genzo; see Supplementary Notes, s.v. “True human body.” 

6 its skipping along the life-saving path is “observing the body as impure” (katsuro 
ni chdchd suru, kan shin fujd nari TEESICBEBET SO, Bl FIFZ Y ): Following 
Kawamura’s punctuation after suru. The phrase could also be parsed, “it is an ‘observing 
the body as impure’ that skips along the life-saving path.” The verb chdchd BEBE (“to 
skip”), found in several Zen texts, does not occur elsewhere in the Shdbdgenz6d. The 
expression katsuro {&#6 (“life-saving path” — i.e., “escape route”) occurs quite often in 
Dodgen’s writing; often taken as “vital path.” 

  

7 it could not be practiced; it could not be talked of (gydshu futoku naran, sesshu 
futoku zg7g7 行 取 不 得 な らん 、 LER AGE ZL © LL): Perhaps reflecting the words, quoted 
elsewhere in the Shobdgenzé, of Dongshan Liangjie jl F {ft (807-869) (see, e.g., shinji 
Shobogenzé ia FE ARK, DZZ.5:164, case 77): 

aH TT Tel, TT Ha Fa 
I talk of what can’t be practiced and practice what can’t be talked of.
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take up “what number moon” and sweep the ground; we take up “truly, 
this is the second moon” and sweep the ground, sweep the platforms.*® 
Therefore, all the whole earth is like this.’ 

[60:5] 
首 身 は 身 観 な り 、 身 観 に て 爺 物 観 に あら ず 、 正 営 観 は 卓 卓 来 な り 。 身 観 の 
現 成 する と き 、 心 観 す べ て 携 未 着 な り 、 不 現 成 な り 。 し か ある ゆえ に 、 金 
瑞 定 な り 、 首 楊 厳 定 な り 、 と も に 観 身 不 浮 な り 。 

“Observing the body” is the body observing; it is the body that ob- 
serves, not something else observing. Precisely such observation stands 
out: when observation by the body occurs, observation by the mind is 
nowhere to be found, does not occur.'° Therefore, it is the diamond con- 

centration, it is the suramgama concentration; both are “observing the 

body as impure.”"' 

  

8 “what number moon” (daiiku getsu #385 ); “truly, this is the second moon” 

(sh6 ze daini getsu 1E#= 5 — HF ): Reflecting a conversation between Yunyan Tansheng 宏 

jit & FF (782-841) and fellow student Daowu Yuanzhi i4 & [Bl # (769-835) that is record- 
ed in Dogen’s shinji Shobégenzé 眞 字 正 法眼 蔵 (DZZ.S:166、 case 83): 

凛 州 雲 央 山 曇 最 裕 師 〈 嗣 薬 山 〉 一 日 掃 地 次 、 BA. Abele, bia, AR 
me, BA, SRAIAB A, PORE. IHR ABBA, Birks, 
Chan Master Tansheng of Mount Yunyan in Tanzhou (succeeded Yaoshan) was 

sweeping one day, when Daowu said, “How attentive!” 
The Master said, “There’s one who’s not attentive.” 

Wu said, “If so, there’s a second moon.” 

The Master stood up his broom and said, “What number moon is this?” 

Wu desisted. 

The phrase “truly, this is the second moon” (shé ze daini getsu IE — Fi) comes from 
a comment on this conversation by Xuansha Shibei “iDEN (see Jingde chuandeng lu 
Fe (SE ER, T.2076.51:315b1). 

9 all the whole earth is like this (jin daichi no inmo nari #KH100 {EE Ze ): The 
antecedent of “like this” (inmo {&/®) is unclear; and it is possible to read the phrase, “‘it 

[i.e., the “sweeping’] is the whole earth just as it is.” 

10 nowhere to be found (mo mijaku #25. %): A loose rendering of the idiom “to grope 
for but not touch.” 

11 diamond concentration (kongé j6 @iillE); Saramgama concentration (shuryogon 
j6 GtERE): Two widely celebrated states of samadhi, neither of which is ordinari- 

ly associated with the four abodes of mindfulness. The former, the vajra-samadhi (or 
vajropama-samadhi) is identified in some literature as the trance from which one enters 
directly into nirvana (or buddhahood); the latter, “the samadhi of the heroic march,” the 

subject of the Siramgama-samadhi siitra, is said to lead all beings to buddhahood.
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[60:6] {2:131} 
お ほ よ そ 、 RERAROBBERARRLVERY, PROM bS 
ず 。 有 上 身 是 不 沼 な り 、 現 身 便 不 澤 な り 。 か く の ご と く の 参 胸 は 、 魔 作 借 の 
と き は 、 魔 を UC CRRBEL IEG. PRIEMRO L kid, HATH UCHR LE 
H+, MED E XIX, AHURA LIED S20, ESICHRITIE 
路 あ る 道理 を 参 究 す べし 。 

In sum, the principle of seeing the dawn star in the middle of the night 
is called “observing the body as impure.”'? It is not an issue of compar- 
ing purity and impurity. Having a body is impure; manifesting a body Is 
impure.'* In such study, when a demon becomes a buddha, in taking up 
the demonic, it subjugates the demonic and becomes a buddha; when a 
buddha becomes a buddha, taking up buddhahood, it figures on buddha- 
hood and makes a buddha; when a human becomes a buddha, in taking 

up humanity, it tames its humanity and becomes a buddha.'* We should 
investigate the principle that there is a passage in what is taken up.'° 

[60:7] 

た と へ ば 、 洗 衣 の 法 の ご と し 。 水 は 衣 に 染 汚 せら れ 、 衣 は 水 に 浸 却 せら 
る 。 この 水 を 用 著 し て 洗 洗 し 、 こ の 水 を 換 却 し て 洗 洗 す と い へ ども 、 な は ほ 
これ 水 を も ちい る 、 な ほこ れ 衣 を あら ふ な り 。 一 番 洗 ・ 雨 番 洗 に 見 浮 な ら 
SAUL, KIC BRT SOLD. KERB KO, RE GEK EY, 
WKik, FRFBOPHK, ERITH HWS, PERICEAL, KAMARA EES 
RS At7SO, Kit, MOK, LEICGHH), SBOHKLUC, BRA 
BAK ze 0, UbmtvreE tb, GHA RRT SRY, CORB, PROF UDB 
衣 を 水 に 浸 却 する を 本 期 と せ ず 、 水 の 、 こ ろ も に 当 却 する を 本 期 と せ ず 。 
染 汚水 を も ち ゐ て 衣 を 洗 洗 する に 、 洗 衣 の 本 期 あ り 。 さ ら に 、 火 ・ 風 ・ 

土 ・ 水 ・ 空 を 用 著 し て 衣 を あら ひ 、 物 を あら ふ 法 あり 、 地 ・ 水 ・ 火 ・ 風 ・ 
空 を も ち て 、 地 ・ 水 ・ 火 ・ 風 ・ 空 を あら ひき よむ る 法 あ り 。 

  

12 seeing the dawn star in the middle of the night (yahan ken myojo 夜半 見 明星 ): 

Despite the temporal incongruity, a common expression for the moment tn which Sid- 
dhartha, upon seeing Venus in the dawn sky, became a buddha. 

13 Having a body is impure; manifesting a body is impure (u shin ze fuj6 nari, gen 
shin ben fuj6 nari BYR ARIF ZO. RE RIEZS O ): Le., “impurity” is being embod- 
ied. For some reason, Dogen has put these phrases in Chinese, though they do not appear 
to be quotations. 

14 In such study (kaku no gotoku no sangaku wa 2 O2E < OBBld): Le., when 
we understand “impurity” in this way (as the state of being embodied). 

it figures on buddhahood and makes a buddha (zubutsu shi sabutsu su 園 介 し 作 俺 
J): Allusion to the words of Mazu Daoyi #548318 — (709-788), “I’m figuring to make a 
buddha” (zu sabutsu fl /E #8), which Dégen will evoke again below, section 24. 

15 there is a passage in what is taken up (nensho ni tsiiro aru $59R\C AR % BD): Le. 
(as in the three preceding examples), it is by taking up what one is that one becomes a 
buddha.
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For instance, it is like the way we wash our robes. The water ts dirtied 
by the robe, and the robe is soaked by the water. We may use this water 
to wash it and change this water to wash it, but we are still using the 
water and still washing the robe. If it does not look clean after the first 
or second washing, do not stop and put it off. It is, when the water ts 
used up, we use more water, it is, when the robe ts clean, we still wash 

the robe.'® As for water, we use the water of various types, all of which 
are good for washing robes."’ It is the investigation of the principle that, 
when the water is muddied, you know there are fish.'* As for the robes, 

the robes of various types all get washed. With concentrated effort like 
this, the koan of washing the robe is manifest. Yet, we see cleanliness.'” 

The essential point of this is that soaking the robe 1n water is not nec- 
essarily what we want, and dirtying the water with the robe is not what 
we want; what we want in washing the robe ts to wash the robe using 
the dirty water. Going further, there is a way of washing the robe, of 
washing things, using fire, wind, earth, water, and space; there is a way 

of washing and purifying earth, water, fire, wind, and space with earth, 
water, fire, wind, and space.” 

[60:8] {2:132} 
VEORMRRISORS. ERDKOTEL, INKY CHS + SBA-S 
ARIS, TNL DRER TO, RR, bLUMERBZCHO SNM, HAV 
まだ も ちい ざる な り 、 ひ と り 商 那 和 修 の みな らん や 。 こ の 道理 、 よ く よ く 

(“LAR EDCTBBEETRL, 

The essential point of “observing the body as impure” here 1s also like 
this. According to this, the entire body, the entire observation, and the 

  

16 It is, when the water is used up, we use more water; it is, when the robe is 

clean, we still wash the robe (sui jin k6 yo sui nari, e j6 kd kane nari 7K as BA 7K Ze 9 | 
衣 淳 更 淀 衣 な り ): Phrases put in Chinese, though probably not a quotation. 

17 water of various types (shorui no mizu #872 7K): Perhaps reflecting the common 
Buddhist trope of “one water and four views” (issui shiken —7K DU 51): devas see water 

as jewels (or jeweled ground), humans as water, pretas (“hungry ghosts”) as pus and 
blood, fish as a dwelling. 

18 when the water is muddied, you know there are fish (sui joku chi u gyvo Ki®MA 
f@): Another phrase in Chinese, likely reflecting the fixed saying, “when the fish moves, 

the water is muddied” (yu xing shui zhuo 417 7K 14). 

19 Yet, we see cleanliness (shika aredomo, joketsu o kenshu suru nari し か あれ ど 
t), PRX ART 472% ): The thrust of the adversative “yet” (shika edo77 の oO し か あれ 
¢ t ) here is unclear; perhaps, “despite the variety of water and robe mentioned here, we 
can apprehend the meaning of ‘cleanliness’ in the koan of washing the robe.” 

20 fire, wind, earth, water, and space (chi sui ka fu kit Hh + 7K + 火 ・ 風 ・ 空 ): The 
five primary elements (godai 4X) of Buddhist physics; see Supplementary Notes, s.v. 
“Four elements and five aggregates.”
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entire impurity are the kasaya born of mother.*' If the kasadya were not 
the kasaya born of mother, the buddhas and ancestors would not use it. 
Could Sanavasa be the only one? This principle, we should fix our minds 
on, study, and exhaustively investigate. 

[60:9] 
Oem cw sli, BLN 受 な り 。 自 受 に あら ず 、 他 受 に あら ず 、 有 受 に 
mot, MPIChOT, ERZTRO, ERR, WANs SHIRA 
PTARWS, LRA RPRICICD& 720, Al BORITICTAKRYO, 
A LO ei 72. ABE BEML RKO BENT OZ, OT 
の ゆえ に 、 物 調 衆 生 茸 、 更 有 苦 衆生 な り 。 衆 生 は 自 に あら ず 、 上 衆生 は 他 に 
あら ず 。 更 有 苦 名 生 、 つ ひ に 暗 他 不 得 な り 。 征 基 徹 斗 語 、 苦 苑 連 根 苦 な り 
と い へ ども 、 苦 、 こ れ た や すく 歓 索 着 すべ き に あら ず 。 目 己 に 問 著 すべ 
L. (FREES. 

“Observing sensation as suffering” means that suffering is sensation. 
It is not one’s own sensation, not another’s sensation; it 1s not having 
sensation, not lacking sensation.” It is the sensation of a birth body; it 1s 
the suffering of a birth body.” It means the sweet, ripe melon is replaced 
by the bitter gourd: it is bitter to skin, flesh, bones, and marrow; it is 

bitter equally in states with mind and without mind; it 1s the practice and 
verification of “a higher spiritual power.” It is the spiritual power that 

  

21 kasaya born of mother (j6 shé kesa RX): Allusion to the legend, recorded 
in Xuanzang’s “# Datang xiyu ji KF Pasa (T.2087.51:873b28-c5), that the Third 
Ancestor, Sanavasa, was born wearing a miraculous robe, which enlarged as he grew, 
became a monk’s habit when he left home, and a nine-panel samghati robe when he took 
the full precepts. 

22 not having sensation, not lacking sensation (uju ni arazu, muju ni arazu AS 
に あら ず 、 無 受 に あら ず ): Or, perhaps, “not an existent sensation, not a non-existent 
sensation.” 

23 birth body (shdshin “£): i.e., the body into which one is born. 

24 the sweet, ripe melon is replaced by the bitter gourd (fenjuku ka o ku koro ni 
kankyaku suru SHAK % SAIC HAHN T 4G): The translation loses the play on the word 
ku %&, used for both “suffering” and “bitter.” Dogen alludes here to the saying he will 
quote just below: 

SH TN AA a, PEAR 
The sweet melon is sweet through to its stem; the bitter gourd is bitter all the way 
to its root. 

The saying, more often in reverse order, occurs with some frequency in Zen texts; it 
is perhaps especially associated with Yuanwu Kegin [R/S 50) (1063-1135) (see, e.g.. 
Yuanwu Foguo chanshi yu lu (AME ib Ries bn BKK, T.1997.47:720b23-24). 

bitter equally in states with mind and without mind (ushin mushin to ni nigaki nari A 
心 ・ 無 心 等 に に が き な り ): Taking /6 等 here as hitoshiku (“equally”), rather than nado 

(“etc.”). The contrasting pair ushin @-L. and mushin 無心 can indicate respectively (3) 
“conscious” and “unconscious,” (b) “discriminating consciousness” and “nondiscrimi- 
nating consciousness,” or (c) “intentional” and “unintentional.”
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springs forth from “through to the stem,” that springs forth from “all the 
way to its root.””° 

Therefore, it is, “I thought that living beings suffer; and now there are 
suffering living beings.””° “Living beings” are not self; “living beings” 
are not other. ““Now there are suffering living beings” 1s, in the end, “it 
can’t deceive anyone.”’’ Although it may be that “the sweet melon is 
sweet through to its stem, and the bitter gourd 1s bitter all the way to its 
root,” the bitterness is not easily to be found. We should ask ourselves, 

“What is bitterness?” 

[60:10] 
PLIMES IL, BURRIS < . RB SRIOE, Libnidt, Be OnT 
TOMB L DICMBHEZEY , 

“Observing the mind as impermanent.” The Old Buddha of Caoxi said, 
“Impermanence ts the buddha nature.””’ Thus, the impermanence under- 
stood by various types is equally buddha nature. 

[60:11] 

TKSe KAMA. eet TBR — Ze, BE RU KA. 

Great Master Zhenjue of Yongjia said, 

  

practice and verification of “a higher spiritual power” (ichij6 no jinzii shush6 —_L® 
Hi (E74): Likely recalling the saying of Weishan Lingyu iS #£#6 (771-853) that his 
disciple Yangshan Huiji {£11284 (803-887) had performed “a higher spiritual power” 
(vishang shentong — #38) by bringing him a wash basin and towel. (See, e.g., shinji 
Shébégenzé 眞 字 正法 眼 蔵 , DZZ.$:158, case 61: discussed in “Shobogenzo jinzu" 正法 
HBS ik 168.) 

25 “through to the stem” (tettai {i4##); “all the way to its root” (renkon i248): 
Again, from the saying, introduced just below, on the melon and gourd. 

26 “I thought that living beings suffer; and now there are suffering living be- 
ings” (shdi shujd ku, k6 u ku shujo 特 計 衆生 苦 、 ABR): An expression coined 
by Jingging Daofu #27184 (864-937) (see, e.g., Biyan lu 32 Re%k, T.2003.48:182c3): 
generally taken to mean that suffering and living beings are equivalent. 

27 “it can’t deceive anyone” (man ta futoku fn{tt*44): Perhaps meaning “it is what 
it is” or “it is true to itself’; likely an allusion to the saying of Nanyue Huairang Pa 3k 18 

a# (677-744) about a bronze mirror recast as an image (e.g., at shinji Shobodgenzé \AF 
IEF AR RK, DZZ.5:188-190, case 116): 

BG 7 ie AR Ay {ith —BAt AS 

“Even though it doesn’t reflect, it can’t deceive anyone even one jot.” 

28 “What is bitterness?” (somosan ze ku (E/E): Or “what is suffering?” 

29 “The Old Buddha of Caoxi” (Sdkei kobutsu ByZ 4h Bp): L.e., the Sixth Ancestor, 
Huineng #%#E. His saying occurs at Jingde chuandeng lu {2 (BEER, T.2076.51:239a2.
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Compounded things are impermanent; all are empty.°° 
This is the great perfect awakening of the Tathagata. 

[60:12] 

いま の 観 心 無 常 、 す な は ち 如 來 大 園 濾 な り 、 大 彫 覚 如来 な り 。 心 、 も し 不 
紋 な らん と する に も 随 他 去 す る が ゆえ に 、 心 、 も し あれ ば 観 も ある な り 。 
お ほ よ そ 無 上 菩提 に いた り 、 無 上 正 等 算 の 現 成 、 す な は ち 無 常 な り 、 観 心 
な り 。 心 か な ら ず し も 常に あら ず 、 離 四 句 、 絶 百 非 な る が ゆえ に 、 動 壁 瓦 
礎 ・ 石 頭 大 小 、 こ れ 心 な り 、 こ れ 無 常 な り 、 す な は ち 観 な り 。 

“Observing the mind as impermanent’ here is “the great perfect awak- 
ening of the Tathagata,” is the Tathagata of great perfect awakening. 
Even if we say the mind is not observing, since it “goes along with it,” 
when there is mind, there is also observing.*' In sum, reaching unsur- 
passed bodhi, the realization of unsurpassed, perfect awakening, 1s “im- 
permanence,” is “observing the mind.” “The mind” is not necessarily 
permanent: because it is “free from the four propositions and cuts off 
the hundred negations,” “fences, walls, tiles, and pebbles,” stones big 

and small — these are “the mind,” these are “impermanent,” are “ob- 

SerVing. 

  

30 Great Master Zhenjue of Yongjia (Ydka Shinkaku daishi K#B KEM): Le., 
Yongjia Xuanjue 永 嘉 玄 (665-713). His words come from the Zhengdao ge #18 K, 
traditionally attributed to him (T.2014.48:495c19-20). 

31 “goes along with it” (zui ta ko 随 他 去 ): Likely reflecting the recommendation of 
Dasui Fazhen A[AIKIB (834-919) to go along with “this” (shako ia f&) when it is de- 
stroyed with the chiliocosm at the end of a kalpa. (See below, section 84.) 

32 “free from the four propositions and cuts off the hundred negations” (ri shiku, 
zetsu hyappi BPO"), #439): A common Zen expression. The “four propositions” (S. 
catuskoti) refers to the classical technique in Buddhist rhetoric that discusses a topic 
from four perspectives: true, not true, both true and not true, neither true nor not true. 

“The hundred negations” refers to the refutation of all of an opponent’s claims. Together, 
the two terms suggest the practice of reasoning and argumentation. 

“fences, walls, tiles, and pebbles” (shd heki ga ryaku t&#= BLES): An expression, ap- 
pearing often in Dégen’s writing, attributed to Nanyang Huizhong Paws EEG (d. 775), as 
a definition of “the buddha mind.” See Supplementary Notes, s.v. “Fences, walls, tiles, 
and pebbles.” 

stones big and small (sekitd dai sho 498XK/).): Likely reflecting a saying attributed 

to Guizong Daoquan ##aziHz# (930-985) (see, e.g., Jingde chuandeng lu STE (HER, 
T.2076.51:403b10-12): 

il, FLU a EE, BAL A. A BERS. BHA, We 
A BAK IE K/E/). 
[A monk] asked, “Does the buddha dharma exist on Mount Jiufeng?” 
The Master [Daoquan] said, “It does.” 

He asked, “What is the buddha dharma on Mount Jiufeng?” 
The Master said, “The bigness of the stones on the mountain 1s big, the smallness 
is small.”
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[60:13] {2:133} 
GUEMRIL, RARER, BARE, MMB HROADOAICBRA 
) , FERRE Ze J BPEA Ze, UPR SE PEZE YO . OGRE 
PRAT SE ) . —Wae RAE Ze) | — ae He aa Ze | — ORME EB TE Ze 
り 、 一 切 衆 生 無 衆 生 な り 。 か く の ご と く な る が ゆえ に 、 一 切 法 無 一 切 法 
A, PREM R EBS AZO, LOL, 跳 出 澤 身 自 葛 藤 な り 。 

“Observing the dharmas as having no self’ is the long one 1s a long 
dharma body; the short one is a short dharma body.” It is “no self” be- 
cause it is the way of life actually realized.” It is the “no” of the dog’s 
buddha nature; it is the “yes” of the dog’s buddha nature.” It is “all liv- 
ing beings have no buddha nature’’; it 1s all buddha nature has no living 
beings; it is all the buddhas have no living beings; it 1s all the buddhas 
have no buddhas; it is all buddha nature has no buddha nature; tt 1s all 

living beings have no living beings.*° Since it 1s like this, we study all 
dharmas have no dharmas as “observing the dharmas as having no self.” 
We should recognize that it is “the whole body that springs forth 1s itself 
tangled vines.’ 

  

33. the long one is a long dharma body; the short one is a short dharma body 
(chédsha ché hosshin, tansha tan hosshin R@ RIED, BARE): l.e., whether long 
or short, it is the dharma body of the buddha; a fixed phrase, found in a number of Zen 
texts, to which Dogen also refers elsewhere in the Shobogenzo. 

34 the way of life actually realized (genjd kakkei HiAiH#T): Or, perhaps, “the real- 
ized way of life”; an unusual expression, the reverse of which — kakkei genjo 活 計 現 成 
(“realization of a way of life”) does occur elsewhere in the Shobdgenzo. 

35 It is the “no” of the dog’s buddha nature; it is the “yes” of the dog’s bud- 

dha nature (kushi bussh6 mu nari, kushi busshé u nari ¥)--BRPERE7ROO . BRE 
な り ): The translation assumes that the unexpressed subject here and in the following 
is “no self” (muga #£3%); hence, the mu #£ (“no”) in that expression is equivalent to 
Zhaozhou’s #41 famously answering both “no” (mu #£) and “yes” (u #) to the question 
of whether the dog has the buddha nature — sayings discussed at length in “Shobogenzo 
bussho” IE EAR TAB 性 . 

36 “all living beings have no buddha nature” (issai shujd mu bussh6 —W)2R 無 
(iP): A saying attributed to Weishan Lingyu iS UEP; see, e.g., shinji Shobdgenzd 
la EYER HK (DZZ.5:188, case 115). The variations on the saying here are Dogen’s 
invention. 

37 “the whole body that springs forth is itself tangled vines” (chdshutsu konjin ji 
katté BEMHJE 8 SAR): Variant of a verse, quoted in “Shdbdgenzo ganzei” IEYEAR HAE 
liz, by Dogen’s teacher, Tiantong Rujing Ki 407$ (1162-1227), in reference to Buddha 
Sakyamuni (Rujing heshang yulu OF FN MBER, T.2002A.48:122b14-15): 

六 年 落 草野 狐 精 、 ELH EY FE BR 
For six years, a fox spirit, lurking in the grass; 
The whole body that sprang forth was tangled vines. 

See Supplementary Notes, s.v. “Tangled vines,” and “Eye.”
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[60:14] 
MPS, OEE, Reetkik, Swath. 

Buddha Sakyamuni said, “All the buddhas and bodhisattvas regard 
long repose in this teaching as the womb of the sages.””** 

[60:15] 
Ladmtuld, eee, CbICITOMAES BH ERO, L4ARL, FB 
QP), EOS), FCC DBASE LHY), WRIChOS 
DAUM. CNet), SREYV AX, WRLYEDICMHTS 
Sone, ER COWUANES BIR ETSATO, KEL LICMHRBMHORARE, 
た だ 四 念 住 の みな り 。 

Thus。 the buddhas and bodhisattvas have all taken the four abodes of 

mindfulness as “the womb of the sages.” We should recognize that there 
is a womb of virtual awakening, and there is a womb of wondrous awak- 
ening.*’ Since he said “all the buddhas and bodhisattvas,” the buddhas 
who are not wondrously awakened also take them as “the womb of the 
sages”; and bodhisattvas who have surpassed [the path] prior to virtu- 
al awakening or outside wondrous awakening likewise take these four 
abodes of mindfulness as “the womb of the sages.””° Truly, the skin, 

flesh, bones, and marrow of the buddhas and the ancestors 1s nothing but 
the four abodes of mindfulness. 

* OK OK OK OK 

  

38 Buddha Sakyamuni (Shakamuni butsu E302 JE (#): Source unknown, although 
possibly reflecting a passage in the Renwang jing {= Ei (T.245.8:826b29-30): 

— Has i SeR BOS Bhat, 
All the buddhas and bodhisattvas nurture the ten minds as the womb of the sages. 

“The sages” (sho 32; S. arya) refers to those advanced on the Buddhist path. 

39 there is a womb of virtual awakening, and there is a womb of wondrous awak- 

ening (fdgaku no shdtai ari, mydgaku no shotai ari FRO Binh 0, WAOBind 4): 
I.e., wombs of the two highest stages of the sages: the former is the penultimate stage 
of the bodhisattva path; the latter (also read mydkaku) is the stage of buddhahood. Some 
texts read nari 720 for ari #" in both cases here: hence, “they (i.e., the four abodes) 

are the womb of virtual awakening; they are the womb of wondrous awakening.” 

40 buddhas who are not wondrously awakened (mydgaku ni arazaran shobutsu x 
(2d & & & (Ua); bodhisattvas who have surpassed [the path] prior to virtual 
awakening or outside wondrous awakening (tdgaku yori saki, mydgaku yori hoka 
ni choshutsu seru bosatsu FRKLO SSX, WERE OVEAICHMINt S Bhs): Dogen here 
introduces the unorthodox claims of Zen masters that they are beyond the traditional 
definitions of the path: that they are buddhas even without the unsurpassed, perfect bodhi 
of wondrous awakening; that they go “beyond the buddha” (butsu 76 俸 向上 ). For the 
latter expression, see Supplementary Notes, s.v. “Beyond the buddha.”
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[60:16] 
IER, dH SOAEML Bt. 

The four correct abandonments (also called the four correct efforts):*! 

[60:17] 
—#, REMODE, (#, CEBOM =H. REBOHE, OH. BE 
BOWE, 

1. Causing unarisen evil not to arise; 2. Causing arisen evil to cease; 
3. Causing unarisen good to arise; 4. Causing arisen good to Increase. 

[60:18] {2:134} 

RARE RREEW SIL, BOR, DROTLESKENSBERRL. 
だ 、 地 に し た が ひ 、 界 に より て 立 和 し きた れ り 。 し か あれ ども 、 未 生 し 
て 不 生 な らし むる を 備 法 と 舟 し 、 正 偉 し きた れ り 。 外道 の 解 に は 、 こ れ 未 
曲 我 を 根本 と せり 、 と いふ 。 俸 法 に は 、 か く の ご と く な る べから ず 。 し ば 
らく 問 取 すべ し 、 悪 末 生 の と き 、 い づれ の と ころ に か ある 。 も し 未來 に あ 
り と い は ば 、 な が く こ れ 断 減 見 の 外道 な り 。 も し 未來 きた り て 現在 と な る 
と い は ば 、 俺 法 の 談 に あら ず 、 三 世 、 混 邊 し ぬ べ し 。 三世 、 ALI, af 
法 、 混 員 すべ し 。 諸 法 、 混 息 せ ば 、 買 相 、 混 邊 すべ し 。 買 相 、 混 中 せ ば 、 
唯 偶 奥 借 、 混 乱す べし 。 か る が ゆえ に 、 未 來 は の ち に 現在 と な る 、 と い は 
さる な り 。 さらに 間 取 す べし 、 未 生 悪 と は 、 な に を 生 す べき ぞ 。 た れ か こ 
れ を 知 取 ・ 見 取 せ る 。 も し 知 取 ・ 見 取 す る こと あら ば 、 未 生 時 あり 、 非 未 
生 時 あら ん 。 も し し か あら ば 、 未 生 法 と 舟 す べから ず 、 巳 減 の 法 と 本 し つ 
べし 。 外道 お よび 小乗 衣 聞 等 に 拘 せ ず し て 、 未 生 悪 令 不 生 の 須 光 すべ き な 

0, HIRO, ON eRERCEBT. FERRO, FECW SIL, PA 
説 定 法 、 今 日 説 不定 法 な り 。 

“Causing unarisen evil not to arise.” What is designated “evil” does 

not necessarily have a fixed shape: the designation has been established 
according to the place and according to the realm. However, making 
the “unarisen” be [something that] “does not arise” 1s called the buddha 
dharma and has been directly transmitted.” In the opinion of other paths, 
it is said to have an unmanifest self as its basis; in the buddha dharma, 

this cannot be the case.** We should ask for a bit, when evil is “unarisen,” 
  

41 four correct abandonments (shishddan VU 1EEt): The second set of the thirty-sev- 

en factors of bodhi. “The four correct efforts” (shishégon JU 1E8) represents an alterna- 

tive translation of samyak-prahana. (The parenthetical remark is in the original.) 

42 making the “unarisen” be [something that] “does not arise” (misho shite fusho 
narashimuru RA LT AAR & Lite): An awkward attempt to capture Dogen’s dic- 
tion. Judging from the sentence immediately following, his point would seem to be that 
orthodox Buddhist doctrine denies that what occurs comes out of a pre-existent potential. 

43 In the opinion of other paths, it is said to have an unmanifest self as its basis 

(ged6é no ge ni wa, kore mihé ga o ん o7Po7 7 の se77, 7 の 7 外道 の 解 に は 、 こ れ 未 萌 我 を 
AMA LAE, LVS): “Unmanifest self’ renders mihd ga #844FX, an unusual expres- 
sion that could mean either (a) “a self that has not yet sprouted (1.e., occurred)” or “a 

self before it (i.e., evil) has sprouted.” The exact opinion is thus uncertain but perhaps a
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where is it? If we say it is in the future, this will be forever the other path 
of annihilationism.* If we say that the future becomes the present, this 1s 
not the talk of the buddha dharma; the three times have been confused.” 

When the three times are confused, the dharmas will be confused; when 

the dharmas are confused, their “real mark” will be confused; when their 

real mark is confused, “only buddhas with buddhas” will be confused.” 

Therefore, we do not say that the future will later become the present. 
Further, we should ask, what is it that we are calling “unarisen evil? 

Who has known it or seen it? If it has been known or seen, there would 

be a time when it is unarisen and a time when it is not unarisen.*’ If so, it 

should not be called a dharma not yet arisen; it should be called a dhar- 
ma already disappeared. We should study “causing unarisen evil not to 
arise” without learning from the other paths or the sravakas of the Small 
Vehicle. The accumulated evil filling the heavens — this is what ts called 
“unarisen evil”; it is non-arising evil. “Non-arising” means “yesterday, I 
preached a determinate dharma; today, I’m preaching an indeterminate 
dharma.”*® 

reference to the satkaryavada position of the Samkhya school of Hindu thought, which 
held that the effect is present in the cause (as the pot is latent in the clay from which it 

is fashioned). 

  

44 this will be forever the other path of annihilationism (nagaku kore danmetsuken 
no gedo nari 7225 < — AUT ELO Shi 72 Y ): Presumably, meaning that, if we hold that 
what has not yet happened is in the future, then it could never actually happen in the 

present — hence, the error of annihilationism (danken lt 5L; S. uccheda-drsti), which 

denies future rebirths in which the consequences of karma are experienced. 

45 the three times have been confused (sanze, konran shinu beshi =tt, 7RaLL 
Ya~L): Le., if the future somehow turns into the present, the distinctions among past, 
present, and future would break down. A common argument in support of a Buddhist 
critique of the intelligibility of the occurrence of real dharmas. 

46 the dharmas (shoho i#i#); “real mark” (jissd HH); “only buddhas with bud- 
dhas” (yui butsu yo butsu “YE i BL 446): Playing on a line in Kumarajiva’s translation of the 
Lotus Sutra. see Supplementary Notes, s.v. “Only buddhas with buddhas can exhaustive- 
ly investigate the real marks of the dharmas.” 

47 there would be a time when it is unarisen and a time when it is not unarisen 

(mishé ji ari, hi mishé ji aran 未 生 時 あり 、 非 未 生 時 あら ん ): ILe. for someone to take it 
as an object of perception, it must have occurred at some point. 

48 “yesterday, I preached a determinate dharma; today, I’m preaching an in- 

determinate dharma” (sakujitsu setsu johd, konnichi setsu fujohd WEARER, GA 
at 7s Ze): After words (also cited in “Shdbdgenzo ikka mydju” IEVEER ie — FRAAER) 
attributed to Buddha Sakyamuni in the Liandeng huiyao Wi @ ¥ (ZZ.136:443b9-11): 

世 尊 央 外道 問 、 昨 日 説 何 法 。 云 説 定 法 。 外道 云 、 今 日 説 何 法 、 云 説 不 定 法 。 外 
道 云 、 昨 日 説 定 法 。 今日 何故 説 不定 法 。 云 昨 日 定 。 今 日 不定 。 
The World-Honored One was once asked by a non-Buddhist, “What dharma did you 

preach yesterday?” 

He said, “I preached a determinate dharma.”
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[60:19] 

EER ARES, GHILREO, BECO Lid, BERD, KER 
OLIX, wee O, WEIL REREZEO . BEM ZIASE7RO, CNe LCR 
な らし む 、 と いふ は 、 調 達生 身 入 地獄 な り 、 調 達生 身 得 授 記 な り 、 生 映 入 
Beheze 0, ESE ZEO, DK ODE<K OMSK EC, TPRORG 
we. BBA), WAIL, Rew AeRKET, 

“Causing arisen evil to cease” means “arisen” 1s fully arising; “it is 
fully arising” means it is half arising; “it is half arising” means it ts this 
arising.”’ “This arising” is obstructed by “arising”; it springs forth from 
the crown of the head of “arising.”°° Causing this to cease is “Devadatta, 
in his birth body, enters hell’; it is “Devadatta, in his birth body, receives 

the prediction.””' It is the birth body enters the womb of a donkey; it is 
“the birth body becomes a buddha.””? It is by taking up such principles 
  

The non-Buddhist said, “What dharma do you preach today?” 
He said, “I’m preaching an indeterminate dharma.” 
The non-Buddhist said, “Yesterday, you preached a determinate dharma. Why are 
you preaching an indeterminate dharma today?” 
He said, “Yesterday was determinate. Today is indeterminate.” 

49 “arisen” is fully arising (ishd wa jinshé nari Blt Ze 9 ): The translation 
masks the play throughout this section with the glyph sho , which has the sense “to 
arise” but also “to live,” “to be born,” “life,” “birth,” etc. Hence, the first three sentences 
here could also be rendered, “‘Arisen’ is an entire life. ‘An entire life’ is half a life; “half 
a life’ is this life. ‘This life’ is obstructed by ‘life’; it springs forth from the crown of the 
head of ‘life.”” 

50 “This arising” is obstructed by “arising” (shishd wa hi shé ge nari WEIL RA 
ie 72 ): Le., this arising is defined by, is nothing but, arising; an idiosyncratic use of the 
verb ge fk (“to obstruct”), quite common in Dogen’s writing. 

51 “Devadatta, in his birth body, enters hell” (Chddatsu shdshin nyii jigoku HAI 
身 入 地 獄 ): “Devadatta, in his birth body, receives the prediction” (Chddatsu shdshin 
/o ん z juki Hi 4: 5 ($4232): References to the legends of Buddha Sakyamuni’s cousin 
Devadatta, who is widely held to have fallen directly into the avici hell for his evil deeds, 

but whose eventual attainment of buddhahood is predicted by Sakyamuni in the Lotus 

Sitra (Miaofa lianhua jing WYRE REE, T.262.9:35al -3): 

aR, PAHSARAREH, SSA, FAK EMR, 
I declare to the fourfold assembly that, after innumerable kalpas, Devadatta will 
become a buddha named Tathagata Devaraja. 

52 the birth body enters the womb of a donkey (shdshin nyii rotai — A Gala): 
“the birth body becomes a buddha” (shdshin sabutsu —~(F 6): Likely a reference 

to the story, related in “Shdbdgenzo kie buppdsdb6” IEYEAR Heer IK HB YE 1S ER, in which 
the god Sakra, just as he was taking refuge in Buddhism, suddenly died and was reborn 
in the womb of a donkey. Because of his having taken refuge, he was released from the 
womb, returned to his former body, and attained the stage of stream entry (yo/z 項 流 : 
S. srotapanna). In his comments in that chapter, Dogen remarks that the god went on to 
attain the unsurpassed bodhi of a buddha. Some commentators suggest that the second 
clause is an allusion to the story in the Lotus Sitra of the dragon girl who became a 
buddha.
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that we should study the essential point of “causing to cease.” “Ceasing” 
means to spring forth and transcend ceasing. 

[60:20] {2:135} 
未 生 善 令 生 と いふ は 、 父 母 未 生前 、 面 目 診 飽 な り 、 腔 兆 巳 前 、 明 黄 な り 、 
威 音 以前 の 箇 取 な り 。 

“Causing unarisen good to arise” means studying one’s fill of your 
face before your father and mother were born, means clearly taking up 
what is prior to any portent, means understanding what 1s before Majes- 
tic Voice.» 

[60:21] 

巳 生 善 令 増長 は 、 し る べし 、 巳 生 善 令 生 と い は ず 、 令 増長 する な り 。 自 見 

AR ee, Bt LAR Ze, ARERR Ze, HABLA H+, REE 
Fe), HENITL, BHRTAZOZICBETSAZV, CO”AIL, BRAAR 
な り 、 只 APRTERZ: 9. 

“Causing arisen good to increase”: we should notice that it does not 
say, “causing arisen good to arise,” but “causing it to increase.” It is, 
having seen the dawn star oneself, then letting others see the dawn star; 
it is the eye becoming the dawn star. It is “after confusion, for thirty 
years never lacking salt and vinegar.” For instance, it is, because it 
“increases,” it has “arisen.” Therefore, it is “the stream 1s deep, the ladle 

handle long”; it is “he came only because it had it.”°° 
  

53 your face before your father and mother were born (bumo misho zen, menmoku 
S0HEARE RT, GiB): prior to any portent (chinchd izen IKIE A); before Majestic 
Voice (Jon izen ct LAR): Three common fixed expressions, appearing often in the 
Shdb6genzo, for that which precedes existence; presumably, to be understood here as ex- 
amples of “unarisen good” (mishé zen FB). See Supplementary Notes, s.v. “Before 
your father and mother were born” and “Before King Majestic Voice.” 

54 having seen the dawn star oneself, then letting others see the dawn star (ji ken 

myOjo kitsu, k6 kyo ta ken myojé A WLBA RR. HE Aci 5LAA AB): A passage, in Chinese 
but without known source, referring to the awakening of Buddha Sakyamuni upon see- 
ing Venus in the dawn sky and his subsequent teaching career. 

55 “after confusion, for thirty years never lacking salt and vinegar” (uron go san- 

ji nen, fuz6 ketsu enso tHmL=+*F, 74S PAEAR): A version of the words of Mazu 
Daoyi #18 — (See, e.g., Jingde chuandeng lu TE (HB VEER, T.2076.5 1:241a23-24). 

56 “the stream is deep, the ladle handle long” (kei shin shakuhei cho RRR 
fz): Response of an anonymous hermit to the question, “What was the intention of the 
Ancestral Master’s coming from the west?” A version of this story, cited elsewhere in the 
Shdbégenzé6, is recorded in Dogen’s shinji Shdbégenzé (8h F 1EYEAR RK (DZZ.5:218, case 
183), most likely taken from Dahui’s K#X Zhengfayanzang EYER HK (ZZ. 118:7b12-17). 

“he came only because it had it” (shi iu shoi rai RSA ATLA): The words of Yaoshan 
Weiyan 2 Li HE ti (751-834) (Jingde chuandeng lu {E{E EER, T.2076.5 1:3 1263-5): 

(SF, HED AEE +. WIR ARDG., BAL A. HA, BEAR, KK 
{Ft AHA, ARB APTOOR,
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* OK OK K 

[60:22] 

四 神 足 

The four bases of spiritual power:°’ 

[60:23] 

一 者 、 欲 神 足 。 二 者 、 心 神 足 。 三 者 、 eee, A, Bee. 

(1) The aspiration base of spiritual power, (2) the mind base of spiritu- 
al power, (3) the effort base of spiritual power, and (4) the thought base 
of spiritual power.*® 

[60:24] 

欲 神 足 は 、 園 作 大 の 身心 な り 、 彫 睡 快 な り 、 因 我 科 備 な り 。 お ほ よ る そ 倫 神 

足 、 さ ら に 身心 の 因 強 に あら ざる な り 。 募 涯 空 の 鳥 飛 な り 、 徹 底 水 の 魚 行 

な り 。 

“The aspiration base of spiritual power” is the body and mind of “fig- 
uring to make a buddha,” is “figuring on a quick nap,” is “my obeisance 
to you.””’ In sum, “the aspiration base of spiritual power” 1s not at all a 

  

A monk asked, “Before the Ancestral Master [Bodhidharma] had come to this land, 
did this land have ‘the intention of the Ancestral Master’?” 

The Master [Weiyan] said, “It did.” 

The monk said, “Since it already had ‘the intention of the Ancestral Master,’ why 
did he come?” 
The Master said, “He came only because it had it.” 

57 four bases of spiritual power (shijinsoku PU##%E): The third set of the thirty-seven 
factors of bodhi; literally, “spiritual feet,” a rendering of Sanskrit rddhi-pada (as Dogen 
will note below, section 28, often rendered shinyoisoku PU 40 ©). Four practices condu- 

cive to achieving spiritual powers, not to be confused with the magical powers (of flight, 
etc.), also called rddhi-pdada, that are the first of the five (or six) “higher knowledges” (S. 

abhijiia) of the contemplative adept. 

58 The aspiration base of spiritual power (yoku jinsoku 欲 神 足 ): Dogen's version 
of this list is a bit unusual and reverses the more common order of numbers 2 and 3. 

The four are typically seen as a progression, from (1) the “wish” (S. chanda) to acquire 
the powers, through (2) the “endeavor” (S. virya) to acquire them, and (3) the “mental 

focus” (S. citta) on them, to (4) the “meditation” (S. mimamsa) on them. 

59 “figuring to make a buddha” (zu sabutsu fal/F(): From the famous episode, 
much treasured by Dogen, involving Mazu Daoyi 馬祖 道 一 and his teacher, Nanyue 
Huairang Pa ik ERE (Jingde chuandeng lu, T.2076.51:240c20): 

A te neil (tE, —Ay alte. 
[Nanyue asked,] “Most Virtuous One, what are you figuring to do, sitting there in 
meditation?” 
Daoyi said, “I’m figuring to make a buddha.” 

See Supplementary Notes, s.v. “Nanyue polishes a tile.” 

“figuring on a quick nap” (fo suikai 園 腫 快 ): From the opening lines of the Cgogz
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cause and condition of body and mind: it is a bird flying in a horizonless 
sky; it is a fish going to the bottom of the water. 

[60:25] 
HL, HEBERT: 0. LAT AHI , HERO SIRE YO. ARAROKET - 
AREY, BEERS MOAI, MHDSY, LBDbY, BRD), 
Bb td 0, BLL Ze 

“The mind base of spiritual power” is “fences, walls, tiles, and peb- 

bles”; it is “mountains, rivers, and the whole earth”; it is the three realms 

in each instance; it is “chairs, bamboo, and wood” in their nakedness.° 

Since they are all usable, there is the mind of the buddhas and ancestors; 

ge 草庵 歌 . by Shitou Xiqian 石頭 希 (700-790) (Jingde chuandeng lu FTB(HEER, 
T.2076.51:461c9): 

Shh RAL A TEA ER, 
I built this thatched hut that has nothing of worth; 

Finished my rice, I relaxed, figuring on a quick nap. 

  

“my obeisance to you” (in ga rai ni AlAkiE(fl): From a verse by Tiantong Rujing 

KE AF, in reference to Buddha Sakyamuni (Rujing heshang yulu BY FN laa ER, 
T.2002A.48:125c11-12): 

Alm, LER zeic., 
My obeisance to you — 
Sleeping early and waking late. 

60 cause and condition of body and mind (shinjin no innen #0. {Kik): The exact 
sense is uncertain; perhaps, “something caused by the individual.” 

it is a bird flying in a horizonless sky; it is a fish going to the bottom of the water 

(makugai kit no ché hi nari, tettei sui no gy6 ké nari RYEZO BAKZL O . RUE ZK OAT 
な り ): After the final lines of the Zuochan zhen Asis, by Hongzhi Zhengjue 4 iE 
(1091-1157) (on which Dogen comments in his “Shobdgenz6 zazen shin” IEYEAR KAS 
jee, for the source, see Hongzhi chanshi guanglu &F webM EER, T.2001.48:98a29-b5): 

水 清 徹底 分 、 魚 行 遅 遅 。 空 賠 臭 涯 分 、 烏 飛 査 査 。 
The water is clear right through to the bottom: 
A fish goes lazily along. 
The sky is vast without horizon; 

A bird flies far far away. 

61 “fences, walls, tiles, and pebbles” (shé heki ga ryaku #82 LEE): The first of four 
sayings on “mind” (shin -L») that Dogen lists here; this one, from the words, quoted of- 

ten in Ddgen’s writing, attributed to Nanyang Huizhong Mabi248. See Supplementary 
Notes, s.v. “Fences, walls, tiles, and pebbles.” 

“mountains, rivers, and the whole earth” (senga daichi 山河 大 地 ): A common ex- 
pression for the natural world; here probably reflecting a saying of Yangshan Huiji {Hl 

[484K included in the shinji Shobdgenz6 KF IEYKARHK (DZZ.5:212, case 168); see 
Supplementary Notes, s.v. “Sun, moon, and stars.” 

the three realms in each instance (j4j6 no sangai (RiK® = FR): Likely reflecting the 
common expression, “the three realms are only mind” (sangai yui shin =5RME-L)); see 

Supplementary Notes, s.v. “The three realms are only mind.” “In each instance” renders 

7 の 6 條 條 , which should probably be taken together with the parallel shakushaku dRIK
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there is the mind of the common person and the sage: there is the mind 
of grass and trees; there is the mind of transformation.” The entire mind 
is “the mind base of spiritual power.” 

[60:26] 
WEAPEIL, ARERR YN, WONDELADINARFIA, VIL 

ARREARS 7e0,. BBA, RICH OT, BHBEEOMRA, Mem 
ih, IER UE CaF, H+ AR, Rae El, Rath ee, 

The effort base of spiritual power 1s “stepping straight off the tip of 
a hundred-foot pole.”** Where is “the tip of a hundred-foot pole’? It 
is, it can’t be not “straight off.” It is not that it is not one step “straight 
off’, but “where are we here,” that we’re talking about going forward 
or back?? Precisely when there is “the effort base of spiritual power,” 

  

(“nakedness”), as a play with the colloquial seki j6j6 AR{(K(K (“stark naked”), seen also 
in “Shobdgenzo kajo” IEZEAR RA 

“chairs, bamboo, and wood” in their nakedness (shakushaku no isu chikuboku 7 

赤 の 椅子 竹 木 ): From a discussion between Luohan Guichen 維 漢 桂 天 (867-928) and 

Xuansha Shibei “> 6iitf (835-908), recorded in Didgen’s shinji Shobdgenzé 眞 字 正 
YEAR HK (DZZ.5:186, case 112), about whether to understand “the three realms are only 

one mind” (sangai yui isshin = #i™E—.Ly) as a “chair” or as “bamboo and wood.” See 
Supplementary Notes, s.v. “Chairs, bamboo, and wood.” 

62 mind of the common person and the sage (bonsho shin }L2-L)): I.e., the minds 
of ordinary humans and those advanced on the Buddhist spiritual path. 

mind of grass and trees (sOmoku shin &7.-L)): The sense here is uncertain. The ex- 

pression can mean “the heart, or core, of plants” (used to explain one sense of Sanskrit 
hrdaya [“heart”]); in “Shdbdgenzé hotsu bodai shin” IEYFAR RIS SHEL, Dogen uses it 
in reference to spiritual practice associated with trees. 

mind of transformation (henge shin @{k-L): An expression that could refer to (a) the 
mind that produces magical effects, (b) the mind of an apparitional being, or (c) the mind 
that undergoes change. 

63 The entire mind (jinshin iL’): Could also be rendered, “all minds” or, in the 

colloquial sense, “with all one’s heart.” 

64 The effort base of spiritual power (shin jinsoku x47): D6gen’s treatment of 
this topic here will play on the glyph shin x (“to advance,” “to proceed,” etc.), used for 
“effort” (shdjin tHE; S. virya). 

“stepping straight off the top of a hundred-foot pole” (Ayakushaku kanto maku jiki 
ho @ R*#98 461.4): An expression variations on which occur often in Zen literature; 
Dégen’s source here is likely a verse by Changsha Jingcen fe?) (dates unknown) 
(Jingde chuandeng lu # {E(B Eek, T.2076.5 1:274b6-8): 

BOSSA RH A. HAG ARBIA, BOREAS, +HReey, 
The person unmoving atop a thousand-foot pole — 
Even though they’ve entered, it’s not yet the real thing. 
They should step off the top of the thousand-foot pole; 
The worlds in the ten directions are their entire body. 

65 It is not that it is not one step “straight off’; but “where are we here,” that
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all the realms in the ten directions arrive with the spiritual power, go off 
with the spiritual power. 

[60:27] {2:136} 
eth IL, OU, HROETE, SERRE? O. SBE”. DEED 

り 、 ARM HEd 0, BEEBE 0, ZHCATA CED 9. 

The thought base of spiritual power is, in all the buddhas and ances- 
tors, “the karmic consciousness is vague and confused, without a basis 

to rely on.”©° There is the thinking of the body; there is the thinking of 
the mind; there is the thinking of consciousness; there is the thinking of 
straw sandals; there is the thinking of the self before the kalpa of emp- 
tiness.°’ 

[60:28] 

これ を また 四 如 意 足 と いふ 、 RERSERZE 

These are also called “the four wish-fulfilling bases”: they are without 
delay.®® 

[60:29] 

el PERS. RIMS, Zee. 

Buddha Sakyamuni said, “To arrive before you have moved is called 
the ‘wish-fulfilling bases.’”°” 

  

we are talking about going forward or back? (makujiki ippo wa, naki ni arazu. shari 
ze jinmo sho zai, sesshin settai Fe AIL, 7KICH OT, GREE RE ate 

ais): The expression, “where are we here?” (shari ze jinmo sho zai ja Bie ETE), 
used elsewhere in the Shdbdgenzo, is a fixed form appearing several times in Zen litera- 
ture, in the sense, “how could we be talking about x here?” From this point to the end of 
the section, the text is in Chinese. 

66 in all the buddhas and ancestors, “the karmic consciousness is vague and 

confused, without a basis to rely on” (issai busso, gosshiki b6b6, mu hon ka kyo 一 

ORR, SeRRIEE, EA BT PS): Variation on the words of Yangshan Huiji (LUSH, 
from a conversation with his teacher Weishan Lingyou i | #46 that is found in several 
Chinese sources. Digen records one version in his shinji Shobdgenz6 t&7F IEE AR HR 
(DZZ.5:196, case 130); see Supplementary Notes, s.v. “Karmic consciousness.” 

67 straw sandals (sdai &-#£): a common metonym for Buddhist study, from their use 
as footwear in the monk’s pilgrimage. 

before the kalpa of emptiness (Aiig6 izen 224) C.All): An expression occurring regularly 
in Zen texts in reference to a state before even the kalpa before the emergence of the 
world; see Supplementary Notes, s.v. “Before the kalpa of emptiness.” 

68 “the four wish-fulfilling bases” (shi nyoi soku P40 ©): An alternative rendering 
of Sanskrit rddhi-pada; “feet [that move] just as one wishes.” The sense here is that one 

can arrive “without delay” (mu chuchd #£#3#£) wherever one wishes to go. 

69 Buddha Sakyamuni (Shakamuni butsu 種 迎 牟 尼 8): No source has been identi- 
fied.
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[60:30] 
し か あれ ば す な は ち 、 と きこ と 、 き り の くち の ご と し 。 方 ある こと 、 の み 
の は の ご と し 。 

Thus, their sharpness is like the point of the awl; their squareness, like 
the blade of the chisel.“ 

* KOK OK & 

[60:31] 
五 根 

The five faculties:" 

[60:32] 
—#, (38, IH. WHER, =. SiR, Oe. ER, HE. BHR, 

(1) The faculty of faith, (2) the faculty of effort, (3) the faculty of 
mindfulness, (4) the faculty of concentration, and (5) the faculty of wis- 
dom. 

[60:33] 
(2tRlIX, LANL, BAlbOT”? fHolebov, BAOOMBIChHSOT, 
自己 の 結構 に あら ず 、 他 の 牽 挽 に あら ず 、 自 立 の 規 御 に あら ざる ゆえ に 、 
東西 密 相 附 な り 、 輝 身 似 信 を 信 と 舟 す る な り 。 かならず 人 矯 果 位 と 随 他 去 
し 、 随 目 去 す 。 備 果 位 に あら ざれ ば 信 現 成 あ ら ず 。 こ の ゆえ に い は く 、 俳 
法 大 海 信 久 能 入 な り 。 お ほ よ る そ 信 現 成 の と ころ は 、 人 祖 現 成 の と ころ な 
り 。 

“The faculty of faith’: we should understand that it is not our own; it 
is not another’s; it is not something we ourselves force; it is not some- 
thing we ourselves construct; it is not something induced by another; it 
is not a norm set up independently. Hence, it is “intimately bequeathed 

  

70 their sharpness is like the point of the awl; their squareness, like the blade of 
the chisel (toki koto, kiri no kuchi no gotoshi. hé aru koto, nomi no ha no gotoshi & & 
こと 、 き り の くち の ご と し 。 方 ある こと 、 の み の は の ご と し ): An obscure remark in 
Japanese, likely reflecting a popular saying found in many Zen texts (see, e.g., Dahui 
Pujue chanshi yulu KEG ieee se ER, T.1998A.47:913b3-4): 

feaeArag, A FUESa A], 7 LRESA TZ. 
As is said in the secular proverb, “To see only that the awl is sharp and not see that 
the chisel is square.” 

If the Chinese saying is taken to mean, “seeing one kind of sharpness but not another,” 
Dogen’s remark might imply that both the terms “spiritual power” and “wish-fulfilling” 
are accurate. 

71 The five faculties (gokon 4:48): The fourth set of the thirty-seven factors; spiritual 
faculties, or “strengths” (S. indriya), not to be confused with the five sense faculties, or 

organs (also gokon 448; S. indriya).
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in east and west.”” It is called faith when the whole body shows faith. 
As the stage of buddhahood, it always “goes along with it,” goes along 
with itself.”* If it is not the stage of buddhahood, there ts no realization 
of faith. Therefore, it is said, “In the great ocean of the buddha dharma, 

faith makes it possible to enter.”’* In sum, where faith appears, there the 
buddhas and ancestors appear. 

[60:34] {2:137} 

HEAR I, PORREHT AZO. PREIS O . REG 720. KI 
E720. RBA TAY. KB, ASAD. 
“The faculty of effort” is, just sitting in reflection.” It is stopping but 

unable to stop; it is stopping and then stopping again.’° It is “How at- 
tentive!”:; it is “one who’s not attentive.”’’ It is how attentive and not 

attentive, a first moon and a second moon. 

  

72 “intimately bequeathed in east and west” (fdzai mitsu sdfu PAZ tERN): From 
the opening lines of the Cantong qi BIH), of Shitou Xiqian AAA (Jingde chuan- 
deng Iu (8 (S88, T.2076.51:459b8): 
学士 大 仙 心 、 東西 密 相 付 。 

The mind of the great sage of Sindhu, 
Intimately bequeathed in east and west. 

73 As the stage of buddhahood, it always “goes along with it,” goes along with 

itself (kanarazu bukka i to zui ta ko shi, zui jiko suP72OT MR t hath#AL, hea 
#T): Play with the saying of Suishan Fazhen (seen above, section 12) on “going along” 
with “this” at the end of the kalpa. See below, section 84, for the text. 

74 “In the great ocean of the buddha dharma, faith makes it possible to en- 

ter” (buppd daikai shin i nd nyu BIE KYB BAe A): From the Dazhidu lun KS FE it 
(T.1509.25:63al -2): 

HiEKYE. fARAEA. HRA. 
In the great ocean of the buddha dharma, faith makes it possible to enter, and wisdom 

makes it possible to cross. 

75 just sitting in reflection (shdrai shikan taza @7KiK'S #144): Recalling the saying 
Dogen famously attributes to Tiantong Rujing K# 207# that studying Zen is “just sit- 
ting” (shikan taza if’ $744); possibly a variant of the line “sitting straight in reflection, 
totally drunk” (shdrai tanza sui kunkun 44 3K Sin “ERS AS) (Guren shiershi ge & A+ 

RFA, Tiansheng guangdeng lu KEE, ZZ.135:774a). 

76 stopping but unable to stop (Kyi ya kyu futoku (KtHU(K44$): Apparently a 
fixed phrase, appearing, for example, in the Xutang heshang yz 庶 堂 和尚 語録 
(T.2000.47:990b15); Dogen’s source is unknown. 

77 “How attentive!” (tai kuku sei Xléala): More commonly written Aléi les 4. This 
expression and the following sentence reflect the conversation on sweeping to which 
Dogen alluded above, section 4.
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[60:35] 
AMES, REDE, LAE SR RS RHP K ER, 

Buddha Sakyamuni said, “I was always diligent in effort. It is for this 
reason, that I have already attained anuttara-samyak-sambodhi.””® 

[60:36] 

VILOARMIL, BBWS RK, HEBER, RRM PES, REARS 
提 と せり 。 我 巳 得 成 阿 糧 若 提 の ゆえ に 、 我 常勤 精進 な り 。 し か あら ず ば 、 
いか で か 常勤 な らん 、 し か あら ず ば 、 い か で か 我 巳 得 な らん 。 論 師 ・ 経 
師 、 こ の 宗旨 を 見 聞 す べから ず 、 い は ん や 参 光 せ る あら ん や 。 

‘Always diligent” is right from head to tail through past, present, and 
future. He has taken “I was always diligent in effort’ as “I have already 
attained bodhr’: because “I have already attained anuttara-samyak- 
sambodhi,” “I was always diligent in effort.” If this were not the case, how 
could he have been “always diligent’? If this were not the case, how could 
it be “I have already attained”? The treatise masters and sutra masters can- 
not see or hear this essential point, much less could they have studied it. 

[60:37] 
念 根 は 、 枯 木 の 赤 肉 園 な り 、 赤 了 肉 園 を 枯木 と いふ 、 枯 木 は 念 根 な り 。 携 索 

堂 の 自己 、 こ れ 念 な り 。 有 身 の と き の 念 あり 、 無 心 の と きも 念 あ り 、 有 心 
の 念 あ り 、 無 身 の 念 あり 。 寺 大 地 人 の 命 根 、 こ れ を 念 根 と せり 、 書 十 方 介 
の 命 根 、 こ れ は 念 根 な り 。 一 念 に 多 人 あり 、 一 人 に 多 念 あり 。 し か あれ ど 
も 、 有 念 人 あり 、 無 念 人 あり 。 人 に か な ら ず し も ゃ も 念 あ る に あら ず 、 念 か な 
ら ず し も 人 に か か れる に あら ず 。 し か あり と い へ ども 、 こ の 念 根 、 よ く 持 
し て 究 美 の 功徳 あり 。 

“The faculty of mindfulness” is the lump of red meat of the dried-up 
tree.” The lump of red meat is called “a dried-up tree.” A dried-up tree 
is “the faculty of mindfulness.” The self we find through our groping — 
this is “mindfulness.” There is the mindfulness when there is a body; 
there is the mindfulness when we have no mind. There is mindfulness 
with mind; there is mindfulness without body. The life faculty of the 
people of all the whole earth — this is taken as “the faculty of mindful- 
ness”; the life faculty of the buddhas in all the ten directions — this 1s 
“the faculty of mindfulness.”® In a single moment of mindfulness, there 
are many people; in a single person, there are many moments of mind- 
  

78 Buddha Sakyamuni (Shakamuni butsu #230 #2 JE6): From the Lotus Siitra (Miao- 
fa lianhua jing WHERE, T.262.9:30a4-5). 

79 lump of red meat of the dried-up tree (koboku no shaku nikudan f&EKOARA 
[]): Two common metaphors, mixed here to suggest the physical body in the seemingly 
lifeless state of meditation; see Supplementary Notes, s.v. ““Dried-up tree.” 

80 life faculty (mydkon tnt): Dogen plays on the glyph kon #& (“faculty”) here in a 
term used for one’s allotted lifespan.
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fulness.®' Nevertheless, there are people with mindfulness, and there are 
people without mindfulness: people do not necessarily have mindful- 
ness, and mindfulness does not necessarily have to do with people. Al- 
though this is the case, in maintaining this faculty of mindfulness, there 
are exhaustive virtues. 

[60:38] 
定 根 は 、 惜 取 眉 毛 な り 、 策 起 眉毛 な り 。 こ の ゆえ に 、 不 昧 因果 な り 、 不 落 
因果 な り 。 こ こ を も て 、 入 双 胎 、 入 馬 胎 な り 。 い し の 、 玉 を つつ め る が ご 
と し 、 全 石 全 玉 な り と いふ べから ず 。 地 の 、 山 を いた だ ける が ご と し 、 閉 

地 壮 山 と いふ べから ず 。 し か あれ ども 、 頂 額 より 跳 出し 跳 入 す 。 

“The faculty of meditation” is caring for his eyebrows, is brushing 
up his eyebrows.” Therefore, it is, “he isn’t in the dark about cause and 
effect’; it is, “he doesn’t fall into cause and effect.”® With this, it is en- 

tering the womb of a donkey, entering the womb of a horse.** It is like 
“the stone containing the gem”: we cannot say it is all stone or all gem; it 
is like “the earth bearing the mountain”: we cannot say it Is all the earth 
or all the mountain.» Nevertheless, it springs forth from and springs into 
the crown of the head. 
  

81 In a single moment of mindfulness (ichi ez 77 一 念 に ): The translation of the 

term nen 7 as “mindfulness” masks the fact that it is also used for “moment” and for 
“thought”; hence, this expression could also be rendered, “in a single moment” or “in a 
single thought.” Similarly, the sentences following could be read, “There are people with 
thought, and there are people with no thought: people do not necessarily have thought, 
and thought does not necessarily have to do with people.” 

82 caring for his eyebrows (shakushu bimé t& Je €); brushing up his eyebrows 
(sakuki bimé Fite JS =): The former phrase is a fixed expression meaning to refrain from 
teaching Buddhism, lest one’s eyebrows fall off; the latter phrase is from the story that 
the arhat Pindola brushed up his long, drooping eyebrows to indicate that he had person- 
ally seen the Buddha. Dégen quotes this story from the Rujing heshang yulu 2073 FM (a) a& 

録 (T.2002A.48:130c7-11) in “ShobQgenz6 baika" 正法 眼 蔵 梅 華 . 

83 “he isn’t in the dark about cause and effect” (fumai inga FER); “he doesn’t 
fall into cause and effect” (furaku inga 7-7): From the famous tale of Baizhang 
Huaihai & (874% (749-814) and the teacher who was reborn as a fox for saying that the 
person of great practice “doesn’t fall into cause and effect” (furaku 7zgg 不 沙 因 果 ). The 
teacher is liberated from his fox body when Baizhang tells him that such a person “isn’t 
in the dark about cause effect” (fumai inga FAK). The story, occurring widely in Zen 
sources, is recorded in the shinji Shobégenzé taf EVEAR HK (DZZ.5:178-80, case 102) 
and discussed in “Shobogenzo daishugyG" 正法 眼 蔵 大 修行 and “Jinshin inga" 深 信 因 果 . 

84 entering the womb of a donkey, entering the womb of a horse (nyii rotai, nyii batai 

Aafia, A55f8): Variation on the more common “the womb of a donkey or the belly of a 
horse” (nyit rotai bafuku A Gaia 55 AZ), a fixed expression for rebirth as an animal. 

85 “the stone containing the gem” (ishi no, tama o tsutsumeru いし の 、 玉 を つつ 
%) 4); “the earth bearing the mountain” (chi no, yama o itadakeru HHO, |e) 

た だ ける ): A Japanese rephrasing of a Chinese saying attributed to the eighth-centu- 

ry figure Panshan Baoji #£1L) #44 (dates unknown) (Jingde chuandeng lu FTE(SEER,
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[60:39] {2:1383 
Belk, =the aR Mae, HAMM aeze Oo, Bem eV ss<apD 
BT. Vdd A7R0, BILLA B70, BURA ARZ7E0, BRISSR A RIE 
o. FFISSHHI CHARS, BIS KC MMR ZY, 

“The faculty of wisdom” is “the buddhas of the three times, I don’t 
know they exist’; it is “cats and white oxen, on the other hand, I know 

they exist’’®° We should not ask, “Why is it like this?’; it cannot be said.*’ 
Nostrils have their breathing; fists have their fingertips. The donkey 
maintains the donkey; the well meets the well.** In sum, the faculties 
succeed the faculties. 

* KK OK 

[60:40] 
EN 

The five powers:®” 

[60:41 ] 

一 者 、 信 力 。 二 者 、 精 進 力 。 三 者 、 27). WH. EN, LA, BT. 

(1) The power of faith, (2) the power of effort, (3) the power of mind- 

fulness, (4) the power of meditation, and (5) the power of wisdom.” 
  

T.2076.5 1:253b20-21): 

(HB LAS RAL 2 FM, RNA EAE LZ BERR 
It is like the earth that bears the mountain does not know the mountain Is steep; it is 
like the stone that contains the gem does not know the gem is flawless. 

86 “the buddhas of the three times, I don’t know they exist” (sanze shobutsu fuchi 

u —tki# #44); “cats and white oxen, on the other hand, I know they exist” 
(rine byakuko kyaku chi u 724A 44HIAA): From a saying of Nanquan Puyuan 南 泉 
SA (748-835), quoted in shinji Shobégenzé ta F IEYEAR HK (DZZ.5:272, case 293) and 
^Shobogenzo gyobutsu iigi" 正法 眼 蔵 威 儀 . See Supplementary Notes. s.v. “Buddhas of 
the three times, I don’t know they exist; cats and white oxen, on the other hand, I know 
they exist.” 

87 “Why is it like this?” (i jin nyo shi SE 801L): An idiomatic phrase often encoun- 
tered in Zen talk. Presumably, the sense of the sentence is, “we can’t say why the faculty 
of wisdom recognizes cats and cows but not the buddhas.” 

88 The donkey maintains the donkey; the well meets the well (ro wa ro o honin 
su, i wai ni shoken su Settee tRET. FHISHFICAA LT): From a dialogue, featuring 
Caoshan Benzhi & LL A#& (840-901) and Senior Seat De (#_E/# (dates unknown), re- 
corded in Dégen’s shinji Shobégenzé ta F EYER RK (DZZ.5:194, case 125); see Supple- 
mentary Notes, s.v. “Like the well looking at the donkey.” 

89 The five powers (goriki #.7J): The fifth set of the thirty-seven factors; spiritual 
powers (S. bala) derived from the cultivation of the five faculties. 

90 (1) The power of faith (issha, shinriki —#%, 1&7): Like the five faculties, of 
which they are said to be the development, the five powers are regularly described as an- 
tidotes to the five hindrances (gogai #3; S. nivarana) to dhyana: faith (shin {f; S. Srad-
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[60:42] 

信 力 は 、 CE A BR GE ie 7k. CM ARO. EEE. Ree 7s 
) CHART 720. JVBIFER ZED, COMAIC, (ERUAKIERZE YO, 18 
te (HRA LT. ES + (72) 

“The power of faith” is being deceived by yourself with no place of es- 
cape.”' It is being called by another and invariably turning your head; it 
is “from birth to old age, it’s just this.”°? It is falling over seven times and 
letting it go; it is falling down eight times and taking it up.” Therefore, it 
is “faith is like the water-purifying gem.”” Transmitting the dharma and 
  

dha) overcomes aversion (shin ‘i i; S. vyapada); effort (shdjin FUE; S. virya) over- 
comes torpor (konjin Hi: S. sthana-middha); mindfulness (nen ‘ss; S. smrti) overcomes 
desire (tonyoku 4K; S. kama-cchanda); concentration (j6 7; S. samadhi) overcomes 

agitation (joke fit; S. auddhatya-kaukrtya); and wisdom (e %&; S. prajfid) overcomes 
doubt (gi %&; S. vicikitsd). 

91 being deceived by yourself with no place of escape (hi ji man mu kaihi sho KB 
Epes 22 Hel i8¥ fe): DOgen has put this phrase in Chinese, as if quoting a text, but no source 

is known. 

92 being called by another and invariably turning your head (hi ta kan hitsu 
kaitd Bet. 3E198); “from birth to old age, it’s just this” (ji shd shi rd, shi ze sha- 
ko 従 生 至 老 、 只 是 遺 筒 ): Perhaps, an allusion to an anecdote involving Shitou Xigian 
石頭 希 起 and Wuxie Lingmo 五 洩 喜 (747-818) (Jingde chuandeng lu iRIAIGEK, 
T.2076.5 1:254b10-11): Having failed to understand Shitou’s teaching, Wuxie was leaving. 

AgAME Zs, RAR. BIER, APA, HEBSREERE, RRRAIRK, 
Shitou called to him, “Acarya.” 
The Master [Wuxie] turned and looked back. Shitou said, “From birth to old age, it’s 
just this. A man shouldn’t look for anything else.” 

In his shinji S762 の gezzo 人 眞 字 正法 眼 蔵 (DZZ.$:126, case 4) and in the “Shobogenzo 
koku,” Dogen records a similar anecdote, involving Mazu Daoyi 馬祖 道 一 and his stu- 
dent Prelate Liang 之 座 主 : 

pmb, FAA, AE. BIS. FAA, HEBE. Rei. 
The Master [i.e., Liang] shook out his sleeves and withdrew. Mazu called to him, 
“Prelate!” 
The Master turned. Mazu said, “From birth to old age, it’s just this.” 

See Supplementary Notes, s.v. “Prelate Liang.” 

93 falling over seven times and letting it go (shichiten ya hdgyé CHAtLHZ{T); falling 
down eight times and taking it up (hattd ya nenrai /\{\tH443e): From the idiom “fall 
over seven times and fall down eight times” (shichiten hatt6 CBA /\{4); also read shitten 
batt), meaning “to be utterly confused,” “to make one mistake after another.” The com- 
bination of “let it go” (A6gv6 #47) with “take it up” (nenrai $43K) is unusual; the latter 
is typically used in reference to an object or a topic, while the former is often paired with 
“hold fast” (haj6 #27£), in reference to a master’s restraining and releasing a student. 

94 “faith is like the water-purifying gem” (shin nyo suishd ju {a R07Kt§ER): The 
expression suishd ju 7K #45 here is often taken as “crystal” (suishd 7K aa); the translation 
reflects the occurrence of Ddgen’s phrase in reference to the simile, in the Cheng weishi 

lun WME (T.1585.31:29c4-6), of the gem that clarifies muddy water (suishd ju 7Kif 
PR; S. udaka-prabhasa-mani).
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transmitting the robe constitute faith; it is transmitting the buddhas and 
transmitting the ancestors. 

[60:43] 

FARE TIIA, 説 取 行 不得 底 な り 、 行 取 説 不得 底 な り 。 し か あれ ば す な は ち 、 
説得 一 寸 、 不 如 説 得 一 寸 な り 、 行 得 一 句 、 不 如 行 得 一 句 な り 、 力 暴 得 力 、 
これ 精進 カ な り 。 

“The power of effort” is “talking of what can’t be practiced”; it is 
“practicing what can’t be talked of.” Thus, it is talking of one inch ts 
not like talking of one inch; it is practicing one line 1s not like practicing 
one line. To get power within power — this is “the power of effort.” 

[60:44] 
Aik. FRA BRILKBATEO, COwWMZIT, BLAZE OL HES EZ 

Hates |tt7ze OO, SOCK H +r, KEAN SRBZ OY. 

“The power of mindfulness” is a brute pulling a person’s nose.” There- 
fore, it is the nose pulling the person; it is tossing out a jade to take in 
a jade; it is tossing out a tile to take in a tile.’ Further, it 1s, even if you 

have not tossed it out, thirty blows; it is, even 1f everyone in the world 
uses it, it won’t wear down.”® 

  

95 “talking of what can’t be practiced" (sess/z py6 /zz7o ん 7e7 説 取 行 不得 底 ): “prac- 
ticing what can’t be talked of” (gydshu setsu futokutei {7 Rusk 71S): From acomment 
of Dongshan Liangjie 7 LL & {it (e.g., at Liandeng huiyao irE@ B, ZZ.136:549b14; see 
also shinji Shobégenzo ta 1EVEAR HK, DZZ.5:164, case 77): 

INARA ZE AB Ciel OC, REBEP) ARR, BTR, BR ROTTER RY 説 
GR, ROTH, MUA, 説 取 行 不得 底 、 行 取 説 不得 底 。 
Great Master Xinggong of Mount Daci in Hangzhou (named Huangzhong) ad- 
dressed the assembly saying, “To talk about ten feet is not like practicing one foot; 
to talk about one foot is not like practicing one inch.” 
Dongshan said, “He talks about what can’t be practiced; he practices what can’t be 
talked about.” 

96 a brute pulling a person’s nose (ei nin bikii taisatsunin fA SFLKEA): Refer- 
ence to the story (recorded at shinji Shdbégenz6 KF IEYEAR HR, DZZ.5:256, case 248) 
in which Shigong Huizang 4 #2 S4i& (dates unknown) demonstrated how to grasp space 
by pulling the nose of Xitang Zhizang 74 2= im (735-814); see Supplementary Notes, 
s.v. “Nose.” 

97 tossing out a jade to take in a jade (hdgyoku ingyoku #)+45|): Play on the 
idiom “tossing out a tile and taking in a jade”; in Chinese literary usage, a polite way 
to ask another for a capping verse for one’s poem; used in Zen for the give and take 

of Zen repartee (as, e.g., by Zhaozhou ##/N, at Jingde chuandeng lu sxTE{REER, 
T.2076.51:277a29-b2). See Supplementary Notes. 

98 even if you have not tossed it out, thirty blows (mihé ya sanju bo Kit =+ FB); 

even if everyone in the world uses it, it won’t wear down (tenka nin yojaku mirin K 
PF AFA & 4%): Two phrases put in Chinese as if quotations but without known sources. 

The diction of the former phrase is reminiscent of the common expression, “If you can
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[60:45 ] 

eA, RAF BRO, RAMA TRO, Ma eA Ze 
り 、 政 者 如 母 得 基 母 な り 。 し か あれ ども 、 以 頭 換 面 に あら ず 、 以 金 買 金 に 

あら ず 、 唱 面 殴 高 な る の みな り 。 

“The power of concentration” is “like the child gaining its mother’; or 
it is like the mother gaining the child; or it is like the child gaining the 
child; or it is like the mother gaining the mother.” Nevertheless, it is not 
using the head to change the face; it is not using gold to buy gold: it is 
just the song getting higher.'°° 

[60:46] {2:139} 

RTL. FREE. BOMB BE7E OD, MOMBMAIZ, BOSILVIMILS, 
QUREGH, WS LOOAI, EMERY, BOR ec ERs ormew 
ふ 、 春 水 目 消 水 な り 。 

“The power of wisdom”: it is “years deep and long’; it is “like the 
boat meeting the ferry passenger.”’'°' Therefore, of old it was said, “like 
the ferry passenger getting a boat.” That is, the “ferrying” 1s invariably 

  

say it, thirty blows; if you can’t say it, thirty blows” (dotoku ya sanju bd, dofutoku ya 
sanju bo 1B FtL= +, IB RH +H). 

99 “like the child gaining its mother” (nyo shi toku go mo 80-7-14£ £2): Suggesting a 
line in the Cantong gi BIA) (Jingde chuandeng lu FR TBIB EER, T.2076.51:459b 12-13): 

四 大 性 目 復 、 如 子 答 基 母 。 
The four elements revert to their nature, 

Like the child gaining its mother. 

Judging from his use, immediately below, of the simile of the ferry boat, Dogen must 

also have had in mind here the passage in the Lotus Sutra (Miaofa lianhua jing HIE 
KE, T.262.9:54b15-16) in which the sitra is said to satisfy all needs: 

QO EE, ROBE FH 
Like the child gaining its mother; like the ferry passenger getting a boat. 

100 using the head to change the face (i t6 kan 7ze7 以 頭 換 面 ): An unusual variant of 
the multivalent idiom “renewing the head and changing the face” (kai t6 kan men CX5A 

#2 7H), or “turning the head and changing the face” (kai t0 kan men |#| 9A #41); here, per- 
haps, used to indicate a merely superficial change. See Supplementary Notes, s.v. “Turn- 
ing the head and changing the face.” The following “using gold to buy gold” (i kin mai 
kin {14:8 4) has a similar sense. The implication here is uncertain; perhaps, that the 
four similies of mother and child are not merely restatements of the same relationship. 

the song getting higher (s/2 ni mi ko "Alm fim): Likely a (syntactically garbled) allu- 
sion to the idiom, “the higher the song, the fewer who can match it” (sh6 mi k6 ni wa mi 
ka "B56 rey 1 FO Sf FE). 

101 “years deep and long” (nendai jin’on *F{XiRis): A phrase used in reference to 
Linji Yixuan BRv# X% (d. 866) (see Linji lu avRER, T.1985.47:505a11, 506a1). 

like the boat meeting the ferry passenger (nyo sen git to 204si8 2): Play on the Lotus 
Sitra phrase, “like the ferry passenger getting a boat” (nyo to toku sen ORE +A) (see 
above, Note 99).
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“the boat”; that the ferrying does not obstruct the ferrying 1s called “the 

boat.” It is spring ice melts of its own accord.'” 

kok KOK F 

[60:47] 

1 SE 

The seven limbs of perfect awakening:'"* 

[60:48] 

—& FRM, (A, MER, =A. BH, WA. REX. 五 者 、 
FETE, NH. EVER, CA, EX. 

(1) The dharma analysis limb of awakening, (2) the vigor limb of 
awakening, (3) the joy limb of awakening, (4) the removal limb of awak- 
ening, (5) the equanimity limb of awakening, (6) the concentration limb 
of awakening, (7) the mindfulness limb of awakening. 

[60:49] 
控 法 算 支 は 、 季 燕 有 差 、 天 地 懸 同 な り 。 こ の ゆえ に 、 至 道 不 難易 、 唯 要 目 
擦 控 の みな り 。 

“The dharma analysis limb of awakening” ts “where there’s a hair’s 
breadth of distinction the gap is like that between heaven and earth.”'° 

  

102 “ferrying” is invariably “the boat” (to hitsu ze sen 度 必 赴 船 ): A phrase in Chi- 
nese that could also be read, “the ferry passenger is invariably the boat.” Perhaps more 
likely would be to read the term fo E (translated here “ferrying”) in its common Bud- 
dhist sense of spiritual “deliverance.” 

103 spring ice melts of its own accord (shunpyd ji shohyo #7 B YA7kK): Variant of a 
fixed phrase; here, likely reflecting a comment on the line of the Cantong qi BlFIR just 
following that cited above, Note 99 (see Rentian yenmu A KEE A. T.2006.48:327a23-24): 

四 大 性 目 復 (随所 依 ) 、 如 子 得 基 母 ( 可 知也 )。 

火 熱風 動 覇 (春水 自 消 )、 水 混 地 堅固 ( 従 旦 至 暮 )。 
The four elements revert to their nature (according to their bases), 

Like the child gaining its mother (obvious). 
Fire heats; wind blows (spring ice melts of itself); 
Water is wet; earth, solid (from dawn to dusk). 

104 seven limbs of perfect awakening (shichitdkakushi 432): The sixth set of 
the thirty-seven factors; S. bodhyanga (also rendered shichikakubun t%2}). Dogen 

regularly uses the term tokaku (or togaku) #% in the sense “virtual awakening,” for the 
penultimate stage of the bodhisattva path; but here, it renders Sanskrit sambodhi. The 

terminology and order of the seven members differs slightly according to the source; 
Dégen’s list here corresponds to that found in the Fahua cidi chumen THEFLIR BFA by 
Zhiyi #38 (538-597) (T.1925.46:682b18-c10). 

105 “dharma analysis limb of awakening” (jakuhd kakushi #218 xX): Analytic in- 
vestigation of the teachings (S. dharma-pravicaya).
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Therefore, it is only “the supreme way isn’t hard” or easy; you just need 
to make the choice yourself.'°° 

[60:50] 

PER MIs, REBETHYO, BRBRLOICEBS), ABHY, JB 
CHE AIC FAIA ZR O EWN EL, RRO, Be BRB BT OCI EV 
EPROESAIC, —MDeRBARTARMRICHHET, BBR, BERK 來 な 
り 。 

“The vigor limb of awakening” is never having dominated the mar- 
ket.'!°’ Whether buying it oneself or selling it oneself, there is a fixed 
price, and there is knowing its value.'® Although it may “look like hum- 
bling yourself and promoting another,” it 1s “thoroughly beaten but un- 
  

“where there’s a hair’s breadth of distinction” (Adri u sha ia AZ): From the open- 
ing lines of the Xinxin ming {4 L.$4 (T.2010.48:376b20-21), on which Dogen will play 
in the next sentence: 

至 道 無難 、 EGRERIE, (ARIS, PARA, BMA, KA, 
The supreme way isn’t hard: 
Just dislike picking and choosing. 
If we simply do not hate or love, 
All will be open and clear. 
Where there’s a hair’s breadth of distinction 
The gap ts like that between heaven and earth. 

106 “the supreme way isn’t hard” or easy; you just need to make the choice your- 

self (shiidd bunan’i, yui yo ji kenjaku BiG FEED. “ES A RFS): Playing with the first 
two lines of the Xinxin ming {a L¥4 (as in the preceding note). 

107 “vigor limb of awakening” (shdjin kakushi fi 5Z): Diligent effort (S. virya) 
in spiritual training. 

never having dominated the market (fuz6 zandatsu kdshi 7H #47 Th): The idiom 
zandatsu koshi #2747 Thi (“to dominate the market”) appears several times in the Shobo- 
gezz の , Drobably reflecting a saying of Xuansha Shibei 玄 沙 師 備 recorded in Dogen's 
shinji Shobégenzé ih EYE ARK (DZZ.5:146, case 38); see Supplementary Notes, s.v. 
“Dominate the market.” 

108 Whether buying it oneself or selling it oneself, there is a fixed price, there is 

knowing its value (ji mai ji mai tomo ni teika ari, chi ki ari BR BAL OILERS 
り 、 1% 4 ): Possibly reflecting the words of Wuzu Fayan 4:48 74/78 (d. 1104) on his 
awakening (Liandeng huiyao WiKtk SB, ZZ.136:684a1 4): 

AEE RE AA. RS PRES TT SAA. 
Having sold it so many times, I bought it myself; 
For pity’s sake, the pine and bamboo take in the fresh breeze. 

“There is a fixed price” (teika ari 7E{8 &  ) may reflect a verse by Tiantong Rujing 
quoted in “Shobogenzo shoho jissO” IEYEAR iat EE FB: 

So ANE EIR, aS LE, 
If you want to buy it, how could it lack a fixed price? 
The cry of a cuckoo above a single cloud. 

“Knowing its value” (chi ki #1) may reflect the common Zen saying, “the god of the 

sea knows its value but doesn’t know its price” (kaishin chi ki fuchi ka #8481 & FAB).
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broken.”'” Even while still selling a turning word oneself, one meets a 
merchant who buys a turning mind himself.''® It is “before the donkey 
business is over, the horse business arrives.””"'! 

[60:51] 

BEML, BB LO Mp7, KART FIR, HRA Bm, IRS eee 
it, RAYA BARRED, LMSDSOTES BV EWNE Bb, TAREE, 
Fe May MAT 7p VY) , 

“The joy limb of awakening” is “grandma’s mind ts kind; the blood 
drips.””''? The thousand hands and eyes of the Great Compassionate One; 
  

109 “look like humbling oneself and promoting the other” (kukko suinin ni soji 
Z977 屈 己 推 人 に 相似 な り ): After a saying of Touzi Datong 投 子 大 同 (819-914) (/zgge 
chuandeng lu REARS ER, T.2076.51:320a2 1-22): 

i, COE SCRA. SR ABTIE, APA, RRR, KD OHEA, 
[Someone] asked, “The seven buddhas are the disciples of Mafijusr?. Does Mafijusri 
have a master?” 

The Master said, “To talk the way you just did looks like humbling yourself and 
promoting another.” 

“thoroughly beaten but unbroken” (tsiishin boku fusai 18-4 i FF): From another say- 
ing of Touzi Datong #¢-+ XIAl (Jingde chuandeng lu (SHEER, T.2076.51:320a15-17): 

問 、 和 沿 未 見 先 師 時 如何 。 師 日 、 通 身 不 奈 何 。 RCRA, BA, ae 
不 砕 。 
[Someone] asked, “Before the Reverend had met his former master, what were you 
like?” 
The Master said, “Thoroughly hopeless.” 

He asked, “After you met your former master, what were you like?” 

The Master said, “Thoroughly beaten but unbroken.” 

110 selling a turning word oneself (ittengo o jimai suru —#435 % B Bt 4); a mer- 
chant who buys a turning mind himself (ittenshin o jimai suru shdkvaku 一 還 心 を 目 
= Jd SP): Amending Kawamura, which reads “a merchant who sells a turning mind 
himself” (ittenshin o jimai suru shokyaku —#4@>% 8 WT SRH#). “A turning word” 
(ittengo —#4#%%) is a teaching that “turns the mind” to understanding; “a turning mind” 
(ittenshin —#8.~)) is Dogen’s variation. In the context here, it would seem that the seller 
of the turning word is himself the merchant who buys the turning mind. 

111 “before the donkey business is over, the horse business arrives” (roji miryo, 

baji torai Ha ART. 5 S+5)2): Generally taken to mean something like, “It’s just one 
damned thing after another.” A saying first attributed to Lingyun Zhiqin #822 7&5 # (dates 
unknown) (Jingde chuandeng lu RASIEER, T.2076.5 1:285b12-13): 

(SR, ROT eHEKE, BRA, BRS RA SEI, 
A monk asked, “What is the great meaning of the buddha dharma?” 
The Master said, “Before the donkey business is over, the horse business arrives.” 

112 “joy limb of awakening” (ki kakushi 432): Taking delight (S. priti) in the 
dharma. 

“grandma’s mind is kind; the blood drips” (rdbashin setsu ketsu tekitekhi BZ) i 
滴 滴 ): Line from a verse by Digen’s teacher, Rujing 2079 (1162-1227): see Supplemen- 
tary Notes, s.v. “Fist,” and “Karmic consciousness.”
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so busy even so.'"? It is 

Plum blossoms in the year-end snow first divulge it; 
Signs of the coming spring; everyone ts cold.'"* 

Still, be that as it may, they are brisk and lively, laughing “ha ha.”"° 

[60:52] {2:140} 
eed, bLADDODBANCHY) TA, BOMOLEET, Hho7zea» 
(cdo) TIX, HERES, FRE 720, OPA. BRATZ. 

“The removal limb of awakening” is, while being within oneself, unin- 
volved with oneself; while being with others, uninvolved with others.''® 

It is “I can do it; you can’t.”"'’ It is, “clearly, if you speak,” “you move 
among different types.”''® 

  

113. The thousand hands and eyes of the Great Compassionate One (Daihi senjugen 
KAR -F FAR): Reference to the thousand-armed Bodhisattva Avalokitesvara (Senju Kan- 
zo7 二手 観音 )、 who has an eye in the palm of each hand. 

114 Plum blossoms in the year-end snow (roésetsu baika Hit3###£): Two lines of 
Chinese verse, apparently of Dogen’s creation. The final phrase may reflect the saying, 
“When it’s cold, everyone is cold” (kanji taika kan BAF KAZ). 

115 they are brisk and lively, laughing “ha ha” (kappatsupatsu, sho kaka 1B. 笑 
Mey Mey): Taking “everyone” as the grammatical subject, though this might also be read as a 
description of “joy.” See Supplementary Notes, s.v. “Brisk and lively.” 

116 “removal limb of awakening” (jo kakushi /R# 32): Also rendered as kydan ka- 
kushi 824 X (“tranquility limb of awakening”; S. prasrabdhi); the sense of ease from 
removal of mental obstacles. 

117 “I can do it; you can’t” (ga toku ni futoku 我 得 個 不 得 ): The words of Xuansha 
Shibei 玄 沙 師 備 (77Zzgezg huiyao Rie S B, ZZ.136:824a5-8): 

師 見 鼓 山 来 。 作 園 相 、 示 之 。 山 云 、 人 人 出 四 箇 不 得 。 師 云 、 情 知 備 向 双 胎 馬 腹 
裏 、 作 活 計 。 山 云 、 和 尚 又 作 麻生 。 師 云 、 人 人 出 遺 筒 不得 。 山 云 、 和 両 奥 摩 道 

Alit, SAR EM Kis BN, KH. ARE. 
The Master [Xuansha] saw Gushan coming; he made a circle to instruct him. Gushan 

said, “People can’t get out of it.” 
The Master said, “It’s obvious to me that you’re headed for a life in the donkey’s 
womb or the horse’s belly.” 
Gushan said, “How about the Reverend?” 
The Master said, “People can’t get out of it.” 
Gushan said, “If the Reverend can say this, why can’t I?” 
The Master said, “I can do it; you can’t.” 

118 “clearly, if you speak,” “you move among different types” (shakunen dojaku, 

irui chi gyo YO%RiaS, FFA): Variation on the words of Nanquan Puyuan 南 泉 
A (748-834) recorded in shinji Shdbdgenzé tA IEYEAR RK (DZZ.5:154, case 57): 

“Clearly, if you speak, horns will grow on your head”; see Supplementary Notes, s.v. 
“Move among different types.”
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[60:53] 
捨 算 支 は 、 設 使 特 来 、 他 赤 不 受 な り 。 AE ADRS, IR TOR Ee Ze 
り 。 

“The equanimity limb of awakening” is “whatever he came up with, 
he wouldn’t have accepted it.”''? It is a person of Tang, barefoot, study- 
ing the walk of Tang; a Persian of the Southern Sea seeking the elephant 
tusk.'°° 

[60:54] 
FES SIL, 機 先 保護 機 先 眼 な り 、 自 家 上 鼻孔 自 家 究 な り 、 自 家 把 索 目 家 窪 な 
り 。 し か も か く の ご と く な り と い へ ども 、 さ ら に 牧 得 一 頭 水 稿 生 な り 。 

“The concentration limb of awakening” is “what 1s before the function 
preserves the eye before the function’; it is “drilling one’s own nostrils 
oneself’; it is “pulling oneself with one’s own rope.”'*' Nevertheless, 
  

119 “equanimity limb of awakening” (sha kakushi $3): Sansrit upeksda; often 
listed as the last of the seven limbs. 

“whatever he came up with, he wouldn’t have accepted it” (shesshi shorai, ta yaku 
fuju BEAR, thIKARS): A sentence from a dialogue between Chan Master Dong- 
shan Liangjie jl} and an unnamed monk regarding a line in the famous poem 
contest between Shenxiu ##%5 and Huineng HE to determine the successor of the 
Fifth Ancestor, Hongren 弘 忍 (found, e.g., at Hongzhi chanshi guanglu Five bin KERR, 
T.2001.48:34c6-14): 

SAPS TALL, RRP EL, RARER, RET ah Ri, Wa, BREAK 
HE— I) HRA SHR, Aub. +e AGH. SPAT NR, FR. RK 
BK REA RMIT, WR ZS 
Raised: A monk asked Dongshan, “‘Always strive to polish it, and do not let the 
dust collect.” Why did this [line in Shenxiu’s verse] not get his [Hongren’s] robe and 
bowl?” 
Shan said, “Even if he had said [the line in Huineng’s verse], ‘From the beginning, 
not one thing,” he still would not have qualified to get his robe and bowl.” He added, 
‘“Who’s qualified to get them?” 
The monk gave ninety-six turning words, but none fit. Finally, he said, “Whatever he 
came up with, he wouldn’t have accepted it.” 
Shan deeply approved it. 

120 a person of Tang, barefoot, studying the walk of Tang; a Persian of the South- 
ern Sea seeking the elephant tusk (76jin shakukyaku gaku T6 ho, Nanka Hashi gu zoge 
唐人 赤 脚 移 唐 歩 、 南 海 波 新 求 象 牙 ): Two phrases in Chinese. The second is a variant of 

a line of verse at Tiansheng guangdeng lu K#2 REE (ZZ.135:762a10); the first phrase 
seems to have no precedent but may represent a play on the expression “the barefoot 
Persian enters the Great Tang” (shakukyaku Hashi nyit Daitd FRANK AAAS) (see, e.g.. 
Jiatai pudeng lu RE EER, ZZ.137:288a6). 

121 “concentration limb of awakening” (j6 kakushi E432): Sanskrit samadhi. 

“what is before the function preserves the eye before the function” (Aisen hogo kisen 
gen 機 先 保護 機 先 眼 ): Variation on a line of verse by Tiantong Rujing 天童 如 淳 (Az- 
jing heshang yulu ROi$ Fn 51 a8 Sk, T.2002A.48:13 1a22-23). “What is before the function” 
translates kisen 機 先 , a term occurring several times in the Shdbdgenzo, sometimes used
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be that as it may, going further, it 1s “managing to herd a single water 
buffalo.”'*? 

[60:55] 

令 覚 支 は 、 露 柱 歩 密 行 な り 。 こ の ゆえ に 、 口 似 椎 眼 如 眉 な り 、 と いふ と 
%. REISS AN He PRL Ze Y , 

“The mindfulness limb of awakening” is a pillar walking across the 
sky.'?? Therefore, while it may be “a mouth resembling a mallet and an 
eye like an eyebrow,” it is “burning sandalwood in a sandalwood grove, 
a lion roaring in a cave of lions.”'** 

* KOK K 

[60:56] 

八 正道 文 、 ま た 八 聖 道 と も 稽 す 。 

The eight-limbed correct path, also called the eightfold noble path. 

[60:57] 
一 者 、 正 見 道 文 。 二 者 、 正 思 殿 道 文 。 三 者 、 正 語 道 文 。 四 者 、 正 業 道 文 。 
五 者 、 正 合 道 文 。 六 者 、 正 精進 道 文 。 七 者 、 正 念 道 文 。 八 者 、 正 定 道 文 。 

(1) The correct view I1mb of the path; (2) the correct thought limb of 
the path; (3) the correct speech limb of the path; (4) the correct action 
  

in the sense of the original state of things before they have become active; the unusual 
term “eye before the function” (Aisen gen #E7CHR), then, suggests a vision of matters 
before they occur. 

“drilling one’s own nostrils oneself” (jike bikit jike sen BAEBILB AE); “pulling 
oneself with one’s own rope” (jike ha saku jike ken BRERA A): Two lines 
from a verse by Tiantong Rujing KHAIF (Rujing heshang yz 如 浄 和尚 語録 
T.2002A.48:132b9). See Supplementary Notes, s.v. “Nose.” 

122 “managing to herd a single water buffalo” (bokutoku ittd suikogyi 44—3A 
7k454F): From a saying, quoted elsewhere in the Shdbdgenzé (“Gydji jo” 行 持 上 ), of 
Changging Da’an REF XK (793-883); see Supplementary Notes, s.v. “Water buffalo.” 

123 “mindfulness limb of awakening” (nen kakushi 7352): Sanskrit smrti; some- 

times listed as the first of the seven limbs. 

a pillar walking across the sky (rochii ho kit gyvo #&tEA2E17): A phrase in Chinese 
but with no known source. The free-standing columns of temple buildings (rochii #*#) 
are regularly treated as sentient in Zen texts; see Supplementary Notes, s.v. “Pillars and 
lanterns.” 

124 “a mouth resembling a mallet and an eye like an eyebrow” (ki ni sui gen 
nyo bi FLEA AONB): After a line at Yuanwu Foguo chanshi yulu IE # BEM ae ER, 
T.1997.47:802c18-19. 

“burning sandalwood in a sandalwood grove, a lion roaring in a cave of lions” (sen- 
dan rin ri zetsu sendan, shishi kutchit shishi ku ARREARS BR PRN L): 
Again, after lines in Yuanwu Foguo chanshi yulu (AE #6 HEM ae ER, T.1997.47:802c11.
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limb of the path; (5) the correct livelthood limb of the path; (6) the cor- 
rect effort limb of the path; (7) the correct mindfulness limb of the path; 
and (8) the correct concentration limb of the path. 

[60:58] 
正見 道 支 は 、 眼 晴 裏 蔵 身 な り 。 し か あれ ども 、 身 先 須 具 身 先限 な り 。 向 前 
の 堂 堂 成 見 な り と い へ ども 、 公 案 見 成 な り 、 親 骨 見 な り 。 お ほ よ そ 有 眼 胡 工 
身 せ ざれ ば 、 人 祖 に あら ざる な り 。 

“The correct view limb of the path” is hiding the body inside the 
eye.'*> However, it is before the body, we must possess an eye before 
the body.'*° While it may be “imposing and manifest” from the past, it 
is “the koan is realized”; it is “he once personally saw.”’'?’ In sum, those 
who do not “hide the body inside the eye” are not buddhas or ancestors. 

  

125 hiding the body inside the eye (ganzei ri z6 shin IRA 2x): Also written, as 
below here, gan ri z6 shin IR #47. Ddgen uses the same expression in “Shdbdgenzo 
butsu k6jé ji” IEZEAR HHI] _L 3. “The eye” does not seem to occur often as a hiding 
place for the body in Zen texts; more commonly, the body is hidden in “the big dipper” 
(hokuto 4t-+), in “flames” (kaen #8), etc. 

126 before the body, we must possess an eye before the body (shinsen shu gu shinsen 
gen 4-28 8. & SCAR): A sentence given in Chinese, for which there seems no precedent. 
Dégen regularly uses the term shinsen  5¢ (which can mean “one’s future”) in reference 
to what lies “before one has a body.” 

127 “imposing and manifest” from the past (kydzen no dddé jdken [ARI tt 
px 5): The phrase dodo joken AKL might also be taken as “an imposing fixed 
view”; it likely reflects a line in the Yuanwu Foguo chanshi yulu ANE 6b RIBEN GEER, 
T.1997.47:799a6: 

“et ANC FA Fs BE. 
Imposing and manifest; intimate and imperceptible. 

Though lost in the translation, Dogen is playing here and below in this sentence with 
meanings of the glyph ken 5 (“to see”), used in the sense “view” (S. drsti) in the phrase 
“correct view limb of the path.” 

“the kdan is realized” (kdan genjo “A FLAX): From the famous expression genjo kéan 
現 成 公 案 (also written 見 成 公 案 ), often rendered “the realized kdan” and regularly used 
in Ddgen’s writing for what is manifestly so; see Supplementary Notes, s.v. “Realized 
kdan.” Here, the term genjd FLAK (“realized”) plays on the preceding jdken 成 見 (“man- 
ifest”) by reversing the order of its two elements. 

“he once personally saw” (shinz6 ken #1 52.): From a line of verse by Rujing alluded 
to several times in the Shobdgenzo: 

BS SLB ATA 
He once personally saw the Buddha; he doesn’t deceive. 

In Rujing’s verse (Rujing heshang yulu BOY# FN lab SK, T.2002A.48:130c7-11), the refer- 
ence is to the arhat Pindola and his claim to have seen Buddha Sakyamuni.
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[60:59] {2:141} 
TERME SIS, MER EHERE, OT ORAEBAZE OO. Leaded, +78 + BBO 
Rl. Ce MEN 7e 0, (ERBEREIE, CIC OR, HEEL AKY 
LWALb, MOD RKERE, RUBS 70, ENED RETEILIRMEZS Ze 
0, HVI<, SRGRERER, 不 思 量 底 如何 思 量 、 非 思 量 。 これ 正 思 
TERE: 0., BORE, CTE RED. 

“The correct thought limb of the path” is “When I had this thought, 
the buddhas of the ten directions all appeared.”'*® Thus, the appearance 
of the ten directions, the appearance of the buddhas — this 1s “When | 
had this thought.” “When I had this thought’ was not about himself and 
went beyond others; yet, even now, “After thinking this, | 1mmediate- 
ly proceeded to Varanasi.”'”? The location of thinking 1s Varanast. An 
old buddha has said, “I’m thinking of not thinking.”'*° “How do you 
think of not thinking?’ “Nonthinking.” This is correct thinking, “correct 
thought.” Breaking down the rush cushion — this is “correct thought.”"*! 

[60:60] 
easie VIL, MP AORTA, BA POMT ISAO, METRO 
諸 人 は 、 喘 子 に あら ず 。 不 慕 諸 聖 な り 、 不 重 己 哉 な り 。 口 基 掛 長 の 参 究 な 
り 、 一 切 口 掛 一 切 壁 な り 。 

“The correct speech limb of the path” 1s the self of a mute is not a 
mute.'*? It is the mute among people has not said anything; people in the 

  

128 “When I had this thought, the buddhas of the ten directions all appeared” (sa 

ze shiyui ji, jippd butsu kai gen (Exe AER, +77 6b YSEL): From a verse in the Lotus 
Sitra (Miaofa lianhua jing iE, T.262.9:9c19) on the Buddha’s decision to teach 
the three vehicles; see Supplementary Notes, s.v. “Three vehicles.” 

129 “After thinking this, I immediately proceeded to VaranasT” (shiyui ze ji i, soku 

shu Harana AEE EL, BREA): From a later line (Miaofa lianhua jing WiEE 
#£4%, T.262.9:10a3) in the Lotus Siitra verse just quoted, on the Buddha’s decision to go 
to the Deer Park at Varanast to give his first sermon. 

130 An old buddha (kobutsu t (8): Quoting Yaoshan Weiyan £\Li HE ff, in a dialogue 
included in the shinji Shobdégenzo tk IEYEAR eK (DZZ.5:196, case 129) and cited often 
in Dégen’s writing; see Supplementary Notes, s.v. “Yaoshan’s not thinking.” 

131 Breaking down the rush cushion (ia futon ik 7s): L.e., long sitting on the med- 
itation cushion. 

132 the self of a mute is not a mute (ashi jiko fu gs 貴子 自己 不 貴子 ): Perhaps 
reflecting a saying of Zhaozhou Congshen #8) (£#&% (778-897) cited elsewhere in the 
Shobogenzo: 

TRE, (EAB, RGB Pa, BEAR, Ee RAT. 
[Zhaozhou] addressed the assembly, saying, “If for a lifetime you don’t leave the 

grove and don’t talk for ten years or five years, no one will call you a mute; after that, 
even the buddha won’t know what to make of you.” 

For sources of the saying, see Supplementary Notes, s.v. “For a lifetime not leaving the 
grove.”
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realm of the mute are not mutes. It is “not admiring the sages”; it 1s “not 
valuing one’s own spirit.”'* It is exhaustive investigation of the mouth 
hanging on the wall; it is all mouths hanging on all walls.'** 

[60:61] 
TESS Id, HAZE. AWB ZeO , 

“The correct action limb of the path” is leaving home and practicing 
the way, is entering the mountains and getting verification. 

[60:62] 

Pu PemSs, =+tce eS HII, KERICHOT. )PRCHST, 
(Sit, GS - pes - BES HO, WERMREADEOO, HIEOIE 

業 を 識 績 せる こと あら ず 、 偶 法 の 大 道 を 正 値 せ する こと あら ず 。 在家 、 わ づ 
か に 近 事 男女 の 學 道 と い へ ども 、 達 道 の 先 叱 な し 。 達 道 の と き 、 か な ら ず 
HAT Az), WAICBRHEZTR OA LE ODE, WAY CAMBNLA molt A, 

Buddha Sakyamuni said, “The thirty-seven factors are the action of 
the monk.”'® “The action of the monk” is not about the Great Vehicle or 
the Small Vehicle: among monks, there are buddha monks, bodhisattva 
monks, sravaka monks, and so on. Those who have not left home have 

never yet succeeded to the correct action of the buddha dharma, have 
never yet correctly transmitted the great way of the buddha dharma. 
While there may have been householders who studied the way some- 
what as male and female lay followers, there is no precedent of their 
having mastered the way. When they master the way, they invariably 

  

133 It is “not admiring the sages”; it is “not valuing one’s own spirit” (fubo shosho 
nari, fuji korei nari eat BE 720 | AC HZ Y ): From a question of Shitou Xiqian 
Ay 98 #7 to his teacher Qingyuan Xingsi HJW{T BH (d. 740) VJingde chuandeng lu iS 

(GR, T.2076.51:240b21): 

Ache TF OB ay, 
How about when one doesn’t admire the sages nor value one’s own spirit? 

The two clauses could also read, “They [i.e., ‘people in the realm of the mute’] ‘do not 

admire the sages; they do not value their own spirit.’” 

134 the mouth hanging on the wall (ku ze ka heki A x4 #2): Variant of an idiomatic 

Zen expression, most often ké ka heki j6 Ot##£_£, for keeping silent. 

135 Buddha Sakyamuni (Shakamuni butsu ii # JE): Quoting the Mohe zhiguan 
摩 詞 止 観 of Tiantai Zhiyi 天台 智頭 (T.1911.46:10a4-7): 

一 比丘 白 介 、 何 等 比丘 能 受 供養 。 修 言 、 若 在 比丘 敷 、 修 僧 業 、 得 僧 利 者 、 A 
能 受 供養 。 四 果 四 向 赴 僧 敷 、 三 十 七 品 下 僧 業 、 四 果 赴 僧 利 。 
A bhiksu addressed the Buddha, asking, “Which bhiksu may receive offerings?” 
The Buddha said, “If they are counted as bhiksu, practice the actions of the monk, 
and attain the benefits of the monk, these may receive donations. Those at the four 
fruits and four accesses are counted as monks; the thirty-seven factors are the actions 

of the monk; the four fruits are the benefits of the monk.”
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leave home. How could those who cannot bear to leave home succeed to 

the rank of a buddha? 

[60:63] 

LHS, D=BREROSOK, KARMICMRBLRTAL EBS, K 
KC VML<, EROS BLMROSBL, ON—-BsreO, EWS, Lh, 
た だ 在家 人 の 氷 尿 を 飲食 と せん が た め に 狗 子 と な れる 類 族 な り 。 あ る ひ は 
國 王 ・ 大 臣 に むか ひ て い は く 、 高 機 の 心 は す な は ち 祖 供 心 な り 、 さ ら に 別 
心 あ ら ず 、 と いふ 。 Ee BVEFIER - TERE DAERNT, AML CHIR 
圭 を た ま ふ 。 か く の ご と く の 道 ある 諸 僧 は 、 調 達 な り 。 別 貴 を くら は ん が 
た め に 、 か く の ご と く の 小 見 の 狂 話 あ り 、 路 突 と いふ べし 。 CRO Blc 
あら ず 、 魔 讐 ・ 畜 生 な り 。 い まだ 身心 移 道 を し ら ず 、 参 遇 せ ず 、 身 心 出家 
を し ら ず 。 王 ・ 臣 の 、 法 政 に くら く 、 人 祖 の 大 道 を ゆめ に も みさ ざる に より 
て か く の ご と し 。 

Nevertheless, for the last two or three hundred years, in the Land of 
the Great Song, many calling themselves monks of the Chan school have 
said that the study of the way of householders and the study of the way 
of renunciants are equivalent. They are a gang that has become dogs 
only in order to eat the shit and drink the piss of the householders. Some- 
times, they tell the king and his ministers that the mind of the myriad 
affairs of state is the mind of the ancestors and the buddhas, apart from 
which there is no other mind. The king and his ministers, not having 
distinguished the true teaching and true dharma, are delighted and con- 
fer on them titles of master and the like. Monks with words like this are 
Devadattas.“? In order to lick up snot and spittle, they have this sort of 
crazy talk of little children. How lamentable. They are not followers 
of the seven buddhas, they are the minions of Mara and beasts. They 
have never known studying the way with body and mind; they have 
not investigated, have never known, leaving home with body and mind. 
Things are like this because the kings and ministers are ignorant of law 
and governance and have never seen the great way of the buddhas and 
ancestors even in their dreams.'*’ 

[60:64] {2:1423 
HERES LO REAR CSL, IB RRROVKEBIEL, BRET <K RDOF, 

AAG EDS FAR IC BR AE LMS EIU, MRA OAZaEHT, THICK 
PT, EE DODICBBOAEATOOLEWNRED, BEBORHS AAZ%e 
), BRROZENE - BASE, BOKOBMLHBESEWREDR, FLEW 

136 Devadattas (Chodatsu a2): I.e., like the evil monk who plotted against his cous- 
in, Buddha Sakyamuni. 

  

137 the kings and ministers are ignorant of law and governance (dshin no hosei ni 
kuraku =F OyYEBUC <  <): Following Kawamura’s punctuation; the sentence could 
also be read, “They [1.e., the self-styled monks of the Chan school] are like this because 
they are ignorant of the law and governance of the kings and ministers and have never 
seen the great way of the buddhas and ancestors even in their dreams.”
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# TERRES VA OR BE BREA} VE A ORR RFA BREA, RA 
fe 7RO, Mla L, KHEOR BW ROO RSLER, 

The layman Vimalakirti lived at the time that the Buddha appeared 
in the world; there are many teachings on which his words are not yet 
exhaustive, and not a few places to which his studies do not yet reach.'*® 
The layman Pang Yun studied widely at the patriarchal seats; he was 
not admitted to the interior of the hall of Yaoshan and did not reach 
Jiangxi.'°? He may have appropriated something of a name for study 
but lacked the reality of study. Others, like the Escort Li or the Duke of 
Wen Yang, may each have felt they had their fill of study, but they never 
tasted dairy cakes, let alone tasted the “painted cake,” not to mention 
tasted the gruel and rice of the buddhas and ancestors; they never had a 
patra bowIl.'*° What a pity that these skin bags’ whole lives were wasted. 

[60:65] 
WTO <Ik, B+AORRE > ARE - HERE + FARA, (LO MICAMK 
OYREFRALT. WSR CHAISE LL, PNLTANL ee mS LOB DS 
未 達 の 道 を きく こと な か れ 。 身 を し ら ず 、 心 を し ら ざ る が ゆえ に 、 し か の 
ご と くい ふ な り 。 あ る ひ は 赤 、 す べ て 衆生 を あはれ むこ ころ な く 、 化 法 を 

138 The layman Vimalakirti (Yuima ん o/7 維摩 居士 ): Protagonist of the popular 
Vimalakirti-nirdesa-siitra (Yuima の 維摩 経 )、 in which he appears as a wealthy lay 
follower of the Buddha. Ddgen’s claim that Vimalakirti was unable to express many 
teachings seems to be a sarcastic reference to his famous silence when asked to explain 
the teaching of nonduality. This is not the only place in the Shobdgenzo where this cele- 
brated bodhisattva comes in for criticism. 

139 The layman Pang Yun (H6 Un koji fE#& +): Renowned lay Chan figure (740?- 
808), said to have studied under the famed masters Mazu Daoyi 馬祖 道 一 and Shitou 
Xigian 4 FAA. 

he was not admitted to the interior of the hall of Yaoshan and did not reach Jiangxi 

(Yakusan no, dod o yurusarezu, K6ézei ni ovobazu #\UD, BBAMASHTST. ILC 
43 KIZTF): Le., he did not receive the personal instruction of Yaoshan Weiyan 22\L HE 
fi, successor to Shitou 498, nor did he reach the level of his teacher Mazu of Jiangxi 
江西 馬祖 . 

140 the Escort Li or the Duke of Wen Yang (Li fuba Y6 bunkd 8h ° XZ): 
l.e., Li Zunxu 423484 (988-1038), high-ranking military officer, student of Chan master 
Guyin Yuncong 4fa #448 (965-1032) and compiler of the important collection of Chan 
biographies Tiansheng guangdeng lu K 22K Eek; and Yang Yi tai (974-1020), famed 
literary scholar, student of Shoushan Xingnian BLU’ (926-993) and an editor of the 

Jingde chuandeng lu R {2 {4 88k, for which he wrote a preface. 

  

“painted cake” (gabyd 8): Best known from the saying that ‘‘a painted cake can’t 
satisfy hunger” (gabyo fujit ki BFA ICAL); see Supplementary Notes, s.v. “A painted 
cake can’t satisfy hunger.” Here, likely reflecting DOgen’s opinion, as expressed in the 

“Shdbdgenzo gabyd” IEZEAR XS HF, that our hunger is itself painted and can only be sat- 
isfied by a painted cake. This entire sentence is a play on the food metaphor of “studying 

one’s fill” (sanpd Ba). 

patra bowl (hou £& cz): I.e., the Buddhist monk’s alms bowl.
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EESZBOEORS. EKOETSICEROAOREY< SCIALELT,. EB 
WMe7ABAHAK MI: ARI, DKCODESWSRBYO, ABTADST, fA 
語 す べから ず 、 同 依 止 すべ か ら ず 。 か れ ら は すでに 生身 随 畜 生 な り 。 出家 
Ab LREBOEAZE OIL, HERAT CHEVY EVILEL, HRAORE, 
この 畜生 に お よ ぼ さ ざ る ゆえ に 、 か く の ご と く 道 取 す る な り 。 在家 心 と 出 
家 心 と 一 等 な り 、 と いふ こと 、 詩 拓 と いひ 、 道 理 と いひ 、 五 千 欠 軸 の 文 に 
みえ ず 、 二 千 魚 年 の あと な し 。 五 十 代 四 十 角 世 の 俸 祖 、 い まだ その 道 取 な 
し 。 た と O ひ 破戒 ・ 無 戒 の 比 丘 と な り て 、 無 法 ・ 無 直 な り と いふ と も 、 在 家 
の 有 須 ・ 持 戒 に は すぐ る 信 き な り 。 僧 業 こ れ 智 な り 、 悟 な り 、 道 な り 、 法 
な る が ゆえ に 。 在家 た と ひ 随 分 の 秋 根 功徳 あれ ども 、 映 心 の 善 根 功徳 お ろ 
そ か な り 。 一代 の 化 儀 、 す べ て 在家 得 道 せ する も の な し 。 こ れ 、 在 家 い まだ 
明代 道 の 道 場 な ら ざ る ゆえ な り 、 遮 障 お ほ き ゆえ な り 。 萬 機 心 と 祖師 心 と 
一 等 な り 、 と 道 取 する と も が ら の 身心 を さぐる に 、 い まだ 備 法 の 身心 に あ 
ら ず 、 人 矯 祖 の 皮肉 骨 丹 つた は れ ざ らん 。 あ は れ む べべ し 、 人 正 法 に あ ひ な が 
ら 、 畜 生 と な れる こと を 。 

We widely recommend that deva beings, human beings, dragon be- 
ings, and all the beings throughout the ten directions, longing for the 
distant dharma of the Tathagata, hasten to leave home, practice the way, 
and succeed to the rank of a buddha and the rank of an ancestor. Do not 
listen to the imperfect words of the Chan masters. It is because they do 
not know the body and do not know the mind that they talk as they do. 
Or, again, lacking all feeling of compassion for living beings or thought 
of preserving the buddha dharma, solely to feed on the excrement of 
householders, they have become evil dogs, dogs with human faces, dogs 
with human skin, who talk as they do. We should not sit with them; we 

should not talk with them; we should not rely on them. They have al- 
ready fallen into the state of beasts while still in this body. If renunciants 
had more plentiful excrement, they would say that the renunciants are 
Superior; it 1s because the excrement of renunciants 1s not enough for 
these beasts that they talk like this. 

The claim that the mind of the householder and the mind of the renun- 
ciant are equivalent, whether in the form of evidence or of reasoning, 1s 

not to be seen in the texts of the five thousand and more scrolls and has 
left no trace in the two thousand and more years.'*! The buddhas and an- 
cestors of fifty generations or of forty and more generations have never 
had this saying.'*” Even becoming a bhiksu who breaks the precepts or 
is without the precepts, who is without dharma and without wisdom, 1s 
  

141 texts of the five thousand and more scrolls (gosen yo jiku no mon H.-FERHH® 文 ): 
two thousand and more years (nisen yo nen _TER‘F): L.e., the entire Buddhist canon 
and the whole of Buddhist history since Sakyamuni. 

142 The buddhas and ancestors of fifty generations or of forty and more gener- 

ations (gojii dai shijityo se no busso .+{\ MU +R TE @ BFE): The former figure likely 
reckons the lineage from Buddha Sakyamuni to Dogen’s master, Tiantong Rujing * & #0 
/#; the latter, from the seven buddhas to the Sixth Ancestor, Huineng 替 能 .
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superior to the householder having wisdom and keeping the precepts: for 
the action of the monk itself is wisdom, is awakening, is the way, is the 
dharma. Although householders have the good roots and merit appro- 
priate to their lot, they are poor in the good roots and merit of body and 
mind.'* Over a lifetime of proselytizing, there was not a single instance 
of a householder gaining the way.'** This is because the householder life 
is not a practice place for studying the way of the buddhas, and because 
it presents many obstacles. If we seek out the body and mind of those 
who say that the mind of the myriad affairs of state and the mind of the 
ancestral masters are equivalent, we will find that they are not yet the 
body and mind of the buddha dharma, that they have not yet received 
transmission of the skin, flesh, bones, and marrow of the buddhas and 

ancestors. What a pity that, while encountering the true dharma of the 
buddhas, they have become beasts. 

[60:66] {2:143} 
か く の ご と く な る に より て 、 草 湊 古 修 、 た ち ま ち に 川 親 尋 師 す 、 こ れ 正 業 
な り 。 金剛 経 を きき て 名 心 せ ざ り し と き は 、 槍 夫 と し て 家 に あり 。 SHIEK 
を きき て 俳 法 の 薫 力 ある と き は 、 重 担 を 放 下 し て 出家 す 。 し る べし 、 身 心 
も し 人 法 ある と き は 、 在 家 に と ど ま る こと あ た は ず と いふ こと を 。 諸 化 祖 
みな か く の ご と し 。 出家 すべ か ら ず 、 と いふ と も が ら は 、 造 逆 よ り も お も 

き 罪 條 な り 、 調 達 よ り も 猛 悪 な り と いふ べべ し 。 六 群 比丘 ・ 六 群 尼 ・ 十 八 群 
比丘 等 より も お も し と し り て 、 共 語 す べから ず 。 一 生 の 召 付 いく ば く な ら 
ず 、 か く の ご と く の 魔 子 ・ 畜 生 等 と 共 語 すべ き 光 除 な し 。 い は ん や この 人 
身心 は 、 先 世に 人 法 を 見 聞 せ し 種子 より うけ た り 、 公 界 の 調度 な る が ご と 
し 。 魔 族 と な すべ き に あら ず 、 魔 族 と と も な らし むべ き に あら ず 。 化 祖 の 
深 思 を わす れず 、 法 乳 の 徳 を 保護 し て 、 加 狗 の 叫 吹 を きく こと な か れ 、 B 
狗 と 同和 ・ 同 食す る こと な か れ 。 

This being the case, the Old Buddha of Caoxi suddenly leaving his 
parent and seeking a master — this is “correct action.”'* When he first 
heard the Diamond Sutra before he had brought forth the mind [of bodhi], 
he was living at home as a woodcutter; when he heard the Diamond 
Sutra suffused by the power of the buddha dharma, he cast off his heavy 
burden and left home. We should realize that, when body and mind have 
the buddha dharma, one cannot remain as a householder. All the bud- 

  

143. good roots and merit appropriate to their lot (zuibun no zenkon kudoku S77 
az ffi 17%): I.e., the karma of their status in society (as opposed here to the karma devel- 
oped in spiritual practice). 

144 Over a lifetime of proselytizing (ichidai no kegi 一 代 の 化 儀 ): IL.e.、 the entire 

teaching career of Buddha Sakyamuni. 

145 Old Buddha of Caoxi (Sdkei kobutsu Bi® 4 ): L.e., the Sixth Ancestor, Huineng 

He. Dogen here recalls the famous account of his having been inspired to abandon his 
mother and go off to study with the Fifth Ancestor upon hearing a monk reciting the 
Diamond Sitra.
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dhas and ancestors are like this. We should say that those who claim we 
should not leave home are guilty of an offense graver than committing 
the heinous deeds, are more fiendishly evil than Devadatta.'*° Recogniz- 
ing that [their transgressions] are graver than those of the bhiksus of the 
gang of six, the bhiksunis of the gang of six, or the bhiksus of the gang 
of eighteen, we should not talk with them.'*’ The span of a lifetime is not 
much; there are not years and months to spend talking with such sons 
of Mara and beasts. Moreover, our human bodies and minds, received 

due to the seeds from our experience of the buddha dharma in a previous 
age, are like implements in the public realm.'*® They are not to form a 
gang of demons; they are not to associate with a gang of demons. With- 
out forgetting the profound benevolence of the buddhas and ancestors, 
preserving and protecting the virtue of the milk of dharma, do not listen 
to the barking of evil dogs; do not sit with or eat with evil dogs. 

[60:67] {2:144} 

Ueto. (LADICGKOMMAA SZC, BROPAICERTAL 
*&. PAADIEVE, EDHEVDEIINUARY, CHMRKACHOPIZ, 
DL OTDESRARHMOT, FARMER EAI, RHHORE ARK, WEF 
か つて 正法 を 見 聞 せ ず 。 し か あれ ば し る べし 、 正 法 正 偉 、 た だ これ 出家 の 

功徳 な り 。 

When the Old Buddha, the Eminent Ancestor of Mount Song, left the 
buddha land of Sindh in the West far behind and came from the west to 
the marginal country of Cinasthana, the true dharma of the buddhas and 
ancestors was directly transmitted.'*? Had he not left home and gained 

  

146 committing the heinous deeds (zdgyaku iH): Reference to the five heinous 
crimes (gogyaku #.3#), the commission of which leads to rebirth in the avici hell: patri- 
cide, matricide, killing an arhat. injuring a buddha, and damaging the samgha. 

147 the bhiksus of the gang of six, the bhiksunis of the gang of six, or the bhiksus 
of the gang of eighteen (rokugun biku rokugun ni juhachigun biku 7\BELE EL + WN#ESE 
+ /\ ## bt &): A gang of six evil bhiksus at the time of the Buddha appears frequently in 
Buddhist literature, with somewhat varied names; a set of (unidentified) transgressive 

bhiksunis also appears frequently, often in conjunction with the six bhiksus. A set of 
eighteen evil monks is not common in the literature (though we do find mention of a 
gang of seventeen [or sixteen]), and it is not clear where Dogen got this number. 

148 implements in the public realm (ん gg7 7o c7Ogo 公 界 の 調度 ): Presumably, mean- 
ing something like “our bodies and minds are not our own but belong to the dharma.” 

The term “public realm” (kugai 2.3), while also used in reference to society at large, 
refers in a monastic setting to the common facilities in use by the samgha as a whole; see 

Supplementary Notes, s.v. “Public realm.” 

149 the Old Buddha, the Eminent Ancestor of Mount Song (Sizan kdso kobutsu & 
(Li 53 48 74 48) I.e., the First Ancestor, Bodhidharma, who resided on Mount Song 高山 . 

buddha land of Sindh in the West (Saiten no bukkoku PERE): I.e., India, the 
homeland of the Buddha.
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the way, this could not have happened. Before the Ancestral Master 
came from the west, beings of the Land of the East, human and deva, had 

never experienced the true dharma. Thus, we should recognize the direct 
transmission of the true dharma is due to the merit of leaving home. 

[60:68] 

KATES, DTECITB<K REOK OWT TC CAE SSE 
kL, EMO, BROSAICH OT, HIID, MARS eH ADE 

め な り 。 佐 位 は 、 こ れ 出 家 位 な り 、 三 界 の 天 衆 生 ・ 人 上 衆生 、 と も に 頂 
戴 恭 散 する くら いな り 。 本 王 ・ 租 王 の 、 同 入 す る と ころ に あら ず 、 い 
は ん や 下界 の 諸 人 王 ・ 諸 龍王 の 、 同 衝 す る くら ゐ な らん や 、 無 上 正 
等 算 位 な り 。 く ら ゐ 、 よ く 読 法度 生 し 、 放 光 現 瑞 す 。 こ の 出家 位 の 諸 
業 、 こ れ 正 業 な り 、 諸 修 七 人 の 懐 業 な り 。 唯 借 奥 人 に あら ざれ ば 、 4 
開 せ ざる と ころ な り 。 い まだ 出家 せ ざ らん と も が ら は 、 す で に 出家 せ 

る に 奉 製 給仕 し 、 頭 頂 敬 LL. ane es LCRA LC. 

The great master, Sakya, the Honored One, humbly declined to suc- 

ceed to the rank of his father the king, not because the rank of king 
was not exalted, but in order to succeed to the highest rank of buddha. 
The rank of buddha is the rank of a renunciant, a rank respectfully hon- 
ored by deva beings and human beings of the three realms. It is not 
one in which King Brahma or King Sakra share the seat, much less is 
it a rank in which the human kings and dragon kings of lower realms 
share the seat; it is the rank of unsurpassed, perfect awakening.'”° This 
rank preaches the dharma and delivers living beings, radiates light and 
manifests auspicious signs. The action of this rank of renunciant — this 
is “correct action,” the action cherished by the buddhas, by the seven 
buddhas. It is something not “exhaustively investigated” by those who 
are not “only buddhas with buddhas.”'' Those who have not left home 
should attend and serve those who have left home, should prostrate and 
pay obeisance to them, should cast aside their very lives in offering. 

  

150 King Brahma or King Sakra (Bonné Shakud = - €): King of the devas of 
the brahma heaven in the first dhyana heaven of the form realm, and king of the heaven 
of the thirty-three devas (S. Trdyastrimsa) in the desire realm, respectively. 

151 It is something not “exhaustively investigated” by those who are not “only 

buddhas with buddhas” (yui butsu yo butsu ni arazareba, gijin sezaru tokoro nari ME 
PELEBIC db Stud, Wet So +L — AZEe% ): From the Lotus Sutra line; see Supple- 
mentary Notes, s.v. “Only buddhas with buddhas can exhaustively investigate the real 

marks of the dharmas.”
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[60:69] {2:145} 
SURES, WS, BMT, BEA, 

Buddha Sakyamuni said, “To leave home and receive the precepts is 
the seed of buddhahood. One has already attained deliverance.”'”” 

[60:70] 
LPHOMEITALS LANL, BEEVW SIS, 出家 な り 。 FAC HH FELL A 
あり 、 か な し むべ べし 。 お ほ よ そ ー 代 の 介 説 の な か に 、 出 家 の 功 徳 を 讃 環 せ 

こと 、 稽 計 す べから ず 。 edna 2b is ae HE -, 出家 人 の 破戒 不 修 な 
る は 、 得 道 す 、 在 家人 の 得 道 、 い まだ あら ず 。 na? (ExT AL 
x, (Sle. ARs, ee HAA wT A tem - tke, EK< 

SHUT. <t, IEOAMPCRE SOLED, CUMBOLE EE 
Elcfett oid, BMKOBER :- StH: RRS, KOE DICT NX 
が ゆえ に 、 か く の ご と し 。 

Thus, we should recognize that “attaining deliverance” is “leaving 
home”; those who have not yet left home are sunk and are to be pitied. 
In general, in the Buddha’s preaching over a lifetime, the number of 
times he praised the merits of leaving home cannot be reckoned. Sakya, 
the Honored One, preached it with sincerity, and the buddhas attested It. 
Renunciants who broke the precepts and did not practice have gained 
the way, while there has never been a householder who gained the way. 
When the emperor pays obeisance to the monk or nun, the monk or nun 
does not bow in return. When the devas pay obeisance to the renunciant, 
the bhiksu or bhiksuni never bows in return; for the merit of the renunci- 

ant is superior. This is so because, were they to receive the bows of the 
bhiksu or bhiksuni, their palaces, radiance, karmic rewards, and the like, 

would immediately disintegrate and collapse. 

[60:71] 
BIZLEMERMEYI LODE, WRAOBIEIL, GRTBOTEL, 在 
家 な が ら 得 道 せ る も の 、 -—AQWER SSF, TCCMETOIAFICKE 
ぶ と き は 、 い そ き て 出家 を いと な む 。 は か り し り ぬ 、 在 家 は 人 法 の 在 遍 に 
あら ず 。 し か ある に 、 萬 機 の 身心 す な は ち 人 祖 の 身心 な り 、 と いふ や か ら 
は 、 い まだ か つて 介 法 を 見 聞 せ ざる な り 、 黒 闘 獄 の 俳人 な り 、 お の れ が 言 
Bee eee Be Oe BRO DE OCOD 
ARBELEFAIL, PIEDOTCHEAICED CT, LPWS FHF EAIS, 
LORL, RET SCHED EWES と BRO DIL, AaB OOb HA 
OMe kh, HAORDOBODDSBROR,DLTEOL EX, BRO 
ARADO, BRD EMBDE-SzeO, LV Sie, FSO 
HED DADE, REEL OAZRY, WIAD, HD OOIZTEAAR 

と あら ん や で 。 

In general, ever since the buddha dharma’s spread to the east, the re- 
nunciants who gained the way are like “rice, hemp, bamboo, and reeds,” 
  

152 Buddha Sakyamuni (Shakamuni butsu #2301 JE (8): Source unknown.
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while there has not been a single person who gained the way as a house- 
holder.'"? As soon as the buddha dharma reaches their eyes and ears, 
they hasten to leave home. We should realize that the householder life is 
no place for the buddha dharma. Those who nevertheless claim that the 
body and mind of the myriad affairs of state are the body and mind of 
the buddhas and ancestors have never seen or heard the buddha dharma; 

they are evil people in a dark hell; they are ignoramuses who do not see 
and hear even their own words; they are traitors to the country. They 
assert that the mind of the myriad affairs of state is the same as the mind 
of the buddhas and ancestors since the emperors are delighted to hear 
this said, precisely because the buddha dharma is superior. We should 
realize that the buddha dharma is superior. Even if the mind of the myr- 
iad affairs of state happened to be the same as the mind of the buddhas 
and ancestors, when the body and mind of the buddhas and ancestors 
happens to become the body and mind of the myriad affairs of state, it 
will not be the body and mind of the myriad affairs of state.'°* The Chan 
masters who claim that the mind of the myriad affairs of state and the 
mind of the buddhas and ancestors are equivalent know nothing of how 
the mind works or what it is like; how much less have they seen the mind 
of the buddhas and ancestors even in their dreams. 

[60:72] {2:146} 

BIFSLEME- REAL: HEE BHES, KBOKRDZRORRICST 
る こと な か れ 。 は や く 出 家 受 戒 し て 、 諸 俸 諸 祖 の TERT AL. BK 
の 修 因 な らん 。 み ず や 、 維 摩 老 、 も し 出家 せま し か ば 、 維 摩 よ り も すぐ れ 
た る 維摩 比丘 を みん 。 今日 は わ づ か に 空 生 ・ 舎 利子 ・ 文 殊 ・ 紙 動 等 を みる 、 
いま だ 半 維 磨 を みず 。 い は ん や 三 四 五 の 維摩 を みん や 。 も し 有三 四 五 の 維摩 
を みず 、 し ら ざ れ ば 、 一 維摩 いま だ みず 、 し ら ず 、 保 任 せ ざる な り 。 一 維 
磨い まだ 保 任 せ ざ れ ば 、 維 摩 人 を みず 。 維摩 人 を みさ ざれ ば 、 維 摩 文殊 ・ 維 
摩 紙 勅 ・ 維 摩 善 現 ・ 維 摩 舎利 子 等 、 い まだ あら ざる な り 。 い は ん 維摩 山 
河 大 地 、 維 摩 草木 瓦 区 ・ 風 雨水 火 ・ 過 去 現 在 未 來 等 あら ん や 。 維 磨 、 い ま 
だ これ ら の 光明 功徳 みえ ざる こと は 、 不 出家 の ゆえ な り 。 維摩 、 も し 出家 
せ ば 、 こ れ ら の 功徳 ある べき な り 。 営 時 、 唐 朝 ・ 宋 朝 の 紳 師 等 、 こ れ ら の 
宗旨 に 達せ すず 、 み だ り に 維摩 を 塁 し て 作 得 逢 と お も ひ 、 道 得 是 と いふ 。 こ 
れ ら の と も が ら 、 あ は れ む 信 し 、 言 教 を し ら ず 、 人 法 に くら し 。 

  

153 “rice, hemp, bamboo, and reeds” (16 ma chiku i fa TB): Le., they are dense 
and profuse; a simile from Kumérajiva’s translation of the Lotus Sitra; see Supplemen- 
tary Notes. 

154 Even if the mind of the myriad affairs of state happened to be the same as the 

mind of the buddhas and ancestors (banki no shin wa, keryo onozukara busso no shin 

ni dézu tomo BRO ML, RPRODD SHAD LIclal FT & }): This sentence might 
be understood to be saying that, even were emperors occasionally to think like Buddhist 
adepts, when Buddhist adepts occasionally concern themselves with affairs of state, they 
never think like emperors.
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In sum, [we urge] King Brahma, King Sakra, human kings, dragon 
kings, demon kings, and the like: do not be attached to your particu- 
lar karmic consequences in the three realms. You should quickly leave 
home, receive the precepts, and study the way of the buddhas and ances- 
tors, the cause of buddhahood for vast kalpas. Do you not see that, had 
old Vimalakirti left home, we would see a bhiksu Vimalakirti superior 
to Vimalakirti? Today, we see merely Subhuti, Sariputra, MaifjusSri, Mai- 

treya, and the rest; we do not see even half a Vimalakirti, let alone see 

three, four or five Vimalakirtis.'>> If we do not see, do not know, three, 

four or five Vimalaktirtis, then we have not seen, known or maintained, a 

single Vimalakirti. If we have not maintained a single Vimalakirti, we do 
not see Buddha Vimalaktrti. If we do not see Buddha Vimalakirti, then 

Mafijusrt Vimalakirti, Maitreya Vimalakirti, Subhiti Vimalakirti, Saripu- 
tra Vimalakirti, and the rest, do not yet exist. How much less could there 
be Vimalakirti of mountains, rivers, and the whole earth; Vimalakirti 

of grass, trees, tiles, and pebbles, of wind, rain, water, and fire, of past, 

present, and future, and so on? That such radiance and virtues are not 
seen in Vimalakirti is because he did not leave home; had he left home, 

he should have these virtues. Now, the Chan masters of the Tang dynasty 
and Song dynasty, having failed to master these essential points, rashly 
hold up Vimalakirti, thinking that what he did was right, and saying that 
what he said was right. These types are to be pitied: they do not know the 
spoken teachings and are ignorant of the buddha dharma. 

[60:73] 
ある い は 赤 あ まり さ へ は 、 維 摩 と 糧 尊 と 、 そ の 道 ひ と し と お も ひい へ る 
お ほし 。 これら また 、 い まだ 備 法 を し ら ず 、 祖 道 を し ら ず 、 維 磨 を も し 
ら ず 、 は か ら ざ る な り 。 か れ ら い は く 、 維 摩 、 黙 然 無言 し て 諸 菩 薩 に し め 
す 、 こ れ 如 來 の 無言 師 人 に ひと し 、 と いふ 。 これ 、 お ほ き に 人 居 法 を し ら 
ず 、 遇 道 の 力量 な し 、 と いふ べべ し 。 如 來 の 有 言 、 す で に 目 人 能 と こと な り 、 
無言 も また 諸 類 と ひと し か る べから ず 。 し か あれ ば 、 如 來 の 一 黙 と 維摩 の 
一 馬 と 、 相 似 の 比 論 に すら お よぶ べから ず 。 言説 は こと な り と も 、 黙 然 は 
ひと し か る べし 、 と 憧 想 せる と も が ら の 力量 を さぐる に は 、 人 由 人 と する 
に も お よ ば ざる な り 。 か な し むべ べし 、 か れ ら いま だ 医 色 の 見 聞 な し 、 い は 
PPB EDI hb AS, VEAPRORSTETALLERICELST, 
MmYERICOH ADS, BISLEMBL MBL, TOMAR TEI LAEY, VW 
DCOPEBLBBEBZCEWO, BRUDST EL lhigtA,. ition 
ee BL BEA EA LAMBS, MC OIE WSBY, 

  

155 Today, we see merely Subhati, Sariputra, Maiijusri, Maitreya, and the rest 

(konnichi wa wazuka ni Kiish6 Sharishi Monju Miroku t6 o 7z 今日 は わ づ か に 宅 生 ・ 
B= Rll ° SCHR HB AE % Ax HB): Likely meaning that one finds regular mention of these 
famous monks in the Buddhist sutras but not of Vimalakirti (who, of course, is a literary 

creation of the Vimalakirti Sitra).
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Then, on top of that, there are many who think and who say that the 
words of Vimalakirti and Sakya, the Honored One, are equivalent. These 
also have never known the buddha dharma, never known the way of 
the ancestors, never known or evaluated Vimalakirti. They say that 
Vimalakirti’s instructing the bodhisattvas in silence, without a word, 1s 
equivalent to the Tathagata’s being without a word for the sake of the 
other. This has to be called knowing nothing of the buddha dharma and 
having no ability to study the way. Since the words of the Tathagata 
are different from those of others, his wordlessness must also not be 

the equivalent of other types. Thus, the silence of the Tathagata and the 
silence of Vimalakirti do not even warrant a comparison of their siml- 
larities. When we seek out the abilities of those who imagine that, while 
their speech is different, their silence must be equivalent, they do not 
amount even to those we might take to be in the vicinity of the Bud- 
dha. How sad! They have yet to see and hear the sights and sounds, let 
alone have the radiance springing forth from sights and sounds. Not to 
mention that they do not even know that we should study the silence of 
silence, have not even heard that it exists.'°° In general, the various types 
differ in their behaviors; how could we compare Sakya, the Honored 
One, and the various types, saying they are the same or not the same? It 
is those who do not study in the interior of the hall of the buddhas and 
ancestors who talk like this. 

[60:74] {2:1473 

HOVISBMABIEC BOIL. Bi MAILI MBER), REALL ON 
MBO, DC DIECWS, ERMBEICH ST, BR + AERSORA 
ARRAS LE EBOOPMATRY . BEV AY CH MARICMAILOA, PPIBle 
Bard OO, MAP LOL MaPeRI Oe, MaRlCRe OO, CBMICB 
光 す べし 。 今 の 晩 滑 、 た ゆ む こと な か れ 。 

Or, again, there are many misguided people who think that speech and 
behavior are provisional dharmas, whereas silence and stillness are true 
reality. Talk like this is also not the buddha dharma; it is the thinking 
of those who have heard the scriptures of the deva Brahma or the deva 
Isvara, and the like.'!°’ How could the buddha dharma be concerned with 

movement and stillness? In the way of the buddhas, is there motion and 
stillness or is there not motion and stillness? Does it engage with motion 
and stillness? Is it engaged by motion and stillness? We should study this 
in detail. Late students of the present, do not be lax. 

  

156 we should study the silence of silence (moku no moku o gakusu beshi KO BK % 

~~ L): This phrase might also be parsed, “silence should study silence.” 

157 the scriptures of the deva Brahma or the deva Isvara, and the like (Bonten 

Jizaiten t6 no kyégyé %EK + ATEKS OKRA): Le., the texts of Hinduism.
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[60:75] 
SATEKRMEADIL., PAOKIEPFBSCAL ODS, MMt>AAoOL 
し 、 雨 三牧 ある に あら ず 。 維摩 は 是 に し て 一 黙 あ り 、 い ま は 一 黙 せ ざる 
は 維摩 より も 劣 な り 、 と お も へ る と も が ら の みあ り 、 さ ら に 人 居 法 の 活路 な 
し 。 あるいは 赤 、 維 摩 の 一 黙 は す な は ち 世 尊 の 一 黙 な り 、 と お も ふと も が 
ら の みあ り 、 さ ら に 分 別 の 光明 あら ざる な り 。 か く の ご と く お も ひ 、 い ふ 
LEMOS, FRC WER DOTCHPERHOBBRL, EVWSAL, KR 
BA mVLée tC, PEE OA, EBDSILRDN, TOI, HX 
ら め や すか る 記し 。 

When we look at the Land of the Great Song at present, it is as if those 
who study the great way of the buddhas and ancestors are extinct, with 
not even two or three remaining. There are only those who think that 
Vimalakirti was right in his silence, while now those who are not silent 
are inferior to Vimalakirti; they are completely without the life-saving 
path of the buddha dharma. Or, again, there are only those who think that 
the silence of Vimalakirti is the silence of the World-Honored One; they 
are completely without the light of discrimination.'°* It must be said that 
those who think and talk like this have no study of the experience of the 
buddha dharma. Do not think that, because they are people of the Land 
of the Great Song, [what they say] is the buddha dharma. The truth of 
this should be easy to understand. 

[60:76] {2:148} 

い は ゆる 、 正 業 は 僧 業 な り 、 論 師 ・ 経 師 の し る と ころ に あら ず 。 僧 業 と い 
Sli, BRBODKAY, HRB ORR. RRBOVMRY, OB, 
合 堂 ・ 問 訪 ・ 焼 香 ・ 焼 瘍 する 、 こ れ 正 業 な り 。 以 頭 換 尾 す る の み に あ ら 
ず 、 以 頭 換 頭 な り 、 以 心 換 心 な り 、 以 修 換 人 須 な り 、 以 道 換 道 な り 、 こ れ す 
AMEE EMERY, HCE CHKEOMBT NI, BBM L. HAR 
顔 す る な り 。 

“Correct action” is the action of the monk, not what is known by the 
treatise master or siitra master.'°? The action of the monk is concentrat- 
ed effort in the cloud hall; it is paying obeisance in the buddha hall; it 
is washing the face at the rear stand; and so on, to joining the palms 
and making inquiries, burning incense and boiling water — these are 
“correct action.”'® They are not only exchanging head for tail; they are 
  

158 silence of the World-Honored One (seson no ichimoku tt 20 —4): Presumably, 

reference to the fourteen “indeterminate” (muki #£ic; S. avyakrta) questions on which 
the Buddha abstained from comment. 

159 “Correct action” is the action of the monk (iwayuru, shogod wa sdgo nari い は ゆ 
る 、 正 業 は 僧 業 な り ): This sentence could be read with the last sentence of the preced- 
ing section: “The truth of this should be easy to understand: that is, “correct action” is the 
action of the monk, not what is known by the treatise master or sutra master. 

160 concentrated effort in the cloud hall (und6 ri no kufu = BODR): l.e., med- 
itation in the samgha hall.
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exchanging head for head; they are exchanging mind for mind; they are 
exchanging buddha for buddha; they are exchanging the way for the 
way.'°' This is “the correct action limb of the path.” When we mistaken- 
ly deliberate about the buddha dharma, our eyebrows and beard will fall 
off and our face will break up.'” 

[60:77] 
tEAM EIS, FAS ERA Ze . TERK SERRE Ze. RAO LIB TZ 
り 。 老 趙 州 の 不満 二 十 衆 、 こ れ 正 命 の 現 成 な り 。 薬 山 の 不 満 十 衆 、 こ れ 正 

命 の 命 脈 な り 。 浴 陽 の 七 八 衆 、 こ れ 正 命 の か か れる と ころ な り 。 もろ も ろ 

の 邪 命 を は な れ た る が ゆえ に 。 

The “the correct livelihood limb of the path” is gruel in the morning 
and rice at noon; it is staying in the grove, toying with the spirit; it 1s 
pointing directly from the curved wood chair.'® Old Zhaozhou’s assem- 
bly of less than twenty; this is the realization of correct livelihood.'™ 
Yaoshan’s assembly of less than ten; this is the vital artery of correct 
livelihood.'® Fenyang’s assembly of seven or eight; this is where correct 
livelihood rests.'® For they are free from all wrong livelihood.'®’ 
  

washing the face at the rear stand (goka ri no senmen (428 #27 iH): I.e., ablutions at 
the sink at the rear of the samgha hall. 

joining the palms and making inquiries (gasshdé monjin @ ia): L.e., greeting one 

another with a bow. 

161 exchanging head for tail (i td kan bi LAS PASE): A Chinese colloquialism meaning 
“to get something backwards.” The subsequent phrases are Dogen’s variations. 

162 our eyebrows and beard will fall off and our face will break up (bishu daraku 
shi, menmoku hagan suru Ja sa8ei% L. th A GBA 4): The former phrase occurs often 
in Zen texts as the consequence of a mistake; the latter phrase is unusual, and the likely 
sense of hagan fK#A (normally, “break into a smile”) here does not seem to occur else- 

where in the literature. 

163 gruel in the morning and rice at noon (sdché shuku goji han As TAFE): 
staying in the grove, playing with the spirit (zai sdrin rd zeikon TEREKFF ABR), 
pointing directly from the curved wood chair (kyokumoku zajo jikishi HAAN HE_LIE Ft 8): 
Three six-character Chinese phrases on the monastic life. The “grove” (sdrin #274) is a 
standard expression for the monastery: “playing with the spirit” (rd zeikon ##*83B) is a 
common sarcastic reference to meditation. The “curved wood chair” (shukumoku za 曲 

AX JHE) is the seat from which the master teaches. 

164 Old Zhaozhou’s assembly of less than twenty (r6 Joshi no fuman nijii shu € 
趙 州 の 不満 二 十 衆 ): Reference to the community of Zhaozhou Congshen 趙 州 従 訟 、 the 
small size of which is also noted in “Shobogenzo hakujushi" 正法 眼 蔵 柏 樹子 . 

165 Yaoshan’s assembly of less than ten (Yakusan no fuman jit shu 42\U@ ita +R): 
The community of Yaoshan Weiyan 3 LIE i. 

166 Fenyang’s assembly of seven or eight (Funyd no shichi hachi shu BBO CNR): 
The community of Fenyang Shanzhao 11% #288 (947-1024). 

167 wrong livelihood (jamyo th): A term traditionally referring to improper ways of 
making a living for a bhiksu or bhiksuni.
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[60:78] 
種 迎 牟 尼 俸 言 、 諸 般 開 人 、 未 得 正 命 。 

Buddha Sakyamuni said, “Sravakas have not yet attained correct live- 
lihood.”'® 

[60:79] {2:149} 
Lrbnstaeib, SHOR: -B WEREMCHSSSR9, L 
Dd Se. HAMIL < . BH RRELDRIT ADOT, TOBE 式 
# EBICEBWSRL, LOOT, REHOME DT. KIREKERO 
威 儀 ・ 進 止 を 判 ず 。 

Thus, the teaching, practice, and verification of the sravaka are not yet 
“correct livelihood.” Nevertheless, mediocrities in recent days, declar- 
ing that we should not distinguish between sravaka and bodhisattva, but 
should follow the deportment and precepts of both, use the dharma of 
the sravaka of the Small Vehicle to judge the deportment and behavior 
of the bodhisattva of the Great Vehicle. 

[60:80] 
MAES BRR, Serena, 

Buddha Sakyamuni said, “The Sravaka keeps the precepts; the bodhi- 
sattva breaks the precepts.”'™ 

[60:81] 
LDdmild, BHMORRLEHRDO 4S, bULPRMRMICMETSAAI EL KI, 
般 聞 戒 み な 破戒 な り 。 自 魚の 定 惹 も 、 ま た か く の ご と し 。 た と ひ 不 和 殺生 等 
の 相 、 お の づか ら 毅 聞 と 菩薩 あ ひ に た り と も 、 か な ら ず 別 な る べき な り 、 
天地 懸 隔 の 論 に お よぶ べから ざる な り 。 い は ん や 化 俺 祖 祖 正 偉 の 宗旨 と 諸 
静 聞 と 、 ひ と し か らん や 。 正 命 の み に あ ら ず 、 清 淳 命 あ り 。 し か あれ ば す 
な は ち 、 人 8 祖 に 参 遇 する の み 、 正 命 な る べし 。 論 師 等 の 見 解 、 も ちい る ベ 
か ら ず 、 未 得 正 命 な る が ゆえ に 、 本 分 命 に あら ず 。 

Thus, were we to compare what is thought of as the sravaka’s keep- 
ing the precepts with the bodhisattva precepts, the sravaka precepts are 
  

168 Buddha Sakyamuni (Sakyamuni butsu £307 Je #8): Source unknown. 

169 Buddha Sakyamuni (Sakyamuni butsu #231 # Je #6): Perhaps based (very loosely) 
on a passage in the Ratnakiita-sitra (Da baoji jing KE FRE, T.310:11.516c19-22): 

BAS SERRE, KORA, Be Se Sask, PE OPMEITR. BRA, 
ABER A IS SS SEREFE A KIRK, AREAS, TRIED AR 
HK. 
At that time, the World-Honored One addressed Upali, saying, “Now you should 
know that, while the sravaka and the bodhisattva study the pure precepts, what they 
aspire to and what they practice are different. Upali, keeping the pure precepts in the 
sravaka vehicle is called seriously breaking the precepts in the bodhisattva vehicle; 
and keeping the pure precepts in the bodhisattva vehicle is called seriously breaking 
the precepts in the sradvaka vehicle.
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all “breaking the precepts.” The others, concentration and wisdom, are 
also like this.'”? Even though the forms of not taking life and the rest 
happen to resemble each other for the sravaka and the bodhisattva, they 
are necessarily different; we cannot even discuss it in terms of the gap 
between heaven and earth.'’’ How much less could the instruction di- 
rectly transmitted by buddha after buddha and ancestor after ancestor be 
equivalent to that of the sravakas. It is not only correct livelihood; there 
is pure livelihood.'’* Thus, only studying with the buddhas and ancestors 
is correct livelihood. Do not use the interpretation of the treatise masters 
and the like; since they have not attained correct livelihood, it is not the 
livelihood of the original lot.'” 

[60:82] 

IEEE x Cit, FRM OTEZ YO, RIaFT AMZ, RGR FT 
—T, WMH—MAMAAZA HAIL, AAAKAN+I7RO, BREOT BIE 
7p) PARA + ARR Ze. Pete EZR, ASE ER 729, 
SSA TO, Basa e720, (BRAT R70, PRBS 
7e), PPA LC HRB DEVWS, 

“The correct effort limb of the path” means the observance of gouging 
out the body throughout; it means gouging out the body throughout and 
hitting the person’s face.'* Since it means riding backwards 1n the bud- 
dha hall, circling it once, circling it twice, circling it three, four or five 

times, it is nine nines adding up to eighty-two.'” It means “repeatedly 
  

170 The others, concentration and wisdom (jiyo no j6 e B&R® TR): l.e., the other 

two members of the threefold discipline of precepts (kai #%), meditation (76 7€), and 
wisdom (e #4). 

171 the forms of not taking life and the rest (fusesshd to no s6 FRAY OF): Le., 
the form in which the precept against killing and the other precepts are given. 

172 It is not only correct livelihood; there is pure livelihood (shdmyo nomi ni arazu, 

shdjomy6 ari IEMOA\L HOP, WAH Y ): The sense is not certain; perhaps the 
claim is that livelihood in the tradition of the buddhas and ancestors has a purity that goes 
beyond the merely correct livelihood of the precepts. 

173 livelihood of the original lot (honbun my6 A474): An unusual expression, per- 
haps meaning something like ‘‘authentic livelihood.” The term honbun 484) (“original 
lot’) is used in reference to one’s fundamental nature, what one truly is. 

174 gouging out the body throughout and hitting the person’s face (kesshutsu tstshin 
ta ninmen #RtH4i8 FFT At): Variation on the words of Tiantong Rujing KB R04; see 
Supplementary Notes, s.v. “Gouge out Bodhidharma’s eye.” In his discussion of this say- 
ing in “Shobdgenzo ganzei” IE/EAR HERA, Dogen glosses the predicate tanin $7 A (“hit 
people”) here as “to make people”; hence, our passage might be rendered, “gouging out 
the entire body and making a person’s face of it.” For the expression tsiishin if (“body 
throughout”), see Supplementary Notes, s.v. “His body throughout is hands and eyes.” 

175 riding backwards in the buddha hall (t0ki butsuden (2) 54682): A common 
image in Zen literature for the untrammeled action of the adept: see, e.g., Biyan lu 32% 
#K, 1.2003.48:211c17:
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repaying the lord” a thousand myriad times; it means changing the head 
is crisscross, vertical and horizontal; changing the face 1s “vertical and 

horizontal, crisscross.”'’° It is entering the room and ascending to the 
hall.'"" It is “having met at Wangzhou pavilion’; it is “having met at 
Wushi ridge”; it is “having met in front of the monks’ hall’; it 1s having 
met inside the buddha hall.'"* It means two mirrors facing each other and 
three reflections.'” 

  

8) Ber 4 A 1 
Riding backwards on an ox, entering the buddha hall. 

nine nines adding up to eighty-two (Ayvit vii sanrai hachijini FUFL RK /\ + —): Play 
on a saying of Yunmen Wenyen 22F43c{H (864-949) (Yunmen Kuangzhen chanshi 
guanglu 2 F4 [Eine Bip Be BR, T.1988.47:545c4): 

問 、 如 何 走 向上 一 路 。 師 云 、 九 九 八 十 一 。 

[Someone] asked, “What is the one road beyond?” 
The Master said, “Nine nines are eighty-one.” 

176 “repeatedly repaying the lord” (ji hd kun H#k#); changing the head is criss- 
cross, vertical and horizontal (kanté ya jiji jud FARR tL + F HER); “changing the face 
is vertical and horizontal, crisscross” (kanmen ya jiuod juji Hm tiktta+ +): Dogen 
seems here to be reflecting capping phrases by Xuedou Zhongxian 75 # #28 (980-1052) 

on the Cantong gi BIR of Shitou Xigian G98 47 (Mingjue chanshi yu lu BASE 
語録 , T.1996.47:697b6): 

PAIS — — i (RRA) 
Thus, for each and every dharma (repeatedly repaying the lord). 

And T.1996.47:697b 10): 
A Rie HERTS) « 
Expressed according to function and place (vertical and horizontal, crisscross). 

For the expressions “changing the head” (kant6 #498) and “changing the face” (kanmen 

#4), see Supplementary Notes, s.v. “Turning the head and changing the face.” 

177 entering the room and ascending to the hall (nisshitsu rai jOd6 rai AZBK + 
£3): Le., the student entering the abbot’s quarters for personal instruction, and the 
master delivering a formal convocation address in the dharma hall. 

178 “having met at Wangzhou pavilion” (Boshi tei shoken ry6 #2) 48 Ft T ): This 
and the following clauses of this sentence reflect the words of Xuefeng Yicun 雪 峰 義 存 
(822-908), e.g., at shinji Shobégenzo tA FEAR HR (DZZ.5:272, case 290): 

震 峰 示 衆 云 、 BINFRMBAMR RL Th, 烏 石 領 興 諸 人 相 見 了 也 、 僧 堂前 興 諸 人 相 
見 了 也 。 

Xuefeng addressed the assembly, saying, “I met everyone in front of the samgha hall. 

I met everyone at Wangzhou Pavilion. I met everyone at Wushi Ridge.” 

Wangzhou Pavilion (Béshii tei 2)\| =) and Wushi Ridge (Useki rei 448) are spots 
renowned for their beauty — the former at Xuefeng 23l#; the latter, probably the moun- 
tain of that name in Fujian. 

179 two mirrors facing each other and three reflections (ry0kyo sOtai shite sanmai 

yo aru WASEAAH LC ZRH & 4): “Two mirrors facing each other” is a common image 
in Buddhist texts, though the “three reflections” here is unusual.
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one 

念 道 支 は 、 PRAGHO/NILRKZY, RLY ABSICBETSLAT AML B 
SHED. RPRBLREEIL. MALI 9. 無念 は これ 正念 、 と い 
ふ は 、 外 道 な り 。 ま た 、 地 水 炎 風 の 精 露 を 念 と すべ か ら ず 、 心 意識 の 斑 倒 
RAL, ESICKSERARH, TID IEA, 

“The correct mindfulness limb of the path” 1s eight- or nine-tenths de- 
ceived by yourself. To study that wisdom is generated after mindfulness 
s “abandoning the father and running away’; to study that wisdom ts 
generated in the midst of mindfulness is bondage in the extreme.'*® To 
say that no thought is correct mindfulness is an other path.'*' Again, we 
should not take the spirits of earth, water, fire, and wind as mindfulness; 

we do not designate as mindfulness the inverted views of mind, menta- 
tion, and consciousness.'* Truly, you’ve gotten my skin, flesh, bones, 
and marrow is “the correct mindfulness limb of the path.”'® 

[60:84] {2:150} 
TEE LI, BURA oO. BUR TEZE7O 0. HERAESE Ze 0. HTB 
BELO, ERB ERO, BRERA FRE fe 
り 、 活 計 ひ さ し く も ちい きた り て 、 木 析 破 な り 。 こ の ゆえ に 、 落 草 大 年 、 
華 開 一 夜 な り 、 芝 火 洞 然 、 大 千 倶 壊 、 随 他 去 な り 。 

“The correct concentration limb of the path” means sloughing off the 
buddhas and ancestors; it means sloughing off correct concentration; it 

means he can take it up; it means splitting the crown of the head to make 

  

180 “abandoning the father and running away” (shafu tozei $860 vk): From the 
famous parable of the prodigal son in the Lotus Siitra (Miaofa lianhua jing WiE3E BEE, 
T.262.9:16b26). 

181 To say that no thought is correct mindfulness is an other path (munen wa 

ん oze se 7O 7 wo の, ge の 5 zg77 無念 は これ 正念 、 と いふ は 、 外 道 な り ): “Other path” 
renders ged6 “$38, used in reference to non-Buddhist religions (S. tirthika). The cele- 
bration of “no thought” (munen #£73) was a common feature of some early Chan texts, 
especially of the Southern School, though it is not clear whether Dogen had a a particular 
example in mind here. The translation masks the play here with the term nen 念 : the pas- 
sage could as well be read “no thought is correct thought” or “no mindfulness | is correct 
mindfulness.” 

182 inverted views of mind, mentation, and consciousness (shin i shiki no tendo 

Lec ak BABI): ILe., our ordinary deluded states of mind. “Inverted” renders tend6 顕 
{| (S. viparyasta), used for views that are “upside down,” or, as we might say, “just 
backwards.” 

183 you’ve gotten my skin, flesh, bones, and marrow (nyo toku go hi niku kotsu 
zui 18 & XA Ba): From the famous story. known as Daruma hi niku kotsu zui HE 
RAVE fia, of Bodhidharma’s testing of four disciples, to whom he said of each in turn 
that he (or, in one case, she) had gotten his skin, flesh, bones, and marrow. See shinji 

Shobégenzé a F EYE ARR, DZZ.5:230, case 201; and Supplementary Notes, s.v. “Skin, 
flesh, bones, and marrow.”
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a nostril.'*4 It is holding up an udumbara flower within the treasury of 
the true dharma eye; it is a hundred thousand K4syapas breaking into a 
smile within the udumbara flower.'® Long used in this way of life, the 
wooden ladle is broken.'®° Therefore, it is lurking in the grass for six 
years; the flower opening in a single night.'*’ It is “when the conflagra- 
tion at the end of the kalpa rages, and the chiliocosm ts all destroyed,” 
“go along with it.”'*® 

* OK OK OK OK 

  

184 he can take it up (fa ze no ko {tite HE): Perhaps reflecting another of Xuedou’s 
2§@ capping phrases on the Cantong qi #\F)R (see above, Note 176) (Mingjue chanshi 
yu lu BA Steen ae eR, T.1996.47:697a27): 

EKA EE RE ) 
The mind of the great sage of Sindhu (who can take this up?). 

splitting the crown of the head to make nostrils (bérai chénei sa biki F)RIBSAER 
4L): This and the following two phrases are given in Chinese, as if quoting a text, but no 
source is known. See Supplementary Notes, s.v. “Crown of the head,” “Nose.” 

185 holding up an udumbara flower within the treasury of the true dharma eye 

(Shdbdgenzo ri nen udonge IE ie AR ie BE F5 (ES # ): This and the next phrase play on the 
famous legend of the first transmission of Zen on Vulture Peak, in which Sakyamuni held 
up a flower (in Ddgen’s version, identified as an udumbara blossom) and his disciple 

Mahakasyapa smiled. See Supplementary Notes, s.v. “Hold up a flower.” 

186 the wooden ladle is broken (mokushaku ha 7<*5#&): The “broken wooden ladle” 

(ha mokushaku ®KA*F) is regularly used in Zen texts for something worthless (often in 
an ironic positive sense). 

187 lurking in the grass for six years; the flower opening in a single night (raku 
sO 7o ん ze ん e ん 27 cyg 沙 草 六 年 、 華 開 一 夜 ): Reference to the six years Prince Sid- 
dhartha spent in spiritual practice and the night of his awakening under the bodhi tree. 
The expression “lurking in the grass for six years” (raku s6 rokunen ¥%%EL7\*F) likely 
reflects a line of verse by Tiantong Rujing KHAIF (Rujing heshang yulu YF FO eas 
#k, T.2002A.48:122b14) quoted elsewhere in the Shobégenzo: 

NF ESF I 
For six years, a fox spirit, lurking in the grass. 

“The flower opening in a single night” is also reminiscent of the verse by Xuedou Zhijian 

2] @ HSE (1105-1192) (at Jiatai pudeng lu aR EEE, ZZ.137:258a2-3) that Dogen 
quotes in his “Shébdgenz6 mitsugo #448": 

The World-Honored One has secret words; 
For Kasyapa, they are not concealed. 

Throughout the night, a rain of falling blossoms; 
In the whole city, the streams are fragrant. 

188 “when the conflagration at the end of kalpa rages, and the chiliocosm is all 

destroyed,” “go along with it” (kdka tonen, daisen ku e, zui ta ko HyKiWA, KAAS 
$8. BB): From a conversation involving Dasui Fazhen 大 随 法 眞 (834-919) cited 
in Dogen’s shinji Shobdgenzo th IEVEAR RK (DZZ.5:138, case 24); see Supplementary 
Notes, s.v. “Goes along with it.”
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[60:83] 
この 三 十 七 品 菩 提 分 法 、 9781S RAB O ARI BL RA Rha: FEMA Ze 

0, PH—-k, CNeH=+ehSFeEDELB US TID. し か あれ ど 
も 、 一 千 三 百 六 十 九 品 の 公 案 現 成 な り 、 菩 分 法 な り 。 MER SL ALY 
すべ し 
These thirty-seven factors of bodhi are the eye and nose, the skin, 

flesh, bones, and marrow, the hands, feet, and face of the buddhas and 

ancestors. The whole of the buddhas and ancestors — this 1s what we 

have been studying as the thirty-seven factors of bodhi. Nevertheless, 
they are one thousand three hundred sixty-nine kOans realized; they are 
the factors of bodhi.'®’ We should cut them off; we should slough them 
off. '%° 

TE YEAR i = 1-6 dn te EB NT 
Treasury of the True Dharma Eye 

The Thirty-seven Factors of Bodhi 
Number 60!”! 

[Ryumonji MS:] 

個 時 寛 元 二 年 甲 辰 二 月 二 十 四 日 、 在 越 宇 吉 峰 精 告 示 衆 
Presented to the assembly at the Yoshimine Vihara, Etsuu; twen- 

ty-fourth day, second month of the senior wood year of the dragon, the 
second year of Kangen [3 April 1244 ]'? 

189 one thousand three hundred sixty-nine kdans realized (/ssen sanbyaku roku- 
jitkyit po7 7o ん gz ge7/ の 一 干 三 百 六 十 九 品 の 公 案 現 成 )・ The thirty-seven factors 
squared, expressed as spiritual cases. See Supplementary Notes, s.v. “Realized koan.” 

190 We should cut them off; we should slough them off (zadan subeshi, datsuraku 
subeshi KFS UL, Yeo -~ L): The term zadan 44, in ordinary parlance meaning 
“to occupy [a territory]”, is used in Zen texts in the sense “to break completely,” “to 

reject totally” (where za 44 is taken as za #4); it is often interpreted in Sot6 literature as 
“sitting completely” or “sitting and cutting off.” Here, its juxtaposition with datsuraku 
ii7& is reminiscent of the admonition Ddgen attributes to Rujing that we should “just 
sit” (shikan taza R'E FT 4S) and “slough off body and mind” (shinjin datsuraku Ut 
7%). See Supplementary Notes, s.v. “Just sit” and “Body and mind sloughted off.” 

191 The Ryimonji §2F43 and some other early MSS follow this end title with two 
citations, reproduced in the end notes of Kawamura’s edition: 

大 集 経 云 、 三 十 七 品 是 菩 際 費 逢 陀 維 尼 。 

In the Daji jing, it is said, “The thirty-seven factors are the treasure torch dharani.” 
(Quoting the Mohe zhiguan FER IL #i at T.1911.46:88a8, in reference to a verse in 
the Mahasamnipata-sitra [Daji 7g 大 集 経 . T397.13:25a9-26b12].) 

玉 伽 師 地 論 第 十 人 日 、 修 洗 三 十 七 種 菩 提 分 法 。 
In fascicle 18 of the Yugie shidi lun, it is said, “Practice the thirty-seven factors 

of bodhi.” (Quoting the Yogdacarabhiimi-sastra [Yugie shidi lun FR(Me HH, 
T.1579.30:375a13-14, 375a20-21].) 

192 The Himitsu 44% MS shares an identical colophon. 
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| Himitsu MS:] 

FI= AA, Ele PRR RIB, RE 
Copied this, in the acolyte’s office, beneath the same peak; ninth day, 

third month of the same year [17 April 1244]. Ejo
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Song of the Dragon 

Ryugin 

INTRODUCTION 

This chapter was composed in the winter of 1243, at Yamashibu jghif 
4 (or Zenji Peak), in Echizen. It occurs as number 61 in the seven- 
ty-five-chapter compilation of the Shobdgenzo, number 51 in the six- 
ty-chapter compilation, and number 65 in the Honzan edition. 

The text, one of the shortest in the Shobogenzo, represents a commen- 
tary on two sayings on the phrase, “the song of the dragon in the dried- 
up tree’ — a common Zen metaphor for vitality within repose (or the 
spiritual functions of a Zen master), reflected in similar expressions in 
our text: “the roar of the lion in the skull,” “the eyeball in the skull,” “the 

pregnant column.” Dogen begins his comments by distinguishing the 
“‘dried-up tree” in these sayings from the common phrase “dried-up tree 
and dead ashes,” often used to represent a state of mental quiescence. 
Unlike such a state, Dogen says, the “dried-up tree” of the buddhas and 
ancestors can “meet the spring” and “sprout.” This “sprouting” is “the 
song of the dragon,” and it is precisely the state of being “dried” that 
enables one to sing it. He concludes his brief remarks by identifying the 
Zen masters’ talk about “the song of the dragon” with the countless tunes 
sung by the dragon.



IE TEAR HEUER ZN 

Treasury of the True Dharma Eye 

Number 61 

an 
Song of the Dragon 

[61:1] {2:151} 

BPN WE, ASTI, TEAR AHEM OE, AA, Fee, PRESS 
7A Bi -F-FFL 

Great Master Ciji of Mount Touzi from Shuzhou was asked by a monk, 
“Within the dried-up tree, is there the song of the dragon or not?” 

The Master said, “I say, within the skull, there’s the roar of the lion.” 

[61:2] 

枯木 死 灰 の 談 は 、 も と より 外道 の 所 教 な り 。 し か あれ ども ゃ も 、 人 外道 の いふ と 
ころ の 枯木 と 、 人 大 祖 の いふ と ころ の 枯木 と 、 は る か に こと な る 記し 。 外道 
SHEAR ABET EVN LD, PERE LOG, VISA CHER EEDA, 8 

lL, FEARIEAG ATR OA, EBONY, FAERLBTY, 
  

1 Great Master Ciji of Mount Touzi from Shuzhou (Joshi Tosuzan Jisai daishi 

BPN Re UA AEM): Le., Touzi Datong #¢ Xl] (819-914), a disciple of Cuiwei 
Wuxue 22 (4 #54, in the lineage of Qingyuan Xingsi #JR47 B. “Great Master Ciji” #4 
78 XEN is a posthumous title. Shuzhou éf/I is in the vicinity of present-day Anqing 
¢ in Anhui. This conversation can be found at Jingde chuandeng lu B{B(S BER, 
T.2076.51:319a29-b1. 

“dried-up tree” (koboku #478): Or “dead tree,” “withered tree,” etc.; the somewhat in- 

felicitous translation “dried-up” seeks to preserve lexical continuity with Dégen’s other 
uses of ko 枯 (“to dry out,” “to be dried out’) in this text. The term is regularly used in 
Zen literature for an immobile state of meditation; see below, Note 3. The phrase “drag- 
on’s song in the dried-up tree” (koboku ryiigin fi 7X #E"F) evokes the sound of the wind 
in bare branches; often used in Zen to suggest action within repose, or the power of life 
within the seemingly inanimate. 

“song of the dragon” (ryiigin #E"5): The word gin (translated here as “song”) is used 
in reference to a range of sounds, both human and animal, from singing, chanting, and 
reciting, to crying, moaning, sighing, humming, etc. The term ryigin (“dragon song”) is 
used in traditional music to refer both to a type of flute (ryviiteki #E14), and to a melody 
in court music (ryiigin ch6 REG HA). 

2 “skull” (dokuro #H#®): |.e., of a skeleton; often used in Zen texts in a sense similar 

to “dried-up tree.” 

“Roar of the lion” (shishi ku i--4L): S. simha-ndda; regularly used in Buddhist litera- 
ture for the preaching of a buddha.
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Talk of “dried-up trees and dead ashes” is originally a teaching of an 
other path.? Nevertheless, there should be a big difference between the 
“dried-up tree” spoken of by other paths and the “dried-up tree” spoken 
of by the buddhas and ancestors. While the other paths talk of “dried-up 
trees,” they do not know “dried-up trees,” much less do they hear “the 
song of the dragon.” The other paths think that the “dried-up tree” is a 
rotted tree; they study that it cannot “meet the spring.” 

[61:3] 

ELIE OPAL, ATED BBY. 海 枯 は 木 相 な り 、 木 枯 は 人 逢 春 な り 。 HK 
の 不動 著 は 枯 な り 。 い ま の 山木 ・ 海 木 ・ 空 木 等 、 こ れ 枯 木 な り 。 毅 芽 も 村 
AHS RO, BPR CH OD. RORY. HOR: PEs HE: 7 
(L. BRHIEO Th te 72. FERRARO, WARY, BBRHY, WARK, 
ELOTEDICEMA LTT, HEAR, LORDICAKLRBT. KREOAL CX 
Te CART. ARAB. TRLbOBBRY, DOC OIE< 2S, Fh 

木 の 長 法 身 な り 、 枯 木 の 短 法 身 な り 。 も し 枯木 に あら され ば 、 い まだ 龍 吟 
せ ず 、 い まだ 枯木 に あら ざれ ば 、 龍 只 を 打 失 せ ず 。 BERT DIL, 澤 
枯 の 龍 鳴 な り 。 宮 ・ 商 ・ 角 ・ 徴 ・ 羽 に 不 群 な り と い へ ども 、 宮 ・ 商 ・ 角 ・ 
(f° PIL, HES ORR =F EY, 

The “dried-up trees” that the buddhas and ancestors speak of 1s the 
study of “the ocean drying up.’” The ocean drying up is the tree drying 
out; the tree drying out is “meeting the spring.” The tree’s not mov- 
ing is “dried.” The present mountain trees, ocean trees, sky trees, and 
  

3 “dried-up trees and dead ashes” (koboku shikai fKAXFEJK): Or, as we might say, 
“dead wood and cold ashes”; a common expression in Zen texts, often used in a pejo- 
rative sense, for the mind in trance. A term regularly used in Zen literature for an im- 
mobile state of meditation. In his “Shdbogenz6 butsud6d” IE FAR HIE, Dogen quotes 
the passage in the Linjian lu #KFA#k, by Juefan Huihong eae (1071-1128), that 
criticizes those who would treat Bodhidharma as a practitioner of dhyana, thus locating 
him among the partisans of “dried-up trees and dead ashes.” See Supplementary Notes, 
s.v. “Dried-up tree” and “Practitioner of dhyana.” 

teaching of an other path (gedd no shokyé i8OATBO: Le., something taught in 
non-Buddhist religious traditions. While the term gedo (S. tirthika) is usually used tn ref- 

erence to Hinduism and other Indian religions, Dogen is no doubt thinking here of Daoist 
texts like the Zhuangzi #£-f-. The second book (Qiwu lun 齋 物 論 , KR.Sc0126.02.1a) of 
this work opens with Jiqi of Nanguo P4384 leaning on his armrest and gazing at the 
heavens. His companion Yancheng Ziyou 顔 成子 遊 exclaims, 

何 居 平 、 形 固 可 使 如 橋 木 、 面 心 固 可 使 名 死 灰 平 。 
“What's this? Can you actually make the body like a dried-up tree and the mind like 
dead ashes?” 

4 “meet the spring” (46 shun 3£#): Dogen here introduces a term from the verse by 
Damei Fachang 大 梅 法 常 (752-839) that he will quote in the next section. The sense here 
is likely “revive after the dead of winter.” 

5 “the ocean drying up” (kaiko #44): Allusion to a saying, drawn from a verse by the 
poet Du Xunhe #:% £6 (846-907), that occurs often in Zen literature (See, e.g., Zongjing 
lu ARBRE, T.2016.48:564b 12):
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the rest — these are the “dried-up tree.” The “germination of a sprout” 
is the “song of the dragon in the dried-up tree”; though it may have a 
circumference measured in hundreds of thousands of myriads, it is the 
descendant of the dried-up tree.° The mark, nature, substance, and pow- 

er of “dried” is “a dried post” and “not a dried post,” spoken of by the 
buddhas and ancestors.’ 

There are trees of mountains and valleys; there are trees of paddies 
and villages. The trees of mountains and valleys are known in the world 
as pines and cypress; the trees of paddies and villages are known in the 
world as humans and devas. “The leaves spread based on the root’: this 
is known as the buddhas and ancestors; “root and branch return to the 

source”: this is their study.® Being like this is the dried-up tree’s long 

  

海 枯 終 見 底 、 人 死 不 知 心 。 

When the ocean dries up, we finally see the bottom; 
When a person dies, we do not know his mind. 

Dogen plays with variations on this saying elsewhere in the Shobogenzo and will return 

to it in section 7, below. 

6 “germination of a sprout” (hdga 2): Presumably the “sprout” that appears when 
the dried-up tree “meets the spring.” While seemingly not a term of art in Zen literature 
and not used elsewhere in Dogen’s writings, this expression is somewhat reminscent of 
the common “before the germination of any portent” (chinchd mibéd AKIEAM), used to 
represent the “unborn” (mush6d 無 生 ). 

7 The mark, nature, substance, and power of “dried” (ko no sé shé tai riki FEOF ° 
ME + #@ + 77): Probably here indicating something like “the ultimate meaning of ‘dried.”” 
The phrase draws on a famous line in the Lotus Sutra (Miaofa lianhua jing Wi 
AE, T.262.9:5c11-13) to which Dogen often refers; see Supplementary Notes, s.v. “Only 
buddhas with buddhas can exhaustively investigate the real marks of the dharmas.” 

“a dried post” (koshd tht); “not a dried post” (hi koshd 非 枯 椿 ): Or。 we might 
say, “a rotted stake.” Likely a reference to a saying by Shushan Guangren 跡 山 光 仁 
(or Kuangren E{=, 837-909) included in Ddgen’s shinji Shdbégenz6 (AF IEVEER i 
(DZZ.5:270, case 285): 

GUTS, TSR CA, SPSS, 成 通年 己 後 、 裳 法 身 向上 事 。 BP 
MHA ss. RO eR SBS, BAL TR. AL eK GELS, BAL FR 

椿 。 
Shushan addressed the assembly, saying, “Before the Xiantong years [860-873], | 
understood things in the vicinity of the dharma body; after the Xiantong years, | 
understood things beyond the dharma body.” 

Yunmen asked, “What are things in the vicinity of the dharma body?” 
The Master said, “A dried post.” 
[ Yunmen] asked, “What are things beyond the dharma body?” 
The Master said, “Not a dried post.” 

8 “The leaves spread based on the root” (e ん oz y6 Zzzpz 依 根 葉 分 布 ): “root and 
branch return to the source” (honmatsu shu ki shi AAA): From the famous 

poem Cantong gi Ble), by Shitou Xigian 498 #7 (700-790) (Jingde chuandeng lu 
Fe (SE eR, T.2076.51:459b 15).
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dharma body, the dried-up tree’s short dharma body.’ One who is not a 
dried-up tree does not yet sing the dragon song; one who is not a dried- 
up tree does not lose the dragon song.'® “How many springs has it met 
without changing its mind?’ — this is the song of the dragon entirely 
dried.'' It does not belong with Ayu sho kaku chi u; but kyu sho kaku chi 
u are the second or third sons of the song of the dragon.’” 

[61:4] {2:152} 

LH SI, JS(IBOTR ASR ARES RIL, BeMO7AICILUY CH 
PRIC BARK AE | FAGAO RRO, RIB ORE ANT MLIL, AEE 
Hae 72 0). FR CHEA ARIAS. FRE BF 78 Y 

Nevertheless, this monk’s saying, “In the dried-up tree, is there the 
song of the dragon or not?’ is realized in a question for the first time in 
innumerable kalpas; it is the realization of a statement.'? Touzi’s saying, 
“I say there’s the roar of the lion in the skull,” is, “1s there something 

  

9 long dharma body (cho hosshin &i£); short dharma body (tan hosshin Fis 
y): From the popular Zen saying, “the long one is a long dharma body; the short one is 
a short dharma body” (chdsha ché hosshin tansha tan hosshin &4 RiED BA BIED); 
i.e., whether long or short, it is the dharma body of the buddha. 

10 does not lose the dragon song (ryiigin o tashitsu sezu #E9S XFT RT): Perhaps 
reflecting the use of tashitsu $1 K (“to lose”) in the sense “to slough off,” “to leave be- 
hind” — as in the expression (quoted several times in the Shdbdgenzo) “to lose the eyes” 
(tashitsu ganzei J KARA) in reference to awakening. 

11 “How many springs has it met without changing its mind?” (kido ho shun fu hen 
shin EEA SEL): Or “without changing its core.” From a verse by Damei Fachang 
KIER (Jingde chuandeng lu E(B EER, T.2076.51:254c12-13): 

PETER A far EK, ARIE AR BRED, 
Broken dried-up tree keeping to the cold forest. 
How many times has it met the spring without changing its mind? 

See Supplementary Notes, s.v. “Dried-up tree.” 

12 It does not belong with kya shd kaku chi u (kyii shé kaku chi u ni fugun nari = * 

商 ・ 角 ・ 徴 ・ 羽 に 不 群 な り ): I.e., it is not music as understood through the five notes of 
the traditional scale of Chinese music: gong &, shang fi, jue #4, zheng (X&, yu 羽 . DOgen 
is here playing on the common uses of ryiigin in reference to music (see above, Note 
1) — a play he will continue below. 

the second or third sons of the song of the dragon (ryiigin no zengo nisan shi #E"49.2 
HIj4# — = -f-): Or, perhaps, “two or three former or later sons of the song of the dragon.” 
Taking shi -# here as “child” (as read at Shdbdgenz6 monge IEYEHR HEA, SCZ:7:563). 
The point would seem to be that the musical scale is derivative of the dragon’s song. 

13. the realization of a statement (watd no genj6 ahh Fink): I.e., not merely a ques- 
tion but a significant utterance.
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concealed?’"* It is, “his humbling himself and promoting others never 
ceases”; it is, “skulls fill the fields.”'° 

* KK OK OK 

[61:5] 

Smee KE, ASR. Wye18, A, PEARSRHEMS, (SAL RS. BM 
a. BUH ERIA, RRATSI Gee, REM ASHES, Fe, BREE. 18 
AL RO RRR Efex, trae, KASAI, Re TA RHE 
mS, WA, MARR SA. BO RRA, IU, Rona. (BAL OR 

OR AGHAE, WA, RAM RA— BIT. ($A, RA. HEM ETE 
旬 。 山 云 、 也 不知 赴 何 草 句 。 le ee, 

Great Master Xideng of Xiangyan Monastery was asked by a monk, 
“What is the way?’"® 

The Master said, “The dragon song tn the dried-up tree.” 

The monk said, “I don’t understand.” 

The Master said, “The eyeball in the skull.” 

Later, a monk asked Shishuang, “What is the dragon song in the dried- 
up tree?’"’ 

Shuang said, “Still harboring Joy.” 
  

14 “is there something concealed?” (u jinmo en sho A EEE it): I.e., it is every- 
where obvious. Likely reflecting another saying of Touzi #¢- (Jingde chuandeng lu #% 
(2 (eR, T.2076.51:319b25-26): 

el, RO A ey, BAL ATi. 
[Someone] asked, “What is the body hidden within flames?” 
The Master said, “Is there something concealed?” 

15 “his humbling himself and promoting others never ceases” (kukko suinin ya 
mikyit FRC HE Ati R14): The sense here may be simply that Touzi’s words are “never 
ceasing.” Likely reflecting another saying of Touzi # (Jingde chuandeng lu #12 (BE 
#k (T.2076.51:320a2 1-22): 

il, CPSC AT. SRR ART, ADA, IR, ACHE. 
[Someone] asked, “The seven buddhas are the disciples of Mafijusr1. Does Mafi- 
jusri have a master?” 
The Master said, “To talk the way you just did looks like humbling yourself and 
promoting another.” 

“skulls fill the fields” (dokuro hen ya ffeil £F): Though this Zen expression might be 
read in a negative sense, presumably in its context here it is intended to suggest that the 
roaring skulls Touzi speaks of are ubiquitous. The expression can be found, e.g., attribut- 
ed to Gushan && | at Jingde chuandeng lu FTE {# VEER (T.2076.51:347c11). 

16 Great Master Xideng of Xiangyan Monastery (Kydgenji Shiitd daishi & ek 
BBE KEM): Le., Xiangyan Zhixian 4 Ax PA (d. 898). This discussion of the dragon 
song occurs in several collections, including Digen’s shinji Shdbégenzoé 眞 字 正 法眼 蔵 
(DZZ.5:142, case 28). 

17 Shishuang (Sekisd 4 #8): I.e., Shishuang Qingzhu 4 #8 ah (807-888).
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The monk said, “What ts the eyeball in the skull?” 

Shuang said, “Still harboring consciousness.” 

Again, a monk asked Caoshan, “What is the dragon song in the dried- 
up tree?’"® 

Shan said, “The blood vessel not severed.””” 

The monk said, “What is the eyeball in the skull?” 

Shan said, “Not entirely dry.” 

The monk said, “Well, can anyone hear 1t?” 

Shan said, “On all the whole earth, there isn’t one who can’t hear It.” 

The monk said, “Well, what verse does the dragon sing?” 

Shan said, “I don’t know what verse it is. Everyone who hears it loses 
his life.’”° 

[61:6] {2:153} 

WERE tT OHS - 9 lL, SHEIS AIC RE RY . CO RAILHES 72, 
TEASE PRBS, CAUAAIC あら ず 、 Sabie mot, MomMAR, Bier 
喜 在 は 、 さ ら に 頭角 生 な り 。 POAPBEIL, BPM aE ZS 

The hearer and the singer of whom they are trying to speak here are not 
equal to the singer of the dragon’s song; this tune is the dragon’s sing- 
ing.”' “In the dried-up tree,” “in the skull” — these are not about inside 

  

18 Caoshan (Sdzan (1): I.e., Caoshan Benzhi # LUA Fx (840-901). 

19 “The blood vessel” (kechimyaku mA): Or “bloodline”; a standard Zen expression 

for the lineage of the buddhas and ancestors. 

20 “Everyone who hears it loses his life” (monja kai s6 BAA E432): Or “all who hear 
it are to be mourned”; taking sd here as in sdshitsu #2% (“loss”). See Supplementary 
Notes, s.v. “Forfeit one’s body and lose one’s life.” 

21 The hearer and the singer they are trying to speak of here are not equal to the 

singer of the dragon’s song (ima gid6 suru monja ginja wa, gin ryugin ja ni fusei nari 

VERE T OHS - "441s, SHEISA IC AP Ze Y ): A tentative translation of a pas- 
sage subject to varied interpretation. The sentence might also be read, “the hearing and 

singing they are trying to speak of here are not equal to the singing of the singing dragon 
(ginryii ginja).” The commentary of the influential Shobdgenzo monge TE Ya BRS isk al AF 
(SCZ.7:566-67) suggests that the point here is that the authentic “song of the dragon” 
is beyond the active and passive opposites of “singing” and “hearing”; it also offers an 
alternative opinion to the effect that what the monks are discussing is not the authentic 
“song of the dragon.” 

this tune is the dragon’s singing (kono kyokuché wa ryigin nari — © HAMIL BENS Ze 
”)): The antecedent of “this” is unclear; it could refer either to the quoted passage or to 
Ddgen’s comment on it. “Tune” (kyokuch6 Higa here), while playing on the music of the 
dragon’s song, might be taken as the exploration of the theme of the dragon’s song — 
i.e., the study of the dragon’s song is the singing of the dragon.



61. Song of the Dragon Ryiigin #EIS 15 

or outside, not about self or other; they are the present and the past.” 
“Still harboring Joy” is further “horns growing on your head”; “still har- 
boring consciousness” is “skin entirely sloughed off-””° 

[61:7] 

BUeO MARR EL, Wa REA O . BBA 7A BORIS, ETE 
底 な り 。 不 壮 是 連なる ゆえ に 、 寺 上 又 電 な り 。 聞 者 あり や 、 と 道 著 せ る 

は 、 ARF すき 有 あ りや 、 CWSAOLL, KH RA— EARL. & SIC 
すべ し 、 未 有一 NM し ば らく お く 、 未 有 培 大 地 時 、 龍 吟 在 甚 摩 廣 、 
速 道 速 道 な り 。 未 審 龍 吟 走 何 章 句 は 、 含 間 す べし 、 吟 人 龍 は せ 、 お の れ づ か ら 
RMD IFERIK( ) BIL ROMEO. MRM EAL, BOAR 
7p, PAS REIS, BETZ. 

Caoshan’s saying, “the blood vessel not severed,” 1s speaking without 
avoidance; it is “turning the body in the stream of words.” “Not entire- 
ly dry” is “when the ocean dries up, it is not entirely to the bottom.” 
Since “not entirely” is “dry,” there is “dry” beyond “dry.” His saying, 
“can anyone hear it?” is like saying, “is there anyone who can’t?” About 
“on all the whole earth, there isn’t one who can’t hear it,” we should ask 

further: leaving aside “there isn’t one who can’t hear it,” when there 1sn’t 
any “all the whole earth,” where is the song of the dragon? Speak! Speak! 
“Well, what passage does the dragon sing?’ should be questioned. The 
singing dragon is itself raising its voice and bringing it up within the 
  

22 the present and the past (nikon niko ii im tt): Probably to be taken in the sense 
“at once present and past” or, perhaps, “timeless.” 

23 “horns growing on your head” (zu kaku sho 9844 =): Perhaps, recalling the saying 
of Nanquan Puyuan 45% 2A (748-835), introduced elsewhere in the Shdbdgenz6; see 
Supplementary Note, s.v. “Move among different types.” 

“skin entirely sloughed off” (hifu datsuraku jin EZ )Shhiie #&): Likely expressing a pos- 
itive state. Perhaps reflecting a conversation between Chan masters Mazu Daoyi 5H 
道 一 and Yaoshan Weiyan 薬 山 慌 (751-834); see Supplementary Notes, s.v. “Slough 
off.” 

24 speaking without avoidance (do fuki 18 4. a#): Or, perhaps, “a saying that does not 
conceal.” A rather unusual expression, in Chinese syntax, not appearing elsewhere in 
Dodgen’s writings. 

“turning the body in the stream of words” (gomyaku ri tenshin [or tenjin] soAK 
#57): The translation loses Dégen’s play here with the graph myaku Wik (“stream”), 
rendered as “vessel” in Caoshan’s saying. The expression, variations on which occur 

                                                             els ZH 

BES (T.2003.48:169al9, case 29): 

eK Ace BSA, 

The immeasurably great person turns round [or is turned round] within the stream 

of words. 

25 “when the ocean dries up, it is not entirely to the bottom” (Aaiko fujin tei 海 枯 不 

ai JE): Variation on the saying, “When the ocean dries up, you finally see the bottom”; 
see above, Note 5.
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mud, is breathing it out within its nostrils.*° “I don’t know what verse 
it is” means there is a dragon within the verse. “Everyone who hears it 
loses his life”: what a pity! 

[61:8] {2:154} 
VE BR: OFe-° BUS OREISR, < bezel, KeRT, HSB, FIG 
HRA ARE, REIS OF eee ZOO, EE HR aa aE tH | 

Mm AvIC ERY CMA ER Ze. GA Ze, ELROD ZIT, BRTE 
Aa Ze 0 . PEREIRA ZR OO . 

The singing that this dragon of Xiangyan, Shishuang, and Caoshan 
has been doing forms clouds and forms water.’’ It does not talk about 
the way; it does not talk about the eyeball or skull: it is just a thousand 
tunes, ten thousand tunes of the song of the dragon.** “Still harboring 
joy” is “the croaking of frogs”; “still harboring consciousness” 1s “the 
singing of worms.””’ By these, “the blood vessel is not severed,” “the 
  

26 raising its voice and bringing it up within the mud (dei ri no sashd konen VE 
0) (E82 44): The translation supplies the object pronoun “it,” assuming the preceding 
“question” as antecedent. To “bring up” (konen #4) is often used for a Zen master’s 
presentation of a topic for comment; the word “mud” (ni JE), while here no doubt sug- 
gestive of the “bottom” of the ocean, is often used in Zen for the sphere of the master’s 
teaching activities. 

27 The singing that this dragon of Xiangyan, Shishuang, and Caoshan has been 

doing (ima Kyégen Sekiso Sézan t6 no ryit gin rai V4 Bak: OF + BLU ORES): 
An attempt to accommodate in English Dogen’s surprising insertion here of the modal 
verb rai 3& (akin to the present perfect progressive), which would seem to require that 
ryugin #E"4 be taken as a subject-predicate construction. 

forms clouds and forms water (kumo o nashi, mizuo nasu < }#7RL, KeZET): 
Evoking the association of the Chinese dragon with clouds, rain, and bodies of water, no 
doubt here suggesting spiritual nourishment for those who study the dragon’s singing. 

28 It does not talk about the way; it does not talk about the eyeball or skull (fudo 
do, fud6 ganzei dokuro *i8i8, FIG ARR EERE): Dogen here shifts into Chinese syntax. 
The translation takes “song of the dragon” as the unexpressed subject; “the way” (do) 
here likely refers back to the opening question put by the monk to Xianyan in our quo- 
tation, “what is the way?” 

29 “the croaking of frogs” (gama tei x ¥ki); “the singing of worms” (Kyilin mei BE 
He |AE): Gama (“frogs”) is more commonly written #2; the reader may supply for the 
verb mei "& whatever sound she would like worms to make. Frogs and worms appear 

regularly in Zen sayings. The reference here is likely drawn from a verse by Dogen’s 
teacher, Tiantong Rujing KAY (1162-1227) (at Rujing heshang yulu B07 FN faa 
$k, T.2002A.48:124a5-6), quoted in “Shdbdgenzo ganzei" 正法 眼 蔵 眼 晴 (DZZ.2:122), 
composed one week before our text: 

SER Ah bets, FRAN, BREE ATA, SK A, Th Bim, seis 
Se WMARHR, UH, Fy AR eS BE. 
In a convocation, my former master, the Old Buddha, said, 

Heavy rain for days on end, 
Opening up to great clear skies.
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bottle gourd succeeds the bottle gourd.””*° Since it is “not entirely dry,” it 
is the pillars conceive and give birth; it is the lanterns face the lanterns.°' 

TE TEAR ie HES 38 ZN 
Treasury of the True Dharma Eye 

Song of the Dragon 
Number 61 

[Kyumonji MS:] 

個 時 寛 元 元 年 科 加 十 二 月 二 十 五 日 、 在 越 宇 牧 師 峰 下 示 衆 
Presented to the assembly beneath Yamashibu, Etsuu; twenty-fifth day, 

twelfth month of the junior water year of the rabbit, the first year of 
Kangen [5 February 1244}? 

[Tounji MS:] 

hE FH ARAL RAKES 
Copied this at Eihei Monastery; fifth day, third month of the second 

year of Kdan [17 April 1279 f° 

FRSC AA + BFE A BO SF Lk EPA GRE. 
比丘 光 周 

In the Joyo Hermitage, Eihei Monastery, Mount Kichy6, Esshu; eighth 

day, second month, senior metal year of the rat, the twelfth year of 
Bunmei [19 March 1480]. Bhiksu Koshi" 
  

Frogs croak and worms sing. 
The old buddhas have never passed away; 
They show their diamond eyes. 
Drat! 

Entanglements, entanglements. 

30 “the bottle gourd succeeds the bottle gourd” (koro shi koro Fil AAA): In 
Dodgen’s usage, the intertwined vines of the bottle gourd can stand for the relationship 
between master and disciple. Variation on another saying of Rujing 2073 often cited 
in the Shobdgenzo; see Supplementary Notes, s.v. “The bottle gourd vine entwines the 
bottle gourd.” 

31 the pillars conceive and give birth (rochii kaitai sho #§tEt#iG~); the lanterns 
face the lanterns (tdro tai tord SE #244 #8): The lanterns and free-standing columns of 
the monastic halls are common topics in Zen conversation, seemingly used especially to 
represent the concrete reality of the immediate surroundings; “pillars pregnant” (rochii 
kaitai $£¢Et8A@), also commonly found in Zen texts, seem to function rather like the 
“dragon song in the dried-up tree” to suggest vitality within an apparently lifeless object. 
See Supplementary Notes, s.v. “Pillars and lanterns.” 

32 The Tounji 洞 雲 寺 MS shares an identical colophon. 

33 ByEjo 4. 

34 Bhiksu Koshu (27Xz oy 比丘 光 周 ): Fifteenth abbot of Etheiji (1434-14927).
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The Intention of the Ancestral Master’s 

Coming from the West 

Soshi seirai i 

INTRODUCTION 

This chapter was composed early in 1244, probably at Kippoyji, the 
monastery in the province of Echizen, where Dogen was residing at the 
time. It occurs as number 62 of the seventy-five-chapter compilation of 
the Shobdgenzo and number 52 in the sixty-fascicle compilation; in the 
Honzan edition, it represents number 67. 

Like several of the Shobogenzo chapters from this period, the work is 
rather short. It focuses on a single episode in Zen literature: the famous 
problem, posed by the ninth-century Chan master Xiangyan Zhixian 硝 
fac ES, of the person, hanging by his teeth from the branch of a tree 
over a thousand-foot precipice, who is asked Bodhidharma’s intention in 
coming to China from India. Though this problem was very well known 
and often discussed by subsequent masters, Dogen explicitly rejects the 
commentarial tradition as rarely having anything significant to say. At 
the end of his piece, he does, however, offer a remark on one comment, 

by the eleventh-century figure Xuedou Zhongxian 4 @ #44. 

Dogen begins his own comments with the advice that the problem 
should be addressed by thinking of “not thinking” and thinking of 
“non-thinking” while “sitting fixedly” on the same meditation cushion 
as its author, Xiangyan — a reference to the famous statement, much ad- 
mired by Dogen, of Yaoshan Weiyan 4% Li fi (75 1-834) that his prac- 
tice was “sitting fixedly,” “thinking of not thinking.” Dogen then goes 
on to question the meaning here of the “person” and the “thousand-foot 
precipice”; to identify the person’s mouth with the branch he bites, 
and the act of his questioner with biting the branch. In the end, Dogen 
“solves” Xiangyan’s problem by rejecting the distinction between the 
man’s biting the branch and his opening his mouth to answer the ques- 
tion: both biting the branch and answering the question are Bodhidhar- 
ma’s intention in coming from the west.
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TE TEER BUR ZN TF 

Treasury of the True Dharma Eye 

Number 62 

介 帥 西 來 意 

The Intention of the Ancestral Master’s 

Coming from the West 

[62:1] {2:155} 

45 Jak =F BGO EM < el AB. FRAP > RR, MDA TP Re Ea. Oy at 
Be. AARNE. PARSER. BPP ATE, 20 Ee FEB PR ER, EEF 
@blAAih, BUGS Zan, BRAT. SSA, SPIER, Ae. (Fe 
生 即 得 。 時 有 虎 頭 照 上 座 、 出 衆 云 、 上 樹 時 即 不 問 、 未 上 樹 時 、 請 和 向 道 、 
如何 。 帥 乃 町 末 大 笑 。 

Great Master Xideng of the Xiangyan Monastery (succeeded Dagul; 
known as Zhixian) addressed the assembly, saying, “A person Is up a tree 
above a thousand-foot precipice.' His mouth bites the tree branch; his feet 
don’t stand on the tree; his hands don’t hang on a branch. Beneath the tree, 
all of a sudden, there is a person who asks him, ‘What ts the intention of 

the Ancestral Master’s coming from the west?” At that time, 1f he opens 
his mouth to answer him, he forfeits his body and loses his life; if he 

doesn’t answer him, he fails his question. Tell me, what should he do?” 

At that time, the Senior Seat Hutou Zhao came forth from the assem- 

bly and said, “I’m not asking about when he’s up the tree; please tell 
us, Reverend, how about when he’s not yet up the tree?’”” 

1 Great Master Xideng of the Xiangyan Monastery (Kydgenji Shoté daishi Bik +B 
SKE): Le., Xiangyan Zhixian #4 FA (d. 898); also written 4H; disciple of Weishan 
Lingyou jS1U #46, known as Dawei Ai (771-853). This famous episode appears in 
several sources (see, e.g., Jingde chuandeng lu TB(SBEK (T.2076.51:284b21-25), in- 
cluding Dogen’s shinji Shobdgenzo (AF EE ARIK (DZZ.5:254, case 243). Parentheses 
in the quotation here are in the original text. 

  

2 “‘the intention of the Ancestral Master’s coming from the west’” (soshi seirai 

i #26 7H AR): A favorite topic in Zen literature, often the subject of lectures and dis- 
cussions. The “Ancestral Master” here is of course the first ancestor of Chan in China, 
Bodhidharma, said to have come from India in the sixth century. See Supplementary 
Notes, s.v. “Intention of the Ancestral Master’s coming from the west.” 

3 Senior Seat Hutou Zhao (Kot6 Shé jéza SEH" KE): Biography unknown. In the 
Jingde chuandeng lu version of this story, his name is given as Hutou Zhao ESATA; in 
the shinji Shdbégenz6 (8 1EYEAR HK version, he is identified simply as “Senior Seat 
Hutou” (kotd jéza EIA EJ).
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The Master gave a great laugh, “Ha ha.” 

[62:2] {2:156} 
血 今 の 因 線 、 お ほ く 商 量 ・ 括 古 あ れ ど 、 道 得 衛 まれ な り 。 お そら く は すべ 
て 注 然 な る が ご と し 。 し か あり と い へ ども 、 不 思 量 を 括 来 し 、 非 思 量 を 拓 
来 し て 思 量 せん に 、 お の づか ら 番 厳 老 と 一 浦 園 の 功夫 あら ん 。 す で に 香 厳 
+ — RA Etc TEATS, さら に 香 厳 未開 口 包 前 に 、 こ の 因 線 を 参 詳 すべ 

し 。 香 厳 老 の 眼 晴 を ぬ す みて 劇 見 する の み に bP, BMA O 正法 眼 
we a Fh UC BAR TS OL 

Although there have been many discussions and comments on the pres- 
ent episode, those that have said something are rare.* Generally speak- 
ing, they all seem to be at a loss. Nevertheless, when we take up “not 
thinking,” when we take up “non-thinking,” and think about it, we will 
naturally have concentrated effort on the same cushion as old Xiangyan.° 
Since we are “sitting fixedly” on the same cushion as old Xiangyan, we 
should go on to a detailed investigation of this episode before Xiangyan 
has opened his mouth.° Not only should we steal old Xiangyan’s eye and 
look at it; we should take out “the treasury of the true dharma eye” of 
Buddha Sakyamuni and look through it. 

[62:3] 

AFR ER, UC OIG, LODICBHTAL, TRICeDALEWS, E 
FEC HOTIL, KRRMRLEWSEADST, HMOEMORMMBRO LD. Bote 
MOH RbHCES SARL WEAEMOLIAIL, BKMICHOT, AR 
SGIChb oT. CAFR EEO, KEOMBAT LL, FRRERZ 
り 。 沙 時 あり 、 上 時 あり 。 如 人 千 尺 懸 崖 昌 上 樹 と いふ 、 し る べべ し 、 上 時 あ 
り と いふ こと 。 し か あれ ば 、 向 上 也 千 尺 な り 、 向 下 也 千 尺 な り 、 左 頭 也 千 
尺 な り 、 右 頭取 千 尺 な り 、 遮 裏 出 千 尺 な り 、 那 裏 出 千 尺 な り 、 如 人 也 千 尺 

な り 、 上 樹 也 千 尺 な り 。 向 来 の 千 尺 は 、 和 念 摩 な る べし 。 且 問 す らく は 、 千 
凡 量 多少 。 い は く 、 如 古 鏡 量 な り 、 如 火 類 量 な り 、 如 無 縫 塔 量 な り 。 

“人 AA person is up a tree above a thousand-foot precipice”: we should 
quietly investigate these words. What is the “person’’? If it is not a pillar, 

  

4 those that have said something (ddtoku ko 184 {&): I.e. “those that are able to offer 
a meaningful remark.” 

5 when we take up “not thinking,” when we take up “non-thinking,” and think 

about it (fushiry6 o nenrai shi, hishiryé o nenrai shite shiryé sen ni 7 BE XIBR L, 
非 思 量 を 括 来 し て 思 量 せん に ): Allusion to the words of Yaoshan Weiyan 22 UE tk 
(751-834), in a dialogue found in the shinji Shobdgenzo t&F IEYEAR HK (DZZ.5:196, case 
129) and much cited by Dogen; see Supplementary Notes, s.v. “Yaoshan’s not thinking.” 

the same cushion (ichi futon — 7/4): |.e., the same meditation cushion; in Zen usage, 
futon typically refers to a round cushion stuffed with rushes or cattails (kama 7). 

6 “sitting fixedly” (gotsuza JL44): From the conversation, alluded to just above, on 
“thinking of not thinking”; see Supplementary Notes, s.v. “Sit fixedly.”
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we should not call it a stake.’ Though it be the face of a buddha and the 
face of an ancestor breaking into a smile, we should not be mistaken 
about the meeting of self and other.® This place where the “person” is 
“up a tree” is not all the whole earth, not “the tip of a hundred-foot pole”; 
it is “a thousand-foot precipice.” Even if he drops off, he is within “a 
thousand-foot precipice.”'° There is a time of dropping, a time of climb- 
ing. Where he says, “A person Is up a tree above a thousand-foot preci- 
pice,” we should realize that this 1s saying there is a time of climbing. 
Consequently, ascent is a thousand feet, descent 1s a thousand feet; left 1s 

a thousand feet, right is a thousand feet; here 1s a thousand feet, there 1s 

a thousand feet.'' “A person” ts a thousand feet; “up a tree” 1s a thousand 
  

7 If it is not a pillar, we should not call it a stake (rochi ni arazuba, bokuketsu to 

iu bekarazu BREIL HOST IL, ARRLVSARbT): Likely, an allusion to a saying of 
Linji Yixuan 臨 注 義 女 (d. 866) (see Linji lu lu BavRER, T.1985.47:503c3-6; Tiansheng 
guangdeng lu KEE, ZZ.135:687b17-688a2): 

BA A ese, PY RAT. BOTSReTER, AL, Aa, ATT Set: 
B, BE, HAR ARM, AK, 
The Master [Linji] once entered a military camp to attend a meal offering. At the en- 
trance, he saw an officer. Pointing to a pillar, the Master asked, “Is this a commoner 
or a sage?” 

The officer said nothing. 
Hitting the pillar, the Master said, “Even if you had something to say, it’s still just a 
wooden stake.” Then, he went in. 

See Supplementary Notes, s.v. “Pillars and lanterns,” “Wooden stake.” 

8 the face of a buddha and the face of an ancestor breaking into a smile (butsumen 

somen no hagan (#148. 7 AKA): Allusion to the famous story of the first transmission 
of the “treasury of the true dharma eye” (shdbdgenz6 IEJEAR#) from Sakyamuni to 
Mahakasyapa at an assembly on Vulture Peak. See Supplementary Notes, s.v. “Buddha 
faces, ancestor faces,” “Break into a smile,” and “Treasury of the true dharma eye.” 

we should not be mistaken about the meeting of self and other (jiko tako no shdken 
ayamarazaru beshi BOO Of Roe eS SSL): The implication is unclear; 
perhaps simply that, even the accord between buddhas and ancestors, should be under- 
stood as a “person” meeting a “person.” 

9 “the tip of a hundred-foot pole” (hyakushaku kantO & R58): A common expres- 
sion in Chan literature for the extreme limit of religious practice, as in the saying, “pro- 
ceed one step beyond the tip of a hundred-foot pole” (hyakushaku kant6 shin ippod AR 
of SALE — A), 
10 Even if he drops off (tatoi datsuraku ko yz 7o77 の た と ひび 脱落 去 す と も ): Taking dat- 
suraku as an intransitive verb. Dogen here seems to be playing with this term, more com- 
monly used as a transitive verb meaning to “drop,” or “slough off,” something — as in 
Dédgen’s well-known expression “body and mind sloughed off” (shinjin datsuraku Ht» 
ft. 7%); see Supplementary Notes, s.v. “Slough off,” and “Body and mind sloughed off.” 

11 ascent is a thousand feet, descent is a thousand feet (k0j6 ya senjaku nari, koge ya 

senjaku nari 同上 也 千 尽 な り 、 向 下 也 千 尺 な り ): Dogen switches into Chinese syntax 
for these and the following members of this list. The terms 46/0 [=] _ (“ascent”) and ん の ge 
[a] F (“descent”) can also be read as “above” and “below” — a sense suggested here by
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feet. So far, a thousand feet should be like this. Now, what I ask is, “what 

size 1s a thousand feet?’ It is the size of “the old mirror”; it is the size of 

“the brazier”; it is the size of “the seamless stiipa.”’ 

[62:4] 
AAR, WAUNCHOAMINA, KEOOHOSHeAZLOSTEWRE 

も 、 し ば らく 樹 枝 よ り 尋 枝 摘 葉 し も て ゆき て 、 AORPTELARL, LIE6 
く 樹 枝 を 把 括 し て 、 口 を つく れる あり 。 こ の ゆえ に 、 和 全品 是枝 な り 、 全 
枝 赴 口 な り 、 通 身 口 な り 、 通 口 是 身なり 。 樹 自 踏 樹 、 ゆ え に 脚 不 踏 樹 と 
VS, FIBRO CEL, RBBR, OZICERBR LVS, FRERBEO 
TEL, LbSHNMEb, AER, 7RIEUEARIBAR DO. ER, ZEIX(FAPABH 
), BHMOAR. LIPTS< KOS, BMEZEROL EL LASHED, BNE 

Zo. CHUM AIC LD tee, 

“His mouth bites the tree branch.” What is the “mouth”? Even though 
we do not know the whole mouth, the whole vastness of the mouth, we 

will know the location of the mouth by starting from “the tree branch” 
and “searching the branches and plucking at the leaves” for a while.“ 
There is making a mouth by grasping the branch for a while. Therefore, 
the whole mouth is the branch; the whole branch ts the mouth. It is the 

mouth throughout the body; it is the mouth throughout 1s the body." 
  

their pairing with the following “left” (saté A.3A) and “right” (utd 4798). The two terms 
are sometimes used to indicate the two phases of the bodhisattva path: “ascending” to- 

ward liberation, and “descending” into the world for the sake of sentient beings. 

12 “the old mirror” (kokyo 4); “the brazier” (karo ‘<#): Allusion to a conver- 

sation between Xuefeng Yicun 23437 (822-908) and his disciple Xuansha Shibei % 
YEH (835-908); recorded in Digen’s shinji Shobégenzé BF EAR RK (DZZ.5:184, 
case 109) and treated in his “Shdbdgenz6 kokyd” IEYEAR RK HH (DZZ.1:234); see Sup- 
plementary Notes, s.v. “Old mirror.” 

^the seamless stupa" (7 7 無 縫 塔 ): 1.e., a stone memorial for a deceased monk. 
Likely an allusion to another story of Xuefeng and Xuansha, found in the shinji Shdb6- 

genzo If F IEYEAR RK (DZZ.5:158, case 60) and treated in “Shobogenzo juki” IEYEAR ie 
授 記 : see Supplementary Notes, s.v. “Seven or eight feet.” 

13. “searching the branches and plucking at the leaves” (jinshi tekiyd 442443): 
Probably indicating something like “examining the particulars.” Recalls lines from the 
famous poem Zhengdao ge #18 HK, attributed to the early Chan figure Yongjia Xuanjue 
Ik $B (d. 723) (T.2014.48:395c2 1-22): 

ELBOUR UA RATE RES ARTK F AE. 
Just cutting off the root source — this is sealed by the Buddha; 
Plucking at the leaves and searching the branches — this I can’t do. 

14 It is the mouth throughout the body; it is the mouth throughout is the body 

(tsiishin ku nari, tsuku ze shin nari WAHOA7R9, WO Ze Y ): The first clause could 
also be read “throughout the body is the mouth.” Dogen is likely recalling here the 
dialogue between Yunyan Tansheng 22me#=nk (782-841) and fellow disciple Daowu 
Yuanzhi j4 = [Bl (769-835) regarding the thousand-armed, thousand-eyed Bodhisattva 
Avalokitesvara (senju sengen Kannon FF iR Bi ); quoted at shinji Shobogenzé ta + 

正法 眼 蔵 (DZZ.$:182, case 10$) and discussed in “Shob6genzo Kannon" 正法 眼 蔵 観
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The tree itself stands on the tree; therefore, it says, “his feet don’t stand 

on the tree,” as if his feet themselves stand on his feet. The branch it- 

self hangs on the branch; therefore, it says, “his hands don’t hang on a 
branch,” as if his hands themselves hang on his hands. Nevertheless, his 
feet still step forward and step back; his hands still make a fist and open 
a fist. We and others think at first he is “hanging in empty space” but, 
can “hanging in empty space” compare with “biting the tree branch”?!'° 

[62:5] {2:157} 

tPA APRA, gE PKS, COMPFRBAIL, BAA LV SDs 
ご と し 、 人 樹 な らん が ご と し 。 人 下 委 有人 問 、 す な は ちこ れ な り 。 し か あ 
Avid, fi ATZe OL ATR AZO, BRB Ze, BRE. PREZ 
0, HBA, ERKOWMRR UCHR S720, AMichoshnil, AS 
FSIS, MOOBBRL. MEBOOUHST, BRETHMSTS 
LX, MGRBIC CHET 272%, 

“Beneath the tree, all of a sudden, there 1s a person who asks him, 

‘What ts the intention of the Ancestral Master’s coming from the west?” 
This “beneath the tree, all of a sudden, there is a person” 1s like saying 
“there 1s a person within the tree,” as if it were a person tree. “Beneath 
the person, all of a sudden, there is a person who asks him’— this 1s 
what this is. Therefore, it is the tree asks the tree; it is the person asks 

the person. It is, they raise the tree and raise the question; it is, they raise 
“the intention of coming from the west” and question “the intention of 
coming from the west.” The questioner also asks the question with “his 
mouth biting the tree branch.” If his mouth were not biting the branch, 
he could not be questioning: he would have no sound filling his mouth; 
he would have no mouth filled with words.'® When he asks about “the 
intention of coming from the west,” he asks while biting “the intention 
of coming from the west.” 

  

#7. See Supplementary Notes, s.v. “His body throughout is hands and eyes.” 

15 “hanging in empty space” (ka kokii #4 22): Perhaps reflecting a verse on the wind 
chime by Dogen’s teacher, Tiantong Rujing K#t 207% (1162-1227), cited in “ShobG- 
genz6 maka hannya haramitsu” JE7EAR RASTA BIKER and elsewhere in Dogen’s 
writings: 

EY Bee, SDR PERS, — Ree, TR i TR. 
Its whole body, like a mouth, hanging in empty space, 
Without asking if the winds are from north, south, east, or west. 
Equally, for them, it talks of prajfia: 
Di dingdong liao di dingdong. 

16 he would have no sound filling his mouth; he would have no mouth filled with 

words (manku no onjé nashi, mangon no ku arazu WOORB AL. MBOUHST): 
Dogen is here playing with the colloquial expression manku (“filling the mouth”), which 
carries the sense “to speak at length” or, as we might say, “to say a mouthful.” He will 
return to this term below.
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[62:6] 
ABA At, Blea Re, WERRMORMOIW, LEL<S TAL. FA 
HAWbHSANL, EXXwH, HLLDPHOAEKIL, FHAKMARSA 
~L, FEO - FAHY ED, ORR AZERCRDOT, Fe 

閉 、 か な ら ず し も ゃ 全 口 に あら ず 、 口 に 開 ・ 閉 も ある な り 。 し か あれ ば 、 吹 
枝 は 全 口 の 家常 な り 、 開 閉口 を さま た ぐ べ か ら ず 。 開口 答 他 と いふ は 、 開 
樹 枝 答 他 す る を いふ か 、 開 西 來 意 答 他 する を いち ふか 。 も し 開 西 來 意 答 他 に 
あら ず ば 、 穫 西 夫 意 に あら ず 。 す で に 答 他 あら ず 、 こ れ 人 生身 保 命 な り 、 吉 
身 失 命 と いふ べから ず 。 さき より 可 身 失 命 せ ば 、 答 他 あ る べから ず 。 し か 
あれ ども 、 香 茂 の ここ ろ 、 答 他 を 辞 せ ず 、 た だ お そら く は 可 身 失 命 の みな 
り 。 し る し 、 未 答 他 時 、 護 身 保 命 な り 。 銘 答 他 時 、 翻 身 活 命 な り 。 は 
か り し り ぬ 、 人 人 清 口 是 道 な り 。 答 他 す べし 、 答 自 す べし 、 問 他 す べし 、 
MATL, CHAE ZR, OMe OM EV SRO, BAER Oo 
上 更 開 一 隻 口 な り 。 若 不 答 他 、 違 他所 疾 な り と い へ ども 、 不 違 目 所 問 な 
り 。 

“If he opens his mouth to answer him, he forfeits his body and loses 
his life.” We should get familiar with the words here, “if he opens his 
mouth to answer him.” It sounds as if there must also be “not opening his 
mouth to answer him.” If such is the case, he should not “forfeit his body 
and lose his life.” Whether there is opening the mouth or not opening 
the mouth, they should not prevent “his mouth biting the tree branch.” 
Opening and closing are not necessarily the whole mouth, though the 
mouth does have opening and closing. Therefore, biting the branch is the 
everyday routine of the whole mouth; it should not prevent opening and 
closing the mouth.'’ Does saying “he opens his mouth to answer him” 
mean he opens “the tree branch” to answer him? He opens “the intention 
in coming from the west” to answer him? If it is not opening “the inten- 
tion of coming from the west” to answer him, it is not answering [the 
question of] “the intention of coming from the west.” And, since it is not 
answering him, this is “his whole body protecting his life’; we cannot 
say that “he forfeits his body and loses his life.” If he had already “for- 
feited his body and lost his life,” he would not answer him. Neverthe- 
less, in Xiangyan’s mind, he does not avoid answering him; it seems he 
has simply “forfeited his body and lost his life.” We should realize that 
before he has answered him, he is guarding his body and protecting his 
life; once he suddenly answers him, he ts flipping his body and saving 
his life.'® Thus, we know that each person with a mouth full 1s the way: 
  

17 everyday routine (kajd 3H): A loose translation of a colloquial expression, mean- 
ing more literally something like “usual at home,” most often associated with the daily 
fare of the household (what we might call “home-style” cooking) 一 as in the expression, 
often encountered in Zen texts, “everyday tea and rice” (kaj6 sahan RH AAR; see Sup- 
plementary Notes). Dogen seems to be playing here with the notion that the branch is the 
everyday fare of the “whole mouth.” 

18 flipping his body and saving his life (honshin katsumyé #17146 tn): To “flip one’s
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he should answer him; he should answer himself; he should ask him; he 

should ask himself.'? This is the mouth biting the way; the mouth biting 
the way is called “his mouth bites the branch.” If he answers him, he 
opens a mouth on top of his mouth; if he does not answer him, “he fails 
his question,” but he does not fail his own question. 

[62:7] {2:158} 
LHMELLARL, FERETA-WOMAIL, AZe LA AMBRE DAF 
BICHOHKY CTC. SRIESATEO, WGRETSA-WOPMAIL, AZ Ee 
CM TAR OREBIC ODEO CT, BRAS, 

Therefore, we should realize that all the buddhas and ancestors who 

answer [the question of] “the intention of coming from the west” answer 
it as they encounter the moment of “up a tree, his mouth biting the tree 
branch’; all the buddhas and ancestors who ask about “the intention of 

coming from the west” have been answering it as they encounter the 
moment of “up a tree, his mouth biting the tree branch.’””° 

[62:8] 

27 WA SE BA Pei, BY ERI. BP PIe BRE, 2S Lat, Bo 
HI 

Chan Master Mingjue of Xuedou, Reverend Zhongxian , said, “To say 

something up a tree Is easy; to say something down a tree 1s hard.21 
This old monk ts up a tree. Bring me a question.” 

  

body” (honshin #1; also written §R4Y) is a common Zen expression for spiritual trans- 
formation. 

19 each person with a mouth full is the way (ninnin manku ze dd A Af #258): A 
phrase in Chinese syntax that might also be rendered “each person with a mouth full is a 
saying.” Similarly, the phrase translated below as “the mouth biting the way” (ku kan do 
Fi ) can be read “the mouth biting the saying.”” Dégen seems to be playing here with 
two common Zen expressions: (1) “X is the way” (as in, e.g., “the ordinary mind is the 
way” [bydj6 shin ze dé EF se18]); and (2) “though his mouth is full, he can’t say it” 
(manku do futoku i i841). 

he should answer him (76 ta su beshi {ti ~ L): The unexpressed subject of this and 
the following three imperatives could also be taken as “we.” 

20 have been answering it (torai seru SK +t 4): Following Kawamura’s edition here; 
some texts read monrai seru fH\3K +E S (“have been asking it”). 

21 Chan Master Mingjue of Xuedou, Reverend Zhongxian (Setcho Myodkaku zenji 
Jiken oshé = 4 FA Si0# bin Hi 2A Fil fay): I.e., Xuedou Zhongxian 23 & #84 (980-1052). The 
saying here appears as a comment (nenko #474) on Xiangyan’s case in the Mingjue chan- 

shi yulu BA Seen ase, T.1996.47:685c19-20.
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[62:9] 

いま BCH — RIL, ReEORART L も 、 = OF. さき た る こと お そく L 

CT, DHDPSE<ld, BEV EODOICMRTAZLI LA, SHENK HFOEH 
雛 に と ふ 、 香 厳 町 町 大 笑 す る 、 こ れ 、 樹 上 道 な りや 、 樹 下 道 な りや 、 人 答 西 
意 な りや 、 不 答 西 來 意 な りや 。 試 道 看 。 

About this “bring me a question,” though we bring it with all our 
might, the question will arrive too late; regrettably, we will have brought 
the question after the answer [has been given]. I ask the venerable old 
awls everywhere in past and present: Xiangyan’s great laugh, “ha ha” 
— is this “saying something up a tree,” or 1s it “saying something down 
a tree”?” Is it answering “the intention of coming from the west,” or is 
it not answering “the intention of coming from the west’? Try saying 
something. 

TE YE BR ec FH Bil Pa 3 Sk 5 ZN > 
Treasury of the True Dharma Eye 

The Intention of the Ancestral Master’s Coming from the West 
Number 62 

[Ryumonji MS:] 

個 時 寛 元 二 年 甲 辰 二 月 四 日 、 在 越 宇 深山 禅 示 衆 
Presented to the assembly in the deep mountains of Etsuu; fourth day, 

second month of the senior wood year of the dragon, the second year of 
Kangen [14 March 1244? 

[Tounji MS:] 

LAO FOMAR OFA, ESKER Z 
Copied this at Eihei Monastery, Mount Kichij6; twenty-second day, 
sixth month of the junior earth year of the rabbit, the second year of 

Koan [1 August 1279} 

  

22 venerable old awls (76 kosui 4 4 HE): A common expression in Zen texts for a 

master. The term “old awl” may indicate a dull awl and, hence, represent ironic praise. 

23 The Tounji 洞 雲 寺 MS shares an identical colophon. 

24 By Ejo 44.
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Bringing Forth the Mind of Bodhi 

Hotsu bodai shin 

INTRODUCTION 

This work was composed in the spring of 1244, at Kippoji, in the prov- 
ince of Echizen (present-day Fukui prefecture). It appears as number 63 
in the seventy-five-chapter compilation of the Shobogenzo. The work 
is perhaps more often known as “Hotsu mujo shin” #2 #€ E-L (“bring- 
ing forth the mind of the unsurpassed [bodhi]’’), the title supplied in the 
sixty-chapter Shobodgenzo, where it occurs as number 53, and used in 
the ninety-five chapter Honzan edition, where it represents number 69 
(number 70 in the Iwanami and Shimucho versions). This text is not be 
confused with a second, undated essay bearing the title “Hotsu bodai 
shin” that is also found in the sixty-chapter compilation, as number 34, 
and reproduced as number 4 in the twelve-chapter Shobdgenzo: despite 
the identical title, there is no overlap of its content with our text here. 

The term hotsu bodai shin #3#tel refers to the aspiration of the 
bodhisattva to attain the supreme awakening of a buddha. In his treat- 
ment of this theme, Dogen expands the sense of the term in two direc- 
tions. On the one hand, from the very outset, he identifies the bodhisat- 

tva’s aspiration with “trees and rocks,” with “the whole earth,” with the 
mind that is the reality of all things. On the other hand, he associates this 
aspiration with the concrete acts of Buddhist piety and practice — from 
offering alms, reciting a buddha’s name, and sponsoring temple build- 
ing, to entering the clerical order, practicing meditation, and preaching 
the dharma. Dogen describes such acts as “unconditioned” and “unpro- 
duced,” and strongly criticizes those Buddhists who dismiss them as 
merely good deeds generating merit for the agent. Fashioning an icon 
or erecting a stupa, he says, is itself “making a buddha and practicing 
buddhahood.” 

The celebration here of the common acts of Buddhist ritual practice 
seems something of a departure from a teaching Dogen elsewhere at- 
tributes to his master Tiantong Rujing K #4074: that offering incense, 
bowing, invoking the buddhas, practicing repentance, and reading scrip- 
tures are all unnecessary in the study of Zen. Some interpreters have



63. Bringing Forth the Mind of Bodhi Hotsu bodai shin 3$3¢%% 心 3] 

suggested that the message of the “Hotsu bodai shin” was intended es- 
pecially for the lay supporters of Dogen’s new temple, Daibutsuji, the 
ground-breaking ceremony for which took place only five days after the 
date of the text.
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Treasury of the True Dharma Eye 

Number 63 

ae tel 

Bringing Forth the Mind of Bodhi 

[63:1] {2:160} 
FERIA, SUL REAR, 

The Eminent Ancestor of the Western Land said, “The Snowy Moun- 

tains are comparable to the great nirvana.” 

  

1 Bringing Forth the Mind of Bodhi (hotsu bodai shin #8): Or “producing the 
thought of bodhi”; S. bodhi-cittotpada. A standard expression in the literature of the 
Mahayana for the aspiration of the bodhisattva to become a buddha; often abbreviated, 

as in our text, to the expression “bringing forth the mind (or thought)” (hosshin 3% Ly). 
The translation of shin -Ly (S. citta) as “mind” (rather than “thought”) here seeks to 

maintain lexical continuity with Dogen’s other uses of this term and reflects the common 
theological practice of treating bodhi-citta, not only as an aspiration for awakening, but 
as an inherent quality of awakening in the mind that the bodhisattva seeks to activate, or 

manifest. See Supplementary Notes, s.v. “Bring forth the mind.” 

The Eminent Ancestor of the Western Land (Saigoku kdso 西 國 高祖 ): A saying at- 
tributed to Baizhang Huaihai BURY (749-814); see Guzunsu yulu He eae, 
ZZ.118:179b9; Tiansheng guangdeng lu KEE, ZZ.135:682b5-6. “Eminent ances- 
tor’ here refers to Buddha Sakyamuni: the title is not a common epithet of the Buddha 

and is typically used rather for the founder of a lineage. “Western Land” is a standard 
term for India. 

“The Snowy Mountains are comparable to the great nirvana” (Sessen yu dai nehan 

Lee KR Y#AZ): Or, we might say, “the Snowy Mountains represent the great nirvana.” 
The term Sessen #§\L (“snowy mountains”) usually refers to the Himalayas; dai nehan 

Ai#Rz (“the great nirvana’) here, though likely indicating the maha-parinirvana of the 
Buddha, could also be taken as a reference to the sutra of the same name (Da banniepan 

Jing KATES). 

This saying, though attributed by Baizhang to the Buddha, does not seem to occur in any 
Buddhist stitra. The most likely source would seem to be a parable in the Nirvana Sitra 

(1.374.12:554a27ff) in which seven men enter the Ganges River. Six of them for various 
reasons fail to cross, but the seventh crosses to the other shore of the river, climbs a great 
mountain, and attains bliss without fear. The siitra then relates the seven men to seven 
types of icchantika (those who have “‘cut off their good roots” [dan zenkon [a #t8]) who 
seek to cross “the great river of birth and death,” adding at the end (T.374.12:555a20-21), 

BAL. BUPA RAR, CRRA LE, Kim Uae AES 
Sons of good family, the mountain of the other shore is comparable to the tathagata;
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[63:2] 
し る べし 、 た と ふ べ で べき を た と ふ 。 た と ぶ ふ べき 、 と いふ は 、 親 箇 な る な り 、 
端的 な る な り 。 い は ゆる 生 山 を 括 来 する は 、 足 雪山 な り 。 大 淫 召 を 括 來 す 
る 、 大 混 般 に た と ふる な り 。 

We should realize that this compares what should be compared. To 
say that they should be compared is [to say] they are personally once, 
they are immediately obvious.” To take up “the Snowy Mountains” is 
“comparable to the Snowy Mountains”; to take up the great nirvana Is to 
compare it to the great nirvana.° 

[63:3] 
震 旦 初 祖 日 、 心 心 如 木 石 。 

The First Ancestor of Cinasthana said, “Each mind ts like trees and 

rocks.’”* 
  

attaining ease and joy is comparable to the buddha’s permanently abiding; the great 
high mountain is comparable to the great nirvana. 

2 personally once (shinzo #1): An adverbial expression that Dogen likes to use as a 
noun expressing intimate relationship; probably derived from a verse by DOgen’s teach- 
er, Tiantong Rujing K 407# (1162-1227), quoted more than once in the Shdbdgenzo. 

3 To take up “the Snowy Mountains” is “comparable to the Snowy Mountains” 

(iwayuru Sessen o nenrai suru wa, yu sessen nari VILOS BU eHERS Slt, REZ 
山 な り ): This and the following odd sentence presumably represent the explanation of 
what Dogen means here by “personally once” and “immediately obvious”: 1.e., that the 
Snowy Mountains and the great nirvana are comparable to each other because they are 
“comparable” to themselves — or, we might say, each is just what it is. 

4 The First Ancestor of Cinasthana (Shintan shoso s&4.#)#H): A continuation of the 
quotation from Baizhang Huaihai BOC fRYe, Guzunsu yulu Hie aBER, ZZ.118:179b10; 
Tiansheng guangdeng lu KBE, ZZ.135:682b6; the Chinese texts have “the First 
Ancestor of this land” (cidu chuzu tt +-#)44). The reference is to Bodhidharma, the first 
Chinese ancestor in the Chan lineage; the term Shintan sz. represents a transliteration 
of a Sanskrit term for China, Cinasthana (“Land of the Qin”). 

“Each mind is like trees and rocks” (shinjin nyo bokuseki L807): Or “each 
thought is like wood and stone”; though somewhat awkward, the translation “mind” 

here seeks to retain a consistent English rendering of shin -L» throughout. The expression 
“a mind like trees and rocks” (shin nyo bokuseki 807.4) occurs often in Zen litera- 
ture, including in the appended material to the Erru sixing lun —AVU%T im attributed to 

Bodhidharma. (Yanagida Seizan #221, Daruma no goroku: Ninyii shigy6 ron % 
磨 の 語録 : 二 入 四 行 論 , Zez zo goro ん z 禅 の 語録 1:98.) Baizhang himself uses it ina 

description of the Chan teaching of sudden awakening (Jingde chuandeng lu #{#(SE 
#x, 1.2076.51:250al 7-21): 

(SRI, ROTA FEMI EPY, BAL SKIN BS, SOR Se EH tt 
H, —WmERLER RO. MERLE AE. DRA RTA, LREATIT 
HAZE, TA A SieOZeBA AM. 
A monk asked, “What is the dharma gate of the sudden awakening of the great vehicle?” 
The Master answered, “First put to rest the various involvements and stop the myriad 

affairs. Do not recall, do not think about any dharmas, good or not good, mundane or
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[63:4] 

Vt Att, O80700, BAMBOO, CMOOZIC, Bho oz7e%, 
mAMWA, BLOURTAROMHA, BILOKESO DOI, “NKR 
り 、 こ の ほか さら に 心 あ ら ざ る な り 。 こ の 木 石 、 お の れ づ か ら 有 ・ 無 ・ 
wo. EO RIB OnNT, COKADS HTC, BL - (ERT AZ: 
り 、 心 木 ・ 心 石 な る が ゆえ な り 。 この 心 木 ・ 心 石 の ちか ら を も て 、 古 今 の 
思 量 箇 不 思 量 底 は 現 成せ り 。 心 木 ・ 心 石 の 風 胡 を 見 聞 す る より 、 は じ め て 
外道 の 流 類 を 超越 する な り 。 そ れ よ りさ き は 、 介 道 に あら ざる な り 。 

“Mind” here is “mind is like.”° It is the mind of all the whole earth. 
Therefore, it is the mind of self and other. Each mind of the humans 

of all the whole earth, as well as of the buddhas and ancestors, and of 

the devas and dragons of all the worlds in the ten directions — these 
are “trees and rocks”; there is no mind apart from them.° These “trees 
and rocks” are by their nature not cooped up in the realm of being and 
non-being, emptiness and form.’ 

With this mind of trees and rocks, we bring forth the mind [of bodhi], 
practice and verify; for they are trees of mind, rocks of mind.* Through 
  

transmundane. Cast aside body and mind, and set them free, so the mind is like trees 

and rocks, without disputation or distinction. When the mind is without activity, the 
ground of the mind is as the sky; the sun of wisdom appears of its own, like the sun 
emerging when the clouds part.” 

Dogen is likely alluding to Baizhang’s text elsewhere in the Shobogenzo, in remarks such 
as ‘[the spiritual powers (jinzu #1 )] are the same as the Snowy Mountains, are like trees 
and rocks” (dé Sessen nari nyo bokuseki nari 同 雪山 な り 如 木 石 な り ) (“ShobQgenzo 
jinzu" 正法 眼 蔵 神通 . DZZ.1:392). or “the Snowy Mountains have great awakening be- 
cause of the Snowy Mountains; trees and rocks have great awakening through trees and 
rocks” (Sessen no Sessen no tame ni daigo suru ari bokuseki wa bokuseki o karite daigo 
sz 雪山 の 雪山 の た め に 大 悟 す る あり 木 石 は 木 石 を か り て 大 悟 す ) ("Shobogenzo dai- 
go” 正 法眼 蔵 大 悟 。 DZZ.1:97). For the association between “Snowy Mountains” and 
“trees and rocks,” see Supplementary Notes, s.v. “Whether on trees or on rocks.” 

5 “mind is like” (shinnyo 80): Dogen is here playfully creating a compound expres- 
sion from the subject and predicate of Bodhidharma’s saying, the sense of which might 
be something like “mind as such,” “mind as it is.” 

6 as well as of the buddhas and ancestors, and of the devas and dragons of all the 

worlds in the ten directions (oyobi jin jipp6d kai no busso, oyobi ten ryit nado # LE Usk 
+4 FRO BHA, 45 EK OKEES): The phrase might also be parsed, “as well as of the bud- 
dhas and ancestors of all the worlds in the ten directions, and of the devas and dragons.” 

The “ten directions” (the four cardinal and four ordinal points, plus the zenith and nadir) 
is standard Buddhist usage for “everywhere.” 

7 not cooped up (rdra serarezu #2#2t tT): A loose translation of a variant of the 
more common raro ¥#£## (“nets and cages”), here put in a passive verbal form; see Sup- 
plementary Notes, s.v. “Nets and cages.” 

8 we bring forth the mind [of bodhil, practice and verify (hosshin shushd #8. + {E 
aa): I.e., we develop the aspiration for bodhi, practice on the bodhisattva path, and realize 

buddhahood.
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the power of these trees of mind and rocks of mind, the present “thinking 
of not thinking” is realized.” Upon hearing the “sound of the wind” in the 
trees of mind and rocks of mind, we first transcend the followers of other 

paths; before that, it is not the way of the buddhas.'° 

[63:5] {2:161} 
ARIMA, EER, HD. 

The National Teacher Dazheng said, “Fences, walls, tiles, and pebbles 

— these are the old buddha mind.”"' 

[63:6] 
VE ORBEA VWONDELAICD HS, EBHBSARL, EHED 

EjgeFA PEL PST NL. GMB. EVIL, 2 ERMICH OR. MERE 
な り 、 草 足 水 足 な り 。 

We should try studying in detail: “where are these “fences, walls, tiles, 
and pebbles”; we should ask: “what thing is it that appears like this?’!? 

  

for they are trees of mind, rocks of mind (shin boku shin seki naru ga yue nari 7% + 
心 石 な る が ゆえ な り ): Or “they are mind trees, mind rocks.” The grammatical subject is 
unexpressed here; presumably, the activities of “bringing forth the mind, practicing and 
verifying” (hosshin shusho #8. L4Ea##) in the previous sentence. 

9 “thinking of not thinking” (shiryd ko fushiryo tei 4 7 B/E): An expression 
for meditation practice appearing prominently in Dogen’s writings; see Supplementary 
Notes, s.v. “Yaoshan’s not thinking.” 

10 the “sound of the wind” in the trees of mind and rocks of mind (shinboku shinse- 

ki no fiish6 s7X + 144 JR): The translation seeks to preserve the concrete image 
of wind among the trees and rocks. The term fusho J#\#*, translated here as “sound of 
the wind,” while sometimes understood as the “ways (fz /#\) and words (sho #*)” of the 
masters, is perhaps more simply taken as the “good news” (of the mind trees and rock 
trees). The term does not appear elsewhere in the Shobdgenzo. 

followers of the other paths (ged6 no rurui 7+i8 © Wt): I.e., those of non-Buddhist 
religious traditions (S. tirthika), a common pejorative in Dégen’s writings. 

11 National Teacher Dazheng (Daisho kokushi KgBMEM): I.e., Nanyang Huizhong 
Pa BR AA'G (d. 775), disciple of the Sixth Ancestor and the subject of a number of famous 
koans. While a source of this exact phrasing has not been identified, the content reflects 
a well-known saying by Nanyang occurring in several Chan texts; see Supplementary 
Notes, s.v. “Fences, walls, tiles, and pebbles.” 

“the old buddha mind” (kobutsushin ¢{L.): A common expression in Zen texts, it 
plays on the ambiguity between “the mind of the ancient buddhas (leading to Sakyamuni)” 

and “the ancient (i.e., eternal) buddha mind.” See “Shdbdgenzo kobutsushin” IEEE HK 
77 #-t» for Ddgen’s treatment of the term. 

12 “what thing is it that appears like this?” (ze jiimo butsu inmo genjo E(t ED'S 
jor HAK): A variation on the question, in one of Dégen’s favorite stories, posed by the 
Sixth Ancestor, Huineng £82, upon the approach of his disciple Nanyue Huairang Tl 3k 
{a (677-744). Quoted at shinji Shobégenz6 眞 字 正法 眼 蔵 , DZZ.$:178, case 101; see 
Supplementary Notes, s.v. “What thing is it that comes like this?”
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“The old buddha mind” is not on that side of King of Emptiness: it is 
“the gruel 1s enough, the rice 1s enough’; it is “the grass 1s enough, the 
water Is enough.”'° 

[63:7] 

DPLODE<S RARER UT, BH LIEMT Se, BDLRT, BIFEZ 
菩提 心 の 因 弥 、 ほ か より 括 來 せ ず 、 菩 提 心 を 括 來 し て 、 毅 心 す る な り 。 

菩提 心 を 括 来 する 、 と いふ は 、 一 倫 草 を 括 し て 人 造 借 し 、 無 根 樹 を 括 じ て 造 
経 す る な り 。 い さ ご を も て 供 介し 、 筑 を も て 供 人 する な り 。 一 捕 の 食 を 衆 

生 に ほど こし 、 五 共 の 華 を 如来 に た て まつ る な り 。 他 の すす め に より て 片 
BAaIEL,. RIC ON CHET SO. ERR DRO, UDOAILHS 
J", PUAFERER WA. AW: iB, fT AIT T4720, ew - aS 
Arey. gi AT Az, BARRETT AZO, SANPIET ARO. 結 
BIE ST AZzEY), —MB =H Az, —ARR MRT S|, 

Taking it up like this, “sitting as a buddha” and “making a buddha” 
are called “bringing forth the mind.”'* Generally speaking, in the cases 
of [those] bringing forth the mind of bodhi, rather than taking it up from 
elsewhere, they bring forth the mind by taking up the mind of bodhi 
[itself]. To “take up the mind” means to take up “one blade of grass” 
and construct a buddha, to take up “a tree without roots” and construct 
  

13 that side of King of Emptiness (Kid nahan 22 = AHF): An unusual expression, 
found only here and in the “Sansui ky6” |Li7k# chapter; presumably derived from the 
common Zen saying, “that side of King Majestic Voice” (/on’6 nahan Bo = AHF), used 
in reference to what precedes all differentiation; see Supplementary Notes, s.v. “Before 
King of Emptiness.” 

“the gruel is enough, the rice is enough” (shuku soku han soku EAE); “the grass 
is enough, the water is enough” (sdsoku suisoku & 7K ): The first phrase is a fairly 
common Zen expression meaning that the monk’s meals are sufficient and suggesting, 
by metaphorical extension, that the monk’s practice is complete. The second, some- 
what less common phrase extends the image to provisions for cattle; its source here 

may be a verse by Haihui Shouduan 海 會 守 端 (1025-1072) (CZgz/7 paoxun WEAK E alll, 
T.2022.48:1019b25-26): 

APU AKER, FUR, BRA Pa, 
The ox enters the mountain; 

The water is enough, the grass is enough. 

The ox leaves the mountain; 

Butting to the east, butting to the west. 

Dogen also uses these two phrases together in a lecture (/675 上 堂 ) in his Eihei koroku 

Ik FBR (DZZ.3:200, no. 305). 

14 Taking it up like this (kaku no gotoku naru o nenrai shite 7*< OZE< 724 FER 
LT): The grammatical object here is unexpressed; presumably, “the old buddha mind” 
of the preceding passage. 

“sitting as a buddha” and “making a buddha” (zabutsu shi sabutsu su “(6 UE 
+): More literally, given the double predicates in each phrase, something like “do a sit- 
ting buddha and do a making buddha.” References to seated meditation, alluding to the 
story known as “Nanyue polishes a tile”; see Supplementary Notes.
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a sutra.'° It is to offer sand to a buddha, to offer slop to a buddha.'° It 
is to provide one ball of food to a living being, to offer five flowers to 
a tathagata.'’ To practice a bit of good when encouraged by another, to 
bow to a buddha when charmed by a demon, are also to bring forth the 
mind of bodhi.'® Not only this: [to bring forth the mind is] to recognize 
that one’s home is not a home, abandon the home and leave the home, 

enter the mountains and practice the way, proceeding by faith and pro- 

  

15 “one blade of grass” (ikky6 s6 — 3): Likely reflecting a well-known Zen trope, 
invoked elsewhere in the Shobdgenzo, that equates a single blade of grass with the six- 
teen-foot tall body of the buddha; see Supplementary Notes, s.v. “One blade of grass.” 

“a tree without roots” (mu kon ju 無根 樹 ): A popular expression in Zen texts. Here, 
probably reflecting its use as a metaphor for the bodhi-citta in the Avatamsaka-sitra 
(Huayen jing 8x, T.279.10:434a19-23): 

JERR A SiR, BAT. BAHAR MR, THRE. MRRRARREM 
茅 。 Se heAal peste bt, ONE REAR Al 15. 

[The bodhi-citta] is not born from the good roots (S. kusula-mila) of beings. Good 
men, it is like the tree called “without roots”: it is not born from roots, yet its branch- 
es, leaves, flowers, and fruit all flourish. Similarly, the tree of the mind of bodhi of 
the bodhisattva, the mahdasattva, is attained without roots. 

16 offer sand to a buddha (isago o mote kubutsu shi V\& = % % T fet L): Likely 
an allusion to the story of a prior life of King Asoka, when, as a boy, he offered sand to 
Buddha Sakyamuni; see, e.g., Ayu wang jing bil & EE (T.2043.50:13 1c9ff). 

offer slop to a buddha (shd o mote kubutsu su 3% % CHT): The term shd 
(“starch,” “paste,” “thick fluid”) here is generally thought to refer to the water left 
from washing rice. Perhaps an allusion to a story recorded in the Dazhidu lun KE its 
(T.1509.25:115al4ff), in which an old servant woman offers Buddha Sakyamuni “foul 
slops” (chou pan dian &#&ie) from the kitchen. 

17 provide one ball of food to a living being (ittan no jiki o shuj6 ni hodokoshi —#4® 

食 を 衆生 に ほど こし ):Acommon expression in Buddhist texts for a simple act of charity; 
see, e.g., the Dasheng bensheng xindi guan jing KIA LOH BE (T. 19. 時 

於 末法 中 善男 子 、 一 皇 之 食 施 衆 生 、 以 赴 矢 根 見 嗣 勤 、 堂 得 菩 提 究 
During the final dharma, if a son of good family 
Provides one ball of food to a living being, 
By these good roots, he will see Maitreya 
And attain the ultimate path of bodhi. 

offer five flowers to a tathagata (gokyé no ke o nyorai ni tatematsuru F860) BE %& MNF 
に た て まつ る ): Perhaps alluding to the story of Buddha Sakyamuni in a previous life as 
the Bodhisattva Manava, who offered five flowers to Buddha Dipamkara and received a 

prediction of his eventual buddhahood; see, ¢.g., Taizi ruiying beni jing 太子 瑞 鷹 本 起 
ME (T.185.3:472c18-473a22-23). 

18 To practice a bit of good when encouraged by another, to bow to a buddha when 

charmed by a demon (fa no susume ni yorite henzen o shu shi, ma ni nyo serarete rai- 

butsu suru 他 の すす め に より て 片 善 を 修 し 、 魔 に 既 せ られ て 裕人 T S): While some 
commentators have tried to identify scriptural sources for these remarks, none seems 
particularly apt; and it may well be that here, as is likely the case in the succeeding exam- 
ples of bringing forth the mind in this section, Dogen has no specific passages in mind.
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ceeding by dharma."* It is to build buddhas and build stiipas; it is to recite 
sutras and recollect the buddhas.”° It is to preach the dharma for the mul- 
titude. It is to seek a master and inquire of the way. It is to sit with legs 
crossed.*! It is to make one bow to the three treasures.” It is to make one 
call, “namo buddhaya.””? 

[63:8] {2:162} 
DPLODE<S, NEVER ORR, DROTHD7AO, HSAVILEHP CED 
する も の 、 得 道 せ る あり 、 あ る い は 酔 中 に 帝 心 する も の 、 得 道 せ する あり 、 
ある い は 飛 華 ・ 落 葉 の な か より 、 競 心 ・ 得 道 す る あり 、 あ る い は 桃華 ・ 翠 
竹 の な か より 、 毅 心 ・ 得 道 す る あり 、 あ る い は 天上 に し て 、 競 心 ・ 得 道 す 

る あり 、 あ る い は 海中 に し て 、 帝 心 ・ 得 道 す る あり 。 これ み な 毅 菩 提 心 中 
に し て 、 さ ら に 帝 菩 提 心 する な り 、 身 心 の な か に し て 、 帝 菩提 心 す る な 
り 。 MHORDOPICLC, BEE DOT S70. HHORA PHO ZANITL 
CC, FEET S70, 

In this way, the cases in the eighty-thousandfold aggregate of dharmas 

  

19 recognize that one’s home is not a home (chi ke hi ke 知 家 非 家 ): This and the 
following three clauses represent variation on a standard trope in Buddhist literature 
describing the process by which one “leaves home” (shukke 11%) to enter the order. This 
same four-character phrase appears elsewhere in Dogen’s writings, but the more com- 
mon expression is “believing that one’s home is not a home” (shin ke hi ke {a FER). 

proceeding by faith and proceeding by dharma (szgy6 7 の gyo 信行 ・ 法 行 ): Or “en- 
gaging in the practices of faith and the practices of dharma.” The translation takes the 
two terms here as abbreviations of zuishingyo bB{E1T (S. SraddhanusGra) and zuihdgyo 

hAYE{T (S. dharmanusGra) respectively, a common distinction between two approaches 

to Buddhist spiritual development. 

20 build buddhas and build stipas; recite sitras and recollect the buddhas (zobutsu 

zoto suru nari, doky6 nenbutsu suru nari iat - PET O7L0 . RARE BT SH Ze 9): 
I.e., the standard practices of the pious Buddhist laity: to sponsor the making of icons 
and building of monuments, to read and recite scripture and invoke the name of a bud- 
dha. The last practice here, nenbutsu, may refer merely to recollection of a buddha but 

most often implies the vocal invocation of a buddha’s name (shdmy6 #4$4) mentioned 
just below. 

21 sit with legs crossed (kekka za ###A4): I.e., in the traditional posture of meditation 
(S. paryanka), sometimes called the “lotus posture” (S. padmdsana); more commonly 
given as kekkafuza #HPMTKAS. 

22 make one bow to the three treasures (ichirai sanb6 —iif@ =): !.e., pay obeisance 
to the three treasures (or “jewels”; S. triratna) of buddha, dharma, and samgha. 

23 make one call, “namo buddhaya” (isshé namu butsu —*er4 #8): |.e., an invocation 
of a buddha. The phrase here may reflect a passage in the Lotus Sutra (T.262.9:9a24-25): 

ABEL, AIMS EIP. —fera Se, SOA. 
If any people, with distracted mind, 
Enter a stupa or shrine 

And make one call, “namo buddhaya,” 

They will all have attained the way of the buddhas.
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are without exception bringing forth the mind.” There are those who 
gained the way having brought forth the mind in a dream; there are those 
who gained the way having brought forth the mind while drunk.” Or 
they bring forth the mind and gain the way amidst flying blossoms and 
falling leaves; or they bring forth the mind and gain the way amidst 
peach blossoms and jade bamboo.”° Or they bring forth the mind and 
gain the way while being in the heavens; or they bring forth the mind 

  

24 the cases in the eighty-thousandfold aggregate of dharmas (hachiman houn no 

innen )\ BiE#8 D Alx&): I.e., the instances cited in Buddhist scripture. The term hachi- 
man /\ & is here likely an abbreviation for the more common hachiman shisen )\ VU 
F (“eighty-four thousand”); houn 4&#8 (S. dharma-skandha) is a standard expression 
for the collection of the Buddha’s teachings. 

25 brought forth the mind in a dream (muchii ni hosshin su 2 PIc3E-LT): See 
Supplementary Notes, s.v. “Bring forth the mind.” It is not clear that Dogen had a par- 
ticular case in mind here. If he did, one possibility might be a passage in the Lotus Sutra 
(Miaofa lianhua jing WEEK, T.262.9:39b20-c15), quoted in “Shdbogenz6 muchi 
setsumu”™ 正法 眼 蔵 夢中 説 夢 、 that offers the dream of a bodhisattva career as one of the 
benefits promised devotees of the scripture. 

MB (FRE. BERR. REWHK, THAI, Fete F. Mme 
BE. SECA, eZ 
They also dream of becoming the king of a country, 
Who abandons his palace and his entourage, 
And the most marvelous pleasures of the five senses; 
And, going to the place of awakening, 
There, beneath the bodhi tree, 
Then sits upon the lion throne 
And, seeking the way for seven days, 
Attains the wisdom of the buddhas. 

brought forth the mind while drunk (suichii ni hosshin su REP Ic 38.0): Perhaps an 
allusion to a story, retold in “Shdbdgenzo shukke” JE EAR KH AZ, found in the Dazhidu 
lun KS EM (T.1509.25:161b17-23); see Supplementary Notes, s.v. “Bring forth the 
mind.” 

26 amidst flying blossoms and falling leaves (hike rakuyd no naka yori FH + YR 
Ar7g2»k Y): The term hike rakuyO ACHES HE (more often read hika rakuyO) is a fixed 
expression in Japanese literature for the evidence of evanescence that prompts a turn to 

Buddhism. In Buddhist literature, it is especially associated with the “conditions” (en *&; 
S. pratyaya) by which the pratyeka-buddha (engaku #&*¥*.) awakens. 

amidst peach blossoms and jade bamboo (toke suichiku no naka yori EH + BT OZ 
7» 9 ): Likely allusion to two popular stories in the Chan corpus, which appear togeth- 
er in Dogen’s “Shdbdgenzo keisei sanshoku” IEVEAR Ie IL &. The first concerns the 
monk Lingyun Zhiqin ## 22 i& # (dates unknown), a student of Dawei Lingyou XiS# th 
(771-853), who gained an understanding upon seeing peach trees in bloom; see Supple- 
mentary Notes, s.v. “Peach blossoms.” The reference to “jade (1.e., jade green) bamboo” 
recalls the famous story of the Chan monk Xiangyan Zhixian &Ax@ FA (d. 898), who 
is said to have gained an understanding upon hearing the sound of a bit of debris strike 
a bamboo stalk; see Supplementary Notes, s.v. “A painted cake can’t satisfy hunger.”
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and gain the way while being in the ocean.”’ All of these bring forth the 
mind of bodhi while being within bringing forth the mind of bodhi. They 
bring forth the mind of bodhi while being within body and mind; they 
bring forth the mind of bodhi while being within the body and mind of 
the buddhas; they bring forth the mind of bodhi while being within the 
skin, flesh, bones, and marrow of the buddhas and ancestors.”® 

[63:9] 

La dst, Mo Om - eB, ESL<K COMEDY, BEACH 
MF D7E0. SOICPRICRETAD OT, LNeRBOWEBeET, Ink 
HEVED INE L ST, UAVIBRBzeO. CM aRPEBIZEO Cae RHR ZY Y 
— AUS a6 ERE REIE 720. CRS HHH SHE DEO , Ca RRR Ze 
). catze0, LOWED, S56 > MIFSOIRTES EY, 

Thus, the present building stupas, building buddhas, and the like, are 
surely bringing forth the mind of bodhi.”? They are bringing forth the 
mind of “directly attaining buddhahood”; [they] should not be aban- 
  

27 while being in the heavens (tenjo ni shite 天上 に し て ): There are many accounts 
of Buddhism in the deva realms, and it seems impossible to say from this brief reference 
which, if any, particular story Dogen may have been thinking of here. Elsewhere in 
the Shobdgenz6, he mentions two unusual examples of teaching Buddhism in the deva 
realms. In the “Gydbutsu iigi” {7 #6 cz (DZZ.1:65), he remarks: 

HARV S< . RBORE i. BURR ATIIEVR (ESB, (KSESRBER, TATE, 
The ancestors say, “The Buddha Sakyamuni, after receiving transmission of the true 
dharma from Buddha Kasyapa, went to the Tusita Heaven and converted the devas 
of Tusita, where he remains even now.” 

In the “Kobutsushin” 14 (#6-L. (DZZ.1:89), he reports of Chan Master Nanyang Huizhong 

ra ae: 

い は ん や また 音 種 宮 の 請 を えて 、 は る か に 上 天 す 。 諸 天 衆 の な か に し て 、 帝 竹 
の た め に 説法 す 。 
Moreover, receiving an invitation to Lord Sakra’s palace, he ascended to the distant 
heavens, where amidst the devas, he preached the dharma for Lord Sakra. 

while being in the ocean (Kaichii ni shite ## Plc LT): Undoubtedly the most famous 
case of aquatic awakening is that of the daughter of the dragon king Sagara presented 
in Chapter 12 of the Lotus Sitra (Miaofa lianhua jing WERE, T.262.9:35b12-19). 

28 while being within the skin, flesh, bones, and marrow of the buddhas and ances- 

tors (busso no hi niku kotsu zui no naka ni shite #4LO KAA BE® 72D4c LT): The ex- 
pression “skin, flesh, bones, and marrow” (hi niku kotsu zui BZA Ba) Occurs repeatedly 
throughout Dodgen’s writings to indicate the essence or entirety of something or someone. 
The phrase derives from the famous story of Bodhidharma’s testing of four disciples, to 
whom he said of each in turn that he (or, in one case, she) had gotten his skin, flesh, bones, 

and marrow. See Supplementary Notes, s.v. “Skin, flesh, bones, and marrow.” 

29 the present building stipas, building buddhas (nikon no z6té zdbutsu iF Ow 
HE + 7 (#8): The implication of nikon im (“the present”) here is unclear: it may well 
mean simply “here, in the above”; but it is at least possible that it refers to such activ- 
ities “nowadays,” or specifically to the activities involved in the founding of Dogen’s 
Daibutsuji X #65# at the time this text was composed.
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doned halfway.*° They represent unconditioned merit; they represent un- 
produced merit.*' They are the contemplation of suchness; they are the 
contemplation of the dharma nature.*? They are the samadhi of the as- 
sembly of the buddhas; they are acquiring the dharani of the buddhas.*’ 
  

30. bringing forth the mind of “directly attaining buddhahood” (jikishi jobutsu no 
hosshin (= 7k #6 2 8.0): An ambiguous expression that could be interpreted as “the 
aspiration directly to become a buddha,” “the aspiration that leads directly to becoming 

a buddha,” or “the aspiration that directly becomes a buddha.” The expression “directly 
attain buddhahood” (jikishi jObutsu (EE AX) is commonly used in Buddhist literature 

in reference to the bodhisattva who will proceed to buddhahood without further rebirths 
in undesirable states. 

should not be abandoned halfway (chiigen ni hahai su bekarazu PRC AREET <A> 
tS): Or “will not be abandoned halfway.” Given the discussion that follows here, the 

translation takes z6t6 zObutsu t6 IES ibs (“constructing of stipas, constructing of 
buddhas, and the like”) as the unexpressed subject here, a reading that suggests that 
these devotional practices should be continued throughout one’s spiritual career. It is also 
possible to supply hosshin #%.L (“bringing forth the mind”) as the subject. 

31 unconditioned merit (mui no kudoku #£% ©25{#); unproduced merit (musa no 
kudoku 無 作 の 功徳 ): Or,。 perhaps, the “merit (or virtue) of not doing”; the “merit of 
not making.” Tentative translations of somewhat ambiguous phrases that can be un- 
derstand either as “the merit (i.e., good karma; S. punya) that is without conditions (or 
production),” or as “the virtue (i.e., attribute; S. guna) of being without conditions (or 
production).” 

32 the contemplation of suchness (shinnyo kan (& 20): L.e., the contemplation of 
things as they ultimately are. The term shinnyo (240 (“truly such”) can represent the San- 
skrit tathata (“thusness”), often associated with the “emptiness” (S. sinyata) of things. 

This contemplation is not commonly mentioned in Zen literature and does not appear 
elsewhere in Dégen’s writings. 

the contemplation of the dharma nature (hosshdé kan {&t£®): I.e, the contemplation 
of dharmata, the ultimate nature of things; roughly synonymous with the shinnyo kan |& 
k0#8, immediately above. As seen in our text, below, the terms shinnyo (#40 and hosshd 
法 性 often occur together as a single concept, “the dharma nature of suchness.” 

33 samadhi of the assembly of the buddhas (shobutsu shi zanmai ib =k): 
Presumably a contemplative state in which the buddhas are assembled before one. Per- 

haps reflecting a line in Chapter 27 of the Lotus Sittra (Miaofa lianhua jing WEARER, 
T.262.9:60b7-8): 

HERA He PRA, BEA ae RID AE OZ He 
The queen attained the samadhi of the assembly of the buddhas and was able to know 
the treasury of the secrets of the buddhas. 

acquiring the dharani of the buddhas (toku shobutsu darani {+é# @EKEREJE): Presum- 
ably one or more dharani preached by the buddhas. Possibly recalling the dharani ac- 
quired by the daughter of the dragon king alluded to above (section 8). Such spells taught 
by the buddhas are described in Chapter 26 of the Lotus Sutra — e.g., at Miaofa lianhua 
77zg 妙法 蓮華 経 , T.262.9:38c4-3: 

世 尊 、 基 陀 維 尼 神 宛 、 六 十 二 億 恒 河 沙 等 諸 俺 所 説 。 
World-Honored One, this dharani spell has been preached by buddhas [equal to] the 

sands of sixty-two kotis of Ganges Rivers.
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They are the mind of anuttara-samyak-sambodhi; they are the fruit of 
the arhat; they are the realization of the buddha.** Beyond these, there is 
no unconditioned or unproduced dharma. 

[63:10] 
LPSHSI2, PRBAAWIL< . GR RHILARODERY, €UBE 
TWEED, BRD, ONMB720, ME ME, LNA 
り 、 法 性 ・ 寅 相 の 観 行 、 こ れ 無 鳥 な り 。 か く の ご と くい ふ を 、 西 天 東 地 の 
古今 の 習俗 と せり 。 こ れ に より て 重罪 ・ 逆 罪 を つく る と い へ ども 、 造 像 ・ 
起 塔 せ ず 。 鹿 符 租 林 に 染 汚す と い へ ども 、 念 借 ・ 証 経 せ ず 。 これ た だ 人 天 
の 種子 を 損壊 する の み に あ ら ず 、 如 來 の 修 性 を 手 無 する と も が ら な り 。 
まこ と に か な し むべ べし 、 人 法 僧 の 時 節 に あ ひ な が ら 、 化 法 僧 の 外敵 と な 
り ぬ 。 三 費 の 山 に の ぼり な が ら 、 空 手 に し て か へ り 、 三 費 の 海 に いり な が 

ら 、 空 手 に し て か へ らん こと は 、 た と ひ 千 修 萬 祖 の 出世 に あふ と も 、 得 度 
の 期 な く 、 競 心 の 方 を 失 す る な り 。 こ れ 、 経 巻 に し た が は ず 、 知 識 に し た 
が は ざる に より て 、 か く の ご と し 。 お ほ く 人 外道 ・ 邪 師 に し た が ふ に よ り 
て 、 か く の ご と し 。 造 塔 等 は 衣 菩 提 に あら ず 、 と いふ 見 解 、 は や く な げす 
つべ し 。 こ ころ を あら ひ 、 身 を あら ひ 、 み み を あら ひ 、 め を あら う て 、 見 
開 す べから ざる な り 。 まさに 、 介 経 に し た が ひ 、 知 識 に し た が ひ て 、 正 法 

(cee Ll PRERIEBTAL, 

Nevertheless, stupid people of the Small Vehicle say that construct- 
ing images and erecting stupas are conditioned meritorious deeds; one 
should leave off and not perform them.* “To stop thinking and congeal 
the mind” — this is the unconditioned; the unborn, the unproduced — 
this is the true reality; the contemplations of the dharma nature and the 

  

34 mind of anuttara-samyak-sambodhi (anokutara sanmyaku sanbodai shin #82 
He — $i — 42-1): “The mind of unsurpassed, perfect awakening” —I .e., the perfect 
wisdom attained by a buddha. 

fruit of the arhat (arakan ka {el HERE): I.e., the last of the “four fruits” (shika PU) of 
the sravaka path to nirvana. 

realization of the buddha (butsu genjo (Funk): Or “the appearance of a buddha”; an 
expression not occurring elsewhere in the Shobdgenzo, it could be taken to mean either 
“the attainment of buddhahood” or “the manifestation of buddhahood (or of a buddha).” 

The last reading is suggested by the line in the text below, “making buddha after buddha 
appear” (butsu butsu o genjo seshimete (ii % HiAKAt LT). 

35 stupid people of the Small Vehicle (shdj6 gunin /\\#€B A): The reference here 
to the “Small Vehicle” does not necessarily reflect the standard divisions between the 
Mahayana and non-Mahayana literature: Dogen regularly uses the term shojo /)\3€ (S. 
hinayana) in pejorative reference to those versions of Buddhism that do not accord with 

what he considers the ultimate teachings of the tradition. Indeed, while it is not clear 
just whom he may have had in mind here, views of the sort he attributes to the “stupid 
people” can be found in the literature of the Mahayana (including Chan). 

conditioned meritorious deeds (ui no kugd @OW#): Also read ui no kugyd (or 
kogyo). I.e., acts bringing forth good karma.
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real marks — this is the unconditioned.*° They have made this kind of 
talk their custom throughout past and present in Sindh in the West and 
the Land of the East. Accordingly, though they commit grave offens- 
es and heinous offenses, they do not construct images or erect stupas; 
though they are defiled in the thicket of the afflictions, they do not recol- 
lect the buddhas or read the siitras.*’ This is a bunch that not only dam- 
ages the seeds of humans and devas but discards the buddha nature of the 
tathagatas.*® It is truly sad that, though they have encountered the time 
of buddha, dharma, and samgha, they have become enemies of buddha, 

dharma, and samgha. While climbing the mountain of the three trea- 
sures, they have returned empty handed; while entering the ocean of the 

  

~ 

36 “To stop thinking and congeal the mind” (soku ryo gy6 shin BUELL): Two 
terms implying a concentrated state of meditation, as in common expressions such as 
“stop thinking and forget objects” (soku ryo b6 en BE) or “congeal the mind and 
enter samadhi” (gyo shin nyit jo %@-L. AE). The terms occur as positive descriptions of 
meditation but are also used pejoratively in Zen texts to dismiss such practice. In his 
“Shdbdgenzo zazen shin” JEVEAR ye AAineis, Dogen strongly rejects what he calls there 
“the enterprise of stopping thinking and congealing in tranquility” (soku ryo gyo jaku no 
keiei BRR R OK ). 

the unborn, the unproduced (mush6 musa 無 生 ・ 無 作 ): “The unborn" (or “unarisen") 
is an exceedingly common term in Buddhism and Zen for the ultimate, “empty” nature 
of things; a near synonym for “the unproduced” and “the unconditioned” with, perhaps, 
the added connotation of “that which exists before anything arises.” 

contemplations of the dharma nature and the real marks (hossho jissd no kangyo 
法 性 ・ 買 相 の 観 行 ): Or “contemplation of the real marks of the dharma nature.” L.e., 

meditation on the ultimate reality of phenomena. The translation follows Kawamura’s 
punctuation, which suggests that hosshd jissd 1&1 FEFH refers to two well-known med- 
itations, hosshé kan {#*EB and jissd kan FEFAB; alternatively, it could be read as a 
single expression, occurring often in Buddhist texts, for the ultimate truth. 

37 grave offenses and heinous offenses (jiizai gvakuzai HF + WIFE): The former term 
is often associated with violations of the ten grave precepts of the Chinese Fanwang jing 
AAT: killing, stealing, adultery, lying, using immoral language, slandering, equivo- 
cating, coveting, anger, and false views. The latter term can refer most specifically to 
the five offenses (gogvaku ti; S. paficanantarya) leading to the avici hell: matricide, 
patricide, killing an arhat, injuring a buddha, and disrupting the samgha. 

the thicket of the afflictions (jinrd chiirin EE FAtK): More literally, “the dense grove 
of dust and toil.” The term jinrd £257 is regularly used for the klesa (bonnd tts), or 
“defilements,” that keep beings in samsara. See Supplementary Notes, s.v. “Dust.” 

they do not recollect the buddhas or read the sitras (nenbutsu doky6 sezu {ib * is 
Ett SF’): Dogen’s dismissal here of those who do not engage in these practices seems in 
some tension with a remark by his teacher, Rujing 2073, that Dogen quotes with approval 
in several places; see Supplementary Notes, s.v. “Body and mind sloughed off.” 

38 the seeds of humans and devas (ninten no shiiji \K@fHT): I.e., the karmic po- 
tential (S. bija) for birth in the favorable states of human and deva.
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three treasures, they have returned empty handed.*? Thus, though they 
encounter the appearance in the world of a thousand buddhas and ten 
thousand ancestors, they have no prospect of attaining deliverance and 
have lost the means to bring forth the mind.”° They are like this because 
they do not follow the siitra scrolls and do not follow wise friends; they 
are like this because many of them follow other paths and false teach- 
ers.*! We should quickly discard the opinion that constructing stupas 
and the like is not bringing forth bodhi. Washing our minds, washing 
our bodies, washing our ears, washing our eyes, we should not listen to 

it. Following the siitras of the buddhas and following wise friends, we 
should return to the true dharma and study the buddha dharma. 

[63:11] {2:163} 
PIED KIBIL, -—EOZEDICKFOMASY) , -REOFDNCRBORMRE 
し ます 。 一 草 一 木 、 と も に 身心 な り 。 BERET, —DbRERY, 
諸 法 連 相 な れ ば 、 一 鹿 連 相 な り 。 し か あれ ば 、 一 心 は 諸 法 な り 、 諸 法 は 一 
70, eayze0, HES, DLABROALXIX, REE > BATE 
tb, EKABTSARNL, BRE, CNABILhOX4O AIC, EG > fe 

塔 、 す な は ち 有 BILh OT, BR ORE D7, BEB RROD EZ 
0, KEES, GE RESLESEDRYO, CRETE, 
(BRVOTHA, CN LVERTAL, (RRB, SC ORDO SHBDEY, 
~ Aue AE LVS 729, 

In the great way of the buddha dharma, there is a chiliocosm of sutra 
scrolls within a single dust mote; there are incalculable buddhas within 
a single dust mote.*” One blade of grass and one tree are both body and 
  

39 the three treasures (sanbd = 7%): I.e., the “buddha, dharma, and samgha” men- 

tioned in the preceding sentence of the text. 

40 attaining deliverance (tokudo {#/£): Taken here in its sense “be able to cross over 
(to the other shore of nirvana),” rather than its common use in reference to taking the 
precepts. 

41 they do not follow the siitra scrolls and do not follow wise friends (kyokan 
ni shitagawazu, chishiki ni shitagawazaru 経 礎 に し た が は ず 、 知 識 に し た が は ざる ): 
I.e., they do not learn from either Buddhist texts or Buddhist teachers; reflecting the fixed 
expression, occurring often in Dogen’s writings, “whether from a wise friend, whether 
from a sitra scroll” (waku jit chishiki waku jit kyOkan Bite MARA EREE). See Supple- 
mentary Notes, s.v. “Whether from a wise friend, whether from a sutra scroll.” 

other paths and false teachers (peg5 /2s/7 外道 ・ 邪 師 ): Following Kawamura 's punc- 
tuation, which treats the four glyphs as two separate terms; alternatively, they may be 
read as “false teachers of other paths” (ged6 jashi 4+i8 FEM): i.e., non-Buddhist teachers 
(S. tirthika). 

42 achiliocosm of sitra scrolls (daisen no kyokan KF OKA): Or, as we might say, 
“a universe of scriptures.” The term daisen X-F¥ is generally used as an abbreviation 
for sanzen daisen sekai =FRFtEEH (S. trisahasra-mahasahasra-lokadhatu), the “ 
three-thousandfold great thousandfold ” that constitutes the domain of a buddha. A great 
chiliocosm equals one billion worlds (10007).
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mind.* Where “the myriad dharmas do not arise,” the one mind also does 
not arise; where it is “the real marks of the dharmas,” it is the real marks 

of a single dust mote.** Therefore, the one mind is the dharmas; the dhar- 
mas are the one mind, are the entire body.” Were constructing stiipas and 
so on conditioned, the bodhi of the buddha fruit and the buddha nature of 

true suchness would also be conditioned.*° Since suchness and buddha 
nature are unconditioned, constructing images, erecting stupas and so 
on are not conditioned: they are the unconditioned bringing forth of the 
mind of bodhi; they are merit unconditioned and uncontaminated.*” We 
should firmly believe that constructing images and erecting stupas are 
bringing forth the mind of bodhi. From them will grow a vow [to last] 
kotis of kalpas; they are bringing forth the mind that will not decay for 

  

a single dust mote (ichijin —f£): l.e., the tiniest particle, a “grain,” an “atom” (S. anu). 
The term jin EE is also used to indicate a sense object (kyo 52; S. visaya); hence, this 
expression could also be rendered “a single object [of perception]. See Supplementary 
Notes, s.v. “Dust.” 

43 One blade of grass and one tree are both body and mind (isso ichiboku tomo ni 
shinjin nari ~RL—A E HICH 72 Y ): An odd claim that should probably be interpret- 
ed through the statement just below that “the dharmas are the one mind, are the entire 
body.” See Supplementary Notes, s.v. “Body and mind.” 

44 “the myriad dharmas do not arise” (manbo fushd BAI): Probably to be tak- 
en in the sense, all things are “empty” of real arising and ceasing; seen in a common 
saying in Zen texts, “When the mind is without concerns, the myriad dharmas do not 
arise” (shin nyaku buji manbo fushd). The translation here of fush6 *4£ as “not arise” 
obscures its close semantic relationship with mushd #£4, rendered above (section 10) 
as “unborn.” 

the one mind also does not arise (isshin mo fushéd —L>* #4): Or “a single thought 

also does not arise.” A conclusion no doubt reflecting the common notion that the myriad 
dharmas all arise as the content of experience. 

“the real marks of the dharmas” (shohd jissd sii FH): A popular phrase occurring 
widely throughout the Chinese Buddhist canon. The translation here takes it to mean 
simply “what the dharmas really are,” but there is a long tradition of reading the phrase 
as “the dharmas are the real mark”—1.e., the phenomena of our experience are the ulti- 
mate reality. 

  

45 the dharmas are the one mind, are the entire body (shohd wa isshin nari, zenshin 

Zg77 諸 法 は 一 心 な り 、 全 身なり ): Presumably, a rephrasing of the previous claim that 
each grass and tree is the body and mind. 

46 the bodhi of the buddha fruit and the buddha nature of true suchness (bukka bo- 

dai shinnyo busshé 24 + ROM ETE): Two common expressions for ultimate wis- 
dom and reality; alternatively, the four glyphs can be read separately as “buddhahood, 

bodhi, suchness, and buddha nature.” 

47 merit unconditioned and uncontaminated (mui muro no kudoku #253 + #ea@ 
Th{#): The term muro #£i§ (S. andsrava) refers to the undefiled states of the advanced 
adept (sheng #2; S. arya).
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kotis of kotis of myriads of kalpas. This is called “seeing the buddha and 
hearing the dharma.”* 

[63:12] 
LOXNL, KAEHOM, ELEMESD, SRCBE HD CIM» HI 
$B. TIMES DE HOM CHE - GRTSRO, BEF HOM THEE 
PHRV. LDPC CET S720, HED SRT T SRY, OB 
ih 2 BAAD Lo CHET B 720 

We should realize that to construct a buddha or erect a stiipa by col- 
lecting wood and stone, piling up mud, or collecting gold, silver, and the 
seven treasures is to construct a stiipa or construct an image by collect- 
ing the one mind.” It is to make a buddha by collecting emptiness after 
emptiness; it is to construct a buddha by taking up mind after mind.” It 
is to construct a stiipa by piling up stiipa after stupa; it is to construct a 
buddha by making buddha after buddha appear. 

[63:13] {2:1643 
か る が ゆえ に 、 経 に い は く 、 作 赴 思 慌 時 、 十 方 備 皆 現 。」。 し る べし 、 一 思 供 
の 作 條 な る と き は 、 TAG ERS LZR OO, EOF OL KIL. TELE 
(R789 . 

Hence, it is said in the sutra, “When I had this thought, the buddhas of 

the ten directions all appeared.””' We should understand that, when one 
thought is making a buddha, the “thought buddhas of the ten directions” 
all appear. When one dharma is making a buddha, all the dharmas are 
making a buddha. 

  

48 “seeing the buddha and hearing the dharma” (kenbutsu monpd 5LGhHAYE): A 
standard expression found throughout the Buddhist canon. The antecedent of kore = 4 
(“this”) here is unclear; presumably, “constructing images and erecting stupas.” 

49 gold, silver, and the seven treasures (kin gin shippo 48 #): A standard expres- 
sion meaning “the seven treasures beginning with gold and silver.” Lists in Buddhist 
scriptures of the seven precious substances (S. sapta-ratna) vary somewhat; a popular 

version in East Asia is that given in the Lotus Siitra (Miaofa lianhua jing WiK##EE, 
T.262.9:21b20-21): gold, silver, beryl, moonstone, agate, pearl, and cornelian. 

50 emptiness after emptiness (Aiki 2222): Here, and in the following three clauses, 
Dogen simply duplicates the glyph. The implied syntactical relationships are unclear; 
hence, the expression could be interpreted as “various emptinesses” (“minds,” “stupas,” 
‘“buddhas”), “each individual instance of emptiness (etc.),” “emptiness upon emptiness 
(etc.).” 

51 ‘When I had this thought, the buddhas of the ten directions all appeared” (sa 

ze shiyui ji, jippOd butsu kai gen (Exe ARERR, +77 BEL): The speaker here is Buddha 
Sakyamuni. Reference to a passage in Chapter 2 of the Lotus Sutra (Miaofa lianhua jing 
妙法 蓮華 T.262.9:9c17-20), in which Sakyamuni explains why he decided to preach 
the three vehicles as an expedient device.
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[63:14] 
PMPs. AAW, RelA ATS. lal RAGE. 

Buddha Sakyamuni said, “When the dawn star appeared, I, together 
with the whole earth and sentient beings, simultaneously attained the 
way.”°? 

[63:15] 

La» dm Alt, FS + ETT + SFE - YRREIL, [ARR O ASL + (ETT + ETE ERE 
72O~L, PiBOMOIL, BREET, MR KAO, CNeEOCHL 
Cig 72 LieA, F770, Hee LCE - wae; 
L. 727k 2 Feng LCi EIS TNL, CaS bP He = Se = HE Ze 
FSIS DA, AF RET AZO. HERBEEELAD<KOITEL., 

Thus, bringing forth the mind [of bodhi], practice, bodhi, and nirvana 

must be a “simultaneous” bringing forth the mind, practice, bodhi, and 
nirvana.-? The body and mind on the way of the buddhas is grass and 
trees, tiles and pebbles, is wind and rain, water and fire. To turn these 

into the way of the buddhas — this is bringing forth the mind. We should 
grab hold of empty space and construct a stiipa, construct a buddha; we 
should swallow a handful of the valley stream and construct a buddha, 
construct a stiipa.** This is bringing forth anuttara-samyak-sambodhi. It 

52 Buddha Sakyamuni (Shakamuni butsu #5 JE): A description of the Buddha’s 
awakening under the bodhi tree. This line is quoted in several chapters of the Shdbo- 
genzo, as well as in Dogen’s Eihei koroku 7K*7RRSK (DZZ.3:28, no. 37). Although the 
passage does appear in Chan texts from this period (see, e.g, Jianzhong Jingguo xudeng 
lu €E Pva REE, ZZ.136:36b17-18), it has not been located in any extant siitra, and 
Dodgen’s source for it is unknown. 

  

“dawn star” (myojo AA): I.e., the planet Venus. 

“the whole earth and sentient beings” (daichi ujd KiH4 14): The translation follows 
a common interpretation of this phrase; it could also be parsed “sentient beings of the 
great earth.” 

53 “simultaneous” bringing forth the mind, practice, bodhi, and nirvana (d6ji no 

hosshin shugy6 bodai nehan [rR 0 3¥.L. + {E47 + He + 248): Dogen is here borrow- 
ing the term doji [RJR (“simultaneous”) from the passage just above and seems, in the 
process, to be shifting (or, perhaps, extending) its sense from the claim that all things 
achieve awakening with the Buddha to the view that all stages of the bodhisattva path 
occur at the same time. 

54 grab hold of empty space (Kokii o sattoku shi iz 22 % t1% L): Perhaps reflecting the 
words of the Tang-dynasty monk Shigong Huizang 4 #204 (dates unknown), in a con- 
versation recorded at Shobégenzé 8 FE VEER HR, DZZ.5:256, case 248, and discussed in 
the “Shdbdgenzo kok” IEJEAR WE 22; see Supplementary Notes, s.v. “Nose.” 

swallow a handful of the valley stream (keisui o kikutan shi 渓 水 を 拘 唱 し ): Stream 
water figures in two sources much appreciated by Ddgen. One is the story, found in the 
shinji Shobégenzé (FEAR (DZZ.5:218, case 183) and discussed in “Shobogenz6 
ddtoku” 1EJEAR #18 44, of a hermit who drank from a stream. See Supplementary Notes, 
s.v. “Intention of the Ancestral Master’s coming from the west.” The notion of making
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is a hundred thousand myriad instances of bringing forth one instance of 
bringing forth the mind of bodhi. Practice and verification are also like 
this. 

[63:16] 

Lyreole, OIC UCT AK OIC, METIS Bre OO, MRIs 
—ZE7R YN, EDARK<S IL, PHERE<SICH OT, HIRES LNAI OT, 
MIEICoSICHOF, FiO DIL, SEDO CFL ORBEY, FRA 
MRE OTNK, FED OREO, FBIM, FiROR D720, (ER? BEDE 
た か く の ご と し 。 草木 等 に あら ず ば 、 い か で か 身心 あら ん 、 映 心 に あら ず 
ば 、 い か で か 草木 あら ん 、 草 木 に あら ず ば 、 草 木 に あら ざる が ゆえ に 、 が か 
く の ご と し 。 

Despite this, to hear only that bringing forth the mind is one bringing 
forth without further instances of bringing forth the mind, or that the 
practices are incalculable while the fruit of verification is one verifica- 
tion — this is not hearing the buddha dharma, is not knowing the buddha 
dharma, is not encountering the buddha dharma.” The bringing forth 
the mind of a thousand million instances of bringing forth is definitely 
bringing forth one instance of bringing forth the mind. A thousand mil- 
lion people’s bringing forth the mind ts bringing forth one bringing forth 
the mind; one bringing forth the mind is a thousand million instances of 
bringing forth the mind. Practice and verification and turning the dharma 
are also like this.°° Were they not grass, trees, and the rest, how could 

there be body and mind?°’ Were they not body and mind, how could 
there be grass and trees? This is so because, were they not grass and 
trees, they would not be grass and trees. 
  

a buddha with mountain stream water is also reminiscent of a verse by the famed poet 
Su Shi ##t (Su Dongpo # 3k, 1037-1101) that provides the title theme for Dogen’s 
“Shdbdgenzé keisei sanshoku” IEJEAR RIA Uf (DZZ.1:274): 

AS PeRRE, WER H, PORTH 1A RA, 
The sound of the stream is his long, broad tongue; 
The mountain form, his pristine body. 
This evening’s 84,000 gathas — 
How will I tell them tomorrow? 

55 one bringing forth without further instances of bringing forth the mind (ichi- 

hotsu ni shite sara ni hosshin sezu —?8(2 UT & 6 (C38. LAE FF): The argument here is 
likely against the common use of “bringing forth the mind” in reference specifically to 
the initial aspiration of the bodhisattva. 

56 Practice and verification and turning the dharma (shushdé tenbo (Fae #474): L.e., 
the entire bodhisattva spiritual career, from practice, through awakening, to teaching as 
a buddha. 

57 Were they not grass, trees, and the rest (sOmoku t6 ni arazuba BAEC & TS): 

The subject here is unexpressed; presumably, “practice and verification” (as well, perhaps, 
as “bringing forth the mind”). The argument here points back to the statement in the pre- 
ceding section, “the body and mind on the way of the buddhas ts grass and trees,” etc.



63. Bringing Forth the Mind of Bodhi Hotsu bodai shin #8 fe 心 49 

[63:17] {1:165} 
ATES, CtUaS Eee 0, FDI BILH OV Milt —-Bic bb 
ず 、 再 三 に あら ず 、 庶 分 に あら ず 、 頭 頭 み な 、 か く の ご と く 参 究 す べし 。 
草木 ・ 七 縮 を あつ め て 人 造 塔 ・ 造 介 する 始終 、 そ れ 有 含 に し て 成道 すべ か ら 
ず ば 、 三 十 巧 品 菩 提 分 法 も 肪 な る べし 。 三界 ・ 人 天 の 身 心 を 括 じ て 修行 
th, &bMABRARL, HEMAANADOT, BARBLWKAA 

&. B7EU<K OMe ze 0, BACK CNBR, BAR: Bae 
性 、 お な じ く 法 住 法 位 な り 。 ROMEO ZED IZ. WD CHEKSHDA, 
草木 等 、 い か で か 眞 如 人 大 性 な ら ざ らん 。 諸 法 は 有 含 に あら ず 、 無 包 に あら 
ず 、 買 相 な り 。 買 相 は 如是 加 相 な り 、 如 赴 は 面 今 の 身心 な り 。 この 身心 を 
も て 、 角 心 すべ し 、 水 を ふみ 、 石 を ふむ を 、 き ら ふ こと な か れ 。 一 茎 草 を 

括 じ て 丈 六 金 身 を 造作 し 、 一 微塵 を 括 じ て 古 修 塔 菩 を 建立 する 、 こ れ 帝 菩 
提 心 な る べし 。 見 人 な り 、 聞 人 な り 、 見 法 な り 、 聞 法 な り 。 作 人 大 な り 、 行 
G72 , 

Pursuing the way in seated meditation — this is bringing forth the mind 
of bodhi. Bringing forth the mind is neither one with nor different from 
it; seated meditation is neither one with nor different from it; they are 
not at two or three times; they are not arranged.°® Each should be inves- 
tigated in this way.’ If collecting grass and trees and the seven treasures 
to construct stiipas and construct buddhas were conditioned throughout 
and were not attaining the way, the thirty-seven factors of bodhi would 
also be conditioned.®’ Humans and devas of the three realms taking up 
body and mind to practice would all be conditioned and would have no 
ultimate stage.°' Grass and trees, tiles and pebbles, and the four elements 
  

58 Bringing forth the mind is neither one with nor different from it (zazen wa ichii 

ni arazu Aéili— FIZ d& & F): The translation supplies “it,” assuming the antecedent 
to be “pursuing the way in seated meditation” (and “bringing forth the mind” in the next 
clause); but this passage might also be translated in more abstract terms: “Bringing forth 
the mind is not [a matter of] oneness or difference. Sitting in meditation is not oneness or 
difference, is not two or three times, is not an arrangement. Each thing should be studied 
in this way.” 

not at two or three times; not arranged (saisan ni arazu, shobun ni 7gz7 再三 に あ 
ら ず 、 上 分 に あら ず ): The sense here is likely “do not occur one after the other, are 
not distinguishable as separate categories.” The term shobun jitZ7, rendered here “ar- 
ranged,” typically means to “deal with,” or “handle.” 

59 Each (toto 9A9H): The antecedent is not clear; presumably “seated meditation” and 
“bringing forth the mind,” but it is also possible to take this as a more general reference: 
“each thing (or topic).” 

60 attaining the way (/6g5 成道 ): A term typically referring to the attainment of bodhi, 
perhaps especially in the context of Sakyamuni’s attainment under the bodhi tree. 

ロ e+e 7S the thirty-seven factors of bodhi (sanjishichi hon bodai bunpé =+ tin te Wis): A 
Buddhist technical term for a common list of factors in the attainment of bodhi. Dogen 
discusses the list in the Shdbdgenzo chapter of this name. 

61 Humans and devas of the three realms (sangai ninten =i + AK): Or, as 

Kawamura punctuates, “the three realms, humans and devas.”
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and five aggregates, are equally only mind, are equally the real mark.” 
All the worlds in the ten directions, the buddha nature of true suchness, 

are all the “dharmas abiding in their dharma positions.”®? How could 
grass and trees, and the like, be within the buddha nature of true such- 
ness? How could grass and trees, and the like, not be the buddha nature 

of true suchness? The dharmas are not conditioned, not unconditioned; 

they are the real marks. The real marks are the real marks of such- 
ness; suchness is the present body and mind.® We should bring forth 
the mind with this body and mind. Do not dislike walking on water and 
walking on rocks.® Just taking up one blade of grass and constructing 
a sixteen-foot golden body, taking up a single infinitesimal dust mote 
  

would have no ultimate stage (ん chi aru bekarazu HRMHARNDOT): Le., 
would not culminate in buddhahood. “Ultimate stage” is a standard Buddhist term refer- 
ring to the culmination (S. nistha) of the bodhisattva path. 

62 four elements and five aggregates (shidai goun PUX #44): Le., the four primary 
forms of matter (S. mahabhiita), earth, water, fire, and wind, of which the physical world 

is composed; and the five “heaps” (S. skandha), form, sensation, perception, formations, 
and consciousness, into which the psychophysical organism can be analyzed. See Sup- 
plementary Notes, s.v. “Four elements and five aggregates.” 

only mind (yui shin MEL»): A version of the common claim, found throughout Zen (and 
other Buddhist) texts, that “the three realms are only mind” (sangai yui shin = FLME Ly) 
or “the three realms are only one mind” (sangai yui isshin = FRME— L»). See Supplemen- 
tary Notes, s.v. “The three realms are only mind.” 

63 All the worlds in the ten directions, the buddha nature of true suchness (jin jippo 
kai shinnyo bussh6 #+4 FBO ETE): The grammatical relationship between these 
two phrases is unclear. Perhaps the most likely choice is to read them with an implied 
conjunction; it is also possible to take them in apposition or to treat them as a single 
phrase (“the buddha nature of the true suchness of all the worlds in the ten directions”). 

“dharmas abiding in their dharma positions” (46 ji 6 法 住 法 位 ): Invoking a line 
in the Lotus Sutra often cited by Dogen. See Supplementary Notes, s.v. “Dharmas abide 
in their dharma positions.” 

64 the real marks (jissd Hf): I.e., are ultimately real. See above, Note 44. 

65 the real marks of suchness (nyoze jissd 804 48): Or “such real marks.” No doubt 

a variant of the common nyoze sé 8048 (“such marks” or “such a mark”). Though 
seemingly not particularly popular in Chan, this expression is not uncommon in Tiantai 
texts. It likely reflects the famous passage in Kumarajiva’s translation of the Lotus Sutra, 
from which Tiantai derives its characteristic teaching of the “ten suchnesses” (jz nyoze 

+404); see Supplementary Notes, s.v. “Only buddhas with buddhas can exhaustively 
investigate the real marks of the dharmas.” 

66 Do not dislike walking on water and walking on rocks (mizu o fumi, ishi o fumu o, 
kirau o7o 7g ん ge 水 を ふみ 、 石 を ふむ を 、 き ら ふ こと な か れ ): The suggestion would 
seem to be, “do not disdain action in the world of grass and trees, tiles and pebbles.” 
“Walking on water” (risui }#7K) is commonly associated with the spiritual powers (jin- 
soku ##42; S. rddhi-pdda) of the contemplative adept, often occurring in the expression 
“walking on water as if it were earth; walking on earth as if it were water” (risui nyo chi 
richi nyo sui FE 7k RO Hehe Hh 0 7k).
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and building a stiipa shrine for an old buddha — this 1s bringing forth 
the mind of bodhi.°’ It is seeing the buddha; it is seeing the dharma; it is 

hearing the dharma; it is making a buddha; it is practicing buddhahood.® 

[63:18] 

FEI ERS. HAE BRR BAST - ROA, VS TARR=BR, 以 
BAA, fhe — ee, BIL RES, alr, 

Buddha Sakyamuni said,°’ 

Upasakas and upasikas, good sons and good daughters, offer the flesh 
of wives and children to the three treasures, offer the flesh of their own 

bodies to the three treasures.’? How could bhiksus who have received 

  

67 taking up one blade of grass and constructing a sixteen-foot golden body (ik- 
ky6 sé o nenjite joroku konjin o zosa shi —¥B&X FEC CRASH VIBE LU): “A six- 
teen-foot golden body” refers to the body of a buddha (or an image of the buddha). The 
phrase reflects a well-known Zen saying; see above, Note 15. 

68 it is making a buddha; it is practicing buddhahood (sabutsu nari, gydbutsu 
nari VEZ . 77872 : The second phrase might also be rendered “‘it is a practicing 
buddha,” an expression appearing often in Dogen’s writings and the title theme of his 
“Shobodgenzo gydbutsu iigi” IEYEHR #17 Hh. The rendering here tries to retain the 
verb-object construction of the preceding statements. 

69 Buddha Sakyamuni (Shakamuni butsu ¥¢ii0 #238): The source of this quotation 
is unknown. 

70 Upasakas and upasikdas, good sons and good daughters (ubasoku ubai zennan- 
shi zennyonin #823 + BBR + HH + HA): Le., the Buddhist laity. The terms 
“upasakas” and “upasikas” refer to observant laymen and laywomen respectively; “good 
sons” (S. kula-putra) and “good daughters” (S. kula-duhitr) are standard forms of polite 
address to the laity in Buddhist texts. Note that, though the compound grammatical sub- 
ject here is gender inclusive, the offering of wives assumes a male donor. The practice 
of offering wives and children, as well as one’s own body, for the sake of awakening Is 
celebrated in various Buddhist texts. One example occurs in the Lotus Sutra (Miaofa 
lianhua jing Ri, T.262.9:3a13-14), in a speech by the Bodhisattva Maitreya to 
which Dogen will allude below (section 25): 

GREE. PAF, RET, RRL, 
Again, I see bodhisattvas, 

Donating the flesh of their bodies, their arms and legs, 
As well as their wives and children, 
In their quest for the unsurpassed way. 

The most famous example of the offering of wives and children occurs in the story 

of Sakyamuni’s own previous life as the Bodhisattva Prince Sudana (Xudana taizi 74 
SAF; better known in the Pali accounts as Vessantara), who practiced the virtue 

of charity by giving away his wife and children. (See, e.g., Taizi xudana jing KT-7A 
KEKE, T.171.3:422a6ff.) The offering of one’s own flesh is reminiscent of the well- 

known story in the Prajfia-padramita-sutra of the Bodhisattva Sadaprarudita (Changti 
pusa #4" #£2R), who offered to sell his body parts to a brahman in the course of his 
quest for the perfection of wisdom. (See, e.g., Mohe bore boluomi jing RAR AWK He 
ME, T.223.8:419al-10.)
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these donations of the faithful not practice?" 

[63:19] {2:166} 
LaHNMILY DM, RE: KAR: RB ES (BR ARS HBC 
S4lxL, BARLVETSOFAR Re HELE THEOSRY, Fe 
= OD EYETV) , TrelLBo—-MH7EO, TCC -KRABOHO ZA 
te), =HOWH, TCCBFRIRZLORA RICA MITA. FWO 
HE AKT. YO, WERBOMBSE LC, PIBORA PRS BST AK Ze 
), WEIOOfEHIS, D720. VAIL, WP CHMEROA, FIER 

正 な る 太 き な り 。 

Therefore, we know that making offerings to the three treasures of 
food and robes, bedding and medicines, monastic lodgings, fields and 
woodlands, and the like, is making offerings of the flesh, skin, bones, 

and marrow of “one’s own body” and of the bodies of “one’s wife and 
children.”’? Entered into the ocean of the merit of the three treasures, 

they are of one taste.” Since they are of one taste, they are the three trea- 
sures. The merit of the three treasures appearing in the skin, flesh, bones, 
and marrow of “one’s own body” and that of one’s “wife and children” 
is Our exertion’s concentrated effort in pursuit of the way. Now, taking 
up the nature and marks of the World-Honored One, we should study the 
skin, flesh, bones, and marrow of the way of the buddhas.’”* These “dona- 

tions of the faithful” are bringing forth the mind; how could the bhiksus 
who receive them not practice? They must be correct from head to tail. 

[63:20] 

~MMOERY CT, —ERbS EDIT ETH, —DP>LEBOTHETSARYO, — 
IMEEM CHEV, —BZp3apIesTS7R20, KBISLLZAR: BAOR 
DTDAER, (LUM C-HIEXRBRBT S70, UKAMe DC 6b ULTHD 
IMEI OMSL, BHAT, ARISES OC OL CMDICIETTUA,. Haren 
L, WAR LARGE LI BZEOBDzzZEY), PEL ABOZZEY, 
同心 同 命 な る が ゆえ な り 、 同 映 同機 な る が ゆえ な り 。 

  

flesh of their own bodies (jishin niku BIA): Or, “offer their own flesh.” Here and 
below, the glyphs jishin 8 } may be taken either as “one’s own” or as “own body.” 

71 donations of the faithful (shinse {3 hii): Or “donations [given] in faith.” 

72 ~ flesh, skin, bones, and marrow (niku hi kotsu zui AR’ Sa): Here and below, 

Dodgen is playing on the expression hi niku kotsu zui associated with Bodhidharma; see 
above, Note 28. 

73 they are of one taste (ichi mi nari —&72 ) ): From the common Buddhist metaphor 

that the Buddha’s teachings are all of a single purport, as the waters of the ocean all have 
the single taste (S. eka-rasa) of salt. The grammatical subject here is unexpressed; pre- 
sumably, the “offerings” of the preceding sentence. 

74 nature and marks of the World-Honored One (sesoz zo ss0 世 尊 の 性 相 ): I.e.. 
the essential nature (S. svabhadva) and phenomenal characteristics (S. /aksana) of the 

Buddha.
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Hence, as soon as one dust mote is brought forth, one mind ts brought 
forth in accordance with it; once one mind is first brought forth, one 
emptiness is just barely brought forth.” In sum, it is when the conscious 
and non-conscious bring forth the mind that they can first plant one bud- 
dha nature.’° When, turning the four elements and five aggregates, they 
practice with a sincere mind, they will gain the way; when, turning the 
grass and trees, fences and walls, they practice with a sincere mind, they 
will gain the way; for the four elements and five aggregates and the grass 
and trees, fences and walls, have the same study, for they have the same 
nature, for they have the same mind, the same life, for they have the 

same body, the same function.’”’ 

  

75. one mind (isshin —-L): The term seems multivalent here : “‘a single thought [of the 

dust mote],” “one mind [of bodhi],” “the one mind,” “the whole mind,” etc. The rather 

awkward translation seeks to preserve the text’s play with the verb hotsu #8, as both “to 
produce” and “to occur,” and with the terms jin EZ, as both “particle” and “object,” and 
shin ts, as both “mind” and “thought.” For jin EZ, see above, Note 42. 

one emptiness (ikki: — 22): Perhaps, one of the multiple emptinesses taken up to make 
a buddha in section 12; perhaps, the whole of empty space pinched to make a buddha or 
stiipa in section 15. The sense of wazuka ni 42D7 AZ (tentatively rendered “just barely”) 
here is uncertain. 

76 conscious and non-conscious (ukaku 7777 ん 2 ん 7 有 + #£%): Read here as equiva- 
lent to “sentient and insentien* (6 zz/6 有情 無情 ) (as, e.g., at Zongjing lu THER, 
T.2016.48:853a6-7) — perhaps in reference to the “mind” and “dust mote,” respectively. 
This pair of terms occurs several times in the Shobdgenzo, usually in the sense “awak- 

ened and non-awakened.” Some manuscript witnesses read here ugaku mugaku A 

&. (“student and non-student” — i.e., one in training on the Buddhist path and one who 
has completed training). 

can first plant one buddha nature (hajimete ichi busshé o shutoku su (i UC —1 
Pe 2 #8147): The figure of “planting” the buddha nature here likely serves to introduce 
the examples of horticultural practice in the following paragraph. The notion that the 
buddha nature is “planted” both before and after completion of training seems akin to 
Dogen’s treatment of the concept elsewhere in the Shobogenzo — e.g., in “Hakujushi” 

柏 樹子 (DZZ.1:442): 

BBPEIL ABLE DAE RE ZED, SA HICH LIERMBT ARTEDHANL, 

The buddha nature is an adornment after one attains buddhahood; further, there must 

be a buddha nature that is born together and studies together with attaining buddha- 
hood. 

77 the same study (désan |p] ¥): Or “study together”; a term usually referring to fellow 
students. The translation seeks to retain the parallel with the following nominal forms, 
“same nature" (95y/6 同性 )、 etc. 

the same function (doki 同機 ): A tentative translation of an unusual expression, not 

occurring elsewhere in Dogen’s writing. The glyph ki #% may also refer to the “faculties” 
or “abilities” of students.
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[63:21] 

HACKY CC. HAO PF. HIE< FRA DOREY), CHEB ELO 
R720, Ald, ROR AZO, BRVRIL, BRU ORMERODR 
oO. WWUICIk, RBH, RET, DIN, RAOMMeHHUT, 
PHOMRE. FRINT SRO, CMaFRARPRO OD, BARRAREA ROC Le 
見 成す る な り 。 

Accordingly, in the communities of the buddhas and ancestors, there 
are many who pursued the way by taking up the mind of grass and trees; 
this is the form of bringing forth the mind of bodhi.’”* The Fifth Ancestor 
was once a practitioner who grew pines.” Linji worked at planting fir 
and pine on Mount Huangbo.®° On Dongshan, there was old Mr. Liu, 
who planted pines.®' In this, they take up the discipline of pine and 
cypress and gouge out the eye of the buddhas and ancestors; in this, they 
show that the power to play with the living eye is opening the clear eye.*” 
  

78 this is the form of bringing forth the mind of bodhi (kore hotsu bodai shin no yosu 

nari — 43S HEL OK F 72 Y ): Or “this is a form of bringing forth the mind of bodhi.” 
The term ydsu #&-, occurring often in Dégen’s writing, carries the sense both of the 
“shape” of something and a “model” of something. 

79 The Fifth Ancestor was once a practitioner who grew pines (goso wa, ichiji no 

saisho dosha nari HAIL, —FRORRESIE-F 7£ 9 ): Reference to a story about the Fifth 
Ancestor of Chan in China, Daman Hongren Xii54 4 (602-675), recounted in “Sh6b6- 
genzo bussh6” IEJKAR HELE. The term désha 18 & (“person of the way”) may refer to 
any Buddhist (or Daoist) practitioner or to a Buddhist acolyte. 

80 Linji worked at planting fir and pine on Mount Huangbo (Rinzai wa, Obakusan 
no sai sanshé no kufii ari BRVRIL, BRE ORIEL OK & Y ): Reference to a story 
about the famed Chan master Linji Yixuan Hay 2s X (d. 866), recounted in “Shdbbgenz6 
gyoji” IEVEER ITH. The term sanmatsu f2#4 (“fir [or cedar] and pine”) may also be 
taken simply as a generic term for conifers. 

81 On Dongshan, there was old Mr. Liu, who planted pines (76zan ni wa, Ryit shi 6 
7 Sg が SO sz 油山 に は 、 劉 氏 鈴 あ り 、 栽 松 す ): Old man Liu figures in the life of Chan 
master Dongshan Siqian 洞 山師 上 度 (d. 904)、 as recorded in the Jingde chuandeng lu 景 
(8 (BEER (T.2076.5 1:338b24-27): 

RITE IAL, ARIS AED RS. BNFiA, RROERR. BREE, FA 
何 代 人 、 待 見 此 松 老 。 
The Master [Dongshan Sigian] was on Mt. Dong planting pines. A certain old man 
Liu asked the Master for a gatha. The Master composed a gatha saying, 
Tall, tall, more than three feet; 

Dense, dense, covered with weeds. 

Who knows what generation 

Will see these pines grow old. 

82 discipline of pine and cypress (sh6 haku no sdsetsu tAtG PRE): The term sdsetsu 
RE (“discipline”) does not occur elsewhere in Dogen’s writings; likely synonymous with 
the more common ségy6 ##1T (“restrained conduct’). The notion of a discipline of cypress 
is reminiscent of Zhaozhou’s #41 famous “cypress at the front of the garden” (feizen 
hakujushi 庭 前 柏 樹子 )、 which Dogen treats at length in his “Shobogenzo hakujushi* 正 
法眼 蔵 柏 樹子 . See Supplementary Notes, s.v. “Cypress tree at the front of the garden.“
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[63:22] 
Vabs + Rel, FEAR RRZeO . BRRE DRO, RFE DRO, WSS OURA 
AXSZMOEKIL, PAOMBHSO SAY, HROMMs ZTOHIC, 
VERBVFAR ST S700, TEESEILOOICEELIC(IET, BHODEIChOT, 無 
A OASIS AE Te, BRC RON, LVI, BIH OT, 載 
肖 、 も し 鹿 土 に 化す と い は ば 、 無 生 も また 鹿 土 に 化す る な り 。 無 生 、 も し 
塵 土 に 化 せ ず ば 、 REREAD, PPE RE. MAB 
説 無 師 な り 。 

To construct stiipas, construct buddhas, and the like, is to play with 
the eye, is to taste bringing forth the mind, is to deploy bringing forth 
the mind.“ Those who have not acquired the eye of constructing stupas 
and the like have not attained the way of the buddhas and ancestors. It is 
after we acquire the eye of constructing buddhas that we make a buddha 
and make an ancestor. To say that constructing stiipas and the like will 
eventually turn to dust, that it is not the true merit; to say that training 
in the unborn is firm and stable, that it is not defiled by dust — these 
are not the words of a buddha.* If we say that stiipas turn to dust, then 
the unborn will also turn to dust. If the unborn does not turn to dust, the 

  

gouge out the eye of the buddhas and ancestors (busso no ganzei kesshutsu su #41 
眼 晴 挟 出 す ): An idiomatic expression for getting the point of Zen, used interchangeably 
with the more common fosshutsu ganzei 22H ARG (“poke out the eye”); see Supplemen- 
tary Notes, s.v. “Eye,” and “Gouge out Bodhidharma’s eye.” 

in this, they show that the power to play with the living eye is opening the clear eye 

(kore r6 katsu ganzei no chikara, kai mei ganzei naru koto o genjo suru nari — aVFFIAER 
晴 の ちか ら 、 開 明 眼 晴 な る こと を 見 成す る な り ). This sentence might also be parsed, 

“This reveals the power to play with the living eye, the opening of the clear eye.” The 
expression “to open the eye” (Aaigen HAR) typically refers to the final act of consecrat- 
ing a buddhist icon, though Chan masters regularly use it as a metaphor for spiritual 
awakening. 

83 taste bringing forth the mind (kitsu hosshin "24¥.)); deploy bringing forth the 
mind (shi hosshin {#3% 0»): Tentative translations of two odd expressions. The verbs 
kitsu 82 (“to eat” or “to drink”; “to endure”) and shi {& (“to use,” “to employ,” “to send 
off,” etc.) might be taken as passive and causative markers respectively; hence “to suffer 
bringing forth the mind”; “to cause bringing forth the mind.” 

84 not defiled by dust (jin’ai ni zenna serarezu 塵 均 に 染 汚 せ られ ず ): The im- 
age shifts here from the “dust” (jindo EE +) that remains from the ruined stiipa to the 
“dust” (jin’ai 2%) that defiles the mind; possibly recalling the famous verse attributed 

to the Sixth Ancestor, Huineng #48; see, e.g., Tiansheng guangdeng lu KEEFER, 
ZZ.135:645a6-7: 

Siew Bett, AASLITIERE, AREY, (RARER, 
Bodhi originally has no tree, 

The bright mirror, no stand. 
From the beginning, not one thing; 
Where is there any dust? 

See Supplementary Notes, s.v. “Bright mirror,” and “Dust.”
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stupas also will not turn to dust. Where are we here, that we’re talking 
about “conditioned” and talking about “unconditioned’?® 

[63:23] {2:167} 
A, SRE Ese, BEDE, ARR, BERTH, kA, 
PERE REVEDS, MIRA RR, BERD ARAE RR. 

It 1s said in a sutra,®° 

When the bodhisattva, in the midst of birth and death, 

First brings forth the mind, 
Solely seeking bodhi, 
Firmly and immovably, 
The merit of that one thought 
Is so deep, broad, and boundless that, 

Were the Tathagata to explain tts particulars, 
He could not exhaust them by the end of the kalpa. 

[63:24] 
He oEDAICLARL, BFELTRELCEDTA, CNA, 彼 
一 念 は 、 一 草 一 木 と おなじ かる べし 、 一 生 一 死な る が ゆえ に 。 し か あれ ど 
も 、 そ の 功徳 の 深 も 無 涯 際 な り 、 廣 も 無 涯 際 な り 。 負 区 を 言語 と し て 、 如 

来 、 こ れ を 分 別 す と も 、 半 期 ある べから ず 。 海 か れ て な ほ 底 の こり 、 人 は 
死す と も 心 の こる で べき が ゆえ に 、 不能 書 な り 。 彼 一 念 の 深 廣 無 涯 際 な る が 

ご と く 、 一 草 一 木 ・ 一 石 一 長 の 深 廣 も 、 無 涯 際 な り 。 一 草 一 石 、 も し 七 尺 
八 尺 な れ ば 、 彼 一 念 も 七 尺 八 尺 な り 、 競 心 も ま た 七 尺 八 尺 な り 。 

We should clearly recognize that taking up birth and death and bring- 
ing forth the mind is “solely seeking bodhi.” “That one thought” must be 
the same as one blade of grass, one tree; for it is one “birth,” one “death.” 

Nevertheless, the “depth” of its “merit” is “boundless,” the “breadth” 
of its “merit” is “boundless.” Even if “the Tathagata” were to “describe 
its particulars” in the language of the “end of the kalpa,” he could not 
expect to exhaust them.®’ He could not exhaust them because, “when the 
ocean dries up,” the bottom remains; “though a person dies,” the mind 

  

85 Where are we here, that we’re talking about “conditioned” and talking about “un- 

conditioned”? (shari ze jinmo shozai, setsu ui setsu mui nari HALE ERE, RAB 
HE 7¢ 0) ): DOgen here slips into Chinese to ask a common form of Chan rhetorical question. 

86 asitra (kyo #€): From the Avatamsaka-siitra (Huayan jing FRE, T.278.9:432c29- 

433a3). 

87 in the language of the “end of the kalpa” (giig6 o gongo toshite ix Set L 
CT): A tentative translation of an odd play on the sutra passage; literally, “taking ‘the end 
of the kalpa’ as his words.” Dogen seems to want to parse the Chinese phrase ru/ai fenbie 
shuo qiong jie bu neng jin BOAR 77 Alls $450 Fe ae (“Were the Tathagata to explain its 
particulars, he could not exhaust them by the end of the kalpa”) as if giong jie $3#) (“end 
of the kalpa”) were the object of the predicate shuo ik (“to explain”). Possibly the sense 
is, “to speak from the ultimate position.”
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remains.®* Just as the depth and breadth of “that one thought” are bound- 
less, so the depth and breadth of one blade of grass, one tree, one rock, 
one tile, are also boundless. When one blade of grass, one rock, is seven 

feet or eight feet, “that one thought” is also seven feet or eight feet, and 
bringing forth the mind is likewise seven feet or eight feet.®” 

[63:25] {2:168} 
Lormnligrelib, ARR. teiBI<t, AARANL, EE - ie 
は 、 甚 難 な り 。 と も に 精進 無 怠 より 成 吾 す と い へ ども 、 心 を 括 来 する と 、 
心 に 括 来 せら る る と 、 は る か に こと な る べし 。 か く の ご と く の 凌 菩提 心 、 

つも り て 人 祖 現 成 する な り 。 

Therefore, “entering the deep mountains and thinking on the way of 
the buddhas” is easy; building stupas and building buddhas is extreme- 
ly difficult.°° Both may be developed from vigor and perseverance, but 
there is a great difference between taking up the mind and being taken 
up by the mind. As this kind of bringing forth the mind of bodhi builds 
up, the buddhas and ancestors appear. 

  

SS “when the ocean dries up,” the bottom remains; “though a person dies,” the 

mind remains (kai karete nao soko nokori, hito wa shisu tomo shin nokoru beki 海 か 

れ て な ほ 底 の こり 、 人 は 死す と も 心 の こる べき ): Presumably, we are to understand 

“mind” here as “the mind of bodhi.” Ddgen is playing here, as he does elsewhere in the 
Shébégenz6, with a saying, drawn from a verse by the poet Du Xunhe £4) #5 (846-907), 
that occurs often in Chan literature. See, e.g., Zongjing lu ASA, T.2016.48:564b1 2: 

海 枯 終 見 底 、 人 死 不知 心 。 

When the ocean dries up, we finally see the bottom; 
When a person dies, we do not know his mind. 

89 seven feet or eight feet (shichi shaku hachi shaku  R/\ R): The use of this mea- 

surement occurs regularly in the Shobdgenzo, generally in ironic reference to something 

immeasurable. Given his identification of bringing forth the mind with constructing a 
stiipa, Dogen may here be recalling in particular Chan Master Xuansha’s %?’) proposal, 
cited in the shinji Shobdgenzo ta FTE YEER RK (DZZ.5:158, case 60) for a seamless stiipa 
of seven or eight feet; see Supplementary Notes, s.v. “Seven feet or eight feet.” 

90 “entering the deep mountains and thinking on the way of the buddhas” (nyii o 

shinzan, shiyui butsudd AwSVRIU, BATE EIE): I-e., the practices of the renunciant. From 
the Lotus Sitra (Miaofa lianhua jing WEEK, T.262.9:3a20-22): 

Mh, Bibra, ARSCRIU, UBER, MOLBEGK, Fre ZEP, PRISTRE 
得 五 神通 。 
And I [Maitreya] see bodhisattvas, 
Courageous and vigorous, 
Entering the deep mountains 
And thinking on the way of the buddhas. 
And I see them, free from desire, 

Dwelling always in the wild, 
Deeply cultivating meditation 
And attaining the five spiritual powers.
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TE EAR ie 38 fe LB ZN 
Treasury of the True Dharma Eye 
Bringing Forth the Mind of Bodhi 

Number 63 

[Ryumonji MS:] 

個 時 寛 元 二 年 甲 辰 二 月 十 四 日 、 在 越 州 吉 峰 精舎 示 衆 
Presented to the assembly at Kipp6 Vihara, Esshu; fourteenth day, 

second month of the senior wood year of the dragon, the second year of 
Kangen [24 March 1244)" 

[Tounji MS:] 

AOE OIS ATA, HAASE. TR 
Copied this at Ethe1 Monastery; tenth day, third month of the junior 

earth year of the rabbit, the second year of K6an [22 April 1279]. Ejo 

FP SCHA + REP AE = AA GS BOK ESP ES RZ. KE 
光 周 

Copied this in the Joy6 Hermitage, Eihe1 Monastery, Esshi; fifth day, 
third month, senior metal year of the rat, the twelfth year of Bunmei 

[14 April 1480]. Bhiksu Kosha” 

  

91 The Tounii 洞 雲 寺 MS shares an almost identical colophon. 

92 Bhiksu Kosha (biku Koshi ft &5¢)A)): Fifteenth abbot of Eiheiji (1434-14927).
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The Udumbara Flower 

Udonge 

INTRODUCTION 

This short text was composed in the early spring of 1244, at Kippoji, in 
Echizen province. Number 64 in the seventy-five-chapter Shobogenzo, 
it occurs as number 54 in the sixty-chapter compilation and number 68 
in the Honzan edition. 

The title theme is the rare udumbara flower said (in Dogen’s version of 
the story) to have been held up by Buddha Sakyamuni on Vulture Peak 
at the time he transmitted his treasury of the true dharma eye to his dis- 
ciple Mahakasyapa, the First Ancestor of the Zen lineage. Dogen opens 
with the famous legend, and then proceeds to comment on the meaning 
of “holding up the flower” and other elements of the tale. In closing, he 
introduces two poems by his own teacher, Tiantong Rujing K #4074, on 
plum and peach blossoms.
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TE VE BR HBS ZN 十 

Treasury of the True Dharma Eye 

Number 64 

(EB 
The Udumbara Flower 

[64:1] {2:1693 

#4 LB BSR AN WE 干 時 摩 詞 迎 葉 、 破 顔役 笑 。 世 尊 云 、 我 
有 正 法眼 蔵 淫 英 妙 心 、 附 嘱 摩 詞 迎 葉 。 

On Vulture Peak, before an assembly of a million, the World-Hon- 
ored One held up an udumbara flower and blinked his eyes.' At that 
time, Mahakasyapa broke into a smile. The World-Honored One said, 
“I have the treasury of the true dharma eye, the wondrous mind of nir- 
vana; I now bequeath it to Mahakasyapa. 

[64:2] 

tb: seh, B7EU < FERRO, CHe MLO LEGALS 
I. F OFS SEL QAR BABAR O , 

The seven buddhas, all the buddhas, have similarly been holding up 
a flower. They have practiced and verified it and realized it as a higher 
holding up a flower; they have broken it open and revealed it as the im- 
mediate holding up the flower.’ 

  

1 Vulture Peak (Rydzen #11): I.e., Sacred Vulture Peak (Rydjusen # ELL; S. 
Grdhrakiita-parvata), the mountain near Rajagrha in Magadha said to be the site of the 
legendary first transmission of Zen, described here, from Sakyamuni to Mahakasyapa. 
The legend occurs often in Chan literature, but Dogen’s version here (variations of which 

occur elsewhere in his writings), while given in Chinese as if quoting a source, does not 
seem to have any extant Chinese precedent. 

the World-Honored One held up an udumbara flower and blinked his eyes (Seson 
nen undonge shunmoku tt 2445 ( 2 32 # A ): See Supplementary Notes, s.v. “Holding up 
a flower and blinking the eyes.” The wdumbara flower (udonge {#22 #£), often identified 
as the cluster fig (ficus glomerata), is said to bloom only rarely (by some accounts, only 
once every three thousand years) and, hence, used in Buddhist literature to represent a 
rare and precious event. While mention of the flower (and occasionally of the “blink,” or 
wink”) occurs in other accounts of the first transmission, the identification of the flower 

as an udumbara blossom seems to lack extant precedent. 

2 ahigher holding up a flower (k0j6 no nenge [F] £2 F4H); the immediate holding 
up the flower (jikige no nenge i&. F }4#£): Perhaps meaning something like, “an act 
that is at once beyond the historical buddhas and yet immediately present in history.”
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[64:3] 
Lddnittgelib, FF#EBOMEF, Mah, MPRBS. EDICT 
7p), HB He: De De7eRO, VGH D. MMOMMZ YL BR 
ApfeE7e ) , TePSHEHEA, 7OISPRBWERL, FEHR, LX Cie es 
7oO, FHHERE TT LO BBOwW ZIC, BH ez, Fb RH ZeY , 

Thus, within holding up a flower, toward higher and lower, toward self 
and other, toward surface and interior, and so on, are all the holding up 
of the entire flower.’ It is the measure of the flower, the measure of the 

buddha, the measure of the mind, the measure of the body.* However 
many [instances of] holding up a flower there may be, they are succes- 
sor after successor, one after another; they are the continued existence 

of the bequest. The World-Honored One has been holding up a flower; 
he has never let it go. When the World-Honored One comes holding 
up a flower, that is succeeding the World-Honored One.’ Because the 
time of holding up a flower is all time, it is studying together with the 
World-Honored One; it is holding up the flower together. 

[64:4] {2:170} 

Vcd SHRHE LV SIL, HEPHHEZO O | MERE + RHE + HE HERES TOO, VY 
lL< OPPO REIL, SBN+ERSEO, BEUPN AY, =F 
Bre). =RB+RreO, CONIC KY, =BtBRLIPS SRY, Kid 
り 、 奇 笛 あ り 、 こ れ を 華 開 世界 起 と いふ 。 一 華 開 五葉 、 結 果 自然 成 と は 、 
澤 身 直巳 掛 澤 身 な り 。 桃華 を みて 眼 上 晴 を 打 失 し 、 翠 人 竹 を きく に 耳 遍 を 不 現 
te LS, fe#OMSe LY, MSR. Teme O. HARROD. A 
REKA. RBKT SA. HCHO, LN Ste FEO aAtRZe Y, 

“Holding up a flower” means a flower holding up a flower; it means 
plum flowers, spring flowers, snow flowers, lotus flowers, and so on. 

What we speak of as the five petals of the plum blossom are the three 
hundred sixty-four plus assemblies; they are the five thousand forty-eight 
  

The English “higher” and “immediate” mask the directional parallelism of kojé [a] _E 
(“toward up”) and jikige i. F (“straight down”) with which Dogen will open his next 
sentence. 

3. the holding up of the entire flower (kon ge nen {##£44): Or “the entire holding up 
of the flower.” 

4 It is the measure of the flower, the measure of the buddha, the measure of the 

mind, the measure of the body (kery6o butsury6d shinry6 shinry6 nari 32 + het OL 
tx + ytx7e 4 ): Presumably, meaning that the dimensions of the flower, buddha, mind, 

and body are all equivalent to “holding up a flower.” See Supplementary Notes, s.v. 
“Measure of the buddha.” 

5 The World-Honored One has been holding up a flower (Seson nenge rai th th 

#£74<): the World-Honored One comes holding up a flower (nenge Seson rai +4 ##t# 
287K): Dogen plays here with the syntax of the Chinese phrase, in the process shifting 
the sense of the glyph rai 3 from a present perfect progressive marker to the verb “to 
come.”
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scrolls; they are the three vehicles and twelvefold teachings; they are the 
three worthies and ten sages.° Accordingly, the three worthies and ten 
sages do not reach them.’ 

There is the great treasury; there is the extraordinary — these are called 
“a flower opens, and the world arises.’”* “A single flower opens five pet- 

  

6 What we speak of as the five petals of the plum blossom (/waku no baika no goke 
Vi < OHEHEO) HH): Reading goyd H.3 (“five petals”) for Kawamura’s goke # 
(“five blossoms”). The plum blossom is in fact composed of five petals, though here 
Dogen is no doubt alluding to a line in the transmission verse attributed to Bodhidhar- 
ma, in which the “five petals” are generally taken as a prediction of the five generations 
of ancestors after Bodhidharma (or, sometimes, of the five houses into which the lin- 

eage would develop after the Sixth Ancestor); see Jingde chuandeng lu FTE(SEER, 
T.2076.51:219c17-18: 

BARA, HHEROKIA, — SEPALS, ARB MARK 
I originally came to this land 
To transmit the dharma and save deluded sentient beings. 
A single flower opens five petals; 

The fruit forms, ripening naturally of itself. 

For more on this verse, see Supplementary Notes, s.v. “A single flower opens five petals.” 

the three hundred sixty-four plus assemblies (sanbyaku rokujit yo e =BATER®): 
The number of gatherings at which Buddha Sakyamuni is said to have preached during 
the course of his ministry (see, e.g., Biyan lu 32 9&#k, T.2003.48:146c3). 

five thousand forty-eight scrolls (gosen shijithachi kan #4 0U-+- /\ 4s): The number of 
fascicles in the imperially-sponsored catalog of Buddhist scriptures, the Kaiyuan shijiao 
lu BATCRERLER (T.2154), compiled in 730 by Zhisheng # #.. 

the three vehicles and twelvefold teachings (sanjé jiinibun ky6 =3€+ —7BO: Le., 
the vehicles of sravaka, pratyeka-buddha, and bodhisattva; and the twelve genres into 
which the literature of the Buddhist canon is sometimes divided (discussed by Ddgen in 
“Shdbdgenzo bukky6” IEYEAR HK 6 2); see Supplementary Notes, s.v. “Three vehicles 
and twelvefold teachings.” 

the three worthies and ten sages (sanken jissho ='%-+ 32): A common reference to 
those on the bodhisattva path: the three levels of “worthies” (ken '&; S. bhadra), and the 

ten higher stages, or “grounds” (ji HH; S. bhumi) of the sage (sheng 32; S. arya). 

7 the three worthies and ten sages do not reach them (sanken jissho oyobazaru nari 
=B+BK LIES SZ 4 ): Presumably meaning that the petals of the plum blossom in- 
clude but go beyond the bodhisattva path. That the tradition of the buddhas and ancestors 
transcends even the most advanced stages of the bodhisattva path is a common refrain 
in DOgen S writing. 

8 There is the great treasury; there is the extraordinary (daiz6 ari, kitoku ari Ki 
d>) . ay##% Y ): Probably meaning that the petals of the plum blossom contain both 
the complete teachings of Buddhism (the “great treasury” of the Buddhist canon) and 
the practices of the Buddhist adepts (the extraordinary matter of Chan life). The expres- 

sion “the extraordinary” (or “weird”; kitoku a+) here may recall the saying, quoted in 
^*ShobogenzQ kajo" 正法 眼 蔵 家常 . of Baizhang Huaihai 百丈 懐 海 (749-814) that the 
“extraordinary matter” (kitoku ji 奇特 事 ) was “sitting alone on Daxiong Peak.” (See, e.g. 
Biyan lu 2 8REk, T.2003.48:166c26-27.)
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als; the fruit forms, ripening naturally of itself’ means “the whole body 
is the self hanging on the whole body.” Seeing the peach blossoms and 
losing the eyes; making the ears disappear upon hearing the jade bamboo 
— these are the present of holding up a flower.'® Hip-deep in snow and 
cutting off an arm; making a bow and getting the marrow — these are a 
flower opening of itself.'' A stone pestle and whitened rice, transmitting 
the robe in the middle of the night — these are the flower already held 
up.'? They are the root of life in the hand of the World-Honored One. 

“a flower opens, and the world arises” (ke kai sekai ki #2BA tt Fike): The final line of 
the dharma transmission verse attributed to Bodhidharma’s master, Prajfiatara. See Sup- 
plementary Notes, s.v. “A flower opens, and the world arises.” 

  

9 “Asingle flower opens five petals; the fruit forms, ripening naturally of itself” (ikke 
kai goyé, kekka jinen j6 — 326A 32, #552 B Ak): Two lines of the transmission verse 
attributed to Bodhidharma (Jingde chuandeng lu #{E(HIGER, T.2076.51:219c17-18): 
see above, Note 6. 

“the whole body is the self hanging on the whole body” (konjin ze ko ka konjin (2 
是 巳 掛 澤 身 ): Variation on a line from a verse on the wind chime by Tiantong Rujing X 

4075 (1162-1227), quoted elsewhere in the Shobdgenzo (from Rujing heshang yulu BD 

{# Fo eae SR, T.2002A.48:132b15-16): 

Sy (BES, NRPS, SRA, TR ia TOR. 
The whole body, like a mouth, hanging in empty space, 
Without asking if the winds are from east, west, south, or north, 

Equally, for them, it talks of prajfia: 
Di dingdong liao di dingdong. 

10 Seeing the peach blossoms and losing the eyes (t0ka o mite ganzei o tashitsu shi 
桃華 を みて 眼 晴 を 打 失 し ): These two clauses seem to combine allusions to two differ- 
ent passages in Chan literature to which DOgen will return below: the former, treated in 
sections 14 and 15, recalls the case of Lingyun Zhiqin #225 8 (dates unknown), who 
is said to have attained an awakening from seeing peach trees in bloom; the latter, quoted 
in section 12, suggests lines of a verse by Tiantong Rujing. See Supplementary Notes, 
s.v. “Peach blossoms,” “Eye.” 

making the ears disappear upon hearing the jade bamboo (suichiku o kiku ni nisho o 
fugen narashimuru 2 % & < (CBee FZ Lt): Allusion to the famous story 

of Xiangyan Zhixian 4a PA (died 898) (cited in shinji Shobdgenzé (AF 1EYERR ik. 
DZZ.5:134, case 17, and discussed in “Shobogenzo keisei sanshoku” JEJEAR ARIA LL 
), who attained an understanding when he heard the sound of a bit debris striking a 
bamboo stalk. 

11 Hip-deep in snow and cutting off an arm; making a bow and getting the mar- 

row (ydsetsu danpi, raihai tokuzui EG. e714 8a): Reference, in Chinese, to two 
famous incidents, appearing often in the Shdbdgenzo, in the hagiography of the Second 
Ancestor, Huike #¢ 4]: the first recalls the legend that Huike stood all night in a snow- 
storm waiting to be recognized by Bodhidharma and finally cut off one of his arms as 
an offering to the Indian master (see Supplementary Notes, s.v. “Cut off an arm”); the 
second evokes the transmission of the ancestral lineage to Huike when Bodhidharma 
acknowledged his silent bow with the words, “You’ve gotten my marrow” (see Supple- 
mentary Notes, s.v. “Skin, flesh, bones, and marrow’). 

12 A stone pestle and whitened rice, transmitting the robe in the middle of the
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[64:5] 
お ほ よ そ 括 華 は 、 世 尊 成道 より 巳 前 に あり 、 世 尊 成 道 と 同時 な り 、 世 尊 成 

道 よ り も の ち に あり 。 こ れ に より て 、 華 成道 な り 。 括 華 、 は る か に これ ら 
の 時 節 を 超越 せり 。 諸 飾 諸 祖 の 衣 + FEE HERE ERIE, LC DICH OR 
風 を 蝶 舞 する な り 。 し か あれ ば 、 い ま 乾 曇 世 導 、 は な の な か に 身 を いれ 、 
空 の な か に 身 を か くせ る に より て 、 鼻 了 乾 を と る 太 し 、 虚 空 を と れ り 、 拓 華 

Lfet, F5HEILARARIC CHES, RIC CHES, FLIC CHET, HEFHIC CHA 
ずる な り 。 

In sum, “holding up a flower” is before the World-Honored One at- 
tained the way, is at the same time that the World-Honored One attained 
the way, is after the World-Honored One attained the way. Consequent- 
ly, it is the flower attaining the way. “Holding up the flower” has far 
transcended these times. The buddhas and ancestors’ bringing forth the 
mind, setting out, practicing and verifying, and maintaining [bodhi] 
are all the flowers they hold dancing like butterflies in the spring wind. 
Thus, since now Gautama, the World-Honored One, has put himself in- 

side the flower, has hidden himself in the sky, that we should grab his 
nose, that we have grabbed empty space, is called “holding up a flow- 
er.”'? “Holding up a flower” is holding it up with the eye, holding it up 
with the consciousness, holding it up with the nose, holding it up with 
holding up the flower. 

  

night (sekitai bei haku, yahan den’e AMEKA, 夜 半値 衣 ): Reference to the famous 
story, mentioned often in the Shobdgenzo, of the transmission of the ancestral lineage to 
the Sixth Ancestor, Huineng 2¢#2. The layman Huineng is working pounding rice at the 
monastery of the Fifth Ancestor, Hongren 94, (602-675); when his verse is recognized, 
he is invited into the master’s quarters and given the ancestral robe of Bodhidharma 
during the night. 

13. now Gautama, the World-Honored One, has put himself inside the flower, has 

hidden himself in the sky (ima Kudon Seson, hana no naka ni mi o ire, kit no naka ni mi 
o kakuseru V\¥ Bsa thES, (E7eMD7EPUCHEVWA, 空 の な か に 身 を か くせ る ): Or 

perhaps, “has hidden himself in emptiness.” The translation assumes that Dogen has in 
mind here the expression “sky flowers” (kiige 22 #£; S. khapuspa), the optical illusion of 
spots appearing to the diseased eye, used as metaphor for what is mere appearance with- 
out objective reality. See Supplementary Notes, s.v. “Clouded eyes and sky flowers.” 

that we should grab his nose, that we have grabbed empty space (biki o toru beshi, 
kokit o toreri @FLEL ONL, HE LAY ): Likely reflecting a story, included in the 
shinji Shobégenzé ta FEY AR HR (DZZ.5:256, case 248) and discussed in the “Sh6b6- 
genzo koku" 正法 眼 蔵 虚空 , in which grabbing hold of a nose is taken as grabbing hold 
of space; see Supplementary Notes, s.v. “Nose.”
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[64:6] 

お ほ よ そこ の 山河 ・ 大 地 ・ 日 月 風雨 ・ 人 畜 草 木 の い ろ い ろ 、 角 角 括 來 せ 
る 、 す な は ちこ れ 拓 優曇華 な り 。 生 死去 来 も 、 は な の いろ いろ な り 、 は な 
の 光明 な り 。 い まわ れ ら 、 か く の ご と く 参 四 す る 、 拓 華 来 な り 。 

In sum, the holding up at every turn of this assortment of mountains, 
rivers, and the whole earth, sun, moon, wind, and rain, humans, beasts, 

grass, and trees — this is precisely “holding up the udumbara flower.” 
Birth and death, coming and going are an assortment of flowers, are the 
radiance of the flower. Our study like this here has been “holding up a 
flower.” 

[64:7] 

ha, BRU, OER, 

Buddha said, “It is like the udumbara, in which everyone delights.”"* 

[64:8] {2:171} 
VIL O-MlL, HARA OA OL ERE eRO RB ASCE, EE 
OIL, MHORARR. VK LISS D . 

“Everyone” refers to the buddhas and ancestors who show themselves 
and hide themselves, to the radiance naturally possessed by the grass, 
trees, and insects.'° “Everyone delights” means the skin, flesh, bones, 

and marrow of each one ts brisk and lively right now. 

[64:9] 

し か あれ ば す な は ち 、 一 切 は みな 優曇華 な り 。 か る が ゆえ に 、 す な は ちこ 
re, ENZO, EWS, BER EIS, 樹 下 に 打 汗 し て 、 明 星 に 眼 晴 を 換 却 
せ し と き な り 。 こ の と き 、 摩 詞 迎 葉 、 破 顔 微笑 する な り 。 顔 容 、 は や く 破 
LC, FASERRICPBAI OO, OUR, BEB OL KIC, DNOAARAR, (L-O< FT 
KLEENYO, I ORRBAL TreltboFhHere 0, 優曇華 の ここ ろ 、 お の 
づか ら ひ らく る な り 。 

Thus, “everyone” is the wdumbara flower; precisely for this reason 
it is said to be rare. “Blinked his eyes” refers to the time that, sitting 
under the tree, he exchanged his eye for the dawn star.'® At this time, 

  

14 The Buddha (butsu 6): From a verse in the Lotus Sutra (Miaofa lianhua jing WE 
運 華 経 , T.262.9:10a28): the antecedent of “it” here is the teaching of the sutra. 

15 the radiance naturally possessed by the grass, trees, and insects (sOmoku kon- 

chit no jiu komy6 zai BL7K gk A A CAA YE): Perhaps variation on words attributed to 
Yunmen Wenyan 22F4 3c{E (864-949), recorded in the shinji Shobégenzé tA F IEVERR ik 
(DZZ.5:166, case 81), probably from the Yuanwu yulu [Al a8&k (T.1997.47:803a25-26): 

KAREAICRATE, RRR LESS 
People all have a radiance, 
But when they look for it, they can’t see it in the dark. 

16 sitting under the tree, he exchanged his eye for the dawn star (juge ni taza
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Mahakasyapa broke into a smile. His countenance had long since broken 
and changed into the face holding up the flower.'’ When the Tathagata 
blinked, our eyes were lost from the start. The Tathagata’s blinking 1s 
itself his holding up the flower. The heart of the udumbara flower opens 
of itself. 

[64:10] 
thE OIE Se SRL, HOBBS, —DOME, —NORE, —WODH 
6. ERIL-BOFREORT, BEU<SGETSOIE, RGECHWER 
PEATE, SHICFRRA-RHABOAIL, MOKARMLVSZ2%, 

At the very moment that he holds up the flower, all Gautamas, all 
Kasyapas, all living beings, all of us together extend a hand and simi- 
larly hold up a flower, without interruption even to the present.'* And 
further, because they have the samadhi of concealing oneself in the hand, 

they are called “the four elements and five aggregates.”"” 

[64:11] 
FAIRE Ze. MBIA ZO, PUBIS, DROTRAICBRtSSS 
7e), RAIL, TAMBLYN, COB, ABS*tCAaLCBST Arey, 
RA AEC CRB IC HBAIT SEX, PREIEVRABR ZR, FAB PEK, Oth 
HEARTS, FEAR FERRE CVS, FERIBB LIL, PR FT A, ABR DZe 0, 
Me 70 LAR, FR LV SS, RBA. FB LV STRO, BK 
IKKE PLAID, DAO TFB ZEO. PRI CHAR on, (eat 
見 する 、 は な に 、 い ろ ・ い ろ 、 い よい よそ な は り 、 い ろ に 、 ひ か り ま すま 

  

shite, mydj6 ni ganzei o kankyaku seshi BIT ICFTME UT, ARICA 2 PARI L): 
Reference to the Buddha’s awakening experience; seated at the foot of the bodhi tree, he 
achieved buddhahood upon seeing Venus rising in the dawn sky. 

17 His countenance had long since broken (pgz 6 hayaku hashite BAR. (iP < HK 
LT): A play on the expression hagan bishé WREAPKE (literally, “his face broke into a 
slight smile”). See Supplementary Notes, s.v. “Break into a smile.” 

18 together extend a hand (tomo ni isseki no shu o 7o の ee と も に 一 隻 の 手 を の ベ 
CT): A fixed expression occurring elsewhere in the Shdbdgenzo; best known from a sto- 
ry recorded in Dogen’s shinji Shobégenzo 眞 字 正法 眼 (DZZ.5:175-176, case 97): A 
monk asked Luoshan Daoxian #|Ui8FA how much he should pay to have a stiipa built. 
Luoshan said, 

Zait— SORES AL FUT EAS, A CE A Allie Be Ade 
—€F, A-SI A. WR ABB. 
If you offer the artisan three cash, the Reverend will definitely not get a sttipa in this 
lifetime. If you offer the artisan two cash, the Reverend and the artisan will each put 
out one hand. If you offer the artisan one cash, you’ll so perplex him that the artisan’s 
eyebrows and beard will fall off. 

19 “four elements and five aggregates” (shidai goun PUK f.#4): Likely reflecting a 
saying by Zhaozhou Congshen 趙 州 従 訟 (778-897), which Dogen quotes in his s/7- 
ji Shébégenz6 BF IEYEAR RK (DZZ.5:270, case 88) and elsewhere; see Supplementary 
Notes, s.v. “Four elements and five aggregates.”
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TDPAEATELY, SHIMBR. WERE LY THRILL, HR WEE 
を ふく む で 水底 に ふく 。 

“| have” is to “bequeath it”; to “bequeath it” is “I have.” To “bequeath 
it” is invariably impeded by “I have.”° “I have” is the crown of the head; 
in studying it, we study with the dimensions of the crown of the head as 
our nose grip.*! When we take up “I have” and change it to “bequeath it,” 
we maintain the treasury of the true dharma eye. “The Ancestral Mas- 
ter’s coming from the west” — this is to come holding up the flower.” 

“Holding up the flower” is called “playing with the spirit.”?’ “Playing 
with the spirit” means “just sitting, sloughing off body and mind.” Be- 
coming a buddha, becoming an ancestor, is called “playing with the spir- 
it’; wearing clothes and taking meals ts called “playing with the spirit.” 
In general, the matter of the ultimate standard of the buddhas and ances- 
tors is invariably “playing with the spirit.” In being met by the buddha 
hall, in meeting with the samgha hall, their flowers are endowed with 
ever more colors, their colors accumulate more and more brilliance.” 

  

20 To “bequeath it” is invariably impeded by “I have” (/uzoku wa, kanarazu ga u 

ni keige seraruru nari YBIL, DRoTRA IC Bit 6 S S729): The use of keige 
= ff (“to obstruct,” “to hinder’) here follows a familiar pattern in Dogen’s writings, in 
which the term is used to mean “to define,” “to identify.” 

21 we study with the dimensions of the crown of the head as our nose grip (sono 

sangaku wa, chénei ry6 o habi shite sangaku suru nari COPBBlL, SSRs eA 

CHYAT SH 720): Perhaps meaning something like, “to understand the meaning of ‘I 
have’ we need to grasp the dimensions of the true person.” “Nose grip” renders habi @ 
& (also written {244), to have a “hold” or “handle” on something, from the nose rope or 
ring for leading livestock; see Supplementary Notes, s.v. “Crown of the head,” “Nose.” 

22 “The Ancestral Master’s coming from the west” (soshi seirai #H6M G38): L.e., 
Bodhidharma’s advent in China; see Supplementary Notes, s.v. “Intention of the Ances- 
tral Master’s coming from the west.” 

23 “playing with the spirit” (rd zeikon ###8 38): A fixed expression occurring often in 
Chan literature for a distracted, or “possessed,” state of mind; sometimes, as likely here, 
used in ironic reference to meditation. 

24 “just sitting, sloughing off body and mind” (shikan taza, datsuraku shinjin jK'& FT 

生 、 脱 沙 身 心 ): Variation on an expression Dogen famously attributes in several places 
to his teacher, Tiantong Rujing 天童 如 淳 : see Supplementary Notes, s.v. “Just sit,“ and 
“Body and mind sloughed off.” 

25 In being met by the buddha hall, in meeting with the samgha hall (butsuden ni 
shdken serare, sdd6 o shoken suru @RRICHA LAE OL, (Se FAT 4): Play likely 
inspired by the saying, cited elsewhere in the Shdbdgenzo, of Xuefeng Yicun 23l#3¢ fF 
(822-908), e.g., at shinji Shobdgenzé 8 IEYEAR RK (DZZ.5:272, case 290): 

GlemnRa, BINA Th, BAe ATE i, (SRA Bae ATE 
見 了 也 。 

Xuefeng addressed the assembly, saying, “I met everyone at Wangzhou Pavilion. I 
met everyone at Wushi Ridge. I met everyone in front of the samgha hall.”
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Further, now the samgha hall “takes the board and strikes it amidst the 
clouds”; now the buddha hall “holds the panpipe and plays it at the bot- 
tom of the water.””° 

[64:12] {2:172} 

BIE O EX, HOEY CHES AMEE, VSO SFR BU IT< , 
Fes t]AARG, SERRE A—-K, MOP RAH, EVRA ARALK, 

When it comes to this, they have mistakenly started playing a plum 
blossom tune.’ That is, my former master, the Old Buddha, said,” 

At the time that Gautama lost his eye, 
It was just one branch of plum blossoms in the snow. 
Now, it’s a thicket wherever you go; 

Yet we laugh as the spring wind swirls them about. 

[64:13] 

VE RIK OARR, dO O CHER L7eIU0 . REBEL VE Pitt RR Ze 
1, MNARILER ARC HRY LU ARASH RICA 
り 。 い ま か へ り て 春風 を ふく 。 

Now, “the eye” of the Tathagata has mistakenly become “plum blos- 
soms”; now, the “plum blossoms” form “a thicket” spreading every- 
where. The Tathagata has hidden himself in the eye; the eye has hidden 
itself in the plum blossoms; the plum blossoms have hidden themselves 
in the thicket. And, now, instead, they blow “the spring wind.” 

  

26 “takes the board and strikes it amidst the clouds” (han o torite unchii ni hakushi 

Ka ¢ ) CH F(cHH LC); “holds the panpipe and plays it at the bottom of the water” 
(shé o fukumude suitei ni fuku 4% S< te CAKJIRICS< ): Dogen plays here in Japanese 
with a couplet found (in slightly variant forms) in a number of Chan texts (e.g., at Rujing 
heshang yulu R03 FN fe] aR, T.2002A.48:122c13): 

木 人 執 板 雲 中 拍 、 石 女 含 竿 水底 吸 。 
The wooden man takes the board and strikes it amidst the clouds: 
The stone woman holds the panpipe and plays it at the bottom of the water. 

27 they have mistakenly started playing a plum blossom tune (ayamarite baika in 

o suiki seri HK) CHES | & KEL 4 ): Ironic reference to the verse by Rujing 207# 
that Dogen is about to quote. 

28 my former master, the Old Buddha (senshi kobutsu 7cbi th #6): From the Rujing 
heshang yulu 207% Fi fe] a Ek, T.2002A.48: 122c29-123al. Dogen also quotes this verse in 
his “Shobdgenz6 ganzei” IE7EAR KAR and “Baika” {$# chapters.
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[64:14] 
LRbDC DIES RV EWN, PERE ERT, ThKS A HB, 
He LHe, Kee EYE. 

Nevertheless, while this may be so, he enjoys the music of the peach 
blossom.” My former master, the Old Buddha of Tiantong said,“ 

What Lingyun sees 1s the peach blossoms opening; 
What Tiantong sees is the peach blossoms falling.*' 

[64:15] 
LANL, PKERRIL, BEO ARO, BBM SRO, 桃華 落 は 、 
REO Reis 9 桃華 の ひら くる は 、 春 の か ぜ に も よ ほ さ れ 、 桃 華 の お つ 
る は 、 春 の か ぜ に に くま る 。 た と ひ 春 風 ふ か く 桃 華 を に くむ と も 、 桃 華 お 
ら て 身心 脱 A, 

We should understand that “the peach blossoms opening” is “what 
Lingyun sees;” it is “I’m like this now, without further doubts.”°* “The 
peach blossoms falling” is “what Tiantong sees.” The peach blossoms 
open at the urging of the spring wind; the peach blossoms fall hated by 
the spring wind. The spring wind may deeply hate the peach blossoms, 
but, as the peach blossoms fall, “body and mind are sloughed off.” 

TE TE BR ic 8 Se HE BN - 
Treasury of the True Dharma Eye 

The Udumbara Flower 

Number 64 

[Ryumonji MS:] 

個 時 寛 元 二 年 甲 辰 二 月 十 二 日 、 越 宇 吉 峰 精 藍 示 衆 

Presented to the assembly at Yoshimine Monastic Complex, Etsuu; 

twelfth day, second month of the senior wood year of the dragon, the 
second year of Kangen [22 March 1244] 

  

29 he enjoys the music of the peach blossom (tdka gaku o keikai su PERESE & BAR 
+): Presumably, a reference to Rujing’s composition of the verse that Dogen is about 
to quote. 

30 My former master, the Old Buddha (senshi kobutsu 5chi 4): Quoting a cou- 
plet from a verse by Rujing 如 appearing at Rujing heshang hoshang BO]# Fi alae ER, 
T.2002A.48:127b29. 

31 What Lingyun sees (Reiun kenjo #2 bit): Reference to the story of Lingyun’s 
= awakening upon seeing peach trees in bloom; see above, Note 10. 

32 “I’m like this now, without further doubts” (jikishi nyokon ké fugi HERG EF 
7x): Final line of Lingyun’s verse expressing his awakening upon seeing peach blos- 
soms; found at shinji Shobodgenzo |h“F EYE ARH, DZZ.5:206, case 155; and see Supple- 
mentary Notes, s.v. “Peach blossoms.”
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[Tounji MS:] 

TEFU =F RO ANA, BBZ 
Copied this on the sixth day, second month of the senior wood year of 

the tiger, the third year of Showa [20 February 1314 f° 

TR SCAA + RR FAR SANA A PRO IKOE PRESSE Z, HEE 

光 周 
Copied this in the Joyo Hermitage, Ethei Monastery, Etsu; sixth day, 

third month, senior metal year of the rat, the twelfth year of Bunmei 
[15 April 1480], 
Bhiksu Koshi*4 

  

33 Copyist unknown. 

34 Bhiksu Koshi (biku Koshi 比丘 光 周 ): Fifteenth abbot of Eiheiji (1434-14927).
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The Entire Body of the Tathagata 

Nyorai zenshin 

INTRODUCTION 

This work bears a colophon identical to that of the “Zanmai 6 zanmai” 
三昧 王 三昧 chapter, stating that it was presented to the assembly on 25 
March 1244, at Kippoji in Echizen. Number 65 in the seventy-five-chap- 
ter Shobdgenzo, it occurs as number 55 in the sixty-chapter compila- 
tion and number 70 in the Honzan edition (or 71 in the Iwanami and 
Shimuchd versions). 

The text is a brief discussion of a passage from the Lotus Sutra, in 
which the Buddha says that, “wherever the sutra 1s preached, read, recit- 

ed, or copied,” a stiipa should be built and worshiped as if it contained a 
Sarira, a sacred relic of the Buddha; for the siitra represents “the entire 

body of the Tathagata.” In his remarks, Dogen identifies the sutra with 
the “real marks of the dharmas” (1.e., the ultimate reality of all things), 
and the preaching, reading, reciting, and copying of the sutra with “the 
entire body of the Tathagata.”
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TEE BR HER ZN 

Treasury of the True Dharma Eye 

Number 65 

如 來 全身 

The Entire Body of the Tathagata 

[65:1] {2:173} 

Wis, AUPE. EELSKSRIE, ARERR MMA, HE. 在 
(Eiie. Git. Aik, Aah, BE. Met 2k, SRRCRA, tho 
高廣 茂 飾 。 CARRE, MUA, MPA AUmRER, bose EA O03 
#y > BESK + te Be WAR + WR KO, ee AR, Be RK, AAA 得 
Faces. meFe Re, ER, ee UD RS HE = = HE. 

At that time, Buddha Sakyamuni was staying on Mount Grdhrakita 

at Rajagrha.' He addressed the Bodhisattva-mahasattva Bhaisajyaraja, 
saying, 

Bhatsajyaraja, wherever it 1s preached, read, recited, or copied, wher- 

ever a sutra scroll resides, there should be erected a seven-jeweled 
stupa, made exceedingly tall and wide, and richly adorned. There need 
not be a Sarira placed within it.. Why? Within it there is already the 
entire body of the Tathagata. This stipa should be given offerings, 
honored, venerated, and praised with all kinds of flowers and incense, 

jeweled necklaces, silk canopies, banners and pennants, music, song, 

and verse. If there are people able to see this stiipa, to pay obeisance 
and make offerings to it, you should know that they are all close to 
anuttara-samyak-sambodhi. 

[65:2] {2:174} 
VIL OMAIL, Gah, U7e0, Baik, C7e0,. Ai, UnNz0, 7 
=. xcn7e0, MAIL, BAHL Cn7e0, WRC REIS, TA He EW 
ふ 。 極 令 の 高廣 、 そ の 量 、 か な ら ず 買 相 量 な り 。 此 中 巳 有 如 來 全身 は 、 経 

巻 、 こ れ 和 全身 な り 。 

“The sutra scroll” spoken of here is the “preaching” itself, 1s the “read- 
ing” itself, is the “reciting” itself, is the “copying” itself. “The sutra 

  

1 At that time (ni ji f#4#): Dogen here provides his own Chinese introduction to a 
passage from the Lotus Sitra (Miaofa lianhua jing WiEREE, T.262.9:3 1b26-c3). 

2 There need not be a Sarira placed within it (fusu 2z gz sg77 不 須 復 安 舎 利 ): Re- 
flecting the typical practice of interring a physical relic of the Buddha’s body in stupas.
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scroll” is “the real mark” itself. “There should be erected a seven-jew- 
eled stiipa” is saying that “the real mark” is a “stiipa.” “Made exceeding- 
ly tall and wide”: its size will invariably be the size of “the real mark.” 
“Within it there 1s already the entire body of the Tathagata’: “the sutra 
scroll” — this is “the entire body.” 

[65:3] 

し か あれ ば 若 説 ・ 若 証 ・ 若 語 ・ 若 書 等 、 こ れ 如 來 全身 な り 。 一切 の 華 得 ・ 
BEER - Meas - WHR - eS RMA OC, fhe, ARa, SH, BRKT NL 
dm DVILKH + KE KRPBSRY, AINA, HSVILAFE 
ve. bLB- AK: BARRO, CN bALAZY., fhe - ARK, LNA 
な り 。 

Thus, “preaching, reading, reciting, and copying” — this 1s the “entire 
body of the Tathagata.” [It] “should be given offerings, honored, vener- 
ated, and praised with all kinds of flowers and incense, jeweled necklac- 
es, silk canopies, banners and pennants, music, song and verse.” They 
may be heavenly flowers, heavenly incense, heavenly silk canopies, and 
the like; all of them are “the real mark.” Or they may be the best flow- 
ers and best incense, the finest robes and finest garments; they are all 
“the real mark.” “Giving offerings and venerating” — these are “the real 
mark.” 

[65:4] 
HLS TAL, FABRA EWS, LOR, MARLO HARSAZE OL ON 
ReEAHTSO, EWSILEX, EXL<S HPADOSE, “Ne RATAZLYID 
すぎ た る 大 功徳 ある べから ず 。 い そぎ て 功 を つみ 、 fe’ DS WA~ Lg も し 
ASOT, LORMsTRRETAIL, ESICLARL, Hitless we =H 
= BZ. Y , = DS = DER. SCAU AL. Pet 
[Lb fol RS He = SC FEHR HHT ZR OA, weld, さて 近 な る | こ あ ら ず 、 き 
た り て 近 な る に あら ず 、 SIE $e eA BE eV S7e 0, MG 
れ ら 、 受 持 ・ oe fea - BR AeAD, (AB ELBE Te). よろ こぶ べべ し 、 皆 
UT Bal ARS He — SHA = SHEZR Y . 

It says a stiipa should be erected, and “there need not be a Sarira 
placed” in it. We know from this, it is saying that “the sitra scroll” is 
itself the sarira of the Tathagata, is “the entire body of the Tathagata.” 
Truly, golden words from the mouth of the Buddha — there can be no 

  

3 “The sitra scroll” is “the real mark” itself (kyokan wa, jiss6, kore nari EAR IL, 

Bf, —4172¢% ): Le., the stra in question here is just the reality of all things. From a 
line in the Lotus Sutra; see Supplementary Notes, s.v. “Only buddhas with buddhas can 
exhaustively investigate the real marks of the dharmas.” 

4 [It] “should be given offerings, honored, venerated, and praised” (kuyo, kugyo, 
sonjit, santan su beshi #R#. ARAL, BAH, HARKS ~ L): Dogen here translates the siitra 
sentence into Japanese. His omission of the original subject (“this stupa”) makes it seem 
likely he wants us to read “the entire body of the Tathagata” as the subject.
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greater merit than seeing and hearing them. We should hurry to accumu- 
late merit and pile up virtue. “If there are people who pay obeisance and 
make offerings to this stiipa, you should know that they are all close to 
anuttara-samyak-sambodhi.”” When we see this stiipa, we should sin- 
cerely pay obeisance and make offerings to this stiipa. This itself should 
be “all close” to “anuttara-samyak-sambodhi.’”® “Close” does not mean 
[somewhere] is close from here or here is close [to somewhere]: “anut- 
tara-samyak-sambodhi’ is called “all close.” Our present seeing of re- 
ceiving and keeping, reading and reciting, interpreting, and copying [the 
sutra] is being “able to see this stiipa.” We should rejoice: it is “all close 
to anuttara-samyak-sambodhi.” 

[65:5] 
Laxdmavid, MARI, MRED, MATRA T SIL, MRI L 
To CHDSATON, PRCHOR TEDMNSAIL, MRICEARZETEDS 
Fe. PEATE, MOBS RZEOO, MK OTE< AWA, BRIM 7S 
AL, ELV, MAIZ eae D と し る と いふ と も 、 舎 利 は これ 経 巻 
aaa aia allies (CHOP, MoRMRATAIL, MATEO. A 
間 ・ 天 上 、 海 中 ・ 此 土 ・ 他 界 、 み な これ 買 相 な り 、 経 巻 な り 、 和 舎利 
なり る 利和 を 受 持 ・ cis ME BBC ETAL. CH. ieee 
7e 0, HHBSAlb 0, SBR), FERS, BRERA Y | 
Sti PFS 0. HSVILAMEE SO, BREEDS. HSVILASAH 
0, FFEKRMBKOMA, WXEALX, BAIZHHELESSH), A 
維 の の ち 、 舎 利 を 生 ぜ る 、 お ほ く あ り 、 こ れ み な 経 巻 な り 。 

Thus, the sutra scroll is “the entire body of the Tathagata.” To pay 
obeisance to the siitra scroll is to pay obeisance to the Tathagata. To 
encounter the sutra scroll is to meet the Tathagata. The sutra scroll is 
the sarira of the Tathagata; since such ts the case, the sarira must be 

the sutra. Though one may know that the sitra scroll is the sarira, if 
one does not know that the sarira is the siitra scroll, it is not yet the way 
of the buddhas. The present “real marks of the dharmas” are the sutra 
scroll; among humans and in the heavens above, in the ocean and empty 
space, this land and other worlds — all are the real marks, are the sarira. 
We should awaken by receiving and keeping, reading and reciting, in- 
terpreting, and copying the sarira; this is whether from a sitra scroll.’ 
  

5 “If there are people who pay obeisance and make offerings to this stipa” (moshi 

hito arite, kono t6 o raihai kuy6 suru } LAH) CT, LOM e nee RET SO): This 
sentence represents a partial Japanese rendering of the line from the sutra quotation. 

6 This itself should be “all close” to “anuttara-samyak-sambodh’” (sunawachi ano- 
kutara sanmyaku sanbodai ni kai gon naran $F 721L bl RRS HE = 5 = Ste lC Bt Ze 
/U): Digen plays here with Chinese, treating the pronoun “all” (kai #4) as an adverb 
modifying “close”; presumably, meaning something like “completely close” or, perhaps 
“close to everything.” 

7 this is whether from a sitra scroll (kore, waku jit kyOkan nari av, BeTEEAR ZR



78 DOGEN’S SHOBOGENZO VOLUME V 

There are the sarira of the ancient buddhas; there are the sarira of the 

present buddhas; there are the Sarira of pratyeka-buddhas; there are the 
sarira of the wheel-turning kings; there are the sarira of lions. Or there 
are the Sarira of wooden buddhas; there are the sarira of painted bud- 
dhas. Or there are the sarira of humans. At present among the buddhas 
and ancestors in the Land of the Great Song, there are those who mani- 
fest sarira during their lifetimes, and there are many who produce sarira 
after their jhyapita.® These are all the siitra scroll. 

[65:6] {2:175} 
FEE, SORES. PORTE, PIR, SRR, BE LB. 

Buddha Sakyamuni addressed the great assembly, saying, “The lifes- 
pan I attained by my original practice of the bodhisattva path 1s even 
now still not exhausted; it is twice the above number.” 

[65:7] 
いま 八 魚 四 斗 の 舎利 は 、 な ほし これ 俳 書 な り 。 本 行 菩 隆道 の 甘 谷 は 、 三 千 

KRFTRADOAIZH OF, ELIE HARL, CHMRERREY, UNKA 
な り 。 

The present eight bushels four pecks of Sarira are precisely the lifespan 
of the Buddha.'° The lifespan of his “originally practicing the bodhisat- 
tva path” is not just trichiliocosms; it must be a lot.'' This 1s “the entire 
  

)): From the expression, “whether from a wise friend, whether from a sutra scroll” 
(waku jit chishiki waku jit kyokan RetE MARKEE), occurring often in Dogen’s writ- 
ings; see Supplementary Notes. 

8 after their jhydpita (jai no nochi PAHE® 7 1): L.e., “upon cremation”; Dogen uses a 
transliteration of the Indic term (also rendered dabi # 2, jabi FA EZ, etc.) 

9 Buddha Sakyamuni (Shakamuni butsu ¥#i0 JE 8): Quoting the Lotus Siitra (Miao- 
fa lianhua jing WiESERER, T.262.9:42c19-23): 

MERE REKAI, Sieh (Sik, HERR BeAL. KATE 
Petia in, GWAR. Hee LB. 
In this way, since I attained buddhahood, it has been a very long time. My lifespan is 
incalculable asamkhyeya kalpas, constantly abiding without extinction. Good sons, 
the lifespan attained by my original practice of the bodhisattva path is even now still 
not exhausted; it is twice the above number. 

10 The present eight bushels four pecks of Sarira (ima hachikoku shito no shari \* 

= /\ #00 =} 02> Fi): From the tradition that the cremation of the Buddha’s body yielded 
eighty-four pecks of relics. 

11 not just trichiliocosms (sanzen daisen ye ん 27 7O777 77 7 の zz 二 干 大 千世 界 の み に あ 
ら ず ): A trichiliocosm, or “three-thousandfold great thousandfold,” equaling one billion 
Mount Sumeru world systems. Here, likely recalling the Lotus Sutra passage (Miaofa 
lianhua jing WiESE EE, T.262.9:42b13-16) in which the Buddha likens the length of 
his lifespan to the total distance traveled by one who took all the atoms of an incalculable 
number of trichiliocosms and, traveling eastward, dropped one of the atoms each time he 
passed an incalculable number of lands, until he had exhausted the lot.
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body of the Tathagata”; this is “the siitra scroll.” 

[65:8] 

Sie ehes, KRW, Ree, RTE. POOR. Rhee, 
REIL, B=ETKTER, DBRAURTat, FEE MED ink, FRR 
ALES, JARI TEI 

Bodhisattva Prajfiakita said,'- 

I see that Tathagata Sakyamuni for innumerable kalpas has engaged 
in difficult practices and painful practices, accumulating merit and 
amassing virtue, seeking the bodhisattva path without ever stopping. | 
see that in the trichiliocosm, there is not a single place, even the size of 
a mustard seed, in which the Bodhisattva has not abandoned his life for 

the sake of living beings. Only after this did he attain the way of bodhi. 

[65:9] 

は か り し り ぬ 、 こ の 三 千 大 千世 界 は 、 赤 心 一 片 な り 、 虚 空 一 隻 な り 、 如 來 
BHO, Fe RRICDANLSARMOT, BRL, PABBICH OT, fH 
と な ら べ る に あら ず 。 MBHWORBETETII, HARARE OIRITIA EZ OL 
皮肉 骨 賠 な り 。 す で に 未 骨 止 和 中 と いふ 、 代 に いた り て も いよ いよ 精進 な 
り 、 大 千 界 に 化し て も 、 な ほす すむ な り 。 全身 の 活 計 、 か く の ご と し 。 

It is obvious that this “trichiliocosm” is a single piece of bare mind, is a 
single bit of empty space, is the entire body of the Tathagata; it has noth- 
ing to do with his “abandoning” or not “abandoning.”'’ The Sarira are 
not before the Buddha nor after the Buddha; they are not alongside the 
Buddha."* The “difficult practices and painful practices” of “innumera- 
ble kalpas” are the circumstances of the life of the womb of the Buddha 
and the belly of the Buddha, are the skin, flesh, bones, and marrow of 

the Buddha." Since it says, “without ever stopping,” even after reaching 
buddhahood, he exerts himself all the more; even having converted the 

trichiliocosm, he still proceeds. Such ts the life of the “entire body.” 
  

12 Bodhisattva Prajhakita (Chishaku の osyg が sz 智積 菩薩 ): Quoting the Lotus Sitra 

(Miaofa lianhua jing WYER, T.262.9:35b21-25). 

13. asingle piece of bare mind (sekishin pe 赤 心 一 片 ): a single bit of empty space 

(kokit isseki Kf 22—‘*): The former expression is a fixed phrase; the latter is unusual. 
A “bare (or ‘red’) mind” (sekishin #-t») is a common Chinese idiom for a sincere, or 

straightforward, mind (or heart). Chan texts often speak of “a bare mind in pieces” (seki- 
shin henpen ax-t> Fr Ar); see Supplementary Notes, s.v. “Bare mind in pieces.” 

14 The Sarira are not before the Buddha nor after the Buddha (shari wa, butsuzen 

butsugo ni arazu BAIL. BEATE TR IC a © J): Perhaps indicating that the Buddha’s rel- 
ics are not only spatially but also temporally coterminous with the “entire body of the 
Tathagata” (and, hence, with the “trichiliocosm’’). 

15 the circumstances of the life of the womb of the Buddha and the belly of the 

Buddha (buttai buppuku no kakkei shoésoku 6 ha gehE OG atiA.&): An unusual expres- 
sion, perhaps meaning something like “the inner, or personal, life of the Buddha.”
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TE YAR pik BO AR Ey BN 
Treasury of the True Dharma Eye 
The Entire Body of the Tathagata 

Number 65 

[Ryumonji MS:] 

個 時 寛 元 二 年 甲 辰 二 月 十 五 日 、 在 越 州 吉田 頻 吉 峰 精 舎 示 衆 
Presented to the assembly at Kipp6 Vihara, Yoshida District, Esshu; 

fifteenth day, second month of the senior wood year of the dragon, the 
second year of Kangen [25 March 1244] 

[Tounji MS:] 

WENA PSA, FEA IRSEOR EE OZ 
Copied in the common quarters of the Ether Zen Monastery; twen- 

ty-third day, sixth month, second year of Kdan [2 August 1279]'° 

FRR SCAA + BET AEB = A+ AL OS BON ELL ASFA RER. 1 
丘 光 周 

Copied this in the Joyo Hermitage, Eihet Monastery, Mount Kichyo, 
Esshi; tenth day, third month, senior metal year of the rat, the twelfth 

year of Bunmei [19 April 1480]. Bhiksu Koshi'’ 

  

16 Copyist unknown. 

17 Bhiksu Koshi (biku Koshi tt &3¢)4)): Fifteenth abbot of Eiheiji (1434-14927).
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The King of Samadhis Samadhi 

Zanmali 0 zanmal 

INTRODUCTION 

This short chapter was composed early in 1244 at Kippoji, the monas- 
tery where Dogen taught in the period from his arrival in Echizen (pres- 
ent-day Fukui prefecture) till the opening of the Daibutsuyji (later renamed 
Eiheiji). The work appears as number 66 in the seventy-five-chapter 
compilation of the Shobogenzo and number 71 in the Honzan edition 
(or 72 in the Iwanami and Shtimucho versions); it is not included in the 
sixty-chapter compilation but is found in the twenty-eight-text Himitsu 
collection, where it is listed as number 10 of fascicle 1. 

The notion of a samadhi (1.e., state of mental concentration) that 1s the 
king of samadhis (S. samadhi-raja—samadhi) occurs with some frequen- 

cy throughout the Buddhist literature, without consistent reference to a 
specific spiritual practice or state of mind. Dogen’s essay here draws ona 
passage from the influential Dazhidu lun KE ai (Treatise on the Great 
Perfection of Wisdom), a commentary, traditionally attributed to Nagar- 
juna, on the 25,000-line Prajfia-paramita-sutra. A \ine in the sitra reads, 
‘At that time, the World-Honored One spread his lion seat and, sitting 
with legs crossed, straightening his body and binding his thoughts before 
him, entered into the king of samadhis samadhi, in which all samadhis 
are included.” The commentary on this line in the 7reatise extols the 
spiritual advantages of cross-legged sitting and goes on to explain that 
this samadhi ts first among samadhis because it is “freely able to take 
innumerable dharmas as its object.” 

Dogen’s own comments here focus especially on the practice of sit- 
ting with legs crossed (kekkafu za *iHMEKAS; S. paryanka), the posture 
sometimes known as the “lotus position” (S. padmasana). This practice, 
he associates with a famous teaching he attributes to his Chinese master, 
Tiantong Rujing K# 407, that the study of Zen is “just sitting” (shikan 
taza WK F744), with “body and mind sloughed off” (shinjin datsuraku 
Ui). Through this association, Dogen is able to claim that sitting 
with legs crossed 1s itself the king of samadhis, is itself the complete 
practice and teaching of the Buddha, is itself the spiritual lineage of the
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first Chinese Chan ancestor, Bodhidharma. The emphasis on such claims 
makes this short text one of the more important sources for understand- 
ing Ddgen’s approach to zazen practice.



84 

TE YEAR HBAS ZN TN 

Treasury of the True Dharma Eye 

Number 66 

三昧 王 三 昧 

The King of Samadhis Samadhi 

[66:1] f2:177) 

BRE LU CHR BRM UC. PFO BEBICKM REZ AIL, ERR Ze 
0 S18: RSOWSAS TU C. HHO MRICHPA SILI, MM 

BEAR ZC , PEFR OAR Ae RB AIL, EFI O-ERY, LOWZIZ, 
Beh, MAUEWETRRAT, SHOICRBSOT, 

Abruptly transcending all the worlds, to be greatly honored within the 
house of the buddhas and ancestors — this is sitting with legs crossed. 
Trampling the heads of the followers of other paths and the minions of 
Mara, to be the one here within the halls of the buddhas and ancestors 

— this is sitting with legs crossed.” Transcending the extreme of the ex- 
treme of the buddhas and ancestors is just this one dharma.’ Therefore, 
the buddhas and ancestors engage in it, without any further task. 
  

1 greatly honored within the house of the buddhas and ancestors (busso no okuri ni tai 

sonki sei $840. © HB 38(< KYLA): Possibly reflecting a description by Dongshan Liangjie 
ial LL) 2 ft (807-869) (Dongshan dashi yz/7z 油山 大 師 語 録 , ].1986A.47:509a26-b6) of the 
“oreatly honored” (tai zungui sheng KBB £) official (guanchashi #@21£), without name 
or duties, who simply remains within his chambers (/angmu JE ##), never going in or out. 
The Chinese envelope construction tai... sheng K€ here functions as an intensive. The 
term okuri #23 (also written = f#) can be understood as a reference either to the “house” 

(i.e., lineage) of the buddhas and ancestors or to their “rooms” (1.e., innermost dwelling 

place). See Supplementary Notes, s.v. “Buddhas and ancestors.” 

sitting with legs crossed (kekkafu za *&PEKAL): A standard Buddhist term for the traditional 
meditation posture (S. paryanka) sometimes called the “lotus position” (S. padmasana). 

2 followers of other paths and the minions of Mara (ged6 maté 38 ° ER): The 
former expression refers to members of non-Buddhist traditions (S. tirthika); the latter 

expression indicates the followers of Mara, the Evil One (S. papiyan), lord of the sixth 
heaven of the realm of desire (S. kama-loka), who seeks to obstruct Buddhist awakening. 

the one here within the halls of the buddhas and ancestors (busso no do6 ni kochiinin 

(#848 OD 堂 奥 に 箇 中 人 ): I.e., an authentic representative of the tradition. “Within the halls 
of the buddhas and ancestors” is a common expression virtually synonymous with busso 
no okuri 640.2 Fe 3, above; “the one here” (kochinin fF A) is a common term for the 
real or accomplished person. 

3 the extreme of the extreme of the buddhas and ancestors (busso no kyoku shi 
kyoku 848.9) ti-Z fiz): An unusual expression, not found elsewhere in the Shobdgenzo,
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[66:2] 
ESICLARNL, BHORBRLRORRL, (L4DCIERY, CLOWRBe 
dhe DOC, HALOS LD - 1677 + Sie (ERAT O70, IER ARR 
lk, BR, tHBr7ead, 横 な る か 、 と 参 究 すべ し 。 正 営 入 時 、 そ の 年 、 
それ いか ん 。 翻 筋 斗 な る か 、 活 鐘 魚 地 な る か 、 思 量 か 、 BREED. ED, 
無 作 か 。 学 裏 に 入 す や 、 身 心 裏 に 邊 す や 、 季 裏 ・ 身心 裏 等 ae Aye LC ART 
©, EO Fi BOB hHANA~X7E0, HOPMRETRL, DOM 
FRAP AL, ODA ORME AL 

We should realize that there is a vast difference between all the worlds 
of sitting and all the other worlds.* Clarifying this principle, we confirm 
the bringing forth of the mind [of bodhi], the practice, the bodhi, and the 

nirvana of the buddhas and ancestors.° We should investigate: at the very 
moment we are sitting, are all the worlds vertical?° Are they horizontal? 
At the very moment we are sitting, what about that sitting? Is it a flip? 
Is it brisk and lively?’ Is it thinking? Is it not thinking?® Is it making? Is 

  

presumably suggesting the “highest reaches” or “outermost limits” of the tradition — an 
image in contrast to the innermost recesses of the “quarters” and “halls” in the previous 
two sentences. 

this one dharma (kono ippd — 9)>—i#): Or “this one method,” “this one truth,” or sim- 
ply “this one thing”; as is so often the case in Buddhist usage, the term ho 74, translated 
here as “dharma,” is multivalent. 

4 all the worlds of sitting (za no jinkai 44 a& Ft): The translation seeks to preserve 
Dodgen’s repetition here of jinkai (rendered as “all the worlds” above), but one might well 
take this expression simply as “the world of sitting.” 

5 weconfirm (benkd su #8 TF): A predicate, common in Dégen’s writing, carrying 
the sense “to discern and assent.” The grammatical subject is unclear in the original and 
could be taken not as “we” (or “one’’) but as the “buddhas and ancestors.” 

the bringing forth of the mind [of bodhi]j, the practice, the bodhi, and the nirvana 

(hosshin shugy6 bodai nehan 4%.() + (E47 + te + (B48): Le., the spiritual career of 
the bodhisattva, from the initial aspiration for unsurpassed bodhi (S. bodhi-cittotpada), 

through training on the path and the attainment of buddhahood, to final extinction. The 
point here would seem to be that, when one clarifies the principle of sitting, one compre- 
hends the entirety of the Buddhist spiritual life. See Supplementary Notes, s.v. “Bring 
forth the mind.” 

6 atthe very moment we are sitting (shdré za ji IE AFF): It is unclear whether this 
adverbial phrase governs the verb “to investigate” (sankyii 33¢). Hence, though the 
form of the following passage suggests otherwise, the sentence could also be parsed, “At 
the very moment we are sitting, we should investigate: are all the worlds vertical? Are 
they horizontal?” 

7 a flip (honkinto #85-+); brisk and lively (kappatsupatchi 15 #3544): Two terms, 
common in Chan texts, expressing unimpeded freedom and vigorous energy. For the 
latter, see Supplementary Notes, s.v. “Brisk and lively.” 

8 Is it thinking? Is it not thinking? (shiryé ka, fushiryé ka Bed, FBED): 
Likely an allusion to one of Dodgen’s favorite dialogues about seated meditation; see 
Supplementary Notes, s.v. “Yaoshan’s not thinking.”
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it without making?’ Are we sitting within sitting? Are we sitting with- 
in body and mind? Are we sitting having sloughed off “within sitting,” 
“within body and mind,” and the like? We should investigate one thou- 
sand points, ten thousand points, such as these. We should do cross- 
legged sitting of the body; we should do cross-legged sitting of the mind; 
we should do cross-legged sitting of “body and mind sloughed off.”'° 

[66:3] {2:178} 

Soa oh ha, Be. Dae, We Tee, RRS - RR ae 
借 ・ 修 儀 ・ BiG, 

My former master, the Old Buddha, said,'' 

Studying Chan is body and mind sloughed off. You only get it when 
you just sit; you don’t need to offer incense, make bows, recollect the 
buddha, practice repentance, or read scripture.'* 

  

9 Is it making? Is it without making? (sa ka, musa ka (£2, #E(/E2>): While one need 
not assume a specific source for these questions, given the juxtaposition elsewhere in 
Dogen’s writing of “Yaoshan’s not thinking” with the story known as “Nanyue polishes 
a tile” (Nangaku ma sen PAE), they are suggestive of the famous episode involving 
Mazu Daoyi #3 #Hi8 — (709-788) and his teacher, Nanyue Huairang Fa 3k 12a (677-744). 
When Mazu says that he is practicing seated meditation to “make a buddha” (sabutsu {F 
#5), Nanyue likens this to trying to make a mirror by polishing a clay tile. See Supple- 
mentary Notes, s.v. “Nanyue polishes a tile”; for Dogen’s treatment of the story, see, e.g., 
“Shdbdgenzo zazen shin” IEJEAR He AA me SE. 

10 we should do cross-legged sitting of “body and mind sloughed off” (shinjin 
datsuraku no kekkafu za subeshi HL iiy¥s OOM AE FT ~ L): Dogen here introduces 
the expression “body and mind sloughed off” (shinjin datsuraku UM) from the 
saying attributed to Rujing that he will quote immediately following this passage. 

11 My former master, the Old Buddha (senshi kobutsu 4c 4h #6): An epithet, occur- 
ring often in Dogen’s writings, for his teacher Tiantong Rujing K #2074 (1162-1227). 
This saying, variant versions of which appear elsewhere in Ddgen’s writings, has no 
known source in extant Chinese texts and is generally assumed to be the private recol- 

lection of Dogen. 

12 body and mind sloughed off (shinjin datsuraku A UMkis); just sit (shikan taza ik 
‘= #744; also written F744): Two unusual expressions, not found in Chan literature 
(including that of Rujing 2074+); occurring several times in Dogen’s writings and much 
used in subsequent SOt6 tradition as technical terms for correct seated meditation. See 
Supplementary Notes, s.v. “Just sit” and “Body and mind sloughed off.” 

offer incense, make bows, recollect the buddha, practice repentance, or look at 

scripture (shdkd raihai nenbutsu shusan kankin #7 + WaFE + Sh + (ERR + Bi): 
Standard Buddhist devotional practices. In Dogen’s day, recollection of the buddha 
(nenbutsu 72485) typically referred to the recitation of the name of a buddha, especially 
Buddha Amitabha. The term kankin 4@#, translated here as “look at scripture,” is used 

in Chan and Zen to refer either to the reading or chanting of texts.
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[66:4] 
yo X SADICMAOMIGL RH LX LO, HOMME MICITRI SOL, wo 
五 百年 より この か た は 、 た だ 先 師 ひ と りな り 、 震 旦 國 に 齋 肩 すく な し 。 FT 
MOMIETS SOL, HIRT HRS ILE ODES, ENRY, KL 
ひ 打 邊 を 備 法 と 骨 解 す と いふ と も 、 打 邊 を 打 生 と し れる 、 い まだ あら ず 。 
VISA PUES HIE LE REFS HDA, 

For the last four or five hundred years, clearly my former master 1s 
the only one who has plucked out the eye of the buddhas and ancestors, 
who sits within the eye of the buddhas and ancestors. There are few of 
equal stature in the Land of Cinasthana.’° It is rare to have clarified that 
sitting is the buddha dharma, that the buddha dharma is sitting. Even if 
[some] realize sitting as the buddha dharma, they have not understood 
sitting as sitting — let alone maintained the buddha dharma as the bud- 
dha dharma.“ 

[66:5] 

LRbNRTARIB, DOFTHHY), HOPE ERRUDOST, HOTTY 
OY, DOFKREBTEDOF, HOMBDITHHY, HOMBDTHKEL 

B7ECDOT, BEAMS ZR OA, PAR OTTAEFA BR Ze 0, © OAR BLY FRIE 
tL, LODRRABAT SL, 

This being the case, there is the sitting of the mind, which is not the 
same as the sitting of the body. There is the sitting of the body, which 1s 
not the same as the sitting of the mind. There ts the sitting of “body and 
mind sloughed off,” which is not the same as the sitting of “body and 
mind sloughed off.” To have got such 1s the accordance of practice and 
understanding of the buddhas and ancestors.'? We should maintain this 
thought, idea, and perception; we should investigate this mind, menta- 
tion, and consciousness.!° 

  

13 Land of Cinasthana (Shintan koku # 4/1): A Buddhist term for China derived 

from the transliterated Sanskrit name. 

14 realize (taige #$f#): A loose translation for a term suggesting something like “to un- 
derstand with one’s body” — 1.e., to have direct personal experience. The only instance 
of its use in the Shdbdgenzo. 

15 To have got such (ki toku inmo BE{#‘SME): Dogen here uses the Chinese phrase 
de renmo (literally, “get such”), often encountered in Chan texts in casual reference to 
spiritual attainment — as in the well-known saying attributed to Yunju Daoying #/5i8 
}& (d. 902); see Supplementary Notes, s.v. “Such a person.” 

16 thought, idea, and perception (ven sé kan (34881); mind, mentation, and con- 
sciousness (shin i shiki Usa): A paired set of six types of mental activity appearing 
elsewhere in Dégen’s writings, where — contrary to his injunction here to “maintain” 
and “investigate” them — they are dismissed as irrelevant to zazen. (See “Shdbodgenzo 
zazen gi” 正法 眼 蔵 衝 謗 儀 , DZZ.1:100.)
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* OK OK OK OK 

[66:6] 

MUP. AKRS. AMIR, SORES, BTRARASAK, BNA RR te 
FL, PRE AL, SESE, SRNR ONES (E, FCASOOHERS, SL SEREK A, 魔 
EgNe thi. (gLaRIB A, ZARA 

Buddha Sakyamuni addressed the great assembly, saying, "7 

When sitting with legs crossed, 
Body and mind realizing samadhi, 
One’s majesty, the multitudes respect, 
Like the sun illumining the world. 
Removed, the lethargy clouding the mind, 
The body light, without pain or fatigue; 
The awareness similarly light and easy, 
One sits calmly, like the dragon coiled. 
King Mara ts startled and fearful 
On seeing depicted one sitting with legs crossed, 
How much more [on seeing] one who realizes the way, 
Sitting calmly without stirring. 

[66:7] {2:179} 

La H NL, MIRA Blt oe RT Oe, RBERIEBEAE. ON 
BEAOZYO, WILLA PR EICMREEA. CODE. (LDYVO<K TRAD 
ら ず 。 し か あれ ば す な は ち 、 よ の つね に 打 堂 する 福徳 無量 な り 。 

Thus, King Mara is startled and frightened to perceive the depiction of 
[someone] sitting with legs crossed — how much more [someone] really 
sitting with legs crossed; the merit cannot be fully reckoned.'* This being 
the case, the merit of our ordinary sitting is immeasurable.'” 

[66:8] 
PURE. SHKRS. Wsee. ARR, 復 次 如 來 世 尊 、 教 諸 弟 子 應 如 
AAR, BOE, SOE ORIG, BOA IRIS, Be ERIS, WIELD, 
VE ARHE. TERRA, De, BCR TIKI DA, (AK, BabA 
IEA, FFI. BIDAR, eb IE RR, SRA, A SRK, AA, 
Bee ARB=H. KATH, MRS, MAR RCRL, AAS. ROE 
省 、 ach =RE= 昧 。 

17 Buddha Sakyamuni (Shakamuni butsu (RIP JE): A slightly variant version of 
a verse appearing in the Dajidu lun K* Ei (T.1509.25:111b-c). Dogen’s introductory 
clause here is not in the original passage, which does not in fact represent the words of 

the Buddha but occurs in the commentary on a line in the Dapin bore jing KimAKAiE. 

  

18 really sitting with legs crossed (shinko ni kafu za \2f&\\CPMEKAS): The sense of 
shinko ni \&{&i\< here could be taken either as “truly” (i.e., authentically) or as “actually” 
(as opposed to a depiction). 

19 our ordinary sitting (yo no tsune ni taza £ 0)D4a(c FT 44): The exact implication is 
not clear; presumably, the routine practice of the monk sitting with legs crossed.
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Buddha Sakyamuni addressed the great assembly, saying,” 

Therefore, [the Buddha] sits with legs crossed. Further, the Thus Come 

One, the World-Honored One, instructs his disciples that they should 
sit like this. Followers of other paths seek the way while always keep- 
ing [one] leg raised, or seek the way while always standing, or seek the 
way with their legs on their shoulders.*' Thus, their minds are crazed, 

sinking in the sea of falsity, and their bodies are ill at ease. Therefore, 
the Buddha instructs his disciples to sit with legs crossed, to sit with 
mind upright. Why? Because, when the body ts upright, the mind 1s 
easily corrected. When one’s body ts sitting upright, the mind will not 
slacken. With straightforward mind and correct attention, one fastens 
thought in front of one. If the mind wanders, if the body leans, one 

controls them and brings them back. Wishing to realize samadhi, wish- 
ing to enter samadhi, one collects the multiple wandering thoughts, the 
multiple distractions. Training in this way, one enters verification of 
the king of samadhis samadh. 

66:9] {2:180} 
あき ら か に し り ぬ 、 結 路 喘 往 、 こ れ 三 昧 王 三味 な り 、 こ れ 誇 入 な り 。 一 切 
三昧 は 、 こ の 王 三 昧 の 付属 な り 。 結 呈 喘 入 は 、 直 身なり 、 直 心 な り 、 直 

身心 な り 、 直 介 祖 な り 、 直 修 誠 な り 。 直 頂 額 な り 、 直 命 脈 な り 。 

It is clear from this that sitting with legs crossed is the king of samadhis 
samadhi, is entering verification. All the samadhis are the attendants of 
this king samadhi. Sitting with legs crossed is upright body, is upright 
mind, is upright body and mind, is upright buddha and ancestor, is up- 
right practice and realization; it is upright crown of the head, upright 
vital artery. 

[66:10] 
VWEAMORA SR Re RLU, =HRPE=Re MIT S70, the 7 
AIC AERA ARE LE LET. BBTIC DOMMES ELELET. A 
Klch MMR Bee LRN ELETRAO, CMEMO DA), TLE I inzZe 
り 。 

Now crossing the legs of the human skin, flesh, bones, and marrow, 

one crosses the legs of the king of samadhis samadhi. The World-Hon- 
ored One always maintains sitting with legs crossed; and to the disciples 
he correctly transmits sitting with legs crossed; and to the humans and 

  

20 Buddha Sakyamuni (Shakamuni butsu #20 2JE8): Dogen is here quoting (with 
some variation) the prose immediately following the Dajidu lun KEE ij verse cited 
above (T.1509.25:111b22-29). Again, he has added the line, “Buddha Sakyamuni ad- 
dressed the great assembly, saying,” to what in the original is part of the commentary. 

21 Followers of other paths (ged6 hai 4+i8#): Reference to non-Buddhist yogis.
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devas he teaches sitting with legs crossed. The mind seal directly trans- 
mitted by the seven buddhas is this.” 

[66:11] 
Fees. ZEHER PICMIRRALELEULT,. Btv)pbMe REL, At 
苑 を 経歴 し 、 無 量 元 を 経歴 し まし ます 。 あ る ひ は 三 七 日 、 あ る ひ は 結 呈 
BEAR BEE BMAR. ct EMDYEBB ZS 0 CA —IKOMIE OD, & DITRBR 
hPL Caius b Bee, MELO, (ELWeA]’, LOMB Z 
N, Oa, FARR O IES BAEZ EY , 

Buddha Sakyamuni, sitting with legs crossed under the bodhi tree, 
passed fifty small kalpas, passed sixty kalpas, passed innumerable 
kalpas.”* Or sitting with legs crossed for twenty-one days, sitting cross- 
legged for one time — this is turning the wheel of the wondrous dharma; 
this is the buddha’s proselytizing of a lifetime.” There is nothing lacking. 
This is the yellow roll and vermilion roller.*? Buddha meeting buddha is 
this time. This is precisely the time when beings attain buddhahood. 

[66:12] 
DHE ERHA, BROILCHOLY, SRY SID RSC UC BER 
邊 邊 の あ ひ だ 、 九 白 を 経歴 せり 。 そ れ よ り 頂 額 眼 晴 、 い ま に 岩 旦 國 に 遍 界 
せり 。 初 祖 の 命 脈 、 た だ 結 呈 入 の みな り 。 初 祖 西 来 よ りさ き は 、 東 土 の 衆 

生 、 い まだ か つて 結 呈 喘 入 を し ら ざ りき 、 祖 師 西 来 よ り の ち 、 こ れ を し れ 
り 。 

Upon coming from the west, the First Ancestor, the worthy Bodhidhar- 
ma, passed nine autumns in seated meditation with legs crossed fac- 

  

22 The mind seal directly transmitted by the seven buddhas (shichi butsu shoden on 
shin’in +6 1E{{ @ 心 印 ): “The seven buddhas” refers to the series of ancient buddhas 
ending with Buddha Sakyamuni; see Supplementary Notes, s.v. “Seven buddhas.” “The 

mind seal” (shin’in (Fl), or “buddha mind seal” (busshin’in 46LF[)), is a common 
Chan expression for the state of mind of a buddha transmitted from master to disciple or 
for the verification of that transmission. 

23 fifty small kalpas (gojz shok6 £.+-/)\5)); sixty kalpas (rokujit ko 7\+-H)): Ac- 
counts of Sakyamuni’s time under the bodhi tree do not typically reckon it in fifty or 
sixty kalpas. Rather, these periods of sitting may reflect two scenes in the Lotus Sutra 
in which the Buddha and his community pass fifty and sixty small zons sitting without 
moving (Miaofa lianhua jing RYE SRE, T.262.9:39c19-21 and T.262.9:4a23-26, re- 
spectively). 

24 twenty-one days (san shichi nichi =¢ A): Literally “three [times] seven days”; 
reference to the legend that the Buddha sat for three weeks under the bodhi tree. 

turning the wheel of the wondrous dharma (ten mydho rin ARVE ER): I.e., the prom- 
ulgation of the buddha dharma. 

25 yellow roll and vermilion roller (6kan shujiku 342%): Reference to the paper 
and spindle of a roll of text; i.e., a scripture or, by extension here, the teachings of the 
buddha.
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ing a wall at the Shaolin Monastery at Shaoshi Peak on Mount Song.”° 
Thereafter, till now, the crown of his head and his eyes have been in 

realms everywhere throughout the Land of Cinasthana.*’ The vital artery 
of the First Ancestor is just sitting with legs crossed. Prior to the First 
Ancestor’s coming from the west, beings in the Land of the East had not 
known of sitting with legs crossed; after the Ancestral Master came from 
the west, they knew of it.”8 

[66:13] {2:181} 
Lmrbniitmeib, —#Bz, BIRGR, Ke, BR eR L 
CRE HO SH, SRRESHEY, 

Therefore, for one life or ten thousand lives, grasping the tail and tak- 
ing in the head, without leaving the grove, just sitting with legs crossed 
day and night, without other business — this is the king of samadhis 
samadhi.” 
  

26 nine autumns (kuhaku JU): Literally, “nine whites,” taking “white” in the sense of 
“autumn,” from its association with this season in the Chinese system of the five phases 

(wuxing 4.47). Reference to the famous legend that Bodhidharma sat for nine years “fac- 
ing a wall” (menpeki f#£). The question of whether the term menpeki should be taken 
literally or metaphorically (as, for example, sitting with a “wall-like mind”) is debated. 

Shaolin Monastery at Shaoshi Peak on Mount Song (Sdgaku Shdshippo [or Shitsuho| 
Shorinji 高 獲 少 室 峰 少 林寺 ): Monastery in the present Chengfeng District (#1 %* of 
Henan prefecture, where Bodhidharma is said to have resided. 

27 crown of his head and his eyes (chdnei ganzei IA SHAR A): Terms often used in Chan 
texts as synecdoche for a Chan master’s wisdom or essential message; see Supplementa- 
ry Notes, s.v. “Crown of the head” and “Nose.” 

have been in realms everywhere throughout the Land of Ctnasthana (Shintan koku 
ni henkai seri #& A. BQ(— is FRE + ): Le., have been pervasive in China. The translation at- 
tempts to preserve Dogen’s unusual use of henkai i Ft (“realms everywhere”) as a verb. 

28 Prior to the First Ancestor’s coming from the west, beings in the Land of the 

East had not known of sitting with legs crossed (shoso seirai yori saki wa, Todo 

no shujé, imada katsute kekkafu za o shirazariki 初 祖 西 来 よ りさ き は 、 東 土 の 衆生 、 
WEP DOC HMA & Lb XY X): An odd claim, since of course Chinese Bud- 
dhists had been practicing seated meditation for centuries before the sixth century, when 
Bodhidharma was said to have arrived; perhaps Dégen has in mind here some distinction 
between authentic and inauthentic cross-legged sitting, or between sitting and knowing 
the meaning of sitting. 

29 grasping the tail and taking in the head (ha bi shu to #EJE4MGR): I.e., “from head 
to tail,” “from start to finish.” 

without leaving the grove (furi sorin 7B 4K): “The grove” is a common idiom for 
the monastic institution. The expressions “for one life” and “without leaving the grove” 
seem to reflect a saying of Zhaozhou Congshen ##/N (tz (778-897) that is referred to in 
several of Dogen’s writings: 

fi— TBE, Rat ED, PEAR, BR RAR AT. 
If for a lifetime you don’t leave the grove and don’t talk for ten years or five years,
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[Ryumonji MS:] 
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Presented to the assembly at Kippo Vihara, Etsuu; fifteenth day, second 
month of the senior wood year of the dragon, the second year of Kan- 

gen [25 March 1244 P° 

  

no one will call you a mute; after that, even the Buddha won’t know what to make 

of you. 

For sources of the saying, see Supplementary Notes, s.v. “For a lifetime not leaving the 

grove.” 

30 The Himitsu #4%8 MS shares an identical colophon.
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Turning the Dharma Wheel 

Ten horin 

INTRODUCTION 

This short work was produced in the spring of 1244, at Kippoji in Echi- 
zen. Number 67 in the seventy-five-chapter Shobogenzo and number 73 
in the Honzan edition (or 74 in the Iwanami and Shiimucho versions), it 
is not included in the sixty-chapter compilation but appears as number 5 
in fascicle 2 of the twenty-eight-text Himitsu Shobogenzo. 

The work deals with a passage from the Siramgama-sitra and the 
comments on it of several Chan masters, including Dogen’s own teacher, 
Tiantong Rujing #4074. Our author himself adds a comment, but, in 
fact, he is less interested here in the content of the passage and the com- 
ments on it than in the canonical status of the passage and the effect of 
the comments on that status. 

The Siramgama-siitra, although a popular work in Dogen’s day, was 
widely suspected to have been composed in China and, hence, to be an 
apocryphal scripture. In the Hokyo ki # ac, the record of his interviews 
with Rujing, Dogen himself expresses his doubts about the text’s authen- 
ticity and the quality of its teachings. Yet he argues here that the fact that 
Chan masters have taken up the siitra passage for comment has rendered 
it authentic. Not only textual passages, he goes on to say, but everything 
taken up by the buddhas and ancestors of the tradition becomes thereby 
an authentic turning of the dharma wheel.
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Treasury of the True Dharma Eye 

Number 67 

ee ie 

Turning the Dharma Wheel 

[67:1] {2:182} 

Fe Bn K Be yp het, BBL TER, — ASS IB. 728, 花 
tho, BRB, RRR ATR. KIRA, — AE 
FATT AR ER BG. 

My former master, the Old Buddha of Tiantong, in a convocation, raised 

[the following]:' 

The World-Honored One said, ““When someone reveals the truth and 

returns to the source, space throughout the ten directions completely 
vanishes.” 

The Master took this up, saying, “Since this was spoken by the 
World-Honored One, inevitably, there have been endless extraordinary 
deliberations about it. Tiantong 1s not like this. When someone reveals 
the truth and returns to the source, the beggar breaks his rice bowl.” 

[67:2] 

FFA WER AD, ASR UR 7 Ie Se Ts RPE TE Bs FO Ie 
道 、 一 人 帝人 眞 忠 源 、 十 方 虚空 、} e+e FE LLL FRE BH FTE Ze 

— \ FSR EZ, 錦 上 添 華 。 大 俸 道 、 一 人 帝人 眞 急 源 、 十 方 虚空 、 
FB bho 

Reverend Fayan of Mount Wuzu said, “When someone reveals the 
truth and returns to the source, space throughout the ten directions 
“hits and bangs.” 

1 My former master, the Old Buddha of Tiantong (senshi Tendd ん o の zz7sz 先 師 天 
= 14): Le., Dogen’s teacher, Tiantong Rujing Ke 407 (1162-1227). The passage is 
quoted from the Rujing heshang yulu 如 淳 和 向 語 銚 (T.2002A.48:128bS-8). Rujing's 
quotation of the Buddha is based on a passage in the Saramgama-siitra (Shoulengyan 
jing FRR, T.945.19:147b10-11). The material in this and the following section ap- 
pears in a slightly different form in Dogen’s ez ん の ro ん z 水平 廣 録 (DZZ.3:118. no. 
179). 
2 Reverend Fayan of Mount Wuzu (Gosozan Héen oshéd FAA WIE FIT): Le., 
Wuzu Fayan 五 祖 法 演 (d. 1104), teacher to Yuanwu Keqin [x18 528) (whose words ap- 
pear just below). His saying here can be found in the Fayan chanshi yulu YE (Rix EM GB 
#k (T.1995.47:650a7-9). “Hits and bangs” translates chikujaku katsujaku #4, a 
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Reverend Foxing Fatai said, ““When someone reveals the truth and re- 
turns to the source, space throughout the ten directions 1s Just space 
throughout the ten directions.” 

Chan Master Yuanwu of Jiashan, Reverend Keqin, said, ““When some- 

one reveals the truth and returns to the source, space throughout the ten 
directions adds flowers to brocade.” 

Daibutsu says, “When someone reveals the truth and returns to the 
source, space throughout the ten directions reveals the truth and re- 
turns to the source.”” 

[67:3] {2:182} 

VEBTALIADO, —AS BIR, +A. A SYABIL. Bee 

D7EPOB7AY, COA, DOTHILO HH, BRU<KBLEENY, 
VWEELYV IODA, EI LIAR HRs OL RARER ZR O. LAWSIL 
lt, AR ae —eoHh, HAVVEINVIBMEVS, HAVITHMICHS 
PLUS, MRT CCEREQDWECWDENY, BEAD, MHD LV 
へ ども 、 疑 閉 す る と ころ 、 神 龍 年 中 の 斉 を うた が ふ な り 。 し か あれ ども 、 
いま すでに 五 祖 の Fle) - HEB - SANK, LC bIC LODE 
し きた れ り 。 ゆえに この 句 、 す で に 人 OAR CHE ONE 0. PRI 
BI7eY, COWMAIL, COA, TCCMAEEML, LOD, T CCMA 

<, PRFBICHAP Ot, FLEET ADO ZIC, KE OMBM AO ED 
4h, } LEB LXE OI, BROOME - HE 7e 0, BOOTH ZED 
HeLORMAD LH, REEDED LE. REOMSEAD ED KL 
OMAK 70 Lt , PFET CICFEAR TAVIS GB eZee O , PRIEEAR Ze , 

What is taken up here — “When someone reveals the truth and returns 
to the source, space throughout the ten directions completely vanishes” 
— are words from the Suramgama-sitra. This passage has previously 
been taken up by several buddhas and ancestors. So now, the passage 
is truly the bones and marrow of the buddhas and ancestors, the eyes 
of buddhas and ancestors. I speak of this because, from long ago till 
today, there have been two opinions [on the text], some holding that the 
Siuramgama-sitra in ten rolls is an apocryphal siitra and some saying 
that it is not an apocryphal sitra. There 1s an older translation and a new- 

  

common expression in Zen texts for things colliding or bumping together; see Supple- 
mentary Notes, s.v. “Hitting and banging.” 

3 Reverend Foxing Fatai (Busshd Hotai oshé (PER SS Fu is1): Le., Dawei Fatai KiB 
£38 (dates unknown), another disciple of Yuanwu Keqin E5528). His saying appears 
in the Jiatai pudeng lu #548 & VESk, ZZ.137:371a8-11. 

4 Chan Master Yuanwu of Jiashan, Reverend Kegqin (Kassan Engo zenji Kokugon 

osho FEU FA neem $e) Fo iay): Le. Yuanwu Keqin Ells 528) (1063-1135). His saying 
can be found in the Yuanwu chanshi yulu [AMEnBEM ae ER (T.1997.47:748a25-28). 

5 Daibutsu (Daibutsu K): I.e., Dogen, who was at this time abbot of Daibutsuji X 
{#8 =#, the monastery subsequently renamed Eiheiji 永平寺 .
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er translation; but the one about which there are doubts is the translation 

done during the Shenlong years.° 

Nevertheless, now Reverend Yan of Wuzu, Reverend Foxing Tai, and 
my former master, the Old Buddha of Tiantong have all taken up this 
passage. Hence, this passage has been turned by the dharma wheel of the 
buddhas and ancestors; it is a turning of the dharma wheel of the bud- 
dhas and ancestors. For this reason, this passage has turned the buddhas 
and ancestors; this passage has preached the buddhas and ancestors. Be- 
cause it has been turned by the buddhas and ancestors and has turned 
the buddhas and ancestors, even if it is [found in] an apocryphal sutra, if 
the buddhas and ancestors have been turning it and taking It up, it is an 
authentic sutra of the buddhas and sutra of the ancestors; it 1s a dharma 

wheel of the buddhas and ancestors personally experienced.’ Even tiles 
and pebbles, even yellow leaves, even the udumbara flower, even the 

gold brocade robe — since the buddhas and ancestors have taken them 
up, they are the dharma wheel of the buddhas, the treasury of the true 
dharma eye of the buddhas.® 

  

6 There is an older translation and a newer translation (Ayiiyaku ari, shinyaku 
ari BEA . PFEH + ): Likely a reference to two different siitras, with similar titles, 
that are often confused: (a) the Shoulengyan sanmei jing ERR =URIE (Stramgama- 
samadhi-siitra), in two rolls, known in Dégen’s day from the early fifth-century transla- 
tion of Kumarajiva (T.642): and (b) the Shoulengyan jing 4 t8RE (Siramgama-siitra: 
T.945), in ten rolls, said to have been translated in 705 by someone named Bolamidi fix 
fil 7 but generally thought to have been composed in China. “The Shenlong years” 
(Jinryit nenchi ###EE #) in the next clause refers to the Chinese era, 705-707. 

Interestingly, given what he says here, Dogen himself seems to have shared the doubts 

about the Indian provenance of the S#ramgama-sitra. In his Hoky6 ki #€ 883 (DZZ.7:12, 

section 6), the work purporting to record his conversations with Tiantong Rujing Ke 
any, Dogen expresses his doubts about the authenticity of the sutra (as well as another 
sitra of Chinese origin, the Ywanjue jing 彫 覚 綻 ) and receives assurance from Rujing 
that he is right to question it. 

7 dharma wheel of the buddhas and ancestors personally experienced (shinzo no 
busso horin #7 Gh 4H iE He): Or, perhaps, “a dharma wheel of the buddhas and ances- 
tors who have personally experienced it.” “Personally experienced” is a loose rendering 
of the unusual expression shinzé #1 (literally, “once personally”), appearing several 
times in the Shdbdgenzo to indicate what is personal or intimate; probably adopted by 
Doégen from a line in a poem by his teacher, Rujing 2073: “He [Pindola] once personally 
saw the Buddha” (shin 26 ken butsu #1 5.6). 

8 tiles and pebbles (ga rvaku BL): Likely recalling the well-known definition of the 
buddha mind first attributed to Nanyang Huizhong FABRE (d. 775); see Supplementa- 
ry Notes, s.v. “Fences, walls, tiles, and pebbles.” 

yellow leaves (kdy6 #2 #£): Likely recalling the well-known case, found in the Nirvana 

Siitra (Da banniepan jing KAIESRAKE, T.375.12:729a3-6) of the yellow willow leaf that 
is given to a crying child, who takes it for gold and is thereby consoled.
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[67:4] 
LOL, RA, bLBHARIERTIVUEA, HAZE, PPL ORMA ZY . 化 
SORA HRD, SZ OICHERORBRES RB LED. PCN LBZ 
ARIES. FORMAL EMBRYO ED. MEOH O AZ YO. fi 
句 ・ 祖 句 な り 、 人 角 + BRAICHET ADOT, KEOI ODEO B72 

と も 、 一 部 の 文句 ・ 性 相 を 人 言 祖語 に 擬 す べから ず 、 参 胸 眼 晴 と すべ か ら 
ず 。 

We should recognize that, when living beings transcend themselves 
and attain correct awakening, they are buddhas and ancestors; they are 
the teachers and disciples of the buddhas and ancestors; they are the 
skin, flesh, bones, and marrow of the buddhas and ancestors. Further- 

more, they do not regard as brothers their former brother living beings; 
the buddhas and ancestors are their brothers. Similarly, even if the text 
of the ten rolls is apocryphal, the present passage is a transcendent pas- 
sage, is a buddha passage, an ancestor passage, not to be grouped with 
the other texts or other passages. Although this passage is a transcendent 
passage, we should not judge the nature and marks of the entire text to 
be the speech of the buddhas and words of the ancestors; we should not 
take them as the eye of study. 

[67:5] {2:184} 
血 今 の 名 を 諸 句 に 比 論 すべ か ら ざ る 道理 お ほか る 、 そ の な か に 、 一 端 を B 
FETAL, VEDA, BARRIS RTE Ze, RFE RRR DOT, 
4 OR IRROK ST. HOVWVILBAe BAL CHEST AT, SOVILEE 
7 BkA LL Came. oh SV ICHAEL OC oh OV SAA 
Stel Cake. OV ILRILE LO, HAVIDHZELALIAL, 
法輪 自 還 な り 。 面 今 の 句 を と る 、 い まし これ 明星 を と り 、 上 鼻孔 を と り 、 Pk 
華 を と り 、 虚空 を と る 、 す な は ちな り 。 人 祖 を と り 、 法 輸 を と る 、 す な は 
ちな り 。 こ の 宗旨 あき ら か に 轄 法 輸 な り 。 

Among the many reasons why the present passage should not be com- 
pared with the other passages, we should take up one point. Turning the 
dharma wheel is the praxis of the buddhas and ancestors; there have 
never been buddhas and ancestors who did not turn the dharma wheel. 
In their manner of turning the dharma wheel, they may take up sound 
and form to lose sound and form; they may turn the dharma wheel by 
jumping out of sound and form; they may turn the dharma wheel by 
  

udumbara flower (udonge (22%£): A flower said to bloom only rarely (in some ac- 
counts, only once every three thousand years) and, hence, used in Buddhist literature to 
represent a rare and precious event; often identified as the cluster fig (ficus glomerata). 
Here, the reference is likely to the wdumbara flower that, in Dogen’s telling of the story, 
the Buddha held up when he transmitted the dharma to Mahakasyapa on Vulture Peak. 

gold brocade robe (kinran e 4:##12X): Likely recalling the legend that Buddha Sakyamu- 
ni bestowed a gold brocade robe on Mahakasyapa, to be handed on to the next buddha, 

Maitreya (see, e.g., Jingde chuandeng lu # {2 {# VEER, T.2076.5 1:205c3-5).
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gouging out the eye; they may turn the dharma wheel by holding up a 
fist; or the dharma wheel may turn by itself where they grab a nose or 
grab empty space.’ Grabbing the present passage — this is immediate- 
ly to grab the dawn star, to grab the nose, to grab the peach blossoms, to 
grab space, exactly; it is to grab the buddhas and ancestors, to grab the 
dharma wheel, exactly.'° Clearly, the essential point of this is turning 
the dharma wheel. 

[67:6] 
mite CW SIL, WRB LUCA BER KAO. RK LICHT 
る を いふ る 。 

“Turning the dharma wheel” means making concentrated effort and 
studying, “for a lifetime without leaving the grove’; it means seeking 
instruction and pursuing the way on the long platform." 

TE YE BRR esc 5 im 8 ZN 
The Treasury of True Dharma Eye 

Turning the Dharma Wheel 
Number 67 

  

9 grab a nose (biki o tori &4L% & 0); grab empty space (ん oz o 7/orz 虚空 を と 
4): Likely allusion to the story, recorded in Dogen’s shinji Shobdgenzo 眞 字 正 法眼 蔵 
(DZZ.5:256, case 248) and discussed in the “Shdbdgenzo koki” JE EAR wR Ze, in which 
grabbing hold of a nose is taken as grabbing hold of space; see Supplementary Notes, 
s.v. “Nose.” 

10 grab the dawn star (mydjo o tori FAL & & 4) ): Reference to the tradition that 
Prince Siddhartha achieved buddhahood upon seeing Venus in the morning sky. 

grab the peach blossoms (f6ka 0 tori HH & & 4 ): Likely an allusion to the story, cited 
several times in the Shébdégenzé, of Lingyun Zhiqin #£2274%) (dates unknown), who 
was awakened upon seeing peach trees in bloom; see Supplementary Notes, s.v. “Peach 
blossoms.” 

11 “for a lifetime without leaving the grove” (isshd furi sdrin —4Z 7 BERK): “The 
grove” is a common idiom for the monastic institution. Perhaps, recalling a saying of 
Zhaozhou Congshen 趙 州 従 訟 (778-897) that is referred to in several of DQgen's writ- 
ings. 

(a — ERB PK, Rab, EAE, ie Rt RA AT. 
If for a lifetime you don’t leave the grove and don’t talk for ten years or five years, 

no one will call you a mute; after that, even the Buddha won’t know what to make 

of you. 

For sources of the saying, see Supplementary Notes, s.v. “For a lifetime not leaving the 

grove.” 

long platform (chdrenshd fi 1K): The extended daises in the samgha hall (sddd (8) 
on which monks of the great assembly (daishu KX) sat in meditation, chanted sitras in 
prayer services, took their meals, and slept at night.
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ihe hic ER ROA STC, eS IES RR 
Presented to the assembly at the Yoshimine Vihara, Etsuu, 

Twenty-seventh day, second month of the senior wood year of the drag- 
on, the second year of Kangen [6 April 1244] 

F=A—HA, felhRehaRERZ 
Copied at the acolyte’s quarters, 1n the same vihara, 

first day, third month of the same year [9 April 1244] 

(RUMAH B AR, BS 2 
Collation and copying subsequently completed from his revised text'? 

  

12 his revised text (gosaijibon #14184): The honorific prefix suggests that the copy 
was made from a version revised by Dogen himself.
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Great Practice 

Dai shugyo 

INTRODUCTION 

This work was composed in the spring of 1244, at Dogen’s Kippoyji in 
Echizen. Occurring as number 68 in the seventy-five-chapter Shobo- 
genzo, it represents number 75 in the Honzan edition (or 76 in the Iwa- 
nami and Shimucho versions); it 1s not included in the sixty-chapter 
compilation but appears as number 7 in fascicle 2 of the twenty-eight- 
text Himitsu collection. 

The work is a commentary on the famous kdan of Baizhang Huaihat 
fC fey and a fox, with which the essay opens. The koan turns on the 
question of whether the person of “great practice” (dai shugyO K{Z{T) 
is subject to the laws of cause and effect. The fox was once a monk on 
Mount Baizhang who taught that such a person ts not subject to cause 
and effect, as a consequence of which he has been reborn as a fox for 
five hundred lifetimes. He is liberated from his fox body upon hearing 
Baizhang say that the person of great practice is “not in the dark about 
cause and effect.” The corpse of the fox is then given the funeral rites 
of a monk. 

In his comments, Dogen identifies “great practice” with “great cause 
and effect” and goes on to criticize those who think that the monk was 
wrong and Baizhang right in their answers. Indeed, he is strongly critical 
more generally of what he considers naive readings of the story, pointing 
out a variety of interpretive issues arising from a literal reading. Among 
these, he is particularly dismissive of the notion that a fox corpse could 
be given a monastic funeral, a dangerous precedent, he warns, for lay 
householders expecting the same. 

It is instructive to compare Ddgen’s comments in this essay with his 
remarks on the fox k6an in the “Jinshin inga” (fall essay in the 
twelve-chapter Shobdgenzo.
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[68:1] {2:185} 

Ye FC LU eT < te 5 se RB > SLB, ABA RARE, 
RRR, CAITR, ZB ABIR, BO. Maca, eA. CAH 

日 、 某 甲 是 非 人 也 。 於 過去 迎 葉 借 時 、 骨 住 叱 山 、 因 沿 人 間 、 大 修行 底 人 、 
還 落 因果 過 無 。 某 甲 答 他 云 、 不 落 因果 。 後 五 百 生 、 基 野 狐 映 。 今 請 向 代 
一 還 語 、 貴 脱 野 狐 身 。 遂 間 日 、 大 修行 底 人 、 境 落 因 洒 也 無 。 師 云 、 不 昧 因 
果 。 老 人 於 言 下 大 悟 、 作 遼 日 、 基 甲 巳 脱 野 狐 身 、 Re, RAM, Zo 
WS Sil, BIT HEAR AREA RA, BRACE. KREBS. RAR, 1B 
Beet MPRA (Ne, RRARAITR, BUR PL Uitte ICRP 
SM, Toei, BNA Eee, BAAR, BREE, Age — eae. 
SRA ESM. eS. AFR (Te. AM, URR, BAe, Beer 
All, SA—, BNA FAD, Bg, BAO, 

Whenever Chan Master Dazhi of Mount Baizhang in Hongzhou (suc- 
ceeded Mazu, named Huaithai) held a convocation, there was an old 

man who always joined the assembly to hear the dharma and who also 
withdrew when the great assembly withdrew.' One day, unexpectedly, 
he did not withdraw. Whereupon, the Master asked him, “Just who are 

you, standing there?” 

The old man answered, “I’m not a human. At the time of the past 
Buddha Kasyapa, I once lived on this mountain.’ A student asked me, 

  

1 Chan Master Dazhi of Mount Baizhang in Hongzhou (succeeded Mazu, named 

Huaihai) (た osZz Hyakujézan Daichi zenji [shi Baso ki Ekai] G&) B XW XK See < ial 
& +H i Bis >): Parenthetical matter is in the original. I.e., Baizhang Huaihai Cte Ye 
(749-814). This famous story of Baizhang and the fox occurs in many sources, including 
Dégen’s shinji Shobdgenzoé |aF-1EYKER HR (DZZ.5:178, case 102). Ddgen also quotes 
and comments on the story in his “Shobdgenzo jinshin inga” IEERR Ra AR. 

2 “At the time of the past Buddha Kasyapa” (0 kako Kasho butsu ji Ri 
FF): Or “in the past, at the time of Buddha Kasyapa.” Kasyapa is the sixth in the series 

of seven buddhas of the past culminating with Buddha Sakyamuni; see Supplementary 
Notes, s.v. “Seven buddhas.” 

“I once lived on this mountain” (s6 jz shi san @{EELW): The suggestion is that he 
served as abbot of a monastery on Mount Baizhang 8 X1U; hence, below he will be 
referred to as “the former Baizhang.”
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‘Does the person of great practice fall into cause and effect?’ I an- 
swered him saying, ‘He doesn’t fall into cause and effect.’ Thereafter, 
for five hundred lives, | have descended into the body of a fox. Now 
I beg the Reverend to say a turning word 1n my stead and let me shed 
this fox body.” Whereupon, he asked, “Does the person of great prac- 
tice fall into cause and effect?” 

The Master said, “He’s not in the dark about cause and effect.’” 

At these words, the old man had a great awakening. He made a pros- 
tration and said, “I’ve shed the body of the fox, which lived behind this 

mountain. May I be so bold as to beg the Reverend for the rites for a 
deceased monk?” 

The Master had the rector strike the mallet and announce to the assem- 

bly, “After the meal, we send off a deceased monk.”™ 

The great assembly expressed doubt, [saying] “The assembly 1s all 
well, and there is no one iI] in the nirvana hall. So, what is this?” 

But after the meal, the Master led the assembly beneath a cliff behind 
the mountain, where he uncovered a dead fox with his staff. They then 
cremated it in accordance with the dharma. 

In a convocation that evening, the Master raised the above incident. 
Huangbo then asked, “The man of old, with the single turning word 
of a mistaken response, descended for five hundred lives into the body 
of a fox. What would happen if he turned and turned without a mis- 
take?’” 

The Master said, “Come forward and I’I] tell you.” 

Po thereupon came forward and gave the Master a blow. 

  

3 “He’s not in the dark about cause and effect” (fumai inga 7 BKIA R): The predicate 

fumai #4 is variously interpreted as “not blind to,” “not oblivious to,” “not ignorant of 

(or about),” “not confused by (or about),” etc. 

4 had the rector strike the mallet (rei ino byakutsui EA AE): The rector (ino 
維 那 ) is the administrator in charge of the assembly of monks, one of the six principle 
monastic offices (roku chiji 7\#13). “Strike the mallet” translates byakutsui ARE (also 
written AB), the “announcement mallet” with the sound of which the ino signals the 

assembly. 

5 “nirvana hall” (nehan do j#82%): I.e., the monastic infirmary, also called the 
“life-prolonging hall” (enju dé HE *); the designation “nirvana hall” comes from the 
fact that it also served as a hospice for dying monks. 

6 Huangbo (Obaku #8): I.e., Huangbo Xiyun &2£771z (dates unknown), famous 
disciple of Baizhang 百丈 . 

7 “turned and turned without a mistake” (tenden fushaku #4#47- 28): “Turned and 
turned” (tenden #4#8) here is generally taken to mean “through lifetime after lifetime.”
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The Master clapped his hands and laughed, saying, “Here, I thought 
the foreigner’s beard is red, but now here’s a red-bearded foreigner.”® 

[68:2] {2:186} 

MFT ROABE, UONKE TAY, CAHOTE XII, WMHKMEROLS 
PINS kwh, RERMPEROL ZENA KUSYD, CNR O we 
B72), DK OTE BV EWN LD, HAMBABORBKWL, REF 
ME RRORKWE, HlehoP., 異 に あら ず 、 前 ニニ に あら ず 、 後 三 
三 に あら ず 。 過去 の 百丈 山 き た り て 、 耐 今 の 百丈 山 と な れる に あら ず 、 い 

ま の 百丈 山 、 さ きだ ち て 、 迎 葉 俸 時 の 百丈 山 に あら ざれ ども 、 信 人 住 此 山 の 
NED), BBAIB, THFGRKOBZAMOTZLL, WEAR, nF 
ENHMOULL, 2-54. ok. BEB, 

The koan realized here is “the great practice.”’? What the old man 
said is that, at the time of “the past Buddha Kasyapa,” there was Mount 
Baizhang in Hongzhou; at the time of the present Buddha Sakyamu- 
ni, there is Mount Baizhang in Hongzhou."° This is a realized “turning 
word.”'' Although this is the case, Mount Baizhang at the time of the 
past Buddha Kasyapa and Mount Baizhang at the time of the present 
Buddha Sakyamuni are not one, not different, not three three in front, 

not three three in back.'? It is not that the past Mount Baizhang has come 
down to become the present Mount Baizhang; it is not that the present 
Mount Baizhang existed before and was the Mount Baizhang at the time 
of Buddha Kasyapa. Nevertheless, there is the koan of “I once lived on 

  

8 “Here, I thought the foreigner’s beard is red, but now here’s a red-bearded 

foreigner” (shd i koshu shaku, ké u shakushu ko 1 tASIR, EAA): A saying 
often used in the sense of a distinction without a difference, but here perhaps meaning 
something like, “while I knew that foreigners had red beards, I didn’t expect to encounter 
such a person.” The term /u (ko #A), often translated “barbarian,” is used to refer to non- 

Han people to the north and west of the Chinese heartland. 

9 The koan realized here (nikon genjé no koan NFBLAKOAS): Le., “the present 
case,” “the case occurring here.” Ddgen uses here a version of the famous expression 
“the realized kdan” (genjd kdan FAKE); see Supplementary Notes, s.v. “Realized 

koan.” 

10 the time of the present Buddha Sakyamuni (genzai Shakamuni butsu no toki 現 
(EAS MEE HO & &): Presumably, the reference here is to the present age, of which 
Sakyamuni is the buddha (not the time in which Sakyamuni lived). 

11 This is a realized “turning word” (kore genj6 no itten go nari — XL AKO) — FAB 
7): L.e., the old man’s saying that Mount Baizhang in Hongzhou existed at both the 
time of Kasyapa and the time of Sakyamuni is “an obvious turning word” —a statement 
that expresses what is at stake in the case. 

12 three three in front (zen sansan fii ==); three three in back (go sansan {k= 
=): Or, perhaps, “three three of the former”; “three three of the latter.” From a dialogue 
included in the shinji Shobdgenzo (RF EEA RK (DZZ.5:194-195, case 127) and cited 
elsewhere in the Shobdgenzo; see Supplementary Notes, s.v. “Three three in front, three 
three in back.”
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this mountain.” His saying something for the student is like Baizhang 
here saying something for the old man.'* A student once asked 1s like the 
old man here asking. “If you take up one, you can’t take up a second; 1f 
you let the first move go, you fall into the second.”"* 

[68:3] {2:187} 
BAR, REKWOKETERA, BARR, COM, ED LIK 
KGILABSTADST, EOOZ, GRKEORADIC, HURT EY 
の ち 、 梁 代 普通 の な か 、 祖 師 西 来 の の ち 、 は じ め て 老 野 狐 の 道 よ り 、 過 去 
の 學 人 間 を きく 。 こ れ よ りさ き は 、 い まだ あら ざる と ころ な り 。 し か あれ 
ば 、 ま れ に きく と いふ べし 。 

The past student asked, “Does the person of great practice on the past 
Mount Baizhang fall into cause and effect?’ Truly, we should not easily 
understand this question too quickly. For, only after the buddha dharma 
progressed eastward in the Yongping [era] of the Later Han, after the 
Ancestral Master came from the west in the Putong [era] of the Liang 
dynasty, do we hear of the past student’s question from the words of the 
old fox.'> It is something that did not exist prior to this. Hence, we have 
to say it is something rarely heard. 

[68:4] 

大 修行 を 携 得 する に 、 こ れ 大 因果 な り 。 この 因果 、 か な ら ず 彫 因 満 果 な る 
が ゆえ に 、 い まだ か つて 落 ・ 不 沙 の 論 あ ら ず 、 昧 ・ 不 昧 の 道 あ ら ず 。 不 落 
因果 、 も し あや まり な ら ば 、 不 昧 因果 も あや まり な る 記し 。 和 鏡 就 錯 す と 
い へ ども 、 随 野 狐 身 あ り 、 脱 野 狐 身 あ り 。 不 落 因 果 、 た と ひ 迎 葉 人 時 に は 
あや まり な り と も 、 種 迎 人 時 は あや まり に あら ざる 道理 も あり 。 不 昧 因 
果 、 た と ひ 現 在 糧 迎 人 の と き は 脱 野 狐 身 す と も 、 迎 葉 修 時 、 し か あら ざる 
道理 も 現 成 すべ き な り 。 

13 His saying something for the student (i gakunin dé 3. Aj&): A fixed expression 
in Chinese for a word of teaching from the master, repeated below, in section 20. The 
point here is, presumably, that the old man’s having answered the student in the past cor- 
responds to Baizhang’s answering the old man in the present. Similarly, in the next sen- 
tence, the student’s past questioning corresponds to the old man’s present questioning. 

  

14 “If you take up one, you can’t take up a second; if you let the first move go, you 

fall into the second” (ko ichi futoku ko ni, hdka ichijaku, raku zai dai ni &— 744 
二 、 放 過 一 著 、 落 在 第 二 ): A saying appearing with some frequency in Chan texts。 at- 
tributed to the Tang-dynasty monk Qianfeng 乾 峰 (dates unknown), a follower of Dong- 
shan 洞 山 . (See, e.g., Biyan lu 323&&k, T.2003.48:165b4.) The reference to “moves” is 
to a board game: “if you pass on your turn, play goes to the other.” The exact meaning 
in this context is subject to interpretation; it is most often taken to mean that, since the 
two answers in the story are equivalent, whichever one considers, it obviates the other. 
(See, e.g., SZ.22:392-393.) 

15 the Yongping [era] of the Later Han (Gokan Eihei (Rik): 58-75 CE, the date 
traditionally given for the transmission of Buddhism to China. 

the Putong [era] of the Liang dynasty (Ryddai Futsit $2{% #818): 520-527 CE, a date 
traditionally given for the arrival in China of the “Ancestral Master,” Bodhidharma.
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When we get hold of the “great practice,” it is great “cause and effect.” 
Since this cause and effect is always the perfect cause and the complete 
effect, there has never been an issue of “falling” or “not falling,” nor 

words about “in the dark” or “not in the dark.”’'® If “not falling into cause 
and effect” is a mistake, “not being in the dark about cause and effect’ 
should also be a mistake. Though it may be making a mistake of a mis- 
take, there is descending into the body of a fox, there is shedding the 
body of a fox.'’ There is also the reasoning that, while “not falling into 
cause and effect” may be a mistake at the time of Kasyapa, it is not a 
mistake at the time of Buddha Sakyamuni. And there should also occur 
the reasoning that, while “not being in the dark about cause and effect” 
may “shed the body of a fox” in the present time of Buddha Sakyamuni, 
it does not at the time of Buddha Kasyapa. 

[68:5] {2:188} 

EVOKE EMMA IL, (OES, SKKYBMSHY 
先 百 丈 を まね き お と さ し む る に あら ず 、 先 百丈 、 も と より 野 狐 な る べから 
ず 。 先 百丈 の 精魂 いで て 野 狐 皮 袋 に 挿入 す 、 と いふ は 外道 な り 。 野 狐 きた 
り て 先 百 丈 を 邊 却 す べから ず 。 も し 、 先 百丈 さら に 野 狐 と な る 、 と い は 
ば 、 ま づ 腕 先 百 丈 身 あ る べし 、 の ち に 随 野 狐 身 す べき な り 。 以 百丈 山 換 
野 狐 身 な る べから ず 、 因 果 の 、 い か で か し か あら ん 。 因果 の 、 本 有 ほ に あら 
ず 、 始 起 に あら ず 。 因 果 の いた づら な る あり て 、 人 を まつ こと な し 。 

The old man said, “‘ Thereafter, for five hundred lives, | have descended 

into the body of a fox.” How did he descend into the body of a fox? It 
is not the case that there was a previously existing fox that attracted the 
former Baizhang to fall [into its body]; nor could the former Baizhang 
have originally been a fox.'* To say that the spirit of the former Baizhang 
emerged from him and forced its way into the skin bag of a fox would 
be non-Buddhist. The fox could not have come up and swallowed the 
former Baizhang. If we say the former Baizhang became a fox, he must 
first have shed the body of the former Baizhang and then descended into 
the body of the fox. One cannot exchange Mount Baizhang for the body 
of a fox.'® How could cause and effect be like this? Cause and effect is 
  

16 the perfect cause and the complete effect (en’in manka [B) [Alia R): An expression 
presumably rearranging the phrase “perfect and complete cause and effect” (enman inga 

[Alia Al 42); generally understood as affirming the absolute value of both cause and effect, 
or the non-differentiation of spiritual training and its fruit. 

17 making a mistake of a mistake (shdshaku jushaku 特 錯 就 錯 ): An idiom, found in 
Zen texts, meaning “to recognize one’s mistake as such,” “to turn a mistake to one’s ad- 
vantage,” or “to make one mistake after another”; see Supplementary Notes, s.v. “Make 
a mistake of a mistake.” 

18 the former Baizhang (sen Hyakujd 728 5X): I.e., the monk formerly living on 
Mount Baizhang. 

19 Mount Baizhang (Hyakujdzan GX): Le., again, the monk formerly on Mount Baizhang.
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neither originally existent nor newly arisen.*° Cause and effect does not 
waste time waiting for the person. 

[68:6] 

RLEOREBNREOMA, KEOHSRPENVED, DROTHMA(ICMTS. 
か ら ず 。 學 人 の 間 著 を 錯 肘 する 業 因 に より て 、 野 狐 身 に 随 す る こと 必然 な 
ら ば 、 控 あ る 臨 注 ・ 徳 山 、 お よび か の 門人 等 、 い く 千 高 枚 の 野 狐 に か 
随 在 せん 。 そ の ほか 二 三 百年 來 の 杜撰 長老 等 、 そ こ ば く の 野 狐 な らん 。 
し か あれ ども 、 随 野 狐 せり と きこ え ず 。 お ほか ら ば 、 見 聞 に も あま る 信 き 
な り 。 あ や ま ら ず も ある らん と いふ つべ し と い へ ども 、 不 沙 因 果 よ り も は 
な は だ し き 胡 員 答 話 の みお ほし 。 修法 の 邊 に お くべ で か ら ざ る も 、 お ほ き な 
り 。 エン で 未 具 有限 は わき ま ふ べから ず 。 か の な 

LOR, HL<mATZICLY CHMRe AO. ESAT AICLYO CH 
TG EEE. MU Cn ET. = Dildo tebe MEPL DDE Uy 
7) LVL. SPO CHEILOOD SARS NY, 

Even if the answer, “he does not fall into cause and effect,” were a mis- 

take, one would not necessarily descend into the body of a fox. If it were 
inevitable that one descended into the body of a fox by the karmic cause 
of giving a mistaken answer to a student’s question, how many thousand 
or myriad times more recently would Linji, Deshan, and their followers 
have descended into a fox??' In addition, how many of the illiterate el- 
ders of the past two or three hundred years would be foxes?” Yet one 
does not hear that they have descended into foxes. If there were many of 
them, there would be more than enough to hear of them. Though we may 
grant that there are some who are not mistaken, there are many more 
confused answers worse than “he does not fall into cause and effect.” 
There are many not to be placed in the proximity of the buddha dharma. 
We know them when we have the eye of study; those unendowed with 
the eye will not distinguish them. Thus, we know that we cannot say ei- 
ther that one becomes a fox body by giving a bad answer or that one does 
  

20 Cause and effect is neither originally existent nor newly arisen (inga no hon'u ni 

の 797 7 7 7 の zz 因果 の 、 本 有 に あら ず 、 始 起 に あら ず ):A reference, presumably, 
to the relationship between the effect (the fox) and its cause (the monk): the effect neither 

inheres in the cause nor is wholly independent of it. 

21 Linji, Deshan, and their followers (Rinzai Tokusan oyobi kano monjin to Baie + 1% 
山 お よび か の 門人 等 ): I.e.、 Linji Yixuan Ha HX (d. 866), founder of the Linji lineage; 
and his contemporary Deshan Xuanjian (#1 &$& (780-865). These two figures are sin- 
gled out for criticism elsewhere in the Shobdgenzo. 

22 illiterate elders (zusan chéro to thik ZF): “Illiterate” is a loose translation for 
zusan *-4, more literally, “Du composition,” used in pejorative reference to a literary 
work that, like those of Du, is ignorant of classical precedents. (Du is most often identi- 
fied as the Song-dynasty poet Du Mo £23k; for alternative theories, see M.14477.122.) 
Dogen regularly uses the term to refer to those in the Chan tradition who are ignorant 
of the tradition. “Elders” (chdrd £#%) here likely refers to the abbots of Chinese mon- 
asteries.
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not become a fox body by giving a good answer. In this episode, nothing 
is said of what happens after he “sheds the body of the fox.” Surely, there 
is a true pearl wrapped in a skin bag. 

[68:7] {2:189} 

LRHSIZ, TRHTWOERGES RHE SSLEOMOVME<. BMEAL 
AIL) Moatid, ABOVE T O70, RRICEY TC, Lite < BPM 
BAAR TLWNALH, KiBTM, BMPS CCAIR T S70, Im 
lL, PIB OARICD~4, EWS BO, SZ HICMIEICO OT. DL. 野 
JMSAMILb OF, BRIMCARZ LL EW SIE, BECH OT. KIB 
ば 野 狐 身 は 、 は な れ ぬ 、 す て つる 、 と い は ば 、 野 狐 の 大 悟 に あら ず 、 閑 野 
狐 な る べし 。 し か いふ べから ざる な り 。 

Yet those who have not yet heard the buddha dharma all say that when 
he had shed the fox he returned to the ocean of the nature of original 
awakening.” Although by delusion he temporarily descended to birth as 
a fox, when he had his great awakening, he discarded the fox body and 
returned to his original nature. This 1s the theory of other paths, that one 
returns to an original self; it is not at all the buddha dharma.” To say 
that the fox is not the original nature, that the fox lacks original awaken- 
ing, this is not the buddha dharma. If we say that, when he had his great 
awakening, he left the fox body and cast it off, this is not the great awak- 
ening of the fox, it is just a useless fox. We should not say this. 

[68:8] 

SEARAXO-MBBIC EOC, ZBXEBEORM, HO EDICHMEMST LEVY 

る この 道理 あき ら な べし も し 、 傍 観 の 、 一 甲 語 す れ ば 傍観 脱 野 狐 身 
す 、 と い は ば 、 従 来 の あ ひ だ 、 山 河 大 地 、 い く 一 皿 語 と な く お ほ くの一 韓 
吾 し きり な る 太 し 。 し か あれ ども 、 従 来い まだ 脱 野 狐 身 せ ず 、 い ま の 百丈 

の 一 電 語 に 脱 野 狐 身 す 。 こ れ 括 殺 古 先 な り 。 山 河 大 地 いま だ 一 連語 せ ず 
と い は ば 、 今 百丈 、 つ ひ に 開口 の と ころ な か らん 。 

Now, we should clarify the reasoning whereby, through Baizhang’s 
“turning word,” the fox of the former Baizhang’s five hundred lives sud- 
denly “shed the fox.” If we say that, because an onlooker gives a turning 
word, the onlooker sheds the body of a fox, the mountains, rivers, and 

the whole earth up till now have been giving, not a single turning word, 

  

23 ocean of the nature of original awakening (hongaku no shokai ROVE): “The 
ocean of the nature” (shdkai PEY#) is a common term in East Asian Buddhist texts, per- 

haps especially popular in Huayan literature, for the ultimate realm of suchness. “Origi- 
nal awakening” (hongaku 4%) is widely used in East Asian Buddhism to designate the 
bodhi inherent in the buddha nature, in contrast to the “initial awakening” (shikaku #4*%) 

attained at the culmination of the bodhisattva path. 

24 theory of other paths, that one returns to an original self (gedo no honga ni 
gerz 7o 7 g7 外道 の 本 我 に か へ る と いふ 義 ): Likely a reference to Hindu theories of a 
universal atman.
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but so many turning words. Yet he did not shed the body of a fox up 
till now and sheds the body of the fox only now by Baizhang’s turning 
word. This raises doubts about our old forebears.” If we say that the 
mountains, rivers, and the whole earth have not given a turning word, 
Baizhang would never have opened his mouth. 

[68:9] 
また 往 往 の 古 徳 、 お ほ く 、 不 落 ・ 不 昧 の 道 、 お な じ く 道 逢 な る 、 と いふ を 
競 頭 道 と せり 。 し か あれ ども 、 い まだ 不 落 ・ 不 昧 の 語 脈 に 嶋 達 せ ず 。 か る 

が ゆえ に 、 随 野 狐 身 の 皮 肉 骨 髄 を 参 ぜ ず 、 脱 野 狐 身 の 皮 肉 骨 丹 を 参 ぜ ず 、 
頭 正 あ ら ざ れ ば 尾 正 い まだ し 。 才 人道 の 後 五 百 生 随 野 狐 身 、 な に か これ 能 

随 、 な に か これ 所 随 な る 。 正 営 随 野 狐 身 の と き 、 従 來 の 壮 界 、 い まい か な 
る 形 段 か ある 。 不 沙 因 果 の 語 脈 、 な に と し て か 五 百 枚 な る 。 い ま 山 後 蔵 下 
の 一 條 皮 、 那 裏 得 来 な り と か せん 。 和 不 沙 因 果 の 道 は 、 随 野 狐 身なり 、 不 昧 
因果 の 聞 は 、 脱 野 狐 身なり 。 随 ・ 脱 あり と い へ ども 、 な ほこ れ 野 狐 の 因果 
な り 。 

Again, the virtuous of old have frequently competed in saying that the 
words “not falling” and “not being in the dark” are equally words that 
are right. Yet they have not personally realized the stream of the words 
“not falling” and “not being in the dark.””° For this reason, they do not 
study the skin, flesh, bones, and marrow of “descending into the body of 
a fox,” they do not study the skin, flesh, bones, and marrow of “shedding 

the body of the fox’’; since the head is not true, the tail is not true.*’ The 
old man said, “Thereafter, for five hundred lives, I have descended into 
  

25 This raises doubts about our old forebears (kore gisatsu kosen nari — 4 疑 殺 古 
5c 7¢ ): Perhaps meaning that this raises the question of how the turning words of the 
mountains, rivers, and the whole earth differ from those of the old forebears. 

26 have not personally realized the stream of the words (gomyaku ni taitatsu sezu 語 

Aik FEAL ST): L.e., “have not understood the sense of the words.” “Personally realize” 
translates a term, taitatsu #83, that is variously interpreted: some take the element tai # 
here in its basic sense of “body”; others, in its more abstract sense of essence; still others 

treat it as a verb meaning “to penetrate” (tsi i). “The stream of words” (gomyaku a&HK) 
refers to the reasoning, or logic, of a statement; the term occurs often in Zen texts in the 

expression “to turn round in the stream of words” (gomyaku ri tenkyaku aA #44). 

27 the skin, flesh, bones, and marrow (hi niku kotsu zui WA’ Ba): An expression, 
occurring very often throughout the Shodbdgenzo, indicating the essence or truth or en- 
tirety of something or someone. From the famous story, known as Daruma hi niku kotsu 
zui ERAS Ri, of Bodhidharma’s testing of four disciples, to whom he said of each in 
turn that he (or, in one case, she) had gotten his skin, flesh, bones, and marrow; recorded 

in the shinji Shobégenzé t&F EYE ARK (DZZ.5:230, case 201) and alluded to often in 
Dodgen’s writings. See Supplementary Notes, s.v. “Skin, flesh, bones, and marrow.” 

since the head is not true, the tail is not true (zushin arazareba bishin imadashi 3A 1E 
あら ざれ ば 尾 正 いま だ し ): From the idiom, “true from head to tail.“ Here, perhaps, “the 
head” refers to “descending,” “the tail” to “shedding.” Alternatively, “the head” may 
refer to the failure to understand “not falling” and “not being in the dark”; the tail, to not 
studying “descending” and “shedding.”
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the body of a fox.” What is the one that “descended”? What is the one 
into which it “descended”? At the very time that he “descended into the 
body of a fox,” what shape did all the previous worlds have now??> Why 
did the stream of the words, “does not fall into cause and effect,” amount 

to five hundred times??? Where did the single pelt “beneath a cliff be- 
hind the mountain” come from? The saying, “does not fall into cause 
and effect” is “descending into the body of a fox”; the hearing of “not 
in the dark about cause and effect” is “shedding the body of the fox.” 
Though we may say there is “descending” and “shedding,” they are still 
the “cause and effect” of the fox. 

[68:10] {2:190} 
し か ある に 、 古 来い は く 、 不 沙 因 果 は 携 無 因果 に 相似 の Ze ADS Z (CE 

堕 す 、 と いふ 。 この 道 、 そ の 宗旨 な し 、 く らき 人 の いふ と ころ な り 。 た と 
ひ 、 先 百丈 ちな みあ り て 、 不 沙 因 果 、 と 道 取 す と も 、 大 修行 の 上 賭 他 不 得 な 
る あり 、 接 無 因 果 な る べから ず 。 ま た い は く 、 不 昧 因果 は 因果 に くら か ら 
ず と いふ は 、 大 修行 は 超 脱 の 因果 な る が ゆえ に 脱 野 狐 身 す 、 と いふ 。 まこ 
と に これ 八 九 成 の 参 軸 眼 な り 。 し か あり と い へ ども 、 迎 葉 俺 時 箇 住 此 山 、 
糧 迎 介 時 今 住 此 山 。 箇 身 今 身 、 日 面 月 面 、 遮 野 狐 精 、 現 野 狐 精 す る な り 。 

Nevertheless, from ancient times it has been said that he descended 

because “he doesn’t fall into cause and effect’ are words that seem to 
eliminate cause and effect. These words are meaningless, something said 
by the blind. Even if the former Baizhang did have occasion to say, “he 
doesn’t fall into cause and effect,” he has “the great practice” that cannot 
deceive; he is not eliminating cause and effect.*° It is also said that he 
“sheds the body of the fox” because “he is not in the dark about cause 
and effect” — i.e., he is not blind to cause and effect — means that 

“great practice” is a transcendent cause and effect.*' This is truly an eye 
of study eight or nine tenths complete.*? While this may be so, 
  

28 what shape did all the previous worlds have now? (jiirai no jinkai, ima ikanaru 
gyodan ka aru (ERO, VYEV A Ze SHED} BD): Le., “how was the universe af- 
fected by the former Baizhang’s rebirth as a fox.” 

29 Why did the stream of the words “does not fall into cause and effect” amount 

to five hundred times? (furaku inga no gomyaku, nani toshite ka gohyaku mai naru 不 

沙 因 果 の 語 脈 、 な に と し て か 五 百 枚 な る ): l.e., “why did the former Baizhang's words 
result in five hundred rebirths as a fox?” 

30 he has “the great practice” that cannot deceive (dai shugyd no manta futoku 
naru ari KAETT O Hatt A Ze S % Y ): The expression “cannot deceive” (manta futoku 
購 他 不得 ) is a fixed idiom; the sense here is likely “the one of great practice does not 
deceive.” 

31 he is not blind to cause and effect (inga 77 ん gg7gzz 因果 に くら か ら ず ): Or 
“he is not ignorant about (or oblivious of) cause and effect.” Dogen is giving a Japanese 
reading of the Chinese verb bumei “BX (translated here as “not in the dark about”). 

32 an eye of study eight or nine tenths complete (hakku j6 no sangaku gen )\ FLRK@
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‘‘At the ttme of Buddha Kasyapa, 
He once lived on this mountain”; 

At the time of Buddha Sakyamuni, 
He now lives on this mountain.*° 

His body “once” and his body “now,” 
The sun face and the moon face, 

Concealing the fox spirit, 
Revealing the fox spirit. 

[68:11] 

野 狐 、 い か に し て か 五 百 生 の 生 を し らん 。 も し 、 野 狐 の 知 を も ちい て 五 百 
生 を し る 、 と い は ば 、 野 狐 の 知 、 い まだ 一 生 の 事 を 書 知 せ ず 、 一 生 い ま だ 
野 狐 度 に 挿入 する に あら ず 。 野 狐 は 、 か な ら ず 五 百 生 の 随 を 知 取 する 、 公 
案 現 成 する な り 。 一生 の 生 を 書 知 せ ず 、 し る こと あり 、 し ら ざ る こと あ 
り 。 も し 身 知 と も に 生 滅 せ ず ば 、 五 百 生 を 算 敷 すべ か ら ず 。 算 敷 す る こ 
あ た は ず ば 、 五 百 生 の 言 、 そ れ 虚 設 な る べし 。 も し 、 野 狐 の 知 に あら ざる 
知 を も ちい て し る 、 と いわ ば 、 野 狐 の し る に あら ず 。 た れ 人 か 野 狐 の た め 
ここ れ を 代 知 せん 。 知 ・ 不 知 の 通路 、 す べ て な くば 、 堕 野 狐 身 と いふ べ か 
ら ず 。 随 野 狐 身 せ ず ば 、 膨 野 狐 身 あ る べから ず 。 堕 ・ 脱 と も に な くば 、 先 
百丈 ある べから ず 、 先 百丈 な くば 、 今 百丈 ある べから ず 。 みだりに ゆる す 
べから ず 、 か く の ご と く 胸 有 詳 すべ き な り 。 REPRE TC. OH 陳 ・ 

階 ・ 圭 ・ 宋 の あ ひ だ に 、 ま ま に き こ ゆ る 診 説 、 と も に 勘 破 す べき な り 。 

How could the fox know the lives of its “five hundred lives’? If we say 
it uses the knowledge of a fox to know the five hundred lives, the know ト 
edge of a fox does not thoroughly know even the things of a single life; 
a single life does not push its way into the skin of the fox.** That the fox 
knows invariably about its descent over five hundred lives is the realizing 
of a koan.* It does not thoroughly know the life of a single life: it knows 
[some]; it does not know [some]. If both its body and its knowledge are 
not born and extinguished together, 1t could not calculate five hundred 
lives; and, if its calculations are off, the words, “five hundred lives,” would 

be empty conjecture. If we say that it knows using knowledge that is not 

  

5 8 0B): “Eight or nine tenths” (hakku jo /\ FUAX) is a fixed idiom used to express both 
praise and criticism; see Supplementary Notes, s.v. “Eight or nine tenths complete.” 

33 “At the time of Buddha Kasyapa, he once lived on this mountain” (Kasho butsu ji 

6 jit shi san NHE GRAS (FE JEL): Dogen here shifts into a set of four-character Chinese 
lines, beginning with the fox’s report of his origins. The grammatical subject is unex- 
pressed and might also be taken as “I.” 

34 asingle life does not push its way into the skin of the fox (isshd imada yako hi ni 
767yZ S777 77 の 7gzz 一 生 い ま だ 野 狐 友 に 挿入 する に あら ず ): An odd locution playing 
on a common Zen expression, “to push one's way into" (7ozyz 播 入 ) a womb or skin bag. 

35 the realizing of the kdan (kdan genjé suru AHA T 4): The sense is uncertain; 

possibly, meaning here something like, “settles the case.” Dogen uses a verbal from of 
one of his favorite expressions; see Supplementary Notes, s.v. “Realized kdan.”
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the knowledge of a fox, then it is not the fox that knows. So, who knows in 

place of the fox? If there is no passage [to resolve this issue] of knowing or 
not knowing, we cannot say that he descended into the body of a fox. If he 
did not descend into the body of a fox, he could not shed the body of the 
fox. If there is neither descent nor shedding, there is no former Baizhang. 
If there is no former Baizhang, there is no present Baizhang. Do not rashly 
accept [this story]; we should investigate it in detail in this way. Taking up 
its meaning, we should see through all the absurd theories that we occa- 
sionally hear from the Liang, Chen, Sui, Tang, and Song.*° 

[68:12] {2:191} 
FEA. ERGRMICHUTWMUE<, CKCBSS, COW, UPS 
べから ず 。 百丈 より この か た 、 そ こ ば く の 和 善 知 識 、 こ の 道 を 疑 著 せ ず 、 
お どろ か ず 。 そ の 宗 趣 は 、 死 野 狐 いか に し て か 亡 僧 な らん 、 得 戒 な し 、 夏 
腹 な し 、 威 儀 な し 、 僧 款 な し 。 か く の ご と く な る 物 類 、 み だ り に 亡 僧 の 事 
例 に 依 行 せ ば 、 未 出家 の 何人 死 、 と も に 亡 僧 の 例 に 準 ず べ き な ら ん 。 死 優 

寒 、 死 優 婆 夷 、 も し 請 す る こと あら ば 、 死 野 狐 の ご と く 亡 僧 の 事例 に 依 
準 す べし 。 依 例 を も と むる に 、 あ ら ず 、 き か ず 、 仙 道 に その 事例 を 正 値 せ 

ず 。 お こ な は ん と お も か ふと も 、 か な な ぶ べ か ら ず 。 いま 百 丈 の 、 依 法 火 葬 

す 、 と いふ 、 こ れ あ きら か な ら ず 、 お そら く は あや まり な り 。 し る 記し 、 
C(HOSSlL, ATPRRODKIY, BSERMOMBICHISEC, AZ 
ERO CTC, APU OT, BRFORHPM, KLOCAKOBMRTL DE, 
VAY CPKIBO{TEH OA, HHEORRH OA, KENDA KRALER 
ASHE T A, VE ODICR IO MREEL LAO ELC. PHAOKETE 
IBTADSF, PAORRE UTIL, PHOEBE TREO. 百 
丈 の ご と く 、 請 する に ま か す る こと な か れ 。 一 事 ・ 一 法 も あ ひ が た き な 

り 。 世俗 に ひか れ 、 人 情 に ひか れ ざ る 太 し 。 

The old “non-human” now addresses Baizhang, saying, “I beg the 
rites for a deceased monk.” These words cannot be right. Ever since 
Baizhang, so many wise friends have failed to doubt or be surprised 
by these words.*’ The issue here is how a dead fox could be a deceased 
monk. It lacks the precepts; it lacks tenure; it lacks deportment; it lacks 
the essentials of a monk.** If we rashly perform the rites for a deceased 
monk for such a creature, we should follow the precedents for a de- 
ceased monk at all the deaths of anyone who has not left home. If it 
were requested for the dead upasaka and dead upasika, as with the dead 
fox, we should follow the rites for a deceased monk. If we look for such 

precedents, there are not any, we hear of none; this precedent ts not cor- 

rectly transmitted in the way of the buddhas. Even if we thought to do 
  

36 Liang, Chen, Sui, Tang, and Song (Ryd Chin Zui T6 So 染 ・ 陳 ・ + BE + RK): The 
major Chinese dynasties from the time of Bodhidharma to Dégen’s day. 

37 wise friends (zen chishiki 22k): I.e., Buddhist teachers. 

38 tenure (gerd hii): I.e., years of summer retreats, by which a monk’s seniority is 
reckoned.
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it, we could not accomplish it. It says here that Baizhang “cremated it in 
accordance with the dharma.” This is not clear and is likely a mistake. 
We should realize that the procedures for a deceased monk, from the 
exertions on entering the nirvana hall to pursuing the way on reaching 
the bodhi grounds, all have their procedures and are not random.” Even 
if it called itself the former Baizhang, how could the dead fox beneath 
the cliff have the observances of a fully ordained monk, have the bones 
and marrow of the buddhas and ancestors? Who verified that it was the 
former Baizhang? We should not demean the rites of the buddhas and 
ancestors, foolishly taking as true the apparitions of a fox spirit. As de- 
scendants of the buddhas and ancestors, we should take seriously the 
rites of the buddhas and ancestors. Do not go along with requests as 
Baizhang did. Each procedure, each dharma is hard to encounter; we 
should not be tempted by the worldly or tempted by human emotion. 

[68:13] {2:192} 

XK DARMOTE <il, BRIER ODE <<. ZEBEMY ELMO, Mh 
今 、 ま れ に も きく こと あり 、 み る こと あら ば 、 ふ か く 警 珠 よ り も お も く 祭 
重 す べき な り 。 無 福 の と も が ら 、 尊 祭 の 信心 あめ つか ら ず 。 あ は れ む べべ し 、 

それ 、 事 の 軽重 を 、 か つて いま だ し ら ざ る に より て な り 。 五 百 歳 の 智 な 
し 、 一 千年 の 智 な き に より て な り 。 し か あり と いふ と も 、 目 己 を は げ ま す 
べし 、 他 己 を すす むべ し 。 一 補 寿 な り と も 、 一 端 入 な り と も 、 佐 祖 よ り 正 

偉 す る こと あら ば 、 ふ か く あ ひ が た き に あふ 、 大 慶 快 を な すべ し 、 大 福徳 
を 民喜 すべ し 。 こ の ここ ろ な か らん と も が ら 、 千 備 の 出世 に あふ と も 、 一 
功徳 ある べから ず 、 一 得 益 ある へ か ら ず 、 い た づら に 附 俸 法 の 外道 な る ベ 
Lo < DICMHRR ERSICPUZO ED. < BICMRS LE < (CHRON 
か ら ず 。 

In a place like this Land of Japan, it has been difficult to encounter, dif- 
ficult to hear, the rites of the buddha and the rites of the ancestors. Now, 

if we do rarely hear and see them, we should seriously respect them 
more deeply than the jewel in the topknot.*° The unfortunate types have 
a limited sense of reverence. What a pity. It is because they have never 
understood how to evaluate things. It is because they lack the wisdom of 
five hundred years, the wisdom of one thousand years.*' Nevertheless, 
we should brace ourselves, we should encourage others. Even a single 
bow, even a single upright sitting, if it is correctly transmitted from the 
buddhas and ancestors, we should feel deeply as a great felicity, difficult 
to encounter, and rejoice at our great good fortune. Those who lack this 

  

39 bodhi grounds (bodai on tell): |.e., the monastic cemetery. 

40 jewel in the topknot (keiju 27E%): I.e., the king’s most precious possession. 

41 the wisdom of five hundred years (gohyaku sai no chi HER *); the wisdom 
of one thousand years (issen nen no chi — 4-0): Presumably, “wisdom lasting five 
hundred or a thousand years.”
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attitude, though they encounter the appearance in the world of a thou- 
sand buddhas, will not have a single merit, will not have a single benefit. 
They are followers of other paths vainly appended to the buddha dhar- 
ma. Though they have the appearance of learning the buddha dharma 
with their mouths, they lack the authenticity to speak the buddha dharma 
with their mouths. 

[68:14] 

Lamaestmelirb, KEOME KERAOV EDR, KEORK - BRR 
と も 、 未 作 僧 の と も が ら 、 き た り て 亡 僧 の 事例 を 請 せ ん に 、 さ ら に 聴 許す 
る こと な か れ 。 出家 受 戒 し 大 僧 と な り て きた る べし 、 と 答 す べし 。 三界 の 
業 報 を 愛 惜 し て 、 三 費 の 尊 位 を 願 求 せ ひ ず ら ん と も が ら 、 た と ひ 千 枚 の 死 皮 

袋 を 括 來 し て 亡 僧 の 事例 を けが し 、 や な る と も 、 さ ら に これ 、 を か し の は 
な は だ し き な り 、 功徳 と な る べから ず 。 も し 人 法 の 功徳 を 結 良 弥 せん と お 
も は ば 、 す みや か に 備 法 に より て 出家 受 戒 し 、 大 僧 と な る し 。 

Therefore, if those who have not yet become monks — even if it be 
the king of the land or a great minister, even if it be the Deva Sakra of 
the Heaven of Brahma — should come to you requesting the rites of 
a deceased monk, do not listen to them. We should respond by saying 
they should come back to us when they have left home, received the 
precepts, and become fully ordained monks. Although those who are 
attached to the karmic rewards of the three realms and do not aspire to 
the exalted state of the three treasures were to bring a thousand dead skin 
bags and [try to] defile and destroy the rites of the deceased monk, this 
is just ludicrous and would not result in merit. If they would form good 
conditions for merit in the buddha dharma, then in accordance with the 

buddha dharma, they should quickly leave home, receive the precepts, 
and become fully ordained monks. 

[68:15] 
今 百丈 至 LE, SAAR OB ROH, DERBRY, (RES 
な らん 。 老 人 すでに 五 百 生来 の を は り 、 脱 従来 身 と いふ が こと し 。 い まい 
ふ 五 百 生 、 そ の か ず 人 間 の ご と く 算 取 す べき か 、 野 狐 道 の ご と く 算 敷 す べ 
きか 、 俸 道 の ご と く 算 敷 す る か 。 い は ん や 老 野 狐 の 眼 晴 、 い か で か 百丈 を 
劇 見 する こと あら ん 。 野 狐 に 劇 見 せら る る は 、 野 狐 精 な る べし 、 百 丈 に 劇 
見 せら る る は 、 俸 祖 な り 。 

Now, regarding this, “In a convocation that evening,” Baizhang “raised 
the above incident”: the rationale of this “raising” is very unclear. How did 
he raise it? It seems that the old man had ended his five hundred lives and 
shed the body he had up till then. These “five hundred lives” — should we 
calculate their number according to humans? Should we calculate according 
to the way of the fox? Calculate according to the way of the buddha? More- 
over, how could the eye of the old fox see Baizhang? What is seen by the fox 
must be a fox spirit; what is seen by Baizhang is the buddhas and ancestors.
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[68:16] {2:192} 
この ゆえ に MK MAL, BLAS HEM, BRSRAD 
Be. SRR, EMER Hh A, 

Therefore, Chan Master Kumu, Reverend Facheng, says In a verse,” 

Baizhang once personally encountered a fox; 
Consulted by it, he got really rough. 
Now, I take the liberty of asking you students, 
Have you finished vomiting up the fox slaver? 

[68:17] 
Lpbnid, FMRC NRM EO, ULSMRE. HE OKO TOD ED, 
HERE ECR 7.0, TER CRM, BM, Me, BEE A 

. tae Ra Ze 0, 

So, the fox is the eye of “Baizhang once personally.” In “vomiting up 
the fox slaver,” even if it is half, he “sticks out his long broad tongue,” 
and it is “a turning word in my stead.””* At this very time, “he sheds the 
body of the fox”; he sheds the body of Baizhang; he sheds the body of 
the old non-human; he sheds the body of all the worlds. 

[68:18] 
SEER, FAGEN BE, WES, BREE, ATE RITE, 

Huangbo asked, “The man of old, with the single turning word of a 
mistaken response, fell for five hundred lives into the body of a fox. 
What would happen if he turned and turned without a mistake?” 

[68:19] 
VIF COR, One K7RO, PR ROR BORD IC, BHOIEL< 
な る は 、 さ き に も いま だ あら ず 、 の ち に も な し 。 し か あれ ども 、 老人 も い 
まだ い は ず 、 錯 百 明 人 、 と 。 百丈 も いま だ い は ず 、 錆 封 せ り け る 、 と 。 な 
に と し て か いま 黄 役 みだりに いふ 、 古 人 錆 幸 一 轄 語 、 と 。 も し 、 鏡 に よれ 
り と いふ な らん 、 と い は ば 、 黄 役 、 い まだ 百丈 の 大 意 を えた る に あら ず 。 
GEIS OSEH - REA IL, BREE PREP ASZMCEL, LO-ERO 
AlRic, AB KORBA LVI, FEROBHLEVISE, EBSTRKzZe 
り 。 

  

42 Chan Master Kumu, Reverend Facheng (Koboku zenji HOjd oshd te 7RTHEMIE RK 
和尚): I.e., Kumu Fachengs 枯木 法 成 (1071-1128). His verse can be found at Chanzong 
songgu lianzhu tonji WAR A HABE, ZZ.115:113a4-5. 

43 the fox is the eye of “Baizhang once personally” (yako wa Hyakuj6 shinz6o ganzei 
zg77 野 狐 は 百丈 親骨 眼 晴 な り ): Presumably, meaning something like, “the fox is what 
Baizhang personally saw.” 

44 “sticks out his long broad tongue” (shutsu kdchd zetsu HRSG): A fixed expres- 
sion for the tongue (or, by extension, the speech) of a buddha.
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This question here is a statement of the buddhas and ancestors. Among 
the worthies under Nanyue, there were none like Huangbo before him 
or after him. Nevertheless, the old man did not say that he gave a mis- 
taken response to the student; Baizhang also did not say that he gave a 
mistaken response. Why then does Huangbo rashly say, “the old man, 
with the single turning word of a mistaken response’’? If we say that he 
said it because [he thought] it was mistaken, then Huangbo has not got 
Baizhang’s larger intention. It seems Huangbo has not yet investigated 
the mistaken response and unmistaken response of the way of the bud- 
dhas and ancestors. We should study that, in this episode, the former 

Baizhang has not said it was a mistaken response, the present Baizhang 
has not said it was a mistaken response. 

[68:20] {2:194} 
し か あり と い へ ども 、 野 狐 皮 石 百 枚 、 あ つ さ 三 寸 な る を も て 、 胃 住 此 山 
し 、 久 遇 人 道 す る な り 。 野 狐 皮 に 脱落 の 和 失 毛 ある に より て 、 今 百丈 一 枚 の 
臭 皮 袋 あり 。 度量 する に 、 半 野 狐 上 肥 の 脱 来 な り 、 輔 韓 不 錯 の 堕 ・ 脱 あり 、 
韓 轄 代 語 の 因果 あり 、 歴 然 の 大 修行 な り 。 
Nevertheless, with five hundred fox skins three inches thick, he “once 

lived on this mountain,” “saying something for his students.”* Since 
the fox skins have their fur sloughed off, the present Baizhang has his 
one stinking skin bag.*° If you gauge it, it is half the fox skin shedding.*’ 
There is the “descending” and the “shedding” of his “turning and turn- 
ing without a mistake”; there is the “cause and effect” of his turning and 
turning a word in his stead: it is “the great practice” of “the distinct.” 

  

45 with five hundred fox skins three inches thick (yako hi gohyaku mai, atsusa 

sansun naru o mote BRIA AM, HOS =TRLS*e bT): Le., wearing a fox skin 
five hundred times. The thickness here suggests the common idiom “facial skin three 
inches thick” (menpi ké sanzun MARU =-t) — i.e., “thick skinned,” normally used in 
the sense of “shameless” or “impudent.” 

46 Since the fox skins have their fur sloughed off, the present Baizhang has his one 

stinking skin bag (vako hi ni datsuraku no senmo aru ni yorite, kon HyakujO ichimai 

no shit hitai ari 野 狐 皮 に 脱落 の 和 失 毛 ある に より て 、 今 百丈 一 枚 の 朱 度 袋 あ り ): Pre- 
sumably meaning that Baizhang’s human skin is the pelt of the fox devoid of its fur. See 
Supplementary Notes, s.v. “Slough off,” and “Bag of skin.” 

47 half the fox skin shedding (han yako hi no datsurai +2} 9% OAK): Perhaps 
meaning that Baizhang is still half a fox —1.e., that the fox and Baizhang are inseparable. 

48 “the great practice” of “the distinct” (rekinen 7O ggj szpy6 歴然 の 大 修行 ): 
Or “the distinct great practice.” The translation assumes that Dogen has in mind here 
the fixed expression “cause and effect are distinct” (inga rekinen KAU RREA). If this as- 
sumption is correct, the sense of this difficult passage would seem to be that the great 
practice is the distinct cause and effect of the present Baizhang repeatedly speaking for 
the former Baizhang.
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[68:21] 

V\F BEAT OC, BERR SA, AER. CMA AIC, WSL, th 
MAVERP ING &, BREED L, 7elc ie UTA Mem SA. LVF, SK 6loWS 
~<L, SSRIS. D<K OTE 720 Lb, Be KBICOOT, BEOTE 

を 、 間 得 是 な り 、 と ゆる すこ と な か れ 。 ま た 黄 仙 、 合 作 人 箇 仕 摩 、 と 問 著 せ 
ん と き 、 歓 索 得 面 友 過 未 、 と いふ べし 、 ま た 、 個 腕 野 狐 身 也 未 、 と いふ べべ 

し 、 ま た 、 個 答 他 移 人 不 落 因果 出 未 、 と いふ べし 。 

If Huangbo were now to come and ask, “What would happen if he 
turned and turned without a mistake?” we should say, “He’d still fall into 
the fox body.” If Huangbo asked why, we should say, “This fox spirit!” 
Still, this 1s not a matter of “mistaken” or “not mistaken.” Do not excuse 

Huangbo’s question, saying that his question got it right. Again, when 
Huangbo asks, “What would happen?” we should say, “Have you felt the 
skin of your face or not?’ Or we should say, “Have you been released yet 
from the body of a fox or not?’ Or we should say, “Do you answer to the 
student so that he doesn’t fall into cause and effect or not?’ 

[68:22] 

Lrbmnred, BIRO, wAPRE Ae, TCI. AVFRe ROR. 
Bee. TAS. CARRS, RAKES, ClIS< OMY, 

Nevertheless, Baizhang’s saying, “Come forward and I’II tell you,” 
already has the saying “this is what would happen.” Huangbo comes 
forward, forgetting himself.°° His giving Baizhang a blow 1s so many 
transformations of the fox. 

[68:23] {2:195} 
SKWFRE, SHR, BAAR, 

The Master clapped his hands and laughed, saying, “Here, I thought 
the foreigner’s beard is red, but now here’s a red bearded foreigner.””' 

[68:24] 
この 道 取 、 い まだ 十 成 の 志 気 に あら ず 、 わ づか に 八 九 成 な り 。 た と ひ 八 九 

成 を ゆる す と も 、 い まだ 八 九 成 あ ら ず 。 十 成 を ゆる す と も 、 八 九 成 な きも 
の な り 。 し か あれ ども いふ べし 、 百 丈 道 遍 通 方 、 台 然 未 出 野 狐 窒 、 商 避 肢 
PREAH, SEDARIS, ELSPA, —A RR, ope aAHAga AR. 

  

49 “This fox spirit!” (sha yako zei ia #F¥ MFA): A fixed expression of opprobrium for 

one pretending to be what one is not. 

50 forgetting himself (bdzen shitsugo L All X{&): An idiomatic expression (more often 
written 忘 前 失 後 : iterally “forgetting before and losing after”) meaning “to lose sight 
of who one Is.” 

51 The Master clapped his hands (Hakujé hakushu 8 X40 ¥): Dégen merely repeats 
here the Chinese of his text in section 1.
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This saying is not a spirit ten tenths complete; it is barely eight or nine 
tenths complete. Even if we accept eight or nine tenths complete, it still 
lacks eight or nine tenths complete. Even if we accept ten tenths com- 
plete, it is something lacking eight or nine tenths complete. Be this as it 
may, we should say, 

Baizhang’s words penetrate the quarters; 
Yet he hasn’t got out of the fox’s den. 
Huangbo’s feet touch the earth; 
Yet he’s still stuck on the mantis track. 
They give a blow; they clap their hands. 
One exists; two do not. 

The red-bearded foreigner; the foreigner’s beard 1s red. 

正法 眼 蔵 大 修行 第 六 十 八 

Treasury of the Irue Dharma Eye 
Great Practice 

Number 68 

[Ryumonji MS:] 

個 時 寛 元 二 年 甲 辰 三 月 九 日 、 在 越 宇 吉 峰 古 精 告示 衆 
Presented to the assembly at the old vihara at Kippo, Etsuu; ninth day, 
third month of the senior wood year of the dragon, the second year of 

Kangen [17 April 1244 P? 

| Himitsu MS:] 

A_=-A+=A,. ERRSRa RSS SZ, BE 

Copied at the acolyte’s quarters of the same vihara; thirteenth day, third 

month of the same year [April 21, 1244]. Ejo~’ 

  

52 The Himitsu $426 MS shares an identical colophon. 

53 Ejo 3844: Written with a homonym for Ejo (244.
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The Samadhi of Self- Verification 

Jisho zanmai 

INTRODUCTION 

This work was composed in the spring of 1244, at Kippoji in Echizen. 
It represents number 69 of the seventy-five-chapter Shobogenzo and 
number 74 of the Honzan edition (or 75 in the Iwanami and Shimuchd 
versions). It is not included in the sixty-chapter Shobodgenzo compilation 
but is found as the sixth text in fascicle 2 of the Himitsu collection. 

The title of the work, jishd zanmai H && =, is not a common expres- 
sion: while it occurs occasionally in the East Asian tantric literature, it 
is not favored in Zen texts and is not used by Dogen elsewhere. Like the 
English “self-verification,” the term jisho A # is slightly ambiguous and 
could be understood as indicating a validating experience “of oneself,” 
“by oneself,” or “for oneself.” Dogen emphasizes here that the Buddhist 
study of the self is not done on one’s own but always guided by scripture 
and the instruction of teachers. Moreover, it is not done solely for one’s 
own edification but also in order to share that study with others. 

These remarks occupy the first half of his essay. For the remainder 
of the piece, Dogen engages in an ad hominem attack on the influential 
twelfth-century Chan figure Dahui Zonggao KAR, who liked to use 
the expression “self-verification and self-awakening” (jishd /zgo 自 誇 自 
1&). Dogen dismisses this monk as an ambitious lightweight, never cer- 
tified by his teachers. Dahui was the most prominent representative of 
the Linji lineage in his day and the teacher of Zhuoan Deguang #i##(# 
34, some of whose Japanese dharma descendants made up the leadership 
of Dégen’s community. Hence, the comments on Dahui here are often 
read as a contribution to those descendants’ re-education. Dogen ends 
his essay with the claim that only his own Caodong lineage represents 
the line of direct descent of the buddhas and ancestors.
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Treasury of the True Dharma Eye 

Number 69 

Fae — BR 

The Samadhi of Self- Verification 

[69:1] {2:196} 
aap CPB KO. PRRFAFHO TERT SEI A, T7NESIEM=aMRAYN, VW 

A RUE ENA ¢ REHEAT OL Calc RAO ARR Ze Y 

From the buddhas, from the seven buddhas, what buddha after buddha 

and ancestor after ancestor has correctly transmitted is the samadhi of 
practice and verification.' It is what is called whether from a wise friend, 
whether from a sitra scroll; this is the eye of the buddhas and ancestors.’ 

[69:2] 

この ゆえ に 、 EVRA. 問 僧 云 、 選 優 修 誇 也 無 。 僧 云 、 修 誇 不 無 、 染 汚 即 
IF 

Therefore, 

The Old Buddha of Caox1 asked the monk, “Does it nevertheless de- 

pend on practice and verification?” 

The monk answered, “It’s not that 1t lacks practice and verification, but 

it can’t be defiled by them.” 
  

| samadhi of practice and verification (shushd zanmai (7% =k): Some MS wit- 
nesses read here jishd zanmai 8 z= HK (“the samadhi of self-verification”). While the 

term samadhi has the narrow sense of a paranormal psychological state of extreme con- 

centration, it is likely used here in the broader sense, found often in the literature, of a 
Spiritual practice. The unusual expression “samadhi of practice and verification” is often 
understood here as a spiritual practice in which the practice and its fruit are coterminous. 
See Supplementary Notes, s.v. “Practice and verification.” 

2 whether from a wise friend, whether from a sitra scroll (waku ju chishiki waku ju 

kyokan Be FRR ° BC HEE): I.e., whether [one’s understanding of Buddhism derives] 
from a teacher or from a text. Fixed expressions occurring together several times in the 
Shodb6genzo; see Supplementary Notes. Below (sections 4-8), Dogen will discuss each 
in turn. 

3 The Old Buddha of Caoxi (Sdkei kobutsu BY HB): I.e., the Sixth Ancestor, 
Huineng 8. “The monk” here is the Ancestor’s disciple Nanyue Huairang Pa 7 l@ak 
(677-744); the topic is the Ancestor’s question to Nanyue, “What thing is it that comes 
like this?” Their famous exchange is recorded in Dégen’s shinji Shobdgenzo ta FEY 
HB (DZZ.5:178, case 101) and quoted often in his writings.
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[69:3] 
LObHNMELARNL, FREBOEE, (ne, AHL RKORRAS 
な り 。 

Thus, we know that nondefiling practice and verification are the bud- 
dhas and ancestors, are the thunder and lightning of the samadhi of the 
buddha and ancestors.* 

[69:4] 

Bt ANAK OIE SS, HS SOISHMSHRT, SSOILHREART, 
SOE 面 を 相 見 す 、 あ る ひ は 全身 を 相 見 す 、 半 上 自 を 相 見 する こと あ 

り 、 半 人 を 相 見 する こと あり HEORLES EEL ORAZ 
と 相 修 す 。 具 類 行 の 随 他 来 あり 、 同 條 生 の 疾 央 去 あ り 。 か く の ご と く の と 
ころ に 依 法 捨身 する こと 、 い く 千 高 廻 と いふ こと を し ら ず 。 急 映 求 法 す る 
こと (て 借 自 生 と いか こと を し つう これ 政 従 知識 の 活 計 な り 、 参 自 従 
Bee 瞬 目 に 相 t SL XH, BRT SO FEAICE 

す 。 

At the very moment of whether from a wise friend, we may see half 
the face; we may see half the body; we may see the whole face; we may 
see the whole body. There is seeing half oneself; there is seeing half the 
other. We verify that the spirit’s head is clad in fur; we practice that the 
demon’s face is crowned by horns.’ There is the coming along with it 
of the moving of different types; there is the going on transforming of 
those born together.° In such circumstances, we do not know how many 
  

4 samadhi of the buddha and ancestors (busso zanmai (#644 =): Another unusual 

expression not found in the literature or elsewhere in the Shobogenzo. 

5 We verify that the spirit’s head is clad in fur; we practice that the demon’s face 

is crowned by horns (jinzu no himd seru o sosho shi, kimen no taikaku seru o sOshu 
su PRIA OR Et DS & tA L. 鬼面 の 敷 角 せる を 相 修 す ): Perhaps meaning something 
like, “we realize what we really are.” Dogen is playing here with two fixed expressions 
sometimes used in self-deprecating reference to monks: “spirit heads and demon faces” 
(jinzu kimen #98 921M; i.e., “weird things”), and “clad in fur and crowned by horns” 

(himé taikaku KR ERA; i.e., “beastly”). 

6 There is the coming along with it of the moving of different types; there is the 

going on transforming of those born together (irui gy6 no zui ta rai ari, dojo sho no 
hen’i ko ari FLFATT MBA & 0. TRA OMAK H Y ): Perhaps meaning something 
like, “[practice and verification involve] ‘coming back’ to help others and ‘going on’ 
transforming oneself.” The awkward translation struggles to retain Dogen’s continued 
play with familiar idioms. “Coming along with it” (zui ta rai 随 他 來 ) would seem to be 
a variation on the recommendation, seen elsewhere in the Shobdgenzo, of Dasui Fazhen 
KREME (834-919) to “go along” (zui ta ん o 随 他 去 ) with “this" (sg ん o 遺 筐 ) when it 
is destroyed with the chiliocosm at the end of a kalpa. See Supplementary Notes, s.v. 
“Goes along with it.” 

“The moving of different types” (irui gyO #23417) derives from the expression, “mov- 
ing among different types” (irui chit gyo 異 類 中 行 ), generally taken to indicate the salv- 
ific activities of the buddhas and bodhisattvas among the various forms of living beings;
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thousands of myriads of times we discard the body for the sake of the 
dharma; we do not know how many millions of hundreds of kalpas we 
seek the dharma for the sake of our bodies.’ This is the way of life of 
whether from a wise friend, the circumstances of attending the self and 
following the self.® It has breaking into a smile upon seeing the blink; it 
cuts off an arm when making a bow to get the marrow.’ 

[69:5] {2:197} 

お ほ よ そ 七 修 の 前 後 よ り 、 六 祖 の 左右 に あま れる 見 目 の 知識 、 ひ と り に あ 
ら ず 、 ふ た り に あら ず 。 見 他 の 知識 、 む か し に あら ず 、 い ま に あ ら ず 。 

In sum, from before and after the seven buddhas, to beyond the left and 

right of the Sixth Ancestor, the wise friends who have seen themselves 
are not one, are not two; the wise friends who have seen the other are not 

past, are not present.'° 

[69:6] 
RitRROLX, FOORNAPHREBAL, BCORARRTMERTSL 
さき 、 PEHEARAROD> 5 ZMH RAB RATA, WEAR OD 6 RAR 5, 
BIZSLEGRICMBETALSK, ELLICMBMRT, TORMBELW SI, 
Rm +AR - wy RAB tte 0, BRAK - EKMATYO, LO 
の 経典 に Se ee pny cae (TRE AORR, WS FRR ERS 出 
現在 前 する な り 。 字 の 句 あり て 宛 然 な り 、 非 字 の 偶 あ ら た に 歴然 な り 。 
これ ら に - あ ふ こ と を えて 、 FER  CBETAIZ RB EARL Feih er 
BET LSE RD, DROSTIBA OB RSH Y , 放 身 心して 参 遇 する に 、 AK 

兆 を 所 出し 、 騰 兆 を 趣 飛 す と いふ と も 、 か な ら ず 受 持 の 功 、 成 ず る な り 。 

  

especially associated with Nanchuan Puyuan 南 泉 普 願 (748-83$) and occurring often in 

Dogen’s writings; see Supplementary Notes, s.v. “Move among different types.” 

7 discard the body for the sake of the dharma (i hd sha shin iK#84): A fixed ex- 
pression for Buddhist ascesis. The following “seek the dharma for the sake of the body” 
(i shin gu hd Ai) is Digen’s variation. Elsewhere in the Shdbdgenz6, we find the 
variant “discard the dharma for the sake of the body” (ishin shahd FF #518). 

8 attending the self and following the self (san ji jz ji 2 8 ¢€ B ): An unusual phrase, 
perhaps playing off the glyph jz #€ in the expression “whether from a wise friend” (waku 
jit chishiki 或 従 知識 ). 

9 breaking into a smile (/2gg7 破 顔 ): cuts off an arm (danpi f'): Reference to 
two famous tales of dharma transmission: 1) the story of the first transmission on Vul- 
ture Peak, when the Buddha held up a flower and (in Dogen’s version) blinked, and 
Mahakasyapa smiled (see Supplementary Notes, s.v. “Break into a smile”); and 2) 
the legend of the Second Ancestor, Huike #¢®J, who cut off his arm as an offering to 
Bodhidharma and subsequently succeeded the latter when he expressed his understand- 
ing with a wordless bow and was praised as having gotten Bodhidharma’s marrow (see 
Supplementary Notes, s.v. “Cut off an arm”). 

10 are not past, are not present (mukashi ni arazu, ima niarazutsPLlchH bot. Vv 

£ (2d © F): Likely in the sense “beyond past and present” (chdkokon #44), “time- 

less” or “for all time.”
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At the time of whether from a sitra scroll, when we investigate our own 
skin, flesh, bones, and marrow and slough off our own skin, flesh, bones, 

and marrow, the peach blossoms and the eye themselves are seen to pop 
out; the bamboo sound and the ear themselves are heard to thunder.'' In 

general, when we study from a sitra scroll, the stitra scroll truly emerges. 
This “sutra scroll’ means the entire world in the ten directions; the moun- 

tains, rivers, and the whole earth; grass and trees, self and other; it is our 

having meals and wearing clothes, our hasty acts and demeanor.'” 

In studying the way from each one of these scriptures, so many thou- 
sands of myriads of previously non-existent siitra scrolls appear before 
us. They have lines in positive terms, exactly so; they have gathas in 
negative terms, distinctly so.'* Having been able to encounter them, 
when we take up body and mind and study them, though we may exhaust 
long kalpas and take up long kalpas, we will inevitably be well versed in 
them everywhere. When we cast aside body and mind and study them, 
though we may gouge out any portent and jump free from any portent, 
the merit of receiving and upholding them will invariably be attained." 

[69:7] 

VWERRKOR Me, REDEARICHREE SD. DOMICKRMICLOT, © 
MUCH + HH LAs +OMHY, CNbATE, LEMORT ASE 
な り 。 し た が は ざら ん と 週 避 サ せん と す と も 、 う で か ら ざ る な り 。 か る が 
ゆえ に 、 あ る ひ は 眼 晴 と な り 、 あ る ひ は 吾 髄 と な りき た れ り 。 頭角 正 な 
り 、 尾 條 正 な り 。 他 より これ を うけ 、 こ れ を 他 に さ づ く と い へ ども 、 た だ 
眼 晴 の 消 出 な り 、 自 他 を 脱落 す 。 た だ 吾 髄 の 附 只 なり 、 目 他 を 透 脱 せり 。 
眼 晴 ・ 吾 籠 、 そ れ 目 に あら ず 、 他 に あら ざる が ゆえ に 、 介 祖 、 む か し より 
TOP LICIEML ALY, MELOY MICS S70, FEE 2), faa 

11 peach blossoms and the eye (tdka ganzei PKHEAREF): Allusion to the story, cited 
several times in the Shébdgenzé, of Lingyun Zhigin #2275 %) (dates unknown), who 
was awakened upon seeing peach trees in bloom. See Supplementary Notes, s.v. “Peach 

blossoms” and “Eye.” 

  

bamboo sound and the ear (chikusei nikon {1 *# 48): Allusion to the story, cited sev- 
eral times in the Shdbdégenzo, of Xiangyan Zhixian #4 FA (d. 898), who gained an 
understanding upon hearing the sound of a bit of debris striking a bamboo stalk; see 
Supplementary Notes, s.v. “A painted cake can’t satisfy hunger.” Dogen recounts the 
episode in his “Shdbdgenzo keisei sanshoku” JEJEAR wR = LU. 

12 mountains, rivers, and the whole earth (senga daichi |WieJ XK Ht): A standard ex- 
pression for the natural world. 

13. lines in positive terms (zeji no ku 十字 の 句 ): gathas in negative terms (7777 7 の O 

ge #E (fs): Unusual expressions, perhaps meaning texts that use what we would call 
cataphatic and apophatic language respectively. 

14 gouge out any portent and jump free from any portent (chincho o kesshutsu shi, 
chinché o tekihi su ARIE ER UL. AKIE HEART): Probably meaning “gone beyond all 
being”; from the stock expression “before the germination of any portent” (chinchd mibd 
IEA), used to describe what precedes being.
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縦 説 、 お の れ づ か ら 空 を 破 し 、 BERT. HET 0, Beil. ee 
>, AA IEKE  — & + PE HY, REM ee ne “U5, BBE OR 
持 す る と こ ろ な り 。 か く の ご と く の 経 半 に し た が ひ て 、 修 誇 得 道 する な 
り 。 ある ひ は 天 面 ・ 人 面 、 あ る OS AH し め て 、 従 経 倫 の 功夫 現 
成す る な り 。 

At present, the translations of the Sanskrit texts of Sindh in the West 
into the dharma books of the Land of the East do not amount to half 
a myriad spindles.’ There are the three vehicles, the five vehicles, the 
nine sections, the twelve sections.'® They are all siitra scrolls we should 
follow and study; even if we try to avoid following them, we cannot. 
Hence, they have become the eye, or become “my marrow”; they are 
right at the horns and right at the tail.'’ Though we may receive them 
from another or confer them on another, it is just the vital emergence of 
the eye, sloughing off self and other; it is just the bequest of “my mar- 
row,” transcending self and other. Because the eye and “my marrow” are 
not self and are not other, the buddhas and ancestors have directly trans- 
mitted them from the past to the past and bequeath them from the pres- 
ent to the present. There are staff scriptures; preaching horizontally and 
preaching vertically, they themselves break up emptiness and break up 
being. There are whisk scriptures; they clean off the snow and clean off 
the frost.'® There are one or two collections of seated meditation scrip- 
  

15 half a myriad spindles (hanman jiku ++ & #8): I.e., five thousand scrolls. The im- 

perially sponsored catalog of the Buddhist canon, the Kaiyuan shijiao lu GATCRERLER, 

compiled in 730 by Zhisheng #'#, is said to record a total of 5,048 fascicles; but, of 
course, many of these titles were not translations from Sanskrit. 

16 the three vehicles, the five vehicles, the nine sections, the twelve sections (san- 

j6 gojo kubu jiunibu =F + HIE - FLAS + + HA): Various divisions of the Buddhist 
teachings. “The three vehicles” (sanjo =3€) refers to the sravaka, pratyeka-buddha, 

and bodhisattva vehicles; “the five vehicles” (goj6 #.3€) is an East Asian innovation that 
adds to the three vehicles the teachings for humans and for devas; “the nine sections” 
and “the twelve sections” are venerable lists (the latter including all the former) of sacred 
genres. For Digen’s understanding of these, see “Shobogenzo bukkyo” IEZEAR wats AL. 

17 they have become the eye, or become “my marrow” (arui wa ganzei to nari, arui 

wa gozui to narikitareri 5 OMSARAR LE TRO, HOWLRBLRYO EEN): “M 
marrow” (gozui fia) alludes to Bodhidharma’s words to his dharma heir, Huike 4] 

“You've gotten my marrow” "(nyo toku go zui +&{}& fia); see Supplementary Notes, s.v. 
“Skin, flesh, bones, and marrow.” Though less certain, given the context of transmission 
here, “the eye” (ganzei ARH) may evoke the “eye” in the “treasury of the true dharma 

eye” (shdbdgenzo IEYEAR WRK) transmitted on Vulture Peak. See above, Note 9. 

they are right at the horns and right at the tail (zukaku shin nari, bij6 shin nari 5A 
正 な り 、 尾 條 正 な り ): I.e., true from head to tail: variant of the more common zz 
bishin 頭 正 尾 正 . 

18 staff scriptures (shujd kyd FEL); whisk scriptures (hossu kyo f+-#): Le., the 
master’s ceremonial staff and fly whisk as scriptures. See Supplementary Notes, s.v. 

“Staff,” “Whisk.”
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tures; there is one roll in ten spindles of kasaya scriptures. These are 
what the buddhas and ancestors protect and maintain. From such sitra 
scrolls, they practice and verify and gain the way. Causing a deva face 
or a human face, or a sun face or moon face, the work of “from a sitra 

scrol?’ is realized.'? 

[69:8] {2:198} 

LYHSIZ, HEOMMICHLEDO, KLEORRIZE LEDS, AEX 

れ 目 己 に し た が ふ な り 。 経 稚 お の れ づか ら 自 経 傘 な り 、 知 識 お の れ づ か ら 
自 知 識 な り 。 し か あれ ば 、 山 参 知 識 は 刀 参 目 己 な り 、 拓 百草 は 括 自 己 な 
り 、 拓 萬 木 は 括 自己 な り 、 自 巳 は か な ら ず 生 誠 の 功夫 な り と 参 胸 する な 
り 。 この 診 光 に 、 自 己 を 脱落 し 、 自 己 を 契 計 す る な り 。 

Nevertheless, whether one follows a wise friend or follows a sutra 

scroll, they are both following oneself. Siitra scrolls are themselves siitra 
scrolls of oneself; wise friends are themselves wise friends of oneself. 

Therefore, to study widely with a wise friend is to study widely with 
oneself; to take up the hundred grasses is to take up oneself; to take up 
the myriad trees is to take up oneself.*? We study that one’s self is al- 
ways such concentrated effort. In this study, we slough off ourselves, we 
accord with and verify ourselves. 

[69:9] 

これ に より て 、 介 祖 の 大 道 に 、 自 誇 自 悟 の 調度 あり 、 正 婚 の 代 祖 に あら 
SAUDER ST, OTRAS OREO, LOR RICHO SHITE 

FP, DS ODE<KBETAOMAIC, ADK WICH IT SLX, “BS 
RE OMB ATEZSO . BA IEVYER RIOR ase Ze, RAMld, DOT L 
も 目 他 に か か は れず 。 他 の た め の 説 着 、 す な は ち み づか ら の た め の 説 著 な 
り 、 目 と 目 と 同 参 の 聞 ・ 説 な り 。 すす は きき 、 一 耳 は と く 、 BILE &, 
一 舌 は きく 、 乃 至 、 眼 ・ 耳 ・ 鼻 ・ 舌 ・ 映 ・ 意 ・ 根 ・ 識 ・ 塵 等 も か く の ご と 
し 。 さらに 一 笑 一 心 あ り て 、 誇 する あり 、 修 す る あり 。 みみ づか ら の 聞 ・ 

説 な り 、 舌 づか ら の 聞 ・ 説 な り 。 昨日 は 他 の た め に 不定 法 を と どく と い へ ど 
も 、 今 日 は み づ か ら の た め に 定 法 を と か る る な り 。 か く の ご と く の 日 面 あ 
ひつ ら な り 、 A BROOLIELD. 他 の た め に 法 を と き 、 法 を 修 す る は 、 
生生 の と ころ に 法 を きき 、 革 を あき ら め 、 REBTERY SLICE 
他 の た め に と く 。 誠心 あれ ば 、 自 己 の 得 法 や すき な り 。 あ る ひ は 、 他 人 の 
法 を きく を も た すけ すす むれ ば 、 み づか ら が 移 法 、 よ きた より を うる な 
り 。 身 中 に た より を え 、 心 中 に た より を うる な り 。 聞 法 を 障 世 す る が ご と 
さき は 、 み づか ら が 聞 法 を 障 林 せら る る な り 。 生生 の 身 映 に 法 を と き 、 法 を 
きく は 、 世 世に 聞 法 する な り 。 前 来 わ が 正 偉 せ し 法 を 、 さ ら に 今 世 に も き 

19 sun face or moon face (nichimen ggc7777e7 日 面 月 面 ): Likely an allusion to two 
buddhas named in the Foming jing #44, or to a famous saying by Mazu Daoyi #8 

— (709-788); see Supplementary Notes, s.v. “Sun face, moon face.” 

20 hundred grasses (hyakus6 © &); myriad trees (manboku #47): Le., the natural 
world as a scripture. In his “Shdbdgenzd bukkyd” IEJEAR HIE, Dogen writes that 
there are scriptures written “using the script of the hundred grasses or using the script of 
the myriad trees.” 
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く な り 。 法 の な か に 生じ 、 OTRAS ZC, H+tHROZRArNC 
法 を 正 偉 し つれ ば 、 生 生 に きき 、 映 映 に 修 す る な り 。 生生 を 法 に 現 成 せ し 

め 、 映 身 を 法 な らし むる ゆえ に 、 一 鹿 ・ 法 界 と も に 括 來 し て 、 法 を 誇 せ し 
むる な り 。 

Based on this, in the great way of the buddhas and ancestors, there 
is an implement for self-verification and self-awakening that is not di- 
rectly transmitted by those who are not buddhas and ancestors of direct 
succession; there is an implement inherited by successor after successor 
that is not directly transmitted to those who are not the bones and mar- 
row of the buddhas and ancestors. Because we study in this way, when 
we transmit it to someone, there is a bequest of “you’ve gotten my mar- 
row’; it is “I have a treasury of the true dharma eye, which I bequeath 
to Mahakasyapa.”*' Preaching for someone’s sake does not necessarily 
have to do with self or other: preaching for the sake of the other is 
preaching for one’s own sake; it 1s a hearing and preaching in which 
self and self study together.” One ear hears, and one ear preaches; one 
tongue preaches and one tongue hears; and so on in the same way for 
eye, ear, nose, tongue, body, and mind; for organ, consciousness, and 

object.’ Further, they have one body and one mind, have verifying and 
practicing: the ear itself hears and preaches; the tongue itself hears and 
preaches.** Yesterday, we may preach an indeterminate dharma for an- 
other’s sake; but today, a determinate dharma is preached for our sake.” 
  

21 “I have a treasury of the true dharma eye, which I bequeath to Mahakasyapa” 

(go u shobdgenzé fuzoku Makakashé & A iE VE AR ie TO ES 8] HE): The Buddha’s words 
upon transmitting the dharma on Vulture Peak; see Supplementary Notes, s.v. “Treasury 
of the true dharma eye.” 

22 it is a hearing and preaching in which self and self study together (ji to ji to 

dédsan no mon setsu nari B&B EBOR - HZe 4 ): Le., the self as speaker and self 
as listener study together. 

23 eye, ear, nose, tongue, body, and mind; for organ, consciousness, and object 

(gen ni bi zetsu shini kon shikijinflR+ H+ + H+ YB + th + ak + HB): Le., the six 
senses and the sense organ, sense consciousness, and sense object. 

24 they have one body and one mind (isshin isshin arite —H—t»% ) T): Or “there 
is one body and one mind”; the translation assumes this refers to each of the items list- 
ed in the previous sentence — 1.e., each has its own identity, with its own practice and 
verification. 

25 Yesterday, we may preach an indeterminate dharma for another’s sake 

(sakujitsu wa ta no tame ni fujé hé o 7o ん zz 7/o 7ego7zo 昨日 は 他 の た め に 不定 法 を と く 
と い へ ども ): After words (also cited in “Shobogenzo ikka myoju" 正法 眼 蔵 一 題 明 珠 ) 
attributed to Buddha Sakyamuni in the Liandeng huiyao Wit}E@ E (ZZ.136:443b9-11): 

TEES, PEA TA, BAEK, PHB, GA aE, BREE, 外 
道 云 、 昨 日 説 定 法 。 今日 何故 説 不 定 法 。 云 昨日 定 。 今 日 不定 。 
The World-Honored One was once asked by a non-Buddhist, “What dharma did you 
preach yesterday?”
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Such sun faces are lined up, and moon faces are lined up.”° 

To preach the dharma, to practice the dharma, for the sake of another 
is to hear the dharma, to clarify the dharma, to verify the dharma, in 
lifetime after lifetime. In this life as well, we are preaching for the sake 
of others; yet, when we do it with a sincere mind, we ourselves easily 

attain the dharma. Or, when we help and encourage others to hear the 
dharma, our own study of the dharma gains good advantage; it gains an 
advantage in our bodies, and it gains an advantage in our minds. Those 
who obstruct [others from] hearing the dharma are themselves obstruct- 
ed from hearing the dharma. To preach the dharma, to hear the dharma, 

in body after body of life after life is to hear the dharma in generation 
after generation: the dharma that we directly transmitted previously, we 
now hear again in this generation.”’ Since we are born in the dharma and 
expire in the dharma, when we have directly transmitted the dharma in 
the entire world in the ten directions, we hear it in life after life, we prac- 

tice it in body after body. ぞ Since we manifest life after life in the dharma 
and make body after body into the dharma, we take up both a single dust 
mote and the dharma realm and cause the dharma to be verified. 

[69:10] {2:199} 

し か あれ ば 、 東 由 に し て 一 名 を きき て 、 西 邊 に きた り て 、 一 人 の た め に と 
くし 。 これ 、 一 自己 を も て 、 聞 著 ・ 説 閉 を 一 等 に 功夫 する な り 、 東 和 目 ・ 
西 自 を 一 寂 に 修 誇 す る な り 。 な に と し て も 、 た だ 他 法 祖 道 を 自己 の 身心 に 
あ ひ ち か づけ 、 あ ひい と な む を 、 よ ろ こ び 、 の ぞ み 、 こ ころ ざす べし 。 一 
時 より 一 日 に お よび 、 乃 至 一 年 より 一 生ま で の いと な み と す べし 。 備 法 を 

精魂 と し て 弄 す べき な り 。 これ を 、 生 生 を むなしく すご ささ ざる と す 。 
  

He said, “I preached a determinate dharma.” 
The non-Buddhist said, “What dharma do you preach today?” 
He said, “I’m preaching an indeterminate dharma.” 
The non-Buddhist said, “Yesterday, you preached a determinate dharma. Why are 
you preaching an indeterminate dharma today?” 
He said, “Yesterday was determinate. Today is indeterminate.” 

26 Such sun faces are lined up, and moon faces are lined up (kaku no gotoku no 
nichimen aitsuranari, gachimen aitsuranareri 2S ODES MOAMHOO7RY, A 

面 あ ひつ ら な れ り ): Perhaps meaning no more than that such days pass one after anoth- 
er: but, given the allusion just above to the Buddhas Sun Face and Moon Face, the sense 
may also be that there is a new buddha with a new teaching each day. 

27 hear the dharma in generation after generation (sese ni monpo suru te THI CE 
する ): I.e., our preaching of the dharma in our past lives enables us to hear the dharma 
in our future lives. “Generation” (or “age”; se {#) here refers to the individual’s rebirth. 

28 Since we are born in the dharma and expire in the dharma (h6 no naka ni shdji, 
hd no naka ni messuru ga yue ni 法 の な か に 生じ 、 法 の な か に 滅する が ゆえ に ): The 
translation follows Kawamura’s punctuation here. This clause could also be read with 

the preceding sentence: “The dharma that we directly transmitted previously, we now 
hear again in this generation; for we are born in the dharma and expire in the dharma.”
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Thus, hearing a phrase in the east, we should come to the west and 

teach it to someone. This is by a single self, working equally at hear- 
ing and preaching, practicing and verifying equally our eastern self and 
western self. Whatever we do, we should rejoice in, hope for, and aspire 
to bringing near to our bodies and minds, and living by, the dharma of 
the buddhas and the way of the ancestors. We should live by them from 
one hour to one day, from one year to one lifetime. We should play with 
the buddha dharma as the spirit.*? This 1s what it means not to pass life 
after life in vain. 

[69:11] {2:200} 
し か ある を 、 い まだ あき ら め ざ れ ば ひと の た め に と くべ か ら ず 、 と お も ふ 
こと な か れ 。 あ きら めん こと を また ん は 、 無 量 効 に も か な な ふ べ か ら ず 。 た 
と ひ 人 代 を あき らむ と も 、 さ ら に 天 人 あき らむ べし 。 た と ひ 山 の ここ ろ を 
あき らむ と も 、 さ ら に 水 の こ ころ を あき らむ し 。 た と ひ 因 線 生 法 を あき 
BteL th, SA HICFERMERT HS ODL, CE OMB HX ODE 
$. SAHICMAM ELF SZ ODAL, CNS -HICHE OS OeILO TT, 
の ち に 他 の た め に せん と 擬 せ ん は 、 不 功夫 な り 、 不 丈夫 な り 、 不 参 移 な 
り 。 

However, do not think that we should not teach others when we have 

not yet got clear ourselves. If we wait to be clear, we will not be able to 
do it for innumerable kalpas. Even should we clarify human buddhas, 
we must still clarify deva buddhas.*° Even should we clarify the mind 
of mountains, we must still clarify the mind of waters. Even should we 
clarify dharmas arising from causes and conditions, we must still clarify 
dharmas not arising from causes and conditions.*' Even should we clari- 
fy the vicinity of the buddhas and ancestors, we must still clarify what is 
beyond the buddhas and ancestors. To imagine that we will clarify these 
in one lifetime and then teach them to others is not making concentrated 
effort, is not being resolute, is not studying. 

  

29 We should play with the buddha dharma as the spirit (buppo o seikon toshite ro 
su beki nari #iié% tae LU CFT & 72 Y ): From the common expression “playing 
with the spirit” (rd zeikon ###§3#), occurring often in Chan literature; it can indicate a 
distracted, or “possessed,” state of mind but is sometimes used in ironic reference to 

Spiritual practice. 

30 human buddhas (ninbutsu A); deva buddhas (tenbutsu K): Unusual terms; 
as used in “Shdbdgenzo gydbutsu iigi” IEZEAR RTT HBB, they indicate buddhas ap- 
pearing in the human and deva realms respectively. 

31 dharmas arising from causes and conditions (innen shd hd Wik 7&); dhar- 
mas not arising from causes and conditions (hi innen shd hd FEA KI): Presum- 
ably, “conditioned (ui 4%; S. samskrta) dharmas” and “unconditioned (mui #£B; S. 
asamskrta) dharmas,” respectively.
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[69:12] 
BISLESBBMIBIL, —A-KRAEBS TAIN, TRLSRBMHOBAT EH 
天 せ し むる な り 。 し か ある に より て 、 自 他 を 脱落 する な り 。 さら に 目 己 を 
診 徹 すれ ば 、 さ きよ り 参 徹 他 己 な り 。 よく 他 己 を 診 徹 すれ ば 、 目 己 参 徹 な 
り 。 この 俺 儀 は 、 た と ひ 生 知 と いふ と も 、 師 承 に あら さざれ ば 、 剛 達 す べ か 
ら ず 。 生 知 、 い まだ 帥 に あ は ざ れ ば 、 不 生 知 を し ら ず 、 不 生 不 知 を し ら 

PF, KH EOEMEWS ED, PAOKIBILLARZILHOT, BLTLS 
Nx7e0, BOeRBEL. Hoses, HAOKIERY, KEESICA 
ALOOBEBEOC HUT. (HA DOBBRSAMBIAL, MoOEY Ame b 
に 同 参 し も て ゆく に 、 究 競 同 参 に 得 到 する な り 。 自 功夫 の ご と く 、 他 功夫 
を も すす むし 。 

In general, in studying the way of the buddhas and ancestors, once we 
have studied a single dharma or a single behavior, we let our determi- 
nation to help others assault the heavens.*” Through this, we slough off 
self and other. Going further, when we study and master ourselves, it 1s 
our previous study and mastery of the other; when we study and master 
the other, it is study and mastery of ourselves. This buddha behavior, 
even those of innate knowledge cannot personally realize if it is not re- 
ceived from a teacher.*> Those of innate knowledge, if they have not 
encountered a teacher, do not know non-innate knowledge, they do not 
know non-innate non-knowledge.** They may have innate knowledge, 
but they cannot know the great way of the buddhas and ancestors; they 
must study it to know it. Personally to realize oneself and personally to 
realize the other, is the great way of the buddhas and ancestors. Reflect- 
ing on our own study as beginners, we should study together the study of 
others’ study as beginners. When self and other go on studying together 
from their time as beginners, they reach an ultimate study together. Like 
our own concentrated effort, we should encourage the concentrated ef- 
fort of others. 

  

32 assault the heavens (shdten fff): A fixed phrase for vaulting ambition or high 
aspiration; occurs several times in Dogen’s writings. 

33 innate knowledge (shdchi “EA1): See Supplementary Notes, s.v. “Knowledge at 
birth.” 

34 do not know non-innate knowledge, they do not know non-innate non-knowl- 

edge (fushdchi o shirazu, fushé fuchi o shirazu 不 生 知 を し ら ず 、 不 生 不 知 を し ら ず ): 
Or perhaps the latter clause should be read, “they do not know what is neither innate 
nor knowledge.” The English “innate” here masks Dégen’s play with the glyph sho 
(“birth”) in shéchi 4A (“knowledge at birth”), used for those innately wise; and fushd 
ASE (“unborn”), used in reference to the emptiness, or “non-arising,” of phenomena. 
Hence, this sentence could be read, “They do not know the knowledge of the unborn; 
they do not know the non-knowledge of the unborn.”



69. The Samadhi of Self-Verification Jishéd zanmai Bz =f 133 

[69:13] {2:201} 

Lebo, AMABSOML EET, MAKHSHIL<S IL, MICS TAD 
BS. ABTAL, Chl, BIEERSZHCEVLYO, BROBEDANS 
邪 計 し て 師 承 な き は 、 西 天 の 天然 外道 な り 。 こ れ を わき ま へ ざら ん と も が 
ら 、 い か で か 人 俺 道人 な らん 。 い は ん や 目 計 の 言 を きき て 、 積 衆 の 五 綿 な ら 
ん と 計 せ ば 、 小 乗 の 自 調 に 同 ぜ ん 。 大乗 ・ 小 乗 を わき ま へ さる と も が ら 、 
お ほ く 人 居 祖 の 見 孫 と 自 舟 する お ほし 。 し か あれ ども 、 明 眼 人 、 だ れ か 幅 ぜ 
られ ん 。 

However, upon hearing the words “self-verification,” “self-awaken- 
ing,” and the like, crude people think that one should not receive trans- 
mission from a teacher but should study on one’s own. This is a big 
mistake. To be without instruction from a teacher, reckoning mistakenly 
with the discriminations of the thinking of one’s own understanding, is 
an other path of natural occurrence in Sindh in the West.*? How could 
those types who do not discern this be people of the way of the buddhas? 
Not to mention that, upon hearing the term “self-verification,” 1f we 
reckon it to be the accumulated five aggregates, it will be the same as the 
self-control of the Small Vehicle.*° There are many of the types unable 
to distinguish between the Great Vehicle and the Small Vehicle who call 
themselves descendants of the buddhas and ancestors. However, among 
those with clear eyes, who would be deceived by them? 

* KOK OK 

  

35 other path of natural occurrence in Sindh in the West (Saiten no tennen gedo 

西 天 の 天然 外道 ): I.e.。 non-Buddhist religious teaching of India that denies the laws of 
cause and effect. 

36 if we reckon it to be the accumulated five aggregates (shakujit no goon naran 

to keiseba FARK AFR 7e D A. & Ht+t IL): Presumably meaning that, “if we take the self 
of ‘self-verification’ to be the self of the five skandhas,” then, like the followers of the 
Small Vehicle, we think this is a matter of disciplining oneself. See Supplementary 
Notes, s.v. “Four elements and five aggregates.”
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[69:14] 
RAR ARM OZEDI2, HUOKBIMHRREVS HY, HELI NM GO 
E/E TOY), WEHObD7AIL, BINOFEWBEMIC LEMOT, ZORA, BK 
LOSA@OMA - HAST, BSOILCUMYYO, 雲 門 の 風 を 人 営 せ ず し 
て 、 つ ひ に OPA ICBBTEWN ED, 微 、 つ ひ に 和 堂 奥 を ゆる さ 
ず 。 微 和尚 は 、 美 落 和 和尚 の 法子 な り 、 い た づら な る 席 末 人 に 齋 肩 すべ か ら 
>, RIET, PROZL<K BBTEWNRLED, MOKARMAEBESTSAX 
と あ た は ず 、 い は ん や 、 鹿 中 の 有 眼 晴 あり と だ に も し ら ず 。 

In the Land of the Great Song, during the Shaoxing, there was a certain 
Zonggao, Chan Master Dahui of Mount Jing.*’ Originally a student of 
the sutras and treatises, during his wanderings, he became a follower of 
Chan Master Chen of Xuanzhou, under whom he studied the comments 

on old cases by Yunmen, as well as the verses and comments on old cas- 
es by Xuedou; this was the beginning of his study.*® 

Failing to understand the style of Yunmen, he eventually studied with 
Reverend Wei of Dongshan; but, in the end, Wei did not admit him into 

the interior of the hall.*? Reverend Wei was a dharma child of Reverend 
Furong; he should not be of equal stature to some insignificant person 
in the last seat.*° Though Chan Master Gao may have studied with him 
for quite some time, he was unable touch Wei’s skin, flesh, bones, and 

marrow, much less know that the eye in the dust even exists.*! 

  

37 Shaoxing (Jok6é #3 #41): The era covering 1131-1162, in the reign of the Song-dynas- 
ty Emperor Gaozong 高 宗 . 

Zonggao, Chan Master Dahui of Mount Jing (Kinzan no Daie zenji S6 ん の 径 山 の 
K SBE AS): Le., Dahui Zonggao KAR (1089-1163), who twice served as ab- 
bot of the Xingsheng Wanshou Chan Monastery #122 8)a9i0@5F on Jingshan (1 in 
Hangzhou #1. Dogen’s account here of Dahui’s studies is loosely derived (though 

quite different) from the Dahui Puzue chanshi zongmen wuku KAGE Beeb as PAA, 
T.1998B.47:953a25ff. 

38 Chan master Chen of Xuanzhou (Senshii no Tei zenji ‘&) OFZq#EM): I.e., Ming- 
jiao Shaochen 明 教 紹 理 (dates unknown). 

Yunmen (Unmon 22F4); Xuedou (Seppo 7 ®@): Le., Yunmen Wenyen 22F45c{E (864- 
949); Xuedou Zhongxian 23 # #28 (980-1052). 

39 Reverend Wei of Dongshan (7ézan no Bi osho 洞 山 の 微 和 向 ): 1.e., Dongshan 
Daowei 洞 山道 微 (dates unknown). 

did not admit him into the interior of the hall (d66 0 yurusazu #@BXMDS&T): Le., 
did not grant him private interviews in the abbot’s quarters. 

40 Reverend Furong (Fuyo oshéd #¥% Filal): Le., the important Caodong master Fu- 
rong Daokai 3 418 FF (1043-1118). 

some insignificant person in the last seat (ifazura naru Se ん 7 の 975 777 いた づら な る 
fig AA): The “end of the seats” (sekimatsu 席 末 ) refers to the lowest ranking place in a 
seating arrangement. 

41 touch Wei’s skin, flesh, bones, and marrow (Bi no hi niku kotsu zui o mojaku suru
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[69:15] 
HEX, WMAOWIC, BSRMBOKRHO, LIMYOR*T UX YICH 
書 を 微 和 尚 に 請 す 。 し か あれ ども 、 微 和尚 ゆる さ ず 。 つ ひ に い は く 、 な ん 
B MRS BUT, BeRZIO LDN, BAWKHAIAL, PASH 
REE, BREE. REMRAIRE, bXICRRVIE<, KEE 
i HA, HARES, BI, FiKR, OBICHEMEMERIM IC 
BE 

Once, upon hearing that, in the way of the buddhas and ancestors, 
there is a procedure of forearm incense and inheritance certificate, he 
repeatedly begged an inheritance certificate of Reverend Wei.” 

Reverend Wei, however, did not approve, finally saying, “If you want 
to inherit the dharma, do not be hasty. You should make effort and pur- 
sue your study. The conferral of the buddhas and ancestors 1s not trans- 
ferred indiscriminately. I do not begrudge conferring It; it is just that you 
still do not possess the eye.” 

At this point, Zonggao replied, “The true eye originally possessed 1s self-ver- 
ified and self-awakened. How could it be conferred indiscriminately?” 

Reverend Wei laughed and retired. 

Thereafter, [Zonggao] studied with Reverend Zhantang Zhun.“ 

微 の 皮肉 骨髄 を 携 著 す る ): ILe., “understand Wei's teaching.” “Touch” here loosely ren- 
ders mojaku #&% (“to grope”), from the common expression, “to grope but not touch it” 
(mo fujaku #274. &) — i.e., “look for it without finding it.” 

eye in the dust (jinchi no ganzei E27 @ ABA): An unusual expression, likely meaning 
“the eye of the buddhas and ancestors within the world of the six senses” — “dust” (jin 
2) being a common term for the objects of the senses; no doubt the same eye discussed 
by Daowei and Dahui in the following section. See Supplementary Notes, s.v. “Eye,” 
and “Dust.” 

42 Once (aru toki ®% & X): Dodgen’s account here continues loosely to reflect the 
Dahui Puzue chanshi zongmen wuku KEY SBE aS PAR (T.1998B.47:953b4-6). 
The exchange between Daowei and Dahui, however, does not occur here, and Dogen’s 
source (if any) is unclear. 

  

forearm incense and inheritance certicate (hikd shisho Gil): A rite of burning 
incense on the forearm and receiving a document of succession from a master. 

43 “The true eye originally possessed is self-verified and self-awakened” (hon gu 
shégen, jishé jigo A FLIEAR, aA 1S): Though Dahui’s words are given in Chinese, 
as if quoting a text, the Zongmen wuku AxFAYRKE (T.1998B.47:953b5-6) has a rather 
different version here: Dahui is dismissive of the ceremony of burning incense and trans- 
mitting the dharma, thinking to himself, 

‘a $b 4H BBE ZK 
How can it be the dharma of the self-verification and self-awakening of the buddhas 
and ancestors? 

44 Reverend Zhantang Zhun (TJand6 Jun osho if “2 Fn is}): I.e., Zhantang Wenzhun 

iit a SHE (1061-1115).
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[69:16] {2:202} 
ie ARR RO, TL. AEC ARS. RB, RIE. ee 
B, REBT, RAK, HES], ATE, RAL MIME, HERB, 濾 
ES. BeAr PL Fett, See lie, FUR, RAL CEES, RA 

mR, HEE, MPR EVEE, HR. M-AL He Roe, RR 
上 座 日 、 此 官 人 、 姓 仕 摩 。 果 日 、 姓 染 。 洪 堂 以 手 目 失 頭 日 、 各 奈 姓 染 底 、 
少 箇 農 頭 。 呆 日 、 避 無 嘆 頭 、 見 孔 支 時 。 洪 堂 日 、 杜 撲 得 和 。 

One day, Zhantang asked Zonggao, “Why is your nose half missing 
today?’ 

Gao said, “In the tradition of Baofeng.’”® 

Zhantang said, “Illiterate Chan monk.” 

Once when Gao was looking at a sitra, Zhantang asked him, “What 
sutra are you looking at?” 

Gao said, ““The Diamond Sitra.” 

Zhantang said, “This dharma 1s equal, without high or low. Why ts 
Mount Yunyu high and Mount Baofeng low?” 

Gao said, “This dharma ts equal, without high or low.” 

Zhantang said, “You’ve become quite the prelate,” and sent him away."’ 

Again, one day, Zhantang, looking at depictions of the ten kings, asked 
Senior Seat Zonggao, “What’s this official’s name?’ 

Gao said, “His name ts Liang.’*”” 

Zhangtang felt his own head and said, “Why ts the one named Liang 
missing his headdress?” 

Gao said, “He may not have the headdress, but the nose looks just the 
same.” 

Zhantang said, “Illiterate Chan monk.” 

  

45 One day (ichinichi — A): Though their order differs, the following three dialogues 
are in the Chinese of the Zozgzez wz ん zz 宗門 武庫 (T.1998B.47:933b6-14). 

46 “In the tradition of Baofeng” (Hohd monka KleF4 F ): Or “A follower of Baofeng.” 
I.e., “I’m your student.” “Baofeng” #4 refers to Zhantang’s monastery, the Baofengsi 

#ilé+ at Letan {MiZ in modern Jiangxi prefecture. 

47 “prelate” (zasu E+): The abbot of a Teachings monastery (kyoji #5 or kyoin 教 
院 ) — an institution where the abbacy is restricted to members of the Tiantai school; 
likely used here sarcastically, in the sense “know it all” or “smart ass.” See Supplemen- 
tary Notes, s.v. “Prelate Liang.” 

48 the ten kings (j7#6 + £): The ten kings of the underworld. 

49 “His name is Liang” (Sho Ryo tei ER JE): Zhangtang’s lay surname was Liang 梁 .
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[69:17] 

fee —-AM RRS. RL. Fie, ARS. Amahae. 教 
(MB 243. BURR FRA + bat + Bat + iam. PS. IRE A 
—-P SARE. FDRG. RAL BSR. HEA, Mikikis — hee, 
Bl, AteER eis AA, BOT OCR. EAM, REM AO, ERE TT th, 
RIB ey, (BAe, AE. ERE tL, PRN, BORE, RA, 

TEE ARR EE. 

One day, Zhangtang asked Zonggao, “Senior Seat Gao, you under- 
stood my Chan here at once.*° I have you teach it, and you can teach 
it. I have you study it, and you can study it. I have you do verses on 
the old cases, comments on the old cases, small convocations, public 

sermons, requests for instruction, and you can do them. There’s just 
one thing still missing. Do you know what tt 1s?” 

Gao said, “What thing is missing?” 

Zhangtang said, “You just lack this one understanding: Ha! So long as 
you don’t get this one understanding, when I’m talking with you in the 
abbot’s quarters, you have Chan, but, as soon as you leave the abbot’s 

quarters, you don’t; when you’re wide awake and thinking, you have 
Chan, but, as soon as you go to sleep, you don’t. If you’re like this, 
how can you confront life and death? 

Gao said, “This is exactly what Zonggao has doubts about.” 

[69:18] {2:203} 

‘RAGIN, HET, RRA. MBER, ARIK EL PLA TIX 
+, HERBAL, AMET. Bop ak, HEA, ah, YD ne Ac Ree 
SH FL. ART EE, RTE RSH, 

Some years later, Zhangtang became ill. Zonggao asked him, “After 
the Reverend’s hundredth year, on whom should Zonggao rely to com- 
prehend this great matter?’”! 

Zhangtang advised him, “There is a certain Qin Bazi.* I don’t know 
him, but if you happen to meet him, you will definitely be able to 
achieve this matter. Once you’ve met him, don’t wander off to others. 
Study Chan when you come back in the next life.” 

  

50 One day (ichinichi — A): Continuing to quote the Chinese of the Zongmen wuku 
款 門 武 庫 (T.1998B.47:953b14-22). 

51 Some years later (go sho kei sai #RFAKER): Continuing to quote (with slight varia- 
tion) the Zozg7ze7 zz 宗門 武庫 (T.1998B.47:953b22-23). 

52 “Qin Bazi” (Gon Hasu #)F4-): I.e., Yuanwu Keain fall® 528) (1063-1135). The 
name Bazi Ef refers to Yuanwu’s origins in Sichuan.
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[69:19] {2:204} 
“OE ORR REET Sic, HERE, TIERRA HAST, LULU 
を 擬 す と い へ ども 、 つ ひ に 魚 一 件 事 な り 。 補 一 件 事 あ ら ず 、 脱 落 一 件 事 せ 
ず 。 微 向 、 そ の か み 識 書 を ゆる さ ず 、 な ん ぢ いま だ し きこ と あり 、 と 勤 
大 す る 、 役 和 向 の 観 機 あき ら か な る こと 、 信 仰 す べし 。 正基 宗 果 蜂 虎 、 を 
究 須 せ ず 、 脱 沙 せ ず 、 打 破 せ ず 、 大 疑 せ ず 、 被 疑 林 な し 。 そ の か み 、 み だ 

) (cma TA, BEB OBBRO, MIBDOWKRY RO, MBO: 
SFE UX 7e0 , FER 7EO EV SAL, BTR OT EVSAL, RBOVW 
70780, BABAIC EOC. PAHORR?, ADMAALT, HINDER 

L, @AOBAe LOASSZIELX, 稽古 は これ 自 誇 と 倉 せ ず 、 萬 代 を BR 
する は 自 悟 と きか ず 、 學 せ ざ る に より て 、 か く の ご と く 不 是 あ り 、 か く の 
ご と く の 自 錆 あ り 。 か く の ご と く な る に より て 、 宗 果 紳 師 の 門下 に 、 一 箇 
+E ORE BHOT, KIEK CNR, PRE SUT, HARKS 
SAIL, DK OTE<S EO, MGDEK, DROTBMOBATRL, 踊 
慢 な る こと な か れ 。 

When we examine this episode, Zhangtang did not accept Zonggao. 
While he sought repeatedly to discover it, he was still lacking the “one 
thing.” He did not fill in the “one thing”; he did not slough off the “one 
thing.” Previously, Reverend Wei denied him an inheritance certicate, 
urging him on by saying, “You’re not ready.” We should trust the clarity 
of Reverend Wei’s insight into his abilities. “This 1s exactly what Zong- 
gao has doubts about’: he did not investigate this; he did not slough it 
off; he did not break through it; he did not have the great doubt about it; 

he was not obstructed by the doubt. Previously, his recklessly begging 
a document of succession was precipitate, was an extreme case of one 
lacking the mind of the way, was a flagrant case of lacking learning from 
the ancients. We have to say he was thoughtless; we have to say he was 
not fit for the way; he was an extreme case of neglect of study. From 
his lust for fame and love of profit, he would violate the interior of the 
hall of the buddhas and ancestors. How pitiful that he did not know the 
words of the buddhas and ancestors. Because he did not understand that 
learning from the ancients is self-verification, and had not heard, had 

not studied, that perusing the myriad generations is self-awakening, he 
had this kind of error, he had this kind of self-mistake.*> Because he was 

like this, among the followers of Chan Master Zonggao, there is not one 
or one half with a real nose grip; most of them are fakes and inferiors.** 

  

53 perusing the myriad generations (bandai 0 shéryé suru PAIK XWIRT 4): Le., 
reading through the classical literature. 

self-mistake (jisaku £4): Playing on “self-verification” (jishd H a) and “self-awak- 
ening” (jigo B48). 

54 areal nose grip (shin habi (2): L.e., areal grasp; a common metaphor, from the 
nose ring used to lead cattle. See Supplementary Notes, s.v. “Nose.” 

fakes and inferiors (ketei {Fx {EX): A tentative translation of an unusual compound expres-
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Failure to understand the buddha dharma, and failure not to understand 

the buddha dharma, are like this.°? Monks of the present should study in 
detail; do not be neglectful. 

[69:20] {2:205} 

RR AL He BE ZU, MHI A, BRE EH RZ RE, RI — Ae 
. TR RATIE. DIS SIRS. a, AR, PRERIE, MAAR, 

On Zhangtang’s advice, following Zhangtang’s quiesence, Zonggao 
studied with Chan Master Yuanwu at Tianning in the capital°° One 
day, when Yuanwu ascended to the hall, Zonggao had a spiritual awak- 
ening.°’ He reported his awakening to Yuanwu. 

Wu said, “Not yet. You may be like this, but the great dharma 1s not 
yet clarified.” 

[69:21] 

MA, BLS, SRA, ADR, RARE MS RARER 
法 。 KERR. RIBAA. SRA, 

Again, one day, in a convocation, Yuanwu took up the words of Rev- 

erend Yan of Wuzu on “affirmative statements and negative state- 
ments.’”® Upon hearing it, Zonggao attained the dharma of great bliss. 
Again, he expressed his understanding to Yuanwu. Yuanwu laughed 
and said, “I didn’t trick you?” 

[69:22] 
— UR RED, OBDICRIBICB ST SRR, AIBOSICUC, Bale 
す 。 し か あれ ども 、 前 後 い まだ あら た な る 得 遍 みえ ず 、 み づか ら 普 説 ・ 陸 

堂 の と きも 、 得 席 を 軸 せ ず 。 し る べし 、 記 録 者 は 神 悟 せ る と いひ 、 得 大 安 
鑑 法 と 記せ り と い へ ども 、 さ せる こと な き な り 。 お も く お も ふ こ と な か 
れ 、 た だ 診 光 の 生 な り 。 
  

sion. Some MS witnesses read ketei (BJE, perhaps meaning “frauds.” 

55 failure not to understand the buddha dharma (bupp6 o fue sezaru #iKX FS 
4t & 4): Perhaps meaning “failure to avoid misunderstandings of the buddha dharma.” 

56 Chan Master Yuanwu at Tianning in the capital (Engo zenji o kyoshi shi tennei 

THAT ABZ KE): Le., Yuanwu Keqin Ril 52), at the Tianningsi KS > in the 
Northern Song capital of Bianjing 7F i (modern Kaifeng). This and the following dia- 
logue are based on the “Dahui Pujue chansi taming” KF Sneemses $2 (at Dahui Pujue 
chansi yulu KEE Bi bh gee, T.1998A.47:836b 19-24). 

57 ascended to the hall (shindd t=): I.e., held a formal convocation in the dharma 

hall; synonymous with jdd6 _% (“convocation”), used in the next section. 

58 the words of Reverend Yan of Wuzu on “affirmative statements and nega- 

tive statements” (Goso En oshé uku muku go TARY Flin A) EF) a8): Ie., Yuanwu’s 
teacher, Wuzu Fayan #: 48747 (d. 1104). The words in question are likely comments on 
the popular saying attributed to Weishan Lingyou /S$1U#8th (771-853) found at shinji 
Shébégenzé ta F IEVEAR HK, DZZ.5:208, case 157; see Supplementary Notes, s.v. “Like 
vines relying on a tree.”
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This is an episode of Chan Master Zonggao’s later studying with 
Yuanwu. He served as secretary in Yuanwu’s community.°’ Neverthe- 
less, we do not see that he had any new attainments before or after; and, 

in his own public sermons and formal convocations, he does not bring up 
any attainments. We should recognize that, while his biographer wrote 
that he had a “spiritual awakening” and “attained the dharma of great 
bliss,” we need not make anything of this. Do not take it seriously: he 
was just an ordinary student. 

[69:23] 

ES reemiche7e 0, tHPOBeeO, RHEL YOO, AIBOIEXS 
TpAMRR. WER HO AAZLY, MRICS. ENRMANAK HRY, LA 
MVE, CHeELNZARENEY, SHlintR*SAMCY, WE 
Sh OaIES BUC, RR LES RBT SAL, MICH EASZR, WE 
だ あら ず 、 師 に ひと し き 智 、 い まだ あら ず 、 い か に い は ん や 、 帥 より も す 
ぐれ た る 智 、 ゆ め に も いま だ みぎ ざる が ご と し 。 

Chan Master Yuanwu was an old buddha, most honored in the ten di- 

rections. After Huangbo, there is no venerable like Yuanwu; he was an 
old buddha who must be rare even in the other world.°' Nevertheless, 

there are few humans or devas who recognize this; ours 1s a sad Saha 
land. If we examine Senior Seat Zonggao by holding up the teachings of 
Old Buddha Yuanwu, it seems he lacked wisdom approaching his mas- 
ter’s, lacked wisdom equaling his master’s; how much less did he ever 
see, even in his dreams, wisdom exceeding his master’s. 

[69:24] {2:206} 
し か あれ は し る て し 、 款 果 利 師 は 減 師 半 徳 の 才 に お よ ば ざる な り 。 た だ わ 

に 華厳 ・ 栓 厳 等 の 文句 を 諸 計 し て 偉 説 する の みな り 、 い まだ 化 祖 の 骨 
あら すず 款 果 お も は く は 、 大 小 の 隠 倫 わ づ か に 依 草 附 木 の 精 吉 に ひか れ 
て 保 任 せる と ころ の 見 解 、 こ れ を 仙 法 と お も へ り 。 これ を 人 居 L HEAR 
も て 、 は か り し り ぬ 、 佐 祖 の 大 道 い まだ 参 究 せ ず と いふ こと を 。 彫 悟 より 
の ち 、 さ ら に 他 遊 せ ず 、 智 識 を と な ぶら はず 。 みだりに 大 利 の 主として 、 ZB 
水 の 参 頭 な り 。 の これ る 語句 、 い まだ 大 法 の ほとり に お よ ば ず 。 し か ある 
を 、 し ら ざ る と も が ら お も は く は 、 宗 果 紳 師 、 ゆ むか し に も は ぢ わざ る と お も 
ふ 、 み 、 し れる も の は 、 あ きら め ざ る と 決定 せり 。 つ ひ に 大 法 を あき ら め 
ず 、 い た づら に 口 叫 叫 地 の み な り 。 

  

39 secretary (shoki $c): One of the six monastic offices, in charge of records and 
correspondence. 

60 his biographer (kirokusha #2#k#): I.e., the official Zhang Jun si, author of the 
“Dahui Pujue chansi taming” Ki SIeaMLES FZ passages Dogen has just quoted. 

61 Huangbo (Obaku ¥®): I.e., the famous ninth-century figure Huangbo Xiyun 黄 

BE fi LE.
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Thus, we should realize that the talents of Chan Master Zonggao did 
not amount to reducing the teacher’s merits by half. He just memo- 
rized and conveyed a few passages of the Huayan, Lanka, and the like; 
he still lacked the bones and marrow of the buddhas and ancestors.” 
Zonggao thought that the view maintained by major and minor hermits 
simply taken by the spirits that adhere to the grasses and attach to the 
trees — that this was the buddha dharma.” Given that he accepted this 
as the buddha dharma, tt is clear that he never investigated the great way 
of the buddhas and ancestors. After Yuanwu, he did not travel to others 

or consult wise friends; he brazenly headed up the monks as the master 
of great monasteries. The words he has left us do not reach the vicinity 
of the great dharma. Those who do not know, however, think that Chan 
Master Zonggao owes no apologies even to the ancients; those who see 
and know are certain that he did not understand. In the end, he did not 

understand the great dharma but just meaninglessly ran his mouth, blah, 
blah.© 

[69:25] 
La Hmel od, MUO, ED LICBBHSODICHPESH SY 
FOEWSHSOELA, FRRPMICBSREAL AMOI, TNTBECH, MK 
和 向 を そ ね み 、 ね た むこ と 、 い ま に た え ざ る な り 。 微 和 和 沿 は た だ ゆる さ ざ 
る の みな り 。 準 和尚 の ゆる さ ざ る こと は 、 微 より も は な は だ し 、 ま みゆ る 
ご と に は 、 期 過す る の みな り 。 し か あれ ども 、 準 和尚 を ね た まず 。 古今 お 
よび こし か た の ね た むと も が ら 、 い くば く の 飛 選 な り と か せん 。 

Thus, we know that Reverend Wei of Dongshan was truly a clear mir- 
ror on the future and was not mistaken. The resentment of and hostility 
toward Reverend Wei among those, to the last, who studied with Chan 

Master Zonggao remains unabated even now. Reverend Wei simply 
failed to acknowledge him; Reverend Zhang’s failure to acknowledge 
  

62 reducing the teacher’s merits by half (gen shi han toku jxEN+41%): From the Chan 
saying, “A view equal to the master’s reduces the master’s virtue by half” (ken yo shi sai 
gen shi han toku |. Sai Bn FF aah AF 1%). 

63 the Huayan, Lanka, and the like (Kegon Rydgon to BERK + FER): Le., the Ava- 
tamsaka, Lankavatara, and other sutras. 

64 major and minor hermits (daishé no inrin K/)\®[aAtfi): From the common trope 
expressed in the well-known verse by the Jin-dynasty poet Wang Kangju 王 康 正 : 

小 隠 隊 林 数 、 大 隊 隊 朝市 。 
The minor hermit secludes himself in woods and marshes: 
The major hermit secludes himself in court and market. 

the spirits that adhere to the grasses and attach to the trees (es0 fuboku no shoryo 依 
ELD AX > #4 ae): A fixed idiom for spirits of the dead that cling to the world; used in Chan 

texts for those who cling to words. 

65 just meaninglessly ran his mouth, blah, blah (itazura ni ku haha chi nomi \7- 

Db (7 AAP AL Hho A): From the Chinese onomatopoeia baba “EAE for blathering on.
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him was even more severe than Wei’s: at every encounter, he did nothing 
but point out his mistakes. Yet, they do not resent Reverend Zhang. How 
shameful are those in present and past who resent [Reverend Wei]. 

[69:26] 

お ほ よ そ 大 宗 國 に 修 祖 の 見 探 と 目 杯 する お ほか れ ど も 、 ま こと を SCAT 
く な き ゆ え に 、 ま こと を を し ふる すく な し 。 そ の むね 、 こ の 因 に て も は 
か り し り ぬ べべ し 。 紹興 の ころ 、 な ほか く の ご と し 。 い ま は その ころ より も 
お と れ り 、 た と ふる に も お よ ば ず 。 いま は 修 祖 の 大 道 、 な に と ある べし と 
だ に も し ら ざ る と も が ら 、 雲 水 の 主 人 と な れ り 。 

Generally speaking, although there are many in the Land of the Great 
Song who call themselves descendants of the buddhas and ancestors, 
since there are few who have studied the real thing, there are few who 
teach the real thing. That point can be clearly seen in this episode as 
well. It was like this even in the Shaoxing period; now things are even 
worse than then, beyond compare. Nowadays, those who do not even 
know what the great way of the buddhas and ancestors is supposed to be 
have become the leaders of the monks. 

[69:27] {2:207} 
LOL, (RGAE, FEAR. met, PRU PFONERRY, F 
原山 下 よ り の ち 、 WMUBDDD SIE O, AROTH, DOTL SSS 
と ころ な り 。 し る も の は みな これ 洞 山 の 見 格 な り 、 雲 水 に 謝 名 を ほど こ 
+, 宗 果 紳 師 、 な ほ 生 前 に 自 誠 自 悟 の 言 句 を し ら ず 、 い は ん や 自 角 の 公 案 
を 参 徹 せん や 。 い は ん や 宗 果 老 より も 晩 進 、 た れ か 自 誇 の 言 を し らん 。 

We should understand that, in the direct transmission of the inheritance 

certificates of buddha after buddha and ancestor after ancestor in Sindh 
in the West and the Land of the East, it is the line under Mount Qingyuan 
that is the direct transmission.°° From the line under Mount Qingyuan, 
naturally it was directly transmitted by Dongshan.°’ This is something 
unknown to others in the ten directions; those who know it are all de- 

scendants of Dongshan, who spread his name among the clouds and wa- 
ter.°2 Chan Master Zonggao throughout his life did not understand the 
words “self-verification” and “self-awakening,” much less did he master 
any other koan. How much less, then, among the latecomers after Chan 

Elder Zonggao could anyone understand the words “self-verification.” 

  

66 itis the line under Mount Qingyuan that is the direct transmission (Seigenzanka 
kore shéden nari FAW F = 4viE (7? 4 ): Le., the lineage of the Sixth Ancestor’s disci- 
ple Qingyuan Xingsi 青 原 行 思 (d. 740) is the main line of descent. 

67 Dongshan (76zgz 油山 ): IL.e., Dongshan Liangjie 洞 山 良 人 (807-869), in the fourth 
generation after Qingyuan; founder of Dégen’s Caodong # ila] (J. SOtd) lineage. 

68 clouds and water (unsui 227K): I.e., the monastic community.
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[69:28] 
し か あれ ば す な は らち 、 Pete Oi Aah, DROTHAO A bd 0, ith 
DARA dO, PRO RROD AIC, BA ORRICH OT, 

Thus, speaking of the self and speaking of the other in the way of the 
buddhas and ancestors always has the body and mind of the buddhas 
and ancestors, the eye of the buddhas and ancestors. Since it is the bones 
and marrow of the buddhas and ancestors, it is not the skin got by the 
mediocre. 

IE YEAR aR Bae = BRB NIL 

Treasury of the True Dharma Eye 
The Samadhi of Self-Verification 

Number 69 

[Ryumonji MS:] 

個 時 寛 元 二 年 甲 辰 二 月 二 十 九 日 、 在 越 宇 吉 峰 精舎 示 衆 
Presented to the assembly at Kippo Vihara, Etsuu; twenty-ninth day, 

second month of the senior wood year of the dragon, the second year of 
Kangen [8 April 1244 }°° 

| Himitsu MS:] 

AU A+IA, BONE SIR MaRS RZ, ER 
Copied this in the acolyte’s quarters beneath Ki1ppd, Esshu; twelfth day, 

fourth month, of the same year [21 May 1244]. Ejo 

  

69 The Himitsu #4768 MS shares an identical colophon.
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Empty Space 

Koku 

INTRODUCTION 

This short chapter was composed in the spring of 1245, at Dogen’s new 
Daibutsu Monastery in Echizen. Number 70 in the seventy-five-chapter 
Shodbdgenzo, it occurs as number 56 in the sixty-chapter compilation and 
number 76 in the Honzan edition (or 77 in the Iwanami and Shumucho 
versions). 

True to its title, the essay discusses several passages from Zen litera- 
ture on the topic of space. Most of the piece is devoted to a line-by-line 
commentary on the story of the Tang-dynasty monks Shigong Huizang 
Ay ex, and Xitang Zhizang Pa i« Aix in conversation on how to grab 
hold of space. Following this, Dogen adds some rather cursory remarks 
on three additional passages and ends with the advice that space be un- 
derstood as “the treasury of the true dharma eye, the wondrous mind of 
nirvana” transmitted by the buddhas and ancestors.
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IE VEER iS Cr 

Treasury of the True Dharma Eye 

Number 70 

Ta 
al^> この 

Empty Space 

[70:1] {2:208} 

te (TREO OD KIC, IGA Aa UC A Zeb Lt, PRA DIBR RK, B 
DIDoMIBTSOZZIC, RA RPHOHRt HS, BEEZ O, Pl, TF 

+E ORHICH OT, BIFEZ, BEE I+TEOATE OAR, NSF 
あり 、 お よび そこ ば く あ る 記し 。 

Due to “where are we here?’ the buddhas and ancestors are made from 

their statements.' Because the statements of the buddhas and ancestors 

themselves pass from successor to successor, their skin, flesh, bones, and 

marrow form “the whole body” that “hangs in empy space.’” “Empty 
  

1 Due to “where are we here?” the buddhas and ancestors are made from their 

statements (shari ze jiimo sho zai no yue ni, ddgenjé o shite busso narashimu ia BK 

仕 摩 遍 在 の ゆえ に 、 道 現 LC HFA Ze LZ): A tentative translation of a difficult 
sentence variously interpreted. Perhaps the most interesting reading might be that it is 
the sacred space they inhabit (“where are we here”) that makes the statements of the 
masters the words of buddhas and ancestors. “Where are we here?” (shari ze jumo sho 
zai 16 BE {t+ ERE) is a fixed rhetorical question warning the interlocutor to keep the 
conversation at the highest level of truth, beyond dualities. It is best known, perhaps, 
from the retort of the monk Puhua #({k (dates unknown), when charged with being 
rough by Linji Yixuan Hay 2s8 X% (d. 866) (Linji lu BRYA ER, T.1985.47:b5-6; recorded also 
at shinji Shobdgenzo ta F EYE ER ik, DZZ.5:174, case 96): 

a BE (TATE, iA 
Where are we here, that we’re talking of rough and talking of fine? 

An identical remark is attributed to Huangbo Xiyun #2771 (dates unknown) in the 
Biyan lu 328% (T.2003.48:152c9-10; quoted by Dégen in the first part of his “Shobo- 
genzo gydji” IEYFEAR ITF). 

2 their skin, flesh, bones, and marrow form “the whole body” that “hangs in 

empty space” (hi niku kotsu zui no konjin seru, ka kokii nari RAV RO WA 4, 
fie 22 Ze) ): Another difficult sentence, perhaps meaning that the teachings passed 
down from successor to successor in the lineage (the “skin, flesh, bones, and marrow” of 

Bodhidharma) reverberate throughout space (like the wind chime speaking of wisdom 
to the winds). The expression “skin, flesh, bones, and marrow” (hi niku kotsu zui KA 

‘ fH) is Commonly used by Dogen for the essence or truth or entirety of something or 
someone, as handed down in the ancestral tradition of Zen; see Supplementary Notes, 

s.v. “Skin, flesh, bones, and marrow.” “The whole body hanging in space” evokes a verse 
on the wind chime by Dégen’s teacher, Tiantong Rujing K #2 207# (1162-1227), the first
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space” does not belong among the twenty aspects of emptiness, and the 
like.? More generally, how could emptiness be of only twenty types? 
There must be eighty-four thousand types of emptiness and so many 
more.* 

* OK OK OK OK 

[70:2] 
EN a EAST OVP AT, RAHEEM, PA, AE 
(3, BG, (AVEWEELE, PRARDIHRREZ®, BG, (OR ARHEMEZS, PEA, 
師 兄 作 摩 生 捉 。 師 把 西 堂 鼻孔 捜 。 西 堂 作 忍 痛 殴 日 、 太 和 殺人 、 RAS ILE 得 
脱 去 。 師 日 、 直 得 舘 地 捉 始 待 。 

Chan Master Huizang of Shigong in Fuzhou asked Chan Master X1- 
tang Zhizang, “Can you grab hold of empty space?’” 

Xitang said, “I can.” 

The Master said, “How do you do it?” 

Xitang pinched empty space with his hand. The Master said, “You 
can’t grab hold of empty space.” 

Xitang said, “How does my elder brother grab 1t?” 

The Master grabbed Xitang’s nose and pulled it. Xitang cried out in 
pain and said, “What a brute. You could pull a person’s nose right off!” 

The Master said, “That’s how you have to grab hold of it.” 

  

line of which Dégen will quote below, section 13 (from Rujing heshang yulu BOi# Fn ja) 
語録 , 1.2002A.48:132b15-16): 

澤 身 似 口 掛 虚 空 、 不 問 東西 南北 風 、 一 等 稿 他 談 般 若 、 滴 丁 東 本 滴 」 東 。 
Its whole body, like a mouth, hanging in empty space, 
Without asking if the winds are from east, west, south, or north, 
Equally, for them, it talks of prajfa: 
Di dingdong liao di dingdong. 

3 the twenty aspects of emptiness, and the like (nijii ki 16 —+- 22): A list of empty 
categories found in Xuanzang’s translation of the Mahda-prajria-paramita sitra (Da bore 

poluomiduo jing KARA REE SIE, T.220.5:13b22-26). “And the like” (t6 等 ) here 
likely indicates other such lists of emptiness, of eighteen, sixteen, etc. 

4 eighty-four thousand (hachiman shisen ku /\ PU 22): A standard figure for an 
enormous number, as in “eighty-four thousand afflictions,” “eighty-four thousand teach- 
ings,” etc. 

5 Chan Master Huizang of Shigong in Fuzhou (Bushii Shakukyo Ez6 zenji fR) NAHE 
ict); Chan Master Xitang Zhizang (Seid6d Chizé zenji Fa = ixeEM): I.e., Shigong 
Huizang 4 #44 (dates unknown) and Xitang Zhizang Pa = ik (735-814), two disci- 
ples of Mazu Daoyi #57418 — (709-788). Their dialogue, referred to several times in the 
Shdbégenz6, can be found at Jingde chuandeng lu {Z(H EER (T.2076.51:248b24-29), 
and at shinji Shobdgenzé ta FEY ARIK (DZZ.5:256, case 248).



[70:3] {2:209} 

BBIED, fORsR aE, TRA BER IP EFIRRO DS, CMe TS 
な り 。 

Shigong’s words, “Can you grab hold of empty space?” are asking, “Is 
your body throughout hands and eyes?” 

[70:4] 

西 堂 道 の 、 解 捉 得 。 虚空 一 塊 触 面 染 汚 な り 。 染 汚 よ りこ の か た 、 庶 空 落 地 
し きた れ り 。 

Xitang’s words, “I can,” are empty space is a single lump; touch it, and 
it’s defiled.’ After it is defiled, “empty space has fallen on the ground.”® 

[70:5] 

ABBigO, fAVEREAR. Maveenen, RRR Tt ze 0, UPbD<Ore< 
FEY EWNED, PS MMAMZY, 

Shigong’s words, “How do you do it?’ are “As soon as you call it such 
and such, it’s already changed.” Nevertheless, while this may be so, 

following along with change, it goes thus.'° 

[70:6] 
EMI ERRMEZS, A @EEUH, A@HUER Ze 0. 

“Xitang pinched empty space with his hand.” He “only knew how to 
ride on the tiger’s head but not how to pull the tiger’s tail.”"' 
  

6 “Is your body throughout hands and eyes?” (nanji mata tsiushin ze shugen nari 
yg な ん ぢ また 通 身 赴 手 眼 な りや や): After the words of Daowu Yuanzhi 道 吾 彫 智 (769- 
835), describing how the Bodhisattva Avalokitesvara uses his thousand hands, each with 

an eye in the palm. The dialogue in which the line occurs is recorded in Dogen’s shinji 
Shdbégenzé 眞 字 正法 眼 蔵 (DZZ.$:182, case 10$) and discussed in “Shobogenzo Kan- 
non” JEJEARKB EZ. See Supplementary Notes, s.v. “His body throughout is hands and 
eyes.” 

7 “empty space is a single lump; touch it, and it’s defiled” (Aoki ikkai soku ni zenna 
虚空 一 塊 触 面 染 汚 ): Given in Chinese, as if quoting a text, but no source is known. 

8 “empty space has fallen on the ground” (koki raku chi Hz 227% Ht): Recalling the 

words of Zhaozhou Congshen 趙 州 従 訟 (778-897) describing the time when the cypress 
tree becomes a buddha; in a dialogue found, for example, in the Zhaozhou lu 趙 州 銚 
(ZZ.118:321b14-16) and discussed in “ShobogenzQ hakujushi" 正法 眼 蔵 柏 樹子 . 

9 “As soon as you call it such and such, it’s already changed” (kan sa nyonyo, s6 ze 

henryé ya “afegoko, 54288 7 tt): An oft-quoted saying attributed to Nanchan Puyuan 
南 泉 普 (748-835) (see, e.g., Bivan lu 328k, T.2003.48:199a6-7). 

10 following along with change, it goes thus (zui hen ni nyo ko ya hatin 20# tL): In 
Chinese, as if a quotation, but no source is known. “It goes thus” translates nyoko 20%, 
a term used for a tathagata (“one gone thus”). 

11 He “only knew how to ride on the tiger’s head but not how to pull the tiger’s 

tail” (shi e ki kot6, mie ha kobi ASIA, ASE): A saying attributed to Yang-
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[70:7] 

Ae, (RARE REZE, TE TE ARARIEOBILH OT, EERE REZ, 

し か も か く の ご と く な り と い へ ども 、 年 代 深遠 、 不 欲 劉 伊 軸 似 な り 。 

Shigong said, “You can’t grab hold of empty space.” It is not just that 
he cannot grab hold of it; he has never seen empty space even in his 
dreams. Nevertheless, while this may be so, “the age is so remote, I 
wouldn’t want to bring it up with him.”'? 

[70:8] 
EU, AEE, FMI ER—-K, MERAH ZOO, 

Xitang said, “How does my elder brother grab it?” This 1s, “Reverend, 

say half; don’t rely entirely on me.”"’ 

[70:9] 
AQ HE a ALE, LID BO < 
AV LILA BOB 成 あり 。 
空 一 園 、 確 著 築 閉 なり 。 

BBSAL. BEORTLICAB RAE, bh 
し か も か く の ご と く な り と い へ ども 、 虚 me いい 

ペーー 

  

shan Huiji {lL 484% (803-887) (see, e.g., Yangshan Huiji chanshi yulu (UATE aS 
8% T.1990.47:587¢3). 
12 “the age is so remote, I wouldn’t want to bring it up with him” (nendai jin’on, 
fuyoku ii koji F(R. RAS FEY): After another remark by Yangshan Huiji {0 
<4 hx, when asked whether anyone else besides Linji received transmission from Huang- 
bo (see, e.g., Linji yulu Bav#ab&R, T.1985.47:5a10-12; Tiansheng guangdeng lu KK 
燈 録 , ZZ.133:684b6-8): 

WM. Al PRE, RARE, 
Yang said, “There was. But the age is so remote that I wouldn’t want to bring it up 
with the Reverend.” 

13 “Reverend, say half; don’t rely entirely on me” (osh6 ya déshu ippan, mo zen ko 
boko Fnisithiskr—é, S523): The words of Shitou Qixian 498 #7 (700-790) 
to his master Qingyuan Xingsi #47 BH, found in various texts; here is the version re- 
corded in shinji Shobégenzé t&FEVEAR HR (DZZ.5:126, case 1): 

BARU SL ne Cel SE. SRTT AB) BRIGG, Meee. AAA, BR 
aK, ERTS TA, BY Ala, FAA, F(R BR, KOR, PHA, TR 
SEEKS. TA, ASIBIAH. BAL RERIR. SAA. Mita a+, 
BRERA, Ba, THRE, AORBARE. 
Chan Master Hongji of Mount Qingyuan in Jizhou (succeeded Dajian, called Xingsi) 
once asked Shitou, “Where did you come from.” 

Shitou said, “From Caoxi.” 
The Master held up his whisk and said, “In Caoxi, do they have this?” 
Tou said, “Not just Caox1; they don’t even have it in Sindh in the West.” 
The Master said, “Have you actually been to Sindh in the West?” 
Tou said, “If I’d been there, they’d have it.” 
The Master said, “Not yet. Say more.” 
Tou said, “Reverend, you should also say half; don’t rely entirely on Qixian.” 
The Master said, “I don’t refuse to say something for you, but I’m afraid that after- 
wards, no one will accept it.”



“Shigong grabbed Xitang’s nose and pulled it.”’ We should study this a 
bit. Shigong hid himself in Xitang’s nose; or perhaps there 1s a statement 
“the nose pulled Shigong.”14 Nevertheless, while this may be so, the 
single ball of empty space bangs and hits.'° 

[70:10] £2:210} 
PEE UMAR A, AREAL FRAIL, BMA, MRIEA SLBA 
ども 、 た ち ま ち に 自己 に あふ こと を えた り 。 し か あれ ども 、 染 汚 自己 即 不 
得 な り 、 修 己 すべ し 。 
“Xitang cried out in pain and said, ‘What a brute. You could pull a 

person’s nose right off!’” Up till now he had thought to meet another, but 
suddenly he was able to meet himself. Nevertheless, he cannot defile the 
self; he should practice the self.'° 

[70:11] 
ABB, be siieas. Riniesaell, REICHOT, EEL, AeL 
石英 と 、 共 出 一 隻 手 の 捉 得 な し 、 虚 空 と 虚空 と 共 出 一 隻 手 の 捉 得 あ ら ざ る 
が ゆえ に 、 い まだ み づ か ら の 費 力 を か ら ず 。 

Shigong said, “That’s how you have to grab hold of it.” It is not that it 
is not “how you have to grab hold of it’; but, because he does not have 
a “grabbing hold” in which Shigong and Shigong “each extends a sin- 
gle hand,” or a “grabbing hold” in which empty space and empty space 
“each extends a single hand,” he has not made use of his own efforts.'’ 
  

14 Shigong hid himself in Xitang’s nose (Seid6 no bikit ni Shakukyo zoshin seri 
et 0) BA FLIC A MY AL + ): From the stock phrase “to hide oneself in the nostrils” (biki 
ri zoshin 4L BRK). The term biki 4.4L (“nose” or “nostrils”) is regularly used to 
indicate the true person, what one really is; see Supplementary Notes, s.v. “Nose.” 

15 bangs and hits (katsujaku chikujaku t&3432%): Variant of the fixed expression 
chikujaku katsujaku 築 著 大 (“hits and bangs”; said to express the sound of stones 
hitting together), best known from a remark (quoted in “Shdbdgenz6 ten hérin” TEYEAR 
ie #1 1 is ) Of Wuzu Fayan 4.48747 (d. 1104); see Supplementary Notes, s.v. “Hitting 
and banging.” 

16 he cannot defile the self; he should practice the self (zenna jiko soku futoku 

nari, shu ko su の es77/ 染 汚 自己 即 不 得 な り 、 修 己 す べし ): Reminiscent of the famous 
exchange, so often cited by Dogen, between the Sixth Ancestor and his student Nanyue 

Huairang Pa eae (e.g., at shinji Shobdgenzoé ta F EVR AR HR (DZZ.5:178, case 101): 

HA, ERS. BDA, (Es BN TRE, BGR. 
The Ancestor said, “Then does it [‘the thing that comes like this’] depend on practice 
and verification?” 
The Master [Huairang] answered, “It’s not that it lacks practice and verification, but 

it can’t be defiled by them.” 

For the full context, see Supplementary Notes, s.v. “Not defiled.” 

17 “each extends a single hand” (gu shutsu isseki shu #t4—%#): Words, alluded 
to elsewhere in the Shdbdégenz6, of Luoshan Daoxian ##1Ui8 FA (dates unknown), in a 
story recorded in Dégen’s shinji Shobdgenzo 2 F JEYRER RK (DZZ.5:175-176, case 97):
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[70:12] 
BIZFKLEBARCIL, AEZORM MAL EWN EL, LO-ROWRm OS 
L< EID eRe, AB HRLIVOD, FRORE LRT OBS 
お ほし と い へ ども 、 虚 空 を 見 聞 測 度 せ る まれ な り 、 石 驚 ・ 西 堂 より 前 後 
に 、 弄 虚空 を 擬 す る と も が ら 面 面 な れ ど も 、 著 手 せ る すく な し 。 石 向 は 
虚空 を と れ り 、 西 堂 は 虚空 を 劇 見 せ ず 。 大介 、 ま さ に 石 華 に 和 食道 すべ し 、 
い は ゆる 、 そ の か み 西 堂 の 鼻 也 を と る 、 提 虚空 な る べく ば 、 み づか ら 石 英 
の 鼻 比 を と る べし 。 指 頭 を も て 指 頭 を と る こと を 人 堂 取 すべ し 。 し か あれ ど 
tb, BE, WAADBREZ OME LNY, KEOREZ OFZ) L 
tb, EZONAAERBBIAL, BZORIEZBSITAL, EBORMBAL 
る べし 。 他 備 祖 祖 の 功夫 差 道 ・ 毅 心 修 - GAS. TZ OEE ZR S 
と 保 任 すべ し 。 

In sum, while there may be no interstices in all the worlds to accom- 
modate empty space, this one episode has long been a thunderbolt in 
empty space. Ever since Shigong and Xitang, while the students of it 
calling themselves masters of the five houses may have been many, the 
ones who saw and heard, fathomed and measured empty space have 
been rare; although before and after Shigong and Xitang various types 
have thought to play with empty space, few have laid their hands on it.'® 

Shigong took hold of empty space; Xitang did not see empty space. 
Daibutsu should say this to Shigong: if taking hold of Xitang’s nose be- 
fore was “grabbing hold of empty space,” you should have taken hold of 
Shigong’s nose; you should understand taking hold of your finger with 
your finger.'’ Still, Shigong did understand something of the deportment 
of “grabbing hold of empty space.” Yet, even if we are skilled at “grab- 
bing hold of empty space,” we should study the interior and exterior 
of empty space; we should study how to kill and give life to space; we 
should know the weight of space. We should maintain the understanding 
that the concentrated effort and pursuit of the way, the bringing forth 
of the mind [of bodhi], the practice and verification, the speech and the 

hearing, of buddha after buddha and ancestor after ancestor — this 1s 
“srabbing hold of empty space.” 
  

A monk asked Luoshan how much he should pay to have a stiipa built. Luoshan said, 

Ait = RES A AUER ERS, A CREB A Alte Be ASE 
—€F, Ai — MRER A Rl ABE. 
If you offer the artisan three cash, the Reverend will definitely not get a stiipa in this 
lifetime. If you offer the artisan two cash, the Reverend and the artisan will each put 
out one hand. If you offer the artisan one cash, you’ll so perplex him that the artisan’s 
eyebrows and beard will fall off. 

18 the students of it calling themselves masters of the five houses (goke no shiisho 
to sho suru sangaku LAO Ale LT D BB): Ie., teachers in the five lineages into 
which Chan was organized by the Song historians who took up this topic for study. 

19 Daibutsu Xf: Le., Dogen, speaking of himself as abbot of the Daibutsu Monastery.
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* OK OK OK 

[70:13] {2:2113 
JAKE AAG, MA VORNEZ, HX ODICL YM, HEOMA TEE 
に か か れ り 。 

My former master, the Old Buddha of Tiantong, said, “The whole 
body, like a mouth, hanging in empty space.’”° 

Clearly, “the whole body” of empty space is “hanging in empty space.” 

* kK OK OK OK 

[70:14] 

ey" Pa USER, ASS 4h. FARE. cee TE, BNA, DME. FAA. RT 
ae, BAL HOat FAA, OPO, ROTA, NaS AE SRR 
SE, ANAL DBAS. RHE, FAA, AREAS. BE Ae 
mik, AAs, ABE, BRITS. FHA. HESS. RES. 師 因 面 有 省 。 
RAEI, RRA. 

Prelate Liang of Xishan in Hongzhou once consulted with Mazu.*' 
Mazu asked him, “What sitra are you lecturing on?” 

The Master said, “The Heart Sitra.’” 

Mazu said, “With what do you lecture?” 

The Master said, “I lecture with the mind.” 

Mazu said, “‘The mind ts like the lead actor; the intellect, like a sup- 

porting actor; the six consciousnesses make up the cast.”?? How can 
they lecture on the sutra?” 

  

20 My former master, the Old Buddha of Tiantong (senshi Tendé kobutsu FcRER KE 
48): Le., Tiantong Rujing K#4207#. See above, Note 2. 

21 Prelate Liang of Xishan in Hongzhou (Késhii Seizan Ryo zasu i) PE LUE): 
Xishan Liang 西山 (dates unknown), a student of Mazu Daoyi #3#Hi8—. “Prelate” 
(zasu JHE=E) refers to the abbot of a Teachings monastery (kyoji #X5¥ or kydin BBL) 一 
an institution where the abbacy is restricted to members of the Tiantai school; a title 

implying a mastery of Buddhist learning that could invite the sarcasm of Chan masters. 
*Xishan” 西山 is the mountain in present-day Jiangxi province. This dialogue is found in 
various Chan sources, as well as Dégen’s shinji Shobdgenzo ta F 1EYEAR HK (DZZ.5:126, 
case 4); see Supplementary Notes, s.v. “Prelate Liang.” 

22 “The Heart Sutra” (Shingy6 *&): L.e., the popular Bore boluomiduo xin jing AR 
WS HEH SLE (T.251). The subsequent discussion of “the mind” here plays on the two 
meanings (“heart” and “mind”) of the glyph shin -L» in the sitra title. 

23 “*The mind is like the lead actor’” (shin nyo kogiji (80 L{X 52): Mazu quotes 
here a verse in the Lankdvatara-sitra (Dasheng ru lenggie jing KICA INK, 
T.672.16:620a1 7-18):
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The Master said, “Since the mind can’t lecture, isn’t 1t empty space 
that can lecture?” 

Mazu said, “In fact, it’s empty space that can lecture.” 

The Master shook out his sleeves and withdrew. Mazu called after 

him, ‘“Prelate.’”* 

The Master turned. Mazu said, “From birth to old age, it’s just this. 225 

The Master thereupon had an insight. He subsequently hid himself in 
Mount X1 and was not heard of again. 

[70:15] 

Lormnlttzelib, PILE DICBMEAZEO, MILD Zeb PEE Ze 
り 、 虚 空 に あら ざれ ば 、 一 経 を も 講ず る こと を えさ ざる な り 。 心 経 を 講ず 
る に も 、 身 綴 を 講ず る に も 、 と も に 虚空 を も て 講ず る な り 。 虚空 を も て 思 

量 を 現 成 し 、 不 思 量 を 現 成せ り 。 有 師 智 を な し 、 無 師 智 を な す 、 生 知 を な 
し 、 常 面 知 を な す 、 と も に 虚空 な り 。 作 備 作 祖 、 お な じ く 虚空 な る べし 。 

Thus, the buddhas and ancestors are all lecturers on the sutras. Lec- 

turing on the sutras is invariably empty space; were it not empty space, 
there could be no lecturing on a single siitra. Whether we lecture on 
a “mind sitra” or we lecture on a “body sutra,” we use empty space 
to lecture.? We use empty space to realize thinking and to realize not 
thinking.”’ Producing the wisdom gained with a teacher, producing wis- 
dom gained without a teacher, producing innate knowledge, producing 
knowledge gained from study — all these are empty space. Becoming a 
buddha and becoming an ancestor must similarly be empty space. 

MOT (KA, BRR, TRS PE, RAB. 
The mind ts like the lead actor; 
The intellect, like a supporting actor; 
The six consciousnesses make up the cast; 
Deluded thoughts, the audience. 

  

24 shook out his sleeves (hosshi 4##): A stock gesture of annoyance or dismissal. 

25 “From birth to old age, it’s just this” (ji sh6 shi rd shi ze shako tE© 3 € F438 (4): 
An identical saying is attributed to Shitou Xiqian 498 #722 in conversation with Wuxie 
Lingmo #1782 * (747-818) (Jingde chuandeng lu B{#(B EER (T.2076.51:254b10-11): 
Having failed to understand Shitou’s teaching, Wuxie was leaving. 

石頭 呼 之 云 、 閣 梨 。 師 週 顧 。 石 頭 云 、 従 生 至 老 只 赴 庶 人 穫 。 漢 更 慕 別 求 。 

Shitou called to him, “Acarya.” 
The Master [Wuxie] turned and looked back. Shitou said, “From birth to old age, it’s 
just this. A man shouldn’t look for anything else.” 

26 “mind sitra” (shingyé Li); “body sitra” (shingyd H#€£): Further play with the 
glyph shin -~ in the title of the Heart Sutra. 

27 to realize thinking and to realize not thinking (shiryo o genjo shi, fushiryo o 

ge7/O se/7 思 量 を 現 成 し 、 不 思 Bact 9 ): Likely an allusion to the famous saying 
on meditation, much treasured by Dogen, by Yaoshan Weiyan 3% LITE (ik (751-834); see 
Supplementary Notes, s.v. “Yaoshan’s not thinking.”
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* KOK OK 

[70:16] {2:212} 
+H BER SA 4 ie, blalae Ze 
無 非 法 。 

The Twenty-first Ancestor, Venerable Vasubandhu, said,** 

TSE, MEARE BEE w 

The mind is the same as the realm of empty space; 
It reveals the dharmas equivalent to empty space. 
When we are able to verify empty space, 
There are no dharmas, right or wrong. 

[70:17] 

VERMA C AMBEL. FLEA RLS SPREE TEA, Calton eR 
な り 。 應 以 此 身 得度 者 、 即 現 此 身 、 耐 含 説法 、 こ れ 、 示 等 虚空 法 な り 。 應 
以 他 映 得 度 者 、 ee これ 、 示 等 虚空 法 な り 。 被 十 二 時 使 、 
お よび 使 得 十 二 時 、 こ れ 、 詩 得 虚 空 時 な り 。 石頭 大 寿 大 、 石 頭 小 底 小 、 こ 
れ 、 fe MII TSO. 

Here, the person facing the wall and the wall facing the person encoun- 
ter each other, see each other; and this wall mind, the mind of the dried- 

up tree — this is “the realm of empty space.””? “For those who ought 
to attain deliverance by this body, I appear in this body and preach the 
dharma to them” — this is “revealing the dharmas equivalent to empty 
space.””° “For those who ought to attain deliverance by that body, I ap- 
pear in that body and preach the dharma to them” — this 1s “revealing 
the dharmas equivalent to empty space.” “To be employed by the twelve 
times” and “to employ the twelve times” — this 1s “when we are able to 

  

28 The Twenty-first Ancestor, Venerable Vasubandhu (dainijitichi so Bashubanzu 

sonja % —-+-— #2 (EASTA BS 4): The verse, found at Jingde chuandeng lu FTE {SE 

#K (T.2076.51:208b21-22), is attributed not to Vasubandhu but to the Seventh Ancestor, 

Vasumitra (Bashumitsu 278 ®). 

29 the person facing the wall and the wall facing the person (heki men nin to nin 
men heki to mA & Ami8 £ ): From the famous legend that Bodhidharma sat facing 
a wall for nine years. 

the mind of the dried-up tree (koboku shin f&A-L): Suggesting the mind in meditation, 
from the idiom “dried-up trees and dead ashes” (koboku shikai TEA 3SEIK); see Supple- 
mentary Notes, s.v. “Dried-up tree.” 

30 “For those who ought to attain deliverance by this body” (06 / shi shin tokudo sha 
MELA tt  1$ 2): From the Avalokitesvara chapter of the Lotus Siitra (Miaofa lianhua 
Jing WEE REKS, T.262.9:57a23ff.), in which it is said that, to those who can attain deliv- 
erance through contact with a particular body (a buddha, a pratyeka-buddha, a sravaka, 
etc.), the Bodhisattva AvalokiteSvara appears as that body and preaches the dharma for 

them.
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verify empty space.”*' “The bigness of the stones 1s big; the smallness of 
the stones is smalF’ — this is “there are no dharmas, right or wrong.” 

[70:18] 
DPLOrDES. BMA LIP6< In, TEI RED, LEBBETAO 
みな り 。 

In this way, for a while, we only investigate empty space as “the trea- 
sury of the true dharma eye, the wondrous mind of nirvana.“ 

正法 眼 蔵 虚空 第 七 十 
Treasury of the True Dharma Eye 

Empty Space 
Number 70 

[Ryumonji MS:] 

MRR C= FCB HANA. TRE KERR 
Presented to the assembly at Daibutsu Monstery, Etsuu; sixth day, third 
month of the junior wood year of the snake, the third year of Kangen [4 

April 1245" 

  

31 “To be employed by the twelve times” and “to employ the twelve times” (// 

Juniji shi, oyobi shitoku jini ji K+ LEME, 4% L OME + FF): From a popular saying 
attributed to Zhaozhou Congshen #/) | tts& (778-897); see Supplementary Notes, s.v. 
‘Employ the twelve times.” 

32 “The bigness of the stones is big; the smallness of the stones is small” (sekito 

dai tei dai, sekito shé tei sh6 BIAKIEK, A38/|EK/)): A saying attributed to Gui- 
zong Daoquan fmasi8at (930-985); see, e.g., Jingde chuandeng lu x fS( VEER 
(T.2076.5 1:403b10-12): 

Al, FWA EH, BIA, A, AL ROEHL A. BHA, Wy 
石頭 大 底 大 小 底 小 。 
[A monk] asked, “Does the buddha dharma exist on Mount Jiufeng?” 

The Master [Daoquan] said, “It does.” 
He asked, “What is the buddha dharma on Mount Jiufeng?” 
The Master said, “The bigness of the stones on the mountain is big, the smallness 

small.” 

33 In this way (Kaku no gotoku 2*< 9) = & < ): Some MS witnesses add the genetive 
no 9) here, yielding, “For a while, we only investigate such empty space... .” 

34 The Tounji 洞 雲 寺 MS shares an identical colophon.
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[1ounji MS:] 

弘安 二 年 己 卵 五 月 十 七 日 、 在 同 國 中 浜 新 善 光 寺 書 富 之 。 義 雲 

Copied this at the new Zenk6 Monastery, at Nakahama, 1n the same 

province; seventeenth day, fifth month of the Junior earth year of the 
rabbit, the second year of Kéan [27 June 1279]. Giun*? 

FRR SCBA + Be AR = A+ A OR BO EL ak ERK ES 
Zo 比丘 光 周 

Copied this in the Joyo Hermitage, E1hei Monastery, Mount Kichi- 
jo, Esshi; eleventh day, third month, senior metal year of the rat, the 

twelfth year of Bunmei [1480]. Bhiksu Koshi’® 

  

35 Giun #22: Fifth abbot of Eiheiji (1253-1333). 

36 Bhiksu Koshi (biku Koshi tt &5¢)4)): Fifteenth abbot of Eiheiji (1434-14927).
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The Patra Bowl 

Hou 

INTRODUCTION 

This short chapter was presented to the assembly in the spring of 1245, 
at Daibutsuji, in Echizen. Number 71 in the seventy-five-chapter Shobo- 
genzo, it is number 42 in the sixty-chapter compilation and number 77 
in the ninety-five-chapter Honzan edition (or 78 in the Iwanami and 
Shimuchd versions). 

The compound term hou £*iki (also read hatsuu), used for the alms 
bowl of the Buddhist mendicant, combines the transliteration of a San- 

skrit word for “bowl” or “vessel” (patra) with a Chinese word for “bowl” 
or “basin.” Along with the robe (kasdaya), the alms bowl was one of the 
few possessions permitted the bhiksu and bhiksuni and, therefore, was 

emblematic of the renunciant status. In Zen tradition, the legend devel- 
oped that, along with the kasaya, the ancestors passed on their patra to 
their disciples. Here, Dogen expands on that tradition, to invest the patra 
with meanings that transcend the physical bowl itself and its historical 
understandings.
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IE YEAR HES 

Treasury of the True Dharma Eye 

Number 71 

PA to 

The Patra Bowl 

[71:1] {2:213} 

EEO Co RICIER L CREO CICIERL, CRE YO ee 
に 正 偉 し 、 七 作 よ り 二 十 八 代 正 億 し きた り 、 第 二 十 八 代 の 祖師 、 菩 提 達 磨 

高 視 、 み づか ら 神 堪 國 に いり て 、 二 祖 大 祖 正 款 普 覚 大 師 に 正 値 し 、 六 代 つ 
た は れ て BIBICWK SD, 僚 東西 、 都 膚 五 十 一 舘 、 す な は ち 正 法眼 滅 混 山 妙 
心 な り 、 製 約 ・ 鉢 古 な り 。 と も に 先代 は 先代 の 正 偉 を 保 任 せり 。 か く の ご 
& < UC 18 156 48 FHIE (BEE 9 

Directly transmitted from beyond the seven buddhas to the seven bud- 
dhas, directly transmitted from within the seven buddhas to the seven 
buddhas, directly transmitted from the whole of the seven buddhas to 
the whole of the seven buddhas, it was directly transmitted from the 
seven buddhas through the twenty-eight generations; the ancestral mas- 
ter of the twenty-eighth generation, the Eminent Ancestor Bodhidharma, 
personally entering the Land of Cinasthana, directly transmitted it to 
the Second Ancestor, Great Master Pujue, the Great Ancestor Zheng- 

zong; passed down through six generations, it reached Caoxi. What was 
transmitted east and west, through fifty-one transmissions in all, was the 
treasury of the true dharma eye, the wondrous mind of nirvana, was the 
kasaya and the patra bowl.' Each of the prior buddhas maintained the 
direct transmission of the prior buddhas. In this way, they were directly 
transmitted by buddha after buddha and ancestor after ancestor. 

  

| fifty-one transmissions in all (toro gojitichi den #{ ii + — {#): Some versions read 

“fifty-one generations” (gojitichi dai H--—{X). This figure represents the twenty-eight 
ancestors in India plus the twenty-three generations of ancestors from Bodhidharma’s 
disciple Huike "J — here identified by his title, Great Master Pujue (Fukaku daishi 
we KE) — through Dégen’s master, Tiantong Rujing K # 207# (1162-1227). “Caoxi” 
(Sdkei # 7%) is Huineng of Caoxi HYRAAAE, the famous Sixth Ancestor. See Supplemen- 
tary Notes, s.v. “Buddhas and ancestors.”
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[71:2] 
LPHAIL, PHBA. RAH: SUM, BOBOUERDHY, 
VILA, HAVIL, BRHILOINHGAORLZ?LY, EPBTAZHY, HS 
VIL, SAmIL CAO RHR, EBBTHOHY, HAW, KALCO 
AUFLEO ARE ZERO, CEBBTHAHY, HAW, BAILO NAA OIC 
Ze), EBEaTAHO, HAW, BAIL NAAOBBBRO, LBS 

tAH), HSAVIIARILOI NAO EAR Bee Te, ERBTA 
mY). HAVIL, WBMmIL I NAAOMA RO, EBRTSHYO, HAV 
(<, PAIL I NRAERORMRTYD, EBBTSHO, DOS OZTEKDEDA 
DOBBORE., BOBO RORDS VI LEWNED, SHIM ELOBSe 
あり 。 

Thus, the skin, flesh, bones, and marrow, the fists and eyes, who study 

the buddhas and ancestors each has their own saying: there are those 
who understand that the patra bow] is the body and mind of the buddhas 
and ancestors; there are those who understand that the patra bowl is the 
meal bowl of the buddhas and ancestors; there are those who understand 

that the patra bowl is the eye of the buddhas and ancestors; there are 
those who study that the patra bowl is the radiance of the buddhas and 
ancestors; there are those who study that the patra bowl is the true body 
of the buddhas and ancestors; there are those who study that the patra 
bowl is the treasury of the true dharma eye, the wondrous mind of nir- 
vana, of the buddhas and ancestors; there are those who study the patra 
bowl as the place where the buddhas and ancestors turn around; there 
are those who study the buddhas and ancestors as the rim and bottom of 
the patra bowl.* While the essential points understood by such people 
may each have the status of a saying, there is a further understanding 
beyond them.’ 

  

2 the skin, flesh, bones, and marrow, the fists and eyes (hi niku kotsu zui koto gan- 

zei RAV Ra - 4S9R ARE): I.e., the Chan masters. See Supplementary Notes, s.v. “Skin, 
flesh, bones, and marrow,” “Fist,” “Eye.” 

the radiance of the buddhas and ancestors (busso no komy6 (#48. 536A): Reference 
to the aureola surrounding the body, one of the thirty-two marks of a buddha’s body. 

the place where the buddhas and ancestors turn around (busso no tenshin sho (#640. 
eat EY ke): The term tenshin sho #47 fit (also read tenjin sho; “where one turns oneself” 

or “turns one’s body”) occurs frequently in Chan texts for an occasion of spiritual trans- 

formation; the only instance of its use in the Shobdgenzo. 

3 have the status of a saying (ddtoku no shobun ari 181% fit & " ): 1.e., qualify 
as a significant utterance. The sense of shobun Jit7} (rendered here “status’’) is open to 
interpretation: it could be read as “disposition” or “judgment” but also simply as “allot- 
ment” or “portion.”



[71:3] {2:214} 
JOH AO, KRPCE, EKMAL LES, 2S. PSK, oT 
ROE, Bota, BAMA, KREME, ARERR, CARA 
A. PRP LARA, RE, AEH, MT, RE. 
FS K RAR, 

My former master, the Old Buddha of Tiantong, in the first year of 
Baoging of the Great Song, on the day he took up residence at Tiantong, 
ascended the hall and said,’ 

We may recall, 

A monk asked Baizhang, “What is the extraordinary matter?’” 

Baizhang said, “Sitting alone on Daxiong Peak.’* 

Members of the great assembly, don’t be moved. Just let the fellow 
sit there. If today someone were to ask Senior Seat Jing, “What is the 
extraordinary matter?” I would just say to him, “What extraordinary 
matter is there?’” In the end, what is it® The Jingci patra bowl has 
moved to Tiantong for its meals.’ 

[71:4] 
LANL, Ard, ESICGRADEMIZTRL, AREICIL, AHO 
調度 を も ちい る ベ き な り 、 こ れ す な は ち 奇 特 の 時 節 な り 。 し か あれ ば す な 
は ち 、 奇 特 事 の 現 成 せる と ころ 、 人 奇特 鉢 拓 な り 。 こ れ を も て 、 四 天王 を し 
て 護持 せしめ 、 諸 龍王 を し て 擁護 せ し む る 、 介 道 の 女 暫 な り 。 こ の ゆえ 
に 、 修 祖 に 奉 虚 し 、 俸 祖 よ り 付 属 せ ら る 。 

We should recognize that extraordinary matters are due to extraordi- 
nary people; and, for extraordinary matters, extraordinary implements 
  

4 My former master, the Old Buddha of Tiantong (senshi Tend6d kobutsu FchDK 
a 1 #): Le., Tiantong Rujing K# 407%, who became abbot of the Jingdesi 12+ on 
Mount Tiantong 天童 山 in 1223, during Dégen’s sojurn in China. Quoted from the Ru- 
jing heshang yulu Bi Fn isa EK (T.2002A.48:127b1-5). The same passage is quoted in 
“Shobogenz0 kajo” 正法 眼 蔵 家常 . 

5 Baizhang (Hyakujd HX): l.e., Baizhang Huaihai HOUR (749-814); his con- 
versation occurs in several sources (see, e.g., Bivan lu 325%&k, T.2003.48:166c26-27). 
Dogen cites Baizhang’s words several times in his Eihei kéroku 7K*IRER (DZZ.3:92, 
no. 147; 3:242, no. 378; 4:30, no. 443). 

6 “Daxiong Peak” (Daiyii hd KEE): Another name for the location of Baizhang’s 
monastery, Mount Baizhang 4 SCI, in present-day Jiangxi province. 

7 Senior Seat Jing (Jo j6za 1 LJ): A self-reference as abbot. 

8 “In the end, what is it?” (hikkyo ikan #32 40{*): Though this and the following 
sentence are treated here as Rujing’s final comment on the subject, they could as well be 
read as part of his answer to the question. 

9 The Jinci patra bowl has moved to Tiantong (Jinzu hou ika Tendé iF 454 BI 
K#): A reference to Rujing’s relocation from his former post at the Jingcisi 4245 to 
Mount Tiantong 天童 山 .
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should be used.'° This is an extraordinary occasion. Thus, where extraor- 
dinary matters occur, the extraordinary is the patra bowl.'' Consequent- 
ly, to have the four deva kings protect it and to have the dragon kings 
support it are the profound standards of the way of the buddhas.'” There- 
fore, it is offered up to the buddhas and ancestors and handed down from 
the buddhas and ancestors.'° 

[71:5] {2:215} 

HEALD AIC BBESHSESMOVIL<K , PRAT, MALO, HRY, 化 
ROBY SE IAB, EWS, HARRI, ALO, MY, hs 
N. EWS, DC ODES WSL, KABBMROODAEY, HAIL HR 
wre). ABIL, 絹 ・ 布 の 見 ある べから ず 、 絹 ・ 布 等 の 見 は 、 区 見 な り 。 
GEA ISAT ZL OL SOIC, Ae HEWSRADST, 鐵 ・ 木 と いふ べ 
か ら ず 。 

The types that do not study in the interior of the halls of the buddhas 
and ancestors say the kasaya of the Buddha is silk, or is linen, or 1s wo- 

ven of transformation thread; they say the patra bowl of the Buddha ts 
stone, or is earthenware, or is iron.'* That they say this is because they 
  

10 extraordinary matters are due to extraordinary people (Aitokuji wa, masa ni 
kitokunin no tame ni su beshi ay F¥ lL. HE S(CAPRFA ME OICT SL): Some readers 
take tame ni here, not as “due to,” but as “for the sake of, * and thus read, “extraordinary 

matters should be done for extraordinary people.” More likely, here and in the next 
clause, Dogen is praising Rujing and his bowl as “extraordinary.” In the subsequent sen- 
tence, “This is an extraordinary occasion” (kore sunawachi kitoku no jisetsu nari これ す 
な は ち 奇 特 の 時 節 な り ),the antecedent of “this” is unclear: perhaps, the combination of 
an extraordinary person and extraordinary implement; or perhaps, the arrival of Rujing 
as abbot of Tiantong. 

11 the extraordinary is the patra bowl (kitoku hou nari a7 #¥#£* mn 78 Y ): Or, perhaps, 
“it [i.e., where extraordinary matters occur] is the patra bowl.” 

12 to have the four deva kings protect it and to have the dragon kings support it 

(shitennd o shite goji seshime, sho ryuié o shite yogo seshimuru WRE® UCR 

し め 、 諸 龍王 を し て 擁護 せ し む る ): Perhaps refHlecting the Buddha's prediction、 found 
in the Lianhuamian jing #3 Hi (T.386.12:1075b16ff) that, when his alms bowl was 
broken and the Buddha dharma was threatened in Jambudvipa, the bow! would travel to 
the palace of the dragon king and thence to the palace of the four deva kings, there to be 
protected and venerated. 

13 offered up to the buddhas and ancestors (busso ni bugon shi (4H\C 25K L): 
Likely reflecting the tradition that the four deva kings give alms bowls to the buddhas 

(see, e.g., Mohe bore boluomi jing FERIA RHE RIE, T.223.8:221a22-25; Fo benxing ji 
jing WAGES, T.190.3:801¢23ff). 
14 transformation thread (keshi {L#): Likely a reference to the notion that the silk 
thread of the Buddha’s kasaya does not involve injury because it does not come from 
the mouth of the silkworm, but rather emerges as a “transformation,” or “manifestation” 
(ke {K), or from the mouths of “transformation girls” (kenyo {E#; presumably, females 
born spontaneously, rather than from the womb) on another continent. (See Fayuan zhu- 

lin HESGERAK, T.2122.53:561a16-23; b22-c8.) In his “Shdbdgenzo den’e” IEVEAR FC
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are not yet equipped with the eye of study. The Aasaya of the Buddha is 
the kasaya of the Buddha; there should be no further views about silk 
or linen; views about silk, linen, and the like, are old views.'? The patra 

bowl of the Buddha is the patra bowl of the Buddha; we should not say 
further it is stone or earthenware; we should not say it is iron or wood. 

[71:6] 

BIELEHAR, CNIECH OP, ERICH OT, BRED, HRZE 
L, MBILDE SFT, BGICDAVEHNT, HAOK: Mik, EKEDEKY 
REL CHME LR Lb, BKORRMIChH OST, KEORASRELCH 
meLltit bh, BKORBICh OST, CORBIL, 水 は 衆 法 を 合成 し て 水 
7g), ZITRIKTSMK CHR), 雲 を 合成 し て 雲 な り 、 水 を 合成 し て 水 
な り 。 鉢 盾 は 、 但 以 衆 法 合成 鉢 拓 なり 、 但 以 鉢 天 合成 衆 法 な り 、 但 以 澤 心 
合成 鉢 拓 な り 、 但 以 虚 空 合成 鉢 振 なり 、 但 以 鉢 天 合成 鉢 拓 な り 。 鉢 拓 は 鉢 
大 に 里 北 せら れ 、 鉢 逢 に 染 汚 せら る 。 

In sum, the patra bowl of the Buddha ts not manufactured, is not sub- 

ject to arising and ceasing, does not come and go, has no gain or loss. It 
does not extend to new or old; it has nothing to do with past or present. 
The robes and bowls of the buddhas and ancestors, even if made to ap- 
pear by gathering together clouds and water, are not the nets and cages of 
clouds and water; even if made to appear by gathering together grasses 
and trees, are not the nets and cages of grasses and trees.'® The essential 
point is that water is water by the combination of dharmas; clouds are 
clouds by the combination of dharmas. Clouds are clouds combined; 
water is water combined. The patra bowl is just the dharmas combine to 
form the patra bowl, are just the patra bow! combines to form the dhar- 
mas, are just the whole mind combines to form the patra bowl, are just 
empty space combines to form the patra bowl, are just the patra bowl 

  

4X, Dogen is highly critical of those who concern themselves with the material used for 
the kasaya. 

15 old views (Aviiken &% 52): A term, repeated below, not encountered elsewhere in the 

Shdbégenzo; probably indicating “prior views” — i.e., views of the sort held before one 
has studied the buddha dharma. 

16 made to appear by gathering together clouds and water (unsui o saishi shite 
genjo seshimu 227k FIRE L THK Lt): Likely playing with the common use of 
“clouds and water” (wnsui 227k) in reference to the peripatetic monk; hence, robes and 

bowls appear where monks gather. 

are not the nets and cages of clouds and water (unsui no rar6é ni arazu = KO RE 
(< % &F): “Nets and cages” (rar6 #é##) is a common expression for the categories of 

understanding that trap the mind; see Supplementary Notes. The phrase may be under- 
stood either as “[the robes and bowls] are not trapped by the clouds and water,” or as 
“the robes and bowls] do not trap the clouds and water.” Similarly, with the “grasses 

and trees” of the next clause.
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combines to form the patra bowI.'’ The patra bowl is obstructed by the 
patra bowl, is defiled by the patra bowl.'® 

[71:7] 

VEZKOMHT SHH, THLE ORKREBROKREZY, Hm. bUA 
KREABRE SHt, BAAS, VE aa TTC ERA OE (HFA © IEA 4 
fh, CASAS ER ORR, LbSnid, WELORRIL, MEO 
G@Az RRO, KRMOMBICHEtoONT, H- BOBEs Ret, 
A EOE SRE SSO, RMEVSLLERDH, KRMEWSIE 
な か れ 。 か く の ご と く 承 営 し きた れ り 。 

The patra bowl transmitted and kept by the clouds and water now 
is precisely the patra bowl offered up by the four deva kings.'? Had 
the four deva kings not offered up the patra bowl, it would not appear 
before us. The patra bowl now directly transmitted by the buddhas and 
ancestors in all quarters who transmit the treasury of the true dharma 
eye — this is a patra bowl transcending past and present. Thus, this 
present patra bowl has seen through the old views of the man of iron 
and is not constrained by deliberations over wooden stakes.”° It has tran- 
scended the sights and sounds of tiles and pebbles; it is not obstructed 
by the business of stones or jewels. Do not call it a brick; do not call ita 
stake.“ This is how it has been understood. 
  

17 The patra bowl is just the dharmas combine to form the patra bowl (hou wa, 

tan i shuh6é g6é jo hou nari tRialL, (LURE A AEA da 72 Y ): Variation on a passage, 
discussed in the “Shdbégenz6 kaiin zanmai” IEYEAR YEE) =EK, from the Vimalakirti 
Siitra, in which Vimalakirti is instructing the Bodhisattva Mafjusri on how a sick bodhi- 
sattva should regard his body (Weimo jing HEE, T.475.14:545a3-4): 

{ALAA A ICC, RCE 7 TEC PME Hh, 
It is just the dharmas that combine to form this body. When it arises, it is simply the 
dharmas arising; when it ceases, it is simply the dharmas ceasing. 

18 The patra bowl is obstructed by the patra bowl, is defiled by the patra bowl (hou 

wa hou ni keige serare, hou ni zenna seraru $k li fh lc Bett On, MIC Batt 
r 4): Likely meaning something like, “the patra bowl is just completely itself.” The 
verb “obstruct” (keige =i) here exemplifies Dégen’s habit of using the word in the 
sense “to identify with,” “to be defined by.” 

19 clouds and water (unsui 227k): I.e., monks. 

20 the old views of the man of iron (tekkan no kyitken #4/20% 5): deliberations 
over wooden stakes (bokuketsu no shory6 AK iH): Dogen is playing here with two 
terms suggestive of the opinions that the patra was originally made from iron or wood. 
“Man of iron” (tekkan $478) normally indicates a stalwart practitioner; see Supplementa- 
ry Notes, s.v. “Man of iron.” For “wooden stake” (bokuketsu AK; also read mokketsu), 

see Supplementary Notes, s.v. “Wooden stake.” 

21 Do not call ita brick; do not call it a stake (rokusen to iu koto nakare, bokuketsu to 
7 ん o7o 7g ん g7e 奈 吾 と いふ こと な か れ 、 木 概 と いふ こと な か れ ): Readers disagree on 
the meaning of the term rokusen TK (also written Bk or ERMA), often understood here 
as “stones and tiles”; the translation takes it as equivalent to the homophonous rokusen
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{2:216} 

正法 眼 蔵 鉢 志 第 七 十 一 
Treasury of the True Dharma Eye 

The Patra Bowl 
Number 71 

[Ryumonji MS:] 

個 時 寛 元 三 年 三 月 十 二 日 、 在 越 宇 大 介 精 告示 衆 

Presented to the assembly at Daibutsu Vihara, Etsuu; twelfth day, third 

month of the third year of Kangen [10 April 1245 F? 

[Tounji MS:] 

寛 元 と 巳 七 月 二 十 七 日 、 在 大 ASS, HE 
Copied in the acolyte’s office, Daibutsu Monastery; twenty-seventh 

day, seventh month of the junior wood year of the snake, Kangen [20 
August 1245]. Ejo 

FR SCRA + — OK IRA TSA ROKER ESS 2. HEA 
Copied this in the Joyo Hermitage, Eihe1 Monastery; thirteenth day, 
month of offerings, junior earth year of the pig, the eleventh year of 

Bunmei [24 January 1480]. Bhiksu Koshi” 

  

Ba (“brick”). Dogen is playing again with terms involving two materials, clay and 
wood, from which the alms bowl might be made — terms that may also be read as figures 

of speech for stupidity; their juxtaposition here may reflect words attributed to Shitou 
Xiqian 4 98 #73 (700-791) (Jingde chuandeng lu Fe {E(B EER, T.2076.51:309b5-6): 

Anal eee, AA, RS, 又 問 、 如 何 赴 道 。 師 日 、 木 頭 。 
[Daowu] asked, “What is Chan?” 

The Master [Shitou], said, “A brick.” 

He asked again, “What is the way?” 
The Master said, “A piece of wood.” 

22 The Tounji 洞 雲 寺 MS shares an identical colophon. 

23 month of offerings (rdgetsu fit. A): The twelfth lunar month. 

Bhiksu Koshi (biku Koshi tt &35¢Jal): Fifteenth abbot of Eiheiji (1434-14927).
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The Retreat 

Ango 

INTRODUCTION 

This chapter, one of the longest in the Shobogenzo, was composed during 
the summer retreat of 1245, at Daibutsuji, Dogen’s new monastery in 
Echizen province. Number 72 in the seventy-five-chapter compilation, it 
is number 57 in the sixty-chapter version and number 78 in the Honzan 
edition (or 79 in the Iwanami and Shimucho versions). 

As its title indicates, the text deals with the summer rain retreat, the 

three-month period (typically, from the mid-fourth to the mid-seventh 
months of the lunar calendar) during which monastics were expected 
to remain cloistered for an uninterrupted period of intensive training. 
While the retreat was, as Dogen emphasizes, an ancient and widespread 
practice in the Buddhist samgha, in this essay, the focus ts on the partic- 
ular version of the retreat that the author experienced in the Chan mon- 
asteries of Song-dynasty China. 

The text is divided quite clearly into three parts. The first part opens 
with a verse by Digen’s teacher, Tiantong Rujing K #4074, and contin- 
ues with several other citations on the retreat, used to make the points 
that the retreat is the authentic tradition of Buddhism, that the meaning 
of the retreat is much more than simply ninety days of ascetic practice, 
and that joining the retreat is by no means a withdrawal into a private si- 
lence. The long second part, beginning in our section 12, takes the reader 
passage by passage through the instructions on the summer retreat in 
the Chanyuan qinggui #45018 (Rules of Purity for the Chan Park), 
the Song-dynasty Chan monastic code most influential in Dogen’s day. 
Here, Dogen’s comments are largely limited to amplification of the de- 
tails of the rituals described. Finally, beginning in section 58, Dogen 
returns to more general remarks on the retreat, in which, in addition to 
introducing several more quotations on the institution, he reiterates the 
significance of its observance for the tradition of the buddhas and ances- 
tors and assures his disciples in the 1245 retreat that they are now, by 
their participation in the observance, members of that tradition.
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Treasury of the True Dharma Eye 

Number 72 

安居 

The Retreat 

[72:1] {2:217} 

all fa e/a, Wee HE, me ZAR, ASP A. FHA 
PR ERT o 

In a small convocation upon binding the retreat, my former master, the 
Old Buddha of Tiantong, said,' 

Building a mound on level ground; 
Digging a hole in empty space.’ 
When we quickly pass the twofold barrier, 
We take away the black lacquer bucket.’ 

[72:2] 
Lidemnd, FIRB ATT. ARORA ARE, Hie HH+EZEO, TC 
か く の ご と く な る ゆえ に 、 打 併 調度 、 い と まゆ る くせ ず 。 そ の 調度 に 、 九 

夏 安 居 あ り 、 こ れ 化 俺 祖 祖 の 頂 額 面目 な り 、 皮 肉 骨 髄 に 親 箇 し きた れ り 。 
  

1 my former master, the Old Buddha of Tiantong (senshi Tendo kobutsu FcRNK 
m@ 41): I.e., Dogen’s teacher, Tiantong Rujing 天童 如 (1162-1227). His saying is 
from the Rujing heshang yulu 807% Fl aK (T.2002A.48:129a28-29), under the head- 
ing “small convocation upon binding the retreat” (ketsuge shdsan #& &/)\Z8) 一 i.e., an 
informal talk by the abbot at the opening of the summer retreat. 

2 Building a mound on level ground; digging a hole in empty space (heichi ki kot- 
tai, kokit wan kutsuro ¥-Hike- HE, ide 22 sill $8 HE): Two idioms, occurring several times 
in Chan literature, that suggest the deluded tendency to create features on an otherwise 

featureless landscape — the former, by addition, or assertion; the latter, by subtraction, 
or negation. The term kottai HE, referring to a mound or hillock (kotai #\#£), is some- 
times taken more literally here as a “bone (or ash) heap,” while kutsurd 8 #2 (“hole”) is 

sometimes taken as “pit and cage” (1.e., “traps”); whether Dogen read them in this way 
is uncertain. 

3 the twofold barrier (7y6ju kan pH HRA): A common expression for the spiritual issue 
of dualistic thinking; here, perhaps, the preceding two tendencies. 

take away the black lacquer bucket (nenkyaku kokushittsi $4A) RAHA): Le., rid one- 
self of ignorance, “black lacquer bucket” (kokushittsi: 24848) being a common meta- 
phor for the darkness of ignorance; see Supplementary Notes, s.v. “Lacquer bucket.” The 
term nenkyaku 44H), understood here in a common usage as “to take out,” “to remove,” 
is sometimes interpreted as “to twirl” or “to fiddle with.”
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@esHOWBAR - TASHA HHL, ARBOR A LEY, BB, rel oiR 
Gh4H 40 CMALEAE A DOZEY, BBO, CNBR, COEDS HI 
寸 土 な し 、 大 地 な し 。 

So, “Once we’ve got this nose grip,” we can’t help “having a meal and 
stretching out to sleep,” right here for thirty years.* Since this is the case, 
we do not relax from arranging our implements. Among these imple- 
ments, we have the ninety-day summer retreat. It is the crown of the head 
and the face of buddha after buddha and ancestor after ancestor, personally 
experienced in their skin, flesh, bones, and marrow. Taking up the eye and 
the crown of the head of the buddhas and ancestors, we regard them as the 
days and months of the ninety-day summer retreat; one retreat is precisely 
the thing we call “buddha after buddha and ancestor after ancestor.” The 
retreat from head to tail — this is the buddhas and ancestors; apart from 
this, there is not “an inch of ground,” there is not “the whole earth.” 

  

- 4A* 

4 “Once we’ve got this nose grip” (toku sha habisu ryé iE AFT): This sen- 
tence is given in Chinese. The “nose grip” (habisu #244), or nose ring or rope by which 

one leads livestock, is a common metaphor for “getting a hold, or handle, on something”; 
see Supplementary Notes, s.v. “Nose.” The phrasing here perhaps reflects the words of 

Fuyan Wenyan ffi Ci of Tanzhou #2): 

(Pett ARS T. 17D KE eS, 
Once we’ ve got this nose grip, then we should use it forever. 

“having a meal and stretching out to sleep” (kippan shinkyaku sui V2 ARH AARE): Like- 
ly reflecting Rujing’s 2074 use of the phrase in his small convocation talk cited above 
(Rujing heshang yulu 8073 Fi isi ak, T.2002A.48:129b2). The phrase is suggestive of 
“the four universal vows” of Haihui Shouduan ##@ Sf (1025-1072) (e.g., at Liandeng 
huiyao KES 2, ZZ.136:671a18-b3): 

RAR, PME ASTRA, AS eR, EPS SS RE RIS eA 
BS, Mb Sie ea, ERASE, MRE, PRERK, AR 
RE, FA pe BE BUX, 
Addressing the assembly, he said, “Old man Sakyamuni had four universal vows. 

The afflictions are limitless; I vow to sever them. The dharma gates are limitless; | 

vow to study them. Living beings are limitless; I vow to deliver them. Unsurpassed 

bodhi, I vow to attain it. Fahua [i.e., Shouduan] also has four universal vows. When 

I’m hungry, I want a meal. When it’s cold, | want warm robes. When I’m tired, | 
stretch out and sleep. When the place is hot, I want a breeze.” 

right here for thirty years (zai shari sanjii nen {£38 & = +“F): Based on a conventional 
number of years of practice that it takes to master Chan. “Right here” (zai shari 38 #) 
likely indicates the monastery, but may also suggest the spiritual state of having “got 
this nose grip.” 

5 there is not “an inch of ground,” there is not “the whole earth” (sundo nashi, 

daichi nashi 士 つ 土 な し 、 大 地 な し ): From the saying, quoted in “Shdbdgenzo soku shin 
ze butsu" 正法 眼 蔵 即 心 是 介 。 of Changling Shouzhou f##4f& (1065-1123) (Jingde 
chuandeng lu #2 (BEER, T.2076.51:464a26): 

若 人 議 得 心 、 大 地 無 寸 土 。 
If a person knows the mind, there isn’t an inch of ground on the whole earth.



[72:3] {2:218} 
BEEO—-M, “NOMILHOT, BlebOoOkT, RICHOT, KOHST, 
その 量 は 、 挙 頭 量 な り 、 そ の 様 は 、 巴 鼻 様 な り 。 し か あれ ども 、 結 夏 の ゆ 
え に き た る 、 庶 空 窒 破 せり 、 あ まれ る 十 方 あら ず 。 解 邊 の ゆえ に さる 、 H 

地 を 裂 破 す 、 の これ る 寸 土 あら ず 。 こ の ゆえ に 、 結 夏 の 公 案 現 成す る 、 き 
た る に 相似 な り 。 解 自 の 釘 籠 打破 する 、 さ る に 相似 な り 。 か く の ご と く 
な れ ど も 、 親 箇 の 面 面 、 と も に 結 ・ 解 を 法 林 する の みな り 。 萬里 無 寸 草 な 
り 、 還 吾 九 十 日 飯 銭 来 な り 。 

The single term of the summer retreat — it is not new, and it is not old; 

it does not come, and it does not go.° Its measure is the measure of the 
fist; 1ts mode is the mode of the nose hold. Nevertheless, because we bind 

the retreat, it comes, and empty space is completely clogged by it, with 
nothing left in the ten directions; because we unbind the retreat, it goes, 

rending asunder the entire earth, without an inch of ground remaining.’ 
Therefore, the koan of binding the retreat appears, and it seems to come; 
the nets and cages of unbinding the retreat are broken, and it seems to go. 
While this is so, those with personal experience all just obstruct the bind- 
ing and unbinding.° It is “not an inch of grass for ten thousand miles’; it 
is “give me back the money for the ninety days of meals.” 
  

6 The single term of the summer retreat (ge ango no ikketsu 3 ZJE0 —&): Taking 
ketsu #& (“stake”) here as a symbol of “binding the retreat” (ketsuge #45), which in 
ancient India entailed “staking out boundaries” (S. simabandha) to create a ritually pure 
place — a “monastery” (S. vihadra) — for the duration of the rainy season retreat. See 

Supplementary Notes, s.v. “Wooden stake.” 

7 bind the retreat (ketsuge #4); unbind the retreat (Kaige fi# ): Technical terms 
for the opening and closing of the retreat. In East Asia, the metaphor of “binding” and 
“unbinding” refers to the tightening and loosening of the rule (sei 制 ) under which 

monks live during the period. In Indian vinaya texs translated into Chinese, the terms 
refer to the ritual binding and dissolution of the physical “boundaries” (S. sima) that 

define a monastery, within which the three-month-long rainy season (ge #, S. varsa) 
retreat is to be held. 

empty space is completely clogged (Koki sokuha seri Hz 22 HER 4 ): L.e., it is every- 
where. A fairly common expression, more often in the reverse order: “to clog up empty 
space” (sokuha kokit 30K 22). 

rending asunder the entire earth (sdchi o reppa su Tih RAK T): Not a particularly 

common expression, a variant appears in “Shobdgenzo soku shin ze butsu” IE7EER HK 
Bll. #8 in the phrase “the entire earth is rent asunder” (sdchi reppa su THHHRAKT). 

8 those with personal experience all just obstruct the binding and unbinding (shinzo 

no menmen, tomo ni ketsu ge o keige suru nomi nari REOMM, &¢ SCG + HRA Bie 
する の みな り ): Perhaps meaning something like, “those intimately acquainted with the 
coming and going of the retreat simply come and go with it.” “Personal experience” is a 
loose rendering of the adverbial expression shinzé #1 (“personally once”); an unusual 
usage found often in Dogen’s writing. The verb “obstruct” (keige =f) here exemplifies 
Dodgen’s habit of using the word in the sense “to identify with,” “to be defined by.” 

9 “not an inch of grass for ten thousand miles” (banri musun s6 BB TH): A
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[72:4] 
商 龍 死 心 和尚 云 、 山 僧 行 脚 三 十 鱗 年 、 以 九 十 日 和 含 一 夏 。 増 一 日 也 不 得 、 減 
一 日 也 和 不得 。 

Reverend Huanglong Sixin said, “In this mountain monk’s thirty-odd 
years of pilgrimage, ninety days make a single summer retreat.'° It 
wouldn’t do to add one day; it wouldn’t do to subtract one day.” 

[72:5] 

Le SHAVs, =TEREOTAMER, DODICARBMTPSL IA, L+AB-# 
BIOATE), TEOMB-ARAETER, U+ADRYO SEY CHIAB 
TAL, FEOWR-BREAETEWSRED, AFADRYVXEYD CHEB 
TADD?AY, SOICNtAOBBERDRTADST, COpEAIS. A+ 
HOR te FAL UCHR ADA, 

Thus, all that the eye of “thirty-odd years of pilgrimage” discerns 1s just 
that “ninety days make a single summer retreat.” Even if we tried to add a 
day, the ninety days would come back, racing with each other; even if we 
tried to subtract a day, the ninety days would come back, racing with each 
other. We could never jump out of the ninety-day hole. To jump out of it is 
just to spring up with the ninety-day hole as our hands and feet. 

[72:6] 

F+AB—-Blt, RHBOMBAO EWR ED, PADAZDDOILUH 
TCHEEAITH OS ASABOAIL, PPAR DAUR IER LU TG A ICWEMNY, 
し か あれ ば 、 夏 安居 に あふ は 、 諸 俸 諸 祖 に あふ な り 、 自 安居 に あぶ は 、 見 
俺 見 祖 な り 、 夏 安居 、 ひ さ し く 作 人 祖 せる な り 。 この 九 十 日 和 含 一 夏 、 そ の 
時 量 、 た と ひ 頂 額 量 な り と い へ ども 、 一 効 ・ 十 効 の み に あ ら ず 、 百 千 無 量 
区 の み に あ ら ざ る な り 。 父 時 は 、 百 千 無 量 等 の 区 波 に 使 得 せら る 、 九 十 日 
は 百 千 無量 等 の 砂 波 を 使 得する ゆえ に 、 BPBHIRE LOUTH ITH 

  

well-known saying found in many Zen texts, from an anecdote involving Dongshan 
Liangjie 油山 良 傘 (807-869) and Shishuang Qingzhu 4 #aBaf (807-888), a version of 
which is recorded in Dégen’s shinji Shébégenzé la IEYEER RK (DZZ.5:166); see Sup- 
plementary Notes, s.v. “Not an inch of grass for ten thousand miles.” 

“sive me back the money for the ninety days of meals” (gen go kuju nichi hansen rai 
ie & JU+ A BR EEA): Words of Chan master Yunmen Wenyan 22F4 3c{E (864-949) ( Yun- 
men Kuangzhen chanshi guanglu 2 F4 [= eB Be SR, T.1988.47:550c4-6): 

MN, PKR, ARB AAT, ROTM, BN, KRIBR, HA, WEE 
We. BN, GEERT A BR PERK, 
Someone asked, “It’s the beginning of autumn, and the summer retreat is over. On 
my journey, if someone suddenly asks me about it, how should I answer?” 
The Master said,” The great assembly is dismissed.” 
He pursued it, saying, “Where’s the fault?” 
The Master said, “Give me back the money for the ninety days of meals.” 

10 Reverend Huanglong Sixin (Oryé Shishin osh6é REX Fie): Le., Sixin Wuxin 
死 心 悟 新 (1043-1114). His words are cited in a lecture by Xueting Yuanling 雪 庭 元 淳 , 
in the Jiatai pudeng lu $648 7 VEER (ZZ.137:222b10-11).
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Mok bh, AFADRSEF ED MRICMAVNTST, LMdStisd, Bet 
し 、 九 十 日 劉 一 夏 は 、 眼 晴 量 な る の みな り 。 身心 安居 者 、 そ れ ま た か く の 
ご と し 。 

While [the convention] “ninety days make a single retreat’ may be 
an implement of our place here, since it is not something that any of 
the buddhas and ancestors originated on their own, it has come down to 
the present day through buddha after buddha and ancestor after ancestor 
directly instructed in generation after generation of legitimate succes- 
sion. Thus, to meet the summer retreat 1s to meet the buddhas and the 

ancestors; to meet the summer retreat is to see the buddhas and see the 

ancestors. The summer retreat has long made buddhas and ancestors. 
While the amount of time in this “ninety days make a single retreat’ 
may be the dimensions of the crown of the head, it is not one kalpa or ten 
kalpas; it is not merely hundreds of thousands of innumerable kalpas."' 
Other times are employed by the hundreds of thousands of innumerable 
kalpas, while the ninety days employ the hundreds of thousands of innu- 
merable kalpas; hence, although the hundreds of thousands of innumer- 
able kalpas meet the ninety days and see the buddhas, the ninety days 
do not necessarily involve the kalpas.'? Thus, we should understand that 
“ninety days make a single retreat” is just the measure of the eye.'* The 
“retreat of body and mind” is also like this.'* 

[72:7] {2:219} 
BAEBOTFR MAES L, BARE OFA DEAT S. RH), AR 
由 あ り と い へ ども 、 他 方 ・ 他 時 より きた り 、 う つれ る に あら ず 、 堂 虎 ・ 営 
時 より 起 興す る に あら ず 。 來 席 を 把 定 す れ ば 、 九 十 日 た らち まち に きた る 、 
職 由 を 失 ヤ 索 すれ ば 、 九 十 日 た ちら まち に きた る 。 凡 ・ 聖 これ を 窟 宅 と せり 、 
命 根 と せり と い へ ども 、 は る か に 過 ・ 聖 の 境界 を 超越 せり 。 思 量 分 別 の お 
よぶ と ころ に あら ず 、 不 思 量 分 別 の お よぶ と ころ に あら ず 、 思 量 ・ 不 思 量 

の 不 及 の み に あ ら ず 。 

Making use of the brisk liveliness of the summer retreat and jumping 
out of the brisk liveliness of the summer retreat may have their origins 
  

11 the dimensions of the crown of the head (chdnei ryo JA #4): Perhaps to be under- 
stood, “equal to the dimensions of the buddhas and ancestors themselves.” See Supple- 
mentary Notes, s.v. “Crown of the head.” 

12 Other times are employed by the hundreds of thousands of innumerable kalpas 

(voji wa, hyakusen muryété no kéha ni shitoku seraru PRL. A FRE S ORR IC 
使 得 せ ら る ): The notion of “employing” time here may reflect a saying, appearing fre- 
quently in Dégen’s writing, attributed to Zhaozhou Congshen 趙 州 従 訟 (778-897): see 
Supplementary Notes, s.v. “Employ the twelve times.” 

13. the measure of the eye (ganzei rvo ARs &): Presumably, meaning that the length of 
the retreat corresponds to the dimensions of the eye that sees the buddhas and ancestors. 

14 The “retreat of body and mind” (shinjin 2go 身心 安居 ): Reference to a passage 
in the Yuanjue jing [AE that Dogen will quote below, section 62.
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and have their reasons, but they have not moved, coming from another 
quarter or another time, and they do not arise from this place and this 
time. When we hold fast to their origins, the ninety days suddenly come; 
when we grope for their reasons, the ninety days suddenly come. While 
both the common person and the sage may make them their den, make 
them their lives, they far transcend the realms of the commoner and the 
sage.'> They are not something reached by thinking or discrimination; 
they are not something reached by not thinking or discrimination; they 
are not merely unreached by thinking or not thinking.'® 

[72:8] 

世 尊 在 摩 間 陀 國 、 含 衆 説法 。 赴 時 艇 欲 白 和 夏 、 乃 詩 阿 難 日 、 諸 大 弟子 ・ 人 天 
DUR, Ree, FER, RGAAW HEH. BRIA, BAAR 
Ci, TRAE Beat, ERA, HERR Sac, 

The World-Honored One was in the Land of Magadha, preaching the 
dharma to the samgha."’ At that time, wishing to call the summer re- 
treat, he spoke to Ananda, saying, 

Though I constantly preach the dharma, the great disciples, and the 
humans and devas of the fourfold samgha do not respect it.'* I shall 
now enter the Indra-saila-guha chamber for the ninety-day summer 
retreat.'? Should anyone come asking about the dharma, you should 
preach in my stead that all dharmas do not arise, all dharmas do not 
pass away. 

So saying, he shut the chamber and sat. 
  

15 the commoner and the sage (bonsho _L#2): Standard terms for the ordinary person 

(S. prthagjana; “commoner’”) and the advanced Buddhist adept (S. arya; “noble”). 

their den (kuttaku 8): Literally, “cave dwelling,” used for the “lair” or “haunt” of 
wild animals, spirits, bandits, etc.; resonating with the “the ninety-day hole” (Aujunichi 
no kutsur6 tu-+ A 9) 8 #Z) in section 5, above. 

16 They are not something reached by thinking or discrimination (shiryo funbetsu 
no oyobu tokoro ni arazu BEBAROBELS EXC AICH OT): Suggestive of the famous 
line from the Lotus Siitra (Miaofa lianhua jing WiK EE, T.262.9:7a20): 

是 法 非 思 量 分 別 之 所 能 解 。 
This dharma is not something that can be understood by thinking and discrimination. 

17 The World-Honored One (seson tt): From a lecture by Chan Master Shengyin 

Xianjing eA RAF of Chuzhou #41 (Jiatai pudeng lu HARE EER, ZZ.137:158b11-15). 
There is no known source in a sitra. 

18 fourfold samgha (shishu PU): A term that can refer to (a) bhiksu, bhiksuni. 
upasaka and updasika (monks, nuns, lay men and women); or to (b) bhiksu, bhiksuni, 
Sramanera and sramanerika (fully ordained monks, fully ordained nuns, novice monks, 
and novice nuns). 

19 Indra-Saila-guha chamber (/nshakyii shitsu (Aiv> 4): An abbreviated transliter- 
ation of the Sanskrit name meaning “rock cave of Indra”; said to have been located at 
Mount Veda (Bidasan BItKELL!) outside the city of Magadha.



[72:9] {2:220} 
し か あり し より この か た 、 す で に 二 千 一 百 九 十 四 年 < 営 日 本 寛 元 三 年 乙 
巳 歳 > な り 。 和 堂 奥 に いら ざる 見 拘 、 お ほ く 摩 意 挫 室 を 無言 説 の 誇 拓 とせ 
り 。 いま 了 邪 息 お も は く は 、 捧 室堂 夏 の 修 意 は 、 そ れ 言 説 を も ちい る は こと 
ご と く 軸 に あら ず 、 善 功 方 便 な り 、 至 理 は 言語 道断 し 、 心 行 廣 減 な り 、 こ 
の ゆえ に 、 無 言 ・ 無 心 は 至 理 に か な ふ べ べし 、 有 言 有 念 は 非 理 な り 、 こ の ゆ ひ 
え に 、 捧 室生 夏 九 旬 の あ ひ だ 、 人 跡 を 刻 編 せる な り 、 と の みい ひ 、 い る ふ な 
り 。 これら の と も が ら の いふ と ころ 、 お ほ き に 世 尊 の 修 意 に 孤 負 せり 。 い 

は ゆる 、 も し 言語 道断 、 心 行 席 減 を 論 ぜ ば 、 ー 切 の 冶 生産 業 、 みな 言語 道 
叫 し 、 心 行 席 減 な り 。 言 語 道 断 と は 、 一 切 の 言語 を いふ 、 心 行 廃 滅 と は 、 
一 切 の 心 行 を いふ 。 い は ん や で 、 = ORK, も と より 無言 を た ふと びん た め 

に は あら ず 。 通 自 ひ と へ に 泥 水 し 入 草 し て 、 説 法度 人 、 い まだ の が れず 、 

甲 法 採 物 、 い まだ の が れ ざ る の みな り 。 も し 見 孫 と 稲 する と も が ら 、 失 夏 
九 旬 を 、 無 言語 な り 、 と い は ば 、 選 吾 九 旬 学 和 夏 來 、 と いふ べし 

Since then, it has already been two thousand one hundred ninety-four 
years (to the present junior wood year of the snake, the third year of 
Kangen in Japan).”° Descendants that have not entered the interior of the 
hall have often taken shutting the chamber at Magadha as evidence of 
ineffability.2' Misguided groups today think that the Buddha’s intention 
in shutting the chamber for the summer retreat was that all use of lan- 
guage is untrue, a skillful means; that the ultimate truth is the way of 
words cut off, the locus of mentation extinguished; and that, therefore, no 

words and no mind must accord with the ultimate truth, while words and 

thought are not the truth.** Therefore, they say only that during the ninety 
days of shutting the chamber for summer retreat, he cut off human traces. 

What this bunch says is completely contrary to the buddha intention 
of the World-Honored One. That is, if we argue for “the way of words 
cut off; the locus of mentation extinguished,” all life-sustaining work 1s 

“the way of words cut off; the locus of mentation extinguished”: “the 
way of words cut off” refers to all language; “the locus of mentation ex- 
tinguished” refers to all mental activities. Not to mention that basically 
this episode is not for the purpose of exalting wordlessness. His body 

  

20 two thousand one hundred ninety-four years (nisen ippyaku kujiishi nen —¥ 

一 百 九 十 四 年 ): Parenthetical date in the original: reflecting the traditional East Asian 
Buddhist reckoning of the date of the parinirvana of the Buddha as 949 BCE, figured 
here from 1245, the third year of the Japanese Kangen era. 

21 Descendants that have not entered the interior of the hall (d00 ni irazaru jison 

ee BAO VY E> XS GA FH): Ie., Buddhist followers without deep study of the teachings. 

ineffability (mugonsetsu #£3 #t): Sometimes parsed here as “wordless preaching.” 

22 the way of words cut off, the locus of mentation extinguished (gongodo dan, 
shingyésho metsu Basi, +47 i): The two phrases represent a single common 
expression, occurring often in East Asian Buddhist texts, for a truth beyond language 
and thinking.
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throughout entirely in the mud and water, in the grass, he never shirks 
preaching the dharma and delivering people, never shirks turning the 
dharma and saving beings.” If those that call themselves his descendants 
say that the ninety days of the summer retreat are “ineffable,” we should 
say, “Give me back my ninety-day summer retreat.”** 

[72:10] 
boy CRNA LUM < . AS ea, OR ARAL Oe Ria, OE RRR 
Lip, COMME, WEOOICTFCTTFAMOST, HIFLCMSHE, WDC 

DEE Mee OD LAA, LIZ6< + UHL LUT. BRT HEICA 
すべ し 一 切 法 不 生 、 一 切 法 不滅 、 作 歴 生 説 、 縦 説 舘 摩 、 要 作 仕 摩 。 か く 
の ご “LEAL, {EE ODIs eT SL, ELE MFO 一 Bx 0 ti (2. 
tae - BEDS — Feat, BMY, Sblc 2H OMPEL TADS 
FT, bLINeKBeMLECE, WRERGERSI, EIIEE Lite, 

He commanded Ananda to preach on his behalf, saying, “You should 
preach in my stead that all dharmas do not arise, all dharmas do not pass 
away.” We should not casually pass over this behavior of the Buddha. In 
general, how could we take his shutting the chamber for summer retreat 
as being without words and without preaching? If, for the moment, we 
were Ananda, at this point we would say to the World-Honored One, 
‘All dharmas do not arise, all dharmas do not pass away. How should I 
preach of them? And, even if I did preach of them like this, what’s the 

use?’ Saying this, we would listen to the World-Honored One’s words. 
In general, the Buddha’s behavior in the present passage is the prime 
truth and the prime non-truth; we should certainly not take it as ineffa- 
bility.” If we took it as ineffability, it would be, “How sad the three-foot 

  

23 His body throughout entirely in the mud and water, in the grass (tsishin hitoe 
ni deisui shi niss6 shite AHO ¢ ~(cyeE7K LAR LUT): Le., the Buddha always fully 

engaged in his role as a teacher. “Mud and water” (deisui E7K), here put in verbal form, 

is doubtless shorthand for “entering the mud and entering the water” (nyiidei nyiisui A 
JEAZK; also read nyidei nissui) or “dragged through the mud and drenched with wa- 
ter” (dadei taisui févE#7K), common idioms referring to the Chan master’s “getting 
his hands dirty,” as we might say, in the teaching of his students. See Supplementary 

Notes, s.v. “Dragged through the mud and drenched with water.” “In the grass” (nisso A 
&_) suggests entering into the mundane world of things. Dogen seems to be combining 
allusions here to (a) the expression “his whole body in the grass” (zenshin nissd 2 A 
草 ) with (b) the saying (discussed in “Shobogenzo Kannon" 正法 眼 蔵 観音 ) “his body 
throughout is hands and eyes" (な szs77 ze szge7 通 映 赴 手 眼 )、 in reference to the salv- 
ific activities of the bodhisattva Avalokitesvara (for which, see Supplementary Notes). 

24 “Give me back my ninety-day summer retreat” (kan go kujun zage rai BIL‘ 
AK $2 4): Variation on Yunmen’s words (section 3, above), “Give me back the money for 
the ninety days of food.” 

25 the prime truth and the prime non-truth (daiichi gi tai, daiichi mu tai %— 
義 諦 、 第 一 無 諦 ): The former expression is a standard term for the ultimate truth (S. 
paramartha-satya), as opposed to the conventional truth (S. samvrti-satya); the latter is



Longquan sword; a shuttle hanging useless on the Tao family’s wall.” 

[72:11] {2:221} 

Lrmmesgeib6, wae seem OL EZR O. MG OR 
MOr7emric, FRHEAB LHD, LAL, OMBNFRIOIARLAZLAME 
安居 な り 、 こ れ を の が る る は 外道 な り 。 お ほ よ そ 世 尊 在 世に は 、 あ る ひ は 
切 利 天 に し て 九 旬 安居 し 、 あ る ひ は 著 閣 福山 静 室 中 に し て 、 五 百 比 丘 、 と 

も に 安居 す 。 五 天 簡 國 の あ ひ だ 、 と ころ を 論 ぜ ず 、 と きい た れ ば 白 夏 安 居 
し 、 九 夏 安 居 お こ な は れき 。 い ま 現 在 せ る 條 祖 、 も と も 一 大 事 と し て お こ 
な は る る と ころ な り 、 こ れ 修 誠 の 無 上 道 な り 。 三 網 経 中 に 、 冬 安居 あれ ど 
も 、 そ の 法 つ た は れず 、 九 夏 安 居 の 法 の みつ た は れ り 。 正 偉 、 ま の あたり 
五 十 一 世 な り 。 

Thus, the ninety-day summer retreat is the old turning of the dharma 
wheel, is the old buddhas and ancestors. It is said in the present episode, 
“af the time, he wished to call the summer retreat.” We should recognize 
that this is the summer retreat of ninety days that he carried out without 
shirking; those that shirk it are followers of other paths. Generally, when 
the World-Honored One was in the world, he sometimes held the nine- 

ty-day retreat in the Trayatrimsa heaven, or he held the retreat togeth- 
er with five hundred bhiksus in quiet quarters on Mount Grdhrakita.’’ 
Throughout the Land of the Fivefold Sindhu, no matter where, when the 

time came, the summer retreat was called and the ninety-day summer 
retreat carried out.*® It is something still carried out as “the one great 
matter” by the buddhas and ancestors who have come down to the pres- 
ent; it is the unsurpassed path of practice and verification.” Although, in 
  

Dogen’s play with the word mutai #£i#% (“truth of nothingness”), used as a synonym for 
kitai 223% (“truth of emptiness”). 

26 “How sad the three-foot Longquan sword; a shuttle hanging useless on the Tao 

family’s wall” (karen sanjaku Ryisen ken, to ka Toke hekijé sa WA HR= RAERBI, 徒 持 
iJ 322 LE): Presumably, cited as an example of seriously underestimating what one is 
dealing with. Variant of lines by Foxing Fatai #6t£Y Zs (dates unknown), commenting 
on an old case involving Weishan Lingyou j1U#£#h (771-853); See Supplementary 
Notes, s.v. “Like vines relying on a tree.” 

27 TrayatrimSa heaven (toriten JFK): Heaven of the Thirty-three Devas, located 
atop Mount Sumeru. Reference to the legend that the Buddha held a ninety-day summer 
retreat in this heaven for the sake of his mother; see, e.g., Mohemoye jing FARIA 
#E, T.383.12:1005a6-8; Fo sheng daolitian wei mu shuo fa jing HiA-DAUKB Baie, 

T.815.17:787b6-8. 

Mount Grdhrakita (Gijakussen &f#f6 11): More often written @RAWRWU; “Vulture 
Peak” (Rydjusen #2°S (1). 

28 Land of the Fivefold Sindhu (Go tenjiku koku #.K=[Ed): The Indian subcontinent, 
as traditionally divided into the four cardinal points and the center. The name Jenjiku 大 
“* represents a transliteration of “Sindhu” (from the Indus). 

29 “the one great matter” (ichidaiji —K): A fixed idiom for the work of leading be- 
ings to supreme bodhi; best known from the famous passage in the Lotus Sutra, in which
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the Brahma’s Net Sutra, there is a winter retreat, its procedure has not 
been transmitted; only the procedure of the ninety-day summer retreat 
has been transmitted.*° Its direct transmission is right before us in the 
fifty-first generation.*! 

* KOK OK * 

[72:12] 

eis, TAA CRT. SE ABMS. PRAGAS. BER, 

In the Rules of Purity, it is said,* 

An itinerant who wishes to go somewhere for a binding of the retreat, 
should register there one-half month in advance.*? It is a desideratum 
that the tea salutations not be rushed.** 

[72:13] {2:222} 
VILPSFA RCI, =HHAPHMEWS, LdSnit, =ANICELY BMS 
すべ き な り 。 す で に 四 月 一 日 より は 、 比 丘 僧 、 あ りき せ ず 、 諸 方 の 接待 、 
  

Buddha Sakyamuni reveals that the buddhas come into this world only to lead beings to 
buddhahood. See Supplementary Notes, s.v. “Buddhas, the world-honored ones, appear 

in the world for the reason of one great matter alone.” 

30 Brahma’s Net Satra (Bonm6 kyo 3£#44): A Chinese aprochrypon that is the /ocus 

classicus for the bodhisattva precepts (bosatsu kai *¥j£%) used in East Asian Bud- 
dhism, the Fanwang jing SEHK is the oldest source to recommend summer and winter 
retreats, a system that may have begun in Central Asia or China (T.1484.24:1008a1 3): 

(i Fy ME RARER 2 ASRS 2 AC 
Disciples of the Buddha should twice engage in dhiita, winter and summer, sitting in 
meditation and binding the retreat. 

31 fifty-first generation (gojiisse f-+-— tt): Typically taken to be Dogen’s reference 
to himself as the fifty-first in the lineage of ancestors descended from the Buddha. Else- 
where, however, he speaks of his teacher, Rujing, as representing the fifty-first gener- 
ation — a discrepancy that arises from the custom of counting Bodhidharma twice, as 
both the twenty-eighth Indian and the first Chinese ancestor. 

32 Rules of Purity (Shingi i##8): 1.e., the Chanyuan qinggui W#3U18#, the Chan mo- 
nastic code by Changlu Zongze fac FA (d. 11072). The quotation is from the opening 
lines of the section of the text dealing with the summer retreat (ZZ.111:887a17-888b4). 

From this point in our text through section 57, below, Dogen will cite and comment on 

virtually all of this section of the Chanyuan ginggui, sometimes quoting the original 
Chinese, sometimes translating it into Japanese. 

  

33 register (kata #44): Literally, “to hang up on a hook” — i.e., to hang one’s walking 
staff and other travel gear on a hook in the monks’ quarters of a monastery, thereby tak- 
ing up residence; by extension, to register as a resident of the monastery. 

34 It is a desideratum that the tea salutations not be rushed (shoki sat6 ninji, 

7sOso/sz 所 貴 茶 湯 人 事 、 不 倉 卒 ): Or, perhaps, “The valued tea salutations should not 
be rushed.” “The tea salutations” (saté ninji 4% A) refers to the formal tea held at the 
beginning of retreats to welcome the participants.
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お よび 諸 寺 の 旦 過 、 み な 門 を tt, Unbeilt, MAA LOI, Ze 
みな 、 寺 院 に 安居 せり 、 薔 裏 に 掛 捨 せ り 。 あ る ひ は 白衣 舎 に 安居 せる 、 先 
Bil7e0, Ua, PRO RHZEO, BAL. HETIL, BiB BTL. ARH 

面 に 寺院 を し め て 、 安 居 の と ころ に 掛 捨 せり 。 

“One-half month in advance” refers to the final ten-day period of the 
third month; thus, one should arrive and register during the third month. 
From the first day of the fourth month, the bhiksu samgha does not go 
about, and the gates are closed at the reception offices in all quarters and 
the overnight lodgings of the monasteries. Thus, from the first day of the 
fourth month, all those robed in clouds are in retreat at a monastery or 
registered at a cloister.*° Or there is precedent for holding the retreat at 
the residence of a lay follower.*° These are observances of the buddhas 
and ancestors; we should admire the ancients and practice them. All the 
fists and noses, each and every one, claiming a monastery, is registered 
at a place of retreat.*’ 

[72:14] 
LhSke, RMVL< . KIEORI, CHERRONL, BREIL, B 
聞 の 行儀 な り 、 あ な が ち に 修習 すべ か ら ず 。 か く の ご と くい ふと も が ら 
(kL, DOCHES AMES S70, MRS H—R— HE, CNNLAREY 
和 夏 な り 。 た と ひ 大 乗 ・ 小 乗 の 至極 あり と も 、 九 旬 安 居 の 枝葉 華 果 な り 。 

However, the minions of Mara say the essential pivot must be the un- 
derstanding of the Great Vehicle; the summer retreat is a procedure of the 
sravaka; we need not necessarily practice it. Those that talk like this have 
never seen or heard the buddha dharma. Annuttara-samyak-sambodhi 
— this is the ninety-day retreat of summer. While there may be the ex- 
tremes of Great Vehicle and Small Vehicle, they are the branches, leaves, 

flowers, and fruit of the ninety-day retreat. 

  

35 those robed in clouds (wnnd 24): |.e., itinerant monks; synonymous with the more 

common unsui 227K (“clouds and water’). 

in retreat at a monastery or registered at a cloister (jiin ni ango seri, anri ni kata seri 

SCAB, AEICHYS+ 4 ): Or, possibly, “in retreat at a monastery and regis- 
tered at a cloister [within that institution].” 

36 residence of a lay follower (byakue sha AK): Literally, “ dwelling of a white- 
robed,” the designation of the traditional garb of the Buddhist laity participating in cer- 
emonies at a monastery. 

37 All the fists and noses, each and every one, claiming a monastery, is registered 

at a place of retreat (kentd biki, mina menmen ni jiin o shimete, ango no tokoro ni 
kata seri S98 * BFL. A7QMMCSRe LOT, BBOEL I AICHE 9 ): “Fists” 
(kent6 4598) and “noses” (biki #44L) refer to accomplished teachers and students; see 
Supplementary Notes, s.v. “Fist,” “Nose.” The translation of “each and every one” loses 
the continued play with body parts in menmen fifi (“face after face”). The verb shimete 
L&T here likely represents 44 (“to occupy,” “to claim as one’s own’).
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[72:15] 

四 月 三 日 の 敵 通 より 、 は じ め て こと を お こ な ち ふと い へ ども 、 堂 司 、 あ ら か 
じ め 四 月 一 日 より 戒 騰 の 樽 を 理 會 す 。 すでに aaa ela FEC gas 2 
READS . VLD AAIFIO FRO BAIT 寮 窓 みな 重子 な り 。 A 
通 に これ を か け 、 放 参 鐘 の の ち 、 これ を を さわ 三 日 よ り 五 日 に いた る ま 
で 、 こ れ を か く 。 を さむ る 時 節 、 か くる 時 節 、 お な じ 。 

Although it is only put into practice from the end of gruel on the third 
day of the fourth month, the hall manager prepares the ordination se- 
niority notice in advance, from the first day of the fourth month.\ Then, 
at the end of gruel on the third day of the fourth month, he hangs the 
ordination seniority notice in front of the common quarters: that is。 it is 
hung outside the window in the space to the left of the front door. The 
windows of these quarters are all latticed. It is hung at the end of gruel 
and taken down after the bell for release from convocation.*’ It is hung 
out from the third day through the fifth day; the times [each day] for 
taking it in and the times for hanging it up are the same. 

[72:16] {2:223} 
DOPE D< KH”, MS -RBRICLOT, RARDOEE(CD< 0, BH 
こし て 頭 首 ・ 知 事 を へ た らん は 、 お の お の 首座 ・ 監 寺 と か く な り 。 数 職 を 
つと め た らん な か に は 、 そ の の ち に つと め て お ほ き な らん 職 を か く 太 し 。 
か つて 住持 を へ た らん は 、 某 甲西 堂 と か く 。 小 院 の 住持 を つと め た り と い 
へ ども 、 雲 水 に し られ ざる は 、 し ば し ば これ を か く し て 各 せ ず 。 も し 師 の 

會 和 に し て は 、 西 堂 な る も の 、 西 堂 の 儀 な し 、 基 甲 上 座 と か く 例 も あり 。 
お ほ く は 衣 鉢 侍 者 寮 に 歌 息 する 、 勝 員 な り 。 さ ら に 衣 鉢 侍 者 に 充 し 、 あ る 
い は 焼香 侍 者 に 充 す る 、 六 例 な り 。 い は ん や その 人 魚の 職 、 い づれ も 師 合 に 
し た が る な り 。 他 入 の 弟子 の きた れる が 、 小 院 の 住持 を つと め た る と そい 
へ ども 、 お ほ き な る 寺院 に て は 、 な ほ 首 座 ・ 書 記 ・ 都 寺 ・ 監 寺 等 に 請 す る 
は 、 依 例 な り 、 芳 忠 な り 。 小 院 の 小 職 を つと め た る を 各 す る を ば 、 叢 林 わ 
ら ふ な り 。 よ き 人 は 、 住 持 を へ た る 、 な は ほ 小 院 を ば 、 か くし て 称せ さる な 
り 。 

There is a standard form for writing the notice. It is written strictly 
according to ordination seniority, without consideration for stewards or 
prefects. Those who have served somewhere as prefects or stewards are 
  

38 end of gruel (shukuha 34#€): l.e., the conclusion of breakfast, gruel (shuku 54) being 
the standard fare at the morning meal. 

hall manager (dosu *=.=]): I.e., the rector (ind HEAL), the monastic officer in charge of 
the assembly of monks. 

ordination seniority notice (kaird no b6 WK 4%): L.e., the signboard listing the monks 
in the retreat according to their seniority, by years since their ordination; to be described 

in the following sections. 

39 bell for release from convocation (hdsan sho h<2$#4): The bell announcing that 
no informal convocation with the abbot will be held; here, taken to indicate the close of 
evening meditation (bansan HZ).
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listed accordingly as “head seat” or “comptroller.”“? For those having 
served in multiple postions, the highest, later position held should be 
listed. Those who have served as abbots should be listed as “West Hall 
(Name). “| Those who, though having served as abbot of a small clois- 
ter, are unknown by the monks in training, are often listed without such 
identification. Those who are west halls while being members of the 
master’s community do not play the role of a west hall; there are in- 
stances of their being listed as “Senior Seat (Name).’*? The many who 
stay in the quarters of the robe and bow] acolyte are fine precedents.” In 
addition, there are old instances of their actually filling the role of robe 
and bowl acolyte or filling the role of incense acolyte, not to mention 
other positions, all of which in are keeping with the master’s orders.“ 
When others’ disciples have come, even though they have served as ab- 
bots of small cloisters, in the large monasteries, it is a customary practice 
and a refined example to request only [the titles of] head seat, secretary, 
prior, comptroller, and the like.* Those boasting that they have served 
in a minor position at a small cloister will be laughed at by the monastic 
community. Good people who have served as abbot, when it ts just a 
  

40 Those who have served somewhere as prefects or stewards are listed according- 

ly as “head seat” or “comptroller” (shohd ni shite choshu chiji o hetaran wa, onoono 
shuso kansu 7O ん gz 7 の 77 諸 方 に し て 頭 首 ・ 知 事 を へ た らん は 、 お の お の 首座 ・ 監 寺 
t¢7»< 724 ): Le., those who have ever held monastic offices are given the titles of those 
offices. “Prefects” (chdshu #8 &) and “stewards” (chiji #13) are the two sets of six ma- 
jor monastic offices: the prefect offices are (1) head seat (shuso  J#), (2) secretary (sho- 

ki #28), (3) canon prefect (chizé Fl), (4) guest prefect (shika M%), (5) hall prefect 
(chiden Fz), and (6) bath prefect (chivoku Al¥#); the steward offices are (1) prior (tsiisu 
都 寺 ), (2) comptroller (kansu £&5#), (3) assistant comptroller (fasu &!l5#), (4) rector (ind 
HEAR), (5) head cook (tenzo SLE), and (6) labor steward (shissui (Lik). 

41 “West Hall” (seido f&%): The title used for a retired abbot in residence, from the 

name of the quarters in which such monks were housed. 

42 Those who are west halls while being members of the master’s community (shi 
no eri ni shite wa, seidd naru mono fo S Bic UTIL, BERS 6): Le., those 
among the immediate disciples of the abbot who have themselves previously served 
as abbots. Such monks will not play the senior advisory role assigned to the west hall 
monks. 

“Senior Seat” (j6za J): An honorific for a senior monk, used variously for an abbot, 
a head monk, an elder, a monk of over twenty years standing, etc. 

43 quarters of the robe and bowl acolyte (ehatsu jisha ryd KEkFF F): L.e., the res- 
idence of the acolyte who serves as the abbot’s personal valet. 

44 incense acolyte (shdkd jisha }#& (#4): Le., the acolyte assisting the abbot at rituals. 

45 head seat, secretary, prior, comptroller, and the like (shuso shoki tsiisu kansu to & 
座 ・ 書 記 ・ 都 寺 ・ 監 寺 等 ): I.e.。 the various monastic offices, of lesser status than west 

hall. The former two here are prefect offices: the latter two, steward offices. Though the 
agent of this request is unstated, presumably, it is the individual in question who requests 
that they be listed under one or another such title, rather than as a west hall.
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small cloister, will keep it to themselves and not identify themselves as 
such. 

[72:17] 
RAD OTEL, 

The form for the notice is as follows: 

[72:18] 

SNS, SR. RHR, RNR, 

陳 如 尊 者 
i GA FO [el] 

建 保 元 戒 
某 甲 上座 共 甲 蔵主 
某 皿 上 座 基 皿 上 座 
建 保 二 戒 
某 甲 西 堂 基 甲 維 那 
某 甲 首座 某 甲 知 客 
CAA LSA SERA YE 
建 暦 元 戒 
某 甲 直 歳 某 甲 侍 者 
某 甲 首座 基 甲 首座 
某 甲 化 主 基 皿 上座 
某 甲 典 座 BE A be 
建 暦 三 戒 
某 甲 書記 某 皿 上座 
SCRA pg ee SCRA 
某 皿 上 座 SERA EA 

BeAS. AAR. Cats, BK. 
FE A= A aR 

(Name) Mountain monastery, (Name) prefecture, (Name) country. 

This summer, upon binding the retreat, the ordination seniority of the 
oceanic assembly ts as follows:*° 

  

46 oceanic assembly (Kaishu #638): I.e., the entire monastic samgha, likened to an 

ocean.
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Venerable Kaundinya 

The Reverend Head of Hall *’ 

Ordained first year of Kenpo [1213]: 

Senior Seat (Name) Canon Prefect (Name) 

Senior Seat (Name) Senior Seat (Name) 

Ordained second year of Kenpo [1214]: 

West Hall (Name) Rector (Name) 

Head Seat (Name) Guest Prefect (Name) 
Senior Seat (Name) Bath Manager (Name) 

Ordained first year of Kenryaku [1211]: 

Labor Steward (Name) Acolyte (Name) 
Head Seat (Name) Head Seat (Name) 
Chief Fundraiser (Name) Senior Seat (Name) 
Head Cook (Name) Hall Chief (Name) 

Ordained third year of Kenryaku [1213]: 

Secretary (Name) Senior Seat (Name) 

West Hall (Name) Head Seat (Name) 
Senior Seat (Name) Senior Seat (Name) 

The above is respectfully submitted. Instruction on any errors request- 
ed. Respectfully. 

Respectfully, Hall Manager Bhiksu (Name) 

Third day, fourth month, (Name) year. 

[72:19] {2:225} 

か く の ご と く か く 。 し ろ き か み に か く 。 眞 書 に か く 、 曲 書 ・ 隷 書 等 を も ち 
い ず 。 か くる に は 、 布 線 の ふと さ 雨 米粒 許 な る を 、 そ の 紙 棒 頭 に つけ て か 

ょ らん が ご と し 。 四 月 五 日 の 放 参 態 
\ 

x <Arg0, KENID, Hee RAD, Tz 
IX, ADIL da, 

It is written like this. It is written on white paper, in regular script, not 
in cursive script, clerical script, or the like. When hanging it, it is hung 
from a string, about as thick as two grains of rice, attached to the top of 

the paper notice. It hangs straight down, like a curtain or a plaque. It 1s 
finally taken down following release from convocation on the fifth day 
of the fourth month. 

  

47 Venerable Kaundinya (Jinnyo sonja 陳 如 尊 者 ): One of the five ascetics to whom 
the Buddha delivered his first sermon at Sarnath, said to have been first to realize the 
truth of the teachings; a ceremonial presence in the monks’ hall. 

The Reverend Head of Hall (5c/6 os/6 和 堂 頭 和 向 ): IL.e., the abbot.
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[72:20] 
DU I AaB AE @ Ze Y 

The eighth day of the fourth month is the Buddha’s birthday assembly. 

[72:21] 
MA+=AORREIC. RRORR, TRISABICOX CHFAMET, 寮 
主 、 こ と を お こ な ふ 。 芽 湯 焼香 、 み な 寮 主 これ を つと む 。 寮 主 は 、 衆 寮 の 
堂 奥 に 、 そ の 位 を 安 排 せり 。 寮 首座 は 、 寮 の 聖 僧 の 左 邊 に 安 排 せり 。 し か 
あれ ども 、 寮 主 、 い で て 焼香 行事 する な り 。 首座 ・ 知 事 等 、 こ の 斉 経 に お 
も みゆ か ず 、 た だ 本 寮 の 僧 衆 の み 、 お こ な ふ な り 。 維 那 、 あ ら か じ め 一 枚 の 
戒 腹 牌 を 修理 し て 、 十 五 日 の 敵 人 に 、 僧 堂前 の 東 壁 に か く 、 前 染 の う へ に 
あたり て か く 、 正 面 の つぎ の みな み の 間 な り 。 清 規 云 、 堂 司 預 設 戒 肛 牌 、 
硝 華 供養 。 ( 在 僧 堂 前 設 之 ) 

On the thirteenth day of the fourth month, following the midday meal, 
the assembly of monks of the common quarters holds a tea and sutra 
chanting session in their quarters. The quarters chief conducts it: the 
preparation of the tea and the burning of the incense are both performed 
by the quarters chief. The quarters chief is positioned at the interior of 
the hall of the common quarters; the quarters head seat is positioned to 
the left of the Sacred Monk of the quarters.** Nevertheless, it is the quar- 
ters chief who comes forward and performs the rite of burning incense. 
The head seat, stewards, and the like, do not attend this stitra chanting; it 

is performed only by the assembly of monks of these quarters. 

After gruel on the fifteenth day, the rector, having prepared in advance 
a single ordination seniority placard, hangs it on the east wall in front of 
the samgha hall; it is hung above the front shelving, in the space just to 
the south of the center.’ In the Rules of Purity, it is said,~° 

The hall manager sets up the ordination seniority placard, with offer- 
ings of incense and flowers. (This 1s set up in front of the samgha hall.) 

[72:22] 
四 月 十 四 日 の 齋 後に 、 念 褒 幅 を 僧 堂 前 に か く 。 諸 堂 、 お な じ く 念 詰 型 を か 
く 。 至 晩 に 、 知 事 、 あ ら か じ め 土 地 堂 に 香 華 を まう く 、 額 の ま へ に まう く 
Arg), BRAT. 

“On the fourteenth day of the fourth month, following the midday 
meal, the recitations placard is hung” in front of the samgha hall.°' Sim- 
  

48 Sacred Monk (shdséd #2{8): The tutelary deity of the common quarters, whose 

image is enshrined there; often the Bodhisattva Avalokitesvara. 

49 the front shelving (zenka 前 架 ): Shelves at the east end of the samgha hall used 

for food service. 

50 Rules of Purity (Shingi i821): Chanyuan qginggui w#50 18H, ZZ.111:887b7. 

51 “On the fourteenth day of the fourth month” (shigatsu jushi nichi PUA +-PUB):
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ilarly, the recitations placard is hung in the various halls. “At evening, 
the stewards prepare in advance incense and flowers at the local deities 
hall”; they are arranged in front of the plaque.*” “The assembly is gath- 
ered and performs the recitation.” 

[72:23] {2:226} 
HORIL, KRREDOOD, (ERA, ESET. OF, ME 豆 
BBB+. WHOL EO, BROOILL, OF, HERB, < OWE 
OEMICVY CC, EOERALPSAL TC, DRC LHlctea 9d CHAL 
て 、 お も て を きた に し て 、 EMSs CART, HZ, 

The procedure for the recitation: After the great assembly has gath- 
ered, first the abbot burns incense; next, the stewards and prefects burn 

incense. It is like the procedure for burning incense when bathing the 
Buddha. Next, the rector, coming to the front from their place, first bows 
to the abbot, then bows facing the local deities hall. Facing north, toward 
the local deities hall, they recite. “The words are’”:°° 

[72:24] 

fleas. Aare, BRERA IR. ERPBEZA, FRKR, 
iam), AA AA. RMA, PTOT. MARS. MRR 

We privately consider: 

A fragrant breeze fans the plains; 
The flaming emperor rules his quarter.** 
At a time that the King of the Dharma banned our travel, 
On a day that the children of Sakya guard their lives, 
Personally, we gather the great assembly, 

  

A Japanese reworking of the Chanyuan ginggui WHER (ZZ. 111:887b 1-2): 

PUA +A Be, Bane. BNR, MSR REE SS PS HHA a. 
On the fourteenth day of the fourth month, following the midday meal, the recita- 
tions placard is hung out. At evening, the stewards prepare in advance for the incense 
and flower dharma rite. In front of the hall of the local deity, the assembly is gathered 
and performs the recitation. 

52 “the local deities hall” (doji dd +H): The shrine dedicated to the autochthonous 
tutelary spirits. 

in front of the plaque (gaku no mae #49) £~~): I.e., the plaque identifying the shrine as 
the “Local Deities Hall.” 

53 “The words are” (shi un #4] Zz): Beginning here through the following section, D6- 
gen quotes the Chinese text of the Chanyuan ginggui i#4018 38 (ZZ. 111:887b2-4). 

54 A fragrant breeze (kunpi &/8\); The flaming emperor (entei 477): I.e, the sum- 

mer season has arrived, with a southern wind and the sun high in the south.
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Reverently, we visit the sacred shrine.» 
Reciting the great names with their myriad virtues, 
We dedicate to the true rulers of all the halls.*° 
We pray that their protection may enable a successful retreat. We re- 
spectfully invite the venerable assembly to recite: 

[72:25] 

IED BRAM 金 打 

Flin la SAR 金 打 

FEE Fel ee FT 

BR PARES FT 
十 方 三世 一 切 諸 eFT 

大 聖 文殊 師 利 若 薩 金 打 

KER Bie 金 打 
KARR he 金 打 
if Oe eal be 金 打 
PE aM 4 HER 金 打 

Buddha Vairocana, pure dharma body (bell)”’ 

Buddha Rocana, complete reward body (bell) 

Buddha Sakyamuni, of thousands of hundreds of kotis of transformation 
bodies (bell) 

The Buddha Maitreya, of future birth (bell) 

All buddhas of the ten directions and three times (bell) 

Bodhisattva Mafijusri, great sage (bell) 

Bodhisattva Samantabhadra, great sage (bell) 

Bodhisattva Avalokitesvara, of great compassion (bell) 

All the honored bodhisattvas-mahasattvas (bell) 

The Maha-prajria-paramita (bell) 

  

55 the King of the Dharma banned our travel (406 kinsoku 4E=*4£); the chil- 
dren of Sakya guard their lives (Shakashi gosho 粒子 護 生 ): I.e.。 at this time, when we 
followers of Sakyamuni are not to travel but to nurture ourselves in the summer retreat. 

56 the great names with their myriad virtues (mantoku komei S{214Z ); the true 
rulers of all the halls (gatt6 shinsai G18 =): L.e., the auspicious names to be chanted 
and the tutelary spirits of the entire monastery to whom the merit from the recitation will 
be offered. 

57 The Buddha Vairocana (Birushano fu Fe)s & 3h): Beginning the so-called “ten 
buddha names” (jiibutsumyo +-(#64%4), recited at mealtimes and other ritual occasions. 
The Chanyuan ginggui teAi 18H at this point (ZZ.111:887b4) says merely, “and so on” 
(yunyun zz), without giving the content of the recitation.



[72:26] {2:227} 

aS, wie AA ee RPE YE HARE tH, (ARR. POC. SETA AZ, 
AE SELES ON SAREALZEE. FAB ROR. PASO, ae peal 
Be. PARI HER 

All the merit from the recitation is dedicated to the local dragon spirits 
who protect the true dharma.** We humbly pray that their spiritual ra- 
diance may aid us and foster beneficial accomplishments, that our pure 
bliss may prosper, and that they may confer selfless blessings.°? Again, 
I invite the venerable assembly to recite: 

All buddhas of the ten directions and three times 

All the honored bodhisattvas-mahdasattvas, 

The Maha-prajiia-paramita.© 

[72:27] 
LXICHEP HIT, AR, THI DEMOMBORICHT, BBL AO 
PBs, KORE L RB MWEL, HCO CEmMMET, HE 
人 、 行 法事 す 、 い は ゆる 焼香 等 を つと むる な り 。 清 規 云 、 本 合 監 院 行事 、 
有 故 維 那 代 之 。 

At this point, when the drum sounds, the members of the great as- 
sembly proceed to their seats for the tea service in the cloud hall.°' The 
tea service is carried out by the administrators.°° Members of the great 
assembly proceed to the hall, “circumambulate the hall, assume their as- 
signed places, and sit” facing forward.® “One of the stewards performs 
the dharma rites” — 1.e., takes charge of burning incense, etc. In the 
Rules of Purity, it 1s said, 

  

58 the merit from the recitation (nenju kudoku Rif D{#): Slightly variant version 
of the Chanyuan ginggui W#Si AR, ZZ.111:887b4-5. 

59 that our pure bliss may prosper (bonraku koryii 7&2 8204): An odd entreaty, 
and in fact the original gives the more likely “that our pure park [1.e., monastery] may 
prosper” (bon'en koryit FEF BLP). 

60 All buddhas of the ten directions and three times (ji6 sanshi ishi shifu +7 = 
— ta (6): The three lines recited here are a standard chant now known as the “the great 
verse” (makabon JE1*&). The Chanyuan ginggui 13018 i (ZZ.111:887b5) abbreviates 
it with the simple prompt “The ten directions, etc.” (shifeng deng +7 #). 

61 the cloud hall (wndd 2%): |.e., the samgha hall. 

62 the administrators (kusu f=]): l.e., the steward offices of prior (な ssz 都 寺 )、 
comptroller (kansu #2), and assistant comptroller (fisu &!|5#). 

63 “circumambulate the hall” (shidai jundd shi (R16 L): Text in quotation 
marks here represents Dogen’s Japanese version of the Chanyuan ginggui WHIU18 Be at 
ZZ.111:887b7-8.
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Fundamentally, the comptroller is to perform the ceremony; If there ts 
reason, the rector may substitute for him.” 

[72:28] 

TADS < SAGAR LC. PICS ST, MS, BRE WER 
LC, BVBICHHR TOLER, SAWILMRARLeILO TC. We BE 
(C2, HRB, MSEORLBRUDORL., Welt, MIC Bl Rt 
秋 ] 子 を し き て 、 行 者 に も た せ ゆ く 。 首座 、 知 事 を お くり むか る ふ 。 

“An invitation should always be written prior to the recitation ser- 
vice and presented to the head seat.”®’ When the stewards, wearing their 
kasaya and carrying their sitting cloths, meet the head seat, they may 
perform the two spreadings and three prostrations, after which they pres- 
ent the invitation to the head seat.°° The head seat makes prostrations in 
reply; these should be the same as the prostrations of the stewards. The 
invitation, in a box draped with a folded covering cloth, is given to a 
postulant to carry. The head seat welcomes and sends off the stewards. 

[72:29] {2:228} 

WeTN 
er], Sie we 
ETRE, PRS 
BE 
KAR WA TZ HE. TKR 
AE |] HE 
光 降 。 
外 元 三 年 四 月 十 四 庫 司 比丘 某 甲 等 娠 日 

Form for invitation:°’ 

The administrators, this evening, 

shall serve a tea refeshment in the cloud hall, especially for 
the head seat 
and great assembly, as a rite to mark the binding of the rule. We humbly 
wish 
  

64 Rules of Purity (Shingi j§#2): Chanyuan ginggui teF0 18 BL, ZZ.111:887b8. 

65 “An invitation should always be written prior to the recitation service” 

(subekaraku nenju izen ni shabé shite F~”A> < aA CAI EHF LT): The sentence 
is a Japanese translation of the Chanyuan ginggui W308 at ZZ.111:887b8. 

66 the two spreadings and three prostrations (rydten sanpai PA ke =F): A standard 

ritual practice, in which three sets of three bows are abbreviated by simply spreading the 
sitting cloth (on which the bows would have been made) for the first two sets. 

67 Form for invitation (bdshiki h#zX): The form quotes Chanyuan ginggui W#I018 
i, ZZ.111:887b8-9. (The source does not include any date; the Japanese date given 
here [corresponding to 1245] is for the retreat during which the “Shdbdgenzo ango” was 
composed.)



72. The Retreat Ango 安居 19] 

that members of the assembly will all kindly favor us 
with their presence. 
Fourteenth day, fourth month, third year of Kangen, 
Respectfully, Administration hall bhiksu (Names) 

[72:30] 

知事 の 第 一 の 名 字 を か く な り 。 RS RPHBICSLCOb, THe Ut. BE 
前 に 貼 せ し む 、 堂 前 の 下 間 に 貼 す る な り 。 前 門 の 南 類 の 外面 に 、 勝 を 貼 す 
ARH), COVE, Bn, Rintho, Rill, WOM RoN 

CC. MA TIDODIEY, LSM, RUT DADE 6 UCHPAE YO, 
— OMB, AMEIZO<S 10, AAHOFILD<. BIZEICDADD, BAT 
ORBIL, DOK OTE<D<, Kase BH KR SIH HP Se BH 

The name of the top steward is written. After the invitation is presented 
to the head seat, a postulant is asked to post it in front of the cloud hall; 
it is posted on the south section of the front of the hall. On the outer 
surface of the wall to the south of the front entrance, there is a board 

for posting notices; the board is lacquered. There is an envelope; the 
envelope is aligned with the beginning of the invitation and affixed to 
it with a bamboo pin. Thus, the envelope is also pinned up alongside. 
This invitation is produced according to proper procedure; it is written 
in glyphs of about a half inch, not written large. The writing on the front 
of the envelope is as follows: 

Invitation to the Head Seat and the Great Assembly. 

Respectfully enclosed, Administration Hall bhiksu (Name). 

[72:31] {2:229} 

RURG, @lLO Wadi, Wee we St, 

When the tea refreshment is over, the invitation is taken down. 

[72:32] 

FRA OBA. FS + GA bah RAL KOAKNICED CTA 
す 。 住持 人 、 も し 隔 宿 よ り 免 人 事 せ ば 、 さ ら に 方 丈 に まう づ べ か ら ず 。 免 
人 事 と いふ は 、 十 四 日 よ り 、 住 持 人 、 あ る い は 頒 子 、 あ る い は 法 語 を か け 
る 詳 を 、 方 丈 門 の 東 類 に 貼 せ り 、 あ る い は 寒 堂前 に も 貼 す 。 

On the fifteenth day, before gruel, the stewards, prefects, disciples, and 

dharma relatives first go inside the abbot’s quarters and perform salu- 
tations.® If, from the previous day, the abbot has excused himself from 
salutations, then they should not go to the abbot’s quarters. 

  

68 On the fifteenth day (jugo nichi +4): The first two sentences here represent a 
Japanese rendering of Chanyuan qinggui t#I018 RL, ZZ.111:887b10-11. 

disciples, and dharma relatives (shdshi hakken /\\bii + 1): Le., the disciples of the 
abbot and others in his lineage.
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“To excuse himself from salutations” means that, from the fourteenth 

day, the abbot has posted a notice with a verse or dharma phrase on the 
east side of the entrance to the abbot’s quarters, or they may also post it 
in front of the cloud hall. 

[72:33] 
+A OBERERE. (CERRAL HEB EO BOT, HOENICEO, FER OAC 
ASAT, MP CKO, FS. UAL CMR =, Ra, 

On the fifteenth day, “following the mounting the seat presentation,” 
the abbot descends from the dharma seat and stands before the stairs.®” 
Stepping on the northern edge of the prostration mat, they stand facing 
south. “The stewards, coming forward, perform the two spreadings and 
three prostrations.” 

On the first spreading, they say,”° 

[72:34] 

此 際 、 安 居 禁 足 獲 奉 巾 瓶 。 唯 佐和 上 両 法 力 資 持 願 無難 事 。 — RAI, Ae 
=FF, < PURE BA, RAAT. AR. ER, BRP, EE 
fa se Ze, (RE REOA AO ie), VERSIE A. PTR, > 

On this occasion, in retreat and forbidden to travel, we have been 

given the opportunity to serve the cloth and flask.’' We only rely on 
Your Reverence’s dharma power to help sustain us and pray there 
will be no difficulties. 

On the second spreading, they offer seasonal greetings and then make 
three abbreviated prostrations.”* 

(On “offering season’s greetings”: when spreading the sitting cloth 
and making three prostrations Is finished, gather up the sitting cloth, 
advance, and say,” 
  

69 “following the mounting the seat presentation” (shinzo ha BEERE): 1.e., after the 
abbot’s formal talk from the altar in the dharma hall. Passages in quotations marks here 
are Japanese renderings of Chanyuan ginggui #3018, ZZ.111:887b11-12. 

70 On the first spreading, they say (itten un —®€zs): From here through “three 
abbreviated prostrations,” Ddgen quotes directly the Chinese at Chanyuan qinggui i#40 
清 規 , ZZ.111:887b11-12. 

71 serve the cloth and flask (h6 kinbyo 4(Hi#&): A fixed expression meaning “to 
attend upon” a master; from the hand towel and water jug used in his ablutions. 

72 three abbreviated prostrations (sokurei sanpai ffiite =F): Literally, three “touch 
prostrations” (sokurei f#i), in which the sitting cloth is simply placed on the floor but 
not opened out. 

73 On “offering season’s greetings” (jo kanken 7 sg 叙 寒 喧 云 者 ): These parenthet- 
ical instructions on the greetings, given here in Chinese, do not appear in the Chanyuan 
ginggui and are not included in some versions of the “Shobdgenzo ango.” Moreover, the 
instructions conflict with those of the Chanyuan qginggui just quoted, which say that the



On this day, at the first of summer, it 1s gradually becoming hotter. 
On the occasion of binding the retreat of the Dharma King, we hum- 
bly hope that the condition and activities of the Reverend Head of 
Hall may enjoy myriad blessings; we are overcome with extreme 
gratitude.) 

[72:35] 
DLOIES LT, EOMICMIB=LA, I LITE L, HERRBA AEF, 

In this way, next, they make the three abbreviated prostrations; without 
speaking, the abbot makes a prostration in reply to all.” 

[72:36] 

fEFFA. UCR, Bee ORE < BH BO AS, ATR, 
HE AES, FEE - KOR, [eles 

The abbot recites,”° 

Here, we are most fortunate to be able to spend the same retreat 
together; and it 1s my hope that, thanks to the dharma power of 
(Names) (head seat, comptroller, etc.), there will be no difficulties. 

The head seat and the great assembly follow this same form. 

[72:37] {2:230} 
この と き 、 首 座 ・ 大 衆 ・ 知 事 等 、 み な 面 北 し て 簡 寿 する な り 。 住 持 人 ひと 
り 面 南 に し て 、 法 座 の 増 前 に 立 せ り 。 住持 人 の 邊 具 は 、 寿 上 席 の う へ に 展 ず 
る な り 。 

At this time, the head seat, great assembly, stewards, and the rest, all 

pay obeisance facing north; the abbot alone faces south, standing before 
the stairs to the dharma seat. The abbot’s sitting cloth is spread over the 
prostration mat. 

  

greetings are to be offered after the second spreading of the sitting cloth and before the 
three abbreviated prostrations. 

74 we humbly hope that the condition and activities of the Reverend Head of Hall 

may enjoy myriad blessings (fukui ddchd oshd, hoké déshi banpuku tKifE 9A Fate, 法 
(52) 1 4): Though not, it seems, a fixed form of salutation in Chan texts, Dogen uses 
almost identical expressions in the “Shdbdgenzo6 gydji” EAR IT FF (part 2) and Eihei 
koroku 7K ERRER (DZZ.3:134, no. 196). 

75 In this way (kaku no gotoku shite か く の ご と くし て ): The text switches back to 
DoQgen's Japanese comment, which reasserts the order given in the Chanyuan qinggui 

quotation, rather than that of the parenthetical instructions. 

76 The abbot recites (jijjinin nen {EFF AS): Quoting the Chinese at Chanyuan qinggui 
牌 苑 清 規 , ZZ.111:887b13.
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[72:38] 

ORICHE > KR, RERPARI, R=, COL, bh: fee - 法 
4° UHH, TE BIL, ASL KR BRAS. VLD S. “BC HY TH 
DOD, EIL, KER OREODEIL5(ICHY ThKORY, bURBEBICMED 
EROI LH OID, EROIEEDICEONL, ERBRBICE WIT AER 
り 。 

Next, the head seat and great assembly do two spreadings and three 
prostrations in front of the abbot.” At this time, the disciples, acolytes, 
dharma relatives, and sramanera stand to one side; they are not to of- 
fer salutations in unison with the great assembly. 

To say that they “stand to one side” means that they stand beside the 
east wall of the dharma hall. Should there be donors’ screens by the east 
wall, they should stand near the dharma drum, or they should stand by 
the west wall.”® 

[72:39] 

KR, WEF, AILO CT. MS, EOHMERICP AY CHUCMS, OFFICE 
FR. TALS KREL CMBNCWEO CABS. VL SS © Ae = 
FET SLO, COLS/)\h- HA - KSSIL, RRLICCEHA IEF 
>, BIL, WRHRTAL, ERA DEHS YO, /bal- FRA, BOBO 
WFET. BEZEL. WHR. TLR, HOVE, ERRFAL ASELT 
うく る の みな り 。 
Once the great assembly has finished its prostrations, the stewards first 
return to the administration hall and stand in the host postion.” Next, 
the head seat, leading the great assembly, goes to the administration 
hall and performs salutations — 1.e., performs three abbreviated pros- 
trations to the stewards. During this time, the disciples, acolytes, dhar- 
ma relatives, and the like, pay obeisance to the abbot in the dharma 
hall. 

Dharma relatives should do the two spreadings and three prostrations, 
with the abbot making prostrations in reply. Disciples and acolytes each 
make nine prostrations, with no prostrations in reply. For sramanera, it 
is nine prostrations or twelve prostrations, with the abbot merely accept- 
ing them with joined palms. 

  

77 Next (tsugi ni > X(<): The first two sentences here represent a Japanese rendering 

of Chanyuan ginggui W#5016 8, ZZ.111:887b14-15. 

78 donors’ screens (seshu no suihaku fii = @ #74): |.e., hanging screens behind which 
donors could attend the ceremony. 

79 Once the great assembly has finished its prostrations (daishu, raihai, owarite 
KR, WeFF, 21X90 T): The first three sentences here represent a Japanese rendering 

(with minor interpolation) of Chanyuan ginggui teS01S BL, ZZ.111:887b16-17. 

the host postion (shui =(i7): I.e., toward the rear of the hall, facing the entrance.



[72:40] 

つぎ に 首座 、 僧 堂前 に いた り て 、 上 間 の 知事 床 の み な み の は し に あたり 
て 、 雲 堂 の 正面 に あたり て 、 面 南 に し て 大 衆 に むか かう て た つ 。 大 人 衆 面 北 し 
て 、 首 座 に むか う て 角 簡 三 寿 す 。 首 座 、 大 衆 を ひき て 入 堂 し 、 戒 臓 に より 
て 巡 堂 、 立 定 す 。 知 事 、 入 堂 し 、 聖 僧 前 に て 大 展 簡 三 寿し て お く 。 つ ぎ に 
正座 前 に て 租 簡 三 大 す 、 大 衆 答 寿 す 。 知 事 、 巡 堂 一 由 し て いで 、 く らい に 
KY TMEL TED, 

‘Next, the head seat, going in front of the samgha hall,” next to the 
southern end of the steward’s platform to the right of the entrance, at 
the front of the cloud hall, stands “facing south” across from the great 
assembly.°®° “The great assembly, facing north, makes three abbreviated 
prostrations” to the head seat. The head seat, leading the members of the 
great assembly, enters the hall; “in order of ordination seniority, they 
circumambulate the hall and stand at their assigned places. The stewards 
enter the hall, make three prostrations with sitting cloth fully spread be- 
fore the Sacred Monk, then rise. Next, they make three abbreviated pros- 
trations before the head seat; the great assembly makes prostrations in 
reply.” The stewards “circumambulate the hall once and exit,” standing 
with hands folded at their places. 

[72:41] {2:231} 
住持 人 入 堂 、 聖 僧 前 に し て 焼 符 、 大 展 三 寿 起 。 こ の と き 、 小 師 於 聖 僧 後 避 
立 。 法 付随 大 衆 。 つ ぎ に 住持 人 、 於 首座 内 遼 三 寿 。 い は く 、 住 持 人 、 た だ 
くら い に よ り て た ち 、 面 西 に て 租 看 す 。 首座 ・ 大 衆 、 答 草 、 さ き の ご と 
し 。 

“The abbot enters the hall, burns incense” in front of the Sacred Monk, 

“makes three prostrations with sitting cloth fully spread, then rises.®! 
During this time, the disciples stand apart, behind the Sacred Monk; 
dharma relatives stay with the great assembly.” Next, “the abbot makes 
three abbreviated prostrations to the head seat.” That is, the abbot, sim- 
ply standing in his place, faces west and makes the abbreviated prostra- 
tions. “The prostrations in reply” by the head seat and great assembly 
are “as before.” 

  

80 “Next, the head seat, going in front of the samgha hall” (tswgi ni shuso, sddo zen 
7 77g77e つぎ に 首座 、 僧 堂前 に いた り て ): This paragraph mixes Japanese translation 
of the Chanyuan ginggui W#50 18 HH (ZZ.111:887b18-888a2), given here inside quotation 
marks, with Dogen’s interpolations. 

81 “The abbot enters the hall” (jijinin nyiidd (EFF A A): Again, the paragraph 

mixes direct quotation and Japanese translation of the Chanyuan qinggui i505 
(ZZ.111:888a2-4), given here inside quotation marks, with Dégen’s interpolations.
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[72:42] 
住持 人 、 巡 堂 し て いづ 。 首座 、 前 門 の 南 類 より いで て 、 住 持 人 を お くる 。 
fEFFAM ROOD, SBE. SPER UCM S<, LR, SRA, 恐 
=2Re, AMAR, LORlL, BYR, =FRRO, DK OTeE<L 
て 、 首 座 ・ 書 記 ・ 蔵 主 等 、 お の お の その 寮 に か へ る 。 も し それ 衆 寮 僧 は 、 
寮 主 ・ 寮 首座 巳 下 、 お の お の 鯖 裕 三 寿 す 。 致 語 は 、 堂 中 の 法 に お な じ 。 

The abbot “circumambulates the hall’? and exits.*’ The head seat, ex- 

iting from the south side of the front entrance, sees off the abbot. “Af- 
ter the abbot has exited the hall, everyone from the head seat on down 
makes three prostrations to each other and says, ‘On this occasion, we 
are fortunate to spend the retreat together. We fear our threefold karma 
might not be good and beg compassion.’” These prostrations are three 
prostrations with sitting cloth spread. Having done this, “the head seat,” 
secretary, canon prefect, and the others, all “return to their own quarters. 
If they are monks of the common quarters, from the quarters chief and 
quarters head seat on down, each makes three abbreviated prostrations. 
Their greetings are the same as those 1n the ceremony in the hall.” 

[72:43] 
住持 人 、 こ の の ち 、 庫 堂 よ り は じ め て 巡 寮 す 。 次 第 に 大 衆 相 随 送 至 方 丈 、 
大 衆 乃 退 。 い は ゆる 住持 人 、 ま つづ 庫 堂 に いた る 。 知事 と 人 事 し を は り て 、 
住持 人 いで て 巡 寮 すれ ば 、 知 事 、 し り へ に あゆ め り 。 知事 の つぎ に 、 東 廊 
の ほとり に ある 人 、 あ ゆめ り 。 住持 人 、 こ の と き 延 毒 院 に いら ず 。 東 廊 よ 
り 西 に お り て 、 山 門 を と ほり て 巡 寮 すれ ば 、 山 門 の 由 の 寮 に ある 人 、 あ ゆ 
みつ ら な る 。 み な みよ り 西 の 廊下 、 お よび 諸 寮 に めぐ る 。 この と き 、 西 を 
ゆく と き は 北 に むか ふ 。 こ の と きよ り 、 安 老 ・ 勤 背 ・ 前 資 ・ 大 堂 ・ 軍 寮 の 
と も が ら 、 浄 頭 等 、 あ ゆみ つら な れ り 。 維 那 ・ 首 座 等 、 あ ゆみ つら な る 。 
つぎ に 人 衆 穴 の 僧 秦 、 あ ゆみ つら な る 。 巡察 は 、 寮 の 便宜 に より て あゆ みく 
は は る 。 これ を 大 衆 相 送 と は いふ 。 

The abbot, thereafter, makes the rounds of the quarters, beginning with 
the administrative hall.®° In this sequence, the great assembly accom- 
panies him, escorting him as far as the abbot’s quarters, whereupon the 
great assembly withdraws. 

This means that the abbot first goes to the administration hall.** After 
their salutions with the stewards are finished, when the abbot leaves on 
  

82 The abbot “circumambulates the hall” and exits (jijinin, jund6 shite izu 住持 
A, LTV): Again, the paragraph mixes direct quotation and Japanese transla- 
tion of the Chanyuan ginggui #3018 (ZZ.111:888a4-6), given here inside quotation 
marks, with Dogen’s interpolations. 

83 The abbot, thereafter, makes the rounds of the quarters (jujinin, kono nochi, 

6 yo77 efe 47 が ア 6 yz 住持 人 、 こ の の ち 、 庫 堂 よ り は じ め て 巡 寮 す ): A Japa- 
nese translation of Chanyuan ginggui #4018, ZZ.111:888a7-8. 

84 This means that the abbot first goes to the administration hall (iwayuru jujinin, 

gz77 ん の 5 77 7 い は ゆる 住持 人 、 ま づ 庫 堂 に いた る ): From here, Dogen departs



their rounds of the quarters, the stewards walk behind them. Following 
the stewards, walk those who are located along the east corridor. The 
abbot does not enter the life-prolonging cloister at this time.® They pro- 
ceed on their rounds, descending west from the east corridor and passing 
the mountain gate, where those in quarters near the mountain gate fall 
into the line.®° From the south, they circle through the west corridor and 
the various quarters there. At this point, when they are going up the west 
side, they are heading north. From here, those in [quarters for] elderly 
practitioners, retired senior officers and retired junior officers, the elder- 

ly care hall, and individual quarters, as well as the toilet manager, and so 
on, fall into the line. The rector, head seat, and the others, fall in. Next, 

the monks of the common quarters fall in. The rounds of the quarters 
is joined according to the convenience of the quarters. This is what ts 
meant by “escorted by the great assembly.” 

[72:44] {2:232} 
か く の ご と くし て 、 方 丈 の 西 階 より の ぼり て 、 住 持 人 は 、 方 丈 の 正面 の も 
や の 住持 人 の くら い に よ り て 、 面 南 に て 叉 手 し て た つ 。 大 上 衆 は 、 知 事 巳 
下 、 み な 面 北 に て 住持 人 を 問 訳 す 。 こ の 問 訳 、 こ と に ふか か る べし 。 住持 
A. BPRS O, KR, IBT. 

In this way, the abbot, having climbed the west stairs of the abbot’s 
quarters, stands at the abbot’s place in the main room in front of the 
abbot’s quarters, with folded hands, facing south. The great assembly, 
from the stewards on down, all face north and bow with joined palms. 
This bow should be especially deep. The abbot makes a bow with joined 
palms in reply. The great assembly withdraws. 

[72:45] 

先 師 は 、 方 丈 に 大 衆 を ひか ず 、 法 堂 に いた り て 、 法 座 の 増 前 に し て 面 南 、 
駐 手 し て た つ 。 大衆 、 間 訳し て 退 す 、 こ れ 古 往 の 儀 な り 。 

My former master did not lead the great assembly to the abbot’s quar- 
ters but went to the dharma hall, where he stood with folded hands, fac- 

ing south in front of the stairs to the dharma seat. The great assembly 
bowed with joined palms and withdrew. This is a rite from ages past. 

  

from the Chanyuan qginggui to provide his own comments. He will return briefly to his 

Chinese source in section 46, below. 

85 the life-prolonging cloister (enju in 3E#[zxt): I.e., the infirmary; also called the 
“nirvana cloister” (nehan in /#82[5sc) because it served as a hospice for dying monks. 

86 mountain gate (sanmon 山門 ): L.e., the main gate of the monastery, located at the 
center of the south corridor.
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[72:46] 
し か うし て の ち 、 衆 僧 、 お の お の ここ ろ に し た が ひ て 人 事 す 。 人 事 と は 、 
あ ひ 密 寿 する な り 。 た と へ ば 、 お な じ 郷 間 の と も が ら 、 あ る い は 照 堂 、 あ 
る ひ は 廊下 の 便宜 の と ころ に し て 、 幾 十 人 も あ ひ 閣 し て 、 同 安居 の 理 致 
を 賀 す 。 し か あれ ども 、 致 語 は 、 堂 中 の 法 に な ずら ふ 、 人 に し た が ひ て 
今 案 の こ と ば も 存 す 。 ある い は 小 師 を ひき いた る 本 帥 あり 、 こ れ 小 師 か な 
ら ず 本 師 を 寿 す べし 、 九 寿 を も ちい る 。 KAO, ERAZHTS. WRE= 
FETE) HAVILEEKREART, BAO, EDICRICH OIL, FL. BU 
じ か る べし 。 ADR: BA, EEKD7OTHH YO, RS - BR. ART. 
Fae JB BLOICHHO, BRIChHSLELMOL, BK- Bid: ME: A 
we WES L, BHRAEATAL, BPRICHALOMDOL, A - BE - HE 
HS - HRY - ak Pee FERN IB tSeb, BR. BM UCHATRL., 
到 寮 せん と する に 、 人 し ば げ く て 入寮 門 に ひま を えさ ざれ ば 、 和 勝 を か き て その 
寮 門 に お す 。 そ の 勝 は 、 ひ ろ さ 一 寸 角 、 な が さ 二 寸 ば か りな る 白紙 に か く 
な り 。 か く 式 は 、 

“Thereafter, the monks of the assembly make salutations as they 
please.”®’ “Salutations” refers to paying obeisance to each other. For 
example, those from the same home district, even some tens of people, 
in the illuminated hall or a convenient place in a corridor, may make 
prostrations to each other, expressing felicitations on their spending the 
retreat together.** Even in this case, the greetings are patterned after 
the ceremonies in the hall, though there are also extemporaneous words 
according to the individual. There may be masters who have brought 
along disciples; these disciples should always make prostrations to their 
masters, using nine prostrations. When dharma relatives make prostra- 
tions to the abbot, it is two spreadings and three prostrations or just three 
prostrations with sitting cloth fully spread; when dharma relatives are to- 
gether with the assembly, their prostrations should be the same.*’ There 
are always prostrations for one’s master’s younger dharma brothers and 
older dharma brothers. Neighbors on the platform and those in adjacent 
positions all make prostrations; there are prostrations for all acquain- 
tances and old associates. Those in individual quarters, and the head 
seat, secretary, canon prefect, guest prefect, bath manager, and the like, 

must be visited in their quarters and given congratulatory prostrations; 
  

87 “Thereafter, the monks of the assembly make salutations as they please” (shi- 

késhite nochi, shus6é, onoono kokoro ni shitagaite ninjisu LAD UTOb, FRB, KB 
NEOUXIAICLEBOTASBT): A Japanese translation of Chanyuan ginggui i250 

清 規 , ZZ.111:888a8. 

88 illuminated hall (shdd6 #&%): A covered corridor behind the samgha hall, so 

called because it was provided with skylights, windows, or open sides to let in light. 

89 when dharma relatives are together with the assembly, their prostrations 

should be the same (hakken no, tomo ni shu ni aru wa, hai, onajikaru beshi TREO, 
と も に 衆 に ある は 、 FE. B7ECDS~L): Could be understood, “the same as above” 
or “the same as everyone else.”
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those in individual quarters, and the prior, comptroller, rector, cook, la- 

bor steward, west halls, nuns, Daoists, and the like, must also be visited 

in the quarters or visited in their places and given congratulatory prostra- 
tions. Should one seek to visit some quarter where the entrance way Is so 
crowded with people that there is no space, a notice is written and stuck 
on the quarters entrance. The notice is written on white paper about one 
inch wide and two inches long. The form for writing it: 

[72:47] {2:233} 

BZ 懐 昭 等 

FER 
XX) 式 

3 A 

ewe 
MArzh 

茶寮 某 甲 
FPR 

XM) xX 

At HA FE 

Bz 
又 ノ 式 

某 甲 

ewe 
KX) 式 

at A 

ia FE 

Soun, Esho, et al. 

Congratulatory Prostrations 
Alternative form: 

(Name) 

Obejsance 
Alternative form: 

(Name) of (name) quarters 

Congratulatory Prostrations 
Alternative form: 

Prostrations by (Name) 
Congratulations 

Alternative form: 
(Name) 

Congratulatory Obeisance
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Alternative form: 

(Name) 

Prostrations 

[72:48] 

か くし き 、 お ほけ れ ど 、 大 旨 か く の ご と し 。 し か あれ ば 、 門 側 に は 、 こ の 
勝 あ また みゆ る な り 。 門 側 に は 、 左 邊 に お さ ず 、 門 の 右 に お す な り 。 こ の 
勝 は 、 齋 通 に 、 本 寮 主 、 を さめ と る 。 今日 は 、 大 小諸 堂 ・ 諸 寒 、 み な 門 謙 

を あげ た り 。 

There are many forms for writing, but this is the general idea. Thus, 
many of these notices can be seen on the side of doorways. With regard 
to the side of doorways, they are attached to the right side of the door- 
way, not to the left side. These notices are taken down by the chief of 
the quarter after the midday meal. On this day, all the halls and quarters, 
large and small, have their doorway screens open. 

[72:49] {2:234} 
堂 頭 ・ 庫 司 ・ 首 座 、 次 第 に 前 時 と いふ こと あり 。 し か あれ ども 、 遠 島 ・ 深 
山 の あ ひだ に は 、 省 略す べし 、 た だ これ 邊 数 な り 。 退院 の 長老 、 お よび 立 
僧 の 首座 、 お の お の 本 寮 に つき て 、 知 事 ・ 頭 弟 の た め に 特 衛 前 踊 する な 

り 。 

There is a practice whereby, “in order, the head of hall, administrators, 

and head seat serve tea refreshments.”’° However, deep in the moun- 
tains on a remote island, we should omit them; they are just formall- 
ties.”! “Elders retired from an abbacy, as well as additional head seats, 

hold special tea refreshments in their own quarters for the stewards and 
prefects.”” 

[72:50] 

P< DOESMBLTEY, DRHBET SAY, RTEMEY EVAL 
b, WERRREUCS SL, PHMOMRIChOT, ELMBICSOT. M 
A, BRL, ARRBIC LO CRREY, REOWB, node 
な り 、 諸 借 の 住 世 な り 。 

After thus binding the retreat, we pursue the way with concentrated 
effort. While they may have confirmed many practices, those who have 

  

90 “in order, the head of hall, administrators, and head seat serve tea refresh- 

ments” (ddchéd kusu shuso shidai ni senten "£9A + Bia] + BE > WREIC AURA): A Japa- 
nese translation of Chanyuan qinggui #5018 Ri, ZZ.111:888a9. 

91 deep in the mountains on a remote island (enté shinzan 遠島 深山 ): IL.e.。 at our 
Daibutsuji * #2, deep in the mountains of Japan. 

92 “Elders retired from an abbacy” (taiin no chdéré, oyobi rissd no shuso 退院 

の 長者 、 お よび 立 僧 の 首座 ): A Japanese translation of CZzyzg27 97ggz7 紳 苑 清 規 
ZZ.111:888a12-13. “Additional head seats” (rissd shuso 立 僧 首 座 ) refers to learned 
monks asked to lecture to the assembly.



yet to participate in a summer retreat are not the descendants of the bud- 
dhas and ancestors, are not buddhas and ancestors. Both the Garden of 

Anathapindada and Vulture Peak appeared due to retreats.”? The prac- 
tice place of the retreat — this is the mind seal of the buddhas and ances- 
tors, the presence in the world of the buddhas. 

[72:51] 

AR. CATIA, RRM, EKTOAORE, ONeVev, 

Unbinding the retreat.” 

On the thirteenth day of the seventh month, a tea refreshment and sutra 
chanting in the common quarters.” Again, it is the quarters chief of 
that month who serves. 

[72:52] 
+A Wena, AC A ME + ASR WR MRR, WTA, MEM. A 
AMC, Bala, alow, PAR, PRES + KAR, WAAR Til 
Cig. (REE. PRAIA HEC, RSI, ihe ao, Wee 
met, Amy, SRSA CR, CARMA ZA, FARRELL — FRM 
ZZ cbr PikA, MSHI, MURKRE. 

On the evening of the fourteenth day, recitations.” On the following 
day, the mountain seat presentation, salutations, rounds of the quarters, 

and tea refreshment are all the same as for the binding of the retreat. 
Only the wording of the notices is not the same. The administrators’ 
tea invitation says:”’ 

The administrators, this evening, shall serve a tea refreshment in the 

cloud hall, especially for the head seat and great assembly, as a rite 
to mark the unbinding of the retreat. We humbly wish that members 

  

93 the Garden of Anathapindada and Vulture Peak (Kodokuon, Rydjusen Mikal, 
#111): Two spots where Buddha Sakyamuni is often depicted as residing. The name 
Kodokuon {\46g] (literally, “Orphan Park”) represents an abbreviated translation of the 
name Anathapindada (“donor to orphans”), the owner of the property. 

94 Unbinding the retreat (kaige f# 2 ): The title of the section of the Chanyuan qing- 
gui HEI0 AH (ZZ.111:888a14), immediately following the section on binding the retreat 
that Dogen has just finished discussing. 

95 On the thirteenth day of the seventh month, a tea refreshment and sitra chant- 

ing in the common quarters (shichi gatsu jiisan nichi, shuryo senten fugin 七 月 十 三 

A. 2% 824g): Given in Chinese, as if citing a source, but this ceremony does not 
occur in the Chanyuan ginggui W#7015 Be. 

96 On the evening of the fourteenth day, recitations (jushi nichi ban nenju 十 四 
H Afecnah): This entire section is a quotation of the Chinese (with slight variation) of 

Chanyuan qinggui WeStis Bi, ZZ.111:888a15-18. 

97 The administrators’ tea invitation says (kusu t0 bd 7 庫 司 湯 勝 云 )) Dogen sup- 
plies the complete wording here, where the Chanyuan qginggui (ZZ.111:888a16-17) has 

abbreviated it.
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of the assembly all kindly favor us with their presence. Announced 
by Administration Hall bhiksu (Names). 

The phrasing for the recitation at the local deities hall says, 

We are keenly aware: 
A golden breeze fans the plains; 
The white emperor rules his quarter. 
At the time when the King of Awakening’s rule 1s unbound, 
On the day that the dharma year’s cycle ts full, 
Ninety days without hardships; 
The entire assembly safe and sound. 
Reciting the great names of the buddhas, 
We repay the true rulers of all the halls. 
We respectfully invite the great assembly to recite. 

[72:53] {2:235} 

“HEV OBIS, MABODMICHRU, 

What follows is the same as the recitation at binding the retreat.” 

[72:54] 

MERGE. FOSS ata, VI. ARBERIAB), Pees. WE AIVAA 
林 、 下 情 無 任 感 激 之 至 。 

Following the mountain seat presentation, the steward’s words of 
thanks:” 

We are humbly delighted that the dharma year has come full cycle, 
with no difficulties. Surely this is the sheltering grove of Your Rev- 
erence’s dharma power.'° We are overcome with extreme gratitude. 

[72:55] 
住持 人 謝 詞 。 い は く 、 此 者 法 歳 周 園 、 皆 謝 某 く 首 座 ・ 鑑 寺 > 人 等 法力 相 
BR. MERZ. 

The abbot’s words of thanks:'°! 

  

98 What follows is the same as the recitation at binding the retreat (kore yori 

nochi wa, ketsuge no nenju ni onaji ~AVULY MOBIL, fe OAC A782 UL): Japanese 
translation of the note at Chanyuan ginggui WES RR, ZZ.111:888a18. 

99 The steward’s words of thanks (chiji td jaji ASS Htal): From Chanyuan qing- 
gui WESU AR, ZZ.111:888b1. 

100 the sheltering grove (onrin F244): l.e., protection. The Chanyuan ginggui #3618 
#1 has here “sheltering eves” (onbi ISIE). 

101 The abbot’s words of thanks (jijinin jashi EFF A til): From Chanyuan qinggui 
牌 苑 清 規 , ZZ.111:888b2.



Here, the dharma year has come full cycle. We are all thankful 
for the assistance of the dharma power of (head seat, comptroller) 
(Names). We are overcome with extreme gratitude. 

[72:56] 

pRB P  RPRES Pw, VIE<. EK, = aL 
BR. (KB RBAR, 

In the hall, from the head seat on down, and in the quarters, from the 
quarters chief on down, words of thanks:'” 

Relying on each other for the ninety-day retreat, if our threefold 
karma has not been good and has vexed the great assembly, we beg 
compassion.'” 

[72:57] 
AS + SASS. RPSL TH, ARAB. FURS. QUARKS 
不在 此 限 。) 

The stewards and prefects make announcements, saying, “Brethren in 
the assembly departing on pilgrimage should wait until after the tea, at 
which time they may do as they wish.’"” (If there are urgent circum- 
stances, they do not fall under this restriction.) 

* KOK OK OK 

[72:58] 

この 儀 は 、 こ れ 威 音 空 王 の 前 際 後 際 よ り も 頂 額 量 な り 。 佐 祖 の お も くす る 
こと 、 た だ これ の みな り 。 外道 ・ 天 魔 の 、 い まだ 惑 鍋 せ さ ざる 、 た だ これ の 

みな り 。 三國 の あ ひ だ 、 人 矯 祖 の 見 孫 た る も の 、 い まだ ひと り も これ を お こ 
な は ざる な し 。 外道 は 、 いま だ まな び ず 。 化 祖 一 大 事 の 本 懐 な る が ゆえ 
に 、 得 道 の あ し た より 泥 将 の ゆ ふ べ に いた る まで 、 開 演 す る と ころ 、 た だ 

安居 の 宗旨 の みな り 。 BRODMOROLAHNED, BRUSHES 
を 護持 し て 、 か な ら ず 修 誠 す 。 寺 旦 の 九 宗 の 僧 衆 、 ひ と り も 破 夏 せ ず 。 生 
前 に すべ て 九 和 夏 安 居 せ ざら ん を ば 、 仙 弟 子 ・ 比 丘 僧 と 舟 す べから ず 。 た だ 

因 地 に 修習 する の み に あ ら ず 、 果 位 の 修 庵 な り 。 大 邊 世 尊 、 す で に 一 代 の 
あ ひ だ 、 一 夏 も 欠如 な く 修 計 し まし ませ り 。 し る 太 し 、 果 上 の 人 計 な り と 
いふ こと 。 

  

102. In the hall (ddchi 堂 中 ): From CZgzyzgz 972ggz/7 紳 苑 清 規 , ZZ.111:888b2-3. 

103 threefold karma (szzgo 二 業 ): I.e., acts of body, speech, and mind. 

104 The stewards and prefects make announcements (chiji choshu koku #03 * 3A 
4): From Chanyuan qginggui t#50i8#, ZZ.111:888b3-4. The final parenthetical qualifi- 
cation is in the original; it is not clear whether it is part of the announcement itself. These 
lines end the section on unbinding the retreat in the Chanyuan qginggui.
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These rites are the dimensions of the crown of the head, greater than 
the times before and after Majestic Voice, King of Emptiness.'° What the 
buddhas and ancestors take seriously is nothing but these; what the other 
paths and the Deva Mara have never confused and disrupted is nothing 
but these. Throughout the three countries, there is not a single person 
among those who are the descendants of the buddhas and ancestors who 
has ever failed to carry these out; the other paths have never learned 
them.'° Because they are the original intention of “the one great matter” 
of the buddhas and ancestors, from the morning of their gaining the way 
to the evening of their nirvana, what they proclaim is nothing but the 
essential point of the retreat.'°’ The samghas of the five denominations 
in Sindh in the West may have differed, but they equally upheld, and 
always practiced and verified, the ninety-day summer retreat; not one 
of the samghas of the nine schools in Cinasthana rejected the summer 
retreat.'°> Those who never in their lives practice the ninety-day summer 
retreat should not be called disciples of the Buddha or members of the 
bhiksu samgha. It is practiced and learned not only at the stage of cause; 
it is the practice and verification of the level of effect.’ The Greatly 
Awakened World-Honored One, throughout his entire career, practiced 
  

105 the dimensions of the crown of the head, greater than the times before and 

after Majestic Voice, King of Emptiness (kore lon Kii0 no zensai gosai yori mo chonei 

ryO — * URC 2 EO ABR ABR KY % IASHSt): An unusual image, probably meaning 
something like, “the true dimensions of the summer retreat is greater than the entire uni- 
verse.” “Crown of the head” (chdnei TA$8) occurs often in Dogen’s writing in the sense 
“what something really is”; see Supplementary Notes, s.v. “Crown of the head.” “Before 

and after Majestic Voice” alludes to a passage in the Liuzu danjing 7\ HSH, in which 
the necessity of having one’s awakening approved by a Zen master is said to be differ- 
ent “before” and “after.” Dogen’s apparent identification of the buddha “King Majestic 
Voice” with the buddha “King of Emptiness” is idiosyncratic; see Supplementary Notes 
s.v. “Before King Majestic Voice” and “Before King of Emptiness.” 

106 the three countries (sangoku =|): I.e., India, China, and Japan. 

107 “the one great matter” (ichi daiji —K#): See Note 29, above. 

108 the five denominations in Sindh in the West (Saiten no gobu FAK £3): Ref- 
erence to the tradition that, some one hundred years after the time of Buddha Sakya- 

muni, there arose among the followers of Upagupta, separate vinaya collections in the 
five schools of Dharmaguptaka, Sarvastivada, Mahisasaka, Kasyapiya, and Vatsiputriya 
(sometimes replaced by Mahasamghika). 

the nine schools in Cinasthana (Shintan no kushii #4. tu): Nine traditions into 
which the Japanese of Dogen’s day classified Chinese Buddhism: (1) Kosa (Kusha {& 
), (2) Satyasiddhi (Jdjitsu AL), (3) Vinaya (Ritsu 律 )、 (4) Dharma Marks (Hoss6 法 
48), (5) Three Treatises (Sanron =i), (6) Flower Garland (Kegon #£ff<), (7) Tiantai 
(Tendai KB), (8) Mantra (Shingon t& 8), and (9) Chan (Zen i#); Pure Land (Jodo 淳 

+) was sometimes added to this list. 

109 the stage of cause (inji [A Ht): the level of effect (kai (iz): l.e., the path leading 
to bodhi and the attainment of bodhi.
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and verified it without missing a single retreat. We should realize that it 

is the Buddha’s verification of the effect.''° 

[72:59] {2:236} 

LOHSke, RERRIMERBESN ED, DNITHAORRZO<L, ¢t 
いふ は わら ふ べ べし 、 わ ら ふ に た ら ざ る お ろか な る も の な り 。 か く の ご と く 
い は ん と も が ら の こと ば を ば 、 き くべ で から ず 、 共 語 す べから ず 、 同 潮 す べ 
か ら ず 、 ひ と つみ ち を あゆ むべ か ら ず 。 偶 法 に は 、 岳 増 の 法 を も て 吉 人 を 
治す る が ゆえ に 。 

Those who say, nevertheless, “Though I don’t practice and verify the 
ninety-day summer retreat, I can be a descendant of the buddhas and 
ancestors,” are laughable, are so stupid they are not worth laughing at. 
We should not listen to the words of those who talk like this. We should 
not converse with them; we should not sit with them; we should not walk 

the same path with them. For, in the buddha dharma, evildoers are dealt 
with by the practice of brahmadanda.'"' 

[72:60] 
EEESICHBERE, (Nee SRITAL, ETAL, TOEMRLS 
た れる こと 、 七 條 より 摩 記 迎 葉 に お よぶ 。 BKRO+/U4A, RIE, 
第 二 十 八 祖 み づ か ら 賑 旦 に いで て 、 二 祖 大 祖 正 款 普 覚 大 師 を し て 正 偉 せ し 

#。 二 祖 よ りこ の か た 、 婚 婚 正 値 し て 、 末 今 に 正 値 せり 。 震 旦 に いり て 、 
ED HEY HAOS RICE CIEL, ARRICERS, TCCIERCSAS 
IC UT, AABRB LOM, TCCREFERT SRO, CDALHEL 
CEHBHAIL, EL EDRERSRL, ESL< PEHOBRELY . Nine 
MRL ALMSDOZAZIL, HMAM, EDHEYEBLARNY, HD 
m, LE UL< PRLZEENY, PDAROZAILWS, BEXAAIL, BAY 

Ate), BBR AIL, HeRBT A720, BBeTIST Alt, PeTTA 
な り 、 安 居 を きく は 、 頒 を きく な り 、 安 居 を な ら な は 、 頒 を 光 す る な り 。 

We should understand, we should maintain, the ninety-day summer re- 
treat as itself the buddhas and ancestors. Its direct transmission reached 
Mahakasyapa from the seven buddhas. The twenty-eight ancestors of 
Sindh in the West transmitted it directly from successor to successor; 
the Twenty-eighth Ancestor himself, departing for Cinasthana, caused 
the Second Ancestor, the Eminent Ancestor Zhengzong, Great Master 
Pujue, to receive the direct transmission. Ever since the Second Ances- 
tor, directly transmitted by successor after successor, it has been directly 
transmitted to the present. 

  

110 the Buddha’s verification of the effect (kajd no busshé FEO Bs): I.e., what 
the Buddha realized as a buddha. 

111 the practice of brahmadanda (bondan no hé *€38.2i&): The silent treatment; the 
punishment of exclusion by silence (mokuhin 2&¥4). Dogen uses the transliteration of the 
Sanskrit (meaning “brahma staff’).
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Entering Cinasthana, I personally received the direct transmission in 
an assembly of the buddhas and ancestors and am directly transmitting 
it to the Land of Japan. Since you have kept a ninety-day summer retreat 
in an assembly where it has been directly transmitted, we have directly 
transmitted the dharma of the retreat. When you keep a retreat with this 
person, it is an authentic retreat. Because it has truly been conferred 
face-to-face by successor after successor since the retreats during the 
lifetime of the Buddha, the faces of the buddhas and faces of the ances- 

tors have been directly transmitted firsthand, and the bodies and minds 
of the buddhas and ancestors have been intimately verified. For this rea- 
son, we say that to see the retreat is to see the Buddha; to verify the 
retreat is to verify the Buddha; to practice the retreat is to practice the 
Buddha; to hear of the retreat is to hear the Buddha; to study the retreat 

is to study the Buddha. 

[72:61] {2:237} 

BIZETNARB, MBER IERMLUELEXSSIERY, UD 
WaT wWib, AL: RE RES, HBL ROT, KEO-BRYL 
いふ と も 、 安 居 す べし 、 そ れ 見 人 須 な らん 。 人 衆 ・ 天 衆 ・ 龍 衆 、 た と ひ 一 九 
旬 な り と も 、 比 丘 ・ 比 丘 尼 と な り て 安居 すべ し 、 す な は ち 見 人 妥 な らん 。 介 
祖 の 會 に まじ は り て 、 九 旬 安 居 し きた れる は 、 見 側 来 な り 。 わ れ ら さい は 
ひ に 、 い ま 外 命 の お ち ざ る さき に 、 あ る い は 天上 に も あれ 、 あ る い は 人 間 
に も あれ 、 す で に 一 夏 安 居 す る は 、 人 祖 の 皮肉 骨 丹 を も て 、 み づか ら が 放 
肉 骨 剛 に 換 却 せら れ ぬ る も の な り 。 俸 祖 き た り て われ ら を 安居 する が ゆえ 

に 、 面 面 人 人 の 、 安 居 を 行 ず る は 、 安 居 の 、 人 人 を 行 ず る な り 。 伝 歴 な る 
が ゆえ に 、 安 居 あ る を 千 備 萬 家 と いふ の みな り 。 ゆ えい か ん と な れ ば 、 安 
居 、 こ れ 人 居 祖 の 皮肉 骨髄 ・ 心 識 ・ 身 嶋 な り 。 頂 額 ・ 眼 晴 な り 、 拳 頭 ・ 鼻 孔 
7e) . [BR ePEZR OL HB ERC ZOO . PEE ZR. ABI, bE 
らし き を つく り い だ す に あら ざれ ども 、 ふ る き を さら に も ちい る に は あら 
さる な り 。 

In sum, the ninety-day retreat is a dharma from which the buddhas 
and the ancestors have never deviated. This being the case, human 
kings, King Sakra, King Brahma, and the like, becoming members of 

the bhiksu samgha, if only for one summer, should keep the retreat; that 

would be seeing the Buddha. Humans, devas, and dragons, if only for 
one ninety-day period, should become bhiksu or bhiksuni and keep the 
retreat; this in itself would be seeing the Buddha. To have joined an as- 
sembly of the buddhas and ancestors and kept the ninety-day retreat is to 
have seen the Buddha. Fortunately, now, before our dewdrop lives have 
been lost, those of us who have already kept a summer retreat, whether 

in the heavens above or among humans, have had our own skin, flesh, 

bones, and marrow exchanged for the skin, flesh, bones, and marrow of 

the buddhas and ancestors. Because the buddhas and ancestors come 
and keep the retreat through us, each and every person’s practice of the



retreat is the retreat’s practice of each person.''? This being so, those 
with a retreat can only be called “a thousand buddhas and ten thousand 
ancestors.”''? Why is this? The retreat is the skin, flesh, bones, and mar- 

row, the mind and consciousness, the physical body, of the buddhas and 
ancestors; it is their crown of the head and eyes, it is their fist and nose; 

it is their round form and buddha nature; it is their whisk and staff; it is 

their bamboo staff and reed cushion.''* Though the retreat 1s not the cre- 
ating of something new, it is not the re-implementing of something old. 

* KOK OK 

[72:62] 

thee Sls he. Maik, ORES. GME RRLARE. BRAS 
陸 止 住 。 心 離 般 聞 不 優 徒 衆 。 至 安居 日 、 即 於 側 前 作 如 逢 言 、 我 比丘 ・ 比 丘 
尼 ・ 優 婆 塞 ・ 優 疲 夷 、 基 甲 、 忠 菩薩 乗 、 修 寂 滅 行 、 同 入 清 淳 貨 相 住持 、 以 
KiB Me. Dats ee, ARATE, BRB, SAGA, 
MMKRBA. BR+AUMRKRKSE HARE. BIE SER LWA KAixik, 
REE, BBL. Ute She. 

The World-Honored One addressed Bodhisattva Complete Awakening, 
along with various great assemblies and all living beings, saying,''° 

If you pass the three-month retreat at the start of summer, you 
should stay with pure bodhisattvas, with your mind apart from the 
sravakas, not relying on the community of followers. When the day 
of the retreat arrives, speak the following words before the Buddha: 

I, the bhiksu or bhiksuni or upasaka or upasika (Name), seated 

on the bodhisattva vehicle, cultivate the practice of peaceful 
extinction, entering purity together with others and abiding 
in the mark of reality. Taking great complete awakening 
as my monastery, mind and body keep the retreat; for the 

  

112 the buddhas and ancestors come and keep the retreat through us (busso kitarite 
warera o ango suru tf & 720 Cipib ke BET 4S): Attempt to render an odd locu- 
tion, in which “we” (warera 4221 ©) is the object of the verb “to retreat” (ango suru 安 
ki t+ 4); perhaps intended to convey the image of the buddhas and ancestors “residing 
peacefully” (ango 安居 ) in us. 

113 “a thousand buddhas and ten thousand ancestors” (senbutsu manso ¥ (# #448): 

A fixed expression suggesting buddhas and ancestors everywhere, or in everyone. 

114 their round form and buddha nature (ens6 busshd [AltA fh Tt): The term ensd 
#4 could be taken here as the “circular shape” often drawn by the Chan master as a sign 
of perfection; but its combination with “buddha nature” (busshd (TE) suggests the “full 
moon form” (engetsusé [Bl H #8) used to represent the buddha nature (see “Shobogenzo 

busshd” IEVEAR HET). 

115 The World-Honored One (Seson tt#%): From the Yuanjue jing 彫 濾 経 , 
T.842.17:921al9-28.
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cognition of essential identity and the nature of nirvana are 
without bonds.''® Now, I respectifully request not to follow 
the sravakas but to keep the three-month retreat together with 
the tathagatas of the ten directions and the great bodhisattvas. 
In order to practice the great causes and conditions of the 
unsurpassed wondrous awakening of the bodhisattva, I am not 
bound to the community of followers. 

Good son, this 1s called the bodhisattva’s manifestation of the 

retreat. 

[72:63] {2:238} 
し か あれ ば す な は ち 、 比 丘 ・ 比 丘 尼 ・ 優 婆 塞 ・ 優 婆 夷 等 、 か な ら ず 安居 三 
月 に いた る ご と に は 、 十 方 如 來 、 お よび 大 菩薩 と と も に 、 無 上 妙 濾 大 因 線 
を 修 す る な り 。 し る べし 、 優 婆 春 ・ 優 婆 夷 も 安居 すべ き な り 。 こ の 安居 の 
と ころ は 、 大 彫 算 な り 。 し か あれ ば す な は ち 、 敬 峰 山 ・ 孤 獲 園 、 お な じ く 
如 溢 の 大 彫 覚 伽藍 な り 。 十 方 如 來 及 大 菩薩 、 と も に 安居 三 月 の 修行 ある こ 
と 、 世 尊 の を し へ を 聴 受 すべ し 

Thus, whenever they reach the three months of retreat, “bhiksus, 

bhiksunis, upasakas, and upasikas” “practice the great causes and condi- 

tions of the unsurpassed wondrous awakening” “together with tathagatas 
of the ten directions and the great bodhisattvas.” We should recognize 
that upasakas and upasikas should also keep the retreat. The location of 
this retreat is “great complete awakening”; so Vulture Peak and the Gar- 
den of Anathapindada are similarly “monasteries” of “great complete 
awakening.” We should heed the World-Honored One’s teaching that the 
“tathagatas of the ten directions and the great bodhisattvas” all practice 
during the three months of the retreat. 

[72:64] 
世 尊 、 —-RLABE, BARA, MHRIRKES, WER, CE 
BAG, MRE, 今 夏 在 三 護 安 居 。 MIR EER, ARK, Re 
HERE Bl ME aL ib AIRES ——ihATA—— cok, A—— iE, BRB 
TK, thee, Pe ASE. (SRAM AR CHR, FF RRMIREIEA, 

The World-Honored One spent the ninety-day retreat in one place.'"’ 
When the day of unburdening oneself arrived, Mafijusrt came into the 

  

116 mind and body keep the retreat (shinjin ango (¥#J&%): Or, perhaps, “mind 
and body reside in peace.” The clause following could be read with the next sentence: 
“Because the cognition of essential identity and the nature of nirvana are without bonds, 
now, I respectfully request .... 

117 The World-Honored One (Seson t#2®%): Quoting the Yuanwu Foguo chanshi 
yulu VE 6 TREN aEER, which recounts the story twice (at T.1997.47:792al 1-16, and 
T.1997.47:805a10-15). The original source is the Da fangguang baogie jing KA BEE 

経 (T.462.14:474a17-b14).
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assembly.''® Kasyapa asked Mafyusri, “Where did you keep the retreat 
this summer?” 

Mafijusri said, “I kept the retreat in three places this summer.”!'” 

Kasyapa thereupon gathered the assembly and announced with a blow 
of the mallet that he wished to expel Mafijusrt. No sooner had he raised 
the ghanta mallet than he saw incalculable buddha ksetras appear, and 

in each place where there was a buddha, there was a Mafiyusr1, and 
there was a Kasyapa raising the mallet and wishing to expel Mafi- 
jusri.'*° The Word-Honored One addressed Kasyapa, saying, “Now, 
which Mafiyusrt did you wish to expel?” 

121 At this point, Kasyapa was at a loss. 

[72:65] {2:239} 
RSet, ORME, BRT NOB, WERE EE, HRI 
AG, SARE RSE BYE SE, RB FAB BO CR, 便 
BUM — REG, HECTARE, 

Chan Master Yuanwu’s comment on this case says: 122 

If the bell 1s not struck, 1t does not ring; 
If the drum ts not beat, it does not sound. 

Kasyapa had seized the key port; 
So Mafyusri occupied the ten directions. 
To that point, a splendid Buddhist rite; 

A pity they let one move slip by.'*° 

  

118 the day of unburdening oneself (jishi nichi 8 4\ 8): The last day of the summer 
retreat (S. pravarana), on which participants may express their thoughts and repent of 
their transgressions. 

119 “I kept the retreat in three places this summer” (konge zai sansho ango F 2 
(£ =k 2 JE): Moving about during the summer retreat is, of course, an infraction. In 
the original siitra story (Da fangguang baogie jing KA KE RIE, T.462.14:474a22-24), 
Manjusri reports that he spent one month in the palace of the queen of Sravasti, the wife 
of king Prasenajit; one month in the young men’s study hall; and one month in a house 
of prostitutes. 

120 ghanta mallet (kensui #£#£): Also written $ESE; a gong, bell, or other percussion 
instrument. 

121 At this point, Kasyapa was at a loss (uji Kashd bézen FR FURIE A): This line 
does not occur in the version ending at T.1997.47:805a15. The original sutra story has 
the Buddha at this point explain to Kasyapa that Mafiyusri spent the summer retreat 
leading five hundred courtesans of the palace, five hundred young men, and five hundred 
prostitutes to the stage of non-regression on the bodhisattva path. 

122 Chan Master Yuanwu (Engo zenji [R|IEi#6M): I.e., Yuanwu Keqin Elie 5e 4) 
(1063-1135). His comment occurs at Yuanwu Foguo chanshi yulu 彫 悟 飾 果 締 師 語録. 
T.1997.47:792a16-20. 

123 To that point, a splendid Buddhist rite; A pity they let one move slip by (toji
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Wait till old man Sakya says, “Which Majfijusri did you wish to ex- 
pel?” Then try striking with the mallet. How will he end it? 

[72:66] 
RSA, KREIS, REZ NUB AE, ROA, RAO 
MES GEOR, TRE, NOR, BEC, WAI, Ste 
ered), 

Chan Master Yuanwu’s verse on this case says:'** 

Great elephants do not follow rabbit tracks; 
How could swallows and sparrows know the swan?'*? 
He keeps the command, just like “raising a breeze”; 
He hits the mark, like “biting the arrowhead.’"”° 
In the realms everywhere, it 1s Mafiyusri; 
In the realms everywhere, it 1s Kasyapa. 
Facing each other, they are each so serious; 
He raises the mallet; where 1s the punishment? 
One good jab, and the golden dhita has already dropped 1 

[72:67] {2:240} 
Lrbnittelib6, HARA. MRAEREBROEWNEB, VW 
ERREBH OT, HQUBBIL, ARERILCH OT, HAO RRRS 
bO, KCBEtXAs7L, BREA, HAORRELANL, BEETS 
<., POR D720. PALORRAR ZOO. POR O, 安居 せ さ ざら ん 

lL, PFE OIC hH OD, PITH ORAZEN, WEVER: RE* CHO 
俺 菩薩 、 み な と も に 安居 三 月 の 夏 入 お こ な は る べし 。 これ す な は ち 、 住持 

127 

  

ko ichijo butsuji, kaseki hoka itchaku 営 時 好 一 場 人 事 、 可 惜 放 過 一 著 ): ILe., a good sto- 
ry, but Kasyapa failed to make the next move (by striking with the mallet, as Yuanwu 
suggests). 

124 Chan Master Yuanwu’s verse on this case (Engo zenji juko Ix Bi 6 +): From 
Yuanwu Foguo chanshi yulu [AE RieeeN GB HR, T.1997.47:805a1 6-19. 

125 Great elephants (daizd K&); swallows and sparrows (enjaku #¢#): Often taken 
as references to Mafijusrt and Kasyapa, respectively. 

126 He keeps the command, just like “raising a breeze” (kyorei enjaku seifu 18 
43 50 4 AMIEL): Thought to reflect the story in the Zhuangzi #£-= (Xu Wugui tR# He; 
KR.5c0126.024.13a), in which Carpenter Shi E4 “produced a wind” (76 fu 成 風 ) by 
whirling his axe, thereby removing a piece of mud from the nose of the man of Ying 
without disturbing him. “Keeping the command” (kyorei #§4>) here is usually taken to 
mean obeying the rules of the summer retreat. 

He hits the mark, like “biting the arrowhead” (hateki konnyo ketsuzoku WAVE RO 
$e): Thought to be a reference to the story, in the Taiping guangji K*F Rac (Jiqiao {X 
I5, KR310118.227.5a), of Du Jun Mo &#ix, who could catch arrows with his teeth. 

127 One good jab, and the golden dhiaita has already dropped it (K6 issatsu, konjiki 
zuda s6 rakukyaku 4§—#\, 4 f98bES Hl): Likely meaning that, as soon as the Bud- 
dha challenged him, Kasyapa (“the golden-hued ascetic”) dropped his mallet.
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PIER BOME7A OO. HaI720, BIEFLZPHOBEBA, AFOTHESE 
BI-—ADERNL, 

Thus, though the World-Honored One may have spent the retreat in 
one place, while Majfijusri spent the retreat in three places, they never 
failed to keep the retreat. Those who fail to keep the retreat are neither 
buddhas nor bodhisattvas. Among the descendants of the buddhas and 
ancestors, there are none who fail to keep the retreat; those who do keep 
the retreat should be recognized as descendants of the buddhas and an- 
cestors. To keep the retreat is the body and mind of the buddhas and 
ancestors, is the eye of the buddhas and ancestors, is the life source of 

the buddhas and ancestors. Those who do not keep the retreat are not the 
descendants of the buddhas and ancestors, are not buddhas and ances- 

tors. The present buddhas and bodhisattvas of clay or wood, silk or gold, 
or the seven treasures must all be undertaking a summer of sitting for the 
three months of the retreat.'*® This is the ancient precedent, the buddha 
instruction, of abiding in the treasures of buddha, dharma, and samgha. 

In sum, residents within the house of the buddhas and ancestors should 

definitely engage in the three months of sitting in the summer retreat. 

TE TEAR gc 2c J 5 
Treasury of the True Dharma Eye 

The Retreat 

Number 72 

[Ryumonji MS:] 

個 時 寛 元 三 年 と 巳 夏 安居 太 月 十 三 日 、 在 越 宇 大 條 寺 示 衆 
Presented to the assembly at Daibutsu Monastery, Etsuu; thirteenth day, 

sixth month, summer retreat of the junior wood year of the snake, the 
third year of Kangen [8 July 1245]'°? 

[Tounji MS:] 

弘安 二 FRABLAI+A, CAMP RASHES, BE 
Copied this at the new Zenko Monastery, Nakahama, in the same 

province; twentieth day, fifth month, summer retreat of the second year 
of Koan [30 June 1279]. Giun'°° 

  

128 The present buddhas and bodhisattvas of clay or wood, silk or gold, or the 

seven treasures (ima deiboku sokin shipp6é no butsu bosatsu VWEVEA + BE CEO 
(#22): Likely referring to the Buddhist icons in the monastery. The glyphs sokin 素 
4 are variously interpreted: as “undyed silk and gold,” as “silver and gold,” or as “pure 

gold”; the translation takes so 素 as the silk background of painted images. 

129 The Tounji i)Z2=7 MS shares an identical colophon. 

130 Giun #22: Fifth abbot of Eiheiji (1253-1333).
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FRE SCAR + REP ESTA +A BS BON ELL K ERG SS 
之 。 比丘 光 周 

Copied this in the JoyO Hermitage, Ethe1 Monastery, Mount Kichyo, 
Esshi; twelfth day, month of deutzia blossoms, senior metal year of the 

rat, the twelfth year of Bunmei [21 May 1480]. Bhiksu Koshi’?! 

  

131 month of deutzia blossoms (bégetsu 9[1A ): The fourth lunar month (zzz 名 ). 

Bhiksu Koshu (の 7Xz oy/z 比丘 光 周 ): Fifteenth abbot of Eiheiji (1434-14922).
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Reading Other Minds 

Tashin tsi 

INTRODUCTION 

According to its colophon, this chapter was composed at Dogen’s Dai- 
butsuji in Echizen during the summer retreat of 1245. It occurs as num- 
ber 73 in the seventy-five-chapter Shobogenzo and as number 79 in the 
ninety-five-chapter Honzan edition (or 80 in the Iwanami and Shumucho 
versions). The origin of the text, however, is complicated by the fact 
that it repeats material found in a version of the “Shin fukatoku” oy» FJ 
4+ chapter preserved in the twenty-eight-text Himitsu Shobogenzo col- 
lection, where it is listed as number 4 of fascicle 1. This latter work 

(number 19 in the Honzan edition of the Shobogenzo and translated be- 
low, in Volume 7, as Supplementary Text 4) is quite similar in its first 
half to the “Shin fukatoku” chapter appearing as number 8 of the sev- 
enty-five-chapter Shobdgenzo, while in its second half introduces the 
material from our text here; it bears a colophon, similar to that of number 

8, dated during the summer retreat of 1241 at Koshoji. 

The “‘Tashin tsi” deals with a single anecdote in Zen literature, the fa- 
mous story of the eighth-century Chan master Nanyang Huizhong's 南陽 
7a test of the mind-reading powers of an Indian monk. DOgen quotes 
the story verbatim from the Chinese, along with half a dozen comments 
on it by Chinese masters; he then proceeds sharply to criticize previous 
understandings of the story, for assuming that the monk might actually 
have read the master’s mind, and for failing to see that the test was really 
about the monk’s understanding of Buddhism.
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IE YEAR HR CF = 

Treasury of the True Dharma Eye 

Number 73 

他 心 通 

Reading Other Minds 

[73:1] {2:241} 

BRKEFR CMA, BINA, HAR, BS DE. BeBAE 
ieee PO eR. ARR LUA. eT a, BRR ba. HH 
(BE EA RAE BE ao cE, FRLABTT, HS Tas ae, Pe aR a, PIE 
EMT ANE REA, RRA PKK AR Sik, BIR. BORER, 

ah P77 SAVED ABS, Se LEN TFRs, BA. eee Da aD, 
Hao. RA BA. ee, ESBS Eee. Sie, FAI e — Bde, 
(SAA) ARE. AIR, 48. 2(SENG ET em. SH. Pe 
一 國 之 師 、 何 得 却 在 天津 橋上 看 弄 細 狼 。 師 第 三 問 、 流 道 、 老 僧 即 今 在 仕 訂 
je, 三 大 良 久 、 賠 知 去 廣 。 師 叱 日 、 遺 野 狐 精 、 他 心 通 在 仕 摩 廣 。 三蔵 無 

National Teacher Huizhong, of the Guangzhai Monastery in the West- 
ern Capital, was a native of Zhuyi in Yuezhou; his family name was 
Ran.' After receiving the mind seal, he stayed at Dangzi Valley, Mount 
Batya, in Nanyang, where for more than forty years he never descend- 
ed from his monastery.” Word of his practice of the way reached the 

  

1 Reading Other Minds (tashin tsi 他 心 通 ): Or “the knowledge of others' thoughts": 
S. para-citta-jfidna, one of the five or six paranormal knowledges (jinzi #3; S. abhi- 
jra). Traditionally held to be available to spiritual adepts, whether Buddhist or other- 
wise, who have mastered the four levels of dhyana. While not a prerequisite for nirvana, 
this knowledge was considered one of the attainments of the perfectly awakened bud- 
dhas, and, therefore, its cultivation was a part of the traditional bodhisattva path. See 

Supplementary Notes, s.v. “Spiritual powers.” 

National Teacher Huizhong (Echii kokushi %&53dEM): I.e., Nanyang Huizhong MBG 
4916 (d. 775), disciple of the Sixth Ancestor. The Guangzhaisi 3¢6725¥, established 677, 
was one of the great monastic centers of Chang’an during the Tang; Zhuji #4 was 
in the present-day Shaoxing #4 district of Zhejiang Province. The story Dégen tells 
here was well known and appears in several sources; the version here seems to be from 
the Jingde chuandeng lu {2 (SEER (T.2076.51:244a7-21); see also, e.g., the Liandeng 
huiyao BKRES B, ZZ.136:483a6-b1. Dogen also cites the story in his “Shdbogenzo shin 
fukatoku” IE7EAR HL AR BI 4 (Supplementary Texts version) and Eihei kéroku 氷 平 廣 勿 
(DZZ.3:132, no. 196; DZZ.4:198, no. 27). 

2 Dangzi Valley, Mount Baiya, in Nanyang (Nanyé Hakugaisan Toshikoku AWA 

f= |l) 4-4): In present-day Henan province.
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imperial seat, and in the second year of Shangyuan, the Tang Emperor 
Suzong dispatched an imperial commissioner, Sun Chaoyin, to sum- 
mon him to the capital.’ There, he was received with the etiquette due 
a teacher and installed in the Xichan Cloister of Qianfu Monastery.’ 
Upon the ascension of the Emperor Daizong, he was reinstalled in the 
Guangzhai Monastic Complex, where for sixteen years he taught the 
dharma in accord with the abilities of his audiences.° 

During this time, a certain Tripttaka Master Daer from Sindh in the 
West arrived in the capital, saying that he had achieved the wisdom 
eye that knows the minds of others.° The Emperor ordered the Nation- 
al Teacher to test him. As soon as the Tripttaka Master saw the Teach- 
er, he bowed and stood respectfully off to his right side. 

The Teacher asked him, “You have the knowledge of other minds?” 

“I wouldn’t presume,” he replied.’ 

“Tell me,” said the Teacher, “where’s this old monk right now?” 

The Tripitaka Master said, “Reverend, you are the teacher to a nation; 

how could you go off to Xichuan to watch the boat races?’* 

The Teacher asked again, “Tell me, where’s this old monk right now?” 

The Tripitaka Master said, “Reverend, you are the teacher to a nation; 

how could you be on the Tianjin bridge watching the playing mon- 
keys?” 
  

3. the second year of Shangyuan (Joégen ninen [7c —*F): 761. The Emperor Su- 

zong fi az reigned 756-762. 

4 installed in the Xichan Cloister of Qianfu Monastery (choku ko Senpukuji 
Saizenin #5 #8 = it): I.e., was given an imperial order to reside at this important 
monastery in Chang’an. The Jingde chuandeng lu #12 {SEER (T.2076.51:244a1 1) has 
here “initially resided” (sho ko 初 居 ). 

5 the ascension of the Emperor Daizong (Dais6 ringyo {ax #l): Reigned 762-779. 

6 acertain Tripitaka Master Daer from Sindh in the West (u Saiten Daini sanz6 #8 

KAA =i): A figure unknown from other sources, whose name is literally “Big Ears.” 
“Tripitaka” (sanz6 =k) is an honorific title expressing mastery of the Buddhist canon. 

the wisdom eye that knows the minds of others (tashin egen {t. LEXAR): L.e., tashin tsit 

{th,,L3H, the paranormal power to read others’ minds. 

7 I wouldn’t presume (fukan HZ): “I dare not [claim such a thing]”; a colloquial 

expression of modest acknowledgement of a compliment. 

8 “go off to Xichuan to watch the boat races” (kyo Shisen kan keito B)IA 
ge): Presumably, the dragon boat festival, held on the fifth day of the fifth month, 
commemorating the legend of the suicide by drowning of the poet Chu Yuan JaiJi (ca. 
340-278 BCE). 
9 “on the Tianjin bridge watching the playing monkeys” (zai Tenshinkyo j6 kan ro 
koson 12 Rif th LF AHF): Probably a performance of trained monkeys. The Tianjin 
bridge A746 was located in Luoyang.
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The Teacher asked a third time, “Tell me, where’s this old monk right 
now?” 

The Tripitaka Master said nothing for a while, not knowing where the 
Teacher had gone. 

The Teacher said, “This fox spirit! Where’s his knowledge of other 
minds?” 

The Tripitaka Master had no response. 

[73:2] 
僧 癌 趙 州 日 、 大 耳 三蔵 、 第 三 度 、 不 見 國 師 在 席 、 未 審 、 mvt 上 趙 
州 云 、 在 三蔵 鼻孔 上 。 僧 問 玄 沙 、 既 在 鼻孔 上 、 乱 仕 衣 不 見 。 AS 
Aut, (RUA, KE =m. BHE. Bre BM, mia 前 南 度 
是 渉 境 心 、 後 入 自 受 用 三昧 、 所 以 不 見 。 海 會 端 日 、 國 師 若 在 三蔵 具 孔 上 、 
7A (+ BEL, ROR ED, BENE = IRI, “MMH RAL OR, AP Ee 
Bye, BRA Beare A, At Ath, 

A monk asked Zhaozhou, “I don’t understand why the Tripitaka Mas- 
ter Daer didn’t see where the National Teacher was the third time.'® 

Where was the National Teacher?” 

Zhaozhou said, “He was on the Tripitaka Master’s nose.” 

A monk asked Xuansha, “If he was on his nose, why didn’t he see 

him?” 

Xuansha said, “Because he was too close.” 

A monk asked Yangshan, “Why didn’t the Tripitaka Master Daer see 
the National Teacher the third time?” 

Yangshan said, “The first two times were the mind that plays across 
objects. After that, he entered the samadhi of personal enjoyment; 
that’s why he didn’t see him.””” 

  

10 A monk asked Zhaozhou (s6 mon Joshi (Sf): I.e., Zhaozhou Cong- 
shen /N(¢#% (778-897). The exchange occurs at Jingde chuandeng lu T= {HEER, 
T.2076.51:244a23-24. 

11 A monk asked Xuansha (s6 mon Gensha ($f) XV): Le., Xuansha Shibei “YBN fs 
(835-908). The exchange occurs at Jingde chuandeng lu Fe TE{HEER, T.2076.51:244a24. 

12 A monk asked Yangshan (s6 mon Kydzan (SAM): Ie., Yangshan Hui- 

ji (ML k4R (803-887). The exchange occurs at Jingde chuandeng lu FTE(REER, 
T.2076.5 1:244a2 1-22. 

13. mind that plays across objects (shokyo shin H5e-L)): i.e., ordinary consciousness. 

samadhi of personal enjoyment (jijuyi zanmai 842A =§k): A technical term for the 
state in which a buddha experiences his awakening.
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Duan of Hathui said, “If the National Teacher was on the Tripitaka 
Master’s nose, why would it be hard to see him?'* He’s completely 
unaware that the National Teacher was in the Tripitaka Master’s eye.” 

Xuansha summoned the Tripitaka Master, saying, “Tell me, did you tn 
fact see the first two times?” 

Chan Master Mingjue Zhongxian of Xuedou said, “Defeated! Defeat- 
ed 

[73:3] {2:243} 
AREIO, KA =e Meet LAR, S4< LY PRLS TORAIA 
お ほし と い へ ども 、 こ と に 五 位 の 老 挙 頭 あ り 。 し か あれ ども 、 こ の 五 位 の 
尊 宿 、 お の お の 諦 営 甚 諦 営 は な き に あら ず 、 國 師 の 行 履 を 劇 見 せ ざ る と こ 
ろ お ほし 。 ゆ えい か ん と な れ ば 、 古 今 の 諸 員 みな お も は く 、 前 南 度 は 、 三 
渡 あやま ら ず 國 師 の 在 遍 を し れ り 、 と お も へ り 。 これ す は は ち 、 古 先 の お 
ほ き な る 不 是 な り 、 晩 進 し りら ず ば ある べから ず 。 

From long ago there have been many stinking fists who offered com- 
ments and sayings on the episode of the National Teacher Dazheng’s 
testing the Tripitaka Master Daer, but in particular we have these five 
old fists.!7 Nevertheless, while it is not the case that each of these five 

venerables is not “on the mark, right on the mark,” there 1s much in the 

conduct of the National Teacher that they do not see.'* The reason is that 
until now everyone has thought that the Tripitaka Master correctly knew 
the whereabouts of the National Teacher the first two times. This is a 
major error by our old forebears — one that latecomers should not fail to 
recognize. 

  

14 Duan of Haihui (Kaze 72z 海 會 端 ): I.e.、 Haihui Shouduan 海 會 守 (1025-1072). 
This exchange is not found in the /jzggde cz の ezg /z 景 徳 値 燈 勿 notice: rather, it can 
be found at Liandeng ygo 障 燈 党 要 , ZZ.136:483a18-b1. The grammatical subject of 
“unaware” is unstated; presumably, Zhaozhou. 

15 Xuansha summoned the Tripitaka Master (Cezs/2 cZ6 Sgzzo 玄 沙 徴 三蔵): 
Xuansha’s remark appears at Jingde chuandeng lu {H{HVEER, T.2076.51:244a23 一 
though not as a direct challenge to the Tripitaka Master but as a question to a monk who 
raised the issue with Xuansha. 

16 Chan Master Mingjue Zhongxian of Xuedou (Setchd Mydkaku Jiken zenji &# 
BA a BAA): I.e., Xuedou Zhongxian 24 & 24 (980-1052). His comment occurs in 
the Mingjue chanshi yulu WAR aBER (T.1996.47:671c21-22). It is unclear who has 
been defeated; some commentators take it to be the Tripitaka Master; others, Xuansha. 

17 the National Teacher Dazheng (Daishé kokushi Kz EME): Title awarded Huizhong 
#2'0 by the Tang Emperor Daizong {X As. “Fist” (kentd 4598) is a common reference to 

the Chan teacher; see Supplementary Notes, s.v. “Fist.” 

18 “on the mark, right on the mark” (taitd jin taitd 諦 営 其 諦 営 ): A fixed expression 
of approval.
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[73:4] 
WE, EMOMBLEET SOL MSO, HHVIS<, BRIO, =e 
試験 する 本 意 を し ら ず 。 二 者 い は く 、 國 師 の 身心 を し ら ず 。 

My doubts about these five venerables are of two sorts: first, that 
they do not know the National Teacher’s basic intention in testing the 
Tripitaka Master; second, that they do not know the National Teacher’s 
body and mind. 

[73:5] 

し ば らく 、 國 師 の 三蔵 を 試験 する 本 意 を し ら ず 、 と いふ は 、 第 一 番 に 國 師 
い は く 、 浴 道 老 僧 即 今 在 仕 塵 虎 、 と いふ 本 意 は 、 三 蔵 、 も し 佐 法 を 見 聞 す 
る 有 眼 晴 な りや 、 と 試問 する な り 、 三 蔵 、 お の づか ら 俸 法 の 他 心 通 あ りや 、 
と 試 間 する な り 。 党 時 、 も し 三蔵 に 條 法 あ ら ば 、 老 僧 即 今 在 仕 摩 虎 、 と し 
め さ れ ん と き 、 出 身 の み ちあ る 太 し 、 親 中 の 便宜 あら し めん 。 い は ゆる 隊 
師 道 の 、 老 僧 即 今 在 仕 摩 虎 は 、 作 歴 生 是 老 僧 、 と 問 閉 せん が こと し 。 老 僧 
即 今 在 仕 衣 虎 は 、 即 今 赴 仕 塵 時 節 と 問 著 する な り 。 在 仁摩 虎 は 、 遺 裏 是 仕 
誠 廣 在 と 道 閉 する な り 。 喚 仕 誠 作 老 僧 の 道理 あり 。 國 師 か な ら ず し も 老 僧 
に あら ず 、 老 僧 か な ら ず 拳 頭 な り 。 大 耳 三 蔵 、 は る か に 西 天 よ りき た れ 
り と い へ ども 、 こ の ここ ろ を し ら ざ る こと は 、 人 矯 道 を 學 せ ざる に より て な 
り 、 い た づら に 外道 ・ 二 乗 の みち を の み ま な べ る に より て な り 。 

Now, when I say that they do not know the National Teacher’s basic 
intention in testing the Tripitaka Master, I mean this: that his basic in- 
tention in initially saying, “Tell me, where’s this old monk right now?” 
is to test whether the Tripitaka Master 1s an eye to see the buddha dhar- 
ma — to test whether the Tripitaka Master has the knowledge of others’ 
minds according to the buddha dharma.'” If at that point the Tripitaka 
Master had the buddha dharma, when he goes to express “Where this 
old monk is right now” he would have some way out of the body, would 
bring about some personal advantage.*° The National Teacher’s saying, 
“Where's this old monk right now?” is like his asking, “What ts ‘this 
old monk’?” “Where’s this old monk right now?” is asking, “What time 
is ‘right now’?’ “Where’s?” is saying, “Where are we here?”*' There 
is reason [to say it is also asking,] “What is it we are calling an ‘old 
monk’?” A national teacher is not always an “old monk”; an “old monk” 
  

19 is an eye to see the buddha dharma (buppo o kenmon suru ganzei nari {pil&% 

見 聞 す る 有 眼 Ze Y ): Some modern editions revise this to “has the eye” (ganzei ari HE 
Hig d> 4) ). 

20 way out of the body (shusshin no michi HAMA); personal advantage (sz の 

no bengi #i'S © (#H): Probably meaning something like “[a response that demonstrates] 
a higher perspective and a personal mastery.” The term shusshin th ¥, while having the 
colloquial sense “advance one’s status,” is regularly used in Chan texts for “liberation.” 

21 “Where are we here?” (shari ze jiimo sho zai 1a & E(t FETE): A fixed rhetorical 
question, occurring several times in the Shdbdgenzo, that warns the interlocutor to keep 
the conversation at the highest level of truth, beyond dualities.
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is always a “fist.” That the Tripitaka Master Daer, though he came all 
the way from Sindh in the West, does not understand this intention Is 
because he has not studied the way of the buddhas, because he has only 
learned in vain the other paths and the paths of the two vehicles.” 

[73:6] {2:244} 

BBA SAT ES. IB ESRI ETT RE, CIC. Sim, A ICV LED 
BOX LIFE CEOS, MAMDASANCES, AB HABEISG HBR tx 
[c, =R, POOL HNL, EAE UL CMRAZL. Bh, E XIC= 
meek UCU Ma < . se EPID RET ES KODE MH HSLVW 
NPb, HR. TUES OEZEL, MAAS, RBZ CL, 

The National Teacher asks again, “Tell me, where’s this old monk right 
now?” Here again, the Tripitaka Master offers worthless words. 

Again, the National Teacher asks, “Tell me, where’s this old monk 

right now?” This time, the Tripitaka Master is silent for a while but ts at 
a loss and has no reply. Then, the National Teacher rebukes him, saying, 
“This fox spirit! Where’s his knowledge of other minds?” Yet, though he 
is thus rebuked, the Tripitaka Master still has nothing to say, no reply, 
no passage.” 

[73:7] 

LHS, HHEAZTKBHOIE< IE, HOBO, =e kT SOE, AIP REIS 
國 師 の 所 在 を し れ り 、 第 三 度 の み し ら ず 、 み ざる が ゆえ に 、 國 師 に S 
る 、 と お も ふ 。 これ 、 お ほ き な る あや まり な り 。 賠 師 の 、 三 蔵 を 叱 す る こ 
と は 、 お ほ よ そ 三 蔵 、 は じ め よ り 介 法 過 未 夢見 在 な る を 叱 す る な り 。 前 耳 

度 は し れ り と い へ ども 、 第 三 度 を し ら ざ る 、 と 叩 する に あら ざる な り 。 お 
ほ よ そ 、 他 心 通 を えた り と 自 舟 し な が ら 、 他 心 通 を し ら ざ る こと を 叱 す る 
な り 。 

Still, our old forebears all think that the National Teacher’s rebuke of 

the Tripitaka Master is only because, although he knows the National 
Teacher’s whereabouts the first two times, he does not know and can- 

not see this the third time. This is a big mistake. The National Teacher 
rebukes the Tripitaka Master because from the beginning the Tripitaka 
Master has never seen the buddha dharma even in his dreams; he does 

not rebuke him because, although he knows the first two times, he does 

not know the third time. In short, he rebukes him because, while claim- 

ing to have attained the knowledge of other minds, he does not know 
knowledge of other minds. 

  

22 the other paths and the paths of the two vehicles (ged6 nijd no michi *i8 — 3 
の みち ): |.e., non-Buddhist religions and non-Mahayana Buddhism. 

23 passage (tsiiro ifi#4): Perhaps playing on the word tsi (“to pass through” or “to 
penetrate”) in tashin tsi {tii (“knowing [or ‘penetrating’] other minds”).
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[73:8] {2:245} 
BAM ES. PRIA HD OS, CSL. Mee Sze O, TCI, A 
Mm LWOT, BY, EXIwH, ZOOHK, MAMBHIL<, HL UBEIZ 
他 心 通 あ り と いひ て 、 他 心 通 を 備 法 に あら し め ば 、 生 摩 な る べし 、 道 廣 も 
し 軟 虎 な くば 、 修 法 な る べから ず 、 と お も へ り 。 三蔵 、 た と ひ 第 三 度 わ づ 
か に いふ と ころ あり と も 、 前 十 度 の ご と く あ ら ば 、 道 上 席 あ る に あら ず 、 綿 
じ て t R720, WERE, HBO NM AAICHMSE TAU Ll, =. b 
し 國 師 の 問 閉 を きく こと を うる や と 、 た び た び か さ ね て 三 番 の 問 著 あ る な 
り 。 

First, the National Teacher tests him by asking whether there is the 
knowledge of other minds in the buddha dharma; since he answers, “I 

wouldn’t presume,” it seems there is.”* 

Thereafter, the National Teacher thought, “If we say there is the knowIl- 
edge of other minds in the buddha dharma, if we attribute this knowl- 
edge to the buddha dharma, it would be like this.” If a statement has 
nothing it brings up, it is not the buddha dharma.””° Even if the Tripitaka 
Master had something to say the third time, if he had anything like the 
first two times, it would not be a statement, and he would be rebuked 

for all [three answers]. The National Teacher questions him three times 
in order to ask again and again whether the Tripitaka Master has really 
heard the National Teacher’s question. 

[73:9] 

二 者 い は く 、 國 師 の 身心 を し れる 古 先 な し 。 い は ゆる 國 師 の 身心 は 、 三 基 
法師 の た や すく 見 及 す べき に あら ず 、 知 及 す べき に あら ず 、 十 聖 三 賢 お よ 
ば ず 、 補 鹿 ・ 等 邊 の あき らむ る と ころ に あら ず 。 三蔵 移 者 の 凡夫 な る 、 い 
か で か 國 師 の 澤 身 を し らん 。 この 道理 、 か な ら ず 一 定 す べし 。 國 師 の 身心 
は 、 三 蔵 の 移 者 し る べし 、 み る べし 、 と い は ば 、 計 借 法 な り 。 経 論 師 と FE 
JA7SONL, ERTAIL, FEBAOIZAILE LAZY, the ZEAL 
も が ら 、 國 師 の 在 虚 し る べし 、 と 胸 す る こと な か れ 。 

  

24 whether there is the knowledge of other minds in the buddha dharma (buppod 

ni tashin tsit ari ya REICH & YP): This sentence might more naturally be read, 
“whether he has the knowledge of other minds in the buddha dharma; sine he answers, ‘I 

wouldn’t presume,’ it seems he does.” The sentence following, however, suggests that, 
for Dogen, the question is not about the Tripitaka. 

25 it would be like this (immo naru beshi JE&/®&72 4~ L): The subject is unexpressed 
here; likely, the Tripitaka Master’s answer (that has “nothing to bring up”). Alternatively, 
some readers take inmo {&/® (“like this”) as the ultimate truth of “suchness” and the 
subject as “knowledge of other minds.” 

26 Ifa statement has nothing it brings up (ddsho moshi kosho nakuba jf } U® 
p72 < (XL): Le., “if there is no significant point to what is said.” This sentence, treated 
here as a continuation of what the National Teacher thought, might well be read as Do- 
gen’s comment. The “statement” (ddsho i8 it) in the following sentence should be taken 
as one that does have a significant point.
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My second point is that none of our old forebears has known the body 
and mind of the National Teacher. The body and mind of the National 
Teacher is not something that a Tripitaka dharma master can easily dis- 
cern, can easily recognize; not something reached by the ten sages and 
three worthies; not something understood by the virtually awakened, the 
heir apparent.?’ How could a scholar of the Tripitaka who is a common 
person know the full body of the National Teacher?** We should be cer- 
tain about this principle. To say that the body and mind of the National 
Teacher could be known by a scholar of the Tripitaka 1s to slander the 
buddha dharma; to consider that he is of equal stature as the masters of 
the siitras and commentaries is the extreme of madness. Do not think that 
those who have got the knowledge of other minds can know the where- 
abouts of the National Teacher. 

[73:10] 

他 心 通 は 、 西 天 答 國 の 土 俗 と し て 、 こ れ を 修得 する と も が ら 、 ま ま に あ 
り 。 毅 菩提 心 に よら ず 、 大 乗 の 正見 に よら ず 、 他 心 通 を えた る と も が ら 、 
他 心 通 の ちか ら に て 人 法 を 誇 完 せる 勝 員 、 い まだ か つて きか ざる と ころ な 
り 。 他 心 通 を 修得 し て の ち に も 、 さ ら に 凡夫 の ご と く 競 心 し 修 行 せ ば 、 お 
の づか ら 人 道 に 計 入 すべ し 。 た だ 他 心 通 の ちか ら を も て 備 道 を 知見 する こ 
と を えば 、 先 聖 み な ま づ 他 心 通 を 修得 し て 、 そ の ちか ら を も て 備 果 を し る 
べき な り 。 し か ある こと 、 千 條 高祖 の 出世 に も 、 い まだ あら ざる な り 。 す 
で に 作 祖 の 道 を し る こと あ た は ざら ん は 、 な に に か は せん 、 人 道 に 不 中 用 
な り と いふ べし 。 他 心 通 を えた る も 、 他 心 通 を え ざ る 凡夫 も 、 た だ ひと し 
か る べし 。 化 性 を 保 任 せん こと は 、 他 心 通 も 凡夫 も お な じ か る べき な り 。 

As a local custom of the Land of Sindhu in the West, there are occa- 

sionally types there who have cultivated the knowledge of other minds.” 
We have never yet heard of precedents in which, without bringing forth 
the mind of bodhi, without the right view of the Great Vehicle, those who 
have got the knowledge of other minds fully verified the buddha dharma 
  

27 the ten sages and three worthies (jisshd sanken +42 =): |.e., those on the ten 
advanced stages (S. bhimi) of the bodhisattva path and the three preliminary (S. bhadra) 
stages preceding these. 

the virtually awakened, the heir apparent (fusho togaku kt - 2%): l.e., a bodhi- 
sattva destined to become the next buddha, a bodhisattva on the penultimate stage of the 
path, just prior to buddhahood. 

28 common person (bonbu /LX): An ordinary person (S. prthagjana), yet to have 
advanced to the level of the spiritual “noble” (S. arya). 

29 Asa local custom of the Land of Sindhu in the West (Sai Tenjiku koku no dozoku 

toshite BR=BIO t{6 & LT): Dogen’s dismissal of the knowledge of other minds as 
merely Indian cultural practice, while fully in keeping with the spirit of the story he is 
explicating here, is of course in conflict with traditional claims that all buddhas have this 
paranormal power. His further point in this section, that having such power does not in 
itself significantly change one’s spiritual status is in keeping with traditional Buddhist 
understanding.



73. Reading Other Minds Tashin tsi 他 心 通 223 

on the strength of their knowledge of other minds. Even after cultivating 
the knowledge of other minds, they must, like common people, go on to 
bring forth the mind [of bodhi] and engage in the practice, and thereby 
themselves enter verification of the way of the buddhas. 

If one could know the way of the buddhas simply on the strength of the 
knowledge of other minds, all the prior sages would have first cultivated 
the knowledge of other minds and used it to know the fruit of buddha- 
hood; yet this has never happened in all the appearances in the world of a 
thousand buddhas and ten thousand ancestors. Since it cannot know the 
way of the buddhas and ancestors, what good Is it? It is of no use to the 
way of the buddhas. Those who have got the knowledge of other minds 
and common people who have not got the knowledge of other minds are 
equal; in their maintaining the buddha nature, those with the knowledge 
of other minds and common people are the same. 

[73:11] {2:246} 

牌 備 の と も が ら 、 外 道 ・ 二 乗 の 五 通 ・ 六 通 を 、 凡 夫 よ り も すぐ れ た り と お 
も ふ こ と な か れ 。 た だ 道 心 あ り 、 人 法 を 移せ ん も の は 、 五 通 ・ 六 通 よ り も 

すぐ れ た る 記し 。 顔 伽 の 、 卵 に ある 、 藻 まさ に 衆 鳥 に すぐ れ た る が ご と 
し 。 い は ん や いま 西 天 に 他 心 通 と いふ は 、 他 念 通 と いひ ぬ べ し 。 念 起 は い 
ささ か 線 ず と い へ ども 、 未 念 は 注 然 な り 、 わ ら ふ べし 。 い か に い は ん や 、 
心 か な ら ず し も 念 に あら ず 、 念 か な ら ず し も 心 に あら ず 。 心 の 、 念 な らん 

と き 、 他 心 通し る べから ず 、 念 の 、 心 な らん と き 、 他 心 通し る べから ず 。 

Those who study Buddhism, do not think that those with the five pow- 
ers or six powers of the other paths and two vehicles are superior to the 
common person.*° Those who simply have the mind of the way and 
who would study the buddha dharma are superior to those with the five 
or six powers. They are like the kalavinka, whose voice even inside the 
shell is superior to that of other birds.*! Not to mention that what ts called 
in Sindh in the West the knowledge of other minds ought rather to be 
called the knowledge of others’ thoughts: while it may be somewhat 
aware when a thought has arisen, it is quite at a loss when a thought has 
not arisen. This is laughable. It goes without saying that the mind ts not 
necessarily thought; thought is not necessarily the mind. When the mind 
  

30 those with the five powers or six powers of the other paths and two vehicles 

(ged6 nijé no gozit 7 の Oz7s7 外道 ・ 二 乗 の 五 通 ・ 六 通 ): The standard set of the five pow- 
ers (goz7 Or go が 5Z 五 通 : also go/7zz 五 神 通 ) includes (1) the ability to transform the 
body and move about by psychic travel, (2) paranormal vision, (3) paranormal hearing, 
(4) knowledge of other minds, and (5) knowledge of past lives. While, in traditional 

exegesis, these are understood to be attainable by non-Buddhist yogis, a sixth power, 
the knowledge of the exhaustion of the Gsraya (ro ii), or spiritual “contaminants,” is 

reserved for those with personal insight (ken 51; S. darsana) into the truth of Buddhism. 

31 the kalavinka (binga SAM): Variously identified as the sparrow or the Indian cuck- 
oo, a Himalayan bird of melodious voice, said to sing while still in the shell.
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is thought, the knowledge of other minds cannot know it; when thought 
is the mind, the knowledge of other minds cannot know tt.°? 

[73:12] 

し か あれ ば す な は ち 、 西 天 の 五 通 ・ 六 通 、 こ の くに の 葉 草 修 田 も お よぶ べべ 

か ら ず 、 都 無 所 用 な り 。 か る が ゆえ に 、 震 旦 國 よ り 東 に は 、 先 徳 み な 五 通 
六 通 を この み 修 せ ず 、 そ の 要 、 な き に より て な り 。 尺 璧 は 、 な ほ 要 な る で 
し 、 五 通 ・ 六 通 は 要 に あら ず 。 尺 璧 、 な ほ 費 に あら ず 、 寸 陰 、 こ れ 要 柚 な 
り 。 五 、 六 通 、 た れ の 、 寸 陰 を お も くせ ん 人 か 、 こ れ を 修習 せん 。 お ほ よ 
そ 他 心 通 の ちか ら 、 修 智 の 邊 際 に お よぶ べから ざる 道理 、 よ く よ く 決 定 す 
べし 。 

Thus, the five powers or six powers of Sindh in the West are all quite 
useless, not the equal of cutting the weeds and cultivating the paddies 
in our land. Therefore, the fact that, from the Land of Cinasthana east- 

ward, none of the prior worthies has cared to cultivate the five powers 
or Six powers is because they are worthless.** Even a one-foot jewel has 
worth, but the five powers or six powers are worthless. A one-foot jewel 
is still not a treasure, but an inch of shadow is pivotal.** For those who 
take seriously that inch of shadow, who would cultivate the five or six 
powers? In sum, we should be very firmly convinced of the principle that 
the power of the knowledge of other minds cannot reach the borders of 
the buddha wisdom. 

[73:13] {2:247} 

LPmHoeke, AMOBR. ESIC. =RS SF OMEILAMEOMEe LN 
0 EBDNS, SbEbBHRENSAYO, BUAMIT HAZY. =HRITILAZe 
り 、 い か で か 相 見 の 論 に も お よ ば ん 。 

To think, nevertheless, as do our five venerables, that the Tripitaka 

Master knew the whereabouts of the National Teacher the first two times 
he was asked is greatly mistaken. The National Teacher is a buddha and 
ancestor; the Tripitaka Master is a common person. How could there be 
any question of their seeing each other? 

  

32 When the mind is thought (shin no nen naran toki LOR72 / & &): A sen- 
tence subject to varied interpretation. Perhaps, the argument here ts that, if (a) mind (shin 
i’) and its thoughts (nen 7) are not the same, and (b) the knowledge in question is of 

the thoughts and not of the mind, then (c) we cannot know the mind that thinks and we 
cannot know the thoughts in that mind. 

33 from the Land of Cinasthana eastward (Shintan koku yori higashi ni @ AEE 
り 東 に ): Dogen uses the transliteration of the Sanskrit name for China (“Land of the 

Qin”). His claim here is odd, since Chinese Buddhism had its fair share of monks famed 

for their paranormal powers. 

34 A one-foot jewel (sekiheki #); an inch of shadow (sun’in 寸 障 ): From the old 

Chinese saying, “The sage does not value a one-foot jewel but gives weight to an inch of 
shadow [i.e., a moment of time].”
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[73:14] 
BORA, EOWIS< . Be ISAIG TR, LOR, D<NKEALIAR 
し 、 あ ら は れ た る 道 虎 あり 。 三蔵 の し ら ざ らん は 、 と が に あら ず 、 五 位 の 

尊 宿 の きか ず 、 み ざる は 、 あ や まり な り 。 す で に 國 師 い は く 、 老 僧 即 令 在 
eR. ERO, SOHO DEG Ett. LVS. BIBS 

fE(t RR. EVES, BED, FX, LY, KHEDIRNS BRAY, UM 
mee. Lot, AP, MINODIGRLEDT, AP, PSAOZAIC, BEN 
MOALeLOE SATE, RH Se MAM LPABOAIL, b LIGMRSEIT 

MR7EANDSSABOAl, WILAPHMAMOROL, KNCHOF, B 
tHHith 5b SALE, LARMbST, TASHHSOL, BILHSOIL,. DTH 

Z4ZABTEL, BEM, KE OFTBEOERS ED. WAY CAME ITA, 

PABA, PHeHUC THEATADST, 

First, the National Teacher asks, “Tell me, where’s this old monk right 

now?’ There is nothing hidden in this question; it makes an obvious 
statement. That the Tripitaka Master might not understand it is not his 
fault; that the five venerables do not hear it or see it is a mistake. It 

says that the National Teacher clearly asked, “Where 1s this old monk 
right now?’ He never says, “Tell me, where is this old monk’s mind 
right now?’ He does not say, “Where are this old monk’s thoughts right 
now?’ This is a statement that we should definitely hear and know, see 
and take to heart. 

Nevertheless, they do not know or see it; they do not hear or see the 
National Teacher’s statement. And for this reason, they do not know the 
body and mind of the National Teacher. For it is having a statement that 
makes a national teacher; for without a statement one would not be a 

national teacher. How much less, then, can they understand that the body 
and mind of the National Teacher are not big or small, self or other. It 
is as if they have forgotten that he has a crown of the head or a nose. 
Though the National Teacher may never take time from his practice, 
how could he figure to make a buddha?” For this reason, he should not 
be treated relative to “buddha.” 

[73:15] {2:248} 
EUAN, ST CIPIEOR DH). tHIAIERS b CHETAD OT. AIRE 
ee UCHR TCD OT. FAB: RMBOSENSZLIAIHD ASX 
L, BUAMIt, APPEL hH OD, BRBHILh OD, BZRPICHOT, DK DO 
TLL OMMOAL, FRTLEAZLELAMY, WEBRBOS FICS, 
SR + BAROMEAME, DODCKBABEM, BOB AZe Y , 
  

35 how could he figure to make a buddha? (ikadeka sabutsu o zusen V\A* CAM EE 
a lial ¢ A_): From the famous dialogue, much cited by Dogen, in which Nanyue Huairang 

PH ik RE (677-744) likens “figuring to make a buddha” (zu sabutsu lal (FE) by sitting 
in meditation to trying to make a mirror by rubbing a tile. See Supplementary Notes, 
s.v. “Nanyue polishes a tile”; for Dogen’s comments on the dialogue, see “Shdbogenzo 
zazen shin” 1E YEAR wee A ie ae.
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Since the National Teacher has the body and mind of the buddha dhar- 
ma, we should not measure him by the practice and verification of the 
spiritual powers, we should not consider him in terms of cutting off con- 
siderations and forgetting objects.°° He is not something that can be 
determined by deliberating or not deliberating. The National Teacher is 
not one who has the buddha nature nor one who lacks the buddha nature; 

he is not the body of empty space.*’ This kind of body and mind of the 
National Teacher is something entirely unknown [to any of the five ven- 
erables]. In the community of Caox1, apart from Chingyuan and Nanyue, 
only this National Teacher Dazheng was a buddha and ancestor.** 

[73:16] 
いま 五 位 の 尊 宿 、 お な じ く 勘 破 す べし 。 

Now we need to see through each of our five venerables. 

[73:17] 

HON IK< . BOATS SHO ABFLEICHSAZMORZICAF, EWS, LOI 
席 、 そ の いひ な し 。 國 師 な に と し て か 三蔵 の 鼻 了 所 上 に あら ん 、 三 蔵 い まだ 
鼻孔 あ ら ず 。 も し 三蔵 に 鼻 九 あり と ゆる さば 、 國 師 か へ り て 三蔵 を みる 
し 。 國 師 の 、 三 蔵 を みる こと 、 た と ひ ゆ る す と も 、 た だ これ 鼻孔 圭 鼻 北 な 
る べし 、 三蔵 さら に 國 師 と 相 見 すべ か ら ず 。 

Zhaozhou says that he did not see him because the National Teacher 
was “on his nose.” This statement does not make sense. How could the 
National Teacher be on the Tripitaka Master’s nose? The Tripitaka Mas- 
ter does not yet have a nose.*” If we admit that the Tripitaka Master does 
have a nose, then on the contrary the National Teacher should see the 
Tripitaka master. Even if we admit that the National Teacher does see 
the Tripitaka Master, this would only mean that they are nose to nose; 
it would not mean that the Tripitaka Master actually saw the National 
Teacher. 

  

36 cutting off considerations and forgetting objects (zetsuryo boen Hala Sik): Two 
standard expressions for contemplative practice, often used in a pejorative sense in Chan 
texts. 

37 body of empty space (kokii shin HZ): The highest of the ten buddha bodies 
listed in the Avatamsaka-siitra (e.g., at Huayan jing BERRIES, T.278.9:565b19). A term not 
used elsewhere in the Shabdgenzo. 

38 community of Caoxi (Sdkei no eka BiROS F): L.e., the disciples of the Sixth 
Ancestor, Huineng #s#@ of Caoxi #74, among whom Qingyuan Xingsi &/R4T& (d. 
740) and Nanyue Huairang P44k}#a# were the two most prominent. 

39 The Tripitaka Master does not yet have a nose (Sanz6 imada bikit arazu =jeK\ » 
EATS TF): Le., the Tripitaka Master still lacks real substance; reflecting a com- 
mon use of the term “nose” (biki #44L) for what defines a person. See Supplementary 
Notes, s.v. “Nose.”
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[73:18] 

Zvi, ABA, EDEMA, SHhbHOMSN, HEY ITI 
まだ あたら ず 。 い か な らん か これ 太 近 。 お も ひ や る 、 玄 沙 い まだ 太 近 を し 
ら ず 、 太 近 を 参 ぜ ず 。 ゆ えい か ん と な れ ば 、 太 近 に 相 見 な し と の み し り 
て 、 相 見 の 、 太 近 な る こと を し ら ず 。 いふ べし 、 人 法 に お き て 胡 之 遠 な り 
と 。 も し 第 三 度 の み を 太 近 と い は ば 、 前 南 度 は 太 遠 在 な る べし 。 し ば らく 

少 に と ふ 、 な ん ぢ な に を よん で か 太 近 と する 。 挙 頭 を いふ か 、 有 眼 晴 を い 
ふか 。 い ま よ り の ち 、 太 近 に みる と ころ な し 、 と いふ こと な か れ 。 

Xuansha says, “Because he was too close.” To be sure, this may be 
“too close”; but as for hitting it, it still has not hit it. What is this “too 

close’? I suspect that Xuansha still does not understand “too close,” has 
not studied “too close.” I say this because he understands only that there 
is no seeing in “too close”; he does not understand that seeing is “too 
close.” We have to say that, in terms of the buddha dharma, he ts the 
farthest of the far. If we say it was “too close” only the third time, then 
it must have been “too far” the first two times. Now, I want to ask Xuan- 

sha, “What is it that you call ‘too close’? Is it a fist ? Is it an eye? From 
now on, don’t say there’s nothing seen ‘too close.’” 

[73:19] {2:249} 
AMLUVMI< . AUPE, BA BSA HERA. ML RAB 
HEIL) RASS, S\HMOIZENBRIMEL LCT EWNRE‘, WEDS 
取 、 お ほ き な る 不 是 あ り 。 渉 境 心 と 自 受 用 三味 と 、 こ と な る に あら ず 。 か 
る が ゆえ に 、 渉 境 心 と 自 受 用 と の こと な る ゆえ に みず 、 と いふ べから ず 。 
し か あれ ば 、 自 受 用 と 渉 境 心 と の ゆえ を 立 す と も 、 そ の 道 取 、 い まだ 道 取 
に あら ず 。 自 受 用 三味 に いれ ば 他人 われ を みる べから ず 、 と い は ば 、 自 受 
用 さら に 自 受 用 を 誇 す べから ず 、 修 庵 あ る べから ず 。 

Yangshan says, “The first two times were the mind that plays across 
objects. After that, he entered the samadhi of personal enjoyment; that’s 
why he didn’t see him.” Yangshan, while being from the Eastern Earth, 
you have a reputation in Sindh in the West as a little Sakya; but your 
saying here has a big error.“° The mind that plays across objects and the 
samadhi of the personal enjoyment are not different; for this reason, we 
cannot say that he does not see him by reason of some difference be- 
tween the mind that plays across objects and personal enjoyment. There- 
fore, though you set up the mind that plays across objects and personal 
  

40 you have a reputation in Sindh in the West as a little Sakya (sho Shaka no 

homare o Saiten ni hodokosu /\FEMOIZENe BRITIEL OT): From the tradition 
(e.g., at Yangshan Huiji chanshi yulu MU RBEM ABER, T.1990.47:582a10-72) that an 
Indian monk who had used his paranormal powers to fly to China to worship Mafijusri 
was so impressed by Yangshan that he said, 

APR ie SCR, A) RE, 
I came to the Land of the East especially to make obeisance to Mafijusri, and instead 
I met a little Sakyamuni.
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enjoyment as the reasons, your saying 1s not yet a saying. If you say that 
when | enter the samadhi of personal enjoyment, others cannot see me, 
then personal enjoyment would not be able to verify personal enjoy- 
ment, and there could be no cultivation and verification of It. 

[73:20] 
Mu, 7A SB, AP EISR ICRI OP Ee HRADEBDO, LNY LES 
せ ば 、 い まだ SBHROBMIChH OP, BIFLZEZKB=MIL, FLEOAILHS 
ず 、 前 南 度 も 國 師 の 所 在 は し ら ず 、 み ざる な り 。 こ の 道 取 の ご と く な ら 
ば 、 三 蔵 の 、 國 師 の 所 在 を し ら ざ る の み に あ ら ず 、 仰 山 も 、 い まだ 國 師 の 
所 在 を し ら ず と いふ べし 。 し ば らく 爺 山 に と ふ 、 國 師 即 今 在 仕 摩 膚 。 こ の 
と き 、 仰 山 も し 開口 を 擬 せ ば 、 ま さ に 一 喝 を あ た ふ べ し 。 

Yangshan, if you think that the Iripitaka Master really saw the Nation- 
al Teacher’s whereabouts the first two times, if you study that he really 
knew, you are not yet a man who studies Buddhism. The Tripitaka Mas- 
ter Daer does not know or see the whereabouts of the National Teacher 
not only the third time but the first two times as well. From a saying like 
this, we have to say that it is not just the Tripttaka Master who does not 
know the National Teacher’s whereabouts; Yangshan does not yet know 
either. Let us ask Yangshan, “Where is the National Teacher right now?” 
If he thinks to open his mouth, we should give him a shout. 

[73:21] 

ZUMOPUCUML< . AP EEE, (ECORI REO B.S 
ZaWSLELOD, ZLWADH6, BAOBMESTAL, COAL £ 
きこ と は す な は ちよ し 、 し か あれ ども た だ これ 見 如 不 見 と い は ん が ご と 
し 。 ゆえ に 是 に あら ず 。 これ を きき て 、 

Xuansha summoned him, saying, “Did you in fact see the first two 
times?’ These words, “Did you in fact see the first two times?” sound as 
if they are saying what needs to be said. Xuansha should learn from his 
own words. But granted that this line has its value, 1t seems to be saying 
only that “his seeing is like not seeing.” Hence, it 1s not right. Hearing 
this, 

[73:22] {2:250} 

BB LAA Ree AVI . BUA, CN, K“MOWSE DARE 
る と き 、 し か いふ と も 、 去 沙 の 道 は 道 に あら ず と せん と き 、 し か いち ふ べ か 
ら ず 。 

Zhongxian, Chan Master Mingjue of Mount Xuedou, said, “Defeated! 
Defeated!” Though we may say this when we have taken what Xuansha 
says as saying something; when we take Xuansha’s saying as not saying 
anything, we cannot say It.
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[73:23] 

18 Ova Mi < . BORIS ES FL LE, APR RAS A i E, — cB 
Ase, CHER RIE: LL ne aa aa te: 
と を 、 町 すべ き を 町 せ ず 、 い か で か 國 師 を 三蔵 の 鼻孔 上 に あり 、 眼 晴香 
に ある と も し らん 。 も し 往 鹿 い は ば 、 國 師 の 言 句 、 い まだ きか ず と いふ 
SL, SH. VET FLZE LL ARR Ze bo REO. SRO AIREG + 鼻 

修 を 保 任 せん と す と も 、 も し 國 師 きた り て 鼻孔 ・ 眼 晴 異 に いら ば 、 ee 
aft - ARR, tC BICBERARRIT AL, PT CCRRUIT, ELEN fe Fe 

Duan of Haihui said, “If the National Teacher was on the Tripitaka 
Master’s nose, why would it be hard to see him? He’s completely un- 
aware that the National Teacher was tn the Tripitaka Master’s eye.” This 
also only discusses the third time. It does not scoff, as it should scoff, at 

the fact that he never sees the first two times. How can he know whether 
the National Teacher is on his nose or in his eye? If this 1s what he says, 
we have to say that he has not heard the words of the National Teacher. 
The Tripitaka Master does not yet have a nose or eye. Even if we were 
to say that he does maintain eye and nose, if the National Teacher were 
to enter them, the Tripitaka Master’s nose and eye would burst on the 
spot. Since they would burst, they are no hole for the National Teacher. 

[73:24] 

AMOR, EC bICMEe LOSSRY, BIL, CN KOA: Y \ 
一 世界 の 如 7S. PRIEVENR HR. do & 6 OEE. ABER, KE LAIC 
PREC. Bf = TE (a L. (LGICIER ST. FMP ER cma LENNY & 
WANED, CM EMRBAT. MEILS IC とれ Ze 
王 の さき に 成道 せ すり 、 空 王 の の ち に 成道 せり 、 空 王 介 に 同 参 成道 せ 

り 。 國 師 、 も と より 姿 疲 世 界 を 國 土 と せり と い へ ども 、 REEF Lb 
ROD BDICb OS. BTTRODDIChOT, BUPEHO, REMO 
主 な る 、 國 帥 の 、 國 土 を うば は ず 、 購 奉 せ ず 。 た と えば 、 前 後 の 借 祖 お の 

お の そこ ば く の 成 道 あ れ ど 、 あ ひ う ば は ず 、 財 礎 せ さる が ご と し 。 前 後 の 
借 祖 の 成道 、 と も に 成道 に 朱 林 せら る る が ゆえ に 、 か く の ご と し 。 

None of the five venerables knows the National Teacher. The Nation- 
al Teacher is the old buddha of his age, the tathagata of his world. He 
clarified and directly transmitted the treasury of the true dharma eye of 
the Buddha; he surely maintained the eye of the soapberry seed.*' He 
directly transmitted it to his own buddha; he transmitted it others’ bud- 
dhas.“ Though we may say that he has studied together with Buddha 
  

41 the eye of the soapberry seed (mokukansu gen 7484-4): From the image of re- 
placing the eye with a soapberry seed (1.e., gaining a Buddhist way of seeing); from the 
use of the seed (S. arista) in the Buddhist rosary (juzu FRB; S. mala). 

42 his own buddha (jibutsu & 6); others’ buddhas (tabutsu 他 俺 ): Unusual expres- 
sions appearing elsewhere in the Shdb6genzo; perhaps meaning “the buddha in himself” 
and “the buddha in others.”
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Sakyamuni, he studied at the same time as the seven buddhas and, in 
addition, has studied together with all the buddhas of the three times.” 
He attained the way before King of Emptiness; he attained the way after 
King of Emptiness; he practiced together and attained the way precisely 
with Buddha King of Emptiness.** Though we may say that of course the 
National Teacher took this Saha world as his domain, Saha is not neces- 

sarily within the dharma realm; it is not within the entire world of the ten 
directions.? The rulership of Buddha Sakyamuni over the Saha domain 
does not usurp or obstruct the National Teacher’s domain. Similarly, for 
example, however many times the way is attained by each of the earli- 
er and later buddhas and ancestors, they do not usurp or obstruct each 
other. This is the case because the attainments of the way by the earlier 
and later buddhas and ancestors are all obstructed by the attainment of 
the way.*° 

[73:25] {2:251} 
KHAO, MATA LOX AZABEL UC, BH RBA  )HOL EA 
>. PAO IBRRe LOX ABH, HXOAICRETRL, MANO, =e 
叱 す る 宗旨 、 あ きら め 學 すべ し 。 い は ゆる 、 た と ひ 國 師 な り と も 、 前 十 度 
は 所 在 を し られ 、 第 三 度 は わ づ か に し られ ざら ん を 叱 せ ん は 、 そ の いひ な 
し 。 三 分 に 十分 し られ ん は 、 全 分 を し れる な り 。 か く の ご と く な らん 、 叱 

すべ き に あら ず 。 た と ひ 叱 す と も 、 全 分 の 不知 に あら ず 。 三 織 の お も は ん 
と ころ 、 國 師 の 居 選 な り 。 わ づか に 第 三 度 し られ ず と て 叱 せ ん に は 、 た れ 
か 國 師 を 信 ぜ ん 。 三蔵 の 前 十 度 を し り ぬ る ちか ら を も て 、 國 師 を も 叱 し つ 
べし 。 

From the evidence that the Tripitaka Master Daer does not know the 
National Teacher, clearly we should be firmly convinced of the principle 
that the sravakas and pratyeka-buddhas, the Small Vehicle types, do not 
  

43 the seven buddhas (shichi butsu C46); all the buddhas of the three times (sanze 

shobutsu = tti# #): Le., the line of ancient buddhas culminating in Buddha Sakyamu- 
ni and the various buddhas of past, present, and future; see Supplementary Notes, s.v. 
“Seven buddhas.” 

44 King of Emptiness (Kio 22): Here, as elsewhere in the Shdbdgenzd, Dogen 
seems to be identifying a buddha mentioned in Chapter 9 of the Lotus Sitra with Buddha 
Majestic Voice (/on’6 butsu BEF (96), often considered the first buddha to appear at the 
beginning of our kalpa; see Supplementary Notes, s.v. “Before King of Emptiness” and 
“Before King Majestic Voice.” 

45 the National Teacher took this Saha world as his domain (shaba sekai o kokudo 

to seri KAtk RA Bt & +t Y): Le., the National Teacher was a buddha in the buddha 
Land of Saha, ruled by Buddha Sakyamuni. At issue here is the traditional question of 
how there could be more than one buddha in a single buddha land. 

46 are all obstructed by the attainment of the way (j6d6 ni keige seraruru ROE IC 
= the tt & 4 4): Perhaps meaning something like, “are all the complete attainment of the 
way.” The verb “obstruct” (keige =f) here exemplifies Dogen’s habit of using the word 
in the sense “to identify with,” “to be defined by.”
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know the borders of the buddhas and ancestors. We should clarify and 
study the essential point of the National Teacher’s rebuke of the Tripitaka 
Master. It does not make sense that, although being the National Teacher, 
he would rebuke him for knowing his whereabouts the first two times 
and merely failing to know the third time: knowing two parts out of three 
is knowing it all, in which case he should not rebuke him.*’ Even if he 
does rebuke him, it would not be for failing to know at all; hence, from 

the Tripitaka Master’s perspective, it would be the National Teacher who 
is humiliated. Who would trust the National Teacher if he rebuked him 
for failing to know only the third time? The Tripitaka Master could have 
rebuked the National Teacher, on the grounds that the Tripitaka Master 
did have the power to know the first two times. 

[73:26] 
國 師 の 、 三 蔵 を 叱 せ し 宗旨 は 、 三 度 な が ら 、 は じ め よ りす で て 國 師 の 所 
TE PA AOE LEXSAZOZICMTSTLYN, DoCHET AH - Bat 
SYIFZILERMTAZLY, LORBHAOAIL, F-HLYO 第 二 度 に 

た る まで 、 お な じ こ と ば に て 問 閉 す る な り 。 第 一 番 に 三蔵 まう す 、 和 向 起 
一 國 之 帥 、 生得 電 天 打 川 者 競 江 . し か いふ に 、 國 帥 いま だ い は ず 、 な ん ぢ 
三 織 、 ま こと に 老 僧 所 在 を し れ り 、 と ゆる さ ず 、 た だ か さ ね ざま に 三 度 、 
し きり に 問 する の みな り 。 こ の 道理 を し ら ず 、 あきらめ すし て 、 EWA EY 
の ち 数 百 歳 の あ ひ だ 、 諸 方 の 長老 、 み だ り に 下 語 、 NM 
の 箇 筒 、 い ふ こ と すべ て 國 師 の 本 意 に あら ず 、 PEO に か な は ず 。 あ 
は れ む 太 し 、 前 後 の 老 古 欠 、 お の お の 貴 過 せる 

The essential point of the National Teacher’s rebuke of the Tripitaka 
Master is this: he rebukes him because from the beginning, throughout 
all three times, he does not know the National Teacher’s whereabouts, 

thoughts, or body and mind; he rebukes him because he has never seen, 

heard, learned, or studied the buddha dharma. It is because of this es- 

sential point that, from the first time to the third time, he questions him 
with exactly the same words. The first time, the Tripitaka Master says, 
“Reverend, you are the teacher to a nation; how could you go off to 
Xichuan to watch the boat races?’ Thus addressed, the National Teacher 

never acknowledges it, saying, “Indeed you did know where this old 
monk was.” He simply repeats himself, asking the same question three 
times. Without understanding or clarifying the reason behind this, for 
several hundred years since the time of the National Teacher, the elders 
in all quarters have been arbitrarily giving their comments and explana- 
tions. Nothing that any has said so far has been the original intention of 
the National Teacher or in accord with the essential point of the buddha 

  

47 knowing two parts out of three is knowing it all (sanbun ni ryobun shiraren wa, 

ze7 の z7 OS7 か ez 97 三 分 に 十分 し られ ん は 、 全 分 を し れる な り ): Perhaps meaning 
that, for the purposes of testing his mind-reading abilities, he had fully proven himself.
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dharma. What a pity that each of these venerable old awls, one after the 
next, has missed it. 

[73:27] {2:252} 
いま 修法 の な か に 、 も し 他 心 通 あ り と い は ば 、 ま さ に 他 身 通 あ る べし 、 他 
PHD OAL. (AR ARI > SSL, FCC AEA ID, まさ に 自 心 通 あ 
る べし 、 自 身 通 ある べし 。 す で に か く の ご と く な らん に は 、 自 心 の 自 括 、 
いま し 上 自 心 通 な る べし 。 か く の ご と く 道 取 現 成せ ん 、 お の れ づ か ら 心 づか 

ら の 他 心 通 な らん 。 

In the buddha dharma, if we are going to say that there is the knowl- 
edge of other minds, there should be the knowledge of other bodies, the 
knowledge of other fists, the knowledge of other eyes. Since this is so, 
there should also be the knowledge of one’s own mind, the knowledge of 
one’s own body. And once it is like this, one’s own mind taking up itself 
is at once the knowledge of one’s own mind. The expression of words 
like this is the knowledge of other minds of the self itself and mind itself. 

[73:28] 

LIL6< FABITAL, feo ithe, Fea Date, RIB RIB, FERIA 
fa, “eis. eto, 

Let me just ask, “Should we take up the knowledge of other minds, or 
should we take up the knowledge of our own mind? Speak up! Speak 
up!’*8 

Leaving that for the moment, “you’ve gotten my marrow” ts the 
knowledge of other minds.” 

IE YEAR pet La a = 

Treasury of the True Dharma Eye 

Reading Other Minds 

Number 73 

[Ryumonji MS:] 

AAP oo = FOE CA DOA, FERRE KERR 
Presented to the assembly at Daibutsu Monastery, Etsuu; fourth day, 
seventh month of the junior wood year of the snake, the third year of 

Kangen [28 July 1245] 

  

48 Let me just ask (shibaraku monjaku su beshi Lit > < Filet L): What follows 
here is given in Chinese, suggesting that Dogen is concluding his remarks here with a 
formal comment on the story. 

49 “you’ve gotten my marrow” (nyo toku go zui 液 得 吾 髄 ): From the famous com- 
ment of Bodhidharma acknowledging his disciple Huike’s understanding; see Supple- 
mentary Notes, s.v. “Skin, flesh, bones, and marrow.”
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FRRFAXTARKTARAA =A. FEREINE So. AD ES TEN 
Copied this at KOtoku Vihara, Noshu; third day, sixth month, junior 

fire year of the sheep, sixteenth year of Tenbun [20 June 1547]. Patch- 
robed Tesso Ken” 

  

50 Tesso Ken #48: I.e., Tesso Hoken fd 7' (d. 1551), copyist of the Rytimonji 
龍門 寺 MS.
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NUMBER 74 

The King Requests Saindhava 

O saku sendaba 
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The King Requests Saindhava 

O saku sendaba 

INTRODUCTION 

This relatively short work was presented in the late autumn of 1245, at 
Dogen’s Daibutsuji, in Echizen. Number 74 of the seventy-five-chapter 
Shodbdgenzo, it represents number 80 in the Honzan edition (or 81 in the 
Iwanami and Shimucho versions). 

The work deals with a passage in the Nirvana Sutra, in which the Bud- 
dha points out that his followers should interpret his words according to 
context. So, for example, when a king requests saindhava (something 
“of Sindh’), the wise minister knows that the word can have various ref- 
erents and offers the correct one depending on the context of the request. 

The siitra passage was well-known in Chan circles, and thus the term 
saindhava could function as marker for what the Buddha’s words really 
mean. Here, Dogen cites and comments on several passages from Chan 
literature in which the term appears. This chapter represents one of sev- 
eral in which we see Dogen exploring the nature of language, reference, 
and meaning.
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IEA HR CF 

Treasury of the True Dharma Eye 

Number 74 

EUG 

The King Requests Saindhava 

[74:1] {2:253} 
A aye), APRAOA, CREA ORS, KEE, CIEE SO RIC 
Affirmative statements, negative statements. 

Like the vines, like the tree.' 

Feeding the donkey, feeding the horse; 
Passing through water, passing through clouds.’ 

Since it is like this, 

[74:2] 

ee Sp tte, SBMKESMHE IUCR, IeeaA, -A 
BA, ~@ (aes, =k, WSS, Mey, ke—-A. AACE, 
eine, AES, SUPE, BEA, BERR, KiIUGEB, BA 
Ea Ee ELAR IEEE, FAUGEA, BBA Ss. 若 王 欲 遊 、 索 仙 陀 婆 、 即 便 
奉 馬 。 如 臣 智 臣 、 善 解 大 王 四 種 密 語 。 

In the Mahaparinirvana-sitra, the World-Honored One said,’ 
  

1 Affirmative statements, negative statements (uku muku #@ 句 無 句 ): Or “with words, 
without words.” Sometimes taken as representing the first two of the famous four prop- 

ositions (shiku PU’a); S. catuskoti) used in Buddhist rhetoric and argument: affirmation, 

denial, both, neither; sometimes taken as speech and silence. This line and the next here 

reflect the common Zen expression, “affirmative statements and negative statements, 
like vines relying on a tree” (uku muku nyo t6é ki ju Ae) A) AOR rT); see Supplemen- 
tary Notes, s.v. “Like vines relying on a tree.” 

2 Feeding the donkey, feeding the horse (i ro i ba BE 4625 ): A fixed expression, typ- 
ically in sarcastic reference to the Buddhist teachings as fodder. Dogen’s lines here likely 
reflect the words of Xuedou Zhongxian =] # #88 (980-1052) (Mingjue chanshi yulu 明 
a BB ae BR, T.1996.47:685a24-25; Liandeng huiyao Kirt S B, ZZ.136:897a4-5): 

BRERA SRR, Bs, GRSREERS, BESANT, RNB, KAY, 
[A monk] asked, “How about when the black beans have not yet sprouted?” 
The Master said, “Feeding the donkey, feeding the horse.” 

He asked, “How about after they’re sprouted?” 
The Master said, “Passing through water, passing through sand.” 

3. the Mah@parinirvana-sittra (Daihatsu nehan gyO 大 般 混 般 経 ): A passage occur- 
ring in both the so-called “northern” and “southern” versions of the Da banniepan jing 
KATEARE (T.374.12:421a29-b7; T.375.12:662b17-24).
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It is like the case of a great king ordering his ministers to bring him 
saindhava.* “Saindhava” ts a single name for four things: (1) salt, (2) 
a vessel, (3) water, and (4) a horse. These four things all have the 
same name. The wise minister well understands this name: when It 1s 
time for the king to bathe, and he requests saindhava, he immediately 
offers him water; when it is time for the king to eat, and he requests 
saindhava, he immediately offers him salt; when the king has finished 
eating and wishes to drink his broth, and he requests saindhava, he 
immediately offers him a vessel; when the king wishes to travel, and 

he requests saindhava, he immediately offers him a horse. In this way, 
the wise minister, well understands the fourfold cryptic word of the 
great king. 

[74:3] {2:254} 
“ OFEFRIUGEB, ROO BABIUGEB, XENSAIEOSL, EAE BR 
じ く つた は れ り 。 世 尊 、 す で に ま ぬ か れず 塁 括 し た ま ふ ゆえ に 、 見 孫 、 し 

げ く 塁 抽 せり 。 疑 閉 す らく は 、 世 尊 と 同 参 し きた れる は 、 AU BEBE TERE L 
a), HEL AMBAOI, BRAT 1 —ReG. T CICHHES 
OUUGEZ, OZ DICIRIEL C, KER BICMUEES YO, 

This “king requesting saindhava” and “minister offering saindhava” 
have come to us from long ago, have been transmitted the same as the 
dharma robe. Since the World-Honored One could not avoid taking them 
up, his descendants repeatedly took them up. We can surmise that those 
who have had the same practice as the World-Honored One have taken 
saindhava as something to be emulated. If we lack the same practice as 
the World-Honored One, we should “buy another pair of sandals and set 
out on pilgrimage’; “we only get it when we take a step forward.’” The 
saindhava within the house of the buddhas and ancestors has already 
quietly leaked out, and there is saindhava in the houses of great kings. 

* KOK OK OK 

  

4 saindhava (sendaba (kE#): “Of Sindh”; i.e., a product of the Indus River region. 
99, 66 5 “buy another pair of sandals and set out on pilgrimage”; “we only get it when 

we take a step forward” (k6 bai sdai angya, shin ippo shi toku 更 買 買 草 埋 行脚 、 進 一 歩 
a1#): A sentence in Chinese. The expression “buy another pair of sandals and set out on 

pilgrimage” (i.e., undertake further study) is found fairly often in Zen literature. Dogen’s 
version here seems to be a variant of the words, again, of Xuedou Zhongxian 23 @ #28 
(Liandeng huiyao Wtté @, ZZ.136:895b11): 

Fa fe] BE BRETT laa 
Only when the Reverend buys another pair of sandals and sets out on pilgrimage 
will he get it.
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[74:4] 
KREUK BUS OEE. BRE, B. (SRN, EU PE ee AO 
1], GN HS RE, BA, RBS, flo, SR-BAAFA, BN 
B+ oh, HINA, SRRE. SHAE. HNRE, Bie REM 
何 。 天 童 不 免 下 箇 注 脚 、 22S. KZ2FR, SmI SR, Ree 
引 鬼 。 荒田 不 擦 老 倶 肛 、 只 今 信 手 括 來 底 。 

Old Buddha Hongzhi, of Mount Tiantong in the Qingyuan Prefecture 
of the Great Song, in a convocation, addressed the assembly, saying,° 

Proposed: 

A monk asked Zhaozhou, “How about when the king requested 
saindhava?’” 

Zhaozhou bowed with hands folded. 

Xuedou commented, “He requested salt, and he offered him a 
orse.“ 

The Master said,’ 

Xuedou was a maestro a hundred years ago; Zhaozhou was an old 
buddha a hundred twenty years old. If Zhaozhou’s right, Xuedou 
isn’t; if Xuedou’s right, Zhaozhou isn’t. So, tell me, in the end, how 

about it? Tiantong can’t avoid adding a note: 

To miss by a hair ts to fail by a thousand miles. 
Understanding it is beating the weeds to scare the snake; 
Not understanding it is burning money to summon the spirit. 
Old Juzhi, unconcerned with the abandoned field, 

Just now casually bringing it up."° 

[74:5] {2:255} 

Sam eB ELMOL KX, EDOHICVME<, RHA. UDbSe, FB 
aA HH CHES, OL OA AHOAZLY, ZHOLS, SEUOKE 

利 師 款 果 と いふ あり 、 南 獲 の 遠 炊 な る べし 。 大 宋 一 國 の 天下 お も は く 、 大 
甘 は 宏 知 に ひと し か る 太 し 、 あ まり さ へ 、 宏 智 よ り も その 人 な り 、 と お も 
へ り 。 こ の あや まり は 、 大 宋 國 内 の 道 俗 、 と も に 跡 光 に し て 、 道 眼 い まだ 
あき ら か な ら ず 、 知 人 の あき ら め な し 、 知 己 の ちか ら な き に より て な り 。 

  

6 Old Buddha Hongzhi, of Mount Tiantong in the Qingyuan Prefecture of the 
Great Song (Dais6 Keigenfu Tendézan Wanshi kobutsu KRETINKBUARS Bt): 
I.e., the Caodong #f if] master Hongzhi Zhengjue &# IE # (1091-1157). The passage is 
quoted from the Hongzhi chanshi guanglu 7 Sieh BER (T.2001.48:51c7-13). 

7 Zhaozhou (/6s/z 趙 州 ): I.e., Zhaozhou Congshen 趙 州 従 訟 (778-897). 

8 Xuedou (Setchd %®): l.e., Xuedou Zhijian ] #4 (1105-1192). 

9 The Master (shi 師 ): 1.e., Hongzhi. 

10 Old Juzhi (/2 Gutei @{SAK): Ie., Wuzhou Juzhi {A (dates unknown), 
Tang-dynasty Chan master famous for holding up one finger in answer to everything.
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My former master, the Old Buddha, when he addressed a convocation, 

always spoke of “Old Buddha Hongzhi.”"' Yet, tt was my former master, 
the Old Buddha, alone who encountered Buddha Hongzhi as an old bud- 
dha. At the time of Hongzhi, there was a certain Zonggao, Chan Master 
Dahui of Mount Jing, who was a distant descendant of Nanyue.'’? Every- 
one throughout the Great Song thought that Dahui was the equal of Hong- 
zhi; worse, they thought he was “that person,” even more than Hongzhi.”° 
This error was due to the fact that both the clergy and laity in the Land of 
the Great Song are lax in learning, have yet to open the eye of the way, 
lack the clarity to know people and the power to know themselves. 

[74:6] 

REEDMCSLIAA, BHOWESY), BINA, OWRABS 

>AL, TERRE, ONE, RUPEE Pvrze Pe, FB BILE Ze YO 
CVE? SHOKHEE, ORSEBSTAL, VWILPORBEH, & 
も に 王 、 KAUPEBZe Y | 臣 、 ARUBA), Hee. 索 仙 陀 婆 、 迎 葉 、 破 顔 
微笑 な り 。 初 祖 、 索 仙 陀 姿 、 四 子 、 馬 ・ 障 ・ 水 ・ 問 を 奉 ず 。 馬 ・ 障 ・ 水 ・ 
a, T7ILBORUUREARALX, BH BKT AMR. SAL. 

There is real resolve in what Hongzhi raises. We should study the prin- 
ciple of Old Buddha Zhaozhou’s “bowing with hands folded.” At the 
moment he does this, is this “the king requesting saindhava” or not? Is 
it “the minister offering him saindhava” or not? And we should study 
the essential point of Xuedou’s “he requested salt, and he offered him 
a horse.” This “requesting salt and offering a horse” is both “the king 
requesting saindhava” and “the minister requesting saindhava.” It 1s the 
World-Honored One requesting saindhava, and Kasyapa breaking into 
a smile.'* The First Ancestor requests saindhava, and his four disciples 
offer him a horse, salt, water, and a vessel.'? We should study the pivotal 

point of offering a horse or offering water, at the time when the horse, 
the salt, the water, and the vessel are themselves “requesting saindhava.” 
  

11 My former master, the Old Buddha (senshi kobutsu Fcbi 4 Hi): I.e., Tiantong 
Rujing 天童 如 光 (1162-1227). 
12 Zonggao, Chan Master Dahui of Mount Jing (Kinzan no Daie ze777 S0 ん 6 径 山 の 
A SHEM ARR): L.e., the Linji Bay master Dahui Zonggao KAR (1089-1163), in the 
lineage from Nanyue Huairang Rak a (677-744). 

13 “that person” (sono hito © 9 A): 1.e., “a person of substance,” “a real person”; an 
expression occurring several times in the Shobogenzo. 

14 Kasyapa breaking into a smile (た gs/76 72gg7 7 が 5 の 迎 葉 破 顔 微笑 ): Allusion 
to the famous story of the first transmission of the treasury of the true dharma eye on 

Vulture Peak, when the Buddha held up a flower, and Mahakasyapa smiled; see Supple- 
mentary Notes, s.v. “Break into a smile.” 

15 The First Ancestor (shoso #)#f): Reference to the first ancestor in China, 

Bodhidharma, who famously asked four disciples for their understandings of his teach- 

ings.
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* Kk OK OK OK 

[74:7] 

Pak — A RLSRBSIGR, RRS RA, GHORISE, GRP Ak, Ree bE, Be 
EAB TGA, WEHBFZK. MPR IRIS. OR BIK, 

One day, on seeing Deng Yinfeng approaching, Nanquan pointed at 
a water pitcher and said, “The water pitcher is an object; inside the 
pitcher there 1s water.'° Without moving the object, bring this old 
monk the water.” 

Feng thereupon poured the water in the pitcher in front of Nanquan. 

Quan desisted. 

[74:8] {2:256} 
すでに これ 南 泉 索 水 、 徹 底 海 枯 。 隠 峰 奉 器 、 魚 漏 傾 汰 。 し か も か く の ご と 
く な り と い へ ども 、 境 中 有 水 、 水 中 有 境 を 参 移 すべ し 。 動 水 也 未 、 Mii 
未 。 

Clearly, this is,'’ 

Nanquan requested the water: 
Right to the bottom, the ocean dried up.'* 
Yinfeng offered the vessel: 
The pitcher spilled, the lake overturned." 

Be that as it may, we should study “inside the object there 1s water,” 
inside the water there is an object. Has he moved the water or not? Has 
he moved the object or not? 
  

16 Nanquan (gzsez 南 泉 ): IL.e., Nanquan Puyuan 南 泉 普 願 (748-833).“Deng Yin- 
feng” ShhAUE refers to Wutaishan Yinfeng 五 亭 山 隠 農 (dates unknown). Their anecdote 
occurs, ¢.g., at Liandeng huiyao HKE@ B, ZZ.136:516b13-15; also recorded at shinji 
Shobégenzo tA FEAR, DZZ.5:160, case 64. 

17 Clearly, this is (sude ni kore すでに これ ): DOgen's comment here takes the form 
of a Chinese quatrain. 

18 Right to the bottom, the ocean dried up (tettei kai ko fiUR i844): Likely, reflect- 
ing the words, quoted in “ShobogenzG ganzei” 正法 眼 蔵 眼 晴 , of Tiantong Rujing 天童 
ANy4 (1162-1227); see Supplementary Notes, s.v. “Gouge out Bodhidharma’s eye.” “The 
ocean dried up” (kai ko ##44) is a common trope in Chan literature occurring several 
times in Dogen’s writing, typically in play on the lines by the Five Dynasties poet Du 
Xunhe #£ 4 #6: 

海 枯 終 見 底 、 人 死 不知 心 。 
When the ocean dries up, we finally see the bottom; 
When a person dies, we do not know his mind. 

19 The pitcher spilled, the lake overturned (by ro kei shi HRA): This phrase 
is often understood to mean “the pitcher spilled, forming a pool.” More likely, it reflects 
a common expression praising great power: “to overturn lakes and topple peaks” (kei 
sz /6 gg ん z 傾 汰 倒 獲 ).
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* OK OK OK 

[74:9] 
oe AMSA, 20 EE SAIUBEE, Re, TEER, mR. oe 

SIRE 

Great Master Xideng of Xiangyan was once asked by a monk, “What 
is ‘the king requested saindhava’?’”** 

Yan said, “Come over here.” 

The monk went over. 

Yan said, “You’re making a total fool of people.” 

[74:10] 
し ば らく と か 、 香 厳 道 底 の 、 過 遮 邊 来 、 こ れ 索 仙 陀 婆 な りや 、 奉 仙 陀 婆 な 
りや 、 試 請 道 者 。 ち な み に 、 僧 過 遮 邊 去 せる 、 香 厳 の 索 底 な りや 、 香 厳 の 
emo e ER OAM TE OD, も し 本 期 に あら ず ば 、 鈍 置 殺 人 と いふ 
べから ず 。 も し 本 OI, MERARSEADOT, BR -HMORAG 
底 な り と い へ ども 、 い まだ 杏 身 失 命 を ま ぬ か れず 。 た と へ ば これ 、 敗 軍 之 
向 さ ら に 武田 を か た る 。 お ほ よ そ 説 黄道 黒 、 頂 額 眼 晴 、 お の れ づ か ら 仙 陀 

婆 の 索 ・ 奉 、 審 審 細 細 な り 。 括 持 杖 、 軸 挑 子 、 た れ か し ら ざ らん と いひ ぬ 
a し か あれ ども 、 EMSS © bb の 分 上 に あら ず 。 この と も が 

、 脱 柱 調 絞 を し ら ざ る が ゆえ に 、 分 上 に あら ざる な り 。 

Let me just ask a bit. Xiangyan’s saying, “Come over here” — was this 
requesting saindhava, or was it offering saindhava? Try saying some- 
thing. Then, the monk’s going over there — was this what Xiangyan 
requested? Was it what Xiangyan offered? Was it what Xiangyan ex- 
pected? If it was not what Xiangyan expected, he would not have said, 
“You’re making a total fool of people”; if it was what he expected, he 
would not have been “making a total fool of people.” While it may be 
something said with all the strength of Xiangyan’s whole life, he could 
not avoid forfeiting his body and losing his life.*' It is the defeated 
general still talking of his valor.” 
  

20 Great Master Xideng of Xiangyan (Kydgen Shitd daishi FREE KEM): Le., 
Xiangyan Zhixiang (d. 898). This incident can be found (together with the Zhaozhou 
case discussed by Hongzhi in section 4, above) at Biyan lu 32 8¢#k, T.2003.48:216c23-25. 

21 forfeiting his body and losing his life (sdshin shitsumyd #24 Kés): A fixed ex- 
pression for dying; perhaps best known from the famous problem, recorded in Dogen’s 
shinji Shobégenzé '2F iEYEAR HK (DZZ.5:254, case 243), of the man hanging by his 
teeth over a thousand-foot cliff who is asked the meaning of Bodhidharma’s arrival from 
the west: “If he opens his mouth to answer, he forfeits his body and loses his life.” See 
Supplementary Notes, s.v. “Forfeit one’s body and lose one’s life.” 

22 the defeated general still talking of his valor (haigun shi sho sara ni buyii o 
ん g7g7z 敗 軍 之 特 さ ら に 武田 を か た る ): From the saying (found in the Shiji #42, Huai 
Yin hou liezhuan }f£/2(% 7/8, KR.2a0001.500.870a):
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In general, the crown of the head and the eyes talking of the yellow and 
speaking of the black are themselves the requesting and the offering of 
saindhava in all their details. Taking up the staff, holding up the whisk 
— who would say they do not understand this?** Nevertheless, this is 
not a status shared by the types that glue the stops and tune the strings.” 
Because these types do not know what “gluing the stops and tuning the 
strings” is, they do not share this status. 

* KOK K 玉 

[74:11] {2:257} 

THe3— ARERR. SORRABE SR, ARBRE, EERE, ES PA 

One day, the World-Honored One ascended his seat.*° Mafijusri sound- 
ed the mallet and said, “Behold the dharma of the King of the Dharma. 
Such is the dharma of the King of the Dharma.” The World-Honored 
One descended his seat. 

[74:12] 

2] LAA ee A, IPP ae, AER TO, RPA AME 
客 、 {a WV. SCHR FE BE, 

Zhongxian, Chan Master Mingjue of Mount Xuedou, said,”’ 

An adept among the assembled sages 
Knows the Dharma King’s law’s not so. 
Were a saindhava person in the assembly, 
Why need Mafjyusri strike the mallet? 

  

Re ZI, RAS. 
The defeated general ought not talk of valor. 

23 talking of the yellow and speaking of the black (se ん 2 5 ん o ん z 説 黄 道 黒 ): ILe.. 
discussing heaven (“black”) and earth (“yellow”); here probably the teachings of the 
Chan masters. 

24 Taking up the staff, holding up the whisk (nen shijd ko hossu t4¢£4*XK BHT): 
Classic gestures of the Chan master. See Supplementary Notes, s.v. “Staff,” “Whisk.” 

25 glue the stops and tune the strings (ん 2c/z c7 の gez 脆 柱 調 絞 ): An idiomatic ex- 
pression for inflexibility; gluing down the moveable bridges that enable changes in pitch 

on a stringed instrument. 

26 The World-Honored One (Seson tt®#): Quoting case number 92, Biyan lu 32% 
#K, 1.2003.48:216b18-19. 

27 Zhongxian, Chan Master Mingjue of Mount Xuedou (Setchdzan Myodkaku zenji 
Jiken & @ \WAA ita 6 HFA): Ie., Xuedou Zhongxian % #24, quoting his verse on 
case 92 of the Biyan lu 32 B&&k (T.2003.48:216c7-10).
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[74:13] 

LdPmnls, BB@iBlt, —AB, bLMRPMILAOABCIE<SIL. FIR 

B.S SICAL OA. BOLO OIE S MOAIL, BBL TIL 
AUBEB ZERO, PCCM AZE OA, UH, FIFE — HUBER Ze YO, この ゆえ 
に 、 法王 法 如 赴 な り 。 使 得 十 二 時 、 こ れ 索 仙 陀 姿 な り 。 被 十 二 時 使 、 
索 仙 陀 婆 な り 。 索 挙 頭 奉 挙 頭 す べし 、 索 挑 子 奉 挑 子 す べし 

Thus, what Xuedou says 1s that, when the mallet is a whole body with- 
out holes, whether struck or not, it is without holes sloughed off.*? When 

it is like this, the mallet is itself saindhava; when they are already such 
a person, the entire group of assembled sages is saindhava people.” 
Therefore, “such is the dharma of the King of the Dharma.” To “employ 
the twelve times” — this ts “requesting saindhava’’; to “be employed by 
the twelve times” — this is “requesting saindhava.”*° We should request 
a fist and offer a fist; we should request a staff and offer a staff. 

* OK OK K OK 

[74:14] 
LRmHMED, WEKRKMORMIUNICHSRELRMT ALES, Mlhees 
NC Biba LEZ, Bakisak, FABER, BSR LESSH, HA 

Se cg eT FENZL, ROUTE EV SATE X, BOE 
MeEIGRMITA, ZORBWDA, INMUeBlICHO SOAR, DHL 
いふ は 、 た れ と いふ ぞ 、 と 審 細 に 参 究 すべ し 。 た れ か し らん 、 仙 陀 婆 の 築 
HBTS LR, 

Nevertheless, those types that call themselves elders at the various 
mountains of the Land of the Great Song have never seen saindhava 
even in their dreams.*' Painful, painful — the erosion of the way of the 
  

28 a whole body without holes (konjin muku {#2 #£4L): Often taken to mean “com- 
plete, without flaw”; more likely, reflecting the common expression “an iron hammer 

う 3 

                                                                     
hence, as we might say, something one “can’t get a handle on.” The exact sense of the 
novel expression “without holes sloughed off” (datsuraku muku 脱落 無 孔 : ie., [some- 
thing in which] being without holes has been sloughed off’[?]) is uncertain; perhaps, 
something like “[a mallet that] transcends itself as a mallet without holes.” For the use of 
“slough off” (datsuraku fltii#%), see Supplementary Notes, s.v. “Slough off.” 

29 when they are already such a person (sude ni inmo nin naran F ClCfSVE A 72 
/v): Allusion to the well-known saying attributed to Yunju Daoying 22/218 /§ (d. 902); 
see Supplementary Notes, s.v. “Such a person.” 

30 to “employ the twelve times” (shitoku juni ji {&%4-+ —F#); to “be employed by 
the twelve times” (hi jini ji shi §¥-+- —H#): From the popular saying, frequently cited 
in the Shdbdgenzo, attributed to Zhaozhou i); see Supplementary Notes, s.v. “Employ 
the twelve times.” 

31 various mountains (shozan #&\|U): Also read shosan. A term for the major Bud- 
dhist monasteries.
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ancestors. Do no neglect hard study; we should carry on the vital artery 
of the buddhas and ancestors. For example, when one asks, “What Is a 

buddha,” and another says, “This mind itself 1s the buddha,” what does 

this mean? Is this not saindhava? We should study in detail of whom it is 
said “this mind itself is the buddha’? Who knows of saindhava’s hitting 
and banging?*? 

TE EAR ak E AUPE ET 
Treasury of the True Dharma Eye 

The King Requests Saindhava 
Number 74 

[Ryumonji MS:] 

箇 時 寛 元 三 年 十 月 二 十 二 日 、 在 越 州 大 俺 寺 示 衆 
Presented to the assembly at Daibutsu Monastery, Esshu; twenty-sec- 

ond day, tenth month, third year of Kangen [12 November 1245] 

  

32 saindhava’s hitting and banging (sendaba no chikujaku katsujaku naru koto (WBE 
WK OD 5 RH 72 S — &): Perhaps meaning something like, “how the various meanings 
of saindhava knock against each other.” See Supplementary Notes, s.v. “Hitting and 
banging.”





TREASURY OF THE [RUE DHARMA EYE 

NUMBER 75 

Leaving Home 

Shukke 

出家



248 DOGEN’S SHOBOGENZO VOLUME V 

Leaving Home 

Shukke 

INTRODUCTION 

This short chapter was presented to the assembly in the autumn of 1246 
at Eiheiji. It represents the final text of the seventy-five-chapter Shobo- 
genzo and is found in the ninety-five-chapter Honzan edition as number 
82 (or 83 in the Iwanami and Shimuchd versions). A fragment has also 
been preserved as number 3 tn the third fascicle of the twenty-eight-text 
Himitsu collection. 

As its title indicates, the text deals with the topic of going forth from 
the household life into the Buddhist monastic order. Through comments 
on several canonical passages, Dogen argues here, as he does elsewhere, 
that joining the order and taking its precepts are necessary conditions 
for inclusion in his tradition of buddhas and ancestors. He also argues 
that, when properly understood, the ultimate goal of the Buddhist path, 
unsurpassed awakening, is already fulfilled at the beginning of the path 
in the very act of leaving home and receiving the precepts. 

Dogen explores the topic of leaving home at much greater length in the 
“Shukke kudoku” 出家 功徳 chapter of the twelve-chapter SOge7zO.
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正法 眼 滅 第 七 十 五 

Treasury of the True Dharma Eye 

Number 75 

出家 

Leaving Home 

[75:1] 12:259! 

種 苑 清 規 云 、 三 世 諸 俸 、 皆 日 出家 成道 。 西 天 二 十 八 祖 、 唐 土 六 祖 、 人 介 心 
Fl. Sew PY, 蓋 以 厳 光 昆 尼 、 方 能 洪 範 三界 。 PARISI, ACERS IC. 
既 非 離 過 防 非 、 何 以 成 側 作 祖 。 受 戒 之 法 、 鷹 備 三 衣 ・ ARAMARK, BM 
無 新 衣 、 洗 染 令 浄 、 入 壇 受 戒 、 不 得 借 衣 鉢 。 一 心 専 注 、 慎 勿 異 線 。 像 大 形 

儀 、 具 人 戒 律 、 得 介 受 用 、 此 非 小 事 、 登 可 軽 心 。 若 借 衣 鉢 、 難 登壇 受 戒 、 
不 得 戒 。 若 不 箇 受 、 一 生 矢 無 戒 之 人 。 溢 同 空 門 、 虚 受信 施 。 初心 入道 、 
AER. PIERS. BARI, GeO, Seb, DER. WS 
ere, UE ATE Ze 

In the Rules of Purity for the Chan Park, it is said,' 

The buddhas of the three times all speak of leaving home and attaining 
the way. The twenty-eight ancestors of Sindh in the West and the six 
ancestors of the Land of the Tang who transmitted the seal of the bud- 
dha mind were all sramanas. For it is only by the strict purity of the 
vinaya that one can be a great model for the three realms. This being 
the case, in studying Chan and inquiring about the way, the precepts 
are considered primary. If one has not freed oneself from transgres- 
sions and warded off impropriety, how can one attain buddhahood or 
become an ancestor? 

With regard to the procedure for receiving the precepts, one should be 
prepared with the three robes, patra utensil, and new clean clothing. 
If one does not have new robes, purify the clothing by washing and 
dyeing. When entering the platform and receiving the precepts, one 
may not borrow robes and patra. Concentrate single-mindedly and be 
careful to avoid thoughts of extraneous matters. To emulate a buddha’s 
appearance and deportment, to equip oneself with a buddha’s precepts, 
  

1 Rules of Purity for the Chan Park (Zennen shingi #3018#2): Quoting the entirety 
of the opening section of the text, on “receiving the precepts” (jukai 527) (Chanyuan 
ginggui Wess, ZZ.111:877a4-13). 

2 patra utensil (hatsugu $k #.): I.e., monk’s eating bowl; taking hatsugu #' as 
synonymous with hou $kca (“patra bowl”). Some readers take it as “patra and seating 
cloth” (zagu JHE #.), though the subsequent discussion makes no mention of the latter.
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to obtain a buddha’s rewards — these are not trifling matters; how 
could one take them lightly? If one borrows robes and patra, even 
though one mounts the platform and receives the precepts, one will 
not actually obtain the precepts. If one does not receive them again, 
one will go through one’s entire life as a person without the precepts, 
mingling improperly with the followers of emptiness and accepting in 
vain the donations of the faithful.* Beginners who enter the way are 
not fully acquainted with the rules. If ordination teachers do not tell 
them, they allow people to fall into this error. This 1s said 1n earnest, 
trusting it will be engraved on the mind. Once one has received the 
sravaka precepts, one should receive the bodhisattva precepts; this 1s 
the progression for entering the dharma.’ 

[75:2] {2:260} 

DEO DICLANL, MAORI, EE XM NHRKRRKOAZLY . ae 

諸 祖 の 命 脈 、 た だ これ 出家 受 戒 の みな り 。 い まだ か つて 出家 せ ざ る も の 
は 、 な ら び に 修 祖 に あら ざる な り 。 頒 を み 、 祖 を みる と は 、 出 家 受 戒 する 
な り 。 

It should be clear that the attainment of the way of the buddhas and the 
ancestors is only by those who leave home and receive the precepts; the 
vital artery of the buddhas and the ancestors is only of those who leave 
home and receive the precepts. None of those who have never left home 
is a buddha or ancestor. ““To see a buddha,” “to see an ancestor” means 

to leave home and receive the precepts. 

[75:3] 
PAs NSE, RARE, DORM A, MERA HSE RILT, REAR. RK 

  

3. to obtain a buddha’s rewards (toku butsu juyi 1#65¢ FA): The exact sense of 
the term juyii S¢ A here is uncertain. Some readers take it as referring to the buddha’s 
“reward body” (juyii shin 5A; S. sambhoga-kaya) that is the product of the bodhisat- 
tva’s merit; but, in the context here, it would seem more likely a reference to the more 
mundane benefits (or alms, prestige, etc.) enjoyed by a buddha. 

4 mingling improperly with the followers of emptiness and accepting in vain 

the donations of the faithful (ranshi kimon, kyoju shinse 減 過 空 門 、 虚 受信 施 ): “Fol- 
lowers of emptiness” here refers to the monastic order, as followers of the doctrine of 
emptiness. Perhaps the unordained are said to “accept in vain” (kyoju HES) the alms 
of the faithful in the sense that donations made to them do not result in the merit that 
accrues to gifts to a bhiksu. 

5 Sravaka precepts (shdmon kai # fH); bodhisattva precepts (bosatsu kai Fh 
#82): L.e., the full precepts (gusoku kai 5. 27K) of the bhiksu and bhiksuni (in East Asia, 

typically 250 rules for the monk and 348 for the nun); and the precepts applicable to both 
lay and monastic (in East Asia, typically the ten grave and forty-eight minor rules of the 
Brahma’s Net Sitra (Fanwang jing EH, T.1484).
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Mahakasyapa, following the World-Honored One, sought to leave 
home in hopes of delivering beings.° When the Buddha said, “Wel- 
come, bhiksu,” his beard and hair fell off by themselves, and a kasaya 

cloaked his body. 

[75:4] 
ELI RBL CBA ERT OLE, ALM RSKIT OBR, DCOLE 
し 。 

Whenever someone studies the buddha and is liberated from existenc- 

es, the outstanding examples of leaving home and receiving the precepts 
are all like this. 

[75:5] 

Fike — AL PIES. Areal, (EERE. RA. BH 
OL, HAZA, Blac EES Se. REAL eke, CRRA 
情 、 遠 塵 離 垢 、 生 淳 法眼 、 復 令 無量 無 敷 有情 、 kia, DARA, OS 
無量 無 敷 有情 、 皆 於 無 上 正 等 菩提 、 得 不 退 韓 。 基 菩薩 摩 訂 隆 、 欲 成 新 事 、 
JB A Ve 

In the Great Prajria Sutra, roll 3, it 1s said that the Buddha, the 

World-Honored One said,’ 

Suppose there were a bodhisattva-mahasattva who had this thought: 

On the very day when at some point I abandon my position as ruler 
of the country and leave home, I shall attain unsurpassed, perfect 
bodhi. Again, on that very day, I shall turn the wheel of the wondrous 
dharma, thereby causing incalculable, innumerable sentient beings 
to distance themselves from dust and separate themselves from 
filth, and to produce the pure dharma eye; and further, | shall cause 
incalculable, innumerable sentient beings forever to exhaust the 
contaminants and bring their minds to wisdom and liberation; and 
I shall cause incalculable, innumerable sentient beings all to attain 
non-regression from unsurpassed, perfect bodhi. 

This bodhisattva-mahasattva, desiring to accomplish these things, 
should study the prajfia-paramita. 
  

6 Mahakasyapa (Makakashd PEG WS): From the Jingde chuandeng lu x TE(BIBER 
(T.2076.5 1:206a2-3). The miracle described here is a common trope in Buddhist texts. 

in hopes of delivering beings (ki do shou 32/2344): Taking the term shou if here 
as equivalent to “sentient beings” (uid Ata; S. sattva); Digen’s comment in the next 
section, shou o gedatsu suru si % MENT 4 (rendered, “liberated from existences”), 
seems to take it in a more metaphysical sense, as “all the existences” (u #; S. bhava) (to 

which beings are subject). 

7 Great Prajha Siattra (Dai hannya kyo KARE): From Xuanzang’s “2% transla- 
tion of the Great Perfection of Wisdom Siitra (Da bore poluomi jing KARA IER AE, 
T.220.5:16b10-16).
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[75:6] {2:261} 
お ほ よ そ 無 上 菩提 は 、 出 家 受 戒 の と き 満 足す る な り 、 出 家 の 日 に あら ざれ 
ば 成 滴 せ ず 。 し か あれ ば す な は ち 、 出 家 之 日 を 括 来 し て 、 成 無 上 菩提 の 日 
を 現 成せ り 、 成 無 上 菩提 の 日 を 括 出 する 、 出 家 の 日 な り 。 この 出家 の 翻 筋 
SHH, 韓 妙法 輸 な り 。 この 出家 、 す な は ち 無 敷 有 情 を し て 無 上 菩提 を 不 
退 較 な らし むる な り 。 し る し 、 自 利 利他 ここ に 満足 し て 、 阿 粗 菩 提 不 退 
不 還 な る は 、 出 家 受 戒 な り 。 成 無 上 菩提 、 か へ り て 出家 の 日 を 成 菩 提 す る 
な り 。 ま さ に し る 太 し 、 出家 の 日 は 、 一 異 を 超越 せる な り 。 出家 の 日 の う 
Hill, =p SiHeERs S720, HRZADISIC, ERB, Bw 
法輪 する な り 。 出家 の 日 は 、 BANRBICH OT, At )bHrcHosy, =F 
を 超越 せり 、 頂 額 を 脱落 せり 。 出 家 の 日 は 、 出 家 の 日 を 超越 せる な り 。 し 

か も か く の ご と く な り と い へ ども 、 釘 籠 打破 すれ ば 、 出 家 の 日 、 す な は ち 

出家 の 日 な り 。 成道 の 日 、 す な は ち 成 道 の 日 な り 。 

In short, unsurpassed bodhi is brought to fulfillment at the time one 
leaves home and receives the precepts; it 1s not fulfilled except on the 
day one leaves home. Thus, in taking up “the day we leave home,” we 
realize the day we “attain unsurpassed bodhi”; and to bring out the day 
we attain unsurpassed bodh1i is [to bring out] the day we leave home. The 
flipping of this leaving home is the “turning of the wheel of the wondrous 
dharma.“* This leaving home itself causes innumerable sentient beings 
not to regress from unsurpassed bodhi. It should be clear that fulfilling 
here the benefiting of self and benefiting of others and not regressing 
from anuttara-bodhi are leaving home and receiving the precepts. At- 
taining unsurpassed bodhi, conversely, makes the day one leaves home 
attain bodhi. We should realize that the day one leaves home transcends 
oneness and difference. Within the day one leaves home, one practices 
and verifies for the three asamkhyeya-kalpas; within the day one leaves 
home, one dwells in the limitless ocean of kalpas, “turning the wheel of 
the wondrous dharma.” The day one leaves home ts not “like the time 
of a meal”; it is not “sixty minor kalpas.”’'° It has transcended the three 
  

8 The flipping of this leaving home (kono shukke no honkinto suru — OWAO Mh 
s+ 4): The “flip” (or “somersault”; honkinto #ifihi-+) here is intransitive (i.e., the act 
of leaving home); a common image in Chan texts for vigorous activity. 

9 the three asamkhyeya-kalpas (san aségi ko =[(SikK#)): “Three incalculable 
zeons,” the traditional calculation of the time it takes to complete the bodhisattva path to 
unsurpassed bodhi. 

dwells in the limitless ocean of kalpas (ji muhen k6 kai {£ #£i85)7): A phrase express- 
ing the bodhisattva’s willingness to remain indefinitely in samsara in order to liberate 
beings; from the Ratnakita-sitra (Da baoji jing KE FREE, T.310.11:208c18): 

FSAI— FRA, PERE i. 
For the benefit of a single living being, 
He dwells in a limitless ocean of kalpas. 

10 “like the time of a meal” (inyo jiki kyo #2048); “sixty minor kalpas” (rokujit 
shoké 7 +7) $h): From the expression “sixty minor kalpas are like the time of a meal”
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junctures; it has sloughed off the crown of the head."' The day one leaves 
home has transcended the day one leaves home. Still, though this is so, 
when the nets and cages are broken, the day one leaves home ts precisely 
the day one leaves home; the day one attains the way Is precisely the day 
one attains the way. 

[75:7] {2:262} 
KBStLEA, WEIR, SREP. MAT. GEL, RRL 
Fr, SAGISH eee, ORRBIE, ROSA, ABER, RIES 
ib, (TEMA ERY. TMVELK EL, TOBA, HS. LR EPS, RAD, 
EHS ty SRE, BRAD, Buck, GH, MMM WE 
A. PERSE ACR. LITER RK. REAR, 

In the Great Treatise, roll 13, it 1s said,'? 

When the Buddha was staying in Jetavana, there was a drunken brah- 
man, who came to the Buddha seeking to become a bhiksu. The Bud- 
dha ordered the bhiksus to shave his head and put him in a kasaya. 
When the brahman sobered up, he was astonished and appalled to see 
that he had suddenly been transformed into a bhiksu and immediately 
ran off. The bhiksus asked the Buddha, “Why did you permit a drunk- 
en brahman to become a bhiksu? And now, he’s returned home.” 

The Buddha said, “For innumerable kalpas, that brahman had no 
thought of leaving home. But now, because he became drunk, he brief- 

ly had a bit of that thought. Due to this karmic connection, he will later 
leave home.” 

There are various causes and conditions like this. 

One who leaves home and violates the precepts 1s still superior to a 
householder who keeps the precepts; for the householder’s precepts 
are not for the sake of liberation. 

  

(rokujit shOk6 inyo jiki kyo +7) Spa8 BNL 4H); from the Lotus Sitra account (Miaofa 
lianhua jing WIESE, T.262.9:4a23-27) of the preaching of the siitra by the past 
Buddha Candrasitryapradipa, which took sixty minor kalpas but was experienced by the 
audience as merely the length of a meal. 

11 transcended the three junctures (sansei o chéotsu se77 三 際 を 超越 せり ): ILe.. 
gone beyond “the three times” (sansei =1#), or periods, of past, present, and future. 

sloughed off the crown of the head (chdnei o datsuraku seri IASG * fie Y ): An un- 
usual image. The term chdnei JH S§ (“crown of the head”) regularly serves as synecdoche 
for the person; hence, the sense here may be “freed from one’s identity.” See Supplemen- 
tary Notes, s.v. “Crown of the head.” 

12 Great Treatise (Dairon Ki): This entire section represents a quotation from the 

Zhiguan fuxing zhuanhong jue 目 観 輔 行 値 弘 決 (T.1912.46:214b9-17)、 by Zhanran 洪 然 
(711-782), which itself quotes the Dazhidu lun K®& E ij (T.1509.25:161b1 7-23).
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[75:8] {2:263} 

借 束 の 款 言 、 あ きら か に し り ぬ 、 俸 化 は た だ 出家 、 そ れ 根 本 な り 、 い まだ 
出家 せ ざ る は 、 修 法 に あら ず 。 如 來 在世 、 も ろ も ろ の 外道 、 す で に み づ か 
ら が 邪道 を す て て 、 介 法 に 狼 依 する と き 、 か な ら ず ま づ 出家 を こぶ ふし な 
り 。 世 尊 、 あ る ひ は み づ か ら 療 來 比 此 と さ づ け ま し ます 、 あ る ひ は 諸 比 丘 
に 敷 し て 弟 頭 此 髪 、 出 家 受 戒 せ し め ま し ます に 、 と も に 出家 受 戒 の 法 、 た 
ら ま ちら に 具足 せ し な り 。 

The essential point of the Buddha’s order is obvious: in the Buddha’s 
propagation, simply leaving home is fundamental; not having left home 
is not the buddha dharma. When the Tathagata was in the world, when 
various followers of other paths voluntarily abandoned completely their 
false ways and took refuge in the buddha dharma, invariably the first 
thing they did was request to leave home. The World-Honored One ei- 
ther conferred this on them himself, saying, ““Welcome, bhiksu,” or he 

ordered the bhiksus to shave their beard and hair, and have them leave 

home and receive the precepts. In either case, the procedure for leaving 
home and receiving the precepts was immediately provided. 

[75:9] 
LANL, PHETCCEAIIZDISSLDALX, BHRARL, REBEB 
する な り 。 も し 諸 俺 いま だ 聴 許し まし まさ ざる に は 、 閑 髪 剃 除 せ られ ず 、 

超 当 覆 境 せら れず 、 人 戒 受 得 せ られ ざる な り 。 し か あれ ば す な は ち 、 出 家 
受 戒 は 、 諸 俸 如来 の 親 受 記 な り 。 

We should realize that, once one receives the Buddha’s propagation in 
body and mind, one’s hair falls off by itself, and a kasaya covers one’s 
body. So long as the buddhas have not approved it, beard and hair are 
not shaved off, the kasaya does not cover the body, and the buddha pre- 
cepts are not received. This being the case, leaving home and receiving 
the precepts is personally receiving the prophecy of the buddhas, the 
tathagatas.'° 

[75:10] 

PUES. MEAL. WKAR RERR IA RBA, Re Aw 
BMA, RSH = R= Hie, AREA AOR, Ame. 但 以 方 便 
BUCA. TAI, FRO REL. 

Buddha Sakyamuni said," 

Good sons, when the Tathagata sees Irving beings who delight 1n lesser 
teachings, their merits meager and their impurities severe, for these 
  

13. personally receiving the prophecy of the buddhas, the tathagatas (shobutsu 
nyorai no shin juki ae Pb R03 FLAC): Le., receiving a prediction of one’s future at- 
tainment of buddhahood, a necessary step in traditional accounts of the bodhisattva path. 

14 Buddha Sakyamuni (Shakamuni butsu #230 #JE6): From the Lotus Siitra (Miao- 
fa lianhua jing Wi ERE, T.262.9:42c5-9).



people, I say that I left home as a youth and attained anuttara-samyak- 
sambodhi. However, since | actually attained buddhahood tt has been 

as long as this.'° It is only by expedient means to teach and convert 
living beings and cause them to enter the way of the buddhas that I 
say this. 

[75:11] 
La mild, Armee, Beeb geze 0 , RRS HE = SS FETE, 我 小 
出家 な り 。 我 小 出 家 を 映 抽 する に 、 徳 薄 垢 重 の 集 小 法 す る 衆生 、 な ら び に 
我 小 出 家 する な り 。 我 小 出 家 の 説 法 を 見 開 参 還 す る と ころ に 、 見 修 阿 粗 多 
座 三 鞭 三 若 提 な り 。 集 小 法 の 衆生 を 救 度 す る と き 、 久 是 人 説 、 我 小 出 家 、 
(Sil HESS HE = 3H = SELEY , 

Thus, “actually attained long ago” is “I left home as a youth.” “At- 
tained anuttara-samyak-sambodhi” 1s “| left home as a youth.” When we 
take up “I left home as a youth,” the living beings who delight in lesser 
teachings, “their merits meager and their impurities severe,” are all un- 
dertaking “I left home as a youth.” Where we hear and study the dhar- 
ma talk of “I left home as a youth,” we see anuttara-samyak-sambodhi. 
When we save living beings who delight in lesser teachings, this is “for 
these people, I say that I left home as a youth and attained anuttara- 
samyak-sambodhi.” 

[75:12] {2:264} 
LAODKOTESRVEWSED, BHEUTESRL, HRB BH 
いく ら ば か りな る べき ぞ 。 か れ に ゆか ふ で て いふ べし 、 頂 人 額 許 な り 。 

Still, while it may be like this, in the end, we should ask, “Just how 

great is the merit of leaving home?” To that we should say, “About the 
size of the crown of the head.” 

IE TEAR ie 26 5 Ch 
Treasury of the True Dharma Eye 

Leaving Home 
Number 75 

  

15 as long as this (kiion nyakushi Ai 74): L.e., as long as the example, previous- 
ly given in the Lotus Sutra, of a period longer than an inconceivably large number of 
kalpas.
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[Kyumonji MS:] 

個 時 換 元 四 年 内 午 九 月 十 五 日 、 在 越 宇 永平寺 示 衆 
Presented to the assembly at Eihei Monastery, Etsuu; fifteenth day, 
ninth month of the senior fire year of the horse, the fourth year of 

Kangen [25 October 1246]'° 

IE BES Fa ie 2 A SIRE BS OS. RR TE Tie a Ah 
(BSE FB, ARE AR eee ele oe 

Finished copying at Utsuka Estate, Mashi; second day, early summer 
[fourth month], junior water year of the chicken, the second year of 

Shokei [16 May 1333].17 Humbly requesting favorable karmic connec- 
tions in life after life so as directly to enter the unsurpassed way of the 
buddhas. A distant descendant of Ethei, Bodhisattva Bhiksu Dogen.'® 

天文 十 六 丁 未 林 鐘 初 五 、 能 州 在 息 徳 精 舎 机 書 寅 了 也 。 BESTA, 
El ELAN 

Finished copying at Kotoku Vihara, Noshi, as the monastery bell 
sounds the fifth hour, Junior fire year of the sheep, sixteenth year of 

Tenbun [1547]. Burning incense and nine bows, reverently, patch-robed 
Tess6 Ken” 

[Himitsu MS:] 

HHA. AGHA, Doze St. MAK 
There is his draft manuscript that postdates the old “Shukke’”’; use it to 

update this and then destroy it.*° 

  

16 The Himitsu $226 MS shares an identical colophon. 

17 Masha 馬 州 : IL.e., Tajima Province. 

18 Bodhisattva Bhiksu Dogen (bosatsu biku Dégen h#tt Hi8 WR): Likely, a tran- 
scribing error for Tsugen 通 源 (d.u.). 

19 Tesso Ken 若 次 賢 : Le.. Tess6 Hoken 詰 元 芳 賢 , copyist of the Ryumonii 龍門 寺 
MS (d. 1551). 
20 The authorship, date, precise meaning, and implications of this note remain un- 
known.



INTRODUCTION TO THE TWELVE-CHAPTER 

SHOBOGENZO 

The Shdbdgenzo in twelve chapters (Juni kan bon Shobdgenzo + —7& 
AX IE YEAR i) is preserved in a manuscript, in three fascicles, owned by 
YOkOji 永光 寺 , the monastery in Ishikawa Prefecture founded by Keizan 
JOkin 42 #32 (1264-1325). The manuscript, discovered in 1927, rep- 
resents a copy made in 1446 from a 1420 copy. Only three of the twelve 
chapters (numbers 3, 9, and 12) have colophons, and only two of these 
(numbers 3 and 12) are dated. 

A version of the twelfth and final chapter of this compilation found 
in the twenty-eight-text Himitsu #78 Shodbdgenzo collection bears a 
famous colophon by Dogen’s disciple Ejo t#4# stating that the twelve 
chapters were to be included in a projected one-hundred-chapter Shobo- 
genzo, but that Dogen’s final illness had forced him to abandon work on 
that project. Because of this colophon, the works in the twelve-chap- 
ter Shobogenzo, despite their lack of dates, have often been taken as 
their author’s final teachings and, hence, have been the object of much 

scholarly attention. Since some of these works display religious atti- 
tudes seemingly distinct from some chapters of the seventy-five-chapter 
Shobogenzo, they have been taken by some interpreters as evidence that 
Dogen revised his teachings toward the end of his life. 

Except for one chapter (number 11), all the texts in this collection have 

variant versions in either the sixty-chapter Shobogenzo or the twenty- 
eight-text Himitsu Shobdgenzo; since the twelve-chapter Shobdgenzo 
was unknown in 1812, when the ninety-five-chapter Honzan edition was 
compiled, it is by these variant versions that they are represented 1n that 
compilation. The correspondences are as follows (the Himitsu chapters 
are indicated by fascicle:text):
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Twelve Sixty Himitsu Honzan chapters 
chapters chapters chapters 

TI 58 86 

T2 2:10 94 

T3 4] 12 

T4 34 85 

TS 59 87 

T6 60 88 

17 1:5 89 

T8 8 83 

T9 39 85 

T10 3:2 90 

TI] 

T12 3:9 95
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The Merit of Leaving Home 

Shukke kudoku 

INTRODUCTION 

This first chapter of the twelve-chapter Shobdgenzo, like most in this 
compilation, is undated but may represent a work of Dogen’s later years. 
A version of this work is found as number 58 in the sixty-chapter Shobo- 
genzo compilation and is included in the Honzan edition as number 86. A 
late manuscript records that, like several other texts of the twelve-chap- 
ter compilation, it was copied, presumably by Ddgen’s disciple Ejo f# 
4£, during the summer retreat of 1255, some three years after its author’s 
death. 

In the autumn of 1246, Dogen composed the “Shukke” 出家 chapter 
of the Shdbdégenzo, a relatively brief work on the theme of going forth 
from the householder’s life into the renunciant Buddhist order. “Shukke 
kudoku” represents a much-expanded treatment of the same theme. As 
is common in his late writings, Dogen here cites many passages from the 
broader Buddhist literature (as well as several from the Chinese Chan 
corpus) — passages extolling the extraordinary merit of leaving home 
and taking the precepts of the bhiksu or bhiksuni. Even those who subse- 
quently break these precepts and fall into the hells are better off for hav- 
ing once gained this good karma that will eventually yield its rewards. 
All the buddhas and ancestral masters of the Zen lineage, he reminds 
us, have left home, and those who remain at home can never hope to 

become a buddha or a Zen ancestor.



11 

正法 眼 蔵 第 一 

Treasury of the True Dharma Eye 

Number | 

出家 功徳 

The Merit of Leaving Home 

[T1:1] {2:266} 
FER pes. BIA, Ask. BEKELE. Behe. IMEI, tela 
FISK, BAL HRGE. ARHED. BREESE. BRED 
道 法 、 家 業 則 魔 、 若 専修 家業 、 道 事 則 魔 、 不 取 不 捨 、 能 鷹 行 法 、 基 名 
包 難 。 若 出家 、 離 俗 編 諸 公 忠 、 一 向 専心 行 道 師 易 。 EKER, else 
事 多 務 、 結 使 之 根 、 衆 罪 之 府 、 是 逢 基 難 。 若 出家 者 、 警 着 有 人 出 在 空 
野 無人 之 席 、 面 一 其 心 無 心 無 慮 。 内 想 既 除 、 外 事 赤 去 。 如 偽 説 、 

Bodhisattva Nagarjuna said, ' 

Question: If the precepts of the householder enable one to be born in 
the deva realms, gain the bodhisattva path, and attain nirvana, then 
what use are the precepts of those who leave home? 

Answer: Although one can be delivered by both, there 1s nevertheless 
a difference in how difficult or easy this 1s. The livelihoods of house- 
holders involve all kinds of duties. If they wish to concentrate on the 
practices of the path, their household business will be neglected; if 
they concentrate on their household business, the matters of the path 
will be neglected. They should be able to practice the dharma without 
either grasping or rejecting anything; this 1s why we call it “difficult.” 
Leaving home, distancing oneself from the secular, cutting off anger 
and agitation, and concentrating solely on practicing the path 1s con- 
sidered “easy.” Furthermore, the householder life 1s disturbed and har- 
ried, with many affairs and many duties; it is the root of afflictions, the 
seat of transgressions, which makes it very “difficult.” Ones who leave 
home are like those going forth into a deserted field, who unify their 
minds, without either mind or thinking. Internally, their conceptions 
are abandoned; externally, their affairs also gone. As the gatha says, 

  

1 Bodhisattva Nagarjuna (Ryiju bosatsu HELE): The first seven sections of the 
text here represent direct quotation of the Dazhidu lun K# Ei (T.1509.25:160c28- 
161b24), traditionally attributed to the great Indian author Nagarjuna, regarded as the 
fourteenth ancestor of Zen.
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11:2| 

閑 午 林 樹 間 、 寂 然 滅 衆 加 、 悟 渡 得 一 心 、 新 買 非 天 楽 、 人 求 富 貴 利 名 衣 ・ 好 
WKAR, HR FERES, RAPER. WKITOR, 動 止 心 常 一 、 日 D7 AAR 
Mi iRA, FTRIEPY PP. BOUSBLA. ARPEODROA, SR BRRER, Lek 
Al. HAMER TIE, BED. 

Quietly seated in the forest, 
Silently ending a host of evils; 
Tranquilly attaining single-mindedness, 
Its pleasure not the pleasures of heaven. 
People seek wealth, esteem, and benefit, 

Splendid garments and fine bedding. 
The pleasure of those 1s not tranquility, 
And the search for benefit 1s insatiable. 
In a patched robe, begging for food, 
Moving or stopping, the mind always unified. 
With the eye of wisdom, by oneself, 
Observing and knowing the truth of the dharmas. 
Among the many dharma gates, 
Entering them all with equanimous Insight. 
With the mind of wisdom calm and serene, 

Unequalled in the three realms.’ 

From this, we know that leaving home, cultivating the precepts, and 

practicing the way are very easy. 

[T1:3] {2:267} 

(SiR, Rese. -DAem Wek, AKSRRHRSR 
足 戒 。 

Furthermore, by leaving home and cultivating the precepts, one ac- 
quires incalculable good restraints, being fully equipped with all of 
them.? Therefore, the white-robed should leave home and receive the 

full precepts.* 

[T1:4] 
Buu, HWS, SIRE, WPLeORHB eta, RES RIDR, PMB YE HR 
WMBAix#t, SIBAA, WARE Ki, MRAM BSRE SAL HAAN 
FRE, BEGAS, BKIVA REE, (Ei BERE, Deak, MWR. 

  

2 three realms (sangai = ¥}): The threefold world of samsara; see Supplementary 
Notes, s.v. “Three realms.” 

3 good restraints (zen ritsugi 2#{#(#): Here, probably referring to precepts for the 
cultivation of good deeds (shé zenbo kai ta BF 1K IK; S. kuSala-dharma-samgrahaka-sila), 
as opposed to precepts restraining evil deeds (shé ritsugi kai ta{# (27K; samvara-Sila). 

4 white-robed (byakue A%): I.e., the Buddhist laity.
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Furthermore, among the buddha dharmas, the dharma of leaving home 

is the most difficult to practice. Thus, the brahmana Jambukhadaka 
asked Sariputra, “Among the buddha dharmas, what is the most diffi- 

cult?’ 

Sariputra answered, “Leaving home is difficult.” 

Again, he asked, “What are the difficulties in leaving home?” 

He answered, “In leaving home, inner enjoyment ts difficult.’® 

‘And once one has attained inner enjoyment, what ts still difficult?” 

“Cultivating the good dharmas ts difficult.” 

Therefore, one should leave home. 

[11:5] 

(SRBAMAR, BERKS. WARMER. YBa, SREP. 

Furthermore, when people leave home, King Mara ts shocked and 
anguished, saying, “Their afflicted desires are slight; they will surely 
attain nirvana. They have fallen into the ranks of the samgha treasure.” 

[T1:6] 

Bik APIA AL HEA ACCESE. JERE(S ARI BOE SAE ELE A EAE KE 
Hai, PETE TEA, UELE JE, eNO HEE, ARAB. BBO RE, 
aaa Atma eS, MORI MR, BemMeS, RS, FABER. PRE 
難 、 或 営 破戒 。 比 丘 尼 言 、 破 戒 使 破 、 但 出家 。 問 言 、 破 戒 営 障 地獄 、 fel 
ae eee cmp, KiZS. MURS. BIA, be 

a. Keo, RPK, ARERR, Mamas aRPe te Je 
” DUSBRE. Dire Kpei, MEGA, VEEL JE. A RRR REMMIE, DATE 

1@. maker, BRAS CSE, MAST TB SE, SE, ROP eH 
AL. FEAR REI, UA, MARS, RE AK. Lilia. 14 
By AER. BER, Berk. BRE, BSR, TT, He HH 
AES RAL RASC AHR, ERREPT AH. 今 以 此 誇 知 、 出 家 受 戒 、 難 復 破 

DAE Alize, AYER. 

Furthermore, in the buddha dharma, those who leave home, even 

though they break the precepts and commit offenses, attain liberation 
after the suffering for those offenses has ended, as 1s taught in the 
Sutra of the Prior Lives of the Bhiksuni Utpalavarna.' 
  

5 brahmana Jambukhadaka (Enbukadai bonshi fli "RE RER): A slightly vari- 
ant version of this conversation between the ascetic Jambukhadaka and the Buddha’s 

disciple Sariputra can be found, e.g., in the Samyuktagama (Za ehan jing 雑 阿 含 経 」 
T.99.2:126a9-14). 

6 inner enjoyment (nairaku A 8): The Dazhidu lun KE a (T.1509.25:161a23-24) 
here gives “enjoyment of the dharma” (rakuhd ##7&). 

7 Siatra of the Prior Lives of the Bhiksuni Utpalavarna (Upparage bikuni honsho kyo 
1 Sk HE HE te EASES): No text of this title is extant, but stories of the prior lives of 
the Buddha’s famous disciple Bhiksunt Utpalavarna are well known in the tradition. The
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At the time of the Buddha, this bhiksuni became an arhat with the 

six spiritual powers.’ Entering into the residences of the aristocrats, 
she always praised the dharma of leaving home, saying to the aris- 
tocratic women, “Sisters, you should leave home.” 

The aristocratic women said, “We are young and In our prime, at- 
tractive and at the height of our beauty. Keeping the precepts would 
be hard for us, and we would quite likely break them.” 

The Bhiksunt said, “If you break the precepts, then you break them. 
Just leave home.” 

They asked, “If we break the precepts, we shall fall into the hells. 
How can you say we can break them?” 

She answered, “If you fall into the hells, then you fall into them.” 

The aristocratic women laughed at this and said, “In the hells, one 
suffers from one’s offenses. How can you say we can fall into them?” 

The Bhiksunti said, “I myself recall a former life, when I was a cour- 

tesan. I used to dress up in all sorts of costumes and tell old stories. 
Once, I put on the robes of a bhiksuni as a joke. Due to this cause, at 
the time of Buddha Kasyapa, I became a bhiksuni.’? Conceited by my 
noble pedigree and elegant appearance, my mind gave rise to pride, 
and I broke the precepts of restraint. Due to the offense of breaking 
the precepts, I fell into the hells and suffered all sorts of evils. After 
the suffering was finally over, I met Buddha Sakyamuni, left home, 
and gained the way of an arhat with the six spiritual powers. Thus, 
we know that, if one leaves home and receives the precepts, even 
though one then breaks them, due to the cause of the precepts, one 
will gain the way of the arhat. But if one simply does evil, without 
the cause of the precepts, one will not gain the way. Long ago, I fell 
into the hells in life after life; emerging from the hells, I became an 
evil person, and when that evil person died, | again entered the hells, 

without gaining anything at all. Now, from this experience I know 
that, if one leaves home and receives the precepts, even though one 
then breaks them, due to the cause of the precepts, one can gain the 
fruit of the way.” 

  

following story from the Dazhidu lun KE i is also found in the “Shdbdgenz6 kesa 
kudoku” IE7EAR RAR AE. 

8 arhat with the six spiritual powers (toku roku jinzii arakan (7S FP ib HEIR): 1.e.. 
an arhat who had not only achieved nirvana but had also achieved the six paranormal 
powers (jinzit #4; S. abhijrid) of the advanced contemplative; see Supplementary 
Notes, s.v. “Spiritual powers.” 

9 Buddha Kasyapa (Kash6 butsu sm3é (#5): The sixth of the ancient buddhas, just pre- 
ceding Buddha Sakyamuni; see Supplementary Notes, s.v. “Seven buddhas.”
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[T1:7] {2:268} 

(BUR AO TET, A — BEEFY. OREIGRAT. ORIEL Ec, PRAT RE, GUIDA 
著 法衣 。 酵 酒 既 醍 、 BIE CACBILE, BIBER, CAR, (Le 
婆 維 門 、 面 作 比 丘 。 俸 言 、 此 婆 維 門 、 無 量 区 中 、 初 無 出家 心 、 今 因 酔 故 、 
PRS Ub, Vit Aik, RMA, MAK, MAA, WR 
B, Weta ReEA DA, KROME, 

Furthermore, when the Buddha was staying in Jetavana, there was 

a drunken brahman who came to the Buddha seeking to become a 
bhiksu.'° The Buddha ordered Ananda to shave his head and dress him 

in dharma robes.'' Once he sobered up, he was astonished and appalled 
that he had suddenly become a bhiksu and immediately ran away. The 
bhiksus asked the Buddha, “Why did you permit this brahman to be- 
come a bhiksu?” 

The Buddha said, “For innumerable kalpas, this brahman had no 

thought of leaving home. But now, because he became drunk, he brief- 

ly had a slight thought of it. Due to this cause, later he will leave home 
and gain the way.” 

In various cases like this, the benefit of leaving home ts merit 1mmea- 
surable. Thus, while the white-robed may have the five precepts, they 
are not like leaving home. 

[T1:8] {2:2703 

HEREC UC RE EPA IC こ 出家 ・ 受 戒 を 聴 許し 、 得 道 最初 の 下 種 と せしめ まし 
まう あき ら か に し り ぬ 、 ぜ か し より いま た 出家 の 功徳 な か らむ 衆生 、 な 
D<. HRI HE, うこ か ら す この 婆 維 門 、 わ づか に 酵 酒 の ゆえ に 、 し ば 
らく 微 心 を お こし て 、 剃 頭 ・ 受 戒 し 、 LEERY, RADE SHO 

WY SIES (HO AHMED, LODE RE UC. FobOmReERT 
N& toda, Cait eioeszeO . ARM OABZE OD, —WREDE 
SPICE FS: BOA, HESBITLETEDSRL, ELEC ENB 
D>: 88, SEH TCHMBLIFAZOOZEY, COBY, LITSO< OWF 
の 功徳 、 な ほか く の ご と し 。 い か に い は ん や 、 い ま 人 間 一 生 の 毒 者 命 者 を 
めぐ らし て 出家 ・ 受 戒 せ ん 功徳 、 さ ら に 酔 婆 維 門 よ り も 劣 な ら め や は 。 

The World-Honored One indeed consented to the drunken brahman’s 
leaving home and receiving the precepts, causing him to plant the first 
seeds of gaining the way. Clearly, living beings that have never had the 
merit of leaving home will not be able to attain bodhi, the fruit of bud- 
dhahood. This brahman, merely because he was drunk, briefly aroused 
a slight thought [of leaving home], shaved his head, received the pre- 

  

10 when the Buddha was staying in Jetavana (Butsu zai Gion (#7ENKE): Dogen gives 
a Slightly variant version of this story of the drunken brahman in his “Shobdgenzo shuk- 
ke” JEVEAR WKH Ze. “Jetavana” (“the forest of Prince Jeta”) was the park and monastery 
at Anathapindada, near Sravasti, where the Buddha often stayed. 

11 Ananda (Anan fl #€£): The Buddha’s cousin and personal attendant.
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cepts, and became a bhiksu. Although it was not long before he sobered 
up, the merit of this was preserved and would increase his good roots 
for gaining the way. This message is the golden words of truth of the 
World-Honored One, is the original intention behind the Tathagata’s ap- 
pearance in the world. Clearly, all living beings should faithfully accept 
and reverently practice this throughout past, present, and future. Truly, 
the arousing of the thought [of bodhi] and gaining of the way are some- 
thing that happens from a ksana.'* The merit even of the brahman’s brief 
leaving home was like this; needless to say, then, the merit of humans 

now who would devote their entire lives to leaving home and receiving 
the precepts — how could itt be less than that of the drunken brahman? 

[T1:9] {2:271} 
eae EOS It J BRD EDOE XIV CC, UWA, tRAh ee 
0, ZDEX, LOW, A*RFELOTEL, HEDORS, ~LIEDOOXKC 
すべ き に あら ず 。 あるいは 三 千 界 を 統領 する も あり と いふ 、 &S- R- M- 
鐵 輪 の 別 あ り て 、 一 二 三 四 洲 の 統領 あり 、 か な ら ず 身 に 十 剖 な し 。 この 韓 
輸 聖 王 、 かく の ご と き の 快 巣 に ゆたか な れ ど も 、 か うべ に ひと す ち ぢ の 白髪 
お ひめ ぬれ ば 、 く らい を 太子 に ゆ づ り て 、 わ が み 、 す みや か に 出家 し 、 製 次 
を 著 し て 、 山 林 に いり 、 修 練 し 、 命 終 す れ ば 、 か な ら ず 葬 天 に なむ まる 。 こ 
の み づ か ら が か うべ の 白髪 を 銀 画 に いれ て 、 王 宮 に を さめ た り 、 の ちの 輸 

王 に 相 偉 す 。 の ちの 輪 王 、 ま た 白髪 お ひ ぬ れ ば 、 先 王 に 一 如 な り 。 轄 輸 聖 
王 の 、 出 家 の の ち 、 人 角 命 の ひさ し きこ と 、 い ま の 人 に た くら ぶな べから ず 。 
すでに 、 輸 王 八 高 上 に 、 と いふ 、 そ の 身 に 三 十 二 相 を 具 せ り 、 い ま の 人 お よ 
ぶ べ か ら ず 。 し か あれ ども 、 白 髪 を みて 無常 を さと り し れる 、 白 業 を 修 し 
て 功徳 を 成就 せん が た め に 、 か な ら ず 出家 修道 する な り 。 い ま の 諸王 、 韓 
輸 聖 王 に お よぶ べから ず 。 い た づら に 光陰 を 人 欲 の な か に すご し て 出家 せ 
ざる は 、 來 世 く や し か らん 。 い は ん や 小 國 由 地 は 、 王 者 の 名 あれ ども 王者 
の 徳 な し 、 貸 じ ヒ て と ど ま る べから ず 。 出 家 修 道 せ ば 、 諸 天 、 よ ろ こ び 、 ま 
bAXL, FER. DCEO. RBI, BHROMAR, HX ODI 
し 、 随 喜 し まし まさ ん 。 

Wheel-turning sage kings, appearing in the period above age eighty 
thousand, rule the four continents and are fully endowed with the seven 
treasures.'° At that time, the four continents are all like pure lands; and 
  

12 something that happens from a ksana (setsuna yori suru mono Al ABE Y FOO): 
Presumably, meaning “something the cause of which is but a moment.” Cf. “Shobdgenzo 
Shukke kudoku" 出家 功徳 : 

利 那 生 滅 の 道理 に より て 、 衆 生 、 帝 心得 道 す 。 
Due to the arising and ceasing of a ksana, living beings bring forth the mind [of 
bodhi] and gain the way. 

13. Wheel-turning sage kings, appearing in the period above age eighty thousand 

(tenrin j66 wa, hachiman sai ij6 no toki ni idete ARE EL, J RRA LOL KIC) 
CT): Le., cakravartins, the ideal Buddhist rulers, who reign during early periods of 
kalpas, when the human lifespan is eighty thousand years or more. See, e.g., Abhidhar- 
ma-koSa (Apidamo jushe lun (e] E2722. B ia, T.1558.29:64b25-27):
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the happiness of the wheel-turning kings is beyond words. It is said that 
there are some who rule over three chiliocosms; they are distinguished 
by their gold, silver, copper, and iron wheels, their rules extending over 
one, two, three or four continents, and their persons always free of the 

ten evils.'* Although these wheel-turning sage kings enjoy such happi- 
ness, once a single white hair appears on their heads, abdicating their 
positions to a prince, they themselves immediately leave home, don the 
kasaya, enter the wilderness, undertake training, and, when their lives 

end, are invariably reborn into the heaven of Brahma.'° They place the 
white hair from their own heads into a silver box and leave it in the pal- 
ace, to be handed down to the subsequent wheel-turning king. The sub- 
sequent wheel-turning king, when he grows a white hair, does the same 
as the previous king. After the wheel-turning sage kings leave home, the 
rest of their lives is very long and cannot be compared with that of peo- 
ple today. It said of them, “Wheel-turning kings, over eighty thousand,” 
and their bodies are endowed with the thirty-two marks; so, people of to- 
day could hardly match them.'® Nevertheless, seeing the white hair, they 
  

HE CU A ae SE abi 79) A a EE, BS, AT ke A, OR 
Hee, FEK A asic th =. 
During the period when the lifespan of humans on this continent decreases from in- 
calculable years to eighty thousand years, wheel-turning kings are born. In the period 
below eighty thousand years, the prosperity and lifespan of sentient beings decline, 
their evils gradually increase, and they are no longer capable of greatness; hence, 
there are no more wheel-turning kings. 

Ho}
 

four continents (shishiu PUP): The four bodies of land (S. catur-dvipa) surrounding Mt. 
Sumeru in the geography of a Buddhist world system; see Supplementary Notes, s.v. 
“Four Continents.” 

seven treasures (shippd (#%): A standard term (S. sapta-ratna) in Buddhist literature 

for various lists of precious substances; one common version gives gold, silver, beryl, 
crystal, agate, ruby, and cornelian. 

14 they are distinguished by their gold, silver, copper, and iron wheels (kon gon do 

tetsurin no betsu arite 金 ・ 銀 ・ 銅 ・ 鐵 All d> 0 C): The four types of cakravartin, 
ranked by the extent of their territories: the gold king rules over all of the four continents 
surrounding Mount Sumeru; the silver king, over the eastern, western, and southern con- 
tinents; the copper king, over the eastern and southern; the iron king, over our southern 
continent of Jambudvipa. 

ten evils (jiiaku +3&): S. dasakusala. One standard list: (1) killing, (2) stealing, (3) sex- 

ual misconduct, (4) lying, (5) fine talk, (6) slander, (7) treachery, (8) covetousness, (9) 

anger, and (10) false views. This list is sometimes divided into the three types of karma: 

body (1-3), speech (4-7), and mind (8-10). 

15 heaven of Brahma (bonten #£X): The heaven of the first dhyana in the realm of 

form, ruled over by the god Brahma: see Supplementary Notes, s.v. “Three realms.” 

16 “Wheel-turning kings, over eighty thousand” (rinnd hachiman jd i= /\ 3 

上 ): From a verse in the Abhidharma-kosa (Apidamo jushe lun [| 2732 FES. im, 
T.1558.29:64b21):
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understand impermanence; and practicing the white karma in order to 
achieve merit, they invariably leave home and train in the way.'’ Kings 
of today cannot possibly match the wheel-turning sage kings. Those who 
idly spend their years and months in the midst of desires without leaving 
home will regret it in the life to come. How much less in a small country 
and peripheral land, where there are kings in name without the virtues of 
a king, can they curb their desires. If they were to leave home and train 
in the way, the devas would rejoice and protect them; the dragon spirits 
would revere and preserve them, and the buddha eye of the buddhas 
would clearly verify them and rejoice. 

[T1:10] {2:272} 
虚 女 の 、 む か し は 信心 に あら ず 、 蔵 笑 の た め に 比丘 尼 の 衣 を 著 せ り 。 おそ 
らく は 軽 法 の 罪 あ る べし と い へ ども 、 こ の 衣 を 、 そ の 映 に 著 せ し ちか ら 、 

Thc PE lod Ss, HREK EI, BRO, MER RROSMSIZCE£EY 
て 、 第 二 生 に 、 迎 葉 億 の と き に あふ た て まつ る 。 出家 ・ 受 戒 し 、 比 丘 尼 と 
な れ り 。 破戒 に より て 堕 獄 受 罪 す と い へ ども 、 功 徳 く ちず し て 、 つ ひ に 灯 
迎 牟 尼 人 大 に あ ひ た て まつ り 、 見 修 聞 法 、 名 心 修習 し て 、 な が く 三 界 を は な 
れ て 、 大 阿 維 漢 と な れ り 。 六 通 ・ 三 明 を 具足 せり 、 か な ら ず 無 上 道 な る ベ 
し 。 

The courtesan long ago had no faith but donned the robe of a bhiksuni 
as a joke. Although she may have been guilty of disparaging the dharma, 
by the power of putting on this robe, she encountered the buddha dharma 
in a later life. “The robe of a bhiksuni’ means a kasaya. By the power of 

donning a kasaya as a joke, in a later life, at the time of Buddha Kasyapa, 
she encountered him. She left home, received the precepts, and became 

a bhiksuni. Although she may have suffered retribution in hell for break- 
ing the precepts, her merit did not decay, and eventually she encountered 
Buddha Sakyamuni; seeing the buddha and hearing the dharma, bring- 
ing forth the thought [of bodhi] and engaging in the practice, she left the 
three realms far behind and became a great arhat. Fully endowed with 
the six powers and three knowledges — without fail, she attained the 
unsurpassed way.'® 

  

輸 王 八 高 上 、 金 銀 銅 鐵 輸 。 
Wheel-turning kings, over eighty thousand; 
Their wheels of gold, silver, copper, and iron. 

thirty-two marks (sanjiini so =+- —#8): The extraordinary physical characteristics as- 
cribed to the bodies of the buddhas and cakravartins in Buddhist literature. 

17 white karma (byakugd A): l.e., good deeds. 

18 six powers and three knowledges (rokutsii sanmyo 7\ih * =A): For the former, 
see above, Note 8; the latter represent three of the six powers: the deva eye, recollection 
of prior lives, and knowledge of the exhaustion of the contaminants.
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[T1:11] 

し か あれ ば す な は ち 、 は じ め よ り 一 向 無 上 菩提 の た め に 、 清 淳 の 信心 を こ 
らし て 交 疲 を 信 受 せん 、 そ の 功徳 の 増長 、 か の 戯 女 の 功徳 より も すみ や か 
な らん 。 い は ん や また 、 無 上 菩提 の た め に 菩提 心 を お こし 、 出 家 受 戒 せ 
ん 、 そ の 幼 徳 無量 な る べし 、 人 身 に あら ざれ ば 、 こ の 功徳 を 成就 する こと 
まれ な り 。 

Thus, if from the very start, solely for the sake of unsurpassed bodhi, 
with a pure mind firm in its faith, we were to accept the kdasaya in faith, 
the increase in the merit of that would be faster even than the merit of 
that courtesan. Not to mention, moreover, that, if, for the sake of unsur- 

passed bodhi, we were to bring forth the mind of bodhi, leave home, and 

receive the precepts, the merit of that would be immeasurable. Without 
a human body, it is rare to achieve this merit. 

[T1212] 
西 天 東 土 、 出 家 ・ 在 家 の 菩 薩 ・ 祖 師 お ほし と いふ と も 、 龍 樹 祖師 に お よ ば 

3°, REPS - RABORR, DILORERIBB, CNe BLT, REOHK 
家 ・ 受 戒 を すす む 、 龍 樹 祖師 、 す な は ち 世 尊 金 口 の 所 記 な り 。 

In Sindh in the West and the Land of the East, while there have been 

many bodhisattvas and ancestral masters among renunciants and house- 
holders, none is the equal of the Ancestral Master Nagarjuna. The epi- 
sodes of the drunken brahman, the courtesan, and the like, were raised 

solely by the Ancestral Master Nagarjuna to encourage living beings to 
leave home and receive the precepts. The Ancestral Master Nagarjuna 
was predicted by the World-Honored Golden-Mouthed One." 

* Kk OK OK OK 

  

19 predicted by the World-Honored Golden-Mouthed One (Seson konku no shoki 世 
28 4 1] Arac): I.e., predicted by the Buddha as a successor in his lineage. The expres- 
sion konku shoki 42 Arad (“predicted by the Golden-Mouthed One’) is a fixed phrase, 
from the Tiantai tradition of the twenty-four Indian successors; see, e.g., Mohe zhiguan 

ERT AEB, T.1911.46:1b8: 

Crim A, Pee RAP Fo +H A. FRASER ARIAS. BO +A, aah ee ae 
H Arac. 
Of those who transmitted the dharma treasury, beginning with Kasyapa and ending 
with Simha, there were twenty-three; but Madhyantika and Sanavasa [shared the 

succession] in the same generation, so there are twenty-four individuals. These mas- 

ters were all predicted by the Golden-Mouthed One.
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[T1:13] {2:273} 

Has. MUNA DUR. — CA, =a, De. 

The World-Honored One said, “The Southern Continent has four 

things that are the best: (1) seeing the buddha, (2) hearing the dharma, 
(3) leaving home, and (4) gaining the way.””° 

[11:14] 

あき ら か に し る べし 、 こ の 四 種 最 勝 、 す な は ち 北 洲 に も すぐ れ 、 諸 天 に も 
すぐ れ た り 。 い まわ れ ら 宿 善 根 力 に ひか れ て 、 最 勝 の 身 を えた り 。 攻 喜 ・ 
遺 喜 し て 出家 ・ 受 戒 す べき も の な り 。 最 勝 の 療 身 を いた づら に し て 、 起 命 
を 無常 の 風 に ま か す る こと な か れ 。 出 家 の 生生 を か さ ね て 、 積 功 案 人徳 な ら 
ん 。 

We should recognize that these “four things that are the best” are better 
than in the Northern Continent, better than in the heavens. Now, by the 

power of our good roots from former lives, we have got the best bodies. 
Rejoicing in and celebrating this, we should leave home and receive the 
precepts. Do not waste this best of good bodies and abandon its evanes- 
cent life to the winds of impermanence. Piling up life after life of leaving 
home, we shall accumulate merit and amass virtue.” 

* Kk OK OK 

[T1:15] 

世 尊 言 、 於 條 法 中 、 出 家 果 報 、 不 可 思 議 。 優 使 有 人 、 起 七 費 塔 、 高 至 三 十 
三 天 、 所 得 功徳 、 不 如 出 家 。 何 以 逆 、 七 費 塔 者 、 貸 悪 黒 人 、 能 破壊 導 、 出 
RU, Baw 2h. ARE, BOS, ARAR, 4acey, 出 
家 入 道 者 、 功 徳 無量 。 

The World-Honored One said,” 

In the buddha dharma, the rewards of leaving home are inconceivable 
... Even 1f one were to erect a seven-jeweled stiipa reaching to the 
  

20 The World-Honored One (Seson tt®): Likely based, not directly on a sitra, but 

on the Liizong xinxue mingju f27R 2A *) by Huaixian 1288 (or Weixian HERA, dates 
unknown), at ZZ.105:629b1: 

Ba ON DU Fa BR. — Fee — A = He 0 8. 
The Southern Continent has four distinctions: (1) seeing the buddha, (2) hearing the 

dharma, (3) leaving home, and (4) gaining the way. 

21 accumulate merit and amass virtue (shakku ruitoku 82) % 1%): A fixed expression 
for developing good karma found throughout Buddhist literature, including several times 
in the Sh6bdgenzo. 

22 The World-Honored One (Seson t#2%): Quoting two passages from the intro- 
duction to the chapter on “The Merit of Leaving Home, Sirtvaddhi” (Chujia gongde 
Shilipiti HAAEPALHE), of the Damamika-nidana-sitra (Xianyu jing BBS, 
T.202.4:376b6-7; b11-16; here cited in reverse order).
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Heaven of the Thirty-three, the merit gained thereby would not equal 
that of leaving home.?? Why is this? Because, in the case of the sev- 
en-jeweled stiipa, the greedy, evil, or stupid person could demolish it; 
but nothing can destroy the merit of leaving home. 

Therefore, 

If one causes a man or a woman to leave home and enter the way, or 
if one releases a male or female slave to do so, or 1f one permits the 
people to do so, or if one does so oneself, the merit is immeasurable. 

[T1:16] {2:274} 
世 尊 、 あ きら か に 功徳 の 量 を し ろ し めし て 、 か く の ご と く 校 量 し まし ま 
す 。 福 増 、 こ れ を きき て 、 一 百 二 十 歳 の 寺 及 な れ ど も 、 し ひ て 出家 ・ 受 戒 
し 、 少 年 の 席 末 に つら な り て 修練 し 、 大 阿 維 漢 と な れ り 。 

The World-Honored One, knowing clearly the amount of merit, made 
such a comparison. Sirtvaddhi, upon hearing it, despite being old and 
decrepit at age one hundred twenty, could not help but leave home and 
receive the precepts; assigned to the last seats with the youngsters, he 
undertook training and became a great arhat.”* 

[11:17] 

LANL, FEOARIZ, OKT, ARM UT. DMYICwRHEO,L N 
昔 、 つ ね に あり 、 い は ん や 利 那 利 那 に 生 減 し て さら に と ど ま ら ず 。 いわ 
く 一 弾 指 の あ ひ だ に 六 士 の 利 那 生 滅 す と い へ ども 、 み づか らく らき に よ 
り て 、 い まだ し ら ざ る な り 。 すべ で て 一 日 一 夜 が あ ひ だ に 、 六 十 四 億 九 高 九 

千 九 百 八 十 の 利 那 あり て 、 五 縮 生 滅 す と い へ ども 、 し ら ざ る な り 。 あはれ 
# べ べし 、 わ れ 生 減 す と い へ ども 、 み づか らし ら ざ る こと 。 この 利 那 生 減 の 

量 、 た だ 人 世 薄 な ら び に 舎利 講 と の み し ら せ た ま ふ 。 爺 聖 お ほか れ ど も 、 
ひと り も し る と ころ に あら ざる な り 。 こ の 章 那 生 滅 の 道理 に より て 、 衆 
生 、 す な は ち 善 可 の 業 を つく る 、 ま た 利 那 生 減 の 道理 に より て 、 RA, B 

心 ・ 得 道 す 。 

We should realize that the human body of the present life has been 
temporarily formed of the four elements and five aggregates in a coales- 
cence of causes and conditions; it always has the eight kinds of suffer- 
ing, not to mention that it arises and ceases ksana after ksana without 

  

23 Heaven of the Thirty-three (sanjiisan ten =+ =X): S. Trayatrimsa (toriten VF 
XK); second of the six heavens of the desire realm, located atop Mt. Sumeru, inhabited by 
thirty-three devas, and ruled by Lord Sakra (Taishaku Ten i f#R). 

24 Sirivaddhi (Fukuz6 #48): The old man (transliterated Shilipiti FP #4), whose 
story is told in the chapter of the Damamiika-nidana-sitra cited in the previous section. 
His request to join the Buddhist order was rejected by the Buddha’s disciple Sariputra 
but subsequently accepted by the Buddha. Dodgen refers to this incident in his “Shobd- 
genzo shizen biku” iE7EAR i Piet A and quotes the account in the Damamiika-nida- 
na-sitra in his Eihei kéroku 7K*E RRS (DZZ.3:244-252, no. 381).
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end.” That is, although sixty-five ksanas arise and cease in a single snap 
of one’s fingers, due to our benightedness, we still do not know it.*° Al- 
together, in a single day and night, there are 6,499,980 ksanas, in which 

the five aggregates arise and cease; yet we do not know it.”’ How pitiful 
that, although we are arising and ceasing, we do not know it. The dura- 
tion of the arising and ceasing of a ksana is known only by the Buddha, 
the World-Honored One, and by Sariputra; there may be many other 
sages, but not one of them knows this. Due to this principle of the aris- 
ing and ceasing of a ksana, living beings produce good and evil karma; 
and due to the arising and ceasing of a ksana, living beings arouse the 
thought [of bodhi] and gain the way. 

[11:18] 

か く の ご と く 生 滅する 人 身なり 、 た と ひ を し むと も と ど ま ら じ 。 む か し よ 
り 、 を し ん で と ど ま れ る 一 人 、 い まだ な し 。 か く の ご と くわ れ に あら ざる 
人 身なり と い へ ども 、 め ぐら し て 出家 ・ 受 戒 す る が ご と き は 、 三 世 の 諸 俺 
の 所 誠 な る 阿 粗 多 維 三 区 三 菩提 、 金 剛 不 協 の 備 果 を 詩 す る な り 、 た れ の 智 
人 か 克 求 せ さ らん 。 これ に より て 、 過 去 日 月 燈 明 俺 の 仏子 、 み な 四 天 下 を 
領 す る 王位 を す て て 出家 す 。 大 通告 勝 俺 の 十 太子 、 と も に 出家 せり 。 大通 
入 定 の あ ひ だ 、 上 衆 の た め に 法華 を と く 。 い ま は 十 方 の 如 來 と な れ り 。 父 王 
四 輪 聖王 の 所 物 衆 中 八 萬 億 人 も 、 十 六 王 子 の 出家 を みて 、 出 家 を も と お む 。 
輸 王 、 す な は ち 和 聴 許す 。 妙 在 茂 王 の 二子 、 な ら び に 父 王 ・ 夫 人 、 み な 出家 
せり 。 し る 記し 、 大 聖 出現 の と き 、 か な ら ず 出家 する を 正法 と せり と いふ 

こと あき ら け し 。 こ の と も が ら 、 お ろか に し て 出家 せり と いふ べから ず 、 
  

25 four elements and five aggregates (sd27 goz77 四 大 五 縮 ): IL.e., the four primary 
forms of matter (S. mahabhita), earth, water, fire, and wind, of which the physical world 
is composed; and the five “heaps” (S. skandha), form, sensation, perception, formations, 
and consciousness, into which the psychophysical organism can be analyzed. See Sup- 
plementary Notes, s.v. “Four elements and five aggregates.” 

eight kinds of suffering (hakku /\74): (1) birth, (2) aging, (3) sickness, (4) death, (5) 

separation from what one loves, (6) association with what one hates, (7) inability to get 
what we seek, and (8) being contained within the five aggregates. 

26 That is (iwaku \\40< ): Many manuscript witnesses read here ygzyg いわ ん や 
(“not to mention’). 

sixty-five ksanas (rokujiigo no setsuna 7\-+ .®Al AB): See, e.g., the Abhidharma-kosa 
(Apidamo jushe lun 阿 昆 達磨 倶 舎 論 , T.1558.29:62a22-23): 

HAs eha, ROE t— ARTA + DAMA, 
The abhidharmikas say that for a strong man to snap his fingers once takes sixty-five 
ksanas. 

27 ina single day and night, there are 6,499,980 ksanas (ichinichi ichiya o furu aida 

ni, rokujiishioku kyiisen kyithyaku 2c772 7 の se が 57727 の 77e 一 日 一 夜 を ふる あ ひ だ に 、 
六 十 四 億 九 萬 九 千 九 百 八 十 の 利 那 あり て ): A Japanese rendering of a sentence in the 
Mahdavibhasa (Apidamo da piposha lun bl F272 BK EBB am, T.1545.27:202c7-9). The 
number oku {& here should be read as 100,000 (S. Sata-sahasra), not 10,000,000, as is 

clear from the calculation of a day and a night given by the Apidamo da piposha lun [a] 
Be 1 BK FLY) fg at T.1545.27:701b8-13.
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PICUCTHRBHY ELSIE, OELMPOALEXKBOESRL, GREE! 

OLX, AEMRHE - HES ATRMA LL EK FROWRSY, (BRO 
Hedy. PRPBLW SEAL, ILUMERILEMWR EY, SIL) AERA 出 
BICWTE SEC, HROL OBS, T7HIIEWAT, LANL, BBOD 

徳 な り と いふ こと 。 

Ours is a human body arising and ceasing like this, never stopping 
despite our reluctance to let it go; from the distant past, there has never 
been a single person who stopped it by such reluctance. Although in 
this way it is a human body that is not our own, those who direct it to- 
wards leaving home and receiving the precepts will verify the adaman- 
tine, indestructible fruit of buddhahood, the anuttara-samyak-sambodhi 

verified by the buddhas of the three times. What wise person would not 
joyfully seek that? 

Thus it is that the eight sons of the past Buddha Candrastryapradipa all 
left home, abdicating their positions as kings ruling the four continents 
under heaven.*® The sixteen sons of Buddha Mahabhijfa-jfanabhibhu 
all left home and, while Mahabhijiia was entered into concentration, 

preached the Lotus for the assembly; now, they have become tathagatas 
in the ten directions.*? The eight myriad kofis in the assembly brought 
by their father the wheel-turning sage king, seeing the sixteen sons leave 
home, also requested to leave home, and the wheel-turning king granted 
it. The two sons of King Subhavyiha, along with their father the king 
and his wife, all left home.*° 

We should recognize that, at the time of the advent of the Great Sage, it 
was Clear that leaving home was invariably regarded as the true dharma.”*! 
We should not say that these types left home foolishly; 1f we recognize 
that they left home wisely, we should aspire to be like them. At the time 
of the present Buddha Sakyamuni, Rahula, Ananda, and the rest, all left 

home, while the thousand Sakyas leaving home and the twenty thou- 

  

28 eight sons of the past Buddha Candrasiryapradipa (kako Nichigetsu tomyo butsu 

no hasshi ii AA YEA BOD /\ +): Reference to a story recounted in the Lotus Sutra 

(Miaofa lianhua jing WIESE, T.262.9:3c17-4b18). (There seems to be no univer- 
sally accepted Japanese reading for the glyphs A A [sun and moon” in this Buddha’s 
name: in addition to nichigetsu, one finds nichigachi, jitsugatsu, nichigatsu, etc.) 

29 sixteen sons of Buddha Mahabhijiia-jnanabhibha (Daitsu chisho butsu no 

jirokushi Kih BBO +74): Reference to a story recounted in the Lotus Siitra 
(Miaofa lianhua jing RYE HEE, T.262.9:22a18-27b8). 

30 two sons of King Subhavyaha (Mydshdgon 6 no nishi #tERE EM — +-): Reference 
to a story recounted in the Lotus Sutra (Miaofa lianhua jing Wik HE, T.262.9:59b23- 
61a4). 

31 advent of the Great Sage (Daishd shutsugen KM Hi): l.e., the appearance of 
Buddha Sakyamuni.
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sand Sakyas leaving home must be called excellent examples.>? From the 
very first leaving home of the five bhiksus to the last leaving home of 
Subhadra, those who took refuge in the Buddha left home.** We should 
recognize it was [an act of] incalculable merit. 

[T1:19] {2:275} 

し か あれ ば す な は ち 、 世 人 、 も し 子孫 を あはれ むこ と あら ば 、 い そ き 出家 
せしめ むべ べし 。 父母 を あはれ むこ と あら ば 、 出家 を すす むべ で べし 。 か る が ゆえ 

に 、 偏 に い は く 、 

Thus, if people of the world take pity on their children and grandchil- 
dren, they should quickly let them leave home; and, if they take pity on 
their fathers and mothers, they should encourage them to leave home. 
Therefore, it is said in a gatha:** 

[T1:20] 
Aw, Bian ARKH, MHRA, 

If there were no past time, 
There would be no past buddhas; 
If there were no past buddhas, 
There would be no leaving home and receiving the precepts. 

[T1:21] 
この 偶 は 、 諸 條 如来 の 偶 な り 。 外道 の 、 過 去 世 な し 、 と いふ を 破 す る な 
り 。 し か あれ ば し る べし 、 出 家 受 具 は 、 過 去 諸 侯 の 法 な り 。 わ れ ら さい は 
ひ に 、 諸 借 の 妙法 な る 出家 受 具 する と き に あ ひ な が ら 、 む な し く 出 家 ・ 受 

戒 せ ざら なむ お 、 な に の さ は り に よる と し り が た し 。 最 下品 の 依 身 を も て 、 最 
上 品 の 功徳 を 成就 せん 、 間 浮 提 お よび 三界 の な か に は 、 最 上 品 の 功徳 な る 
べし 。 こ の 間 浮 の 人 身 い まだ 減 せ ざら ん と き 、 か な ら ず 出家 受 戒 すべ し 。 

This gatha is a gatha of the buddhas, the tathagatas. It refutes followers 
of other paths who deny past time. From this, we know that leaving home 
and receiving the precepts is the dharma of the buddhas of the past. While 

  

32 Rahula, Ananda, and the rest (Ragora Anan t6é #EMR#E - Bal #ES): I.e., Buddha 
Sakyamuni’s son, his cousin, and his other disciples. 

the thousand Sakyas leaving home (sen Shaku no shukke +#£@tH2); the twenty 
thousand Sakyas leaving home (niman Shaku no shukke —BS¥#OWWR): Reference 

to two accounts found in the Samantapasadika (Shanjianlii piposha #% R{EBEY, 
T.1462.24:790b7-c15). 

33 the five bhiksus (go biku ttf); Subhadra (Shubaddara ZAtKBEHE): I.e., Buddha 
Sakyamuni’s first five disciples and his last convert, inducted into the order just before 
the Buddha’s death. 

34 said in a gatha (ge ni iwaku {ICV IX< ): A slightly variant version of a verse 
found in the Mahavibhasa (Da piposha lun KR im, T.1545.27:393b15-16), said 
in refutation of those who would deny the reality of past and future. Also cited in the 
“Shdbdgenzo kuyd shobutsu” IE YEAR AE ee ae HE.
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fortunately encountering a time for this leaving home and receiving the 
precepts that are the wondrous dharma of the buddhas, should we point- 
lessly fail to leave home and receive the precepts, it would be hard to know 
just what obstacle was the cause. But, if with this lowest body we achieve 
the highest merit, it will surely be the highest merit in Jambudvipa and in 
the three realms.*> While this human body in Jambudvipa has yet to be 
extinguished, we should certainly leave home and receive the precepts. 

* OK OK OK OK 

[T1:22] {2:276} 

HBS. WAZA, HERA BEES, ie, BA WR, 
KOBE, RKO UAA. EMA ERBR, PBR. BRE > oh 
Ea, Kittie, MAMA, RAB, MARRS, Base 
Sr. AREA GE. 

A sage of old has said,*° 

Those who have left home, even if they break the precepts of restraint, 
are still superior to those who receive and keep the precepts tn lay life. 
Therefore, the sutras solely say that encouraging someone to leave 
home ts beneficence hard to repay. Moreover, to encourage some- 
one to leave home is to encourage someone to practice acts worthy 
of respect, the recompense for which surpasses that of King Yama, a 
wheel-turning king, or Lord Sakra.’ Therefore, the siitras solely say 
that encouraging someone to leave home ts beneficence hard to repay. 
Encouraging someone to receive the lay precepts is not like this and, 
therefore, is not attested in the sitras.*® 

[11:23] 

LANL, WEL TCHRATRT EWN EL, ERIC CRE RSH FACIE 
TONEY, FR. D7OPHMA: SRE CHKESARL, MRETTEOS 
果報 、 表 魔 王 に も すぐ れ 、 輪 王 に も すぐ れ 、 帝 租 に も すぐ れ た り 。 た と ひ 
昆 舎 ・ 首 陀 維 な れ ど も 、 出 家 す れ ば 和 利 に も すぐ る べし 。 な は ほ 静 魔王 に も 
すぐ れ 、 輪 王 に も すぐ れ 、 帝 得 に も すぐ る 。 在家 戒 、 か く の ご と く な ら 
ず 、 ゆ え に 出 家 す べし 。 し る べし 、 世 尊 の 所 説 、 は か る べから ざる を 。 世 

尊 お よび 五 百 大 阿 羅 漢 、 ひ ろく あつ め た り 。 ま こと に し り ぬ 、 修 法 に お き 
  

35 Jambudvipa (Enbudai 問 浮 提 ): I.e.。 the continent where humans live, south of Mt. 
Sumeru; see above, Note 13. 

36 Asage of old (koshd 4 #2): Quoting the Mahavibhasa (Apidamo da piposha lun bry Fé. 
EKER EY ia, T.1545.27:343b29-c5), with slight variation. 

37 King Yama (Enma 6 8) +): More often written 万 zzg 間 魔 : the deva lord of death 
and king of the hells. 

38 not attested in the sitras (kyo fusho £7 ##): Or, perhaps, “not confirmed by the 
sutras”; the Piposha lun BAZ i text (T.1545.27:343c5) reads, “not discussed in the 
sitras” (jing bushuo 経 不 説 ).
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て 道理 あき ら か な る べし と いふ こと 。 ~B SAA + NOB, EWN 
の 凡 師 の は か る べき に あら ず 、 い は む や 五 百 の 聖者 を や 。 近 代 の 過 師 ら が 
し ら ざ る と ころ を し り 、 み ざる と ころ を み 、 き は め ざ る と ころ を き は め た 
り と い へ ども 、 過 師 ら が し れる と ころ 、 し ら ざ る に あら ず 。 し か あれ ば 、 
凡 師 の 黒 暗愚 鈍 の 説 を も て 、 聖 者 三 明 の 言 に 比類 す る こと な か れ 。 疲 沙 一 
百 二 十 云 、 毅 心 出 家 、 向 名 聖者 、 況 得 忍 法 。 し る べし 、 帝 心 出 家 す れ ば 回 
者 と な づく る な り 。 

We know from this that, even if one breaks the precepts of restraint 
after leaving home, that is superior to not breaking the precepts as a 
householder. In taking refuge in the Buddha, leaving home and receiving 
the precepts is always superior. The recompense for encouraging some- 
one to leave home is superior to that even of King Yama, superior to that 
even of a wheel-turning king, superior to that even of Lord Sakra. Even 
if one is a vaisya or a Sidra, when one leaves home, one will be superior 
to a ksatriya; still more, one will even be superior to King Yama, supe- 

rior to a wheel-turning king, superior to Lord Sakra.>? The precepts for 
householders are not like this; therefore, we should leave home. 

We should recognize that what is said by the World-Honored One 1s 
unfathomable. The World-Honored One and the five hundred great ar- 
hats have extensively compiled it.*° Truly we know that, in the buddha 
dharma, the principles should be clear. The commoner teachers of recent 
generations cannot be expected to fathom the wisdom of a single sage 
possessed of the three knowledges and six spiritual powers, much less 
that of the five hundred sages. Even if the commoner teachers of recent 
generations knew what they do not know, saw what they do not see, and 
mastered what they have not mastered, there would be nothing known 
to the commoner teachers that they do not know.*' Therefore, do not 
  

39 vaisya (bisha £2); Sidra (shudara &hE#E); ksatriya (setsuri #lFl|): Reference to 
the social classes of India, in which the ksatriya (“warrior”) was ranked above the vaisya 
(“farmer/merchant”) and sidra (“worker”). 

40 The World-Honored One and the five hundred great arhats have extensively 

compiled it (seson oyobi gohyaku dai arakan, hiroku atsumetari tH3S LOA AM 
HEIR, OAK< HOH 4 ): Reference to the legend that the Mahavibhasa, which Dogen 
has just quoted, was compiled at a council of five hundred arhats. The object of the pred- 
icate here is unstated and could be taken either as the Mahavibhasa or “what it said by 

the World-Honored One.” The point of this somewhat obscure passage would seem to be 
that the Mahavibhasa clarifies the principles [such as the superiority of leaving home] in 
the otherwise unfathomable teachings of the Buddha. 

41 the commoner teachers of recent generations knew what they do not know (kin- 

dg7 7o の os が の gg Sgzg/Z 7 ん oo oO sy が 7 近代 の 凡 師 りら が し ら ざ る と ころ を し り ): A 
tentative translation of a sentence that could also be read, “Even if they [i.e., the arhats] 
know what the commoner teachers of recent generations do not know, see what they do 
not see, and master what they have not mastered, there is nothing known to the common- 

er teachers that they do not know.”
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compare the ignorant, stupid talk of the commoner teachers to the words 
of the sages with the three knowledges. In Vibhasa 120, it is said, “One 

who has aroused the aspiration and left home ts already called a ‘sage’; 
how much more one who has attained acceptance of the dharma.” So, 
we know that when one arouses the aspiration and leaves home, one 1s 
called a “sage.” 

* kK OK OK OK 

[11:24] {2:277} 

MUSED AKRORDORB®-B=+ CH, RARROIERE, RAGA 
AY TRBGEF. RRA, RE, ATA RS TEL HE. BA 
RH. BRS. Sittete, HDL, ARMA. TKAOER. A-ARST 
JGR, BROAVR ROE RE. BARA. RRR, WRB, SKA WAT 
neath, BRA. BARGER, BOAT, RARER, BARA, 
SBR. PER. DEBR, RETHRARRI, ERED, HR 
168, AIL TERS THK, BARBRA. BRACE. 

Among the five hundred great vows of Buddha Sakyamuni,” 

Vow one hundred thirty-seven:“ In the future, after | have achieved 
right awakening, if there are those who wish to leave home into my 
dharma, I vow that they shall have no obstacles — 1.e., weakness, loss 

of mindfulness, confusion, pride, lack of fear, delusion and lack of 
  

42 Vibhasa@ 120 (Basha ippyaku niju 2v>— FB —-+-): Quoting a discussion in fascicle 
120 of the MahdvibhdasG concerning the use of the appellation “noble” (sho #2; S. arya, 
as opposed to “commoner’”) in reference to a Buddhist practitioner (Apidamo da piposha 
lun Bry BB EK BAY ig, T.1545.27:626a1 9-22): 

聖 有 二 種 。 一 世俗 。 二 勝義 。 得 此 番 根 名 世俗 聖 。 FAR EAZBRE, BOMA 
向 名 聖者 。 況 答 忍 法 。 
There are two types of “sage”: (1) the mundane and (2) the ultimate. One who attains 

this good root [of acceptance] is called a mundane sage; if one has entered the noble 

path [i.e., attained the transmundane path of seeing (kendo 5118; S. darsana-mar- 
ga)], one is called a sage in the ultimate sense. One who has brought forth the mind 
[of bodhi] and left home is already called a sage; how much more one who has 

attained [the good root of] acceptance of the dharma. 

43 five hundred great vows of Buddha Sakyamuni (Shakamuni butsu gohyaku 
daigan Feil + Jes GARB): Reference to a set of vows said to have been made by 
the future Buddha Sakyamuni before his master, Buddha Ratnagarbha (H6z6 # ik). The 

vows are best known from the Karund-pundarika-sitra (Peihua jing ABBE, T.157), 
but the form of Ddgen’s quotation reflects a text known as the Shijiamouni rulai wubai 
dayuan jing F#si Pe 203K AG ARAKE, a work popular in Japan in Dogen’s day but not 
subsequently transmitted in the Buddhist canon. The text is published in Narita Teikan 

Ax FA AX, “KGzanji shozd Shakamuni nyorai gohyaku daigan kyo no kenkyii LL FP T 
em | RSE ERO AG ARE) OSE,” Bukkyd daigaku daigakuin kenkyit kiyd 2X 
KEK SEH ACB 7 (1979), pp. 1-71. 

44 Vow one hundred thirty-seven (dai ippyaku sanjiishichi gan #— B= + tha): 
Narita (1979), p. 30; corresponding to Peihua jing 48 #2, T.157.3:208b15-17.
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wisdom, many troubles with a mind distracted. If this is not the case, 
may I not attain right awakening. 

Vow one hundred thirty-eight:* In the future, after | have achieved 
right awakening, if there are women who wish to leave home, study 
the way, and receive the great precepts in my dharma, I vow to enable 
them to achieve this. If this is not the case, may I not attain right awak- 
ening. 

Vow three hundred fourteen:*° In the future, after I have achieved right 
awakening, if there are Itving beings who, having few good roots, as- 
pire to good roots, I shall enable them in a future life, to leave home 
and study the way in the buddha dharma, stabilizing them and en- 
abling them to abide in purity in the ten precepts. If this 1s not the case, 
may I not attain right awakening. 

[T1:25] {2:278} 
LOL, WEMAT SBA: BRA. ARMA OE EO KRBICRS 
FoMUT, SILOS HK: SRIAZLLKZKEY, MRI CBRL T 
出家 せしめ まし ます 。 あ きら か に し り ぬ 、 最 尊 最 上 の 大 功徳 な り と いふ こ 
と を 。 

We know from this that all the good sons and good daughters who 
leave home today, being supported by the power of the great vows of the 
World-Honored One in the past, are able to leave home and receive the 
precepts without obstacles. The Tathagata, having made a vow, enables 
them to leave home; clearly, we can see that it is the most honored, the 

Supreme great merit. 

* KOK OK OK 

[T 1:26] 

HS. RAKE BE, BIA. RA. REAL IG BAR 
ROK, DiemeA, FERN R. 

The Buddha said,”’ 

And someone, relying on me, shaves off his beard and hair, and dons 

the kasaya, but does not receive the precepts; one who makes offerings 

  

45 Vow one hundred thirty-eight (dai ippyaku sanjithachi gan #— 8 = /\fif): Na- 
rita (1979), p. 30; corresponding to Peihua jing 悲 華 経 , 工 157.3:208b17-18. 

46 Vow three hundred fourteen (dai sanbyaku jiishi gan #3 = 8+ VORA): Narita 
(1979), p. 46; corresponding to Peihua jing AR SEE, T.157.3:211b6-9. 

47 The Buddha (butsu ): Quoting the Da fangdeng daji jing KHEKRE 
(1.397.13:354c20-22).
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to this person will be able even to enter the city of fearlessness.** On 
account of these conditions, I say this. 

[T1:27] 
MEE DICLA, BURBS CRASS, MeEDIITFEVWSEB, CF 
れ を 供養 せな む 人 、 無 長城 に いら ん 。 

Clearly, we know from this that, if someone shaves off his beard and 

hair and dons a kasaya, even though not receiving the precepts, the per- 
son who makes offerings to him will enter the city of fearlessness. 

[11:28] 

Ma, BBAA, BRMR, Bim SIRE. BRA. AUPE 
SA, TERR ED RY, DBRis = eM, 

Again, he said,” 

If, furthermore, someone leaves home for my sake and, without get- 
ting the precepts of restraint, shaves off his beard and hair and dons the 
kasaya, if someone harms this person on account of his impropriety, 
it amounts to destroying the dharma bodies and recompense bodies 
of the buddhas of the three times, amounts to filling up the three evil 
paths.°° 

[T1:29] {2:279} 
HS. BARE, BRU, PIRBEZ. BARRA. RAK, RSRLB 
BRED PE, BER, KM. SOI, MEM EL- BS BR 
He DIALS ME, EK, REM AER A, ARI = tae 
le Mey, BIPLK-C AKIRA, EAB Rae ATA IER > = Be, OT 
諸 天 人 不得 利益 、 CEH, RS = BOB ke Bik, 

The Buddha said,>' 

  

48 city of fearlessness (mui jo £25k): Le., nirvana. 

49 Again, he said (yii un Xz): Continuing quotation of the passage in the Da fang- 
deng daji jing KA ERK BIE (T.397.13:354c22-24). 

50 if someone harms this person on account of his impropriety (u i hihd nogai shi 
sg 有 以 非 法 憎 害 此 者 ): Taking 万 6 非 法 (“non-dharma”) here (and in the next section) 
to refer to the person’s failure to take (or keep) the precepts. This phrase is more often 
read, “if someone improperly harms this person.” 

filling up the three evil paths (eiman san akud6é ifs = 38): An unusual expression, 
perhaps meaning something like, “the three lower realms of samsara (animal, ghost, and 
the hells) would be filled with such people.” See Supplementary Notes, s.v. “Six paths.” 

51 The Buddha (butsu #): Quoting another passage from the Da fangdeng daji jing K 
EK EKE (T.397.13:354a26-b5). In the siitra, this passage precedes Dogen’s previous 

two quotations from the text; the order here accords rather with the quotation of the sutra 

in the Fayuan zhulin iESGERK, by Daoshi iB tt (d. 683) (T.2122.53:427a9-16), which 
may in fact have been Ddgen’s actual source.
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If there are living beings who leave home for my sake, shave off their 
beards and hair and clothe themselves in the kasaya but do not keep 
the precepts, they have all already been stamped with the seal of nir- 
vana. If, furthermore, there are those who leave home but do not keep 

the precepts, anyone who, on account of their impropriety, afflicts 
them, abuses and humiliates them, disparages them, beats, binds, or 

cuts them with knife or staff, or seizes their robes and patra bowls, or 

seizes their various necessities of daily life — this person will thereby 
destroy the true recompense body of the buddhas of the three times, 
will thereby gouge out the eyes of all the humans and devas.”? For this 
person wishes to eradicate the true dharma possessed by the buddhas 
and the seeds of the three treasures; to cause devas and humans to fall 

into the hells without gaining benefits; and to increase and fill up the 
three evil paths. 

[11:30] 

LANL, #IBZe@KTt HIT, KeEOorRRMEN Eb, BEKPRBOMOR 
め に 印 せ ちら る る な り 。 ひ と 、 こ れ を 層 員 すれ ば 、 三 世 諸 介 の 報 身 を 壊す る 
な り 、 逆 罪 と お な じ か る べし 。 あ きら か に し り ぬ 、 出 家 の 功 徳 、 た だ ち に 
三世 諸 人 に ちか し と いふ こと を 。 

Thus, we know that, when one shaves the head and dyes the robe, even 

though one does not keep the precepts, one is stamped by the seal of the 
unsurpassed great nirvana.” If someone were to afflict such a person, 
they would be destroying the recompense bodies of the buddhas of the 
three times, the same as a heinous offense. Clearly, we know from this 
that the merit of leaving home is, in itself, close to that of the buddhas 
of the three times. 

* KOK OK OK 

[T1:31] {2:2803 

借 言 、 夫 出家 者 、 不 應 起 悪 、 若 起 悪 者 、 則 非 出家 。 出 家 之 人 、 映 口 相 應 。 
若 不 相 應 、 則 非 出家 。 我 棄 父 母 ・ 兄 弟 ・ 妻 子 ・ 稚 属 ・ 知 識 、 出 家 修 道 。 正 
是 修 集 諸 善 覚 時 、 非 赴 修 集 不 善 覚 時 。 善 覚 者 、 憐 惑 一 切 衆 生 、 猫 名 赤子 。 
ARS BAC. 

The Buddha said, 
  

52 true recompense body of the buddhas of the three times (sanze shobutsu shinjitsu 
hojin = that Hl B&R): The perfected body attained by all the buddhas, past, present, 
and future. 

53. shaves the head and dyes the robe (teihatsu zen'e #|#242%): A fixed expression 
for joining the Buddhist monastic order. 

54 The Buddha (dutsu #): Quoting the Nirvana Sitra (Da banniepan jing KARYESE 
#, T.374.12:498c13-17).



T1. The Merit of Leaving Home Shukke kudoku WAR 31 

Now, one who leaves home ought not give rise to evil; 1f one gives 
rise to evil, that is not leaving home. The physical and verbal acts of 
a person who leaves home are in accord with each other; if they are 
not in accord, this is not leaving home. Abandoning father and mother, 
brothers, wife and child, relatives, and friends, I left home and trained 

in the way. Truly, this was a time when I cultivated and accumulated 
virtuous feelings; it was not a time when I cultivated and accumulated 
nonvirtuous feelings. 

“Virtuous feelings” means “compassion for all living beings, as 1f for 
an infant”; “nonvirtuous feelings” are the opposite of that.°° 

[T1:32] 
それ 出家 の 自 性 は 、 PRR -ORE, Peo O, CONTRI D AERA 
り 、 身 口 相 應 な り 。 そ の 儀 、 す で に 出家 な る が ご と き は 、 そ の 徳 、 い ま か 
く の ご と し 。 

So, the essential nature of leaving home is “compassion for all living 
beings, as If for an infant.” This is “not giving rise to evil’; it is “physical 
and verbal acts in accord.” When the behavior ts truly that of leaving 
home, its virtue is like this now.°° 

* KOK OK OK 

[T1:33] 

He, ESKER, SreBarlhe, AMAA, BASH — i ete, 
Bile A eye, SRE, FE eB SRR, SR EBBEDa, WRAP. TEER 
i$, FEBW/(SRRE, SHER QK, Bip SAh, MS SimRA, 
WS Wl RRS HE = SHE. PRE, SRA. 

The Buddha said,?’ 

Furthermore, Sariputra, if bodhisattva-mahasattvas wish on the very 

day they leave home to attain anuttara-samyak-sambodhi, and on that 
  

55 “Virtuous feelings” means “compassion for all living beings, as if for an infant” 
(zenkaku sha, renmin issai shujé, yitnyo shakushi #4. PEX—OREA, PERI T): 
This sentence does not occur in the sutra and, though composed in Chinese, would seem 

to be Dégen’s comment. His definition of “virtuous feelings” (zenkaku #2) is a fixed 
phrase for compassion that does appear elsewhere in the Nirvana Sitra (at Da banniepan 
jing KARIERRE, T.374.12:474c19-20). 

56 When the behavior is truly that of leaving home, its virtue is like this now (sono 

gi sude ni shukke naru ga gotoki wa, sono toku, ima kaku no gotoshi COT Cle 
出家 な る が ご と き は 、 そ の 徳 、 い ま か く の ご と し ): Perhaps meaning something like. 

“When one’s behavior is true to the ideal of leaving home, one will have the virtues 
described here.” 

57 The Buddha (butsu 6): Quoting the Pafica-vimSati-sahasrika-prajna-paramita-siitra 

(Mohe bore boluomi jing EAR AWK HE BIE, T.223.8:220c29-221 a6).
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very day to turn the dharma wheel, and when they turn the dharma 
wheel, incalculable asamkhyeya of living beings, distancing them- 
selves from the dust and separating themselves from the dirt, in the 
midst of the dharmas attain clarity of the dharma eye, and incalcula- 
ble asamkhyeya of living beings, by attaining non-appropriation of all 
dharmas, attain liberation from contaminated mental states, and incal- 

culable asamkhyeya of living beings attain non-regression from anut- 
tara-samyak-sambodhi, then they should study the prajfia-paramita.** 

[T1:34] {2:281} 
VIE S BASE LIL, MO. Lb boi, MBSR R— ER 
は 、 か な ら ず 出家 の 即日 ( に 成 提 す る な り 。 し か あれ ども 、 三 了 人 功 に 條 
誇 し 、 無 量 阿 僧 祖 苑 に 修 設 する に 、 有 有 間 ・ 無 由 に 染 汚す る に あら ず 、 學 人 

し る べし 。 

The “bodhisattvas who study prajfia” are ancestor after ancestor. And 
anuttara-samyak-sambodhi is invariably brought to maturity on the very 
day they leave home. Even so, in their practice and verification through- 
out three asamkheya-kalpas, in their practice and verification throughout 
incalculable asamkhyeya-kalpas, they are not defiled by the extremes of 
existence and nonexistence.°’ Students should know this. 

* KOK OK OK 

[11:35] 

借 言 、 若 菩薩 摩 詞 隊 、 作 基 思 慌 、 我 於 何時 、 堂 捨 國 位 、 出 家 之 日 、 即 成 無 
上 正 等 菩提 、 還 於 赴 日 、 韓 妙法 輪 、 即 令 無 量 無 敷 有情 、 境 塵 離 垢 、 生 淳 法 
眼 、 復 令 無量 無数 有情 、 7k gat, LEAR, OTR eR ATR. AE 
IES SE. GRR eee, Kas. BAAR HA. 

The Buddha said,” 

58 attain non-regression from anuttara-samyak-sambodhi (o anokutara sanmyaku 
sanbodai, toku futaiten WISH —ii— Biz, 14 FiB): Le. gain a stage (often 
defined as the seventh ground [bhiimi] of the bodhisattva path) beyond which one will 
surely continue to unsurpassed perfect awakening. 

  

59 practice and verification throughout three asamkheya-kalpas (san asOgi ko ni 

shushé shi =l{Sik Sic 1ER L): Three incalculable zons being the length of time tra- 
ditionally calculated to complete the bodhisattva path. 

they are not defiled by the extremes of existence and nonexistence (uhen muhen ni 
zenna suru ni arazu Ax8 * BIBL YYW T Sc db F): While this may well be a refer- 
ence to metaphysical duality of being and nonbeing, the existence or nonexistence in 

question here might be seen as be that of anuttara-samyak-sambodhi — 1.e., throughout 
their long careers, bodhisattvas do not concern themselves with whether they do or do 
not have unsurpassed perfect awakening. 

60 The Buddha (butsu (6): Quoting the Maha-prajria-paramita-siutra (Da bore boluomi 
Jing KARATE, T.220.5:16b10-16).
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If there ts a bodhisattva-mahasattva who thinks, 

On the very day when at some point I abandon my position as ruler 
of the country and leave home, I shall attain unsurpassed, perfect 
bodhi; and again on that day, I shall turn the wheel of the wondrous 
dharma, thereby enabling incalculable, innumerable sentient beings 
to distance themselves from the dust and separate themselves from 
the dirt, and to give rise to the clear dharma eye; and further en- 
abling incalculable, innumerable sentient beings forever to exhaust 
the contaminants and be liberated in mind and wisdom; and also en- 

abling incalculable, innumerable sentient beings all to attain non-re- 
gression from unsurpassed perfect bodhi, 

then this bodhisattva-mahasattva wishing to accomplish these things 
ought to study the prajfia-paramita.°' 

[T1:36] {2:282} 
これ す な は ちち 最後 身 の 菩 薩 と し て 、 王 宮 に 降 生 し 、 Bie. MOE, BE 

輪 、 度 衆生 の 功徳 を 、 宣 説 し まし ます な り 。 

This is his proclaiming the merit when, as a bodhisattva in his last 
body, he descended to birth in the royal palace, abandoned his posi- 
tion as ruler of the country, attained right awakening, turned the dharma 
wheel, and delivered living beings.” 

[T1:37] 

MEAT. (HBOS. RRA RE e C RE), BUF. BUS BT), 
(eSAtki, BUA. FTA a A RS CE. AFR RAS, 以 
APE. PEEP, RTE, DAA, ERE ERP. Bor Set 
DARK, FRSC, PRIA K, DR LKR. pee. 

Prince Siddhartha requested from Chandaka his sword, with a hilt of 
the seven treasures, adorned with mani jewels and diverse ornaments.°° 
Taking hold of the sword himself with his right hand and drawing it 
from its scabbard, with his left hand, he grasped the hair of his conch- 

shaped topknot, the color of deep blue utpala, and cut it off with the 
sharp sword held in his own right hand.“ Raising it up in his left hand, 
  

61 liberated in mind and wisdom (shin’e gedatsu U7 Ahi): I.e., liberated from the 
hindrances of the afflictions (bonnd sho tA hs; S. klesavarana) and from the hindranc- 
es to knowledge (chi sho # li; S. jrieyavarana), respectively. 

62 his proclaiming (sensetsu shimashimasu ‘ak, L& LET): The unexpressed sub- 
ject here is “Buddha Sakyamuni.” 

63 Prince Siddhartha (Shidda taishi %i1# XT): More often read Shitta 432. Quoting 
the description of Siddhartha’s leaving home from the Abhiniskramana-sitra (Fo ben- 
xingji jing BAST 4, T.190.3:737c3-9). 

Chandaka (Shanoku #[€): Siddhartha’s servant, who later became a disciple. 

64 utpala (utsupara 4 #e): The blue lotus blossom.
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he tossed it into the air. At that time, Deva Lord Sakra, marveling at 
this and filled with the utmost Joy, clasped the prince’s hair and, with- 
out letting it fall to the ground, received it into a marvelous heavenly 
robe. Then the devas made offerings to it with the offerings of their 
most excellent heaven. 

[11:38] 

これ 種 迎 如来 、 そ の か み 太 子 の と き 、 和 夜半 に 足 城 し 、 日 た け て や ま に い り 

て 、 み づか ら 頭 髪 を 断 じ ま し ます 。 とき に 淳 居 天 きた り て 、 頭 髪 を 剃 除 し 
た て まつ り 、 章 疲 を さ づ けた て まつ れ り 。 こ れ 、 か な ら ず 如 來 出世 の 瑞 相 
な り 、 諸 條 世 尊 の 常 法 な り 。 

Here, Tathagata Sakya, when he was still a prince, fleeing the palace in 
the middle of the night and entering the mountains as the sun rose, per- 
sonally cut off his hair. At this time, the Suddhavasa devas went to him, 
shaved his head and presented him with a kasaya.© This is an auspicious 
sign whenever a tathagata appears in the world; it is the constant norm 
of the buddhas, the world-honored ones. 

[T1:39] 
=th+Haeeh, Aze—-HheEUCb,. 在 家 成 借 の 諸 俳 まし まさ ず 。 過去 有 介 
DPA, WA: SMOSH), REOGIB, POTMWR: SMITH 
る な り 。 お ほ よ そ 出 家 ・ 受 戒 の 功徳 、 す な は ち 諸 借 の 常 法 な る が ゆえ に 、 
その 功徳 、 無 量 な り 。 聖教 の な か に 、 在 家 成 偽 の 説 あ れ ど 、 正 値 に あら 
す 、 女 考 成 作 の 説 あれ と ど 、 ま た これ 正 情 に あら す 、 便 介 正 情 す る は 、 遇 家 

CHB 7RO , 

Among the buddhas of the three times and ten directions, there are no 
buddhas, not even a single buddha, who attained buddhahood as house- 

holders. Because there are buddhas in the past, there 1s the merit of leav- 
ing home and receiving the precepts. Living beings’ gaining of the way 
depends on their leaving home and receiving the precepts. In sum, it 
is because the merit of leaving home and receiving the precepts is the 
constant norm of the buddhas that such merit is incalculable. Although 
within the sacred teachings there is talk of attaining buddhahood as a 
householder, this is not the authentic transmission; although there ts talk 

of becoming a buddha in a female body, this too is not the authentic 

  

65 Suddhavasa devas (Jogo ten {#/&X%): Reflecting the story told in the Fo benxing 
ji jing GATT 424K (T.190.3:737c10ff) immediately following the passage quoted in the 
previous section — a story that begins, 

PEAR ARK ARERR AF. 
At this time, the great multitude of the Suddhavasa devas went to the prince. 

Suddhavasa, highest of the four heavens of the form realm, is the heaven into which the 

non-returner is born before entering nirvana.
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transmission. What the buddhas and ancestors authentically transmit is 
attaining buddhahood as one who has left home.” 

* KOK K 

[T1:40] {2:283} 
第 四 祖 優 婆 物 多 尊 者 、 有 長者 子 、 名 日 提 多 迎 、 來 裕 尊 者 、 志 求 出家 。 尊 者 

日 、 液 、 身 出家 、 心 出家 。 人 答 日 、 我 來 出 家 、 非 含 身 心 。 尊 者 日 、 Ris ot 
Oy, GaenR, SAL, RMA, RR, MRA, BRAK. DAR 
‘Di. BUA RIE. ae hOh a, DECI. OKA. BA. ke RHE A 
I, AK ES ACME TE, BURRS A 

[At the time of] the Fourth Ancestor, Venerable Upagupta, there was 
the son of a rich man by the name of Dhitika who came and paid obei- 
sance to the Venerable, seeking to leave home.°’ 

The Venerable said, “Will you leave home with the body or leave 
home with the mind?” 

He replied, “My coming to leave home is not due to the body or the 
mind.” 

The Venerable said, “If not due to your body or your mind, then who 
is leaving home?” 

He replied, “It’s because leaving home is without me or mine.® Be- 
cause leaving home 1s without me or mine, the mind does not arise or 
cease. When the mind does not arise or cease, this 1s the constant way. 
The buddhas are also constant. Their minds are without shape; their 
bodies as well.” 

  

66 What the buddhas and ancestors authentically transmit (busso shoden suru wa 
(#848 IE(8{-+ 4 (x): By reference to the “buddhas and ancestors,” Dégen here signals that 
he will now turn his attention from the broader Buddhist literature to the texts of the Zen 
tradition. 

67 the Fourth Ancestor, Venerable Upagupta (daishi so Ubakikuta sonja 第 四 祖 

(EE fy % PS): Quoting, with some variation, the Jingde chuandeng lu T#{HGER 
(1.2076.51:207b28-c5). 

Dithika (Daitaka #240): The fifth ancestor in the traditional account of the Zen lineage 
in India. 

68 “It’s because leaving home is without me or mine” (fu shukke sha, mugaga ko 
KWAA, MARFA): Taking gaga HFK here as the equivalent of the more common 
gagasho Fx4kKFF (“I and mine”), as Dogen himself does below. Kawamura’s text agrees 
with the Jingde chuandeng lu {2 (LEER (at T.2076.5 | :b28-c2), but some other editions 
read mugagasho #£4x 4x here. It is also possible to read this phrase as, “It’s because 
those who leave home are without selves.”
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The Venerable said, “You must have a great awakening, so that your 
mind personally penetrates it.©’ It is well that, relying on buddha, dhar- 
ma, and samgha, you perpetuate the sacred lineage.” 

Thereupon, he permitted him to leave home and receive the full pre- 
cepts. 

[11:41] 

それ 、 諸 人 の 法 に あふ た て まつ り て 出家 する は 、 最 第 一 の 勝 果 報 な り 。 そ 
の 法 、 す な は ち 我 の た め に あら ず 、 我 所 の た め に あら ず 、 映 心 の た め に 
あら ず 、 身 心 の 出家 する に あら ず 。 出家 の 、 我 ・ 我 所 に あら ざる 道理 か く 
の ご と し 。 我 ・ 我 所 に あら ざれ ば 、 諸 人 の 法 な る べべ し 、 た だ これ 諸 介 の 常 
法 な り 。 諸 介 の 常 法 な る が ゆえ に 、 我 ・ 我 所 に あら ず 、 映 心 に あら ざる な 

り 。 三 界 の 、 か た を ひと し くす る と ころ に あら ず 。 か く の ご と く な る が ゆ 
え に 、 出 家 、 こ れ 最 上 の 法 な り 。 頓 に あら ず 、 光 に あら ず 、 常 に あら ず 、 
無常 に あら ず 、 來 に あら ず 、 去 に あら ず 、 住 に あら ず 、 作 に あら ず 、 廣 に 
mot, 狭 に あら ず 、 大 に あら ず 、 CHOOT, BCH OT, HIER 俺 
の 祖師 、 か な ら ず 出家 ・ 受 戒 せ すず と いふ こと な し 。 い ま の 提 多 迎 、 は じ め 
て 優 婆 物 多 尊 者 に あふ た て まつ り て 出家 を も と むる 道理 、 か く の ご と し 。 
出家 受 具 し 、 優 婆 物 多 尊 者 に 診 じ 、 つ ひ に 第 五 の 祖師 と な れ り 。 

To encounter the dharma of the buddhas and leave home is the most 
excellent of karmic recompense. That dharma ts not due to me, not due 
to mine, not due to body or mind; it is not that the body and mind leave 
home. The principle that leaving home is not [a matter of] me and mine 
is like this. When it is not me and mine, it must be the dharma of the 

buddhas; it is just the constant dharma of the buddhas. Because it 1s the 
constant dharma of the buddhas, it is not me and mine, it is not body and 

mind. It is not to be matched shoulder to shoulder with the three realms. 
Because it is like this, leaving home is the supreme dharma. It is not 
sudden and is not gradual; it is not permanent and is not impermanent; 
it is not coming and is not going; it is not stationary and ts not active; it 
is not broad and is not narrow; it is not large and is not small; it is not 

nonactive.’° The ancestral masters who uniquely transmitted the buddha 
dharma never failed to leave home and receive the precepts. Such is 
the reason why Dhitika here requested to leave home when he first met 

  

69 “You must have a great awakening, so that your mind personally penetrates it” 
(nyo t6 daigo shin ji tsiidatsu 7K 4 K'B-L B iz): A tentative translation of a sentence 
variously interpreted. Some read the word 76 not as an imperative but as marking a 
future tense (“you will have a great awakening”); some take the phrase shin ji tstidatsu 
心 自 通 達 not as a reference to Dhitika’s understanding but as the object of his awakening 
(“the mind is naturally penetrating”). 

70 it is not stationary and is not active (ji ni arazu, sa niarazu{ElLb ov *, (Fic 
tt): Some MS witnesses read here, “it is not stationary and is not moving (jz ni arazu, 
gyo 77 grgzz 住 に あら ず 、 行 に あら ず ) . . . it is not active and is not nonactive (sg ni 
arazu, musa ni arazu fElLd OP, 無 作 に あら ず ).
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Venerable Upagupta. Leaving home and receiving the full precepts, he 
studied under Venerable Upagupta and eventually became the fifth an- 
cestral master. 

* KOK K OK 

[T1:42] {2:284} 

+ CHS ERA, HERR HteE CPi, EMR. Has. 
Cin ARTES, CUS RRA, KBR, MAUL, ORM, 
eR RA, SREAIIEZ. RAR. [st RERHA, Dee REE. 2 
anv) PATA. ZEN, FR TURK, OR BRE. BABAR. WEES, 
HHRMA, -IJRICPB. WB. ARITA Bat, BRR, A 
Afets, JOR P, REAR. AIRAIS. WBS. RATE. 
経 十 年 、 尊 者 得 法 授 記 巳 、 行 化 至 摩 提 國 。 

The Seventeenth Ancestor, Venerable Samghanandi, was the son of 

King Ratnavyuha of Sravastt.": Able to speak from birth, he constantly 
praised matters Buddhist. At the age of seven, he grew weary of world- 
ly pleasures and addressed his father and mother with a gatha that said, 

Making prostrations to my father of great compassion, 
Vandana to the mother of my bones and blood; 
I wish now to leave home; 

Please grant my wish, for pity’s sake.” 

His father and mother firmly stopped him, whereupon he did not eat all 
day, until they permitted him to leave home while remaining at home. 
They named him Samghanandi and had the Sramana Chanliduo serve 
as his teacher.” Throughout nineteen years, he never once slacked off 
or tired, but the Venerable always thought to himself, “When my body 
is residing in the royal palace, how can this be leaving home?” 

One night a light from the heavens shown down, and he saw a road 
level and even. Unconsciously, he followed it for about ten miles, unti! 

he arrived before a great cliff, with a stone grotto. Within it, he re- 

mained in solitary repose. The father, having lost his son, sent away 
Chanliduo, who left the land 1n search of the son but could not deter- 

  

71 The Seventeenth Ancestor, Venerable Samghanandi (dai jiishichi so S6ganan- 

dai sonja 第 十 七 祖 僧 伽 難 提 尊 者 ): Quoting the Jingde chuandeng lu Fe TEER 
(T.2076.51:212a25-bS). 

Sravastt (Shiraba j6 2 #€"84%): More often transliterated Sge /2 舎 衛 城 : capital city 
of the northern Indian kingdom of Kosala, site of the famous Jetavana Dark, where the 
Buddha often stayed. The reconstruction of Samghnandi’s father’s name as Ratnavytha 
is uncertain. 

72 Vandana (wanan F0f#4): Transliteration of the Sanskrit term for “obeisance.” 

73 the Sramana Chanliduo (shamon Zenrita > F4ii#4i|&): A name appearing only in 
this story for which there is no certain Sanskrit reconstruction.
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mine his whereabouts. In the following ten years, after the Venerable 
had attained the dharma and a conferral of prediction, he went forth 
and taught throughout Magadha. 

[11:43] {2:285} 

TER WA, OFB, COL KXIUHOTEALIH, KELBBORT<KZEX 
A, RHO7EANCHRAEAZEYD, DOWER CCHRICWES, EX 
bc 7e 0, TEAL O, SEBS ONSAlL, BRO, ARELE 
ひ 、 出 離 を わす る る は 、 過 愚 な り 。 代 款 ・ 監 款 、 し きり に 僧 徒 に ちか づけ 
り と い へ ども 、 な ほ 王 位 を むさ ぼり て 、 い まだ な げす て ず 。 誠 居 士 は 、 す 
で に 親 を 諦 し て 祖 と な る 、 出 家 の 功 徳 な り 。 雇 居士 は 、 た か ら を す て て 、 
ちり を す て ず 、 至 遇 な り と いふ べし 。 護 公 の 道 力 と 、 雇 公 が 稽古 と 、 比 類 
に た ら ず 。 あ きら か な る は 、 か な ら ず 出家 す 、 く らき は 、 家 に を は る 、 黒 
SEO RRR Y « 

The nomenclature “leaving home while remaining at home,” 1s first 
heard at this time. However, aided by his good karma from former lives, 
he gained a level road in the light from the heavens. In the end, his leav- 
ing the royal palace and going to the stone cave was truly a superlative 
example. Those who weary of worldly pleasures and are troubled by 
the dust of the profane world are sages; those who love the five desires 
and forget about getting free from them are common fools. Although 
Daizong and Suzong regularly associated with monastics, they were still 
covetous of their royal status and never renounced it.’* Layman Lu’s 
having left his parent and become an ancestor was the merit of leaving 
home.” Layman Pang’s throwing away his treasure but not throwing off 
the dust has to be the height of stupidity.” Mr. Pang’s investigation of 
the ancients does not bear comparison with Mr. Lu’s power of the way. 
Those who see clearly invariably leave home; those in the dark end up at 
home, the cause and conditions of black deeds.” 

* OK KK OK 

  

74 Daizong and Suzong (Dais6é Shukusd {a Hi az): Tang-dynasty emperors, reign- 
ing 762-779 and 756-762, respectively, both of whom were patrons of Chan Master 
Nanyang Huizhong PabG EE (d. 775). 

75 Layman Lu (Ro koji HE): Le., the Sixth Ancestor, Huineng #2, who is said 

to have abandoned his mother and become a lay postulant in the monastery of the Fifth 
Ancestor, Hongren. It was in that status that he was recognized as the sixth ancestor, only 

being ordained as a monk sometime after parting company with Hongren. 

76 Layman Pang (H6 koji fe‘): Celebrated lay practitioner Pang Yun Ee ## (740?- 
808), who is said to have thrown his wealth into a river but remained in the “dust” of 

worldly life. 

77 black deeds (kokugod 3): I.e., bad karma.
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[T1:44] 

Pea sek TA, —- A BRA, RA, RE, RE- Af, RAB 
者 。 

Chan Master Nanyue Huairang, one day sighed to himself, saying,”® 

Leaving home 
Is the unborn dharma; 

In the heavens and among humans, 
Nothing surpasses It. 

[T1:45] {2:286} 

い は く 、 無 生 法 と は 、 如 來 の 正法 な り 。 こ の ゆえ に 、 天 上 ・ 人 間 に す ぐれ 
た り 。 天上 と いふ は 、 欲 界 に 六 天 あり 、 色 界 に 十 八 天 あ り 、 無 色 界 に 四 

種 、 と も に 出家 の 道 に お よぶ こと な し 。 

The “unborn dharma” here means the true dharma of the tathagatas. 
Therefore, it surpasses “in the heavens and among humans.” “The heav- 
ens” consist in the six heavens of the desire realm, the eighteen heavens 
of the form realm, and the four kinds in the formless realm; none of them 

reaches the path of leaving home. 

* kK OK OK OK 

[11:46] 

AR Le ARTE, mE, AP PAS, mee, Ree, Me, 
不知 玉 之 無 現 。 若 如是 者 、 是 名 出家 。 

Chan Master Baoji of Panshan said,” 

The study of the way ts like the earth supporting the mountain without 
knowing of the mountain’s solitary steepness, like the rock containing 
the gem without knowing of the gem’s flawlessness. Such as this Is 
called “leaving home.” 

  

78 Chan Master Nanyue Huairang (Nangaku Ej6 zenji FASB aRTEEM): 677-744, 
disciple of the Sixth Ancestor, Huineng “¢#2. His words here are found in the Tiansheng 
guangdeng lu KBE (ZZ.135:650a2-3), with slight variation: 

RWARA, BEBE, 
Leaving home 
Is the unconditioned dharma. 

79 Chan Master Baoji of Panshan (Banzan Hoshaku zenji #£\L1 4% fai#hm): Dates 
unknown; a disciple of Mazu Daoyi 354818 — (709-788). His saying occurs at Jingde 
chuandeng lu #2 (SUE ER, T.2076.51:253b20-22.
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[11:47] 

俺 祖 の 正法 、 か な ら ず し も ゃ も 知 ・ 不 知 に か か は れず 。 出家 は 修 祖 の 正法 な る 
が ゆえ に 、 そ の 功徳 あき ら か な り 。 

The true dharma of the buddhas and ancestors does not necessarily 
have to do with knowing or not knowing. Because leaving home is the 
true dharma of the buddhas and ancestors, its merit is clear. 

* KOK OK 

[11:48] 

Se) Bia A Bree ABTA RMA ARE a TE SLE. EE ER HF 
Is - HE. HESL PRE, ROP. BIR, AR PE, IEW —R 
入 一 家 、 喚 作造 業 衆生 、 未 得 名 和 含 眞 正 出家 。 

Chan Master Yixuan of Linji Cloister in Zhenzhou said,*° 

Those who leave home should be able to discern ordinary and true 
views, to discern the Buddha and discern Mara, to discern the genuine 
and discern the fake, to discern the commoner and discern the sage.*' 
If one can discern things like this, it’s called truly leaving home; if 
one doesn’t discern Mara and the Buddha, this 1s actually leaving one 
home and entering another home. We can call [such people] living 
beings producing karma; we can’t say that they’ve really left home. 

[T1:49] {2:287} 
い は ゆる 平常 眞 正見 解 、 と いふ は 、 深 信 因 果 、 深 信 三 費 等 な り 。 欧 人 須 、 と 
いふ は 、 ほ と け の 因 中 ・ 果 上 の 功徳 を 、 念 ずる こと あき ら か な る な り 。 
眞 ・ 偽 、 凡 ・ 聖 を 、 あ きら か に 区 育 す る な り 。 も し 魔 ・ 人 大 を あき ら め ざ れ 

ば 、 妊 道 を 租 壊 し 、 學 道 を 退 較 する な り 。 魔 事 を 濾 知 し て 、 そ の 事 に し た 
が は ざれ ば 、 欧 道 不 退 な り 。 これ を 、 眞 正 出家 の 法 と す 。 い た づら に 魔 事 
を 促 法 と お も ふも の お ほし 、 近 世 の 非 な り 。 移 者 、 は や く 魔 を し り 、 公 を 
mx OD, (ERTL, 

“Ordinary and true views” here means “deep faith in cause and effect,” 
“deep faith in the three treasures,” and the like. To “discern the Buddha” 
means that one’s recollection of the merit of the Buddha at the stages of 
both cause and effect is clear; it means clearly to confirm genuine and 
fake, commoner and sage. If one is not clear about Mara and the Buddha, 
one destroys one’s study of the way, one turns back from the study of 
  

80 Chan Master Yixuan of Linji Cloister in Zhenzhou (Chinshi Rinzaiin Gigen zenji 

fe Ra oc Fe AEM): T.e., Linji Yixuan Hav#eX (d. 866). His saying can be found in 
the Tiansheng guangdeng lu KEE RIEER (ZZ.135:692b9-13); see also Linji lu HaVEER 
(T.1985.47:498a24-27); Zhengfayanzang IEYEAR HK (ZZ.118:62b11-14). 

81 should be able to discern ordinary and true views (shu bentoku bydj6 shinsho 
kenge #8 8#19-°¢ #1 (IE 5A): Or, as is suggested by Dogen’s interpretation in the follow- 
ing section, “should be able to discern with views that are ordinary and true.”
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the way. When one perceives the doings of Mara and does not go along 
with them, that is pursuit of the way without regressing. This is what is 
taken as the dharma of “really leaving home.” That there are many who 
foolishly think that the doings of Mara are the buddha dharma 1s a fail- 
ing of recent times. Students should quickly recognize Mara, clarify the 
Buddha, and pursue practice and verification. 

* KOK OK 玉 

[11:50] 

WR AIE ASS, NSE he, Abe. He, WKAR CMe, EMBES 
raeik. DNA. HRW, HS. BAT. RIMER. MMAR, Be 
BEBE. (ROBB RE + aE. HERR HE. UNE See, ARMA, RA 
AES BMWA. FARR EGR EM ROBE, BRE Leki, i 
(BRAM AES, BAT. SBI RARWA, IMR. Reet, Ale 
Alla, GIA, RERTSR, Reser, FREAK. BR ka: AZ 
A. SE oli 75 BU, EA, BEA eA, STERLE, EIB He, 既 
(ESE, SGM BAH Ro Bie, ERRBSRWR, BHT. ARE 

Chm RK, AIAG RE KR ETH, BAT. PRRER LS 
ERBRBHE, PARR MELE, FARE OER, RRBR. (TUK, 
UNEIRA, RB, BRIER, BREBE. BRETT. Die Aik, HERTS 
RR. AR SER, 

At the time of the Tathagata’s parinirvana, Bodhisattva Kasyapa ad- 
dressed the Buddha, saying, “World-Honored One, the Tathagata, be- 

ing fully endowed with the power to know the faculties, surely knew 
that Sunaksatra would cut off his good roots; so, for what reason did 
you permit him to leave home?’*? 

The Buddha said, 

Good son, in the past, when I first left home, a group such as my 
brother Nanda, my cousins Ananda and Devadatta, my son Rahula, 

and so on, all followed me in leaving home and training in the way. 
If I had not permitted Sunaksatra to leave home, the man would 
have succeeded to the throne as the next king and, free to wield his 
power, would have destroyed the buddha dharma. For this reason, | 

permitted him to leave home and train in the way. 

Good son, even if Bhiksu Sunaksatra had not left home, he would 

still have cut off his good roots and been entirely without benefit 
  

82 At the time of the Tathagata’s parinirvana (nyorai hatsunehan ji RO3RALT BAZAR): 
Quoting the Nirvana Siitra (Da banniepan jing KARIBARKE, T.374.12:562c28-563a1 8). 

Sunaksatra (Zensei #2): Said in the Nirvana Siitra (T.374.12:560b13ff) to have been 

Siddhartha’s son, who left home, studied the dharma, and mastered the four dhyanas, 

only to fall into bad company, develop false views, and eventually become an icchantika 
and descend into the hells.
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for incalculable lifetimes. Now, having left home, although he has 

cut off his good roots, he has been able to receive and keep the pre- 
cepts, to make offerings to and venerate his elders, honored seniors, 

and virtuous persons, and to practice the first dhyana through the 
fourth dhyana. These are called good causes, which can produce 
good practices. When good practices are produced, one can train in 
the way; when one trains in the way, one attains anuttara-samyak- 
sambodhi. For this reason, I permitted Sunaksatra to leave home. 

Good son, if I had not permitted Bhiksu Sunaksatra to leave home 
and receive the precepts, then I could not be called a tathagata en- 
dowed with the ten powers. Good son, a buddha sees that living 
beings are endowed with wholesome attributes as well as unwhole- 
some attributes. This person, although endowed with both such at- 
tributes, before long would have been capable of cutting off all his 
wholesome roots and possessing only unwholesome roots. Why? 
Because living beings like him are not close to wise friends, do 
not listen to the true dharma, do not consider well, and do not act 

in accordance with the dharma. For this reason, they are capable 
of cutting off their wholesome roots and possessing only unwhole- 
some roots. 

[T1:51] {2:289} 

LAL, MRE, HX OANCREOMBER LTROARKE LORDS EL 
VNYR, BAF SOK ZELT, HREOSD SARS, KRKIEZY, 
断 善 根 と な る こと 、 善 友 に ちか づか ず 、 正 法 を きか ず 、 矢 思 慌 せ ず 、 如 法 
に 行 ぜ さる に よれ り 。 い ま 欧 者 、 必 ず 善 友 に 親近 すべ し 。 番 友 と は 、 諸 億 

まし ます 、 と と く な り 、 罪 福 あ り 、 と を し ふる な り 。 因果 を 失 無 せ ざ る を 
療 友 と し 、 善 知識 と す 。 こ の 人 の 所 説 、 こ れ 正 法 な り 。 こ の 人 道理 を 思 慌 す 
A. RETRO, DC ODE< 行 ずる 、 如 法 行 な る べべ し 。 し か あれ ば す な 
は ち 、 衆 生 は 、 親 蹴 を を えら ば ず 、 た だ 出家 ・ 受 戒 を すす むべ し 。 の ちの 
退 ・ 不 退 を か へ りみ ざれ 、 修 ・ 不 修 を お そる る こと な か れ 、 こ れ ま さ に 竹 
性 の 正法 な る 太 し 。 

We know from this that it is out of great pity and great compassion that 
the Tathagata, the World-Honored One, although knowing clearly that 
some living beings will cut off their good roots, grants them permission 
to leave home in order to provide them with good causes. “Cutting off 
good roots” results from not being close to wise friends, not listening 
to the true dharma, not considering well, and not acting in accordance 
with the dharma. Students at present should without fail become close 
to a wise friend. A “wise friend” is one who explains that there are the 
buddhas and teaches that there are evils and blessings. One who does 
not deny cause and effect is considered a good companion, “a wise 
friend.” What this person says is the “true dharma.” To consider its truth
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is “considering well.” To act accordingly is “acting in accordance with 
the dharma.” Therefore, regardless of whether living beings are familiar 
or remote, we should encourage them to leave home and receive the 
precepts. Do not reflect on whether they will subsequently regress or not 
regress; do not worry about whether they will practice or not practice. 
This is indeed the true dharma of Sakya, the Honored One. 

* KOK K OK 

[11:52] 

eat h. BA, RABE. (Feat, Fee] ARE, RA PAL UG 
AW, (GWA, BIRBE, BHR, WAR, BREE. (ih 
me. GRAD, GEO, eile, BOATHORT. BRTAm. 営 
wah. HET HRAR, Me, BES. Bea, RATA, KS 
AE{T 

The Buddha addressed the bhiksus:®° 

You should know that King Yama then made the following state- 
ment: “I shall someday slough off these tribulations, be born among 
humans, and, getting a human body, thereby be able to leave home, 
shave off my hair and beard, and donning the three dharma robes, 

leave home and study the way.’** 

If even King Yama could have these thoughts, how much more so 
all of you, who have now got a human body and been able to be- 
come Sramanas. Therefore, bhiksus, you should be mindful to prac- 

tice the practices of body, speech, and mind, without allowing any 
flaws. You should eradicate the five fetters and cultivate the five 
faculties.® In this way, you bhiksus should study. 

At that time, the bhiksus, hearing what the Buddha said, rejoiced and 

put it into practice. 

  

83 The Buddha (butsu (): Quoting the Ekottaragama (Zengyi ahan jing t4—Ba] BK, 
T.125.2:676b20-27). 

84 three dharma robes (sanbée =i): The three types of garments permitted the 
bhiksu: the “assembly robe” (sdgyari (8 (m4; S. samghati); the “upper robe” (uttaras6 
Bi FE(S: S. uttarasamghati); and the “inner robe” (andae ZKE®; S. antarvasa). See 
Supplementary Notes, s.v. “Robe of the Tathagata.” 

85 five fetters (goketsu t:##): A venerable list of spiritual defilements: desire (ton &), 

hatred (i #), pride (man 1), envy (shitsu ¥&), and stinginess (ken {#). 

five faculties (gokon #8): A standard set of spiritual virtues: faith (shin fA), effort (shd- 
jin #832), mindfulness (nen “&), concentration (j6 7), and wisdom (e #4).
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[T1:53] {2:290} 
あき ら か に し り ぬ 、 た と ひ 韻 維 王 な り と い へ ども 、 人 中 の 生 を こ ひ ね が ふ 
こと 、 か く の ご と し 。 す で に む ま れ た る 人 、 い そぎ 剃 除 上 髪 し 、 著 三 法衣 
し て 、 笛 仙道 すべ し 。 これ 人 角 趣 に すぐ れ た る 人 中 の 功徳 な り 。 し か ある 
を 、 人 間 に む まれ な が ら 、 い た づら に 官途 世 路 を 人 求 し . むなしく 國 王 ・ 
大 臣 の つか は し め と し て 、 一 生 を 夢幻 に めぐ らし 、 後 世 は 黒 識 に お も む 
き 、 い まだ た の むと ころ な き は 、 至 愚 な り 。 す で に うけ が た き 人 身 を うけ 

た る の み に あ ら ず 、 備 法 に あ ひ た て まつ れ り 。 い そぎ 諸 強 を 抑 捨 し 、 す み 
や か に 出家 移 道 すべ し 。 國 王 ・ 大 臣 、 妻 子 ・ 槍 属 は 、 と ころ ご と に 必ず あ 

ふ 、 俸 法 は 、 優 曇 華 の ご と くし て あ ひ が た し 。 お ほ よ る そ 和 無常 色 ち に いた る 

と き は 、 國 王 ・ 大 臣 、 親 眠 ・ 従 僕 、 妻 子 ・ 珍 寅 、 た すく る な し 、 た だ ひと 
り 黄泉 に 趣 く の みな り 。 お の れ に 随 ひ ゆく は 、 た だ これ BHEOATE 
り 。 人 身 を 失せ ん と き 、 人 身 を 、 を し むこ ころ ふか か る べし 。 人 人身 を た も 

て る と き 、 は や く 出 家 す べし 、 ま さ に これ 、 三 世 の 諸 供 の 正法 な る べし 。 

We understand clearly from this that even King Yama has such desire 
to be born among humans. Those who have already been born as hu- 
mans should quickly “shave off their hair and beards” and, “donning the 
three dharma robes,” study the way of the buddhas. This is the virtue of 
being human [that makes it] superior to the other destinies. However, 
it is the height of stupidity, while born as a human, vainly to covet an 
official career or worldly path, pointlessly spending one’s life in dreams 
and illusions as the agent of a king or great minister, one’s next life 
headed into darkness, never with anything to rely on. Not only have we 
already received the human body, hard to receive; we have been granted 
an encounter with the buddha dharma. We should quickly cast aside all 
involvements and immediately leave home and study the way. Kings 
and great ministers, wives, children, and kinsmen, we will inevitably 

encounter everywhere; but the buddha dharma ts as difficult to encoun- 
ter as the udumbara blossom.®° When impermanence suddenly arrives, 
kings and great ministers, intimates and servants, wives and children, 

our valued possessions will not save us; we will just proceed alone to 
the Yellow Springs.®’ All that follows us is just our good and bad karma. 
When we are about to lose the human body, we will value it profoundly; 
while we still retain the human body, we should quickly leave home. 
This indeed is the true dharma of the buddhas of the three times. 

  

86 udumbara blossom (udonge {= #£): Flower of a legendary tree said to bloom only 
once every three thousand years. 

87 Yellow Springs (ん 2sez 黄泉 ): A pre-Buddhist Chinese term for the netherworld 
inhabited by the spirits of the dead.
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[T1:54] 
ZOWAR TEC, WHO, VEDA K7 2), -RPRE FA, (ae 
22Siak, —#BVS CR, ORPABA RARE, ATK, FAW 
RR. HABE, ARTI. FABRIS. BAMA, 

The methods of practice in this leaving home are fourfold, called the 
“four reliances”:°® 

1. Throughout one’s life, always to sit beneath trees. 2. Throughout 
one’s life, to wear cast-off rags. 3. Throughout one’s life, to beg for 
food. 4. Throughout one’s life, when sick to take stale waste med1- 
cine.’ Only when one practices all these methods is one called one 
who has left home, one is called a member of the samgha. If one does 
not practice them, one Is not called a member of the samgha. There- 
fore, they are called the methods of practice in leaving home. 

[T1:55] {2:291} 
いま 西 天 東 地 、 介 祖 正 値する と ころ 、 こ れ 出 家 行 法 な り 。 一生 不 離 叢 林 な 
れ ば 、 す な は ちこ の 皿 依 の 行 法 、 そ な は れ り 。 これ を 、 行 四 依 と 策 す 。 こ 
れ に 違 し て 五 依 を 建立 すん 、 し る 太 し 、 邪 法 な り 。 た れ か 信 受 せん 、 た れ 
PrAeeAt AL, PERLITE 値 する と ころ 、 こ れ 正 法 な り 。 こ れ に より て 、 出 家 す 
る 人 間 、 最 上 最 尊 の 慶 議 な り 。 こ の ゆえ に 、 西 天 答 國 に は 、 す な は らち と 

陀 ・ 阿 難 ・ 調 達 ・ 阿 那 律 ・ 摩 訂 男 ・ 抜 捉 、 と も に これ 師 子 類 王 の む ま ご 、 
利 利 種 姓 の 、 も と も 尊 貴 な る な り 、 は や く 出 家 せ り 、 後 代 の 勝 員 な る べ ベ 
し 。 い ま 利 利 に あら ざら ん と も が ら 、 そ の み 、 を し むべ で か ら ず 。 和 王子 に あ 

ら ざ らん 輩 、 な に の を し むと ころ か あら ん 。 間 浮 提 最 第 一 の 尊 貴 よ り 、 三 
界 最 第 一 の 尊 貴 に 過す る は 、 す な は ち 出 家 な り 。 自 角 の 諸 小 國 王 ・ 諸 離 車 

衆 、 い た づら に を し むべ か ら ざ る を を し み 、 ほ こる べから ざる に ほこ り 、 
と ど ま る べから ざる に と どまり て 出家 せ ざ らん 、 た れ か つた な し と せ さ ざら 

ん 、 た れ か 至 遇 な り と せ ざ らん 。 

At present, in Sindh in the West and the Land of the East, what is 
directly transmitted by the buddhas and ancestors are these methods of 
practice in leaving home. When one is “an entire lifetime without leav- 
ing the grove,” one is equipped with the methods of practice of these 
four reliances.”° This is called “practicing the four reliances.” Opposing 
this and setting up five reliances, we should know to be a false dharma.”! 

  

88 “four reliances” (shie PU(K): Quoting the Dasheng yi zhang KI€E#*, by Jingying 
Huiyuan 7#8? 0% (523-592) (T.1851.44:608b2 1-25). 

89 stale waste medicine (chinki yaku bRRE8£): S. piiti-mukta-bhaisajya;, purgative 

medicine said to be made from the putrid urine and dung of cattle. 

90 “an entire lifetime without leaving the grove” (isshd furi sdrin — ABER): 
I.e., spending a lifetime in the monastery; a fixed expression from a saying attributed to 
Zhaozhou Congshen 趙 州 従 訟 (778-897): see Supplementary Notes, s.v. “For a lifetime 
not leaving the grove.” 

91 five reliances (goe 4K): Likely an allusion to the “five dharmas” (gohé 4%)
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Who would believe in them? Who would acknowledge them? What ts 
directly transmitted by the buddhas and ancestors — this 1s the true dhar- 
ma. Humans who leave home in accordance with this are the highest, the 
most honored of the blessed. 

Therefore, in the Land of Sindhu in the West, Nanda, Ananda, Deva- 

datta, Aniruddha, Mahanaman, and Bhadrika, all of them the grandchil- 

dren of King Simhahanu and most honored of the ksatriya class, were 
quick to leave home.”” They are splendid examples for later generations. 
Those today who are not ksatriya should not begrudge their status; those 
who are princes, what would there be to begrudge? To go from being the 
single most honored in Jambudvipa to arrive at the single most honored 
in the three realms — this was their leaving home. Other kings of small 
countries and the Licchavi, futilely begrudging what one should not be- 
grudge, taking pride in what one should not be proud of, staying where 
one should not stay, without leaving home — who would not regard 
them as cowardly??? Who would not regard them as utterly stupid? 

[11:56] 

HEURHE BS IL, Spero 0. SREDTEIRY, BM DI5AL 
す 。 し か あれ ども 、 世 尊 あ な が ち に 出家 せしめ まし ます 。 し る 記し 、 出 家 

の 法 、 最 尊 な り 、 と 。 訟 行 第 一 の 弟子 と し て 、 い ま に い た り て 、 い まだ 泥 
区 に いり まし まさ ず 。 衆生 の 福田 と し て 、 世 間 に 現 住 し まし ます 。 

Venerable Rahula was the son of the Bodhisattva and the grandson of 
King Suddhodana, who intended to pass on the throne to him.”* How- 
  

recommended by Devadatta, of which there are several lists (e.g., at Sifen li 四 分 律 , 
T.1428.22:594b2-4): 

aa CR, HUA S Bik, HVS, HVSTRKE, BVT RAR 
肉 。 

Throughout one’s life, to beg for food. Throughout one’s life, to wear cast off rags. 
Throughout one’s life, to sit outdoors. Throughout one’s life, not to eat salt. Through- 
out one’s life, not to eat fish or meat. 

92 Nanda, Ananda, Devadatta, Aniruddha, Mahanaman, and Bhadrika (Nanda 

Anan Jédatsu Anaritsu Makanan Batsudai 難 陀 ・ 阿 難 ・ 調 達 ・ 阿 那 律 ・ 摩 訂 - tk 
提 ): Nanda was Siddhartha's younger half-brother: the others were his cousins. 

King Simhahanu (Shishikyo 6 fii 4+): A king of Kapilavastu, the paternal grandfa- 
ther of Siddhartha; his son Suddhodana was Siddhartha’s father. 

93 Licchavi (sho Risha shu ai BE 8£2R): A ksatriya clan ruling in Vaisalt. In his “Shob6- 
genzo shizen biku” IEYEAR ik DU nett &, Dogen tells the story of their sending a debater 
to challenge the Buddha. 

94 Venerable Rahula (Ragora sonja #EHk#E 4): Prince Siddhartha’s son, who joined 
the Buddhist order and became known as the disciple foremost in strict practice. He 
came to be listed among the eighteen arhats, as the one in “profound thought” (shinshi 深 
2). In the Lotus Siitra (Miaofa lianhua jing WIE HE, T.262.9:30a16-b3), the Buddha 
predicts that he will be reborn under countless buddhas, becoming the eldest son of each.
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ever, the World-Honored One urged him to leave home. We know from 
this that the practice of leaving home is the most honored. As the disciple 
foremost in exact observance, right down to the present, he has yet to 
enter nirvana; he exists in the world today as a field of merit for living 
beings. 

[T1:57] {12:292! 

PORK, (HPRIEEARIROFAEMOZEDIC, EF OWRUESA, LIPL, WEBE 
の 初 祖 、 こ れ 香 至 王 第 三 息子 な り 。 王位 を お も くせ ず 、 正法 を 偉 持 せ り 。 
出家 の 最 尊 な る こと 、 あ きら か に し り ぬ べし 。 これら に な らぶ る に お よ ば 
ざる 身 を も ちな が ら 、 出 家 し つべ き に お き て いそ が ざら ん 、 い か な らん 明 
日 を か まつ で べき 。 出 息 入 息 を また ず 、 い そ き 出家 せん 、 そ れ か し こ か る 

し 。 ま た し る 記し 、 出家 ・ 受 戒 の 師 、 そ の 思 徳 、 す な は ち 父 母 に ひと し か 
る べし 。 

Among the ancestral masters who transmitted the Buddha’s treasury 
of the true dharma eye in Sindh in the West, there were many princes 
who left home. And the First Ancestor in Cinasthana was the third prince 
of the king of Xiangzhi.” Thinking little of the throne, he received the 
transmission and kept the true dharma. We can recognize from this that 
leaving home is the most honored. While having a status that does not 
come close to ranking with these [Indian princes], in a position to leave 
home, were we not to make haste to do so, what possible tomorrow could 
we be waiting for? Immediately to leave home, without waiting for an- 
other inhalation or exhalation — that would be wise. And we should 
realize that the beneficence of the master under whom one leaves home 
and receives the precepts is equivalent to that of one’s father and mother. 

[T1:58] 

(esuia bos os, Stee. BAW ARG, BROP/ A BEN, 俸 
MiDE), Gee PY, BD RE. FHeken— FR, PARISS TRIE. eS 
Feo REFERERS FE, (ALAR Hb FE. 

In the Rules of Purity for the Chan Park, number 1, it 1s said,” 

The buddhas of the three times all speak of leaving home and attaining 
the way. The twenty-eight ancestors of Sindh in the West and the six 
ancestors of the Land of Tang who transmitted the seal of the buddha 
  

95 the First Ancestor in Cinasthana was the third prince of the king of Xiangzhi 

(Shintan no shoso, kore Koshi 6 daisan késhi nari BAO, “NBBERHRT 
7): Reference to Bodhidharma. The Chinese name “Xiangzhi” has tentatively been 
identified with the ancient south Indian state of Kaficipura visited by the Chinese pilgrim 
Xuanzang. 

96 Rules of Purity for the Chan Park, number 1 (Zennen shingi daiichi Wests 

第 一 ): Quoting the opening lines of the text, on “receiving the precepts” (jukai S¢7%) 

(Chanyuan qinggui i898, ZZ.111:877a4-7). Dogen quotes the same passage in his 
“Shdbdgenz6 shukke” IEYKAR HK A and “Shdbdgenzo jukai” IE GEAR ese HK.
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mind were all sramanas. For tt is only by the strict purity of the vinaya 
that one can be a great model for the three realms. This being the case, 
in studying Chan and inquiring about the way, the precepts are consid- 
ered primary. If one has not yet freed oneself from transgressions and 
warded off impropriety, how could one attain buddhahood or become 
an ancestor? 

[T1:59] 

f. & OVROM RK7AO Lh, REL NBAOKRARNL, LANLBOSBES 
ぶ ぶ と ころ に あら ず 、 ま た 合 水 の 乳 の ご と し 。 乳 を も ちい ん と き 、 こ の 和 水 
の 乳 を も ちい る 太 し 、 人 魚 物 を も ちい る から ず 。 

Even a dissolute grove is still a grove of champak, not equaled by 
common trees and common grasses.”’ Or, again, it is like diluted milk: 
when we are going to use milk, we had better use this diluted milk and 
not something else.”® 

[T 1:60] {2:293} 
Lrmmigzreaib6, =the eR AWA RIE, OIE, beEbINRBS 
0, SBICHRUSALMWKRABIALEAT, Ch, HOAA EMO EL 

AR PAYS MEW) ME LEHR Ze 

Thus, the authentic transmission according to which “the buddhas of 
the three times all speak of leaving home and attaining the way” 1s above 
all the most honored. There are definitely no buddhas of the three times 
who did not leave home. This is the treasury of the true dharma eye, the 
wondrous mind of nirvana, the unsurpassed bodhi, directly transmitted 
by buddha after buddha and ancestor after ancestor. 

TE TEAR iH Ae ik 
Treasury of the True Dharma Eye 

The Merit of Leaving Home 
Number One 

  

97 grove of champak (senbuku no rin #74) 2%): Champak is an evergreen of the 
magnolia family, known for its fragrant blossoms. Ddgen plays here with the term sdrin 
az PK (“grove”) used in reference to the monastic community. 

98 diluted milk (gdsui no nyii 47K 9)FL): Presumably suggesting that joining even 
a “diluted” renunciant samgha is better than alternative life choices. From a metaphor 
found in the Nirvana Sutra (1T.374.12:421c16-22a14), in which even watered-down 

teachings of the siitra are far superior to other texts.
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[Choenji MS:]” 

€k CF CUNR REA 
A day of the summer retreat, Junior wood year of the rabbit, the seventh 

year of Kencho [1255]'™ 

[Tounji MS:] 

WEBS = FILA NA EZ 
Copied this on the sixth day, eighth month, third year Of EngyO 

[30 August 1310]'°' 

FRR SCAR BEF AREA + OA TS PBN SE LU Zk SEK 
書 穴 之 。 比 丘 光 周 

Copied this in the Joyo Hermitage, E1the1 Monastery, Mount Kichyo, 
Esshi; seventeenth day, third month, senior metal year of the rat, the 

twelfth year of Bunmei [26 April 1480]. Bhiksu Koshi'”’ 

  

99 Choenji MS 長 彫 寺本 : Manuscript of the eighty-four-chapter Shobdgenzo, copied 
1643 (ShGho 正保 2) by Kidd Sde HEA ASE (d. 1650), second abbot of Chéenji. 

100 Presumed to indicate a copy by Ejé. 

day of the summer retreat (ge ango no hi 3 &/& 4): Dates of the summer retreat 
vary; a common practice put it from the fifteenth of the fourth lunar month through the 
fifteenth of the seventh month; in 1255, this would have corresponded to 22 May through 

18 August. 

101 Copyist unknown. 

102 Bhiksu Kosha (biku Koshi 比丘 光 周 ): Fifteenth abbot of Eiheiji (1434-14929?).
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Receiving the Precepts 

Jukai 

INTRODUCTION 

This second text of the twelve-chapter Shobdgenzo is also found in the 
twenty-eight-text Himitsu collection, where it occurs as number 10 of 
fascicle 2; in the Honzan edition, it is included as number 94. Like most 

of the other texts of the twelve-chapter Shobogenzo, it is undated; nor do 
the manuscripts preserve colophons on its copying. 

This work is less an essay than it 1s a liturgical text, prescribing the 
rite through which Dogen’s disciples were to receive what he calls here 
“the buddha precepts,” directly transmitted by the buddhas and ances- 
tors. The sixteen items prescribed here, consisting of the three refuges, 
the three sets of pure precepts, and the ten grave bodhisattva precepts, 
are still used in S6to Zen ordination ritual today. Though their content 
is somewhat different, the ritual itself is largely based on the sramanera 
precept ceremony given in the Chanyuan ginggui i418 8, the oldest 
surviving Zen monastic code and a source for many of Ddgen’s own 
monastic rules and regulations.
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Treasury of the True Dharma Eye 

Number 2 

Receiving the Precepts 

[T2:1] {2:294} 
MBC Shae SMART APLAR, (AOD 
El, mev>PY, BLURS EE. WHEE =H, PARIS Te FTE 7 2 BS 7. 
既 非 離 過 防 非 、 何 以 成 借 作 祖 。 Bree 應 備 三 衣 ・ KAMER, HO 
MTA. RIE. AMER, i Hac — HE WE SAR, We 
Wie, ARE. PP eH PFE), SRD, ATR RGR, aE STS 
FAK. WAR FEC Re ー 生 僚 無 基 之 人 。 mz 庶 受 信 施 。 初心 入 
18, TEPER GE aie MAAR, Gee, As, BES eK, 
WE See eK, EE AE 

In the Rules of Purity for the Chan Park, it 1s said,' 

The buddhas of the three times all speak of leaving home and attain- 
ing the way. The twenty-eight ancestors of Sindh in the West and the 
six ancestors of the Land of the Tang who transmitted the seal of the 
buddha mind were all sramanas. For it is only by maintaining strict 
purity in accordance with the vinaya that one can be a great model for 
the three realms. This being the case, in studying Chan and inquiring 
about the way, the precepts are considered primary. If one has not yet 
freed oneself from transgressions and warded off impropriety, how 
could one attain buddhahood or become an ancestor? 

With regard to the procedure for receiving the precepts, one should be 
prepared with the three robes, patra utensil, and new clean clothing. 
If one does not have new robes, purify the clothing by washing and 
dyeing. When entering the platform and receiving the precepts, one 
may not borrow robes and patra. Concentrate single-mindedly and be 
  

1 Rules of Purity for the Chan Park (Zennen shingi t#4018i): Quoting the entirety 
of the opening section of the text, on “receiving the precepts” (jukai S27) (Chanyuan 
gingeui WHILI8 RR, ZZ.111:877a4-13). This passage is also quoted in full at the opening 
of the “Shobogenzo shukke" 正法 眼 蔵 出家 and in part in the “Shobogenzo shukke ku- 
doku"* 正法 眼 蔵 出家 功徳 . 

2 patra utensil (hatsugu $k #.): I.e., monk’s eating bowl; taking 2/szgz 鉢 具 as synon- 
ymous with hou $&c& (“patra bowl”). Some readers take it as “patra and seating cloth” 
(zagu JH £.), though the subsequent discussion makes no mention of the latter.
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careful to avoid thoughts of extraneous matters. To emulate a buddha’s 
appearance and deportment, to equip oneself with a buddha’s precepts, 
to obtain a buddha’s benefits — these are not trifling matters; how 
could one take them lightly? If one borrows robes and patra, even 
though one mounts the platform and receives the precepts, one will 
not actually obtain the precepts. If one does not receive them again, 
one will go through one’s entire life as a person without the precepts, 
mingling improperly with the followers of emptiness and accepting in 
vain the donations of the faithful.* Beginners who enter the way are 
not fully acquainted with the rules. If ordination teachers do not tell 
them, they allow people to fall into this error. This 1s said in earnest, 
trusting it will be engraved on the mind. Once one has received the 
sravaka precepts, one should receive the bodhisattva precepts; this is 
the progression for entering the dharma.° 

[T2:2] {2:295} 
西 天 東 地 、 佐 祖 相 偉 し きた れる と ころ 、 か な ら ず 有 入 法 の 最初 に 受 戒 あり 。 

戒 を うけ ざれ ば 、 い まだ 諸 備 の 弟子 に あら ず 、 祖 帥 の 見 係 に あら ざる な 
り 。 離 過 防 非 を 参 贅 問 道 と むせ る が ゆえ な り 。 戒律 含 先 の 言 、 す で に まさ し 
く 正法 眼 蔵 な り 。 成 備 作 祖 、 か な ら ず 正法 眼 滅 を 値 持 する に よれ り 。 正法 
Hie a IER SAAN, D7ROT MRA ST OOO, PR SEE SS 
祖 、 あ る べから ざる な り 。 あるいは 如来 に し た が ひ た て まつ り て これ を 受 
持 し 、 あ る い は 備 弟子 に し た が ひ て これ を 受 持 す 、 み な これ 命 脈 裏 受 せる 

と ころ な り 。 

In what has been transmitted by the buddhas and ancestors of Sindh in 
the West and the Land of the East, at the outset of entering the dharma there 
is always the receiving of the precepts. If one has not received the precepts, 
one is not yet a disciple of the buddhas, not yet a descendant of the ances- 
tral masters. This is because they take “freeing oneself from transgression 
  

3 to obtain a buddha’s benefits (toku butsu juyit 1% 65< FA): The exact sense of the 
term juyi 5A here is uncertain. Some readers take it as referring to the buddha’s “re- 

ward body” (juyii shin SFA; S. sambhoga-kaya) that is the product of the bodhisat- 
tva’s merit; but, in the context here, it would seem more likely a reference to the more 
mundane benefits (of alms, prestige, etc.) enjoyed by a buddha. 

4 mingling improperly with the followers of emptiness and accepting in vain the 

donations of the faithful (ranshi kiimon, kyoju shinse tJAUZEPA, kesc {a hit): “Follow- 
ers of emptiness” (kimon Z2F4) here refers to the monastic order, as followers of the 
doctrine of emptiness. Perhaps the unordained are said to “accept in vain” (kyoju M5) 
the alms of the faithful in the sense that donations made to them do not result in the merit 

that accrues to gifts to a bhiksu. 

5 §sravaka precepts (shomon kai #{Hiix); bodhisattva precepts (bosatsu kai ##hé 
戒 ): I.e., the full precepts (gusoku kai 5.29) of the bhiksu and bhiksuni (in East Asia, 

typically 250 rules for the monk and 348 for the nun); and the precepts applicable to both 
lay and monastic (in East Asia, typically the ten grave and forty-eight minor rules of the 
Brahma’s Net Sitra (Fanwang jing EH, T.1484).
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and warding off impropriety” as “studying Zen and inquiring about the 
way.” The words, “the precepts are considered primary,” are quite surely 
in themselves the treasury of the true dharma eye. “Attaining buddhahood 
and becoming an ancestor’ always depend on receiving and keeping the 
treasury of the true dharma eye. The ancestral masters who receive and 
keep the treasury of the true dharma eye always receive and keep the bud- 
dha precepts. There can be no buddhas or ancestors who do not receive and 
keep the buddha precepts. Some receive and keep them as followers of the 
Tathagata, while some receive and keep them as followers of a disciple of 
the Buddha; but for all, this is to have received the vital artery. 

[12:3] 

V\ HEGBFHFH IES 4 LO AOR, TERRES LCR L, BEE 
(RL CBYB SIC EN), BUR RESO, WHEICOKIINY) bs 
ども 、 杜 撰 の 長老 等 、 か つて し ら ざ る も あり 。 も つと も あはれ むべ し 。 

At present, the buddha precepts directly transmitted by buddha after 
buddha and ancestor after ancestor are just those correctly transmitted 
by the Ancient Ancestor of Song Peak and passed down in Cinasthana 
through five generations to the Eminent Ancestor of Caoxi.° Although 
their direct transmission from Qingyuan, Nanyue, and so on, has been 
passed down to the present, there are some stupid illiterate elders who 
still do not know it.’ How utterly pitiful. 

[T2:4] {2:296} 
い は ゆる 、 鷹 受 菩薩 戒 此 入 法 之 尊 出 、 こ れ 、 す な は ち 参 御 の し る べき と ころ 
7g), EON SCERMRKOKR, OS L< EO RAICBETADO, PROT 
TEAST, FRO LOMODIZEZAIHOF, TORII, DROP ENE 
eBiSFe LL, BSS pemke RIT S700, TCP oN, WAAC 
LC, PHEDO KARE SL. HAVVSKARS ELC, 華 を 散 じ 、 香 を た き 、 
(FEAR UC, COFIC#ST, SHENK BECIBRAL, =HReBRL, Se 
AHetE LL FERRARA L, PORE SILEINL, EO, OS LK< 化 
FAO EE PLC IE(BAT OO, TOOK, BICC, Fale - MRR, ESICRAR 

を し へ て 得 寿 し 、 長 路 せ し め て 合掌 し 、 こ の 語 を な さ し む 、 

“One should receive the bodhisattva precepts; this is the progression 
for entering the dharma”: this is something students of Zen should know. 
The procedure for this “should receive the bodhisattva precepts” 1s in- 
variably transmitted directly by those who have long studied within the 
  

6 Ancient Ancestor of Song Peak (Sagaku noso mk F€1H): I.e., Bodhidharma, from 
his residence at the Shaolinsi 少林 寺 on Mount Sons 高山 . 

Eminent Ancestor of Caoxi (Sdkei koso @iR i= 4H): I.e., the Sixth Ancestor, Huineng 

7 Qingyuan, Nanyue (Seigen Nangaku 8 JR + FAR): L.e., Qingyuan Xingsi 青 原 行 
FB (d. 740) and Nanyue Huairang Pa sk1#a# (677-744), the two disciples of the Sixth 
Ancestor from whom the major Chan lineages descended.
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halls of the buddhas and ancestors; it is not something got by neglectful 
types. The procedure always entails burning incense and paying obei- 
sance to the ancestral master and requesting that one “should receive the 
bodhisattva precepts.” Once the request is granted, bathing and purify- 
ing oneself, donning new clean robes or washing and dyeing one’s robes, 
scattering blossoms, burning incense, paying obeisance and venerating 
them, one puts them on. One should make prostrations to all the images, 
prostrations to the three treasures, prostrations to venerables, remove all 
hindrances and be pure in body and mind. This procedure has long been 
directly transmitted in the halls of the buddhas and ancestors. After that, 
in the practice place, the preceptor and the acarya duly instruct the ordi- 
nand to make prostrations, and, kneeling upright, place palms together 
and recite the following words:® 

[T2:5] 

Bai oh. BAKE. BK. GPR PER EPR, bik EREREAK PR bake 
(Mie PRE, GK TE. BSE. BK Fe. 

“I take refuge in the buddha; | take refuge in the dharma; I take refuge 
in the samgha.’ 

“I take refuge in the buddha, honored among the two-legged; I take 
refuge in the dharma, honored among what ts free from desire; I take 
refuge in the samgha, honored among assemblies. 

“I have taken refuge in the buddha; | have taken refuge 1n the dharma; 

I have taken refuge in the samgha.” 

[12:6] 

QU BE LIES, SRA, ROK, HOGER, BRB K AE 
16, FAR, Sh, PLB Row, 

“The Tathagata, the Arhat, the Unsurpassed Perfectly Awakened One, 1s 
my great master, in whom I now take refuge.'° Hereafter, I shall not take 
refuge in evil Maras or other paths. Thanks to his compassion.” 
  

8 preceptor (os/6 和 向 ): acarya (の g77 回 閣 梨 ): Likely indicating the precept master 
(g, oy/6 政和 和尚 ) and ritual instructor (kyoju shi AAEM), respectively. 

9 “I take refuge in the buddha” (kie butsu (Ks): A standard version of the tra- 
ditional three refuges (sanki ='t#; S. trisarana). Dogen is here adapting parts of the 

account of “receiving the sramanera precepts” (shami shoujie wen VFB XL) giv- 
en in the Chanyuan ginggui W#S018 RL (ZZ.111:923ff). At this point in that account 
(ZZ.111:925a7-10), the ordinand has just completed a repentance ritual, which is then 
followed by a call for the refuges: 

EBT. CEPR OB, RIKER, 
Good son, you have now purified the karma of body, speech, and mind. Next, you 
should take refuge in the treasures of buddha, dharma, and samgha. 

10 “The Tathagata, the Arhat, the Unsurpassed Perfectly Awakened One” (Nyorai 

shishin muj6 shotd gaku R03K Bik LIES): The first three of the ten epithets (/zg の
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(Say three times. On the third repetition, say, “Thanks to his compas- 
sion,” three times.) 

[T2:7] {2:297} 

= BS. Be ahIE. ACCJAIB), Wes [RRA RK, 

“Good son, by your having abandoned the false and resorted to the 
correct, the precepts have been completed.'' You should receive the 
three sets of pure precepts.’”? 

[12:8] 

A. me, CRGCRB RD. WHERG. Ao, BERR SMES, 

“First, the precepts of restraint.'’ Can you, from your present body 
until you attain the body of a buddha, keep these precepts or not?” 

Answer: “I can keep them.” 

(Ask thrice; answer thrice.) 

  

+ 3) of a buddha: tathagata, arhat, samyak-sambuddha. Quoting (with slight variation) 

the Chanyuan ginggui W#50Ri6# at ZZ.111:925al1-12. Passages in parentheses here and 
below are in the original. 

11 “Good son” (zen nanshi ##%--): The speaker is the preceptor. Variation on 

Chanyuan qinggui WSUS at ZZ.111:925al3-14: 

=F. SCTE. POCA, Gakathseer, Mese 2K, 
“Good son, by your having abandoned the false and resorted to the correct, the pre- 

cepts have been completed. If you wish to recognize and keep them, you should 
receive the five precepts.” 

“the precepts have been completed” (kai i shiien 7 CJAI|B)): I.e., “we have completed 
the precepts of the three refuges.” 

12 “three sets of pure precepts” (sanju shdj6 kai =RisiFRK): Dogen here departs 
from the ritual of the Chanyuan ginggui to substitute for that text’s five precepts the 
threefold bodhisattva precepts (bosatsu kai ie) of the Fanwang jing S¢#4iE and 
other Mahayana texts. 

13 “precepts of restraint” (shod ritsugi kai th17# (#7): |.e., precepts intended to avoid 
bad karma; S. samvara-sila. The pattern of the reverend’s call, “Can you keep them?” 
and the ordinand’s response, “I can,” mirrors the Chanyuan qingguis w830 1834 ritual of 
receiving the five precepts (ZZ.111:925a16-b3). The set phrase “from your present body 
until you attain the body of a buddha” (nyo ju konjin shi busshin (KEG Y EH) does 
not occur in Zongze’s text, but is common elsewhere; see, e.g., its repeated use in the 

liturgy of the ten grave precepts rite in the Fanwang jing 鈍 網 経 (T.1484.24:1020c29- 
1021a29): 

HED YE th Y BARKER 
From your present body until you attain the body of a buddha, until the end of time.
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[T2:9] 

A. mee, KEGCH ERA, WHERE. Aa, REAR SHES. 

“Second, the precepts of adopting good qualities.'* Can you, from your 
present body until you attain the body of a buddha, keep these precepts 
or not?” 

Answer: “I can keep them.” 

(Ask thrice; answer thrice.) 

[12:10] 

A. BemREK, KUEGCHER, WHER. Bu, HER SHE 
の 2 
mio 

“Third, the precepts of benefiting living beings.'? Can you, from your 
present body until you attain the body of a buddha, keep these precepts 
or not?” 

Answer: “I can keep them.” 

(Ask thrice; answer thrice.) 

[12:111 

ERS RK, ——ARL, KGB HD. HERG. Bo, HERP 
H=A, GME, SA, RoR, RMSE, 

“The above three sets of pure precepts, each and every one, must not 
be violated.'© Can you, from your present body until you attain the 
body of a buddha, keep them or not?” 

日 

Answer: “I can keep them.” 

(Ask thrice; answer thrice.) 

“These things should thus be kept.” 

(The ordinand makes three prostrations and kneels upright with palms 
together.) 

[T2:12] 

BT. CSS RIAG RK, WS, Te AIF AA, 

“Good son, having received the three sets of pure precepts, you should 

  

14 “precepts of adopting good qualities” (shd zenbo kai tm 2F1EHK); |.e., precepts 
intended to develop good karma; S. kusala-dharma-samgrahaka-Sila. 

15 “precepts of benefiting living beings” (nydvaku shujd kai Ei 7R~ HK): I.e., pre- 
cepts intended to guide work for the welfare of others; S. sattvartha-kriya-sila. 

16 “The above three sets of pure precepts” (jdrai sanju shoj6 kai KR = RRIF HR): 
This section adapts the formula of the Chanyuan ginggui 種 苑 清 規 at ZZ.111:923b3-3. 
merely substituting its “three sets of pure precepts” for that text’s “fivefold pure pre- 
cepts.”
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receive the ten precepts.'’ They are the pure major precepts of the bud- 
dhas and bodhisattvas.” 

[12:13] 

BB. BRE, CRGHERY, WRHERG, Aa. HERR ==. 

“First, not to kill living beings. Can you, from your present body until 
you attain the body of a buddha, keep this precept or not?” 

Answer: “I can keep it.” 

(Ask thrice; answer thrice.) 

[12:14] {2:298} 

AB. MRE, REGCRBERR, WER. Aa, HERR. =M=F. 

“Second, not to steal. Can you, from your present body until you attain 
the body of a buddha, keep this precept or not?” 

Answer: “I can keep it.” 

(Ask thrice; answer thrice.) 

[12:15] 

第 二 、 不 貸 姓 。 液 従 今 身 至 俸 身 、 此 戒 能 持 和合 。 答 云 、 能 持 。 三 問 三 答 。 

“Third, not to lust. Can you, from your present body until you attain 
the body of a buddha, keep this precept or not?” 

Answer: “I can keep it.” 

(Ask thrice; answer thrice.) 

[T2:16] 

AU, Re CRGPERR, WRG, Ba. HERR =A=S. 

“Fourth, not to lie. Can you, from your present body until you attain 
the body of a buddha, keep this precept or not?” 

Answer: “I can keep it.” 

(Ask thrice; answer thrice.) 

[T2:17] 

BH. FEE, ZRGDBHY, WHER, Aa. HERR ==. 

“Fifth, not to deal in alcohol. Can you, from your present body until 
you attain the body of a buddha, keep this precept or not?” 

Answer: “I can keep it.” 

(Ask thrice; answer thrice.) 

  

17 “ten precepts” (jikkai +7): I.e., the ten grave precepts (ji jitkai +-Hi7K) of the 
Fanwang jing ERAKE (see, e.g., T.1484.24:1012b1-6). The Chanyuan ginggui tESTTA 
規 at this point (ZZ.111:925b9-13) gives instead the traditional ten sramanera precepts.
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[12:18] 

第 六 、 不 説 在家 出家 菩薩 罪 過 。 溢 従 今 身 至 俸 身 、 此 戒 能 持 否 。 答 云 、 能 
持 。 三 問 三 答 。 

“Sixth, not to speak of the transgressions of the householder or renun- 
ciant bodhisattvas. Can you, from your present body until you attain 
the body of a buddha, keep this precept or not?” 

Answer: “I can keep it.” 

(Ask thrice; answer thrice.) 

[T2:19] 

Bt. BARE, AEGCRERR. WHER, Sa. HER, =R= 
x 
Roo 

“Seventh, not to praise oneself and denigrate others. Can you, from 
your present body until you attain the body of a buddha, keep this 
precept or not?” 

Answer: “I can keep it.” 

(Ask thrice; answer thrice.) 

[12:20] 

B)\, 7RIEM, (ktEG a Bie. WRCHERRG. Ba. HERR, ==. 

“Eighth, not to be stingy with the dharma or wealth. Can you, from 
your present body until you attain the body of a buddha, keep this 
precept or not?” 

Answer: “I can keep it.” 

(Ask thrice; answer thrice.) 

[T2:21] 

IL. BHR, EGA BERR. WHER, Ba, HERR, =RI=F. 

“Ninth, not to be angry. Can you, from your present body until you 
attain the body of a buddha, keep this precept or not?” 

Answer: “I can keep it.” 

(Ask thrice; answer thrice.) 

[T2:22] 

B+. RRB R, RUCHED, Wan. Aa, HER SH 
Ix 
Rao 

“Tenth, not to disparage the three treasures. Can you, from your pres- 
ent body until you attain the body of a buddha, keep this precept or 
not?” 

Answer: “I can keep it.” 

(Ask thrice; answer thrice.)
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[T2:23] 

ERK. ——B473L, ERGHERA, ERE. Ba. ER CME 
FR, 28, i, 

“The above ten precepts, each and every one, must not be violated.'® 
Can you, from your present body until you attain the body of a buddha, 
keep them or not?” 

Answer: “I can keep them.” 

“These things should thus be kept.” 

(The ordinand makes three prostrations.) 

[12:24] 

E7R=BH + SFRYAS RK > +H, EMA CAS, KREGER, it 
ASK. HERG, Aas, FERRE SMES. SBOE, 2H. Ha, 

“The above three refuges, three sets of pure precepts, and ten grave 
precepts are received and kept by the buddhas. Can you, from your 
present body until you attain the body of a buddha, keep these s1xteen- 
fold precepts or not?” 

Answer: “I can keep them.” 

(Ask thrice; answer thrice.) 

“These things should thus be kept.” 

(The ordinand makes three prostrations.) 

[12:25] {2:299} 

REM REC. BK. BE, GIS. 次 受 者 出 道場 。 

(Next, after performing the “Abiding 1n the World” chant, say,) “I take 
refuge in the buddha; I take refuge in the dharma; | take refuge in the 
samgha.”"'” 

(Next, the ordinand exits the practice place.) 

  

18 “The above ten precepts” (jdrai jikkai L3®+#X): Paralleling the Chanyuan qing- 
gui #ESKIEH, at ZZ.111:925b15-17. 
19 “Abiding in the World” chant (sho sekai bon jie tt #44): Taking bon * here as 
bonbai #88 (“Sanskrit chant”); some readings take it as bongyd 4£4T (“pure practice”; 
S. brahmacarya) and work it into the title, “Purity while Abiding in the World.” Dogen 
is here following the Chanyuan qinggui #0168 Bi, at ZZ.111:926a18-b1: 

(Pt, FAIRS ARE, RE BK, DAE, TE 
尊 。 
(Performing Chant, the 2cg の yg Sounds the gong and sayS,) 

Abiding in a world like empty space, 
Like the lotus blossom untouched by the water; 

The mind ts pure and far beyond it. 
We bow in obeisance to the One Most Honored.
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[12:26] 

“ OSRO BR. DRT RIEAE OD, AER KA > SIU RS, BEL 
く 受 持 し きた れ り 。 比丘 戒 を うけ さる 祖師 か く の ご と く あ れ ど も 、 こ の 化 
祖 正 値 菩 薩 戒 を うけ ざる 祖師 、 い まだ あら ず 、 必 ず 受 持 す る な り 。 

This procedure for receiving the precepts was always directly trans- 
mitted by the buddhas and ancestors. Danxia Tianran, Sramanera Gao 

of Yaoshan, and the like, similarly received and kept them.”° Although 
there are such ancestral masters who did not receive the bhiksu precepts, 
there have never been ancestral masters who did not receive these bodhi- 
sattva precepts directly transmitted by the buddhas and ancestors. They 
invariably received and kept them. 

正法 眼 蔵 受 式 第 二 
Treasury of the True Dharma Eye 

Receiving the Precepts 
Number 2 

  

20 Danxia Tianran (Janka Tennen F}#R KA): 739-824, disciple of Shitou Xigian 4 
9A #1, who also studied with Mazu Daoyi 554818 — (709-788). Renowned for his ec- 
centric behavior, he is said to have covered his ears and run away when Shitou sought to 
teach him the precepts. (See, e.g., Jingde chuandeng lu {2 {HVESR, T.2076.51:310c-9.) 

Sramanera Gao of Yaoshan (Yakusan no K6 shami (0 v>4##): Dates unknown; 

a disciple of Yaoshan Weiyan 32 Li Hé (i (751-834). He is said to have abandoned his 
request for the full bhiksu precepts when challenged by Yaoshan. (See, e.g., Jingde 
chuandeng lu #{S{HEER, T.2076.51:315c5-27.)
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The Merit of the Kasaya 

Kesa kudoku 

INTRODUCTION 

This chapter, one of the longest in the Shobdgenzo, is also found as num- 
ber 41 in the sixty-chapter compilation, which is reproduced in the nine- 
ty-five-chapter Honzan edition as number 12. Unlike most of the texts of 
the twelve-chapter Shobdgenzo, this work bears a dated colophon, which 
states that it was presented to the assembly at Koshoji, on October 17, 
1240 — asurprisingly early date for a text in this compilation. An almost 
identical colophon is found on the ’Den’e” (8, a chapter occurring as 
number 32 in the seventy-five-chapter compilation and included as num- 
ber 13 in the Honzan edition. A comparison of the two works reveals 
that our text here represents a reworking of the material in the “Den’e” 
and suggests that, if the two chapters may share a common origin, they 
developed in different directions.
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正法 眼 蔵 第 三 

Treasury of the True Dharma Eye 

Number 3 

YrIn 4 

Be eT (e 

The Merit of the Kasaya 

[T3:1] {2:300} 
GR BtHFAIE(RO RIE, EX LS BEMICEBTAIL LIA, BRORBEOA! 
7e), BtHlt, BPE LOBIPIAORY, BROPIU oo 
dmOoRINY) , 2+), LEL< BBICWKY) CHIE YO, BABA 
AUC. BBC EO TAF=ZROREO, CNA ERT, Bat 
=O, AKESTHED, LORIRS RHUL OR BICIER LL, —RERR, 
WERE EAU RAS ICE Et YO, 

The direct transmission to the Land of Cinasthana of the robe and the 
dharma directly transmitted by buddha after buddha and ancestor after 
ancestor was truly done only by the Eminent Ancestor of Song Peak. 
The Eminent Ancestor was the ancestor in the twenty-eighth genera- 
tion after Buddha Sakyamuni. Through twenty-eight transmissions, they 
were handed down in Sindh in the West until the Twenty-eighth Ances- 
tor personally went to Cinasthana, where he represents the First Ances- 
tor.’ After five transmissions through those of the Land of Cinasthana, 
they reached Caoxi, the ancestor in the thirty-third generation, known 
as the Sixth Ancestor.’ The ancestor in the thirty-third generation, Chan 
Master Dajian, received the direct transmission of this robe and dharma 
in the middle of the night at Mount Huangmei; he guarded them for 

  

1 The direct transmission to the Land of Cinasthana (Shintan koku ni shéden suru 

ん o7o 岩 旦 國 に 正 値 する こと ): The first three sections here correspond closely to the 
opening of the “Shdbdgenzo den’e” IEYEARiek( 2. Dogen uses here the Chinese trans- 
literation of the Sanskrit term meaning “Land of Chin,” a name derived from the Qin # 

dynasty that first unified China in 221 BCE. 

the Eminent Ancestor of Song Peak (Siigaku no kdso 3k i148): L.e., Bodhidharma, 
from his residence at Shaolinsi 少林 寺 on Mount Song 高山 . 

2 Sindh in the West (Saiten f8X): A term denoting the Indian subcontinent, from the 

transliteration of S. Sindhu as Tianzhu K=. 

3 Caoxi (Sdkei 87%): I.e., the famous Sixth Ancestor, Huineng of Caoxi BYRAHE. 
Mount Caoxi (Sdkeizan #FYR1U), in present-day Guangdong, is the site of his temple, 
the Baolinsi 4 #*=.
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his whole life, and even now, it is preserved at the Baolin Monastery at 

Mount Caoxt1.? 

[T3:2] 
OT dOOS CNBC LL, HIE. Were ® も の な 

RPA: Mam Ka. LEY こ 過 内 供養 し き 。 請 の と き 、 奉 送 の 
と き 、 こと さら 勅使 を つか は し 、 語 を た ま ふ 。 ielaae DOLE, HK 
eBVRIUICBK< DR THOSAICVULS , 

Several generations of emperors, in succession, invited it into the in- 
ner sanctum of the palace, making offerings and paying obeisance to it, 
as an object protected by spiritual beings.” During the Tang dynasty, 
the emperors Zhongzong, Suzong, and Daizong frequently recalled it to 
court and made offerings to it.° When requesting it and when returning 
it, they took special care to dispatch an imperial envoy and hand down 
an imperial edict. On one occasion, when the Emperor Daizong sent the 
buddha robe back to Mount Caoxi, his imperial edict said:’ 

[13:3] 
EAMACER2AS, ARTS, KECAE, MURARRRE, OE 

RARE ea, CUS, Wiehe 

4 Chan Master Dajian (Daikan zenji K#&i#EM): Posthumous title of the Sixth An- 
cestor. 

  

received the direct transmission of this robe and dharma in the middle of the night 

at Mount Huangmei (kono ehd o Obaisan ni shite yahan ni shéden shi — ORIE& BE 
山 に し て IZ IE(# L): From the famous account of the secret transmission from the 
Fifth Ancestor, Hongren 4/,%, to Huineng, in the former’s private quarters in his monas- 
tery on Mount Huangmei 商 梅 山 、 in Qizhou 斬 州 , modern Hubei. 

it is preserved at the Baolin Monastery at Mount Caoxi (Sdkei Horinji ni anchi seri 

Be 1S ER AK SEC Zt / ): From the tradition that the robe of Bodhidharma was enshrined 
at Huineng’s monastery and not transmitted to any of his disciples. Though the grammat- 
ical subject here is unexpressed, clearly, Dogen is no longer speaking of “the robe and 
the dharma” (eho #7&) but only of “the robe.” 

5 protected by spiritual beings (shinmotsu goji ##40i8##): A fixed expression for a 
sacred or awe-inspiring object. 

6 During the Tang dynasty, the emperors Zhongzong, Suzong, and Daizong (70cho 

Chiis6é Shukusé Daisé FEA Pa + Bia ¢ {CL AR): Based on a tradition, found in the Jingde 
chuandeng lu Fe {2 {BEEK (T.2076.51:236c25-237a2), that, in the year 760, the Emperor 
Suzong #ac (1. 756-763) requested that Huineng’s robe and begging bowl be installed 
in the palace and given offerings. In 765, the Emperor Daizong {Az (r. 763-780), after 
a dream in which Huineng requested the return of his robe and bowl, sent them back to 
Caoxi, with the edict quoted in the next section. The Emperor Zhongzong ?% (r. 705- 
710), though he is said to have honored Huineng, was assassinated in 710, three years 
before the traditional date of Huineng’s death. 

7 buddha robe (butsue #2): A term normally meaning “Buddhist robe,” used synon- 
ymously with Adsaya; it can also have the sense “the robe of the buddhas (or of Buddha 

Sakyamuni).“
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We now dispatch Liu Chongyjing, Great Defender-General of the State, 
reverently to accept and escort [the robe].5 We regard it as a national 
treasure. Our liege [Liu Chongyjing] 1s to place it for safekeeping in its 
original monastery and have those of the monks who have personally 
received the essential import strictly protect 1t and not allow it to be 
lost.” 

[T3:4] ?2:301) 
まこ と に 無量 恒 河 沙 の 三 千 大 千世 界 を 統領 せん より も 、 BARRED) 
に 、 王 と し て これ を 見 開 供 養 し た て まつ らん は 、 生 死 の な か の 善生 、 最 勝 
の 生 な る べし 。 佐 化 の お よぶ と ころ 、 三 千 界 、 い づれ の と ころ みか 彰 湊 な 
か らん 。 し か あり と いえ ども 、 婚 婚 面 授 の 人 豚 敵 を 正 舘 せる は 、 た だ ひと 
) SRO RAOAZE) . BMWILHRAe AD bn, “+eHorsn, 
WOE EIEOM. ES CREAMICKB ES EWN LL, PRAEOEBZ 
し 。 BAOMUAAR, ERKFRUOAREISDETEWNED, BRE 
A TE{RAE SS, LU m let Zlib, IEMORRZL EWR ED, MRO 正 

HE, EOWBtR LD OT. FHEAAZARBKAY , TEMTAAAE 6 A 
は 、 相 承 な き と 、 ひ と し か る べから ず 。 

Truly, more than ruling over trichiliocosms numerous as the incalcula- 
ble sands of the Ganges, for a king of a small country where the buddha 
robe is present, to be able to see and hear of it and to make offerings to 
it, must be the best birth among good births within birth and death.“ 
Wherever the Buddha’s teaching reaches, throughout the three chilio- 
cosms, where could there be a place without the kasadya? Nevertheless, 
the only one who directly transmitted the buddha kasaya conferred face- 
to-face by successor after successor was the Ancient Ancestor of Song 
Peak; the buddha Akadsdaya was not conferred on collateral branches. The 
collateral branch from the Twenty-seventh Ancestor, the transmission to 
Bodhisattva Bhadrapala, reached the Dharma Master Zhao, but it lacked 
the direct transmission of the buddha kdsaya.'' Again, the Great Master, 
  

8 Liu Chongjing, Great Defender-General of the State (chinkoku daishdgun kyit 
Sokei ABIAIS # FIZ): Biography unknown. The edict is found at Jingde chuandeng 
lu FEB EER, T.2076.5 1 :236c29-237a2. 

9 those of the monks who have personally received the essential import (sdshu 
shinshé shishi sha (42RRKA SG): Presumably, meaning those of the monastic com- 
munity initiated into the meaning of the robe. 

10 trichiliocosms (sanzen daisen se ん g7 二 和 干 大 千世 界 ): A term used to render the San- 
skrit trisahasra-mahasahasra-lokadhatu (“three-thousandfold great thousandfold”), 
equaling one billion Mount Sumeru world systems; a standard measure of the domain 
of a buddha. 

11 The collateral branch from the Twenty-seventh Ancestor (nijiishichi so no 

boshutsu —-+- 410534): From the tradition that Bodhidharma’s master, Prajfiatara, 
also transmitted his dharma to the Bodhisattva Bhadrapala (Batuopoluo pusa BKBE 
v2 4 ==), who subsequently went to China, where he taught the famous Chinese 
monk Sengzhao (#8 (384-414). Dogen, who also mentions this tradition in his Eihei
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the Fourth Ancestor in Cinasthana, while he passed [his dharma] to Chan 
Master Farong of Mount Niutou, did not directly transmit the buddha 
kasaya.'* Thus, even without inheritance by a direct successor, the merit 
of the true dharma of the Tathagata is never fruitless, and its benefits are 
vast throughout a thousand ages past, ten thousand ages past. But those 
with the inheritance by direct successor are not equivalent to those with- 
out the inheritance. 

[13:5] 

Lame eltb, Ae KK, FbURRESEIAIL, PTA IES 
(RST "UL, AE: BE. Ee: BROLSI, FERREIRA LHT. 
Vee FiBLOMBICIL, FIRRBE UCB TL LETS. RRS 
ず 、 い まだ 受 持 す べき と 信 ぜ ず 、 し ら ず 、 あ きら め ず 、 か な し むべ べし 。 い 
は ん や 骨 ・ 色 ・ 量 を し らん や 、 い は ん や 著 用 の 法 を し らん や 。 

Thus, humans and devas who would receive and keep the kasaya 
should receive and keep the direct transmission transmitted among the 
buddhas and ancestors. In India and Ctnasthana, during the periods of 
the true dharma and semblance dharma, even householders received and 

kept the kasaya.'’ Now, in this season of decline in a remote peripheral 
land, it is so sad that those who shave beard and hair and call themselves 

  

koroku KE RFK (DZZ.4:62, no. 482), may be reflecting the Biyan lu 32###k, case 62 
(T.2003.48:194a2-3): 

SVE Rh, ROME SREB She, EKO + CAR. 
Sengzhao then paid obeisance to Kumarajtva, and also visited the Bodhisattva Bhad- 

rapala of the Waguansi, who came from the Twenty-seventh Ancestor in Sindh in 
the West. 

The tradition seems to rest on a conflation of the name Bhadrapala with Buddhabhadra 
(Fotuobatuoluo (i KEEKBEHE, 359-429), the famed Indian translator active in China 
during the time of Sengzhao; it ignores, of course, the century separating the two sup- 
posed disciples of Prajfiatara. 

12 the Great Master, the Fourth Ancestor in Cinasthana (Shintan no shiso daishi 岩 

BoD PU48 KEM): I-e., Daoxin 184% (580-651), who, in addition to transmitting his dharma 
to the Fifth Ancestor, Hongren 4/2 (602-675), also transmitted it to Farong 7&fa# (594- 

657), regarded as the founder of the “Oxhead” (Niutou 4-98) lineage, named after his 
residence on Mount Niutou 4-9A(, in present-day Jiangsu province. 

13. true dharma and semblance dharma (shdb6d zdhd Ei - (RIK): The first two 
of the three stages in a common reckoning of the degeneration of the dharma: true, 
semblance, and final dharma (sh6 z6 mappo IE{R is). The period of the “true dharma” 
(shdb6 EY) was most often taken as the first thousand years following the parinirvana 
of the Buddha; the “semblance dharma” (zdh6 {#7#), during which there was practice 
but no longer attainment of awakening, was said to last an additional one thousand years; 
during the “final dharma” (mapp6d #14), lasting ten thousand years, there was neither 
authentic practice nor awakening. Based on the traditional East Asian Buddhist reckon- 
ing of the date of Sakyamuni’s parinirvana as 949 BCE, the final dharma was thought 
have begun in 1052 CE.
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disciples of the Buddha do not receive and keep the kasaya, have never 
believed, known, or clarified that they should receive and keep it.'* How 

much less do they know its material, color, or dimensions; much less do 

they know how to wear tt. 

[13:6] {2:302} 

eR, SOS KYO 解脱 服 と 舟 す 。 業 障 ・ 類 層 障 ・ 報 障 等 、 み な 解脱 すべ 
き な り 。 龍 、 も し 一 織 を うれ ば 、 三 熱 を ま ぬ か る 、 和 牛 、 も し 一 角 に ふる れ 
ば 、 そ の 人 罪 、 お の づか ら 消 滅 す 。 諸 介 成 道 の と き 、 か な ら ず 交 座 を 著 す 。 
し る べし 、 最 尊 最上 の 功徳 な り と いふ こと 。 

The kasdaya has long been called the “vestment of liberation’: one is 
liberated from all hindrances of karma, hindrances of the afflictions, and 

hindrances of recompense.'? When dragons obtain but a single thread, 
they are freed from the three torments; when bulls are touched even by a 
single corner, their offenses will automatically be extinguished.'® When 
  

14 season of decline in a remote peripheral land (enpé hendo no gyoki ABH 
0)}#24): I.e., the age of the final dharma (mappé #i#) in Japan. This lament echoes a 
passage in “Shdbdgenzo den’e” IEVEAR eX, section 12. 

15 “vestment of liberation” (gedappuku f#fitAk): This section echoes “Shdbdgenz6 
den’e” IEYEAR #t(4 XK, section 13. The “vestment of liberation” is best known from the 
four-line verse, introduced below, still recited by monks when donning the kasdaya; see 
Supplementary Notes, s.v. “Robe of the Tathagata.” 

hindrances of karma, hindrances of the afflictions, and hindrances of retribution 

(gosshé bonno sho hosho his + HAteabea ° BRE): A traditional list of three types of spir- 
itual obstacles (sanshd =[&): caused by one’s past deeds (S. karmdvarana), caused by 

one’s defiled states of mind (S. k/esavarana), and caused by the conditions of one’s 

rebirth (S. vipakavarana). 

16 When dragons obtain but a single thread (ryit, moshi ichiru o ureba #E, } L— 
繧 を うれ ば ): when bulls are touched even by a single corner (ushi, moshi ikkaku ni 

furureba 4, % U—f§lcS-42id): Digen’s Japanese reading of a combination found 
in the gg ez // 法華 文句 記 , by Zhanran 洪 然 (711-782) (T.1719.34:200c7-8): 

龍 待 一 織 、 和 牛角 一 租 。 
If the dragon obtains a single thread, if the bull is once touched by a corner. 

Note that readers disagree on the sense of kaku #4 here, taking it either as “corner” (of 

the kasaya; more likely in Dogen’s version) or as “horn” (of the bull; perhaps more likely 
in Zhanran’s phrase). 

the three torments (sannetsu = 24): From the tradition that dragons are subject to three 
afflictions: hot winds and sands that burn them, evil winds that expose them, and garuda 
(giant mythical birds) that eat them. The claim (also found in “Shdbdgenzo den’e” IE 

14 AR He (Si ZX) that the dragons are liberated from these torments by the kadsaya doubtless 
reflects the tradition that a thread from the Tathagata’s robe will protect dragons from the 
garuda:; see, e.g., Sdgara-naga-raja-pariprcecha-siitra (Fo shuo hailongwang jing (hat 
(HAE EE, T.598.15:151a6-16). 

their offenses will automatically be extinguished (sono tsumi, onozukara shometsu 
sz その 罪 、 お の づか ら 消 滅 す ): D6gen's source for this claim is uncertain. Though no 
mention is made there of the bull’s “offenses” (tsumi JE) it has been suggested that the
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the buddhas attain the way, they always wear the kasdya. We should 
realize that this is the most honored, the highest merit. 

[T3:7] 
ELE, DNSIBMICTENTKEILHS, DOPALEWRNEDB, fH 
(eS UR FARO AIR Cb SE THEOS, WS SISK DELALOEDAA, V 
SHORPD, DAIEFOTE<, BPBORE, &BICIUEMTS, INlc 
あぶ ふた て まつ り て 、 た れ か 恭 敬 供養 せ ざ らん 。 た と ひ 一 日 に 無量 恒 河 沙 の 
身 命 を す て て も 、 供 養 し た て まつ る べし 。 な は 生生 世 世 の 値 骨頂 戴 、 供 基 
AGN 2 RERAT CL, DN, PRAEAMAE A KO4S IL E+RREO WIL SD 
に し て 通じ が た し と い へ ども 、 宿 療 の あめ ひも よ ほ す と こ A. (UMBC REFERS 
られ ず 、 IEEE OAR ーッ 2 2 の る こと ば この 正法 に あふ た て まつ り 、 

あく まで 日 夜 に 修 普 ンー 吊 選 に 頂戴 護持 
す 。 た だ 一 修二 Hore bic 、 功 徳 を 修 せ る の みな らん や 、 す で に 属 
河 沙 等 の 諸 大 の み も と に し て 、 も ろ も ろ の 玉 後 を 修習 せる な る ご し 。 た と 
ひ 自 己 な り と いふ と も 、 た ふと ぶ べ し 、 随 喜 す べし 。 祖師 舘 法 の 深 思 、 ね 

ご ろ に 報 謝 す べし 。 畜 類 な ほ 恩 を 報 ず 、 人 類 い か で か 思 を し ら ざ らん 。 
も し 思 を し ら ず ば 、 間 類 より も 愚 な る 太 し 。 

Truly, it is regrettable that we are born in a peripheral land during 
the final dharma; yet what a joy it is to encounter the robe and dharma 
inherited by buddha after buddha and successor after successor.'’ What 
other house has directly transmitted both the robe and the dharma of 
Sakya, the Honored One, similarly to our direct transmission? Having 

encountered them, who would not revere and make offerings to them? 
Even if only for a day, casting aside lives numerous as the incalculable 
sands of the Ganges, we should make offerings to them; still more, we 

should vow to encounter and reverently accept them, to make offerings 
to and revere them, in life after life, through age after age. 

It may be hard for us to reach the land of the Buddha’s birth, separated 
as we are from it by more than a hundred thousand miles of mountains 
and seas; yet, thanks to our good karma from previous lifetimes, we 
are not constrained by the mountains and seas and are not despised as 
simpletons from the margins.'* We encounter the true dharma and te- 
  

claim may reflect a story found in the Shishi liutie FEEG7\t&, by the tenth-century author 
Yichu £4 (see Giso rokuj6 #8%8 “Nk, ZTS.6B:389a5-6): 

SARs. PRA, ARERR, TRA, BRA. 
In the Yixiang, it is said that, when a bhiksu was out begging, a running bull touched 
against his kasaya. When it died, it became a human, eventually encountered a bud- 
dha, left home, and attained the way. 

17 we are born in a peripheral land during the final dharma (warera henji ni mu- 
marete mappo ni au DAL & BHC to HIV T RIK(C HS): This section echoes “Sh6b6- 
genzo den’e” IFVEAR WH ZX, section 13-15. 

18 hundred thousand miles of mountains and seas (jiiman yo ri no sengai + 

&R EB 7) |): The Chinese “mile” (/i #1) varies throughout history but was generally
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naciously practice it day and night; we reverently receive and keep the 
kasaya and forever cherish and protect it. How could we have cultivated 
merit only under one buddha or two buddhas? We must surely have cul- 
tivated all sorts of merit under buddhas equal to the sands of the Ganges. 
Though it may be of our own doing, we should honor it and rejoice for 
it.'° We should sincerely repay the profound beneficence of the trans- 
mission of the dharma by the ancestral masters.*° Even animals repay 
beneficence; how could humans fail to recognize beneficence?*' If we 
fail to recognize beneficence, we must be stupider than animals. 

[T3:8] {2:3033 

= OPER AEDIH, COMPEEOMMCH OHI, REVERS 
きら め ず 、 し ら ず 。 BeROSLAEMRTRKIT, ESIC INEKSBTSR 
し 。 た と ひ 百 千 高 代 の の ち も 、 こ の 正 値 を 正 値 と すべ し 。 これ 人 矯 法 な る 
し 、 誇 験 まさ に あら た な らん 。 水 を 乳 に いる る に 相似 すべ か ら ず 、 是 太子 
の 、 帝 位 に 即位 する が ご と し 。 な か の 合 水 の 乳 な り と も 、 乳 を も ちい ん と 
き は 、 こ の 乳 の ほか に さら に 乳 な か らむ や は 、 こ れ を も ちい る 太 し 。 た と 
ひ 水 を 合せ ず と も 、 あ ぶら を も ちい る から ず 、 う る し を も ちい る べから 
ず 、 さ け を も ちい る べから ず 。 こ の 正 偉 も 、 ま た か く の ご と く な らん 。 た 
と ひ 凡 師 の 唐 流 な り と も 、 正 偉 あ らん は 、 用 乳 の よろ し き と き な る 太 し 。 
い は ん 補 作 條 祖 祖 の 正 億 は 、 皇 太子 の 即位 の ご と く な る な り 。 俗 、 な を い 
は く 、 先 王 の 法 服 に あら ざれ ば 服 せ ず 、 介 子 い づく ん ぞ 側 衣 に あら ざら ん 
を 著 せ ん 。 後 藻 、 才 明 時 帝 、 永 平 十 年 より の ち 、 西 天 ・ 東 地 に 往還 する 出 
家 ・ 在 家 、 く びす を つぎ て た え ず と い へ ども 、 BRIG CHB AAERO 
祖師 に あふ と い は ず 、 如 來 よ り 面 授 相 承 の 系 譜 な し 。 た だ 経 ・ 論 師 に し た 
DSC, FROG RE AREA, PIFEMOARMI CHS, EVIE, 
GABAA O AE HY, EDEOST, HX ODICLY Ba, HED MRICV 
RXNITDEWSLER, DK OTEXOOL, PAE OR, XO 
さる な り 。 

Apart from the ancestral masters who transmit the true dharma of the 
buddhas, the merits of this buddha robe and buddha dharma have never 

been clarified, never known, by other factions.” If we are joyfully to 
  

around one-third mile. (At that length, the distance between Varanasi and Kyoto would 
be roughly 10,000 /7.) 

19 Though it may be of our own doing (tatoi jiko nari to iedomo 72 EOB U9 & 
い へ ども ): The antecedent of “it” here is likely the “merit” (fukutoku a1) of accepting 
the robe and studying the dharma. 

20 transmission of the dharma by the ancestral masters (soshi denbd #H Bi Y#): 
The term soshi #26 (“ancestral master’) may refer here specifically to Bodhidharma. 

21 Even animals repay beneficence (chikurui nao on o hézu BRATZ BET): In 
“Shdbdgenzo gydji” IEYEAR KIT FF, part 2, Dogen refers to two famous Chinese stories, 
in which a sparrow and a tortoise express their gratitude for help given them by humans. 

22 the merits of this buddha robe and buddha dharma (kono butsue buppo no 

kudoku = 2A HRIE® Th{#): This section echoes “Shdbdgenzo den’e” IEZKAR we x, 
sections 16-18.
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seek the traces of the buddhas, we should take delight in this. Even a 
hundred thousand myriad generations from now, we should take this 
direct transmission as the direct transmission. It will be the buddha dhar- 
ma, and the evidence will surely be manifest.” 

It should not be likened to pouring water into milk; it 1s like the crown 
prince assuming the imperial throne. Although it is diluted milk, when 
we are going to use milk, we should use it if there is no other milk 
than this; though they are not diluted with water, we should not use oil, 

should not use lacquer, should not use sake.** Direct transmission is 
also like this: even though they are commoner teachers of a mediocre 
type, when they have the direct transmission, it is a time when using the 
milk is acceptable. Needless to say, the direct transmission of buddha 
after buddha and ancestor after ancestor is more like the crown prince 
assuming the throne. Even in the secular world it is said, “If they are not 
the proper raiment of the former kings, they do not wear them.”’? How 
could a child of the Buddha don what is not the buddha robe? 

Ever since the tenth year of Yongping, in the reign of Emperor X1ao 
Ming of the Later Han, renunciants and householders going back and 
forth between Sindh in the West and the Land of the East have ceaseless- 
ly followed on each other’s heels; yet they do not report that, in Sindh 
in the West, they met an ancestral master of the direct transmission by 
buddha after buddha and ancestor after ancestor, and they lack a gene- 
alogy of inheritance conferred face-to-face from the Tathagata.°° They 
have merely followed sitra and treatise masters and transmitted the sutra 
teachings of the Sanskrit books. They do not say they met the ancestral 
masters who are direct heirs to the buddha dharma and do not mention 
the existence of ancestral masters who transmit the buddha kasaya. It is 

  

23 the evidence will surely be manifest (shdken masa ni arata naran # BRE SiC 
b> 7272 & AY): Taking arata & %7< here in the sense arataka $7). (“wondrously appar- 
ent”). 

24 diluted milk (gdsui no nyii &7K9FL): From a metaphor found in the Nirvana 
Sitra (Da banniepan jing KATES, T.374.12:421c16-22a14), in which even wa- 
tered-down teachings of the siitra are far superior to other texts. A trope also found in the 

“Shdbogenzo shukke kudoku” IEYEAB RL AH. 

25 Even in the secular world it is said (zoku nao iwaku {@73(/E\ X< ): A loose 
paraphrase of a teaching of the Xiaojing #i€ (Qing dafu AK, KR.1f0001.004. 1a): 

非 先王 之 法 服 不 敢 服 、 非 先王 之 法 言 不 敢 道 、 非 先王 之 徳 行 不 敢行 。 
They [i.e.、 the lords and ministers] dare not wear what are not the robes prescribed 

by the prior kings: they dare not speak what are not the words prescribed by the prior 
kings; they dare not engage in what is not the virtuous conduct of the prior kings. 

26 the tenth year of Yongping (Eihei junen K++“). L.e., 67 CE, the date tradition- 
ally given for the introduction of Buddhism to China.
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clear that they have not entered the inner sanctum of the buddha dharma. 
Such people are unclear about the meaning of the direct transmission of 
the buddhas and ancestors. 

[T3:9] 12:304! 

Fee RNA, TEYAAR eee Lb ete a  PERUSEICMNR LE LETIC. We 
@IERORe, LRICHHZRLELED., MARTA LC BRU A ERBMICV 
ZA, HZH=aK7EY, FOR- A> B, BETO, tHLVOb, FR: 
南 鐵 の 法 孫 、 し た し く 億 法 し きた り 、 祖 宗 の 法 を 搭 し 、 祖 宗 の 法 を 製 す 。 
沈 洗 の 法 、 お よび 受 持 の 法 、 そ の 婚 婚 面 授 の 堂 奥 に 参 単 せ さ ざさ れ ば 、 し ら さ ざさ 
る と ころ な り 。 

When Tathagata Sakyamuni bequeathed the treasury of the eye of 
the true dharma, the unsurpassed bodhi, to Mahakasyapa, along with 

it he transmitted the kasaya directly transmitted by Buddha Kasyapa.’’ 
Inherited by successor after successor, 1t reached Chan Master Dayjian 
of Mount Caoxi, in the thirty-third generation. Its material, color, and 

dimensions were transmitted firsthand. Thereafter, the dharma descen- 

dants of Qingyuan and Nanyue have personally transmitted the dharma, 
donning the dharma of the ancestors and tailoring the dharma of the 
ancestors.”> The procedures for washing it and the procedures for re- 
ceiving and keeping it cannot be known unless one studies in the inner 
sanctum of the face-to-face conferral by successor after successor. 

[T3:10] 
muse, HU 衣 ・ 七 條 衣 、 九 條 衣 等 大 衣 也 。 上行 之 流 、 唯 受 此 三 
K, RBRR, MASK, Hee, BRB. AUR, SHIR, 
SRR IR, BRK, BUILAK, SHOE, ABRIKEKK, KER 
R BRK, ARCH, BCR HPAES, ASKK, VR 
HR, IK, RAL, MSEC, SRO, MK, 故 
27 Tathagata Sakyamuni (Shakamuni nyorai Ei JE 203K): This section echoes 
“Shdbdgenzé den’e” IEW: ARB A, section 20. The Buddha Kasyapa was the sixth of 
the ancient buddhas, just preceding Sakyamuni; see Supplementary Notes, s.v. “Seven 
buddhas.” 

28 dharma descendants of Qingyuan and (Seigen Nangaku no hédson SJR + 南 
fk OYEGK): l.e., the members of the lineages descended from the Sixth Ancestor’s two 

prime disciples, Qingyuan Xingsi 青 原 行 思 (d. 740) and Nanyue Huairang 南 獲 懐 譲 
(677-744). 

donning the dharma of the ancestors and tailoring the dharma of the ancestors 

(soshit no hé o tasshi, soshii no ho o se7 sz 祖 款 の 法 を 搭 し 、 祖 款 の 法 を 製 す ): An odd 
remark; the corresponding sentence in the “Shdbdgenzo den’e” IEYEAR HIE XK gives the 
less problematic, “donned it [i.e., the kasaya] in accordance with the dharma of the prior 
buddhas and tailored it in accordance with the dharma of the prior buddhas” (senbutsu 
no hé ni yorite tasshi senbutsu no hé ni yorite sei su FLBBOIBIC KYO CHLOE 
に より て 製 す ). The kasaya in question here cannot, of course, be the legendary robe 
of Bodhidharma itself, since, as Dogen himself reports above, section |, that robe was 
supposed to have been kept at the Sixth Ancestor’s monastery after his death. 
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{(E—FR, IER ATK, RRR, WARRANT, RK, RARER 
INHER, PRR, KK. MK KK, BBE, ARTE, RAR 
杏 諸 呑 男子 、 以 此 三 衣 、 足 得 充 映 。 

O げ fe ん 2 の yg 7 7S said: ぞ 

There are three robes: the five-panel robe, the seven-panel robe, and 
the great robe of nine panels, and so on.*° Those of superior practice 
receive only these three robes and do not accumulate other robes, us- 
ing only the three robes as sufficient apparel. If one 1s taking care of 
business or working, or is taking trips, long or short, one wears the 

five-panel robe. When one joins the assembly for rituals, one wears 
the seven-panel robe. When teaching humans and devas, to encourage 
their respect and faith, one should wear the great robe of nine panels, 
etc. Again, in private quarters, one wears the five-panel robe; in the 
assembly, one wears the seven-panel robe. If one enters a royal palace 
or village, one should wear the great robe. Again, when it 1s season- 
ably warm, one wears the five-panel robe; when it 1s cold, one adds 
the seven-panel robe; when the cold 1s bitter and severe, one wears 

the great robe on top of that. Once, in the past, on a mid-winter night, 
the weather was cold enough to split bamboo.*' During the first part of 
that night, the Tathagata wore the five-panel robe. As the night went on 
and it turned colder, he added the seven-panel robe. In the latter part 
of the night, when the cold became extreme, he added the great robe. 
Thereupon, the Buddha thought, “In some future age, when the cold 
cannot be endured, good sons will be able adequately to provide for 
themselves with these three robes.” 

  

29 Of the kdsaya, it is said (kesa gon #&S): Though run into the following text, this 
is a heading provided by Dogen. Quoting the Dasheng yi zhang KIER, by Huiyuan 
eit (334-416) (T.1851.44:764c3-17; Dogen has omitted from his quotation Huiyuan’s 
explanation that the three robes represent a “middle way” between the extensive ward- 
robe of the householder and the shameless nakedness of certain non-Buddhist ascetics. ) 

30 There are three robes (u san e @ =): The “five-panel robe” (gojd e F(R) cor- 
responds to the Indian anataravdsa (andae BKEX:; “undergarment”); the “seven-panel 

robe” (shichijé e (RX), to the Indian uttardsamga (uttarasd BS #elS ; “upper cloak”); 
and the “great robe” (daie KX), to the Indian samghati (sdgyari {4 4S; “assembly 
robe’). 

great robe of nine panels, and so on (kujde t6 daie TLIRK 4 KX): The suffix to = 
(“etc.”) here indicates great robes of more than nine panels; as stated below, section 42, 
the samghati robe could have as many as twenty-five panels. See Supplementary Notes, 
s.v. “Robe of the Tathagata.” 

31 Once, in the past (kojit ichiji BE— HF): Recalling a precedent recorded in the Sifen 
77 四 分 律 (T.1428.22:836c24-837a3), in which the Buddha permits the wearing of all 
three robes in cold weather.
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[13:11] {2:305} 

te RRIE 

Procedure for donning the kasaya.*” 

[13:12] 

偏 祖 右 肩 、 こ れ 常 途 の 法 な り 。 通 十 肩 捨 の 法 あ り 、 如 玉 お よび 著 年 老 宿 の 
儀 な り 。 雨 肩 を 通 ず 、 と いふ と も 、 胸 臓 を あら は す と き あ り 、 胸 臓 を お ほ 

ふと き あ り 。 通夫 肩 捨 は 、 六 十 條 衣 以 上 の 大 換 商 の と き な り 。 BRAOL 
さ 、 了 十 端 と も に 左 誰 肩 に か さ ね か くる な り 。 前頭 は 左端 の う へ に か け て 、 
届 外 に た れ た り 。 大 交 疲 の と き 、 前 頭 を 左肩 より 通し て 、 背 後に い だ し 、 
ENE), LOIEDFEROGRROD EHD, ABBHTAL., 

Baring the right shoulder is the customary procedure. There is a proce- 
dure for wearing it across both shoulders, a manner of the Tathagata as 
well as of seniors and elders. Though worn across both shoulders, there 
are times when the chest is exposed and times when it is covered. Wear- 
ing across both shoulders is done when wearing a great kasaya that is a 
robe of sixty panels or more.*> When donning the kasaya, double it up 
so that the two ends are together and draped over the left arm and shoul- 
der. Drape the front edge over the left end and let it hang down outside 
the arm. When using a great kasaya, pull out the front edge, passing it 
from the left shoulder behind the back, and let it hang down. Apart from 
these, there are various other procedures for wearing the kasaya, so one 
should seek advice from long-time practitioners. 

[13:13] 

梁 ・ 陳 ・ 階 ・ 良 ・ 宋 、 あ ひつ た は れ て 数 百 歳 の あ ひ だ 、 大 小雨 乗 の 移 者 、 
お ほ く 講 経 の 業 を な げす て て 、 HRElCHOTELVY CT, FHTAT HFA IES 
DIR BBA ETAZLEK, PDROTRRORMRKE ALE LC. TRFLIE(RO 
Wee STAT), EXLK< CH MIE Y . 

During the several hundred years that the Liang, Chen, Sui, Tang, and 

Song succeeded one another, many students of both the Great and Small 
Vehicles abandoned the activity of lecturing on the sutras and, recogniz- 
ing that this was not the ultimate, went on to study the dharma directly 
transmitted by the buddhas and ancestors. At this time, they invari- 

  

32 Procedure for donning the kdasdya (takkesa hd #432:Ri4): Parts of this section 
parallel “Shdbdgenzod den’e” JEVEAR Hel XK, section 31. 

33 great kdsdya that is a robe of sixty panels or more (rokujii j6 e ij6 no dai kesa 
INHER, EO KARR): As will be discussed below, each panel (72 條 ) of the kasadya 
is made up of several sections (dankyaku tel¥a) of cloth; the “great kKdsdya” in question 
here is likely one of fifteen panels with four sections each, or sixty sections total. (See, 
e.g., Yugaron gi Ex (Mlimac, by Dullyun if fa [dates unknown], T.1828.42:437a2-4.) 

34 Liang, Chen, Sui, Tang, and Song (Ryd Chin Zui To SO & + BR + BR BE + OR): 
I.e., the dynasties that ruled in China from the Liang (502-557), when Bodhidharma was
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ably sloughed off their previous tattered robes and received and kept the 
kasaya directly transmitted by the buddhas and ancestors. Truly, this was 
abandoning the false and taking refuge in the true.°° 

[T3:14] {2:306} 

如 來 の 正法 は 、 西 天 す な は ち 法 本 な り 。 古今 の 人 師 、 お ほ く 凡 夫 の 情 量 ・ 
局 量 の 小 見 を た つ 。 人 界 ・ 衆 生 界 、 そ れ 有 直 ・ 無 直 に あら ざる が ゆえ に 、 
大 小乗 の 教 行人 理 、 い ま の 凡夫 の 局 量 に いる べから ず 。 し か ある に 、 い た 
づら に 西 天 を 本 と せ ず 、 震 旦 國 に し て 、 あ ら た に 局 量 の 小 見 を 今 案 し て 介 
法 と せる 道理 、 し か ある べから ず 。 

In the true dharma of the Tathagata, it is Sindh in the West that is the 
source of the dharma.*° Many teachers of humans, past and present, 
have set up small views based on the sentiments and limitations of the 
common people. Because the realm of the buddhas and the realm of liv- 
ing beings are beyond the extreme of existence and the extreme of non- 
existence, the teachings, practices, persons, and principles of the Great 
and Small Vehicles cannot be encompassed by the limited thinking of 
these common people.*’ Nevertheless, pointlessly denying that Sindh 
in the West is the source, in the Land of Cinasthana, they have newly 
proposed the small views of their own limited thinking as the buddha 
dharma — something that just does not make sense.*® 

[T3:15] 
LAmMMITFAILBH, VWERBDOL DBS, BRAESZRTRKIT, EGO 

BAe ee SHETAL, GEOPERAE SHIT AD OT, IEFORRLWS 
(kL, DAK BIBIEBLAERNA, MRO MTR EOL 1h eel Ze LL, 
£OIEFIE ROS LXENSA, CAVIEBwe Ze, BEORPELERIC 
BDF, WEAGIC, BRELYV XEN ZIREOMBORR, ATR BALIELRO 
RROD ES BY, —ALELTH, WEBABED, FBOLOBDHO 
所 製 の 製 疲 の ご と く な る な し 。 く らき と も が ら 、 律 移 の 的 半 を 信 ず 、 あ き 
ら か な る も の は 搬 却 する な り 。 

  

supposed to have brought the ancestral lineage to China, until Dogen’s day, during the 
Song (960-1279). This section echoes the “Shdbdgenz6 den’e” IEJEAR HEX, section 
33. 

35 abandoning the false and taking refuge in the true (shaja kisho #8 7h%#1E): A 
fixed expression found throughout the Chinese Buddhist canon. 

36 the true dharma of the Tathagata (nyorai no shobd 0362 IEYK): The warnings 
beginning here against Chinese revisions of the kasdya presumably reflect the more de- 

tailed criticism found in “Shdbdgenz6 den’e” IEJEAR HIE XX, sections 44ff. 

37 teachings, practices, persons, and principles (kyd gyd nin ri BAT AFB): A fixed 
expression, found especially in the texts of Tiantai X@, for the buddha dharma as a 
whole. 

38 something that just does not make sense (déri, shika aru bekarazu j8#2, U2» 
ある べから ず ): Or perhaps, “something that just is not true.“
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Thus, those who bring forth the mind [of bodhi] at present, if they are 
to receive and keep the kasaya, should receive and keep the Adsaya that 
has been directly transmitted, not some newly constructed kasaya just 
recently proposed.’ “The kasaya that has been directly transmitted” 
means the one directly transmitted by Shaolin and Caoxi, the one that 
has been inherited by successor after successor from the Tathagata, with- 
out the lapse of even a single generation.”° The one that has been worn 
by their dharma children and dharma grandchildren — this the kasaya 
directly transmitted; the one newly constructed in the Land of the Tang 
is not the one directly transmitted. Now, the kasaya worn by the monks, 
past and present, who have come from Sindh in the West have all been 
like the kasaya directly transmitted by the buddhas and ancestors. Not a 
single one of them had a kasaya like the ones now newly constructed in 
Cinasthana, built by a bunch of vinaya scholars.*' Ignorant types believe 
in the kasaya of the vinaya scholars; those who understand reject it. 

[T3:16] 
お ほ よ る そ HR AAA O RROD, HX OMICUTASLETL. 正 

偉 、 ま さ し く 相 承 せり 、 本 様 、 ま の あたり つた は れ り 、 い ま に 現 在 せ り 。 

受 持 、 あ ひ 嗣 法 し て 、 い ま に い た る 。 受 持 せる 祖師 、 と も に これ 詩 契 偉 法 
の 師 資 な り 。 

In sum, the merit of the kasaya transmitted by buddha after buddha 
and ancestor after ancestor is clear and easy to believe in and accept.” 
Its direct transmission has been exactly inherited; its original form has 
been handed down before our very eyes and is present even now. Those 
who receive and keep it have inherited the dharma right down till now. 
The ancestral masters who received and kept it are all masters and disci- 
ples who verify the accord and transmit the dharma. 

  

39 those who bring forth the mind [of bodhi] (Hosshin no tomogara #8. 心 の と も が 
ら ): I.e., those who aspire to buddhahood and set out on the bodhisattva path; see Sup- 
plementary Notes, s.v. “Bring forth the mind.” This section echoes “Shobdgenzo den’e” 
TE YEAR weet ZK, section 34. 

40 Shaolin and Caoxi (Shdrin Sdkei DK + BYR): I.e., the First Ancestor, Bodhidhar- 
ma, and the Sixth Ancestor, Huineng SHE. 

41 vinaya scholars (ritsugaku {#): The criticism here echoes that at “Shobogenzo 
den’e” IEJEAR WEE ZX, section 44, where the robe in question is described as “small size” 
(shory6 /\\&) — presumably, a reference to the abbreviated kasdya (kara 掛 絡 ). 

42 the merit of the kdsdya transmitted by buddha after buddha and ancestor after 

ancestor (butsubutsu soso sdden no kesa no kudoku #6 ($640 40 FAH @ 22 0) {®): This 
section echoes “ShobogenzoQ den'e" 正法 眼 蔵 値 衣 , section 36.
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[T3:17] 
LrSmmwigaib, PHIEOPERROKEICEYD CHETAL. OF 
WO VERSA OH zlc, A> AKR> ER. AROS UL< BALAK 
NMALAATEY, CDIEORAMICDENHSOT, OLEVBRAERPHICK 
ほ ひ 、 利 那 ・ 須 奥 も 受 持 せ ん 、 す な は ちこ れ 決 定 成 無 上 菩提 の 護身 符 子 な 
らん 。 一 句 ・ 一 偽 を 信心 に そめ ん 、 長 克 光 明 の 種子 と し て 、 つ ひ に 無 上 菩 
提 に いた る 。 一 法 ・ 一 善 を 身心 に そめ ん 、 赤 復 如是 な る べし 。 心 念 も 利 那 
生 減 し 、 無 所 住 な り 、 身 骸 も 利 那 生 減 し 、 無 所 住 な り と い へ ども 、 所 修 の 
Ti, DAROTRMOLXHY, RR ERICH OT. BEECH OT, 
有 所 住 に あら ず 、 HATE CH OD, MEMRHOARETSELARY LWA 
ども 、 受 持 す る 行者 、 そ の 所 得 の 功徳 、 か な ら ず 成就 する な り 、 か な ら ず 
究 間 する な り 。 も し 和 宿 嬉 な きも の は 、 一 生 ・ 二 生 、 乃 至 無量 生 を 経歴 す と 
いふ と も 、 女 疲 を みる べから ず 、 換 対 を 著 す べから ず 、 製 縮 を 信 受 すべ か 
bt, BEA bHXOMLARDOT, WEBBM- HAMZAAIC, RR 

RPOLEOPPICET AL EIAZbHDSHY, ZAX4AbKOHY, BHBICES 
S. FRAICE OT, (40 LOM, BewMlcEnNV EWS IE, 

Thus, we should follow the procedures based on the method of making 
a kasaya directly transmitted by the buddhas and ancestors. Because this 
alone is the direct transmission, it is what common people and sages, 
humans and devas, dragons and spirits have all long attested to. Hav- 
ing been born where this dharma is widespread, just once to drape the 
kasaya over our body and receive and keep it even for a Asana or an in- 
stant — this will be a talisman protecting the body that makes us certain 
to achieve unsurpassed bodhi.* A single line or a single gatha dyed onto 
the believing mind serves as a seed bright for long kalpas, eventually 
reaching unsurpassed bodhi; a single dharma or a single good deed dyed 
onto the body and mind is surely also like this.“ 

Thought arises and ceases in a Asana, with no abode, and the body 
arises and ceases in a ksana, with no abode; nevertheless, the merit we 

cultivate inevitably has a time when it ripens and drops.” Again, the 
kasaya is not produced nor unproduced, not with an abode nor without 
an abode, something that “only buddhas with buddhas” complete; nev- 
ertheless, the merit attained by the practitioner who receives and keeps 
it will inevitably be achieved, will inevitably be complete.*° Those who 

  

43 certain to achieve unsurpassed bodhi (ketsujd j6 muj6 bodai IRE ME LHe): 
Variation on a fixed phrase for the bodhisattva assured of attaining buddhahood. This 
section echoes “Shdbigenzo den’e” IEJKAR BUX, sections 37-39. 

44 A single line or a single gatha (ikku ichige —‘a) + —f{f): A common fixed expres- 
sion for even a bit of Buddhist scripture. 

45 inevitably has a time when it ripens and drops (kanarazu jukudatsu no toki ari 
か な ら ず 熟 脱 の と き あ り ): From the common agricultural metaphor of karma planted, 
maturing, and coming to fruition (sz の 27sz 種 熟 脱 ). 

46 something that “only buddhas with buddhas” complete (yui butsu yo butsu no
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lack good karma from previous lifetimes, although they pass through 
one life, two lives, up to incalculable lives, will not see the kasaya, will 

not wear the kdsaya, will not believe in and accept the kasaya, will not 

understand and know the kasaya. Now, when we look at the Land of 
Cinasthana and the Land of Japan, there are those able once to wear the 
kasaya on their bodies and those that are not, not depending on whether 
their status is high or low, not depending on whether they are stupid or 
wise; we can understand that it depends on their good karma from for- 
mer lives. 

[T3:18] {2:307} 

Lpabnittelib, BRASRCAIL, BH, EAZLISAL, FDS 
徳 、 う た が ふ べ で べから ず 。 い まだ え ざ らん は 、 ね が ふ べ べし 、 GFEVEX, Z 

の 、 は じ め て 下 種 せ ん こと を いと な むべ し 。 さ は りあ り て 受 持 する こと え 

SHA HO, BRAK - HIRO = Blic, Me MET NLS HOR 
A YS IE DOABSOA, DBACKICEBAMOITL< , MRORE, ¥ 
SU< TERRELL EE, KONA <ICICEMRE AA IL, MSAD 

Abh, DRLPEISDAHSZ Ht, DNSTRICDAVILOHY TH, WK 
tLEEDRIEIE(B AE AIKIC, HSE CHEONSGA, 宿 殖 般 若 の 大 功徳 力 な り 。 

Thus, those who receive and keep the kasaya should rejoice at their 
good karma from former lives and should not doubt that they have ac- 
cumulated merit and amassed virtue.*’ Those who have yet to obtain it 
should wish for it and, in the present life, immediately endeavor initially 
to plant the seeds for it. Those who have obstacles and are unable to 
receive and keep it should feel ashamed and make repentance before the 
buddhas, the tathagatas, and the three treasures of buddha, dharma, and 

samgha. How many living beings in other countries must wish, “May 
the robe and dharma of the Tathagata actually be directly transmitted to 
and personally present in our land as it is in the Land of Cinasthana.” 
The fact that they have not been directly transmitted to one’s land must 
be deeply shameful, sad, and regrettable. Why are we so blessed to have 
encountered the dharma that has directly transmitted the robe and dhar- 
ma of the Tathagata, the World-Honored One? It is the power of the great 
merit of prajiia cultivated in former lives. 

  

kuky6 suru tokoro “EG BLO RET A & = A): Suggestive of a line in the Lotus Sutra; 
see Supplementary Notes, s.v. “Only buddhas with buddhas can exhaustively investigate 
the real marks of the dharmas.” 

47 accumulated merit and amassed virtue (shakku ruitoku f&@) % (8): A fixed ex- 
pression for developing good karma found throughout the Buddhist literature. This sec- 

tion echoes “Shdbdgenzo den’e” IEVEAR cl XK, sections 39-42.



80 DOGEN’S SHOBOGENZO VOLUME VI 

[13:19] {2:308} 
いま 未 法 串 時 世 は 、 ね お の れ が 正 偉 な き を は ぢ ず 、 他 の 正 偉 あ る を そ ね お む 。 
お も は く は 、 魔 讐 な らむ 。 お の れ が いま の 所 有 ・ 所 住 は 、 前 業 に ひか れ て 
眞 紅 に あら ず 。 た だ 正 偉 借 法 を 解散 せん 、 す な は ち お の れ が 移 備 の 定 包 な 
る べし 。 

In the present evil age at the end of the dharma, there are those who 
do not feel ashamed that they themselves lack the direct transmission 
and who detest the fact that others have the direct transmission; | think 

they are the minions of Mara.*® One’s present possessions and abode are 
induced by one’s past deeds and are not the real truth. Just to take refuge 
in and revere the directly transmitted buddha dharma — this will be the 
true return of one’s study of Buddhism.” 

[T3:20] 
BIELELONL, BE, CNBHORBKLELEF LIAR, 
a7 0, Hoe O, MBARL IRL. PAK ABL, KCL, HEE 
KEEL, BRKLBL, WRKREBL, KBKEKCEL, BIMKLE 
し 、 阿 糧 多 維 三 球 三 若 提 衣 と 舟 す 、 ま こと に か く の ご と く 受 持 頂 戴 すべ 
し 。 か く の ご と く な る が ゆえ に 、 心 に し た が う て あ ら た むべ き に あら ず 。 

In sum, we should realize that the kasadya is something the buddhas 
venerate and take refuge in.*° It is the buddha body; it is the buddha mind. 
It is called the ““vestment of liberation,” called the “field of merit robe,” 

called the “signless robe,””' called the “unsurpassed robe,” called the “robe 

of forbearance,” called the “robe of the tathagata,’°* called the “robe of 
great mercy and great compassion,” called the “banner of victory robe,””° 
  

48 In the present evil age at the end of the dharma (ima mappé akujise \\E RIES 
Bett): This section echoes “Shdbogenzo den’e” IEJFAR BUH ZX, section 42. 

49 true return of one’s study of Buddhism (gakubutsu no jikki (#0 Bis): Le., the 
real refuge for those who study Buddhism. 

50 In sum (dyoso お ほ よ そ ): This section echoes “Shobogenzo den'e" 正法 眼 蔵 俺 
衣 , section 43. 

51 “vestment of liberation” (gedappuku fe ALAR); “field of merit robe” (fukuden e 偶 
FAX); “signless robe” (musd e #£44%): Expressions likely derived from the “Verse for 
Donning the Kasaya” (see above, Note 15). 

52 “unsurpassed robe” (mujd e #_{K): An unusual name, not encountered else- 
where in the Shobdgenzo. 

“robe of forbearance” (ninniku e ZK); “robe of the tathagata” (nyorai e WARK): 
Likely reflecting a verse in the Lotus Siitra; see Supplementary Notes, s.v. “Robe of the 
Tathagata.” 

53 “robe of great mercy and great compassion” (daiji daihi e K2A*KARR): An 
unusual expression, though the expression “robe of compassion” (jihi e #4282) does 
occur in a list of terms for the kdsdya, in the Fozhi bigiu liuwu tu Hill ke EN lal, by 
Yuanzhao 7c Fé (1048-1116); see Supplementary Notes, s.v. “Robe of the Tathagata.” 

“banner of victory robe” (shdban e 勝 幡 衣 ): Another unusual expression, although
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called the “robe of anuttara-samyak-sambodhi.”°* We should receive 
and keep it, and reverently accept it like this.°° Because it is like this, we 
should not alter it as we please. 

[T3:21] 
その 衣 財 、 ま た 絹 ・ 布 、 よ ろ し き に し た が う て も ちい る 。 かならず し も ゃ 、 

布 は 清 淳 な り 、 絹 は 不 河 な る に あら ず 。 布 を きら ふ て 繝 を と る 、 所 見 な 
し 、 わ ら ふ べし 。 諸 俸 の 常 法 、 か な ら ず 糞 掃 衣 を 上 品 と す 。 

For the robe material, we use either silk or a plant fiber, according to 
whichever is suitable.°° It is not necessarily the case that plant fiber is 
pure and silk is impure; and there is no view that rejects plant fiber in fa- 
vor of silk, which would be laughable. The constant norm of the buddhas 
always treats a robe of discarded rags as the highest grade.°’ 

[T3:22] 
業 掃 に 十 種 あり 、 四 種 あ り 。 い は ゆる 、 火 焼 ・ 牛 只 ・ 設 噛 ・ 死 人 衣 等 。 
五 印度 人 、 如 此 等 衣 、 棄 之 砺 野 。 事 同人 糞 掃 、 名 人 糞 掃 衣 。 行 者 取 之 、 洗 洗 
縫 治 、 用 以 供 身 。 そ の な か に 絹 類 あり 、 布 類 あ り 。 絹 ・ 布 の 見 を な げす て 
て 、 義 掃 を 参 移 すべ き な り 。 糞 掃 衣 は 、 む か し 阿 粗 達 好 に し て 洗 洗 せ し 
に 、 龍 王 、 ee - WH - RLS, 

There are ten kinds or four kinds of “discarded rags”:°* 

  

the kasaya is identified with the Tathagata’s victory banner in the Zhiguan fuxing zhuan 
ozg7ze 目 観 輔 行 値 弘 決 . by Zhanran 洪 然 (T.1912.46:183c10), a text Dogen often 
cites. 

54 “robe of anuttara-samyak-sambodhi” (anokutara sanmyaku sanbodai e RY 4 
= $i — te): An expression seemingly of Dégen’s own invention. 

55 receive and keep it, and reverently accept it (/77 c76gg7 受 持 頂戴 ): A common 
phrase that will be repeated (with some variation) several times below. The second el- 
ement, chddai TARX, is also used for the monk’s ritual act of placing the folded kasadya 
on the head. 

56 For the robe material (sono ezai © 7) *K#): This section echoes “Shobogenzo 

den'e" 正法 眼 蔵 値 衣 , section 46. 

plant fiber (/z 布 ): The term /z #f can refer to cloth in general or, as in this discussion, 
to cloth made of plant fiber, as opposed to silk (or wool); the fabric in question can 
include cotton, linen, hemp, ramie, etc. The issue here is the question of whether silk, 

the production of which involves the death of the silkworm, is an appropriate fiber for 
a monk’s robe. 

57 discarded rags (funzo 324m): Loose rendering of a term, meaning something like 
“soiled sweepings,” used for Sanskrit pamsukula (“dung heap”), to designate soiled 
cloth taken from refuse and used to make the Buddhist robe. 

58 There are ten kinds or four kinds of “discarded rags” (funzo ni jisshu ari, 
shishu ari #4%(2+f8% 0 , DW Ffh% 4 ): The ten kinds will be listed below, section 61. 
The four kinds listed in the quotation here are from the Dasheng yi zhang KR 
(T.1851.44:764b8-11).
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Fire-singed, cow-chewed, mouse-gnawed, and corpse robes. People of 

the Fivefold India discard such robes in alleys and fields.’ Treated the 
same as something filthy and discarded, they are called “filthy discard- 
ed robes.” Practitioners collect them, wash and mend them, and use 

them to provide for their bodies. 

Among them, there are silk types and plant fiber types. Casting aside the 
view of them as silk or plant fiber, we should study them as discarded 
rags. Once, when a robe of discarded rags was washed in Lake Anava- 
tapta, the Dragon King praised it, showered it with flowers, and paid 
obeisance to it.°° 

[T3:23] {2:309} 
小乗 教師 、 ま た 化 絆 の 説 あ り 。 よ と ころ な か る べし 、 大 乗 人 、 わ ら ふ べ 
し 、 い づれ か 化 絡 に あら ざら ん 。 な ん ぢ お 、 化 を きく みみ を 信 ず と も 、 化 を 
みる 目 を 疑 ふ 。 

Teachers of the Small Vehicle also have a theory of “transformation 
thread.”°! It surely lacks any basis and, to people of the Great Vehicle, 
is laughable. What is not “transformation thread”?® You trust the ears 
that hear of transformation yet doubt the eyes that see transformation.” 
  

59 People of the Fivefold India (Goindojin 五 印 度 人 ): An unusual term for the 

people of the Indian subcontinent, found in Xuanzang’s “%%® Datang xiyuji KFS Peak 
aC; equivalent to the more common Gotennin 4. KX (“people of the Fivefold Sindh”). 
The Dasheng yi zhang KIER (T.1851.44:764b9) has here “foreigners” (waiguo zhi 
ren 外 ト 國 之 人 ). 

60 Lake Anavatapta (Anokudatchi bl #311): Seemingly a variant of a story found in 
the Ratnakiita-sittra (Da baoji jing KB FRE, T.310.11:647a1 1-14), in which it is devas, 

rather than the dragon, that appreciate the washing of the robe. The lake, imagined to be 
north of the Himalayas (sometimes identified with Lake Manasarovar, in western Tibet), 

is said to derive its name (“unheated”) from the fact that the dragons residing there are 

not subject to the hot sands and winds that represent one of their afflictions. 

61 “transformation thread” (keshi 化 締 ): Likely a reference to the notion that the 

silk thread of the Buddha’s kasaya does not involve injury because it does not come from 
the mouth of the silkworm but rather emerges as a “transformation,” or “manifestation” 
(ん e 化 ), or from the mouths of “transformation girls” (kenyo {EK #; presumably, females 
born spontaneously, rather than from the womb) on another continent. (See Fayuan 
zhulin HEALER, T.2122.53:561a16-23; b22-c8.) This paragraph echoes “Shdbbgenzs 
den’e” TE YEAR HE, section 47. 

62 What is not “transformation thread”? (izure ka keshi ni 7 の zg7 の 7 いつ づれ か 化 締 
(< % & & & AV): Perhaps to be understand as a reminder that, for “people of the Great Ve- 
hicle,” all things are mere “transformations.” The corresponding sentence in the “Shob6- 
genzo den’e” IEJEAR H(A reads simply “What is not a transformation?” (izure ka ke ni 
g の rozo7z いづ つれ か 化 に あら ざる ). 

63 You trust the ears that hear of transformation (nanji, ke o kiku mimi o shinzu 

な ん ち ぢ 、 化 を きく みみ を 信 ず ): D6gen here addresses the teachers directly, as he often 
does in his criticisms.
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[13:24] 
LANL, Bite OFASZEDUL, MICFAIAR SH OA, AICFAIAZS D i 
dobbA, LPRABICLT, 造 化 、 は か り が た し 、 了 肉眼 の よく し る と ころ に 

あら ず 。 か く の ご と く の 物 を えた らん 、 絹 ・ 布 と 論 ず べ か ら ず 、 糞 掃 と 稽 
すべ し 。 た と ひ 人 天 の 、 糞 掃 と 生長 せる あり と も 、 有 情 な ら じ 、 開 掃 な る 
べし 。 た と ひ 松 ・ 菊 の 、 養 掃 と 生長 せる あり と も 、 非 情 な ら じ 、 開 掃 な る 
べし 。 開 押 の 、 絹 ・ 布 に あら ず 、 金 銀 ・ 珠 玉 に あら ざる 道理 を 信 受 する と 
き 、 業 掃 現 成す る な り 。 RA TIO RAR, DERM Sh, BRS 
見 在 な り 。 

We should recognize that, among the discarded rags that are picked 
up, there may be a plant fiber that resembles silk and silk that resembles 
a plant fiber.“ Local practices have myriad variations, and their produc- 
tion is hard to gauge, it not being something readily known by the phys- 
ical eye. When we get such things, without discussing whether they are 
silk or plant fiber, we should call them “discarded rags.” Even if there 
were humans or devas that grew into discarded rags, they would not be 
sentient; they would be discarded rags. And, even if there were pines or 
chrysanthemums that grew into discarded rags, they would not be insen- 
tient; they would be discarded rags. When we believe in the principle 
that discarded rags are neither silk nor plant fiber, neither gold nor silver, 
pearls nor jade, then the discarded rags appear. When we have not yet 
sloughed off the view that they are silk or plant fiber, then we have not 
seen the discarded rags even in our dreams. 

[13:25] 

HOG. DOTHMCLE AS, RHBKREOIERK, onm7e0 LCUA, ize 
QERUMA, BRUT. WICHOLY) LAA, ABIL < . CNAIC he 
bt. CHARICH OT, LONL, RRILH + HICHO SSH, CNIEO 
Kalll7e Y « 

A monk once asked the Old Buddha, “The robe transmitted in the mid- 

dle of the night at Huangmei — do we take it as a plant fiber, or take it 
as silk?® After all, what do we take it as?” 

The Old Buddha said, “It wasn’t plant fiber; it wasn’t silk.”°° 

  

64 We should recognize (shiru beshi し る べし ): This section echoes “Shobogenzo 
den’e” IEEAR HUE, section 47. 

65 A monk once asked the Old Buddha (aru sé, katsute kobutsu ni tou S18, 
DOT HIT E Ss): “Old Buddha” (kobutsu (#6) refers here to the Sixth Ancestor, 
Huineng, regarding the robe he received from the Fifth Ancestor (as described in section 
1, above). The source of this conversation is unknown. This section echoes “Shobdgenzo 
den'e" 正法 眼 蔵 値 衣 。 sections 53-55. 

66 “It wasn’t plant fiber; it wasn’t silk” (kore fu ni arazu, kore ん e7 77 7 の 7 これ 布 に 

あら ず 、 こ れ 絹 に あら ず ): Contrary to this saying, Chan authors regularly reported that
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We can see here that the fact that the kasdaya is neither silk nor plant 
fiber is a profound instruction of the way of the buddhas. 

[T3:26] 
商 那 和 修 尊 者 は 、 第 三 の 付 法蔵 な り 。 む まる る と きよ り 衣 と 倶 に 生 ぜ り 。 
この 衣 、 す な は ちと 在家 の と き は 俗 服 な り 、 出 家 す れ ば 襲 疲 と な る 。 ま た 鮮 
白 比 丘 尼 、 帝 願 施 入 の の ち 、 生 生 の と ころ 、 お よび 中 有 、 か な ら ず 衣 と 倶 
生 せ り 。 今日 、 種 好 牟 慣 人 に あふ た て まつ り て 出家 する と き 、 生 得 の 俗 
衣 、 す みや か に 較 じ て 約 疲 と な る 、 和 修 尊 者 に お な じ 。 あ きら か に し り 
ぬ 、 契 肖 は 、 絹 ・ 布 等 に あら ざる こと 。 い は ん や 、 人 法 の 功徳 、 よ く 身 心 
諸 法 を 還 す る こと 、 そ れ か く の ご と し 。 わ れ ら 出家 ・ 受 戒 の と き 、 身 心 依 
正 、 す みや か に 甲 ずる 道理 あき ら か な れ ど 、 愚 蒙 に し て し ら ざ る の みな 

り 。 諸 人 の 常 法 、 ひ と り 和 修 ・ 鮮 白 に 加 し て 、 わ れ ら に 加 せ ざる こと な き 
な り 。 随 分 の 利益 、 疑 ふ べ か ら ざ る な り 。 

Venerable Sanavasa was the third in the bequest of the treasury of the 
dharma.?7 From the time of his birth。 he had a robe that was born simul- 

taneously with him. When he was a householder, this robe was a secular 
garment; when he left home, it became a kasaya. Again, the Bhiksunt 

Sukla, after her vow and donation of robes, in birth after birth, as well as 

in the intermediate state, was always born together with a robe.? Today, 

  

the robe of Bodhidharma received by the Sixth Ancestor was made of fine Indian cotton, 

not of silk as was sometimes mistakenly claimed. 

67 Venerable Sanavasa (Shénawashu sonja FAAKFME2SF ): Reference to the legend 
that the Third Ancestor, Ananda’s disciple Sanavasa, was born wearing a miraculous 
robe, which enlarged as he grew, became a monk’s habit when he left home, and a 

nine-panel samghati robe when he took the full precepts. (See, e.g., Xuanzang’s “# 
Datang xiyu ji KE Pea, T.2087.51:873b28-c5; Chuanfa zhengzong ji HIEIEAR IC, 
T.2078.51:720c20-28.) The reference to Sanavasa here (though not to Sukla) echoes 

“Shobogenzo den'e” 正法 眼 蔵 値 衣 , section 56. 

68 Bhiksunt Sukla (Senbyaku bikuni & Att ESE): Reference to a legend found in 
several sources; Dogen seems to be reflecting here a version found in the Abhidhar- 
ma-vibhasa-sastra (Apitan piposha lun [a] 2.3 2 2) ag, T.1546.28:268al -9): 

MA, meee PARK, FIFI EEAK., SA. ASL EemUABe. fi 
日 、 菩 薩 施 四方 僧 衣 段 、 多 於 白 淳 比 丘 尼 所 施 沙 繧 。 答 日 、 白 浄 比丘 尼 施 僧 星 
巳 、 毅 如是 願 。 使 我 生生 之 遍 、 常 著 衣 服 。 以 角 願 力 逆 、 中 有 生 時 著 衣 。 入 胎 出 

胎 、 赤 常 著 衣 。 基 身 還 大 、 衣 赤 随 大 。 於 修法 生 信 、 面 後 出家 、 即 以 此 衣 作 五 竹 
衣 。 勲 修 方 便 、 得 阿 維 漢 、 般 淫 般 時 、 即 以 此 衣 纏 身 。 
Question: “If the bodhisattas do not have robes in the intermediate state, why did the 
Bhiksunt Sukla have a robe?” 

Answer: “The Bhiksuni Sukla donated robes to the monks of the four quarters.” 

Question: The bodhisattvas have donated more robes to the monks of the four quar- 

ters than the robes donated by Bhiksuni Sukla.” 

Answer: “After the Bhiksunt Sukla donated the monks’ robes, she made a vow, "May 

I in birth after birth always wear a robe.’ It is on the strength of this vow that she 
wore a robe when born in the intermediate state and also always wore a robe when 
she entered the womb and left the womb. As she grew, the robe also enlarged. When
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when she encounters Buddha Sakyamuni and leaves home, the secular 
clothing she got at birth immediately changes into the Adsdya, just as in 
the case of Venerable Sanavasa. 

Thus, we see that the Adsdaya is not silk or plant fiber or the like. Need- 
less to say, the transformation of the dharmas of body and mind by the 
merit of the buddha dharma is like this. The principle is obvious that, 
when we leave home and receive the precepts, our bodies and minds, 

our secondary and primary recompense, are immediately transformed; 
yet in our ignorance, we simply do not recognize it. It is not the case 
that the constant norm of the buddhas includes Sanavasa and Sukla alone 
and does not include us; we should not doubt that we have our due share 

of benefit. 

[13:27] 

か く の ご と く の 道 理 、 es bPICWKBETL. BREAK ORO R 
Bw DROP ULDOMCH OT, MICH OT. PIERERB ZO, KROBKR 
は 、 算 少 の 所 能 に あら ず 

Clearly, we should make concentrated effort and study such a princi- 
ple. That the Aasaya that drapes the body when one obtains the precepts 
with the welcome is not necessarily either of plant fiber or silk is an 
instruction of the buddhas difficult to conceive.” The precious jewel in 
the robe is not something that counting sand can get.” 

yy
 

  

she developed faith in the buddha dharma and later left home, this robe turned into 
the five robes [of the bhiksuni]. When she zealously practiced, became an arhat, and 
entered parinirvana, her body was wrapped in the robe. 

69 secondary and primary recompense (esho {K1E): A standard Buddhist term for 
the results of past karma reflected respectively in the circumstances into which one is 
born and the mental and physical makeup of the person; see Supplementary Notes, s.v. 
“Secondary and primary recompense.” 

70 the Adsaya that drapes the body when one obtains the precepts with the wel- 

come (zenrai tokukai no hitai no kesa #3 {FIKO RAE 32%): Allusion to the tradition 
that, at the time of Buddha Sakyamuni, disciples were considered to have been inducted 
into the order by the Buddha’s act of welcoming them. There is a common trope in the 
early Buddhist literature that reads, 

(Aa. PRL, BRRAB, RABY, 
When the Buddha said, “Welcome, bhiksu,” his beard and hair fell off by them- 
selves, and a kasaya cloaked his body. 

In his “Sh6bogenzo senmen" 正法 眼 蔵 洗面 and “Shobogenzo shukke" 正法 眼 蔵 出家 . 
Dogen cites this trope in the case of Mahakasyapa (from Jingde chuandeng lu FTES 
#k, T.2076.51:206a2-3). 

The allusion here echoes “Shdbdgenzo den’e” IEVAAR HELA, section 55. 

71 precious jewel in the robe (eri no hojit KM BER): Allusion to the famous parable 
in the Lotus Sutra of the man who is unaware that his friend had sewn a priceless jewel
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[T3:28] {2:310} 
aOR 2LOS: f° BOAR: He, ATA: BH, AOODBSATRL, 
POR RHE, FESCUE OFAR, AZEBPSIEAr SE MAZE, FARLIERO, 
明らか に し て 疑 ふ と ころ な き を 見 聞 し な が ら 、 い た づら に この 祖師 に 正 俺 
せ さ ざら ん は 、 そ の 意 人 業 ゆ る し が た か らん 。 黒 閣 の いた り 、 不 信 の ゆえ な る 
べし 。 買 を す て て 上 庶 を も と め 、 本 を す て て 末 を ね が ふも の な り 。 これ 如 來 
を 軽 委 し た て まつ る な らん 。 菩提 心 を お こさ ん と も が ら 、 か な ら ず 祖師 の 
相 値 を 値 受 すべ し 。 わ れ ら 、 あ ひ が た き 人 法 に あふ た て まつ る の み に あ ら 
ず 、 介 像 疫 正 値 の 法 孫 と し て 、 こ れ を 見 聞 し 、 移 習 し 、 受 持 す る こと を え 
ZO, TIS IN, MREAK THOSE, HARE E< 720, 
JEAIC CHARA STO, BCAA SAT S70, He BRT He, fB 
Bee ZATCOEY, EDHKY, RUPE HAOBRRICHIZIINETCEDOR 
0, PUP. EDHEY DNICRReASDTELETRYO, (ELV 
LEDBSE TEDDY TT, (MBE, DIR TEONY, 

We should clarify and study what is calculable and incalculable, what 
has signs and what lacks signs in the material, color, and dimensions of 

the kasdya of the buddhas.” It is something that the ancestral masters 
of Sindh in the West and the Land of the East in past and present have 
all studied and directly transmitted. It would be hard to condone the 
aspirations of those who, even while seeing and hearing that the direct 
transmission of ancestor after ancestor is clear, with nothing to doubt, 
foolishly did not themselves receive the direct transmission of these an- 
cestral masters. It is the height of stupidity, likely due to lack of faith. 
They abandon the truth and seek the false; they abandon the root and 
want the branch. It would be dismissive of the Tathagata. 

Those who would give rise to the mind of bodhi should invariable 
receive the transmission transmitted by the ancestral masters. Not only 
have we encountered the buddha dharma, difficult to meet, but as dhar- 

ma descendants of the direct transmission of the buddha kasadya, we 

have been able to see and hear of it, to study it, to receive and keep it. 

This is to see the Tathagata, to hear the Buddha preach the dharma, to be 
  

into the lining of his robe; see Supplementary Notes, s.v. “Jewel in the robe.” The allu- 

sion here echoes “Shdbdgenzo den’e” IEVEAR HCH ZX, section 56. 

counting sand (sansha &v)): Or, perhaps, “sand counters” — i.e., those obsessed with 

the details, what we might call “spiritual bean counters”; see Supplementary Notes, s.v. 

“Counting sand.” 

72 We should clarify and study what is calculable and incalculable, what has 

signs and what lacks signs in the material, color, and dimensions of the kdsaya of 

the buddhas (shobutsu no kesa no tai jiki ryO no ury6 mury6 usd mus, akirame san- 
gaku su beshi BOR RO: & + BOR: PEATE, HOOBST RL): 
Or, perhaps, “We should clarify and study whether the material, color, and dimensions 
of the kasaya of the buddhas are calculable or incalculable, have attributes or lack attri- 
butes.” This section echoes “Shdbdgenzé den’e” IEJEAR HRI ZX, sections 57-58, which 
once seems to have represented the conclusion of that chapter.
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illumined by the radiance of the Buddha; to enjoy the enjoyment of the 
Buddha, uniquely to transmit the mind of the Buddha, to get the marrow 
of the Buddha. It is personally to be cloaked in the kasaya of Buddha 
Sakyamuni; it is Buddha Sakyamuni personally presenting us with the 
kasaya. Following the Buddha, we have received this kasaya. 

* KK K * 

[13:29] {2:311} 

(re Be ee 

Procedure for washing the kasaya.” 

[T3:30] 

Bea TEED. GHICV UC, BBE BBL, RREOKUT, — 
SDPOBS, EROK EKKEAMBLC, RREVOELT. FOOL 
や か に な る を まつ 。 い ま は 、 よ の つね に 灰 湯 を も ちい る 。 灰 湯 、 こ こ に 
は 、 あ く の ゆ 、 と いふ 。 灰 湯 さ め ぬ れ ば 、 き よく すみ た る 湯 を も て 、 た び 
た び こ れ を 流 洗 する あ ひ だ 、 雨 手 に いれ て も みあ ら は ず 、 ふ まず 。 あ か 、 
の ぞ こ ほり 、 油 、 の ぞ こ ほる を 、 期 と す 。 そ の の ち 、 沈 香 ・ 桁 椅 香 等 を 准 
水 に 和 し て 、 こ れ を あら ふ 。 そ の の ち 、 浄 告 に か け て ほす 。 よく 、 ほ し て 
Ob, RL. EAS BUC, BSB: BGELT, ARIEL, RL 
F.TCEDSA, HAVWVIL=AR, HAVILAK, HDVILINFL TC, MASE 掌 
LC, RBRAMEICZAIPT, < BSICeHMLUTOb, bbe, MECH 
し た て まつ る 。 

Without folding the kasdaya, place it in a cleaning bucket; bring per- 
fumed water to a full boil and soak the kasaya for about two hours. An- 
other method is to bring clean ash water to a full boil, soak the kasaya, 
and wait for the water to cool down. At present, it is common practice 
to use ash water. Huitang (“ash water’) is called here akunoyu.’* When 
the ash water has cooled, rinse [the robe] repeatedly in clean clear hot 
water, without rubbing it between your hands or treading on it. Continue 
until dirt and grease have been removed. After that, wash it in cold water 
mixed with aloes incense, sandalwood incense, or the like. After that, 

hang it on a pure pole to dry.” Once it is fully dried, folding it and plac- 
ing on an elevated place, burn incense, scatter flowers, circumambulate 

  

73 Procedure for washing the kdsdya (kan kesa hd ii RIE): While the body of the 
“Shdbégenzo den’e” TEJEAR HEX lacks a corresponding section on washing, a brief 
text in Chinese following the colophon (sections 71-73) gives abbreviated instructions 
for the washing ritual. 

74 Huitang (“ash water”) is called here akunoyu (kaitd, koko ni wa, akunoyu, to iu 
灰 湯 、 こ こ に は 、 あ く の ゆ 、 と いふ ): Dogen is here simply giving the Japanese (Aun 
alll) reading of the Chinese term. 

ッ ふ な と 75 pure pole (/2 ん gz 1#=): A raised horizontal pole used for hanging clothes, etc.
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it to the right several times and pay obeisance. Having made three pros- 
trations or six prostrations or nine prostrations, half-kneel with palms to- 
gether, and, raising the kasaya with both hands, recite the gatha aloud.” 
Then stand and don it according to proper procedure. 

* OK OK OK OK 

[T3:31] {2:312} 
HB EKR ES. BEDE BiB, FAR he, MPAA ee al he, 
ERA, MSR. TR, eA, BREAK, MARR 
4. KALB, RITA, SRAM, RABEL - AE + 優 
BE BER. BAP, LRRD, SES MRK, LARD, Bee 
PE PAIS. THES, MERA, RBA. PRAHA MIRA Gl 
RPE AHR, RSS, BE Ra LE RB RS ee — Se — 
te, THe, Fea, aa KRE tH ARAL AHER IBERIA, 
ASSES, FAR RIB DS, BIG PRIBRAIFEP., BAR 
4A, BOVE ADE. ABS, PRA, JURA, AGRI IY 
DUT. BNR RICE. RBATER. FR fercet, BARA, SEMI CRE 
RAR, KRG Ee. rae KBE > Pet + RoR ee - ME HE - WOE HE - SAAR HE - 摩 
PAE (ON « HEAR + BARE + A RARA, SeBHEBR, IRR, KR, 
ARAB IL + ZRBRZoLy + REARABUL + AUROZ > aR EE RAYE. AA ATE 
SAA GAS - BS, PUR, UE, AeA, PAR 

BH cae AS. RRREiR E+ ABS RSE, TL, eta BE, 

The World-Honored One addressed the great assembly, saying,”’ 

In the past, when I was with Buddha Ratnagarbha, I was Bodhisat- 
tva Mahakaruna.” At that time, Bodhisattva-mahasattva Mahakaruna 

made a vow before Buddha Ratnagarbha, saying:” 
  

76 half-kneel with palms together (Koki gasshé tH#i a): Literally, “foreign kneel 
with palms together”; a fixed expression for a position in which one kneels on the right 
knee, with the left knee raised. 

recite the gatha aloud (kuchi ni ge o ju shite < icf a LCT): Presumably the gatha to 
be recited is the “Verse for Donning the Kasaya” (see above, Note 15; below, section 54). 

77 The World-Honored One addressed the great assembly (seson koku daishu th 
#7 KR): Though seemingly a quotation from scripture, Dogen is here providing his own 
introduction, in Chinese, to the vow he is about to quote. 

78 Buddha Ratnagarbha (H6z6 butsu P¥isi(#): A past buddha who appears in the 
siitra quoted here as the teacher of both Buddha Sakyamuni and Buddha Amitabha. 

Bodhisattva Mahakaruna (Daihi bosatsu X23): “Bodhisattva Great Compas- 
sion,” a sobriquet of Bodhisattva Avalokitesvara, but here the name of Sakyamuni in a 
prior life. 

79 Bodhisattva-mahasattva Mahakaruna made a vow before Buddha Rat- 

nagarbha (Daihi bosatsu makasatsu, zai H6z6 butsu zen, ni hotsugan KARE REAM 
he, TEPPER A. Tm4ERA): Quoting the Mahd-karund-sitra (Peihua jing 4R BES) 
(T.157.3:220a10-b2). A summary version of this passage occurs at “Shdbdgenzo den’e” 
TE YEAR He ZX, section 25.
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World-Honored One, after I attain buddhahood, if there are living 

beings who, having entered into my dharma, left home, and donned 

the kasaya, violate the major precepts or engage in false views; or 1f 
there are bhiksus, bhiksunis, upasakas or upasikas who, disparaging 

and lacking faith in the three treasures, accumulate grave offenses; 
if, for a single moment of thought, they give rise to a reverent mind 
and honor the samghati robe, or give rise to a reverent mind and hon- 
or the World-Honored One or the dharma or samgha — World-Hon- 
ored One, should such living beings, even a single one of them, 
having been unable to receive a prediction in the three vehicles, fall 
back, then, having deceived incalculable, limitless asamkhyeyas of 

present buddhas throughout the realms of the ten directions, I shall 
certainly not attain anuttara-samyak-sambodhi. 

World-Honored One, after I attain buddhahood, if there are devas 

or dragons, spirits, humans or non-humans able to venerate, make 

offerings to, honor, and praise those who wear this kasaya, if these 

people can see a small piece of this kasaya, they will attain non-re- 
gression tn the three vehicles. 

If there are living beings hard pressed by hunger and thirst, living 
beings such as impoverished spirits, lowly people, and so on down 
to hungry ghosts, 1f they obtain a small piece of this kasaya, even 
so much as four inches, they will get plenty to eat and drink, and, 
whatever they wish, they will quickly achieve. 

If there are living beings disputing with each other, giving rise to 
thoughts of enmity and violence and fomenting fights and quarrels, 
or when devas and dragons, spirits, gandharvas, asuras, garudas, 

kimnaras, mahoragas, kumbhandas, pisacis, humans or non-hu- 

mans fight and quarrel with each other, if they recall this kasaya, 
by the power of the kasaya, immediately giving rise to a mind of 
compassion, a mind soft and gentle, a mind without enmity and vi- 
olence, a mind of quiescence, a good mind well tamed, they will 
attain purity.*° 
  

80 devas and dragons, spirits, gandharvas, asuras, garudas, kimnaras, mahora- 

gas, kumbhdndas, pisacis (ten ryii kijin kendatsuba ashura karura kinnara magora- 

ga kuhanda bishaja KBE + Ft + ECR + BE HE + DUE HE - BR ARHE - FARR HEM + 4 
Hees - §2 i): Mythical beings often appearing in Buddhist literature; a standard list 
of eight such beings, plus kumbhandas (kuhanda ¥a##38; more often written 鳩山 茶 )、 
horse-headed demons with huge testicles; and pisdcis (pishaja #2 3), female fiends. 
The group of eight (hachi bu /\ #f): devas (ten XK): heavenly beings, inhabiting the upper 
reaches of Mount Sumeru and the celestial realms; ndgas (ryit HE): great serpents living 
in the clouds or bodies of water and associated with rain); spirits (kijin 54##): here, prob- 

ably S. yaksas (vasha %&), flesh-eating flying demons; gandharvas (kendatsuba zB 
%): spirit musicians who subsist on scents; asuras (ashura Ba {FHE): demigods, or titans,
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If there are people in combat, in arguments, or In disputes, if they go 
among the parties with a small piece of this kasaya and, 1n order to 
protect themselves, make offerings to, revere, and respect it, these 
people will not be violated, harassed, or mocked, and will always 

triumph over others and avoid these difficulties. 

[13:32] 

the, BRRA, PHRMA. ABR OER, Bee 
358 Bry (09 i SE a ARR 7 CR ARS HE — ES, RRS 
YR. WARE AR BEARERS 18 

World-Honored One, should my kdsaya be unable to achieve the 
sacred merit of these five things, then, having deceived incalculable, 

limitless, asamkhyeyas of present buddhas throughout the realms 
of the ten directions, 1n the future | ought not achieve anuttara- 
samyak-sambodhi and perform the works of a buddha; I would have 

exhausted my good dharmas and certainly be unable to demolish 
the other paths.*' 

[T3:33] {2:313} 

=A. PR RAK, PAAR, BRA SMABS, Baek, AX 
夫 、 ag 者 、 @2KYR, EXRS, MoS H-Rm— Bie, ERR 
服 、 CPt HBS. (EKA a. 2B. AS AF AG eA le, FB a 讃 
he. “VERE, Pipes, ARR iea ze. Rigom, HEAR, 猫 
如 天 衣 。 RSAC. RRA, Kee po +mA, BHT. REKR, iF 
K+ ERR + CEE ARGEAL MASS. KA he, PTE, RE 
(<Sein ke 2, RBM. BATE. 

Good sons, at that time, Tathagata Ratnagarbha extended his gold- 
en-hued right arm, rubbed the head of Bodhisattva Mahakaruna, and 

praised him, saying:*? 

Excellent, excellent, great one. What you have said Is a rare trea- 
sure, is most wise and virtuous. After you attain anuttara-samyak- 
sambodhi, this kasaya will achieve these five sacred merits and pro- 
duce great benefits. 

Good sons, at that time, the Bodhisattva-mahasattva Mahakaruna, af- 

ter hearing the Buddha’s praises, leaped with incalculable yoy. When 
the Buddha extended his golden-hued arm, his long fingers joined by 

  

who war with the gods; garudas (karura QUHE#E): mythical birds that feed on nagas; 
kimnaras (kinnara ®& PK #e): heavenly musicians, sometimes described as part god, part 
human, part animal; mahoragas (magoraga FEAR HE): giant python-like snakes. 

81 World-Honored One (Seson t# 2): Continuing the quotation of the Peihua jing 26 
華 経 , T.157.3:220b2-6. 

82 Good sons (zen nanshi #8 -f-): Continuing the quotation of the Peihua jing 悲 華 
A, T.157.3:220b6-17.
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silken webbing, his hands were soft and gentle, like celestial robes.® 
After it had rubbed his head, [the bodhisattva’s] body immediately 
changed, becoming like that of a boy of twenty years. Good sons, the 
great samgha in that assembly — the devas, dragons and spirits, gand- 
harvas, humans and non-humans — with hands folded tn veneration, 

facing toward Bodhisattva Mahakaruna, made offerings of all kinds of 
flowers, and also offered him music as well. After repeatedly praising 
him in all sorts of ways, they stood silently. 

[T3:34] {2:315} 
MAREE KU GAICWKAEC, he > BHOKM - BORDLYD, REO 

功徳 を えら びあ ぐる と き 、 か な ら ず この 五 聖 功徳 を 、 む ね と する な り 。 

From the lifetime of the Tathagata till today, in the sutras and vinaya 
of the bodhisattvas and sravakas, whenever the merits of the kasaya are 
brought up, these five sacred merits are taken as essential.* 

[T3:35] 

ELLEN, BRILL MBRORKEY, CODERBEYD EWE 
. FMR HOO RIN LU CRRe AR SAIL, ROO ANCL 
CRREAZAIb. FONKSASL. PAWMAE Fels, Few Pye He, 
DDL MMOL Ss, KARAM EL LC. ROL ENICLC, EA 
ORME TCHELETLE, CEASHIORROWEICKET. DSO 
TEARS BOULELETY, TOME. S56(CRER ARRON L., 
LYHMIT Rib, HBORA RH EICIET OS EWS, RARE 
0, TEER a (AS OtHEN, DROTRAS IRE, CORA, (BH 
LIARMT SARA. PROF, HEOHOEICHBEYO, KEOREOR 
め 、 利 益 の た め に 身 に 著 せ る 、 か な ら ず 得 道 因 線 な り 。 

Truly, the kasaya is the buddha robe of the buddhas of the three times, 

and its merit is incalculable; yet to get the kasaya during the dharma 
of Buddha Sakyamuni is surely superior to getting the kasaya during 
the dharma of the other buddhas. Why is this? Because, long ago when 
Buddha Sakyamuni was at the causal stage, as Bodhisattva-mahasattva 
Mahakaruna, when he made the five hundred great vows before Buddha 
Ratnagarbha, he specifically made these vows regarding the merits of 
this kKasaya.® Its merits must surely be incalculable and inconceivable. 
  

83 his long fingers joined by silken webbing (chdshi goman tS 4%): Long fin- 
gers (chdshi $< 8) are the third of the thirty-two marks (s6 fH; S. /aksana) of a buddha; 
webbed (mdman #a4#®) fingers and toes are the fifth of the marks. 

84 sutras and vinaya of the bodhisattvas and sradvakas (bosatsu shomon no kyoritsu 
2 he ° BERI@IS + 74): Le., the texts of both the Great and Small Vehicles. 

these five sacred merits (kono go shé kudoku この 五 聖 功徳 ): I.e., the five vows of 
Mahakaruna just quoted. 

85 causal stage (7777 因 地 ): IL.e.。 while still a bodhisattva, before he reached the “effect 
stage" (ん gc/ 柴 地 ) of buddhahood.
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Thus, the direct transmission even now of the skin, flesh, bones, and 

marrow of the World-Honored One is the kasaya robe.* The ancestral 
masters who directly transmitted the treasury of the true dharma eye in- 
variably directly transmitted the Aasaya. Living beings who receive and 
keep this robe and reverently accept it have invariably attained the way 
within two or three births. Even when it is worn as a joke or for profit, it 
is invariably the cause of gaining the way.*’ 

[T3:36] 
HEAT THEN A, KAP IA A, BEAR CBEOE. FESR TS ARAL. ROBE GA HERE LL 
FEAR REP, PETE TERR, UEKI. fe NT HER, ABAS. Bie 
HAE, Bea Ame S. MRAM, MAM, KRSEDAARE, 持 
CR RE, eK, thes, AER. (WA, PBS. AC OR RK, 
云 何 可 破 。 答 言 、 随 地獄 便 障 。 諸 貴 婦 女 、 笑 之 言 、 地 獄 受 罪 、 云 何 可 墜 。 
比丘 尼 言 、 我 自 憶 念 本 宿命 、 時 作 戯 女 、 著 種 種 衣服 、 箇 説 符 語 。 或 時 著 比 
AER, DR. De Aleit, DSR, PELL Ee. PRR PRE IE, 
ATA. mak, ARPACSR AK, MHS TETBSE, STE, (RPE 
MA. PN FSD] HEV, AREA, MAR Ser, ME AR, Da Aliknk, 
‘Si AEE, (BER, Berk, FRE, RR AA. ETEK. 従 
HUES A, RR ASE AHR, SRBEATIA. 今 以 此 誇 知 、 出 家 受 戒 、 難 復 
ARIK, De Aix, FER. 

The Ancestral Master Nagarjuna said:** 

Furthermore, in the buddha dharma, those who leave home, even 

though they break the precepts and commit offenses, attain liberation 
after the suffering for those offenses has ended, as 1s taught in the 
Sutra of the Prior Lives of the Bhiksuni Utpalavarna.” 
  

five hundred great vows (gohyaku no daigan #48 ® Xf): L.e., the vows appearing in 
the Peihua jing 422K, of which the vows on the kasaya are the last five. 

86 skin, flesh, bones, and marrow (hi niku kotsu zui RAN Ba): An expression occur- 
ring very often throughout the Shobdgenzo, in reference to the essence or truth or entire- 
ty of something or someone. From the famous story, recorded in the shinji Shobogenzo 
眞 字 正法 眼 蔵 (DZZ.5:230, case 201), of Bodhidharma's testing of four disciples, to 
whom he said of each in turn that he (or, in one case, she) had got his skin, flesh, bones, 

and marrow. See Supplementary Notes, s.v. “Skin, flesh, bones, and marrow.” 

87 Even when it is worn as a joke or for profit (tatoi kesho no tame, riyaku no tame 

ni mi ni chaku seru Tob RROD, AMO OIC HICH): Introducing the 
following account of the Bhiksunt Utpalavarna. 

88 The Ancestral Master Nagarjuna (Ryuji soshi FERITLEM): Quoting the Dazhidu 
lun KE aa (T.1509.25:161a27-b17), a work traditionally attributed to Nagarjuna. Do- 
gen also quotes this passage in his “ShobogenzG shukke kudoku" 正法 眼 蔵 出家 功徳 . 

89 Sitra of the Prior Lives of the Bhiksuni Utpalavarna (Upparage bikuni honsho kyo 

優 鉢 維 華 比丘 尼 本 生 経 ): The Chinese Youboluohua bigiuni bensheng jing 優 鉢 維 華 比丘 
尼 本 生 has been reconstructed as Sanskrit Utpalavarna-bhiksuni-jataka-sitra. No text 

of this title is extant, but stories of the prior lives of the Buddha’s famous disciple Bhiksuni 
Utpalavarna (known in Pali texts as Uppalavanna) are well known in the tradition.
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At the time of the Buddha, this bhiksuni became an arhat with the six 

spiritual powers. Entering into the residences of the aristocrats, she 
always praised the dharma of leaving home, saying to the aristocratic 
women, “Sisters, you should leave home.” 

The aristocratic women said, “We are young and tn our prime, attrac- 
tive and at the height of our beauty. Keeping the precepts would be 
hard for us, and we would quite likely break them.” 

The Bhiksuni said, “If you break the precepts, then you break them. 
Just leave home.” 

They asked, “If we break the precepts, we shall fall into the hells. How 
can you say we can break them?” 

She answered, “If you fall into the hells, then you fall into them.” 

The aristocratic women laughed at this and said, “In the hells, one suf- 

fers from one’s offenses. How can you say we can fall into 1t?” 

The Bhiksuni said, “I myself recall a former life, when I was a cour- 

tesan. I used to dress up In all sorts of costumes and tell old stories. 
Once, I put on the robes of a bhiksunt as a joke. Due to this cause, at 
the time of Buddha Kasyapa, I became a bhiksunt. Conceited by my 
noble pedigree and elegant appearance, | gave rise to pride and broke 
the precepts of restraint. Due to the offense of breaking the precepts, I 
fell into the hells and suffered all sorts of pain. After the suffering was 
finally over, | met Buddha Sakyamuni, left home, and gained the way 
of an arhat with the six spiritual powers. Thus, we know that, 1f one 
leaves home and receives the precepts, even though one then breaks 
them, due to the cause of the precepts, one will gain the way of the ar- 
hat. But 1f one simply does evil, without the cause of the precepts, one 
will not gain the way. Long ago, I fell into hell in life after life; emerg- 
ing from hell, I became an evil person, and when that evil person died, 
I again entered hell, without gaining anything at all. Now, from this 
experience I know that, if one leaves home and receives the precepts, 
even though one then breaks them, due to the cause of the precepts, 
one can gain the fruit of the way.
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[T3:37] {2:317} 

I OPEE, PRBS BOMA, SH5ICMODMI CHOOT, EEINR 
ARMED DOILEDPICBtLDiSIC EO T. WE aie ibe 
ER OIE IC dh ST CEODYU THAR ERHNY, ZEAL. Bee wale 
eC RMMRL 0. LH RAAB OY. CULM RMR 

fe an Waasze 0), Wik & la, #himim + ftLOo > KAR - KAI - fe ani - 
漏 書 通 な り 。 ま こと に それ 、 た だ 作 愚 の 人 と あり し と き 、 む な し く 死 し て 
地獄 に いる 。 地獄 よ り い で 、 ま た 作 加 人 と な る 。 MONMHDL XII, B 

戒 を 破 し て 地獄 に お ち た り と い へ ども 、 つ ひ に 得 道 の 因 弥 な り 。 い ま 、 工 
笑 の た め 章 疲 を 著 せ る 、 な ほこ れ 三 生 に 得 道 す 。 い は ん や 無 上 菩提 の た め 

に 、 清 光 の 信心 を お こし て 交 疫 を 著 せ ん 、 そ の 功徳 、 成 就 せ ざら め や は 。 
いか に い は ん や 、 一 生 の あ ひ だ 受 持 し た て まつ り 、 頂 戴 し た て まつ らん 夢 

徳 、 ま さ に 廣 大 無量 な る べし 。 

The first cause of this Utpalavarna gaining the way as an arhat was 
certainly no other merit than just her donning a 25 の yg as a joke 一 - the 
merit by which she has now gained the way. In a second birth, she en- 
countered the dharma of Buddha Kasyapa and became a bhiksuni; in a 

third life, she encountered Buddha Sakyamuni and became a great ar- 
hat, endowed with the three knowledges and six spiritual powers.” The 
“three knowledges” are the deva eye, the knowledge of former lives, 
and the exhaustion of the contaminants; the “six powers” are the power 
of magical transformations, the power of the deva eye, the power of 
the deva ear, the power of knowledge of former lives, and the power 
of the exhaustion of the contaminants.”' Truly, when she was simply a 
person who did evil, she died fruitlessly and entered the hells; only to 
emerge from the hells and again become an evildoer. When she had the 
cause and condition of the precepts, although she broke the precepts of 
restraint and fell into the hells, eventually they became the cause and 
condition of her gaining the way. Now, even one who dons the kasaya 
for a joke gains the way in three births; how much more, then, one who 
gives rise to a mind of pure faith and dons the Adsaya for the sake of 
unsurpassed bodhi — how could the merit of that not be achieved? And 
how much more still must the merit be vast and incalculable of one who 
receives and keeps it and reverently accepts it throughout a lifetime. 

  

90 endowed with the three knowledges and six spiritual powers (sanmyo rokutsi 

o gzsO ん z se/7 三 明 ・ 六 通 を 具足 せり ): The Bhiksuni Utpalavarna (Aezge shiki #i## 
f; Uhatsurashiki 優 鉢 維 色 ) was known, along with Maudgalyayana, as the Buddha’s 
disciple preeminent in the abhijria (jinzii FP; “spiritual powers”). In his “Shobogenzo 
sanji g6” IEYEAR a —AF3e, Dogen recalls her death at the hands of Devadatta. 

91 “three knowledges” (sanmyo =A); “six powers” (rokutsi 7Nif): See Supplemen- 
tary Notes, s.v. “Spiritual powers.”
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[T3:38] 

b LHBDEBLIANA, WCERREQHARMTAL, COMPthiceSs 
CHB DZS ODA, DELERAL, BMIWDOAPe IC. BMP ERO 
ElCm>SE CHOY). PRADO FAEMICTR EDO, BRTEORRA ID 
FETEDYDMAKA, B7ELK TOAA, DRLEORL, WERE 
は 、 ひ と り 祖 師 正 舘 こ れ 正 婚 な り 、 魚 師 の 、 か た を 氷 し くす べき に あら 

ず 。 相 承 な き 師 に し た が ふ て 製 装 を 受 持 す る 、 な は ほ 功 徳 甚 深 な り 。 い は ん 
や 書 婚 面 授 し きた れる 正 師 に 受 持 せ ん 、 ま さ し き 如 來 の 法子 法 孫 な らん 。 
まこ と に 如 來 の 皮肉 骨髄 を 正 偉 せ る な る べし 。 お ほ よ そ 帝 疫 は 、 三 世 十 方 

の 諸 借 正 値 し きた れる こと 、 い まだ 断 編 せ ず 。 十 方 三世 の 諸 修 菩薩 ・ SH 
妹 算 、 お な じ く 護持 し きた れる と ころ な り 。 

Those who would bring forth the mind of bodhi should quickly receive 
and keep and reverently accept the kasaya. To encounter this auspicious 
world and not plant the seed of buddhahood would be lamentable.” 
Having received a human body on the Southern Continent, encountered 
the dharma of Buddha Sakyamuni, and met in this birth the ancestral 
masters who are the legitimate successors to the buddha dharma, and 
then to pass up the Aasaya, uniquely transmitted and directly indicated, 
that you should have received — this would be lamentable.” 

In the direct transmission of the kasaya today, only those in the direct 
transmission of the ancestral masters are its legitimate successors; it 1s 
not the case that other masters could have equal stature. The merit of 
receiving and keeping a kasaya under a master without the inheritance 
is still extremely profound; how much more then to receive and keep it 
under a true master with the face-to-face conferral from successor after 
successor — one would be among the true dharma children and dharma 
grandchildren of the Tathagata; one would truly have received the direct 
transmission of the skin, flesh, bones, and marrow of the Tathagata. In 

sum, the direct transmission of the kasaya by the buddhas of the three 
times and ten directions has never been cut off; it is protected by all the 
buddhas, bodhisattvas, sravakas, and pratyeka-buddhas of the ten direc- 

tions and three times. 

* KOK K OK 

  

92 auspicious world (kdse 21): A term common enough in the Buddhist canon but 
the only occurrence in the Shobdgenzo; some readers take it to mean “auspicious age.” 

93 Southern Continent (Nanshii Fav): I.e., the continent of Jambudvipa, south of 
Mount Sumeru in Buddhist geography; the continent on which buddhas are born. See 
Supplementary Notes, s.v. “Four Continents.”
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[T3:39] {2:318} 
超 深 を つく る に は 、 虐 布 を 本 と す 。 虐 布 な き が ご と き は 、 細 布 を も ちい 
A, me MOA, ERICA KICID, MRTESWS, Me TH. EBICRE 
POLK, PHS HOD 4, MRO. MT RERES ORAL ST 
NT7e&% CICIk, URE RBA BFLELET. 

In making a kdsdaya, a coarse fabric of plant fiber is standard.”* When 
there is no coarse plant fiber fabric, a fine fabric of plant fiber is used. 
When there is neither a coarse nor fine plant fiber fabric, a plain silk 
is used. When there are neither silk nor plant fiber fabrics, the use of 
damask, gauze, or the like, is permitted by the Tathagata. In lands where 
there are no types of plain silk, damask, gauze, and the like, the Tathaga- 
ta permits a skin kasaya.” 

[T3:40] 
お ほ よ そ 交 疫 は 、 そ め て 青 ・ 黄 ・ 赤 ・ 黒 ・ 紫 色 な らし むべ し 、 い づれ も 人 色 
の な か の 壊 色 な らし む 。 如 來 は 、 つ ね に 際 色 の 交 堪 を 御 し まし ませ り 、 こ 
れ 像 疲 色 な り 。 初 祖 相 偉 の 俺 像 疫 は 、 青 黒色 な り 、 西 天 の 屈 胸 布 な り 。 い 
ま 、 BACH, Pa, 十 八 優し 、 BA, F(BAE Y , VY Bay BD 

a, ATA KOM eR OL ERBOBLIDASE CARY, 

Generally speaking, the kasaya should be dyed blue, yellow, red, black, 
or purple; whichever it is, it is made in a dull shade of the color.? The 
Tathagata always wore a flesh-colored kasaya; this is the kasaya color.”’ 
The buddha kasdaya transmitted by the First Ancestor was bluish black, 
of a fine cotton fabric of Sindh in the West. Now kept at Mount Caox1, 
it was transmitted twenty-eight times in Sindh in the West and five times 
in Cinasthana. Now, the surviving disciples of the Old Buddha of Caox1 

  

94 In making a kdsdya (kesa o tsukuru niwa RR O< SICId): This section echoes 
“Shobogenzo den'e" 正法 眼 蔵 値 衣 , section 48. 

95 skin kasdya (hi gesa 38%): The term hi & (“skin”) may refer to hide, bark, etc. 

96 the kdsdya should be dyed blue, yellow, red, black, or purple (kesa wa, somete 
sei 6 shaku koku shi shoku narashimu beshi BRL, CHOC Re mR: Be Raze 
b> LtpL): See Fanwang jing FEA, T.1484.24:1008b25-26. 

dull shade (ejiki $f): Or “mixed shade”; the term is also used for the kdsdaya itself. The 

term “dull shade robe” (ejiki e 48f%) is synonymous with “vestment of neutral color” 
(kenjiki fuku fel Ak); see Supplementary Notes, s.v. “Robe of the Tathagata.” 

97 the kasdya color (kesa shiki RX): l.e., the color indicated by one meaning of 
the Sanskrit word ん Zs or kasaya. 

98 The buddha kdsdya transmitted by the First Ancestor (shoso sodden no butsu kesa 
4) 48 FEE 0 (#8 222%): The description here matches that of the robe left at the stiipa of the 
Sixth Ancestor, according to the Song gaoseng zhuan Ket (T.2061.50:755b20-21): 

ALES P Pei nD BF ES, FC RR fo 
Concealed beneath the stiipa was an uttarasamga [robe] of fine cotton fabric, its 
color bluish black, with a lining of bluish green.
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all transmit and keep the ancient ways of the buddha robe, something 
other monks cannot match. 

[T3:41] {2:319) 
お ほ よ そ 衣 に 三種 あり 。 一 者 義 掃 衣 、 二 者 先 衣 、 三 者 袖 胡 な り 。 義 掃 は 、 
さき に し めす が ご と し 。 矯 衣 者 、 鳥 獣 細毛 、 こ れ を な づけ て 寺 と す 。 行者 
SMH TS, BULK, WE. FIOM, 縫 袖 供 身 。 不 著 世 間 好 衣 。 

In general, there are three types of robe.” First, the robe of discarded 
rags; second, the robe of down; third, the robe of patches. The robe of 

discarded rags is as previously indicated.'™ 

The robe of down 1s made of the fine feathers or fur of birds or ani- 
mals, which is called “down.”'°' Practitioners who cannot get discard- 
ed rags take this to make robes. The robe of patches is made of rotted, 
old, torn, and ruined cloth, sewn together to adorn the body. We do not 
wear the fine clothes of the worldly. 

[T3:42] 
AS SRR BE. TATRA, ASTER, (SARK, (RAS. HE. ATL. 18 
anf IL, ah. FUIR * —iR: THR: +H: FOR: TAR: D+ 
(Re (PSR: (+ GR, ASK, Mi2a=in, Piha. WA, 
Wee, Kom, =R-H, Rom, WR—-H, WEIR. EAA AA, 
BMRB. ALBA, ATES, ARTE OIRK, HE. A=, aL 

> Fo EAS. RN, PRS IE. BRUTE, CAAA, Gh 
RAE. ALLA, KEE, MA RES, (REAR. HHS. (LA CIR, 
Val a 短 。 BMRBE, AIRBA, ATR, CREASE. HS. AK 
=m, ##E- P+ PF, LA =H. FRRCEN. (ANZA. ShRBE ATE 
BAL KER, ZIBLK, RAS HS. ALR, ha-k—-H, 
BRA. AZALBMS, RIRBLK, Ae, hE. A=. 調 上 ・ 中 ・ 下 。 
上 者 三 五 肘 、 中 ・ 下 同 前 、 各 減 半 。 

Elder Upali addressed the World-Honored One, saying, “Most Virtu- 
ous, World-Honored One, how many panel numbers are there on the 
samghati robe?”'°? 
  

99 three types of robe (e ni sanshu *K\< =##): This section reflects a passage on the four 
types of dhiita (“austerities”) in regard to robes found in the Dasheng yi zhang KR#E 
(T.1851.44:764b7-29). In addition to the three types mentioned here, the text lists as the 
fourth dhita the limitation to three robes, from which Dogen has already quoted in section 
10, above; its passage on the robe of discarded rags was quoted in section 21, above. 

100 The robe of discarded rags is as previously indicated (funzo wa, saki ni shimesu 

ga go7os77 糞 掃 は 、 さ き に し めす が ご と し ): I.e., in section 21, above. 

101 robe of down (se e €¢X): Digen here switches (mostly) to Chinese, to quote (with 
slight variation) the Dasheng yi zhang KI€FES (T.1851.44:764b26-29). The “down” 
robe could also refer to fabrics made from fleece. 

102 The Elder Upali (Guju Upari 3-2 E8YXRE): Quoting (with some variation) the 
Genben shuo yigie youbu baiyi jiemo 根本 説 一 切 有 部 百 一 弟 磨 。 T.1453.24:497a13-27. 
Upali (also written 優 婆 離 , etc.) was one of the ten chief disciples of Buddha Sakyamuni.
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The Buddha said, “There are nine.'°? What are the nine? Nine panels, 
eleven panels, thirteen panels, fifteen panels, seventeen panels, nine- 
teen panels, twenty-one panels, twenty-three panels, and twenty-five 
panels. On the first three classes of samghati robes, there are two long 

and one short sections of cloth; they ought to be kept like this.'°* On 
the next three classes, there are three long and one short; and in the last 

three classes, there are four long and one short. Anything in excess of 
these panels, renders the patched robe invalid.” 

Upal1 again spoke to the World-Honored One, saying, “Most Virtuous, 
World-Honored One, how many types of samghati robes are there?” 

The Buddha said, “There are three types: greater, middling, and lesser. 
The greater 1s three cubits 1n height and five cubits 1n width; the lesser 
is two and a half cubits in height and four and a half cubits in width; 
between these two 1s called ‘middling.’” 

Upal1 spoke to the World-Honored One, saying, “Most Virtuous, 
World-Honored One, how many panel numbers are there on the ut- 
tarasamga robe?” 

The Buddha said, “It only has seven panels, with two long and one 
short sections in each.” 

Upal1 spoke to the World-Honored One, saying, “Most Virtuous, 
World-Honored One, how many types of seven-panels are there?” 

The Buddha said, “There are three classes: greater, middling, and less- 
er. The greater 1s three by five cubits; the lesser is a half cubit less in 
each [dimension]; between these two 1s called ‘middling.’” 

Upali spoke to the World-Honored One, saying, “Most Virtuous, 
World-Honored One, how many panel numbers are there on the an- 
tarvasa robe?” 

The Buddha said, “It has five panels, with one long and one short sec- 
tion each.” 

  

103 “There are nine” (wu kyit AJL): Le., nine types of samghdati, distinguished by the 

number of their panels, as listed in the next passage. 

104 On the first three classes of samghatt robes, there are two long and one short 

sections of cloth (ségyatei e, sho shi sanbon, ki chit dankyaku, ry6 cho ittan (8 (Mik, 
M2 = th, HPihs. pife—#2): Le., each panel consists of three sections, two long 
and one short. This and the following account of the number of long and short sections 
in the robe panels disagrees with the list given in “Shdbdgenzd den’e” IEYEAR HEX, 
section 21. 

they ought to be kept like this (nyoze 6 ji 2042) FF): The sense is uncertain; perhaps, 
meaning that all three of these robes should have this combination of long and short sec- 
tions; perhaps, meaning simply that one should keep at least this first class of samghdati.
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Upali again spoke to the World-Honored One, saying, “Most Virtuous, 
World-Honored One, how many types of antarvasa robes are there?” 

The Buddha said, “There are three: greater, middling, and lesser. The 

greater is three by five cubits, the middling and lesser are the same as 
above, each subtracting a half.” 

[T3:43] 

Ha, KIB, BAM Mis. ~AE IN, RAN. ~ AB —i, 
MOM, (MMA, BRB K, MISA, ZRLK, RIERA, 
ae he NZX, MBPFR, Ray, (SMRK, FAK, PEALSR, XB 
DuRK, BSH. mt, BPR, _MBARK, RES. ATK 
衣 、 云 小 衣 、 又 云 行 道 衣 、 作 務 衣 。 

The Buddha said, “The antarvasa also has two types.'*? What two? 
The first is two cubits in height, five cubits in width; the second 7S 

two cubits in height and four cubits in width.” 

The samghati is translated “doubled robe”; the uttaradsamga 1s 

translated “upper robe”; the antarvasa is translated “inner robe.”"° 

It is also called “under robe.”"°’ It is also said that the samghati robe 

is called the “great robe,” also called the “robe for entering the roy- 
al palace,” and also called the “robe for preaching the dharma.” The 
uttarasamgha is called the “seven-panel robe,” or called the “middle 
robe,” and also called the “robe for entering the assembly.” The an- 
tarvasa Is called the “five-panel robe,” or called the “small robe,” and 

also called the “robe for practicing the way,” or the “work robe.” 

[T3:44] {2:321} 

この 三 衣 、 か な ら ず 護持 すべ し 。 XM. (EOMIRKIC. AWHEORRHYO, D 
な ら ず 受 持 す べし 

These three robes should always be secured and maintained. Also, 
the samghati robe has a sixty-panel kasaya, which should always be 
received and kept.'® 

  

105 The Buddha said (butsu gon {S): Continuing to quote the Genben shuo yigie 
youbu baiyi jiemo thA— DAB — Aa, at T.1453.24:497b 1-2. 

106 The samghdtt is translated “doubled robe” (sdgyatei sha, yaku i jufuku e (8 (mAk 
4. #2 2%): Quoting an interlinear note at Genben shuo yigie youbu baiyi jiemo 
AR — OA HOR, at T.1453.24:497a27-28. Opinion is divided on the sense of 
“double” (jufuku Hi#2) here — some taking it to refer to the fact that the robe is lined; 
others, that the robe is worn over the uttardsamga. 

107 Itis also called “under robe” (yii un ge e Xzx FX): Though presented in Chinese 
as a continuation of the quotation, in fact, this and the remaining sentences in this section 
do not occur in the extant source. 

108 sixty-panel Zs (rokujit j6 7\-+(&): Presumbably, reference to the robe of fif- 

teen panels with four sections each, or sixty sections total; see above, Note 33.
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[T3:45] 
BIFEL, NBREDARICWEZEC, BHO - MIC LEBST, 
THOR, 短 あ り 。 八 萬歳 と 一 Aik & こと な る こと あり 、 と いふ 、 ま 
yak ほな る べし 、 と いな ふ 。 て その な か に 、 平 等 な る べし 、 と いふ を 正 俺 と 

俺 と 人 と 、 身 量 は る か に こと な り 、 人 身 は は か りつ べし 、 佐 身 は つ 

ひ に は か る べから ず 。 この ゆえ に 、 MIDE Re, DERM. 著 し 
まし ます に 、 長 に あら ず 、 ひ ろ き に あら ず 。 今 種 迎 御 尼 俺 の 的 婆 、 績 勤 如 

来 、 著 し まし ます に 、 み じ か き に あら ず 、 せ ば き に あら ず 。 人 居 身 の 、 長 ・ 
GBilbmo SAIS, HXOMICMERL, REL. RIL, Betzee 
0, FED, EA< GRICHS, EOMBMZARTHEODOT, Ai, 144 
DIC IEAANBHERICWE DS, COMBE EILOT, 境 ・ 近 の 見 聞 ひ と し 、 ま 
こと に 不可 思 議 な る も の な り 。 如 來 の 一 切 の 功徳 、 み な か く の ご と し 。 こ 
DIR CETEDARL, 

In general, the height of the body varies according to the increase or 
decrease in the lifespan, from eighty thousand years to one hundred 
years.'” It is said that eighty thousand years and one hundred years are 
different and also said that they are equal; of these, that they are equal 
is considered the correct transmission. Between buddhas and humans, 

the physical dimensions are vastly different: the human body can be 
measured, while the body of a buddha ultimately cannot be measured. 
Therefore, when Buddha Sakyamuni now wears the kdasdya of Buddha 
Kasyapa, it is neither long nor wide; and, when Tathagata Maitreya 
wears the present kasaya of Buddha Sakyamuni, it will be neither short 
nor narrow. The truth that the body of a buddha is neither tall nor short 
should be clearly scrutinized, determined, illumined, and observed. The 

Brahma King, high in the form realm, does not see the Buddha’s top- 
knot; Maudgalyayana, having reached the distant Radiant Banner world, 
does not reach the limit of the Buddha’s voice.''° That they are seen and 
heard the same whether from a distance or nearby is truly something 

  

109 from eighty thousand years to one hundred years (hachiman sai yori hyaku sai 
ni itaru made /\ Rk EY GRRICV 7 4 EC): Based on the common Buddhist view that 
the human lifespan varies in different kalpas or under different buddhas; see, e.g., the 
Dirghagama (Chang ahan jing Sh] Bi, T.1.1:2a4-5). 

110 The Brahma King (Bonnd #48); Maudgalyayana (Mokuren  i#): Perhaps re- 
flecting a line in the Mohe zhiguan FER IE#L, by Zhiyi #38 (538-597), commenting on 
the Buddha’s auspicious signs (T.1911.46:6b27-28): 

AERA LTA, Ai ASS A, 
The Deva Brahma does not see his topknot; Maudgalyayana does not reach the limit 

of his voice. 

Both these claims are found in stories in the Ratnakita-sittra (Da baoji jing KEE 
4) — the former at T.310.11:54a20ff; the latter at T.310.11:56c10ff. “Radiant Banner” 

(Komyo ban 3¢8A) is the buddha field of Buddha Radiant King (KOmyo 6 butsu 光 

BA), said to lie to the west beyond buddha fields equal to the sands of ninety-nine 
Ganges Rivers.
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inconceivable. All the virtues of the Tathagata are like this. We should 
bear these virtues in mind. 

[T3:46] {2:322} 
Wout HES BIC, BBR 0, BEEK, 播 葉 衣 あ り 、 組 衣 あ り 、 と 
BILIARY, COMBI LEDS CEHTAL, HS. =the 
Ze ERMA, 

In cutting and sewing the Zs の yg there is the pieced robe, the bundled 
leaf robe, the gathered leaf robe, and the plain robe; each of these ts a 
proper method.''' We should receive and keep whichever of these we 
have.!!? 

The Buddha has said, “The kdsaya of the buddhas of the three times is 
invariably backstitched.”''’ 

[T3:47] 
その 衣 財 を えん こと 、 ま た 清光 を 善 な り と す 。 い は ゆる 人 開 掃 衣 を me LG 
と す 。 三世 の 諸 俺 、 と も に これ を 清 淳 と し まし ます 。 そ の ほか 、 信 心 丁 那 
の 所 施 の 衣 、 ま た 清 淳 な り 。 あ る ひ は 淳 財 を も て 、 い ち に し て か ふ 、 ま た 
清 肖 な り 。 作 衣 の 日 限 あ り と い へ ども 、 い ま 未 法 潜 李 な り 、 遠 方 ・ 邊 邦 な 
り 。 信 心 の も よ ほ す と ころ 、 裁 縫 を えて 、 受 持 せ ん に は し か じ 。 

In selecting the robe material, again, pure is considered best: the robe 
of discarded rags is considered the purest.''* The buddhas of the three 
  

111 pieced robe (kassetsu e ##¢X): A kasdya made by sewing together separately cut 
pieces of cloth. 

bundled leaf robe (chdyd e #32 %): A kasdya made by attaching pieces of cloth to an 
underlying fabric. 

gathered leaf robe (shdyo e i322): A kasdya made by pleating a piece of fabric, 
without cutting. 

plain robe (man e ##X): A kasdya made from a single piece of fabric, without panels. 

112 We should receive and keep whichever of these we have (sono shotoku ni 

shitagaute juji su beshi その 所 有 に し た が ふ て 受 持 す べし ): This sentence could also 
be interpreted to mean, “We should receive and keep [the type of Adsaya] according to 
whichever [type of fabric] we have.” 

113 The Buddha has said (Butsu gon (=): Although presented in Chinese as if 
a quotation from scripture, no source has been identified. The requirement to back- 

stitch the kasaya is, however, found in a number of texts; see, e.g., Shisong ii +#Aif#, 
T.1435.23:109b627-29: 

Fm ADR, RATE RE BA, BREUER A., Ve tA RE, 以 却 刺 異 
俗 。 

[The kasaya is to be] pure and backstitched; this is the orthodox practice approved 
by the Buddha. The reason straight stitching is not permitted is that it is the method 
of lay robes; backstitching distinguishes [the kadsaya] from lay [garments]. 

114 In selecting the robe material (sozo ezg o e7 ん o/o その 衣 財 を えん こと ): Echo- 

ing “Shobogenzo den'e" 正法 眼 蔵 値 衣 , section 63.
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times all consider this as pure. In addition, robes [of fabric] given by a 
danapati of pure faith are also pure; or those purchased in the market- 
place with pure assets are also pure. Although there are restrictions on 
the days within which robes are to be made, we are now in a season of 
decline at the end of the dharma, in a distant quarter and marginal land; 

so, there is nothing for it but to receive and keep [the kasaya] cut and 
sewn where prompted by faith.'!° 

[13:48] 

TER DARREN ED, BREST AZI EL, KIRMO WRAY, WE 
lk, E> RE, EDMCRRASHYCYO, R- BOBO, ATICISBR 
AAD, EROBB, ARELVOICSHCYO, BAMlclt, 梁 の 武 
ee MEOW, LbICMRA SHO, A RR EDICBRREEL, 
SA(ICBaL, Spemecet0, COROBL: MAO, ZR: 
ZHBKOLODSL, HOOD, AABMICIL, BRAT, RARER 
し 、 法 華 ・ BEBSORERMOLX, KRWHHBHOAMe RET, CHL 
この か た 、 介 法 、 わ が くに に 流通 せり 。 天 下 の 搬 鐵 な り と い へ ども 、 す な 
は ち 人 天 の 導 帥 な り 、 ほ と け の つか ひと し て 、 衆 生 の 父母 な り 。 い まわ が 
Cll, BRO - BBL RICMBCO LWA Eb, RBROATAERAT 
る 、 た だ これ 聖徳 太子 の 御 ち から な り 。 そ の と き 、 邪 を くだ き 正 を た て ず 
IZ, FAL DALEOAL, OVICBRER, ELKRAACQRHL, EhEeRe 

DIFELESF, UMSMETRIBS, KeEOHMAY LED. KEORES 
DLh, WERRRAAZHL, Bhemed< AL. AFORS, IN £% 
も すぐ れ た る ある べから ず 。 

It is an ultimate arcanum of the Great Vehicle that even householder 
humans and devas receive and keep the kasaya. At present, King Brah- 
ma and King Sakra have both received and kept the kasaya — fine ex- 
amples in the desire and form [realms]; and among humans, they cannot 
be counted.''® Householder bodhisattvas have all received and kept it. 

  

115 there are restrictions on the days within which robes are to be made (sa e 

no nichigen ari (F7#KO ARH”): See, e.g., Mahdsamghika-vinaya (Mohe senggqi 
li FERSIKE, T.1425.22:299al 6ff). According to the Shishi yaolan BREE 
(T.2127.54:269a29-b2): 

準 律 、 大 衣服 五 日 成 、 七 條 四 日 成 、 五 條 二 日 成 。 限 日 不 成 、 尼 犯 叶 、 比 丘 犯 突 

A HEZE. 
Following the vinaya, a great robe is done in five days; a seven-panel, in four days; 

a five-panel, in two days. If not done within the limit of days, for a bhiksuni, it is a 
prayascitta (“expiation’”’) offense, for a bhiksu, a duskrta (“misdeed”) offense. 

116 King Brahma and King Sakra (Bonno Shaku 6 7k + FR): l.e., the devas 

Brahma and Indra. This section echoes themes in “Shdbdgenzo den’e” IEYEAR HH ZK, 
sections 68-69, the final two sections of that text. As noted there, Dogen may have in 

mind a passage in the Fanwang jing 7&8 (T.1484.24:1004b7-10) listing those who 
should receive the precepts: 

MIELE EB. HERE, TIRANA. FOR PAE ee ne, 
)\ EAS FB FH ee Wl FH a AE 79 BE A



T3. The Merit of the Kasaya Kesa kudoku 22:20h(% 103 

In the Land of Cinasthana, the Emperor Wu of the Liang and Emperor 
Yang of the Sui both received and kept the kasaya; Daizong and Suzong 
both wore the kasaya, practiced with monastics, and received and kept 
the bodhisattva precepts.''’ Apart from these, laymen and women who 
received the kdsaya and received the Buddha’s precepts are fine exam- 
ples in past and present. 

In the Land of Japan, Prince Shotoku received and kept the kasdaya 
and, when he lectured on the siitras such as the Lotus and Srimald, was 

rewarded with the auspicious omen of precious flowers raining from the 
heavens.''® From that time on, the buddha dharma spread widely in our 
land. Even while being regent to all under heaven, he was teacher to 
humans and devas, and, as an emissary of the Buddha, the father and 

mother to living beings. In our land, though the material, color, and di- 

mensions of the kasdya may all have been misunderstood, that we have 
heard the name “kasaya’”’ is due only to the power of Prince Shotoku. We 
would surely be sad today had he not smashed the false and established 
the true in his own day. Later, Emperor Shomu also received and kept 
the kasdya and received the bodhisattva precepts.''’ Therefore, whether 
we are emperors or subjects, we should hasten to receive and keep the 
kasaya and receive the bodhisattva precepts. There can be no greater 
blessing for one in a human body. 

  

Kings, princes, the hundred officials, the prime minister; bhiksu and bhiksuni; devas 
of the eighteen heavens of Brahma and six heavens of the desire realm; commoners, 

eunuchs, licentious males and females, slaves; the eight classes of demons and spir- 
its, vajra spirits, beasts, and magically transformed beings. 

117 Emperor Wu of the Liang and Emperor Yang of the Sui (Ryd no Bu tei, Zui no 

Y6 dai BORE. ’ROMAD): Emperor Wu sz (r. 502-549), a devout Buddhist, said to 
have taken the precepts, is of course famous in Zen for the story of his interview with 
Bodhidharma. Emperor Yang % (r. 604-618) is said to have taken the precepts from the 
Tiantai figure Zhiyi 4384. 

Daizong and Suzong (/gso Shukusd {Ax + AAS): Tang-dynasty emperors, reign- 
ing 762-779 and 756-762, respectively, both of whom were patrons of Chan Master 
Nanyang Huizhong PABGEEAB (d. 775). 

118 Prince Shotoku (Shdtoku taishi 321% X T-): Prince regent during Japan’s Asuka pe- 
riod, Shotoku (574-622) was a devout promoter of Buddhism, to whom are traditionally 
attributed commentaries on the Lotus, Srimalddevi, and Vimalakirti Sitras. 

119 Emperor Shomu (Shému kdtei 3254 277): Nara-period Emperor Shomu 22K (r. 
724-749) was a major patron of Buddhism, who commissioned the great buddha statue at 
TG6daiji and established the kokubunji [37 5¥ system of state-sponsored temples.
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[T3:49] {2:323} 

AB. ERRAR RR, —Gee, AAR ee AVR Sr MRE, MB, 
TERRE AR, RTE + tt + RIK + ae , BRO EE ATT. 

It is said of the kasaya received and kept by “householder that “one Is 
called ‘simply stitched’ and a second ts called ‘secular wear.’”'*° That 
is, they are not sewn using backstitching. Again, it is said that “when 
householders proceed to a practice place, they should be equipped with 
the three dharma robes, the willow pick, washing water, eating utensils, 

and sitting cloth; they should cultivate pure practice like the bhiksus.” 

'T3:50] 
古 徳 の 相 値 、 か く の ご と し 。 た だ し 、 い ま 化 祖 軍 偉 し きた れる と ころ 、 
E KE -Bt- tRick&3< 4B, Ar*eHAl72O, MTA. TCC 
WAVE A TE Hat) PRB 7EY . 

The transmission among the ancient worthies was like this. However, 
in what has now been uniquely transmitted by the buddhas and ancestors, 
the kasdyas given to kings, ministers, lay practitioners, and commoners 
are all backstitched. That the Postulant Lu certainly received the direct 
transmission of the buddha kasdaya is an excellent example of this. '*' 

[T3:51] 
SIELERAIL, HRTOMME YD, bLRRELHL ELD fald, HE 
に 頂戴 し た て まつ る べし 。 WHEKRUC, SELTIOMERT. 

In general, the kasdaya is the emblem of a disciple of the Buddha. If we 
have received and kept a kasaya, we should place it on our heads every 
day. Placing it on our heads, with palms together, we recite this gatha:'”° 

[13:52] 

大 哉 解脱 服 、 無 相 福田 衣 、 披 泰 如 來 教 、 廣 度 諸 衆 生 。 

How great the vestment of liberation, 
Robe that 1s a signless field of merit. 
Wrapped in the teaching of the Tathagata, 
We deliver living beings everywhere. 

  

120 It is said (uw gon @ =): This section, given entirely in Chinese, is part translation 
and part paraphrase of passages in the Zhiguan fuxing zhuan hongjue bP SHTT SLI 
T.1912.46:190b4-16. 

121 Postulant Lu (Ro anja JK{T#): L.e., the Sixth Ancestor, Huineng #2, who re- 
ceived the backstitched robe of the Buddha while still a layman. 

122 Placing it on our heads (ch6jé ni anjite TA_L'\"& UT): Reference to the practice, 
still performed today, which Dogen reports having first witnessed in China (see section 
66, below). 

this gatha (kono ge — 9){f): The so-called “Verse for Donning the Kasaya”; see above, 

Note 15.
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[13:53] 

LEIDLCTObLETAL, RRICHE TL, BAR HARe ETAL. HK 
TAROL EH. COMemsT 572%, 

After that, we should put it on. We should think of it as a teacher, as a 
sttipa.'?> When placing the washed robe on our heads, as well, we should 
recite this gatha.'”* 

[T3:54] {2:324} 
(eS, PITS ORATOR, 一 人 出家 者 、 天 人 所 供 状 。 

The Buddha said,'” 

When one shaves the head and dons the kasaya, 
One 1s protected by the buddhas; 
Each one who leaves home, 

Receives the offerings of devas and humans. 

[T3:55] 
HX ODIZLY tA, HGR リー の か た 、 一 切 諸 人 に 加護 せら れ た て 
まつ る な り 。 こ の 諸 代 の 加護 に より て 、 無 上 菩提 の 功徳 彫 滴 すべ し 。 こ の 
人 を ば 、 天 上 衆 ・ 人 衆 と も に 供養 する な り 。 

We see clearly here that, from the time one “shaves the head and dons 
the kasaya,” one is protected by all the buddhas. Due to the protection of 
these buddhas, one will surely perfect the virtues of unsurpassed bodhi. 
To this person devas and humans make offerings. 

  

123 We should think of it as a teacher, as a stiipa (shisd tdsd o nasu beshi 師 想 ・ 塔 
48 & Ze-¢-~ L): Perhaps reflecting the Miaofa lianhua jing wenju WIEBE 3), by 
Zhiyi #38 (T.1718.34:10a24); see also the Ratnakita-siitra, in a passage just following 
that cited in note 60, above (Da baoji jing K FRE, T.310.11:647a28-b1): 

Wh Badin KE AE PAAR, EAE EAE TR, ee eee, MRS 
糞 掃 衣 。 應 如是 調伏 基 心 。 

One ought to think of the robe of discarded rags as a stupa, Ought to think of it as 
the World-Honored One, ought to think of it as transmundane, ought to think of it as 
without me and mine. If one dons the robe of discarded rags after viewing it in this 
way, one ought thereby to control one’s thoughts. 

124 When placing the washed robe on our heads (kan e chédai no toki 洗 衣 頂戴 の 
t¢ &): See above, section 29. 

125 The Buddha said (butsu gon (#3 ): Quoting lines of a verse found in the Da fang- 
deng daji jing KITE KBE (T.397.13:376b15-16).
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[T3:56] 
HES, HK Me BK, B+, —#. EBS, 
AE, A Wie, (ETT RA, at, GRAESRAA UW RR A, 
AMER, =H. RAMP M RR, RRS, BAD, We, BEN 
EAR BIZ, Se, GERK, 2A, SRR ERR, RE? 
RIESE. ERE, AS, ARIAL, US, MO, REA 七 
H. WERWISK, KOIG, (RR J FE, BUR, 
+240, SHE, Le, BEM, BWR SRK +4. B 
PGA. Vale, RES AL, 

The World-Honored One addressed the Bhiksu Jfanaprabha, saying,'°° 

The material, color, and dimensions of the dharma robe are fundamen- 

fg 

It has ten excellent benefits. First, it enables us to cover the body, 

avoiding embarrassment and endowing us with a sense of shame, so 
that we may cultivate good practices. Second, it keeps off cold and 
heat, as well as mosquitos, dangerous beasts, and poisonous snakes, 
so that we may practice the way in peace and tranquility. Third, it dis- 
plays the appearance of the Ssramana who has left home, so that those 
who see it take delight and avoid false thoughts. Fourth, the kasaya 
has the mark of a jeweled banner among humans and devas, and those 
who honor, value, venerate and pay obeisance to it will attain birth in 
the heaven of Brahma. Fifth, when one wears the kasaya, one thinks 

of it as a jeweled banner, able to eradicate the offenses of I1ving beings 
and produce blessings. Sixth, as a basic rule, the kasdaya 1s dyed a dull 
color, which keeps one free from thoughts of desire and does not give 
rise to craving. Seventh, the kasaya is the pure robe of the Buddha, 

for it forever cuts off the afflictions and creates a good field of merit. 
Eighth, when one wears the kasaya, evil karma ts eliminated, and the 

way of the ten virtuous deeds develops moment by moment.'”® Ninth, 
the kasaya ts like a good field, for it enables one to develop the bodhi- 
sattva path. Tenth, the kasaya 1s like armor, for the poison arrows of 
the afflictions cannot harm one. 
  

126 The World-Honored One (Seson tt2®*): Dogen here provides an introduction to a 
passage of the Dasheng bensheng xindi guan jing KIERA LHBE (T.159.3:313027- 
314a9). 

127 The material。 color。 and dimensions of the dharma robe are fundamental (2e 

tai jiki ry6 i hon (ERK + HB > & + BEHA): Following Kawamura’s edition; this phrase is 
missing in most versions of our text and does seem out of place here; though given as if 
the words of the Buddha, it does not in fact occur in the sutra. 

128 way of the ten virtuous deeds (ji zengd dd + #3438): S. dasa-kusala-karma- 
patha. The keeping of the ten virtuous precepts (ji zen kai + ##7K) to be followed by 
the laity: prohibitions against killing, stealing, sexual misconduct, lies, insults, slander, 

flattery, greed, anger, and false views.
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[T3:57] 
BIC, Ue Ai, See. RE BP TPA, PRR, 
[re] AA AE ERR, Al, ART, FEA RRB TERR RR. 

Jiianaprabha, you should know that, for these reasons, the buddhas of 

the three times, pratyeka-buddhas, Sravakas, and pure renunciants are 
clothed with the kasaya, and the three sages alike sit on the jeweled 
seat of liberation, grasp the sword of wisdom, defeat the Mara of the 

afflictions, and together enter the realms of nirvana of a single flavor.'”’ 

[T3:58] 
PAPAS, MaRS. St Cee, ARK, TIA HSK 
Be. AAR EAR A OE, YEAR REVERIE ER. PREAH. AER SRE 
ge, DRAB, RiRWAREA RK, ERE RIE. Wane e Ae 
相 、 恭 散 生 於 銚 王 福 。 修 子 披 衣 生 塔 想 、 生 福 減 罪 感 人 天 。 臣 容 致 敬 眞 沙 
FY. PIR RE REA, BRRBR RA, FISHER Rm. RAMA 

、 能 令 修 植 菩提 行 。 IEF, SRW RRKEA, SACHA 
IS Tis iT HEH, RMB, EDRRERAR. AARPK-— 
SitLeMBEE, GAR BRILK, Rinse mae HE, ee FLEE ie KZ 
her Rive He AK RE TS. URE RE, ARES ORY 
FRBECLIME #8, +E Bie, ARIE ED, 

At that time, the World-Honored One recited a gatha, saying,'*° 

4 
7 

a
 

アン 

Bhiksu Jfianaprabha, you should listen well, 
To the ten benefits of the robe, the great field of merit. 
Worldly clothing increases the stain of desire, 
But the dharma garment of the Tathagata ts not like that. 
The dharma garment prevents embarrassment in the world, 
And, with conscience and shame perfected, yields a field of merit. 
Freed from the cold and heat and poisonous snakes, 
The mind of the way ts firm and gains the ultimate. 
Displaying the renunciant, free from desires, 
It cuts away the five views and promotes right practice.'*' 
Gazing upon and bowing to the kasaya, the jeweled banner, 
Those who venerate it are blessed with birth with King Brahma. 
  

129 Jianaprabha, you should know (Chik6 t6 chi #56 A): Continuing to quote the 
passage in the Dasheng bensheng xindi guan jing KFEA EL HRE (T.159.3:314a9-12). 

three sages (sansho = 482): Probably a reference to the advanced adepts of the three 
vehicles of sravaka, pratyeka-buddha, and bodhisattva. 

130 At that time (ni ji f##F): Continuing to quote the passage in the Dasheng bensheng 
xindi guan jing KHPA DHE (T.159.3:314a12-b2). 

131 five views (goken £51): S. pafica-drsti. A standard list of five cognitive errors: 1) 

reifying views (shinken & 51; S. satkaya-drsti); 2) extreme views (henken 51; S. an- 

taparigraha-drsti); 3) false views (jaken AB 52; S. mithya-drsti); 4) attached views (ken- 

shu ken 5i.BX5L; S. drsti-paramarsa-drsti); 5) views attached to the precepts (kaigonshu 

ken 戒 禁 取 見 : S. Sila-vrata-paradmarsa-drsti).
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When the child of the Buddha dons the robe, thinking of it as a stupa, 

It gives rise to blessings, eradicates offenses, and moves humans 
and devas. 
The true sramana, solemn and respectful, 

Is thereby unstained by the dusts of the world. 
Praised by the buddhas as a good field, 
The best for the benefit and delight of the living. 
Inconceivable, the kasadya’s spiritual power, 

Enabling the cultivation and planting of the practice of bodhi. 
Sprouts of the way grow like seedlings in spring; 
The wondrous effect of bodhi is akin to the autumn fruit. 
The true armor, solid and hard as diamond — 

The poison arrows of the afflictions can do no harm. 
I have now praised in brief the ten excellent benefits, 
Inexhaustible 1f preached in full for kalpas. 
If those with dragon bodies wear but a single thread, 
They can escape being food for the king of garudas. 
If people crossing the sea hold this robe, 
They will not fear troubles from dragon, fish, or diverse demons. 
When the heavens rage with thunder and lightning, 
Those wearing the kasaya will have no fear. 
If the white-robed can personally keep it with respect, 
No evil demons can approach them. 
If they can bring forth the mind and seek to leave home, 
Rejecting the world and practicing the way of the buddhas, 
Demon palaces in the ten directions will all tremble, 
And they will quickly realize the body of a dharma king. 

[T3:59] {2:327} 
“O+BA, OD< PIED bE AKAODDB*e RETO, iT: fAMlc 
ゆる 功徳 、 あ きら か ICBRT SL. $e L CIR ITA LBS I と な か れ 、 ee 
ANIEPDPOTABFTRAL この 勝利 は 、 た だ 多 疲 の 功徳 な り 、 行 者 の 猛 利 
情 修 の ちか ら に あら ず 。 ae 逐次 神力 不思議 。 い た づら (【 ore HED 
は か り し る と ころ に LhOoF, BIFLKERBEERFO LX, DEO PBRE 
Bat, BRAERXALOO, REPEBUESZIL, DALELVWER 
あら ざる と ころ な り 。 

These ten excellent benefits have broadly endowed us with the var- 
ious merits of the way of the buddhas. We should clearly study all the 
merits in the prose and verses. Do not peruse them quickly and set them 
aside; we should study them long and hard, line by line. These excel- 
lent benefits are just the merits of the kasdaya; they are not based on the 
strength of long, ardent cultivation by the practitioner. The Buddha said, 
‘“Inconceivable, the kasdya’s spiritual power.” It is not something to be
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gauged in vain by the common people or the worthies and sages.'*? In 
general, whenever one “quickly realizes the body of a dharma king,” one 
is always wearing the kasaya; realization of the body of a dharma king 
by someone not wearing a kasaya has never happened from the distant 
past to the present. 

[T3:60] 
それ 最 第 一 清浄 の 衣 財 は 、 こ れ 糞 掃 衣 な り 。 そ の 功徳 、 あ まね く 大 乗 ・ 小 
乗 の 経 ・ 律 ・ 論 の ひな か に あき ら か な り 。 BSAMITAL, COROKHE, 

また か ね あき らむ べし 。 PRIA, DFEOTHXOHO, EMLELETL 
ころ な り 、 人 角 類 の お よぶ べき に あら ず 。 

The purest robe material is that of the robe of discarded rags. Its vir- 
tues are clear in a wide range of siitras, vinaya, and commentaries of the 
Great and Small Vehicles. We should make inquiries with those of broad 
learning. We should also get clear about other robe materials. This 1s 
something invariably clarified and directly transmitted by buddha after 
buddha and ancestor after ancestor; it 1s not something other types can 
match. 

[T3:61] 
PSE a, BRR. RA—-A, HET. FERS. BRA, 設 生 
Sli. WRB, BR. RA—-A. ARIST. ORG. ARE R, ax 
起 憎 、 應 営 除 之 。 営 云 何 除 。 諸 賢 、 猫 如 阿 練 若 比丘 、 持 糞 掃 衣 、 見 糞 掃 中 
所 棄 映 衣 、 或 大 便 汚 、 或 小便 ・ 演 貴 、 及 父 不 浄 之 所 染 汚 、 見 巳 、 左 手 執 
2. PRR, AFEK(E + IME + RHE, RERRIE ZIG. MRA 
(ERWNZ, Me. RA-AL AREMT. OGMT. RRA RGMT. {8 
SORA ZT, Beek, REB. MOOR, 

It is said in the Middle-Length Agama,'*? 

Furthermore, worthy ones, suppose there 1s a person of pure conduct 
of the body but impure conduct of speech and thought; the wise who 
feel antipathy upon seeing this ought to get rid of it. Worthy ones, 
suppose there is a person of impure conduct of the body but pure con- 

  

132 common people or the worthies and sages (bonbu kensho LR + BR): Le., 
ordinary people or those on the stages of a Buddhist path. 

133 Middle-Length Agama (Chi agon kyo PR Ze): Quoting the Madhyamagama 
at Zhong ahan jing PR] BH, T.26.1:454a15-26, the first two lines of which differ slight- 
ly from our version here: 

Bik, mi. RA—-A, BET. ORG. ABAR, KRER. MERZ. 
ame. MAA, ANETT. CGT. ABaR, RES. BMPR, 
Furthermore, worthy ones, suppose there is a person of pure conduct of the body and 

pure conduct of speech and thought; the wise who feel antipathy upon seeing this 
ought to get rid of it. Worthy ones, suppose there is a person of impure conduct of 
the body but pure conduct of speech; the wise who feel antipathy upon seeing this, 
how should they get rid of it?
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duct of speech and thought; the wise who feel antipathy upon seeing 
this ought to get rid of it. How should they get rid of 1t? Worthy ones, 
suppose there is an aranya bhiksu keeping the robe of discarded rags 
who sees a worn-out robe among discarded rags, soiled by feces or 
defiled by urine, snot, or other impurities.'** Seeing it, he grasps It in 
his left hand, stretches it out with his right hand, and tears off and takes 

the parts that are not soiled by feces, urine, snot, or other impurities 
and have no holes. In this way, worthy ones, there may be a person of 
impure conduct of the body but pure conduct of speech. Do not think 
on his impure conduct of the body; only think on his pure practice of 
speech. The wise who feel antipathy upon seeing this ought to get rid 
of it like this. 

[T3:62] {2:328} 
~ tL, BURA OP BAKO. 0, WO Bit h 0. +O Bia bh 
), CDOS EX, EDRFODOLIARZADUESD, DEITIEK 
便 ・ 小 便 、 ひ さ し く そ み て 、 ふ か く し て 、 流 洗 す べから ざら ん 、 こ れ を と 
る べから ず 。 洗 光 し つべ か らん 、 こ れ を と る き な り 。 

This is the procedure by which the aranya bhiksu selects the robe of 
discarded rags. There are four kinds of discarded rags, and there are ten 
kinds of discarded rags.'*? When picking up these discarded rags, first 
choose those without holes. Next, do not take those that are unwashable, 

having been long and deeply stained by feces or urine; we should take 
the ones that are washable. 

[T3:63] 
十 種 開 掃 衣 

The ten kinds of discarded-rag robes: 

[T3:64] 
—, ANBAR, <. BUWEK, =. RHE. DU, AK, 五 、 産 婦 衣 。 六 、 神 
Min, RANK, JM. RK, fu, ENB, + AEB, 

|) the cow-chewed robe. 

2) the mouse-gnawed robe. 

136 

  

134 aranya bhiksu (arennya biku ba #4 tt ): A monk living in the forest (S. aranya) 
or other desolate place. 

135 There are four kinds of discarded rags, and there are ten kinds of discarded 

rags (shishu no funzé ari, jisshu no funz6 ari VUFEO) Behm % 0 . +80) Bet dH Y ): For 
the four kinds, see above, section 22; the ten kinds are listed just below, section 64. 

136 ten kinds of discarded-rag robes (jisshu funzé e +f&324%%): Listed at Liu- 
zong xinxue mingju E5124 4), by Huaixian $828 (or Weixian i£28, dates un- 
known), ZZ.105:656b9-11; from the Dharmaguptaka-vinaya (Sifen li VU4}{#, 
T.1428.22:850a21-28; see also 1011b25-28). The same list occurs at “Shdbdgenz6 
den’e” IEVEAR IH ZX, section 66.
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3) the fire-singed robe. 
4) the menstrual fluid robe. 
5) the childbirth robe. 
6) the spirit shrine robe.'>’ 
7) the burial mound robe.'*® 
8) the prayer robe.'°° 
9) the royal office robe.'*° 
10) the gone and returned robe.'*' 

[T3:65] {2:329} 
この 十 種 、 ひ と の す つ る と ころ な り 、 人 間 の も ちい る と ころ に あら ず 。 こ 
PMeHOASCHRROEM ERD, HHO, BRKUELETEIA, b 
BWAEYOELETELABY, LDSNNETALb, LO BBRKIZ, 
Kt K  RESORDS< LU. MHTALIARO, CHMeOASTRREO 
くる 太 し 、 こ れ 最 第 一 の 浄 財 な り 、 最 第 一 の 清 淳 な り 。 いま 日 本 國 、 か 
く の ご と く の 開 掃 衣 な し 。 た と ひ 求 めん と す と も あふ べから ず 、 性 地 小 國 
非 し ゅ か べ し 。 た だ 槽 那 所 施 の 兆 財 、 こ れ を も ちい る 太 し 。 人 天 の 邦 する 

と ころ の 浄 財 、 こ れ を も ちい る 太 し 。 あ るい は 浄 舘 よ りう る と ころ の も の 
を も て 、 い ち に し て 賀 易 せら む 、 ま た これ 章 疲 に つく りつ べし 。 か く の ご 
と き の 糞 掃 、 お よび 光 似 より えた る と ころ は 、 絹 に あら ず 、 布 に あら ず 、 

金 ・ 銀 ・ 珠 ・ 玉 ・ 綾 ・ 維 ・ 錦 ・ 繍 等 に あら ず 、 た だ これ 代 掃 衣 な り 。 こ の 
養 掃 は 、 弊 衣 の た め に あら ず 、 美 服 の た め に あら ず 、 た だ これ 供 法 の た め 
な り 。 こ れ を 用 著 す る 、 す な は ち 三 世 の 諸 俺 の 皮肉 骨髄 を 正 値 せ る な り 、 
正法 眼 蔵 を 正 値 せ る な り 。 この 功徳 、 さ ら に 人 天 に 間 閉 すべ か ら ず 、 人 祖 
(CBBaPAL, 

These ten types are what people have thrown away, not something 
used among humans.'” They are picked up and regarded as pure mate- 
rial for the kasaya. They are something praised and used by the buddhas 
of the three times. Thus, these discarded rag robes are highly valued and 
protected by humans, devas, dragons, and the like. We should pick them 
up and make kasdaya; they are the purest material, the purest of all. 

At present in the Land of Japan, there are no such discarded rag robes. 
Even if one searches for them, they are not to be found. How pathet- 
  

137 spirit shrine robe (shinbyo e ##/8)%X): Made from cloth left as an offering at a 
Spirit shrine. 

138 burial mound robe (chdken e i fal XK): Made from a shroud left at a cemetery. 

139 prayer robe (gugan e >A): Made from cloth used as offering to a deity, in 

Support of prayers. 

140 royal office robe (dshoku e 3&2): Made from second-hand garments of officials. 

141 gone and returned robe (6gen e (£32): Made from a shroud brought back from 
the cemetery. 

142 These ten types (kono jisshu — 0)-+-#&): This section, which represents the final 
passage before the colophon and postscript, echoes themes found in the conclusion to the 
“Shdbdgenzo den’e” IEVFAR HIE XK, sections 67-70.



112 DOGEN’S SHOBOGENZO VOLUME VI 

ic, this little country in a peripheral place. Just the pure material given 
by danapati — this we may use; the pure material given by humans 
and devas — this we may use. Or we may make a kasaya from what is 
bought at the market with what is earned by a pure livelihood. Such dis- 
carded rags, as well as what is obtained by a pure livelihood, are not silk, 
not plant fiber, not gold, silver, pearls, gems, damask, gauze, brocade, 

embroidery, or the like; they are just robes of discarded rags. 

These discarded rags are not for the sake of a shabby robe, not for the 
sake of beautiful dress; they are just for the sake of the buddha dharma. 
To wear them is itself directly to transmit the skin, flesh, bones, and 

marrow of the buddhas of the three times, directly to transmit the trea- 
sury of the true dharma eye. We should definitely not ask humans and 
devas about the merit of this; we should study it with the buddhas and 
ancestors. 

TE YEAR CR eI (8 5 = 
Treasury of the True Dharma Eye 

The Merit of the Kasaya 
Number 3 

[T3:66] 
予 、 在 泉 の その か み 、 長 連 訂 に 功夫 せ し と き 、 族 肩 の 隣 軍 を みる に 、 開 静 

の と き ご と に 、 章 婆 を ささ げ て 頂上 に 安 じ て 、 合 堂 恭 散 し 、 一 師 を 黙 語 
す 。 そ の 人 に い は く 、 

When I was in the Song, making concentrated effort on the long plat- 
form, I observed that, at every breaking of silence, my neighbors seated 
shoulder to shoulder on the platform would take up the kasdya, place 
it on their heads, join their palms in veneration, and silently recite a 
gatha.“ The gatha said, 

  

143 long platform (chdrenj6é 長 連 条 ): The extended daises in the samgha hall (s2g 僧 
“) on which monks of the great assembly (daishu X23) sat in meditation, chanted sitras 
in prayer services, took their meals, and slept at night. This section echoes “Shob6genzo 
den’e” IE7EAR HEX, section 60. 

breaking of silence (kaijo baa#): Here, probably the wake-up signal in the samgha hall, 
though the term can also refer to (and is here sometimes taken as) the signal at the end 

of a meditation session. 

my neighbors seated shoulder to shoulder on the platform (seiken no rintan 7§JA 
7) [#82 ): A phrase more often read in the singular: “the neighbor at my shoulder on the 

next platform.” 

144 The gatha said (sono ge ni iwaku その 他 に い は く ): DQgen here repeats the verse 
given in section 50.
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[T3:67] {2:330} 
ARARALAR, TERRFR HK, RASA, 廣 度 諸 衆 生 。 
How great the vestment of liberation, 
Robe that 1s a signless field of merit. 
Wrapped in the teaching of the Tathagata, 
We deliver living beings everywhere. 

[13:68] 

ERICH, RERDOBSOCEL, KE. AICHE, RR, OCDICK 
bCKEBZOKT, CORMIL, TOMAMAM A RM LL X, TARR 
ROLRBAEWNED, CORMIER HE SOT, WEL EDHKY 
HO, REMSBL. OTMICK SILK, HMINOAL, BrleHOvE 
き 、 を し ふる 師匠 な し 、 す すむ る 番 友 あら ず 。 い くば く か 、 い た づら に す 
ぐる 光陰 を を し まざる 、 か な し ま ざ ら め や は 。 い ま の 見 聞 す る と ころ 、 宿 
壮 よ ろ こ ぶな べし 。 も し いた づら に 郷 間 に あら ば 、 い か で か 、 ま さ し く HARK 
を 相 承 著 用 せる 僧 費 に 、 隣 肩 す る こと を えむ 、 悲 喜 ひ と か た な ら ず 、 感 涙 
F 8517. 

At the time, realizing this was something I had never seen before, | 
was overcome with joy, and tears of gratitude secretly fell, moistening 
the lapels of my robe.'* The point was that, when previously 1 had pe- 
rused the Agama sitras, although I had seen the passage on placing the 
kasaya on the head, the rite was still not clear to me.'*° Seeing it now 
right before my eyes, I rejoiced and was delighted, and thought to my- 
self, “What a pity, that when I was in my native land, I had no master to 
teach me this, no wise friend to recommend it. How could [| not regret, 
not lament, so many years and months spent in vain? Now, having seen 
and heard it, I should be happy for the good karma of former lives. Had I 
futilely remained in my homeland, how could I ever have been shoulder 
to shoulder with the samgha treasure that inherits and wears the robe of 
the buddha?’’'*’ My sadness and joy were extraordinary, and my tears of 
gratitude flowed by the thousands and tens of thousands. 

  

145 Atthetime (tokini & X (<): This section repeats almost exactly a passage in “Sh6b6- 

genzo den’e” IEYKAR HZ, section 60. 

146 passage on placing the kdsdya on the head (chddai kesa no mon TARARRD 文 ): 
What passage Dogen Is referring to here is unclear. 

147 been shoulder to shoulder with the samgha treasure (s0b6 ni rinken suru {8c 

隣 肩 する ): I.e.。 sit next to members of the samgha, who are one of the “three treasures.” 
Dogen is playing in this sentence with “shoulder” (ken JR).
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[13:69] 

ct XICOZANCSRAT, WDICUTAY DHFR LEWEKE DL HED 
beam) & 720. TEER IEA LT, BE OREE DILAVEIK (35 4H TE(B OD ARIE 
を 見 聞 せ し め む 。 か の と き の 帝 願 、 い ま む せな し か ら ず 、 BOW Be SERA A TE 
Be MA OSEBIEL, METAL IAD, SHBZDOL ‘DHS, Dre 
STA RICIAMT CLM. RRBRBODMRANL, —a- —-18O RIS, 
若 樹 若 石 の 見 聞 、 bHEN<KNIBICDXOXARL, RRESMOWE, dD 
づか に 一 日 一 夜 な り と も 、 最 勝 最 上 な る べし 。 

At the time, I privately made a vow that, however inadequate I might 
be, I would become a legitimate successor to the buddha dharma and, 
directly transmitting the true dharma, out of pity for the living beings in 
my native land, would let them see and hear of the robe and dharma di- 
rectly transmitted by the buddhas and ancestors.'** The vow made at that 
time has not been fruitless now, and that there are many bodhisattvas, 

both householders and renunciants, who receive and keep the kasaya is 

a matter for rejoicing. Those who receive and keep the kasaya should 
without fail place it on their heads day and night; it will be extraordinari- 
ly excellent, exceedingly excellent, merit. Seeing and hearing one line 
or one gatha is seeing and hearing “whether on trees or on rocks” ev- 
erywhere, not only throughout the nine paths.'*”? The merit of the direct 
transmission of the kasaya, even if only for one day and one night, is the 
most excellent, the supreme. 

[T3:70] 

RARE TCEBALAP. RIB IHA SOC, BocmlozxENYO, 一 人 
は 智 玄 と な づけ 、 HAI RE LVS, LOLA, UX OICHRORERT 
と い へ ども 、 さ ら ( こ 文 滑 士 な り 。 し か あれ ども 、 交 装 な し 、 鉢 拓 な し 、 俗 
人 の ご と し 。 あ は れ む べし 、 比 丘 の 形 な り と い へ ども 、 比 丘 法 な し 。 小 國 
邊 地 の 、 し か あら し むる な らむ 。 日 本 國 の 比丘 形 の と も が ら 、 他 國 に ゆか 
ぬ と き 、 ま た か の 智 玄 等 に ひと し か らん 。 

  

148 At the time, I privately made a vow (foki ni hisoka ni 7o7szggz sy7 と き に ひそ か 

に 獲 願 す ): This section echoes material found in “Shdbdgenz6 den’e” IEJAAR RIK, 
sections 61-62. 

149 “whether on trees or on rocks” (nyaku ju nyaku seki #74 4): Allusion to a well- 

known story, found in the Nirvana Siitra, of the “boy of the Himalayas” (Sakyamuni in 
a previous life) who wrote a Buddhist teaching on trees and rocks; see Supplementary 
Notes. Ddgen’s point here seems to be that, whereas one can encounter the Buddhist 
teachings everywhere, the merit of transmitting the robe is exceedingly rare. 

nine paths (kudd 4Li8): An expression not encountered elsewhere in the Shdbdgenzo, 
on the meaning of which opinion is divided. Some take it as a secular Chinese reference 
to the nine divisions of ancient China; others, as a technical Buddhist reference to the 
nine states of existence: i.e., the six paths of rebirth plus the sravaka, pratyeka-buddha, 
and bodhisattva (see, e.g., Lii zong xinxue mingju EASA FW, ZZ.105:653b 13-14).
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In the winter of the junior water year of the sheep, seventeenth year 
of the Jiading era of the Great Song, during the tenth month, there were 
two monks from Goryeo who came to Qingyuan Prefecture.'°° One was 
called Jihyeon; the other was Gyeongun.'*' These two, although they 
spoke constantly of the doctrines of the sutras of the buddhas, were gen- 
tlemen of letters as well. Nevertheless, they had no kasdaya and no patra 
bowls, like lay people. How pitiful, the fact that they had the appearance 
of the bhiksu without the dharma of the bhiksu must be due to their 

small country in a peripheral land. When those with the appearance of 
the bhiksu in the Land of Japan venture to another land, they will be just 
like Jihyeon, and the like. 

[T3:71] {2:331} 

Fee ee. +o, AML CAL KXELEAZAYNK, TCcCmRR 
り 、 こ れ を 移 す べし 。 い た づら に 名 利 の た め に 、 天 を 寿し 、 PERL, 王 
を 寿し 、 臣 を 寿 す る 頂 門 を めぐ らし て 、 化 衣 頂 戴 に 回 向 せ ん 、 よ ろ こ ぶ べ で 
さき な り 。 

Buddha Sakyamuni placed [the ん gs2yg] on his head for twelve years 
without setting it aside.“ We are his distant descendants: we should 
learn from this. We should rejoice in turning this head that, for the sake 
of fame and profit, has bowed to devas, bowed to gods, bowed to kings, 
and bowed to ministers, and directing it toward accepting the buddha 
robe on the head. 

  

150 winter of the junior water year of the sheep, seventeenth year of the Jiading 

era of the Great Song (Daisé Katei jiushichi nen kibi t6 KREET C#ERA): Le., 
1223 or 1224 CE. The seventeenth year of the Jiading era corresponds to 1224 in the 

Gregorian calendar, while the cyclical year of the “tenth stem, eighth branch” (kibi ¥ 
A#) corresponds to 1223. 

Qingyuan Prefecture (Keigen fu 7c): In present-day Zhejiang, where Dodgen’s 
Tiantong Monastery was located. 

151 Jihyeon (Chigen &X); Gyeongun (Keiun #2): Otherwise unknown. 

152 Buddha Sakyamuni placed [the kdsdya] on his head for twelve years (Shaka- 
muni butsu, jini nen chi, chédai shite Fem =e we. + FL TAR LT). Reference 
to a story, related in “Shobdgenzo den’e” IF BR iH AX, section 29, of the samghati robe 
that a tree spirit offered to Sakyamuni. As Dégen says there, 

& XCM UPB, CORE DIST, AML CPTLIEe SSlC, LITS< bb 
DPEWS, UA SEBO RM Y 
Thereupon, Buddha Sakyamuni received the robe, placed it on his head, and spent 
twelve years without ever setting it aside even for a moment. This is an account in 
the 4gama sutras.
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[YOkoji MS:]'°? 

& & (CAA ao ERE BAA AL FE A) Be SR 
Presented to the assembly at Kannon Dori Kosho Horin Monastery; 
first day of winter, senior metal year of the rat, the first year of Ninji 

[17 October 1240] 

[Tounji MS:] 

C2REOCMRREAL, THA SSS SZ 
A day of the summer retreat, junior wood year of the rabbit, the seventh 

year of Kencho [1255], had Secretary Gien complete the copy'* 

ICA A—R ST, LIES RS AN 
Completed proofreading, fifth day, seventh month, the same year [8 

August 1255], with his draft as the basis'»° 

Cin FATRAtTLASS I 
Completed copy, twenty-fifth day, fifth month, of the senior fire year of 

the rat, the first year of Kenji [20 June 1275 or 8 July 1276]'*° 

FRRSCAR-— CK A +A =A OS PEK ERAGE Z. 
比丘 光 周 

Copied this in the JoyO Hermitage, Ethe1 Monastery, Mount Kichyo6; 
thirteenth day, month of offerings, junior earth year of the pig, the elev- 

enth year of Bunmei [24 January 1480]. Bhiksu Koshi?’ 

  

153 YOkOji MS *3£#A: The complete twelve-chapter Shobdgenzo, in three fascicles, 
dated 1446. 

154 This and the following two colophons are presumed to be by Ejo f#4. 

day of the summer retreat (ge gzgo 7o 7/ 自 安 居 日 ): Dates of the summer retreat 
vary; a common practice put it from the fifteenth of the fourth lunar month through the 
fifteenth of the seventh month; in 1255, this would have corresponded to 22 May through 
18 August. 

Gien #¢/&: Ejo’s disciple (d. 1313). 

155 his draft (gosdan #123): L.e., Dgen’s draft. 

156 senior fire year of the rat, the first year of Kenji (Kenji gannen 7e7s// 建治 元 年 
FAY): The first year of the Kenji era corresponds to 1275 on the Gregorian calendar; the 
cyclical year heishi A-f corresponds to 1276. 

157 month of offerings (rdgetsu fig): The twelfth lunar month. 

Bhiksu Koshi (biku Koshi 比丘 光 周 ): Fifteenth abbot of Eiheiji (1434-14927).
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Bringing Forth the Mind of Bodhi 

Hotsu bodai shin 

INTRODUCTION 

This work, number 4 of the twelve-chapter Shobdgenzo, is also found as 
number 34 in the sixty-chapter compilation; the latter was incorporated 
into the ninety-five-chapter Honzan edition as number 85 (or number 
70 in the Iwanami reprint). According to a colophon on some late man- 
uscript witnesses reproduced in the Honzan edition, it was composed 
in the spring of 1244, at Kippoji. This notice is identical with that of 
another work entitled “Hotsu bodai shin” that is found as number 63 in 
the seventy-five-chapter compilation (and translated above, in Volume 
5). This latter work was included as number 69 in the Honzan Shobo- 
genzo under the title “Hotsu mujo shin” 3¢#% Et, the title given it in 
the sixty-chapter compilation, where it occurs as number 53. Although 
some have taken the two colophons at face value and assumed that both 
texts were in fact composed on the same day, given that their contents 
and style are completely different, 1t seems more likely that the colophon 
on our text here 1s a late addition, based on a confusion between the two 

works, and cannot be used to date this chapter. 

Unlike the “Hotsu bodai shin” chapter in the seventy-five-chapter 
Shodbdgenzo, which deals with the metaphysics of the mind of bodhi 
and its expression in religious acts, the present work emphasizes the 
bodhisattva’s selfless aspiration to liberate all beings from suffering. 
Relying almost entirely on proof texts from the sutras and scholastic 
commentaries, Ddgen here treats the expression hotsu bodai shin #8 = fe 
i» in the traditional terms of the bodhisattva’s aspiration to achieve the 
unsurpassed, perfect awakening of a buddha (bodhi-cittotpada). In the 
process, despite their currency in the Japanese Buddhism of his day (and 
his own claims elsewhere), he ignores more innovative interpretations of 
the bodhi-citta as an inherent buddha mind, rejects more radical claims 
that bringing forth this mind is equivalent to the ultimate awakening, 
and explicitly denies that the ancestral masters of his tradition are to be 
considered buddhas.
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Treasury of the True Dharma Eye 

Number 4 

a Stel 

Bringing Forth the Mind of Bodhi 

[T4:1] 72:332) 
BIZEZ, iL) = FB dH り O 

Broadly speaking, there are three types of “mind”:! 

[T4:2] 

一 者 質 多 心 、 此 方 生 慮 知 心 。 二 者 汗 栗 多 心 、 此 方 策 草 木 心 。 三 者 笑 栗 多 
LD, th A Bia RR ED, 

First 1s the mind of citta, called here “the mind of thinking”; second 1s 
the mind of hrdaya, called here “the mind of grasses and trees”; third is 
the mind of hrdaya, called here “the mind of accumulated essentials.” 

  

| Bringing Forth the Mind of Bodhi (hotsu bodai shin 38#%é0)): Or “producing 
the thought of bodhi’; S. bodhi-cittotpdda. A standard expression in the literature of the 
Mahayana for the aspiration of the bodhisattva to become a buddha; often abbreviated, 

as in our text, to the expression “bringing forth the mind (or thought)” (hosshin 3% 0). 
The rendering of shin ty (S. citta) as “mind” (rather than “thought”) here represents (a 
sometimes awkward) attempt at consistency of translation across the various uses of this 
multivalent term. See Supplementary Notes, s.v. “Bring forth the mind.” 

three types of “mind” (shin sanshu 心 三種 ): The following definitions are borrowed 

from a passage in the Mohe zhiguan FR IL (T.1911.46:4a19-24), in which Zhiyi 知 
3H (538-597), in a discussion of the bodhi-citta, defines three Sanskrit terms rendered by 
the Chinese xin ‘Ly (“mind”): 

SiRARKZA RH, WARE, ASRAKAR, MAS, Nez, KAM 
PSE, UAB AR Zt, MRR, WT RRRRES RE OU, 
Puti =¥€ [S. bodhi] is the pronunciation of Sindhu; here [in China], it is called dao 
18 [“way”]. Zhiduo &@ [S. citta] is the pronunciation of Sindhu; here, we say xin 
iL» — i.e., the thinking “mind.” In Sindhu, there is also the term wulituo 75 5E5K [S. 
hrdaya], which here is called [xin -L in the sense] the “heart” [or “core”] of grasses 

and trees. There is also yilituo ®32EK [S. vrddha (?)], which here is [xin -L» in the 
sense] the “heart” [or “pith”] of accumulated spiritual essence. 

  

The Sanskrit original of Zhiyi’s third term here is uncertain: some scholars have sug- 
gested vrddha (“expanded,” “developed”), while others take yilituo R3Z5K simply as 
an alternative transliteration of hrdaya, here treated as a separate Sanskrit term. These 
three terms are also introduced in the “Shdbdgenzo shinjin gakudd” IEJFAR RR OIE.
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[14:3] 

この な か に 、 菩 提 心 を お こす こと 、 か な ら ず 慮 知 心 を も ちい る 。 菩提 は 、 
天 符 の 音 、 こ こ に は 、 道 、 と いふ 。 質 多 、 は 天堂 の 音 、 こ こ に は 、 護 知 

心 、 と いふ 。 この 慮 知 心 に あら ざれ ば 、 菩 提 心 を お こす こと あ た は ず 。 こ 
の 慮 知 を 、 即 菩提 心 と する に は あら ず 、 こ の 慮 知 心 を も て 、 菩 提 心 を お こ 
す な り 。 菩提 心 を お こす 、 と いふ は 、 お の れい まだ わた ら ざ る さき に 
一 切 衆 生 を わた さん 、 と 競 願 し 、 いと な む な な り 。 そ の か た ちら ち 、 い や し と い 
ふと も 、 こ の 心 を お こせ ば 、 す で に 一 切 衆生 の 導師 な り 。 この 心 、 も と よ 
りあ る に あら ず 、 い まあ ら た に 基 起 する に あら ず 、 一 に あら ず 、 多 に あら 
ず 、 自 然 に あら ず 、 比 然 に あら ず 、 わ が 身 ひ りな か に ある に あら ず 、 わ が 上 身 
は 心 の な か に ある に あら ず 。 この 心 は 、 法 界 に 周 通 せる に あら ず 、 前 に こ あ 
ら ず 、 後 に あら ず 、 あ る に あら ず 、 な き に あら ず 、 自 性 に あら ず 、 他 人 性! 
bok, HEI: あら ず 、 無 因 性 に あら ず 。 し か あれ ども 、 感 應 道 交 す る と 
ころ に 、 SHUT DED. ER eae こ あ ら ず 、 み づか ら が 所 能 
に あら ず 。 感 誕 交 す る に 帝 心 する 、 こ 目 然 に あら ず 。 

Among them, it is always the hiskin mind that is used to give rise to 
the mind of bodhi. “Bodhi” represents the pronunciation of Sindhu; here, 
it is called “the way.” “Citta” represents the pronunciation of Sindhu; 
here it is called “the thinking mind.” If it is not this thinking mind, it 
cannot give rise to the mind of bodhi. It is not that we take this thinking 
mind as itself the mind of bodhi; it is by means of this thinking mind that 
we bring forth the mind of bodhi. To bring forth the mind of bodhi means 
making a vow and engaging in the effort to deliver all living beings be- 
fore we ourselves are delivered. Though our status may be lowly, once 
we bring forth this mind, we are already the teachers of all living beings. 

c
h
 

ON
 

This mind is not something present from the beginning, not something 
that arises suddenly; it is not one, not many; it 1s not spontaneous, not 
fixed; it is not something within our bodies, nor are our bodies within the 
mind. This mind does not extend throughout the dharma realm; it is not 
before, not after; it is not existent, not nonexistent; it is not something 

with its own nature, not something with another’s nature, not something 

with a shared nature, not something with an uncaused nature. Never- 
theless, where there is the interaction of feeling and response, the mind 
of bodhi is brought forth.’ It is not something bestowed by the buddhas 
  

2 “Bodhi” represents the pronunciation of Sindhu; here, it is cae “the way” 

(bodai wa, Tenjiku no on, koko ni wa, do, to iu Ftelk, RAZOR, Iriclt, wy t 
v.45»): Amending Kawamura’s punctuation. This and the following Sentence translate 

Zhiyi’s #38 Chinese at Mohe zhiguan FAR IL Bi, T.1911.46:4a19-21. The term dao 道 
(“the way”) was often used in Chinese translation for Sanskrit “bodhi.” 

3 interaction of feeling and response (kannd dokd FEI 2): A fixed expression 
for the communication between a devotee and a deity; the devotee’s feeling evokes a 

response from the deity and vice versa. Dogen’s reliance on the expression here no doubt 
reflects Zhiyi’s use of it to explain bringing forth the mind of bodhi (at Mohe zhiguan JE 
庁 止 観 , T.1911.46:4c13-15):
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and bodhisattvas, not something we bring about ourselves. The mind 
is brought forth in the interaction of feeling and response; so, it 1s not 
spontaneous. 

[T4:4] {2:333} 

I ORSBD, BIZ ISHWOAPICMOT ASO, NRSC. 
“LEILH), BIEDOT, BebebBoOUTOb, =i, -Aax 
Hh. (ETT T., HSSOISRBHBIROT, lEEVICRS, SAVUITHREH 
お こ な ひ て 、 衆 生 を さき に わた し て 、 み づか ら は つ ひ に ほ と け に な ら ず 、 
た だ し 衆生 を わた し 、 衆 生 を 利益 する も あり 。 菩薩 の 意 業 に し た が ふ 。 お 
ほ よ そ 蘭 提 心 と は 、 い か が し て 一 切 衆生 を し て 菩提 心 を お こさ し め 、 人 道 
に 引導 せま し と 、 ひ まな く 三 業 に いと な む な り 。 い た づら に 世間 の 欲 栄 を 
あ た ふ る を 、 利 益 衆生 と する に は あら ず 。 こ の 錠 心 、 こ の 修 謗 、 は る か に 
迷 悟 の 邊 表 を 超越 せり 。 三界 に 勝 出し 、 一 切 に 抜群 せる 、 な ほぼ 般 聞 ・ 辞 文 

俺 の お よぶ と ころ に あら ず 。 

This bringing forth the mind of bodhi occurs mostly among humans 
of the Southern Continent.* There are a few instances under the eight 
inopportune circumstances but not many.’ After bringing forth the mind 
of bodhi, one practices for three asamkhyeya kalpas and one hundred 
great kalpas.° After practicing for innumerable kalpas, one becomes a 
buddha; or, after practicing for innumerable kalpas and first delivering 
living beings, one does not in the end oneself become a buddha: there 
are those who merely deliver living beings, who merely benefit living 
beings; it depends on the aspiration of the bodhisattva. 

In short, the mind of bodhi means working constantly through the 
three types of karma at how to cause all living beings to bring forth the 
mind of bodhi and lead them to the way of the buddhas.’ Frivolously 
  

il. TH BOMBA b>, A. BEBE RT, (AE RK Re 2S 1 ase 

Question: Do practitioners bring forth the mind by themselves, or are they caused to 
bring forth the mind by another? 

Answer: It cannot happen apart from self and other together. Only when feeling and 

response interact can we speak of bringing forth the mind. 

4 Southern Continent (nanshii PAY): I.e., the continent of Jambudvipa, south of 
Mount Sumeru in Buddhist geography. See Supplementary Notes, s.v. “Four Conti- 
nents.” 

5 eight inopportune circumstances (hachi nanjo /\ #£jx): Eight conditions under 
which it is said to be difficult to encounter Buddhism; S. astaksana: (1) in hells, (2) as a 

hungry ghost, (3) as an animal, (4) in heavens of long lives, (5) in the northern continent 
of Uttarakuru, (6) as deaf or blind, (7) as overly clever, and (8) in the interval between 

buddhas. 

6 three asamkhyeya kalpas and one hundred great kalpas (san asdgi k6, ippyaku 
daiké =(](Siki), — BX): A traditional calculation of the length of the bodhisattva 
path. 

7 three types of karma (sangd = 3): l.e., actions of body, speech, and thought.
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providing them with worldly pleasures is not considered benefiting liv- 
ing beings. This bringing forth the mind, this practice and verification, 
far transcend the boundaries of delusion and understanding. They sur- 
pass the three realms and excel in all ways; they are not something the 
sravakas and pratyeka-buddhas can reach.* 

[14:5] {2:334} 
迎 葉 菩薩 、 ae tC RM PE IEDE THOSITIUES 

Bodhisattva Kasyapa said in a gatha praising Buddha Sakyamuni,° 

[14:6] 

32 SE Se FER ONE FRE, BARRE, ERTL. 初 
SORBAARM,. BOP Rime, Mee Im, CGAL. 

Bringing forth the mind and the ultimate — the two are without distinction; 
But of these two minds, the former mind 1s more difficult.'® 

One delivers others before one 1s delivered oneself; 

Therefore, I pay obeisance to the initial bringing forth of the mind. 
Once it 1s brought forth, one 1s a teacher to devas and humans, 

Surpassing the sravakas and pratyeka-buddhas. 
Bringing forth the mind Itke this surpasses the three realms; 
Therefore, it can be called completely unsurpassed. 

[14:7] 

2EDLEIL, (LUO TARBEXLEWODABITZY, Cnwx, HAS HEE 
心 、 と いふ 。 この 心 を お こす より の ち 、 さ ら に そこ ば く の 諸 人 に あふ た て 

まつ り 、 供 養 し た て まつ る に 、 見 修 聞 法 し 、 さ ら に 菩提 心 を お こす 、 二 上 
Fa 72 , 

“Bringing forth the mind” means to bring forth the mind [that aspires 
to] “deliver others before one ts delivered oneself.” This is called “in1- 
tially bringing forth the mind of bodhi.” After bringing forth this mind, 
in meeting many buddhas and making offerings to them, to see the bud- 
dhas, hear their dharma, and further bring forth the mind of bodhi is 

adding frost to snow.'' 
  

8 They surpass the three realms (sangai ni shdshutsu shi = Fic RRL): This sen- 
tence paraphrases the final lines of the Nirvana Sutra quoted in section 6, below. See 
Supplementary Notes, s.v. “Three realms.” 

9 Bodhisattva Kasyapa (Kasho bosatsu s#e= =): Quoting the Nirvana Siitra (Da 
banniepan jing KAKTEASKE, T.374:12.590a2 1-24). 

10 Bringing forth the mind and the ultimate (hosshin hikkyo 3% 0.32%): L.e., the 
initial aspiration to pursue the bodhisattva path and the culmination of the path in the 

unsurpassed perfect wisdom of a buddha. 

11 adding frost to snow (setsujd kas6 2 _EN#s): A common idiom in Chan texts for 
adding something superfluous (though Dédgen almost certainly does not mean by it here 

that repeatedly bringing forth the mind of bodhi is unnecessary).
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[14:8] 

VILP ABB LIL, PREY, MREH = RAK EE LMBSED LE 
Bwit, Hk: - BkKOCDE<SRSZRLEWRERL, BREEXLEHOIX 
ろ を お こせ ば 、 二 無 別 な り 。 毎 自作 赴 念 、 以 何 令 箇 生 、 得 入 無 上 道 、 速 成 
就 介 身 。 こ れ す な は ち 如 來 の 毒 量 な り 。 ほ と け は 、 績 心 ・ 修 行 ・ 誇 果 み な 
か く の ご と し 。 

“The ultimate” means bodhi, the fruit of buddhahood. When we com- 

pare anuttara-samyak-sambodhi and initially bringing forth the mind of 
bodhi, while they may be like the fire at the end of a kalpa and a firefly, 
when we bring forth the mind that “first delivers others before one 1s 
delivered oneself,” “the two are without distinction.” 

I always have this thought: 
How can I cause living beings 
To enter the unsurpassed path 
And quickly achieve a buddha body?" 

This is itself the lifespan of a tathagata: the buddhas’ bringing forth the 
mind, practicing, and verifying the fruit are all like this.'° 

[T4:9] {2:335} 
RRERAIZET EV SIL, REX UL CHRRBEREWOI IA BLALSD 
る な り 。 自 未 得 度 先 度 他 の 心 を お こせ る ちか ら に より て 、 わ れ 、 ほ と け に 
な らん 、 と お も ふ べ で か ら ず 。 た と ひ 、 ほ と け に な る 信 き 功徳 悪 し て 彫 満 す 
べし 、 と いふ と も 、 な ほめ ぐら し て 、 衆 生 の 成 修得 道 に 回 向 す る な り 。 

“Benefiting living beings” means causing living beings to bring forth 
the mind “first to deliver others before one 1s delivered oneself.” Yet we 
should not think that we will become buddhas on the strength of our 
causing [beings] to bring forth the mind “first to deliver others before 
one is delivered oneself.” Even though the merit that would enable us 
to become buddhas may have ripened and become complete, we turn it 
around and dedicate it to the attaining of buddhahood and gaining of the 
way by living beings. 

  

12 I always have this thought (mai ji sa ze nen ## 8 {F#22): Quoting a verse by Bud- 
dha Sakyamuni in the Lotus Sitra (Miaofa lianhua jing Wik, T.262.9:44a3-4). 

13. lifespan of a tathagata (nyorai no jury 43K 0) BH): Perhaps recalling the title 
of Chapter 16 of the Lotus Sitra (Miaofa lianhua jing WiEHEREE, T.262.9:42a29), in 
which Sakyamuni reveals the extraordinary length of his lifespan.
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[T4:10] 
この 心 、 わ れ に あら ず 、 他 に あら ず 、 き た る に あら ず と い へ ども 、 こ の 帝 

心 よ り の ち 、 大 地 を 昌 す れ ば 、 み な 黄金 と な り 、 大 海 を か け ば 、 た ち ま ち 
に 甘露 と な る 。 これ よ り の ち 、 土石 砂 際 を と る 、 即 菩提 心 を 括 来 する な 
り 、 水 涼 泡 燈 を 参 ず る 、 し た し く 菩 提 心 を 携 来 す る な り 。 し か あれ ば す な 
は ち 、 國 城 ・ 妻 子 ・ 七 綿 ・ 男 女 ・ 頭 目 ・ 家 勝 ・ 身 肉 ・ 手 足 を ほど こす 、 み 
7p Sete DO THERE ZO . te DO ERE Ze YO, 

This mind is not ours, not another’s, not coming from elsewhere; yet, 

after we bring forth this mind, when we take up the whole earth, it turns 
entirely to gold, when we stir up the great oceans, they turn immediately 
to ambrosia.'* Thereafter, to take hold of earth, stones, sand, or pebbles 

is itself to take up the mind of bodhi; to study “the water, spray, foam, or 
mirage” is to bear the mind of bodhi on your own back.’ Therefore, to 
give away “countries and cities, wives and children, the seven treasures, 

males and females, my heads and my eyes, my marrow and my brains, 
the flesh of my bodies, my hands and feet” — this is all the noisy hubbub 
of the mind of bodhi, the brisk liveliness of the mind of bodhi.'® 

[14:11] 

いま の 質 多 慮 知 の 心 、 ち か き に あら ず 、 と ほ き に あら ず 、 み づか ら に あら 
ず 、 他 に あら ず と い へ ども 、 こ の 心 を も て 、 自 未 得度 先 度 他 の 道理 に めぐ 
ら す こと 不 退 甲 な れ ば 、 競 菩提 心 な り 。 し か あれ ば 、 い ま 一 切 衆 生 の 、 我 

  

14. when we take up the whole earth, it turns entirely to gold (daichi o kosureba, 
mina 6gon to nari Ke BAL, AzeHe & 72 4 ): Perhaps recalling an expression 
used in reference to the powers of the advanced bodhisattva, “to churn the Long River 
[of the Milky Way] into butter and turn the whole earth into gold” (kaku Chéga i soraku, 
hen daichi i gon t# 5217) EKER, SEKI ae). 

ambrosia (kanro 1): “Sweet dew”; used to render S. amrta. 

15 “water spray, foam, or mirage” (suimatsu hden 7Kiki@ 4): From a verse in the 
Lotus Sitra (Miaofa lianhua jing iE, T.262.9:47b5): 

TEE AR ET], ROK RAKE. 
This world is entirely unstable, 
Like water spray, foam, or mirage. 

16 “countries and cities” (kokujo 3k): A list based on a passage in the Lotus Siitra, 

in which Buddha Sakyamuni speaks of the offerings he made when he was born as kings 
in his incalculable former lives (Miaofa lianhua jing WIE EE, T.262.9:34b28-29): 

Rt BBR SE TR EA A ee A FE. 
Elephants and horses, the seven treasures, countries and cities, wives and children, 

male and female servants, my heads and my eyes, my marrow and my brains, the 
flesh of my bodies, my hands and feet. 

noisy hubbub (nydkatsugatsu lAHEYS); brisk liveliness (kappatsupatsu 15 is): Two 
idioms regularly used in Chan texts to express vigorous activity. The former term is 
unusual in Dogen’s writing; for the more common latter term, see Supplementary Notes, 

s.v. “Brisk and lively.”
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BeMCOR KR: H+ eRm- Beeb CHeEDICEO LT, ELBE 
心 な ら ざ さら め や 。 

The present citta, the mind of thinking, is not close by, 1s not far off, 
is not our own, is not another’s; yet when this mind is turned toward 
the principle of “first to deliver others before one is delivered oneself,” 
without regressing from it, it is the bringing forth of the mind of bodhi. 
Therefore, when the grass and trees, tiles and pebbles, gold and silver, 

and precious treasures to which all living beings are attached as their 
possessions are given over to the mind of bodhi, is this not also bringing 
forth the mind of bodhi? 

[T4:12] 
心 お よび 諸 法 、 と も に 自 ・ 他 ・ 共 ・ 無 因 に あら ざる が ゆえ に 、 も し 一 利 
那 、 こ の 菩提 心 を お こす より 、 言 法 み な 、 HERMES, BIELERD- 
得 道 、 み な 利 那 生 滅する に よる も の な り 。 も し 利 那 生 減 せ ず は 、 前 利 那 の 

惑 、 さ る べから ず 、 前 利 那 の 悪 、 い まだ さら ざれ ば 、 後 利 那 の 善 、 い ま 現 
生 す べから ず 。 この 利 那 の 量 は 、 た だ 如来 ひと り 、 あ きら か に し ら せ た ま 

ふ 。 一 利 那 心 能 起 一 語 、 一 利 那 語 能 説 一 字 も 、 ひ と り 如 の みな り 、 父 二 
乗 不能 な り 。 

Because neither the mind nor the dharmas [occur] of themselves, by 
another, by both, or without cause, after this mind of bodhi has been 

brought forth for a single ksana, the myriad dharmas all become sup- 
porting conditions.'’ More generally, both bringing forth the mind and 
gaining the way occur according to arising and ceasing in a ksana. If 
there were not arising and ceasing in a ksana, the evil of the previous 

Ksana would not depart; and if the evil of the previous ksana did not de- 

part, the good of the subsequent ksana would not arise. It is the Tathaga- 
ta alone who clearly knows the size of this ksana. “In one ksana, his 

mind can produce a word; in one ksana, his words can explain a letter” 

— this too is only the Tathagata; the other two vehicles cannot do it.'® 
  

17 [occur] of themselves, by another, by both, or without cause (ji ta gu muin H - 

他 ・ 共 ・ EIR)): A standard list used to deny substantial existence. 

ksana (setsuna | Fi): I.e., a “moment,” an “instant.” Dogen uses the transliteration of 
the Sanskrit term, which he will discuss below. 

18 “In one ksana” (issetsuna —*#| Fh): From the Mahadvibhasa (Apidamo da piposha 
lun (ol Pe 2 EK BBY a, T.1545.27:72b2 1-24): 

問 一 利 那 心 能 起 一 語 。 一 刺 那 語 能 説 一 字 耶 。 答 俺 一 利 那 心 能 起 一 語 。 — Fill Aah 
ADL — FS) BAAD REE — ae, 一 刺 那 語 不能 説 一 字 。 
Question: Can the mind produce a word in a single ksana and words express a writ- 
ten term in a single ksana? 

Answer: For a buddha, the mind can produce a word in a single ksana, and words 
can express a written term in a single ksana. For the sravaka and pratyeka-buddha, 

the mind can produce a word in a single ksana, but words cannot express a written 

term in a single ksana.
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[T4:13] {2:336} 

BIZKZHLED, —HHOSORIZCATALOAM SOC, HezeRTHSE 
も 、 凡 夫 、 か つて 不覚 不知 な り 。 恒 利 那 の 量 よ り は 、 過 夫 も これ を し れ 
り 。 一 日 一 夜 を ふる あ ひ だ に 、 太 十 四 億 九 萬 九 千 九 百 八 十 の 和 刺 & OT, 
五 敵 と も に 生 減 す 。 し か あれ ども 、 過 夫 、 か つて 覚 知 せ ず 、 覚 知 せ ざる が 
ゆえ に 、 BHDABLIAP, PEREZ LOG, HEE SAO, FAA 
Az eh 38 首 理 を 信 ぜ ざる な り 。 

Generally speaking, during one snap of a strong man’s fingers, there 
are sixty-five ksanas; and though the five aggregates are arising and 
ceasing [during this time], the common person never perceives them, 
never knows them.'” Above the duration of a tat-ksana, even the com- 

mon person can recognize it.*° In the course of one day and one night, 
there are 6,499,980 ksanas, during which the five aggregates are all aris- 

ing and ceasing.?! Nevertheless, common people never perceive them; 
and, because they do not perceive them, they do not bring forth the mind 
of bodhi. Those who do not know the buddha dharma, who do not be- 

lieve in the buddha dharma, do not believe in the principle of the arising 
and ceasing of ksana. 

[T4:14] 
も し 如 浴 の 正法 眼 蔵 混 鍋 妙 心 を も あき らむ る が ご と き は 、 か な ら ず この 利 那 
生 滅 の 道理 を 信ずる な り 。 い まわ れ ら 、 如 來 の 説教 に あふ た て まつ り て 時 
了 す する に に た れ ど も 、 わ づか に 人 司 間 那 よ りこ れ を し り 、 そ の 道理 、 し か あ 
る べし と 信 受 する の みな り 。 世 尊 所 説 の 一 切 の 法 、 明 ら め し ら ざ る こと 
も 、 利 那 量 を し ら ざ る が ご と し 。 移 者 みだりに 頁 高 する こと な か れ 。 極少 
を し ら ざ る の み に あ ら ず 、 極 大 を も 、 ま た し ら ざ る な り 。 も し 如 來 の 道 力 
こよ る と き は 、 上 生 また 三 千 界 を みる 。 お ほ よ そ 本 有 よ り 中 有 に いた り 、 

He LY BARAICVE A, AZR—AIAL - —AIABIC DOO D< HY, DO 
  

other two vehicles (yo nijd &R — FE): l.e., the sradvaka and pratyeka-buddha vehicles. 
Following Kawamura’s edition; most versions read here the “other sages” (vo shé &R 32). 

19 sixty-five Asanas (rokujiigo no setsuna 7\+ O&A): See, e.g., the Abhidhar- 
ma-kosa (Apidamo jushe lun fl i218. im, T.1558.29:62a22-23): 

睦 法 諸 師 説 、 如 詩 士 一 疾 弾 指 頃 六 十 五 刺 那 。 
The abhidharmikas say that for a strong man to snap his fingers once takes sixty-five 
ksanas. 

20 tat-ksana (tan setsuna tH¥l Ah): A unit of time typically defined as 120 ksanas. (See, 
e.8.. Apidamo jushe lun Bel F232 (2. ia, T.1558.29:62b17; and see the following note 
on “one day and one night.”) 

21 In the course of one day and one night, there are 6,499,980 ksanas (ichinichi 
ichiya o furu aida ni, rokujishioku kyuman kyisen kyithyaku hachijit no setsuna arite — 

日 一 夜 を ふる あ ひ だ に 、 太 十 四 億 九 萬 九 千 九 百 八 十 の 刺 那 あり て ): A Japanese ren- 
dering of a sentence in the Mahavibhasa (Apidamo da piposha lun Bl BiZBKBRAY 
am, 1.1545.27:202c7-9). The number oku {& here should be read as 100,000 (S. sata-sa- 
hasra), not 10,000,000, as is clear from the calculation of a day and a night given by the 
Apidamo da piposha lun at T.1545.27:701b8-13.
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EL LT, DRIILAMHOF, FlICOMNCHMBEZETSAI L,Y —Al 
PEELED RAEN, DK ODE< WMBEZTAZRDOEOT. KOED 
(CHRSBEAEBWOSBEDABLITNARY, KL ORBSEDOADIC 
心 を を し むと も 、 生 ・ 老 ・ 病 ・ 死 し て 、 つ ひ に 我 有 な る べから ず 。 

Those who clearly understand the treasury of the true dharma eye, the 
wondrous mind of nirvana, necessarily believe in the principle of the 
arising and ceasing of ksana. Although it appears that, having encoun- 
tered the teachings of the Tathagata, we clearly understand [the princi- 
ple], we only know it from tat-ksana and above, and simply believe that 
the principle must be true. Our failure to clarify all the dharmas preached 
by the World-Honored One is like our failure to know the duration of a 
ksana. Students, do not irresponsibly become arrogant. We not only do 
not know the extremely small, we also do not know the extremely large; 
yet, when we rely on the power of the way of the Tathagata, living beings 
also see the three chiliocosms. 

> 

— 

In sum, our going from this existence to the intermediate state, and 
from the intermediate state to our next existence, 1s all movement from 

ksana to ksana. \n this way, without any intention, pulled along by our 
karma, our flowing through birth and death never pauses for a single 
ksana. With the body and mind thus flowing through birth and death, we 
should bring forth the mind of bodhi [that aspires] to “deliver others be- 
fore one is delivered oneself.” Even though we may begrudge the body 
and mind on the path that brings forth the mind of bodhi, through birth, 
old age, sickness, and death, they are in the end not our own. 

[T4:15] {2:337} 
RRA OD ZIT, FRLUTE EEO, THODAUATIE, 

On the fact that the lifetime of living beings passes swiftly, arising and 
ceasing without surcease: 

[T4:16] 

世 尊 在世 、 有 一 比丘 、 Rae GRAY. TATE, AE—-M, ARMS, RES 
行 、 云 何 速 疾 生 滅 。 條 言 、 我 能 宜 説 、 液 不能 知 。 比丘 言 、 願 有 警 只 能 示 

AR, HS. AL GRiaeh, SMUSHK, Ho, WAR. KA 
A. AHR, RZ. AKSS IR ia, Rae, at, KR 
Ball, WR, HEA. HER, THE, HS. RATER, BRMUTR 
MM, HTK MER. BRAT, ZT RMR. FRMKRERER. BK 
Rigk&, FRAA HR, FA iE. RRB RP, WS | 
wee te Sa KR, RBER, STEER, BRIM, FAT. BA 

When the World-Honored One was in the world, there was a bhiksu 

who came to the Buddha; prostrating himself at his feet, then standing
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back to one side, he addressed the World-Honored One, saying, “How 
swift 1s the arising and ceasing of the lifetime of living beings?’”” 

The Buddha said, “I can explain it, but you would not understand.” 

The bhiksu said, “Is there some example that would show 1t?” 

The Buddha said, 

There 1s, and I shall tell you. Suppose there are four accomplished 
archers, each holding a bow and arrow, standing together back to back 
and about to shoot tn the four directions. There 1s a swift fellow who 
comes to them and says, “You may now all shoot your arrows at the 
same time, and | can catch them all, without any falling to the ground.” 
What do you think? Is he swift or not? 

The bhiksu said to the Buddha, “Swift indeed, World-Honored 

One.” 

The Buddha said, 

The speed of that man does not match that of a yaksa that walks on the 
earth; the speed of a yaksa that walks on the earth does not match that 
of a yaksa that flies through the sky; the speed of the yaksa that flies 
through the sky does not match the speed of those in the heavens of 
the four deva kings; the speed of those devas does not match the speed 
of the twin wheels of sun and moon; the speed of the twin orbs of sun 
and moon does not match the speed of the Jianxing Devas, who pull 
the chariots of the wheels of sun and moon.** These devas increase 1n 
speed, yet the arising and ceasing of a lifetime are faster than they are. 
The ksanas flow on, without ever pausing. 

[T4:17] {2:338} 
404 6 DSB. EDRAIDR. BIR ZR OM EL DK OTELL BAOSHO 

fe. TH. LOWBe ptA~24Sx x LDH, COAIASEIR, TBR IC dh 
VDSS, HUBRBEABWO-AtKBLITCOLKIS, ARORB, KE 
HEdDICMERIT SO, HtHt+AOmH. BOON CHEB, BLO 西 
KOA /\4A > RENE, JOSE RIERA BRE RD DOB, Axe & t (C3 
提 心 を 保 任 せり 。 い まだ 菩提 心 を お こさ ざる は 、 祖 師 に あら ず 。 

Such is the speed of the flow of the ksana arising and ceasing. From 
moment to moment, the practitioner must not forget this principle. Yet, 
  

22 When the World-Honored One was in the world (Seson zgzse 世 尊 在世 ): 
Again, quoting the Mahdavibhasa (Apidamo da piposha lun (el BiZEKEBAY ia, 
T.1545.27:701b21-c4). 

23 Jianxing Devas (Kengy6 Tenshi {Tt K T-): Deities the names of which do not seem 
to occur in extant East Asian Buddhist literature outside this passage and for which the 
original Sanskrit has not been identified. In Indian mythology, the chariot of the sun is 
typically pulled by seven horses, driven by the charioteer Aruna (“Dawn”); that of the 

moon, by ten horses, driven by Ambara (“Sky”).
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while being at this speed of the flow of the arising and ceasing of ksana, 

for those who bring forth a single thought of “delivering others before 
one is delivered oneself,” a long, long life immediately appears before 
them. The buddhas of the three times and the ten directions, together 
with the seven buddhas, the world-honored ones, as well as the twen- 

ty-eight ancestors of Sindh in the West and six ancestors of the Land of 
the East, down to the ancestral masters who have transmitted the Bud- 
dha’s “treasury of the true dharma eye, the marvelous mind of nirvana” 
— all have maintained the mind of bodhi. One who has yet to bring forth 
the mind of bodhi is not an ancestral master. 

[14:18] 

(suas - ATs, Hebe, 

In the one hundred twenty questions of the Rules of Purity for the 
Chan Park, it is said, “Have you awakened the mind of bodhi or not?”** 

[T4:19] 
あき ら か に し る べし 、 人 祖 の 學 道 、 か な ら ず 菩提 心 を 衣 悟 する を さき と せ 
り 、 と いふ こと 。 これ す な は ち 介 祖 の 常 法 な り 。 毅 悟 す 、 と いふ は 、 暁 了 
な り 。 こ れ 、 大 覚 に は あら ず 、 た と ひ 十 地 を 頓 計 せ る も 、 な ほこ れ 菩 障 な 
り 。 西 天 二 十 八 祖 ・ 唐 土 六 祖 等 、 お よび 諸 大 祖師 は 、 こ れ 菩 陸 な り 、 ほ と 
TitmOS, BR RSH EIChH OT, WED LICH SBROR, Fier 
0, BHICHOF, EWS IE, HXOOLNAZLBRS-ABbRL., FE 
PATE OCHS - PEL RBARLC, TZOBBELOASASZITCENVT, ZEY 

DlxE< AE), Hlant<L, EA. FIBRES I Le, 

We can clearly see from this, the fact that the study of the way by the 
buddhas and ancestors has always given priority to awakening the mind 
of bodhi. This is the constant norm of the buddhas and ancestors. “To 
awaken” means “to understand clearly.” This is not the great awaken- 
ing: though one may have suddenly verified the ten stages, one ts still a 
bodhisattva.*’ The twenty-eight ancestors of Sindh in the West and the six 
ancestors of the Land of Tang, as well as the great ancestral masters — 
  

24 In the one hundred twenty questions of the Rules of Purity for the Chan Park 

(Zennen shingi ippyaku nijii mon W408 B.— B —--fAl): Quoting from the list of ques- 
tions, at Chanyuan ginggui WEST HR, ZZ.111:921a14, which begins: 

RAS, ReMi, HELA. 
Have you honored the buddha, dharma, and samgha? Have you sought out a wise 
friend? Have you awakened the mind of bodhi? 

25 This is not the great awakening (daikaku ni arazu KIC H TS): Le., this awak- 
ening (hotsugo #21) is not the unsurpassed perfect awakening of a buddha: one remains 
a bodhisattva, even if one may have suddenly advanced through the ten stages of the 
bodhisattva path. The argument here is against the claim, not uncommon in Dogen’s 
Buddhist world, that bringing forth the mind of bodhi is equivalent to completion of the 
bodhisattva path.
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they are bodhisattvas, not buddhas, not sravakas or pratyeka-buddhas.*° 
Among those who study nowadays, there is not a single person who has 
clearly recognized that they are bodhisattvas, not sravakas. Arbitrari- 
ly calling themselves “patch-robed monks” or “the patch-robed,” since 
they do not know that truth, they are in rank confusion. How deplorable 
that, in this late season, the way of the ancestors has so declined. 

[14:20] {2:339} 

し か あれ ば す な は ち 、 た と ひび ひ 在 家 に も あれ 、 た と ひ 出 家 に も あれ 、 あ る ひ 
は 天上 に も あれ 、 あ る ひ は 人 間 に も あれ 、 苦 に あり と いふ と も 、 全 に あり 
と いふ と も 、 は や く 自 未 得 度 先 度 他 の 心 を お こす べし 。 衆生 界 は 有 腸 無 幅 
に あら ざれ ども 、 先 度 一 切 衆 生 の 心 を お こす な り 、 こ れ す な は ち 菩 提 心 な 
り 。 

Thus, whether we are a householder or a renunciant, whether in a 

heaven or among humans, whether in suffering or in bliss, we should 

quickly bring forth the mind that seeks to “deliver others before one 1s 
delivered oneself.” Regardless of whether the realm of living beings is 
limited or limitless, we bring forth the mind that seeks first to deliver all 
living beings; precisely this is the mind of bodhi. 

[T4:21] 
— Ar ee REE, SE SICTISHBIC SK FOND LE TALEK, MPBRORBRKOR 
DIC, RMEOMRIZLITICVUUL< . FED AAPHY, RHR, HX 
BAIT Yt, =]HBOAERIL, BHO EDOS7EVD EW SILEX, HED 
を お こし て の ち 、 か た く 守 護 し 、 退 轄 な か る 太 し 。 

When the Bodhisattva, in his final life as heir apparent, was about to 
descend to Jambudvipa, in his final teaching to the devas of the Tusita 
Heaven, he said, “The mind of bodhi is a gateway to the illumination of 
the dharma because it does not cut off the three treasures.’ It is clear 
from this that our not cutting off the three treasures is due to the power 
of the mind of bodhi. After we have brought forth the mind of bodhi, we 
should firmly protect it and not turn back from it. 

  

26 they are bodhisattvas, not buddhas, not srdvakas or pratyeka-buddhas (kore 
bosatsu nari, hotoke ni arazu, sh6mon byakushi butsu t6 ni arazu これ 若 陸 な り 、 ほ と 
Filho, Bw + RES HSC dH ST): A striking claim by an author who elsewhere 
regularly identifies the ancestors of the Zen lineage as buddhas and locates them beyond 
the stages of the bodhisattva path. 

27 the Bodhisattva, in his final life as heir apparent (isshd fusho posg/sz 一 生 補 
et = (2): I.e., the Bodhisattva Jyotipala (Gomyd bosatsu iA 226), who would be re- 
born in his next life as Siddhartha and become Buddha Sakyamuni. His words here 
represent number 82 in the list of 108 “gateways to the illumination of the dharma” 

(homyémon 法 明 門 : S. dharmaloka-mukha) given in the Fo benxing ji jing #hA{TE 
A (T.190.3:681¢027); Dogen treats the full list in his “Shobdgenz6 ippyakuhachi homyd 
mon” IF YAR ik — Ba /\ BARA.
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[14:22] 

@S. aie te-S, Gh. 菩 提 上 心 。 菩 薩摩 詞 陸 、 常 勤 守 護 是 菩提 心 、 
PEON te ASP. ONRORE a BR BY 如 行 明野 守護 導 者 菩薩 守護 菩提 

心 、 間 復 如 是 。 因 護 如 是 菩提 心 逆 、 得 阿 糧 多 維 三 鞭 三 菩提 。 因 得 阿 粗 多 維 
Ssh eH, A BR: SRC MA, BUS LANER, ee pet 
護 一 法 。 

The Pudgna sajd:2 

Why does the bodhisattva protect one thing — 1.e., the mind of bodh1? 
The bodhisattva-mahasattva always strives to protect the mind of 
bodhi, just as a worldly person protects an only child; or, again, as a 
person blind in one eye protects the other eye; or as a traveler in a vast 
wilderness protects his guide. The bodhisattvas’ protection of the mind 
of bodhi is like this. Because they protect the mind of bodhi Itke this, 
they attain anuttara-samyak-sambodhi. Because they attain anuttara- 
samyak-sambodhi, they are endowed with permanence, bliss, self, and 

purity, the unsurpassed great parinirvana.” Therefore, the bodhisattva 
protects one thing. 

[T4:23] {2:340} 
eH DAEIZ OA LL, BB. HXODICDKOCLL, FL Cibeize 
POH LPAOBAIL, HMHORECVE<. HEOEPH ERATE AADO 
=f8H), WILK AT BRR: BD Spee, BISELZIRBRODOAHIE 
き が ゆえ に 、 わ れ も 退 失 と な らん こと を 、 か ね て より お そる る な り 。 この 

ゆえ に 菩提 心 を 守護 する な り 。 

Such, clearly, are the words of the Buddha on protecting the mind of 
bodhi. The reason that we protect it and do not turn back from it Is, as is 
regularly said in the secular world, “There are three things that are born 
but do not reach maturity: fish eggs, the fruit of the amra, and the bodhi- 
sattva who has brought forth the mind.’”*° Since there are many who fall 
  

28 The Buddha said (Butsu gon #3 ): Quoting the Nirvana Sitra (Da banniepan jing 
KACTBRE KE, T.374.12:515a29-b6). 

29 permanence, bliss, self, and purity (/6 raku ga jd  ° 8 - H - 4): The four attri- 
butes of nirvana, according to the Nirvana Sitra. 

30 “There are three things that are born but do not reach maturity” (tatoi shozuredo- 
mo juku sezaru mono sanshu ari  & OF FUE } AE SH Eb O=FfHSH 4 ): Reflecting 
a notion found in the Nirvana Siitra (Da banniepan jing KATBSRIE, T.374.12:450a7-9): 

BMARS AT MRaAy, WEHBESRD, REEL DARE, RAM 
DAES 
Like the mother fish with many eggs in her womb, few of which develop; like the 
amra [i.e., mango] tree with its many flowers and few fruits — living beings who 
bring forth the mind may be incalculable, but those that bring it to realization are so 
few as to be hardly worth mentioning. 

The Dazhidu lun K#9 im (T.1509.25:88a10-11) cites the same adage in a verse by 
Indra:



132 DOGEN’S SHOBOGENZO VOLUME VI 

back from it, we have long feared that we too might fall back; and for 
this reason, we protect the mind of bodhi. 

[T4:24] 
菩薩 の 初心 の と き 、 菩 提 心 を 退 較 す る こと 、 お ほ く は 正 師 に あ は ざ る に よ 
る 。 正 師 に あ は ざ れ ば 正法 を きか ず 、 正 法 を きか ざれ ば お そら く は 因果 を 
援 無し 、 解 脱 を 撲 無し 、 三 旬 を 援 無 し 、 三 世 等 の 諸 法 を 援 無 す 。 い た づ 
ら に 現在 の 五 欲 に 貧 著 し て 、 前 途 、 菩 提 の 功徳 を 失 す 。 あ る ひ は 天魔 流 
旬 等 、 行 者 を さま た げん が た め に 、 修 形 に 化し 、 父 母 ・ 師 匠 、 乃 至 親 族 ・ 
諸 天 等 の か た ち を 現 じ て 、 き た り ち か づき て 、 菩 薩 に むか ひ て こし ら へ す 
すめ て い は く 、 介 道 長 遠 、 久 受 諸 茸 、 も と も うれ ふ べ し 、 し か じ 、 ま づ わ 
れ 生 死 を 解脱 し 、 の ち に 衆生 を わた さん に は 。 行者 、 こ の か た ら ひ を きき 
て 、 菩 提 心 を 退 し 、 菩 薩 の 行 を 退 す 。 ま さ に し る べし 、 か く の ご と く の 説 
は 、 す な は ちこ れ 魔 説 な り 。 菩 薩 、 し り て し た が ふ こ と な か れ 。 も は ら 自 
未 得度 先 度 他 の 行 願 を 退 四 せ ざる べし 。 

When, as beginners, bodhisattvas turn back from the mind of bodhi, it 

is mostly due to their failure to meet a true master. When we do not meet 
a true master, we do not hear the true dharma; when we do not hear the 

true dharma, we are likely to deny cause and effect, to deny liberation, to 
deny the three treasures, to deny all the dharmas of the three times, and 
the like. Vainly addicted to the five desires in the present, we lose the mer- 
it for bodhi on the road ahead. Or the Deva Mara-paptyan, and the like, in 
order to obstruct the practitioner, may assume the appearance of a buddha 
or appear in the guise of parents, teachers, relatives, devas, and the like; 

and, drawing near, they will seduce the bodhisattva, saying, “The way to 
buddhahood is long, with protracted suffering, painful in the extreme.”! 
Better first to liberate oneself from birth and death, and then deliver living 
beings.” Hearing such persuasion, the practitioner turns back from the 
mind of bodhi, turns back from the practice of the bodhisattva. But we 
should know that such talk is the talk of Mara. Bodhisattvas must recog- 
nize this and not go along with it; they should never turn back from their 
vow “first to deliver others before one Is delivered oneself.” 

SME AD, MPH, SSAA, 成 果 時 甚 少 。 
The great thoughts of bodhisattvas, 
Fish eggs, and amra flowers: 
Three things plentiful in origin 
But, when it comes to fruition, very scarce. 

  

31 “The way to buddhahood is long, with protracted suffering” (butsudo chdon, 
ku ju shoku #ii8teie, Aci): Variant of a phrase from the Lotus Sitra (Miaofa 
lianhua jing WYER, T.262.9:26a15-17): 

a R-(AI— FEE. BURR LGR ARR BLU. (EVFES, PIR RASS A 
1 CFB 
If living beings only hear of the one buddha vehicle, they will not wish to see the 
buddha, nor wish to draw near to him. They will think, “The way to buddhahood is 
long, with protracted suffering, before one attains buddhahood.”
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[14:25] {2:341} 

AAS ESE OTHICTEDARBO LEKI, CNet LOL, We 
Mme LOL, MME LOASL, SHIChMS Oe RAN, 

[Talk] that would have us turn back from the vow “first to deliver 
others before one 1s delivered oneself,” we should recognize as the talk 
of Mara, we should recognize as the talk of other paths, we should rec- 
ognize as the talk of bad friends. Never go along with tt. 

[14:26] 

Re DOE, —tASRR, ~ RRR, =JCRR, DOK TH, CAI. ATA /\ 
SS. OH OTe. BREA. ERMA Am. HEPUKR 
Ae - ARSE, EAR, F/I SRSA, ARR ADE 
BAPTA. 2HIAG. BRA. WAAR, AERC OK + HRS LTA 
WE ARABIA, BRT. NG NB, Na, NRT IAG 
ee SL. eR, SORA. PR Aa, RR Sn, BEE 
aoe PAs wea, ARC, RRA, KRE. RSH, AAP ek 
AGL. NEGRO) PAIGE, EAKTR, BEKSR, RSE MA. 
RE CR Reon, ERE IRE (E BMA, SESS, EMAREA. AIA. 
— TR i =F, LAR, SAL Re, AHR, 

There are four types of Mara: (1) Mara as mental afflictions; (2) Mara 
as the five aggregates; (3) Mara as death; and (4) Mara as deva.32 

Mara as mental afflictions refers to the one hundred eight mental afflic- 
tions, further divided into the eighty-four thousand mental afflictions. 

Mara as the five aggregates refers to these mental afflictions combin- 
ing as the causes and conditions that produce this body. The four ele- 
ments and the forms produced by the four elements — form and eye 
organ, and the rest — are called “the form aggregate.” The combina- 
tion of the sensations of the hundred eight mental afflictions 1s called 
“the sensation aggregate.” Our incalculable, large and small percep- 
tions, separate and combined, are called “the perception aggregate.” 
The mental states of craving, anger, and the like, arising from pleasant 

and unpleasant thoughts, the dharmas associated and not associated 
[with the mind] are called the “formations aggregate.” By the combi- 
nation of the six sense organs and six sense obyects, there arise the six 
consciousnesses; the incalculable, limitless states of mind of these six 

consciousnesses, separate and combined, are called “the conscious- 

ness aggregate.” 

Mara as death: because of the causes and conditions of impermanence, 
the lifespan of the continuing five aggregates 1s broken down, and the 

  

32 There are four types of Mara (Ma u shishu 魔 有 四 種 ): Quoting the Dazhidu lun 
KS am, T.1509.25:533c21-534al0. The four types are a standard list: respectively, 
klesa-mara, skandha-mara, mrtyu-mara, and devaputra-mara.
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three factors of consciousness, warmth, and life all depart; therefore, it 

is called “the Mara of death.” 

Mara as deva, lord of the realm of desire: because he 1s deeply attached 
to worldly pleasures and relies on gaining, he produces false views and 
detests the way to nirvana of all the worthy sages. This 1s called “Mara 
as deva.” 

“Mara” 1s a word of Sindhu; in Qin, it means “the one who takes 

life.”33 Although Mara as death actually takes the life, the others also 
create the causes and conditions for taking life and take the life of wis- 
dom; therefore, they are called “murderers.” 

Question: Since the one Mara as the five aggregates includes the other 
three types, why distinguish them as four? Answer: In reality, they are 
one Mara; because we distinguish their meanings, we have four. 

[T4:27] {2:342} 
ER, CA RERTALEO Hea 720. TTA, LO CMBTAL, WKObICE 
PEE DT SOC, BHD AMA, CAPE DZ 0 

The preceding is the work of the Ancestral Master Nagarjuna.** Prac- 
titioners should know it and diligently study it. Do not be foolishly de- 
ceived by Mara and turn back from the mind of bodhi — this 1s protect- 
ing the mind of bodhi. 

TE EAR i 38 fe oS 
Treasury of the True Dharma Eye 
Bringing Forth the Mind of Bodht 

Number 4 

[Honzan edition: ] 

Ag AF ce ROA POA, FO Sa BIR 
Presented to the assembly at the Yoshimine Vihara, Yoshida District, 
Esshi; fourteenth day, second month of the senior wood year of the 

dragon, the second year of Kangen [24 March 1244} 
  

33 in Qin (Shin #): I.e., in the Chinese of the Later Qin (Hou Qin 後 秦 ) dynasty (384- 

417), which ruled North China when Kumiarajiva translated the Dazhidu lun KE itt 
between the years 402-405. The Sanskrit “mara” means “killing” or “killer.” 

34 the Ancestral Master Nagarjuna (Ryiiju soshi 龍 樹 祖師 ): Traditionally regarded 
as the author of the Dazhidu lun KS Ei (though the attribution is doubted by modern 
scholarship). 

35. This colophon, presumably by Dogen, is identical with that of the “Hotsu bodai 
shin” 3$##4#2@.0 chapter that occurs as number 63 in the seventy-five-chapter Shdb6- 
genzo. It first appears on MSS of the late seventeenth century.
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[Tounji MS:] 

ECREECIMMANLA, GRRE 2, RR 
Copied this from his draft, ninth day, fourth month of the junior wood 

year of the rabbit, the seventh year of Kenchd [16 May 1255]. Ejo*° 

TRIE CAP BEF) AA GS REA OSE, SRA 
Copied in the abbot’s quarters of Keirin Vihara; first day, eighth month, 

senior metal year of the horse, the seventh year of E1sho [4 September 
1510]. YOken, in his seventy-third year*’ 

  

36 This colophon is also attested by the Rurikoji MS 瑠璃 光 寺本 (ca. 1491) of the 
Shdbdgenzo in eighty-three chapters. 

his draft (goy の gz 御 草案 ): 1.e., Dogen's draft. 

37 Yoken 用 兼 : I.e., Kinko Yoken 金岡 用 兼 (1437-15139).
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Offerings to the Buddhas 

Kuyo shobutsu 

INTRODUCTION 

This work occurs as the fifth text of the twelve-chapter Shobdgenzo. 
It corresponds to number 59 in the sixty-chapter compilation, the text 
reproduced in the Honzan edition as number 87. Like most of the texts 
of the twelve-chapter compilation, it 1s undated and lacks a colophon; a 
colophon on one manuscript witness records that it was copied, presum- 
ably by Dogen’s disciple Ejo 122, during the summer retreat of 1255, 
a time when a number of the twelve-chapter Shobogenzo texts seem to 
have been copied. 

As its title indicates, the chapter treats the common Buddhist practice 
of making offerings in veneration of the buddhas. Dogen divides his 
treatment of the topic into two roughly equal parts: the first half of the 
essay treating examples of the offerings made by Buddha Sakyamuni in 
his prior lives; the second half describing types of offerings, including a 
lengthy discussion of the construction of the stupa. 

Like some of the other texts of the twelve-chapter Shobogenzo, the 
work is noteworthy for its heavy reliance on the standard sources of the 
Buddhist canon: something like two-thirds of the text consist of direct 
quotation from siitras, scholastic commentaries, and monastic codes, 

with almost no reference to the Zen corpus. Only in the final section does 
Dogen refer to his own tradition of the buddhas and ancestors, which 
alone, he claims, transmits the authentic rules for making offerings.
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LEYS AR Hee oS 

Treasury of the True Dharma Eye 

Number 5 

Hie a 8 

Offerings to the Buddhas 

[T5:1] {2:343} 

Hae, Aiba, Bake, Aan MHRA, 

The Buddha said, | 

If there were no past time, 
There would be no past buddhas; 
If there were no past buddhas, 
There would be no leaving home and receiving the precepts. 

[TS:2] 
あき ら か に し る し 、 三 世に か な ら ず 諸 人 ま し ます な り 。 し ば らく 過去 の 
諸 代 に お き て 、 そ の は じ め あ り 、 と いふ こと な か れ 、 そ の は じ め な し 、 と 
いふ こと な か れ 。 も し 始終 の 有無 を 邪 計 せ ば 、 さ ら に 代 法 の 習 光 に あら 
ず 。 過 去 の 諸 介 を 供養 し た て まつ り 、 出 家 し 、 随 順 し た て まつ る が ご と 
さ 、 か な ら ず 諸 人 と な る な り 。 供 介 の 功徳 に より て 、 作 人 する な り 。 いま 
だ か つて 一 條 を も 供養 し た て まつ ら ざ る 上 押 生 、 な に に より て か 作 人 する こ 
と あら ん 、 無 因 作 人 ある べから ず 。 

It should be clearly recognized that the buddhas necessarily live in the 
three times. With regard here to buddhas of the past, do not say that they 
had a beginning or that they had no beginning. If we falsely reckon that 
they did or did not have a beginning or an end, this ts surely not the study 
of the buddha dharma. Those who have made offerings to the buddhas 
of the past, who have left home and followed them, will surely become 
buddhas. We become buddhas through the merit of making offerings to 
buddhas. How could living beings who have never made offerings to a 
single buddha become a buddha? There is no becoming a buddha with- 
out cause. 

  

1 The Buddha said (butsu gon =): A slightly variant version of a verse found in 
the Mahavibhdasa (Da piposha ron K BZ) ii (T.1545.27:393b 15-16). Also cited in the 
*ShoQbogenzQ shukke kudoku" 正法 眼 蔵 出家 功徳 .
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[15:3] 

HAT RMS. HARE, KER, RRBR Bae, tis eR, 
ERR BS Hi — Ete, AT, RAE. (Fe ES, (hot 
feb. SI — Se, REMI, WORM RR, SKS Asa ihe, DUS A 
je. PrabRAR KR RMR: Be, Raa, RR, Ke IS 
He — Si — Ete REAR KAR PETERS, TORAH, RUE. APE, Fé 
oe. (PRR SE Ey, (Uae. SIRI — Sit, RAE, WUR RP R, 
BANG, Sites, PTAA: KR RR: Bee We: BE Rae 
fi, REL. Sh RS HE = HK te TEA KAR + FETE, 目 
Hoe. BOER. (PRE. (Seat, To. HYD, MURR 
mk, Ws! BRA PR. Reba. TER. 

In the Sutra of the Collection of the Past Acts of the Buddha, it is said: 

The Buddha addressed Maudgalyayana, saying: 

I remember that, in the past, planting good roots under incalculable, 
limitless world-honored ones, I sought anuttara-samyak-sambodhi. 
Maudgalyayana, I remember that, in the past, assuming the body of a 
wheel-turning sage king, I encountered thirty kotis of buddhas, all with 
the same name, Sakya.’ The tathagatas as well as their sravakas, I ven- 

erated, served, honored, and offered in full the four necessities: robes, 

food and drink, bedding, and medicine. At that time, those buddhas did 

not give me a prediction, “You shall attain anuttara-samyak-sambodhi 
and, as knower of the world, teacher to devas and humans, world-hon- 

ored buddha, in a future time, you shall realize true awakening.” 

Maudgalyayana, I remember that, in the past, assuming the body of a 
wheel-turning sage king, I encountered eight kotis of buddhas, all with 
the same name, Randeng.* The tathagatas as well as their sravakas, 

I venerated, served, honored, and offered in full the four necessities: 

robes, food and drink, bedding, and medicine; and banners, canopies, 

flowers, and incense. At that time, those buddhas did not give me the 
prediction, “Attaining anuttara-samyak-sambodhi, you shall become 

knower of the world, teacher of devas and humans, a world-honored 

buddha.” 

  

2 Sutra of the Collection of the Past Acts of the Buddha (Butsu hongyo jikkyo (ATT 

42): Fo benxing ji jing HATTER, T.190.3:655c4-19. 

3 thirty Aotis of buddhas (sanju oku butsu =-+-(& #6): Taking oku f& here as rendering 
S. koti (“crore”; 10 million); similarly below. 

4 Randeng (Nentéd #K%E): A Chinese translation of “Dipamkara” (“Torch Bearer’). 

5 “knower of the world” (seken chi ttfal#): This and the following two epithets of a 
buddha are from the standard list of ten appearing below, section 5.
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Maudgalyayana, I remember that, in the past, assuming the body of a 
wheel-turning sage king, I encountered three kotis of buddhas, all with 
the same name, Pusya. To the tathagatas as well as their sravakas, | 
offered in full all the four necessities. At that time, those buddhas did 

not give me the prediction, “You shall become a buddha.” 

[T5:4] {2:345} 
この ほか 、 そ こ ば く の 諸 俺 を 供養 し まし ます 。 韓 輪 聖王 身 と し て は 、 か な 
ら ず 四 天 下 を 統領 すべ し 。 供養 諸 人 の 具 、 ま こと に 豊 秋 な る べし 。 も し 大 
甲 輪 王 な ら ば 、 三 千 界 に 王 な る べし 。 そ の と き の 供 頒 、 い ま の 凡 慮 、 は か 
る べから ず 、 ほ と け 、 と きま し ます と も 、 解 了 す る こと 、 え 難 か ら ん 。 

In addition to these, he made offerings to so many other buddhas. In 
the body of a wheel-turning sage king, he would necessarily have ruled 
the four continents under heaven; his provisions for offerings to the bud- 
dhas would truly have been abundant.° If he was a great wheel-turning 
king, he would have been king of the three chiliocosms; his offerings to 
the buddhas at that time cannot be measured by the thinking of common 
people today, and, even were the Buddha to describe them, they would 
be hard to understand.’ 

[15:5] 

(BS Lin Bos, PE BRR. POUR, ORR RES HE = SH = HE 
(A= Hee. Aree, KS Feet. RIVERA. RK 
fk eR - RAR RH. BROS H mois, Miah, Rack. Be 
RIK te. BF. (ik, KAM, BHR. RAK, GIA 
i. APES FSFE. Re Rie. Kk RR: RR 
ae. ORM RS Hei Ste. Mea. BRICK. CRORE, BF 

fh IU, RAAT, BRB. BT, (NA. FP CAA, FRR 
(FRE. eR. KR KR BAR RR ROR RES 

i— Rte Meee. RACK. CRORE, BE. (Ui, WK 
ART. BB, Row, (He. BM. Bebe Pee SE. 
US thse. Rack, DAR Bale, Reukt, See a. 管 
PIUE, WHELAN, RARE THT. BRE RIER RS HAE RAIS 
fe, BARACK. UATE BR. Rett, HERA, BERL, 
eS (Fee. RO, eR. BRICK. DARE 

i, ea. Reset, AAR. AOR. Re. A RacKR. 以 
APTei, BRB. Keo, HALT oe. ASAD AD, Bele ey Eee 
£. BU), eee, ARhack. DART, BAR. Beet. {A 
FUT. PSR, ERUADU SS, RTA TR, ARIK. LAAT 
i, Ba, RoR, Pa. RAH. BOL M, ALB X 

6 four continents under heaven (shi tenka PUK F): The four bodies of land (S. ca- 
tur-dvipa) surrounding Mt. Sumeru in the geography of Buddhist world systems; see 
Supplementary Notes, s.v. “Four Continents.” 

  

7 three chiliocosms (sanzenkai = 5): Abbreviation of sanzen daisen sekai =FX 

千世 界 (“three-thousandfold great thousandfold world system”), equal to one billion 
Sumeru world systems.
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fi. tkmier, GPR KAR- MR RR- RE, See, KAM, 復 
Dito, Hise OTe rE, BRE, BAH. WET. Re 
Resch Teese, AEP. (EAE. WERE, Tee, We 
AETE. VEXEE. BERS. HERA, FERS te. facile, 
mMREWMRER, RPame,. DAK, (PRRHA, MER. Mh 
2. FRG. meh, ERE. (AME. BHR. RMIT, 
但 一 生 間 浮 提 、 九 千 効 中 、 但 生 天 上 。 夏 養 焼 時 、 生 光 音 天 。 世界 成 巳 、 選 
ARTE, FUP RPA, BREAD, BHR, CIT, BARR + FES 
ih. SeREMERIB, BAH, CRMC. AHH, RAB TOR Ke 
供 ・ 正 遍 知 ・ 明 行 足 ・ 番 近 ・ 世 間 PE IK: KAR RTE, Beate 
時 、 Mittin. Ste. (EEE. HRA HK, ARIE. RR 
a. U—-USBR, RRR RI EE. BIRR. BRM RAH == 
te. ETH. IRRGCR. CORRE, BTTE RR. (TL, EROS. OB 
AM em cA, ASA. BIR, Re, Aa, 4 
hee, Kise BE. Re T. BRAIRSH-R— 
fe, Mesh eh. OR ECR. RMR. BFR. DART, BRR, 我 
uatt, CARI. HEH. Seat. Kame. Se. 
IRGC. DRA BB. Rett, ORB C AM SMS. He 
NA+ ee, See, RPA PE. OSA mR 
RRB. ORC. DATS, BAR. Feet, Ina ae 
my P. eee. eT, FPS Fe EL ORR, 
fas kway. ORR. DART, BAR. Ramat. INA A py 
(SikioP. t+ et. APRA AA, FRAPS PRE. LORRI 
fama. RRR. UA ATi, BAB. Rem, IN pl 
(SikpP. AAO, AR, RP, Oe 
We se. ORR ECR. DA PTAA. 

In the Pure View Chapter, Number 8, of the Buddha Treasury Sutra, 
it 1s said,® 

The Buddha addressed Sariputra, saying, 

I remember that, in the past, seeking anuttara-samyak-sambodhi, I en- 
countered thirty kotis of buddhas, all named Sakyamun1. At that time, I 

was always a wheel-turning sage king, who throughout his lives, made 
offerings to the buddhas and their disciples of robes, food and drink, 
bedding, and medicine, for the sake of my quest for anuttara-samyak- 
sambodhi. Yet those buddhas did not give me a prediction, saying, 
“In the future, you will become a buddha.” Why not? Because I was 
acquisitive. 

Sariputra, | remember that, in the past, | was able to encounter eight 

thousand buddhas, all named Dingguan.’ At that time, I was always a 

  

8 Buddha Treasury Siitra (Butsuzd kyo bigiS): Fozang jing Phi, 
T.653.15:797a16-c29. 

9 Dingguan (/2 ん 6 定 光 ): An alternative translation of “Dpamkara.“ The names of the 
buddhas given throughout this passage are sometimes in Chinese translation (as here), 
sometimes in transliteration (as in “Sakyamuni,” just above); since speculation on the
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wheel-turning sage king, who throughout his lives, made offerings to 
them and their disciples of robes, food and drink, bedding, and med- 

icine, for the sake of my quest for anuttara-samyak-sambodhi. Yet 
none of those buddhas gave me the prediction, “In the future, you will 
become a buddha.” Why not? Because I was acquisitive. 

Sariputra, I remember that, in the past, I encountered sixty thou- 

sand buddhas, all named Guangming.'° At that time, I was always a 
wheel-turning sage king, who throughout his lives, made offerings to 
them and their disciples of robes, food and drink, bedding, and med- 

icine, for the sake of my quest for anuttara-samyak-sambodhi. Yet 
none of those buddhas gave me the prediction, “In the future, you will 
become a buddha.” Why not? Because I was acquisitive. 

Sariputra, I remember that, in the past, I encountered three kotis of 

buddhas, all named Pusya. At that time, I was always a wheel-turning 
sage king, who made offerings of the four necessities. Yet none of of 
them gave me the prediction, because I was acquisitive. 

Sariputra, I remember that, in the past, I was able to encounter eigh- 

teen thousand buddhas, all named Shanwang, in a kalpa called Shang- 
ba.'' At the places of all these eighteen thousand buddhas, I shaved my 
head, donned the robe, and studied anuttara-samyak-sambodhi. None 

of them gave me the prediction, because I was acquisitive. 

Sariputra, I remember that, in the past, I was able to encounter five 

hundred buddhas, all named Huashang.' At that time, I was always 
a wheel-turning sage king, who made offerings of everything to the 
buddhas and their disciples. None of them gave me the prediction, 
because I was acquisitive. 

Sariputra, I remember that, in the past, I was able to encounter five 

hundred buddhas, all named Weide."* I made every sort of offering, but 
none of them gave me a prediction, because I was acquisitive. 

Sariputra, I remember that, 1n the past, | was able to encounter two 

thousand buddhas, all named Kaundinya. At that time, I was always 
a wheel-turning sage king, who made offerings of everything to the 

  

original Sanskrit can be problematic, the former will be rendered here in the Chinese 
reading; the latter, in (possible) Sanskrit reconstruction. 

10 Guangming (Komyo 5C44): Sanskrit uncertain. 

11 Shanwang (Sgz の 山王 ): Sanskrit uncertain. 

Shangba (57g/s 上 八 ): Sanskrit uncertain. 

12 Huashang (た e2 華 上 ): Possibly translating Sanskrit "Padmottara.“^ 

13 Weide (/7oz 成徳 ): Sanskrit uncertain.
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buddhas, but none of them gave me a prediction, because I was ac- 

quisitive. 

Sariputra, I remember that, in the past, I encountered nine thousand 

buddhas, all named Kasyapa. I made offerings of the four necessities 
to the buddhas and their disciples, but none of them gave me a predic- 
tion, because I was acquisitive. 

Sariputra, I remember that, in the past, during ten thousand kalpas, 
no buddha appeared. At that time, for the first five hundred kalpas, 
there were ninety thousand pratyeka-buddhas. Throughout my lives, 
making offerings to all of them of robes, food and drink, bedding, 
and medicine, I venerated and praised them. For the next five hundred 
kalpas, again making offerings of the four necessities to eighty-four 
thousand kotis of pratyeka-buddhas, | venerated and praised them. 

Sariputra, after those thousand kalpas had passed, there were no more 
pratyeka-buddhas. At that time, I died in Jambudvipa and was born in 
the Brahma world as the Great Brahma King.'* In this way, revolving 
for five hundred kalpas, I was continuously born in the Brahma world 
as the Great Brahma King, and was not born in Jambudvipa. After 
these five hundred kalpas had passed, I descended to birth in Jambud- 
vipa, where I ruled over Jambudvipa. When my life ended, I was born 
in the Heavens of the Four Deva Kings.'? When my life ended there, 
I was born in the Trayastrimsa Heaven, as Sakrodevanam Indra.'° Re- 
volving in this way, after completing five hundred kalpas, I was born 
in Jambudvipa; and, after completing five hundred kalpas there, I was 

born in the Brahma world as the Great Brahma King. 

Sariputra, for nine thousand kalpas, I was born only once in Jambud- 
vipa; for nine thousand kalpas, I was born only tn the heavens. During 
the kalpa ending fires, | was born in the Heaven of Brilliant Sound."’ 
Once the [next] world was formed, I was again born in the Brahma 
world. In my births during the nine thousand kalpas, I was never born 
among humans. Sariputra, for these nine thousand kalpas, there were 
no buddhas or pratyeka-buddhas, and many living beings fell into the 
evil paths. 
  

14 Brahma world (Bonse *#&t#): S. brahma-loka, the heavens of the first dhyana in the 

realm of form (shikikai &#; S. riipa-loka), ruled by the deva king Brahma. 

15 Heavens of the Four Deva Kings (Shitennd ten PUK =X): Abodes on Mt. Sumeru 
of the devas guarding the four cardinal directions. 

16 Trayastrimsa Heaven (7ori ten TF XK): Abode at the top of Mt. Sumeru inhabited 
by thirty-three devas and ruled by the deva Sakra (or Indra). 

17 Heaven of Brilliant Sound (Kdonten 36% XK): Abhasvara, highest of the heavens 
of the second dhyana, the denizens of which are above the conflagration at the end of a 
kalpa.
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Sariputra, after the ten thousand kalpas had passed, a buddha appeared 
in the world. His name was Pushou, a Tathagata, Worthy of Offer- 
ings, Perfectly Knowing, Perfected in Wisdom and Conduct, Well- 

Gone, Knower of the World, Unsurpassed, Tamer of Persons, Teacher 

of Devas and Humans, World-Honored Buddha.'® At that time, when 

my life in the Brahma world ended, I was born in Jambudvipa as a 
wheel-turning sage king named Gongtian.'” The lifespan of humans 
was ninety thousand years. Throughout my lifespan, for those ninety 
thousand years, I made offerings of all the daily necessities to that bud- 
dha, as well as his ninety kotis of bhiksus, for the sake of my quest for 
anuttara-samyak-sambodhi. But that Buddha Pushou did not give me 
the prediction, “In the future, you shall become a buddha.” Why not? 
At that time, I was unable to penetrate the real marks of the dharmas 
and was attached to views of self and acquisition. 

Sariputra, during this kalpa, one hunded buddhas appeared in the 
world, each with a different name. I was always a wheel-turning sage 
king, who throughout his life made offerings to them and their dis- 
ciples, for the sake of my quest for anuttara-samyak-sambodhi. But 
none of those buddhas gave me a prediction, “In the future, you shall 
become a buddha,” because | was acquisitive. 

Sariputra, I remember that, in the past, during the seven hundredth 
asamkyeya-kalpa, | was able to encounter a thousand buddhas, all 
named Jambinada. Throughout my lives, I made offerings of the four 
necessities, but they did not give me a prediction, because I was ac- 
quisitive. 

Sariputra, I remember that, in the past, in the seven hundredth 

asamkhyeya-kalpa, | was able to encounter six million two hun- 
dred thousand buddhas, all named Jianyigieyi.”° At that time, I was a 
wheel-turning sage king, who throughout his lives made donations of 
all the necessities of daily life to them and their disciples; but they did 
not give me a prediction, because I was acquisitive. 

Sariputra, I remember that, in the past, again in the seven hundredth 
asamkhyeya-kalpa, | was able to encounter eighty-four buddhas, all 
named Dixiang.”' At that time, | was always a wheel-turning sage king, 
who throughout his lives made donations of all the necessities of daily 

  

18 Pushou (Fushu #5f): Sanskrit uncertain. The list, beginning with “tathagata” (nyo- 
rai 43K), following this name is the standard set of ten epithets of a buddha. 

19 Gongtian (Kuten 4£X): Sanskrit uncertain. 

20 Jianyiqieyi (た ez 7ssgzg7 見 一 切 儀 ): The sutra reads 義 for {# here: probably San- 
skrit “Sarvarthadarsa.” 

21 Dixiang (7aisé 778): Likely Sanskrit “Indradhvaja.”
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life to them and their disciples; but they did not give me a prediction, 
because | was acquisitive. 

Sariputra, | remember that, in the past, again in the seven hundredth 
asamkhyeya-kalpa, I was able to encounter fifteen buddhas, all named 
Riming.” At that time, I was a wheel-turning sage king, who through- 
out his lives made donations of all the necessities of daily life to them 
and their disciples; but they did not give me a prediction, because I 
was acquisitive. 

し 4 

Sariputra, | remember that, in the past, again in the seven hundredth 
asamkhyeya-kalpa, I was able to encounter sixty-two buddhas, all 
named Shanji.*> At that time, I was a wheel-turning sage king, who 
throughout his lives made donations of all the necessities of daily life 
to them and their disciples; but they did not give me a prediction, be- 
cause I was acquisitive. 

[15:61 {2:348} 

Oe ee. JOB REI. SER, Micke. CR IRE, ibe) Ak 
効 、 Pate h. eel Pe BOR - BR TE «A(T; See De A 解 ・ 無 上 

E+ PEI KA BM + PB TEES, 

In this way, I revolved until I met Buddha Dingguang and then attained 
acceptance of non-arising.** Whereupon, he gave me a prediction, say- 
ing, “In the future, after asamkhyeya-kalpas have passed, you shall 
become a buddha named Sakyamuni, a Tathagata, Worthy of Offer- 
ings, Perfectly Knowing, Perfected in Wisdom and Conduct, Well- 
Gone, Knower of the World, Unsurpassed, Tamer of Persons, Teacher 

of Devas and Humans, World-Honored Buddha. 

[15:7] {2:351} 

は じ め 三 十 億 の 種 巡 牟 尼 人 に あい た て まつ り て 、 尋 形 毒 供養 より この か 
た 、 定 光 如 来 に あふ た て まつ ら せ た ま ふ まで 、 み な つね に 轄 輸 聖 王 の み と 
LC, #MABRBLETEOUELEDV, BBE. KIZS< ID BE EZR 

AX~L, HSN ER, \EROBB, TOHOKO-W#EO thE 
り 。 定 光 俺 と は 、 燃 燈 如 來 な り 。 三 十 億 の 得 好 牟 尼 俺 に あ ひ た て まつ り ま 
LET, PRATTERM, 7RO OIC HRM ORR, BZ. 

  

22 Riming (Nichimyo H AA): Sanskrit uncertain. 

23 Shanji (Zenjaku 227%): Sanskrit uncertain. 

24 In this way, I revolved (nyoze tenden 0 ke #4): Continuing to quote the Fozang 
jing Wei, at T.653.15:797c29-798a4. 
acceptance of non-arising (mush6é nin #E4 &): S. anutpattika-dharma-ksGnti; realiza- 
tion of the emptiness of all dharmas, often said to occur on the seventh stage (S. bhiimi) 

of the bodhisattva path and assure non-regression (futai 7.18; S. avaivartika) from the 
goal of buddhahood.
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After encountering thirty kotis of Sakyamuni Buddhas and making 
offerings to them throughout his lives until he encountered Tathagata 
Dingguang, always taking the body of a wheel-turning sage king, he 
made offerings throughout his lives. [The lifespans of] wheel-turning 
sage kings are mostly over eighty thousand. During lifespans of ninety 
thousand years or eighty thousand years, he made offerings of all the 
daily necessities. The Buddha Dingguang is Tathagata Randeng [Dipam- 
kara]. His encountering thirty kotis of Sakyamuni Buddhas is the same 
in the Sutra of the Collection of the Past Acts of the Buddha and the 
Buddha Treasury Sutra. 

[T5:8] {2:352} 
糧 迎 若 薩 、 初 阿 僧 企 耶 、 進 事 供養 七 萬 五 千 借 。 最初 名 得 迎 牟 尼 、 最 後 名 客 
% SRSA, Se oe NTH. RBIS, RRARE. BH 
BaD, EMME, RBI, RA, PETA 
Se. tute ESE TN, OE HB. BTR SE, 

The bodhisattva Sakya, 

In the first asamkhyeya, encountered, served, and made offerings to 

seventy-five thousand buddhas.> The first was named Sakyamuni; 
the last was named Baoji.*° In the second asamkhyeya, he encoun- 
tered, served, and made offerings to seventy-six thousand buddhas. 

The first was Baoji; the last was named Randeng [Dipamkara]. In 
the third asamkhyeya, he encountered, served, and made offerings to 

seventy-seven thousand buddhas. The first was Randeng; the last was 
named Shengguan.”’ During ninety-one kalpas of cultivating the deeds 
that would ripen as the marks, he encountered, served, and made of- 

ferings to six buddhas.”® The first was Shengguan; the last was named 
Kasyapa. 

| 15:9| 

BIELE=AKM Biko Heese. CMa, Mk-#F- cB: 
男女 等 、 さ ら に を し むと ころ な し 、 凡 慮 の お よぶ と ころ に あら ず 。 あ る ひ 
LAE ORE AROGICHVAT., HAVUILCHORACROMICEVA 
CCB LETHEDS, SBAWNNINDE, HAVIIK - BOB, HAOIIH 

25 In the first asamkhyeya (sho asdgiya #9) {484 A): Quoting the Mahavibhasa (Da 
piposha ron KEL i, T.1545.27:892c5-11). “Asamkhyeya” here refers to the three 
“incalculable” kalpas of the Bodhisattva’s path to buddhahood. 

26 Baoji (Hokei #€4%): S. Ratnasikhin. 

27 Shengguan (Shokan HL): S. Vipasyin; first of the seven buddhas of the past, of 
which Kasyapa was the sixth. See Supplementary Notes, s.v. “Seven buddhas.” 

28 deeds that would ripen as the marks (s6 ijuku gd tH 224%): l.e., karma that 
would result in the development of the thirty-two marks (s6 #8; S. /aksana) of greatness 
adorning a buddha’s body, the final task of the bodhisattva path, said to take one hundred 
great kalpas. 
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fe KB SRB LECEODYN, HAUITLEOFR BEY, LAOSE 
を も て 買取 し て 、 燃 燈 借 を 供養 し た て まつ り ま し ます 、 あ る ひ は 鹿 皮 の 
K, OMe LETHEOS, 

In sum, in his offerings to the buddhas over the three great innumera- 
ble kalpas, he begrudged nothing whatsoever — beginning with his own 
bodies and lives, through his countries and cities, wives and children, 

seven treasures, male and female [servants], and so on — beyond the 
common person’s reckoning.”” He would make offerings of pieces of 
gold piled high in silver bowls or the seven treasures piled high in gold 
and silver bowls.*° Or he made offerings of small beans, or of the flowers 
of water and land, or of incense of sandalwood or aloes, and the like; or, 

buying five blue lotuses with five hundred coins, he made offerings to 
Buddha Randeng; or he made offerings of a deerskin robe.”! 
  

29 his own bodies and lives (shinmyo fm): This and the following in this list of 
offerings may reflect a passage in the Lotus Sutra (quoted in “Shdbdgenzo hotsu bodai 
shin” IF EARS 42-1), in which Buddha Sakyamuni speaks of the offerings he made 
when he was born as kings in his incalculable former lives (Miaofa lianhua jing WEE 

華 経 , T.262.9:34b28-29): 

象 馬 七 珍 國 城 妻子 奴 如 僕 従 頭目 舌 勝 身 肉 手足 。 
Elephants and horses, the seven treasures, countries and cities, wives and children, 

male and female servants, my heads and my eyes, my marrow and my brains, the 
flesh of my bodies, my hands and feet. 

30 pieces of gold (dgon no zoku B43£): Likely reflecting a fixed expression for 
precious offerings; see, e.g., Sifen Iti VU474#, T.1428.22:791a8: 

金 鉢 盛 滑 銀 栗 。 銀 鉢 盛 痛 金 栗 。 
Golden bowls piled high with pieces of silver: silver bowls piled high with pieces 
of gold. 

Or Dazhidu lun KE im, T.1509.25:142c6-8: 

)\ DOF SA ERE, SRERAL SSE, FRSK RRR ASE, BALSA RS OTA. 

Eighty-four thousand golden bowls piled high with pieces of silver; silver bowls 
filled with pieces of gold; vaidiirya bowls filled with pieces of crystal; crystal bowls 
filled with pieces of vaidurya. 

31 small beans (shozu 小豆 ): Reference to the future Sakyamuni’s offering of beans to 

Buddha Vipasyin; see, e.g., Fo benxing ji jing #hA TT Ei, T.190.3:670a25-29. 

flowers of water and land (suiriku no hana 7K{#@ #2): A standard offering; here, per- 
haps reflecting a list in the Fo benxing ji jing BATT Ri& (T.190.3:733a3-7) that includes 
sandalwood (sandan }f###) and aloes (jinsui 707K). 

five blue lotuses (gokyé no shérenge 4.820) fH): Allusion to the story of Buddha 
Sakyamuni in a previous life as the Bodhisattva Manava, who offered five flowers to 
Buddha Dipamkara and received a prediction of his eventual buddhahood; see, e.g., Fo 
benxing ji jing (BATE, T.190.3:666c5ff; Taizi ruiying bengi jing KT FMA EEE, 
T.185.3:472c18ff. 

deerskin robe (rokuhi no e iB BZ 7) XX): Allusion to the story that, in a prior life, the future 
Sakyamuni spread out his deerskin robe and his hair for Buddha Dipamkara to step on; 

see, e.g., Fo benxing ji jing ATT EE, T.190.3:667b27ff.
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[15:10] 

BIFEZ HBL, BAO BRMICELETRASHBLETEDSAILHDH 
ず 、 い そぎ わが いのち の 存 せ る 光陰 を 、 む な し くす ご さ ず び 供 覆し た て ま 
つる な り 。 た と O ひ 人 金銀 な り と も 、 ほ と け の 御 た め 、 な に の 人 益 か あら ん 、 た 
と ひ 香 華 な り と も 、 ま た ほ と け の 御 た め 、 な に の 益 か あら ん 。 し か あれ ど 
も 、 納 受 せ させ た ま ふ は 、 衆 生 を し て 功 徳 を 増長 せしめ ん た め の 大 慈 大 悲 
な り 。 

In sum, in making offering to the buddhas, it is not that we make offer- 
ings of what is appropriate to the significant position of the buddhas; it 
is that we hasten to make offerings while our life lasts, without “passing 
the years and months in vain.”*? What benefit to the buddhas would gold 
and silver be? What benefit to the buddhas would incense and flowers 
be? Nevertheless, their acceptance of them is an act of great compassion 
and great mercy that enables living beings to increase their merit. 

[T5:11] {2:3533 
KEE BO + IE, HS. BAT. RAMS ie, ATE 
TER, 2, ARTERY, HERBY Ae book - 應 供 ・ 正 通知 ・ 明 行 足 ・ 善 逝 ・ 
世間 解 ・ 無 上 士 ・ 調 御 丈 夫 ・ 天 人 師 ・ 俺 世 尊 。 包 諸 大 衆 、 宣 説 如是 大 混 般 経 。 
ia, KSA, RE SARMAEM, RHEE. RE, 
欲 設 供養 。 居 貧 無 物 。 欲 自責 身 、 薄 福 不 舎 。 即 欲 還 家 、 路 見 一 人 、 耐 便 語 
BKM, BBR, KAKA, RE, ASHER, ER. BR 
Bik, REPS. AME, MAE, LARA, SAR BER 
SARA AS, MEU ASI, FARR, PRBS ET 

K RHE. OPRE, RES, wR RA, ARIZ @ 
Maa, HARES, FARE, BABS. BIA. 

In the twenty-second roll of the Nirvana Sutra, the Buddha says,” 

et 
BOE

 
[Il

l 

Good sons, I remember that, in the past, incalculable, limitless nayutas 

of kalpas ago, there was at the time a world called Saha, where there 
was a world-honored one named Sakyamuni, a Tathagata, Worthy of 
Offerings, Perfectly Knowing, Perfected in Wisdom and Conduct, 

Well-Gone, Knower of the World, Unsurpassed, Tamer of Persons, 

Teacher of Devas and Humans, World-Honored Buddha. For the great 
assemblies, he preached the Great Nirvana Sutra like this. 

At that time, returning from a wise friend’s place, I heard that this 

buddha would preach the Great Nirvana for the great assembly. Upon 
hearing this, I rejoiced in my heart and wished to prepare offerings. 
Living in poverty, I had nothing; I was going to sell my own body, but 
  

32 without “passing the years and months in vain” (kdin o, munashiku sugosazu 5 

除 を 、 む な し くす ご さ ず ): Japanese rendering of a verse that DoQgen will quote below, 
section 16. 

33 Nirvana Sitra (Daihatsu nehan ky6 KAKVERIE): Quoting the Da banniepan jing 
大 般 混 般 経 , at T.374.12:497a19-b3.
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unfortunately was unable to do so. As I was returning home, I met a 
person on the road, to whom I said, “I wish to sell my body. Could you 
buy it?” 

The person replied, “No one could endure the work at my house. If you 
could, I would buy you.” 

So, I asked him, “What rs the work that no one can endure?” 

The person replied, “I have a grave illness. A good doctor has pre- 
scribed that I take three taels of human flesh daily. If you can provide 
me with three taels of flesh from your body every day, I’Il give you 
five coins.” 

Upon hearing this, I rejoiced in my heart and said, “Give me the mon- 
ey and allow me seven days leave. As soon as my affairs are taken care 
of, I’Il come back to you.” 

The person replied, “Seven days 1s impossible; if it’s necessary, I can 
allow one day.” 

[T5:12] 

eB. FOR. BOREL. GR BRT. Same, MHA, MS! 
AR, PAR, DODHE SEM, FRR, BERS, MERE FRB CO), RK 
Aa/ERE. KES, SHRED HGR, Vel, MPRERA 
ARK, BAT. KREG AARHMA, Uti, FOB. AAA 
me. Ayg—A, BAT. DER. GE. RSE, OR. RF 
APR SR, ASRS RH FED —2A, meee, (MWA 
ee Scfpaah, FORUM ARDEA, BGI. FRR AK, Aki. Real 
JE H, BAT. DE ARmAK. TROARKRYE, BiBKA, Re 

Bat, BAT. De Ri, EKER, RAB, RRB. Te 
Aa BANG, PECR AL FR LZ HB 

Good sons, at this time, I took the money, went to where the Buddha 

was, bowed my head at his feet, and presented him with all I had.** 
After that, I listened with sincere mind to this siitra. At the time, I was 

dim-witted and, while I heard the sutra, | was able to receive and keep 

the words of only one gatha: 

The Tathagata has verified nirvana, 
Forever cutting off birth and death. 
If you listen to him with full attention, 
You will always have incalculable Joy. 

After receiving this gatha, | straightaway returned to the home of the 
sick man. Good sons, although day after day I gave him three taels of 
flesh, because | remembered the gatha, it caused me no pain. Day after 
day without a break, a full month passed. 
  

34 Good sons (zen nanshi ¥ +-): Continuing to quote the Nirvana Siitra (Da pannie- 
pan jing KAXVEAaRIE, T.374.12:497b5-21).



T5. Offerings to the Buddhas Kuy6 shobutsu (tt #¢a# 151 

Good sons, as a consequence of this, his illness was cured, and my 

own body was healed, without any wounds. At that time, upon seeing 
that my body was fully whole, I brought forth the mind of anuttara- 
samyak-sambodhi. Such 1s the power of a single gatha; how much 
greater fully to receive and keep, read and recite [the sutra]. Seeing 
that this sutra has such benefits, | doubled my aspiration, vowing that, 
in the future, I would attain the way of the buddhas and be named 
Buddha Sakyamuni. 

Good sons, It 1s due to the power of this one gatha that today I am 
brought to this great assembly, to preach fully for the sake of devas and 
humans. Therefore, good sons, this Great Nirvana 1s inconceivable and 

achieves incalculable, limitless merits. Thus, 1t 1s the treasury of the 

profound secrets of the buddhas, the tathagatas. 

[15:13] {2:355} 

ENDLEDRHO SEL, CHRUPEHOERAZY, his Sia 1is, 
ANB (STRBOR AH), HRW a Hee LETHON ELETE ERY, 
POHL, MALO, COARKICA CBT, ARP Ee 6 OCF 
弟子 に 供養 する に 、 三 種 の 供養 を も て す 、 い は ゆる 、 草 座 ・ 石 蜜 笑 ・ 燃 燈 な 
り 。 そ の と き の 帝 願 に い は く 、 國 土 ・ 名 競 ・ 毒 命 ・ 弟 子 、 一 如 今 得 迎 牟 尼 
(36 

The bodhisattva who sold his body at that time was a past cause of 
the present Buddha Sakyamuni. If we reconcile this with other scrip- 
tures, the beginning of the first asamkhyeya-kalpa was the time that he 
made offerings to the ancient Buddha Sakyamuni.* At that time, he was 
a tile-maker, whose name was Da Guangming.*° In making offerings to 
the ancient Buddha Sakyamuni and his disciples, he gave three sorts of 
  

35 If we reconcile this with other scriptures (taky6 o ezit sureba (hE & @ ih x 
4vlx): Presumably, a reference to the passage in the Da piposha ron KBB) im 

(T.1545.27:892c5-6) quoted above, section 8. 

36 At that time, he was a tile-maker, whose name was Da Guangming (kano toki wa, 

gashi nari, sono na o Dai Kémyé to shdsuPOr XIX, HEA720, ZOBXKIEML 
#4): Likely based on a passage in the Dazhidu lun K#/E£i@ (T.1509.25:83b15-21) 
explaining the origin of the disciple Ananda’s name: 

Fel CRC TE ELEM, ACA, RPA Re x, ATA BAR Reh 
SE, PSL (BEIM —ia. PAY BLED 7h hi eA A = RE RL 
丘 僧 。 MS. RRB READE ER, MRA RM, FRAT 
44 INOS 88 FB FA 
In the past, Buddha Sakyamuni was a tile-maker named Da Guangming. At the time, 
there was a Buddha named Sakyamuni, with disciples named Sariputra, Maudga- 

lyayana, and Ananda. The Buddha and his disciples lodged together for a night at 
the place of the tile-maker. At that time, the tile-maker donated three things — grass 
seats, lamps, and rock sugar syrup. Offering them to the Buddha and the bhiksu 

samgha, he made a vow, saying, “In the future, in the world of the five evils afflicted 
by old age, sickness, and death, I shall become a buddha. Like the present buddha,
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offerings: grass seats, rock sugar syrup, and lamps. At the time, he made 
a vow, saying, “May my land, my name, my lifespan, and my disciples 
be like those of the present Buddha Sakyamuni.” 

[15:14] {2:356} 

か の と き の 毅 願 、 す で に 今日 、 成 就 す る も の な り 。 し か あれ ば す な は ち 、 
ほ と け を 供養 し た て まつ らん と する に 、 そ の 身 ま づ し 、 と いふ こと な か 
れ 、 そ の い へ ま づ し 、 と いふ こと な か れ 。 み づか ら 身 を うり て 、 諸 俸 を 供 
養 し た て まつ る は 、 い ま 大 師 条 迎 尊 の 正法 な り 、 た れ か これ を 随 喜 ・ 著 喜 

し た て まつ ら ざ らん 。 この な か に 、 日 日 に 三 十 の 身 肉 を 割 取 す る ぬ し に あ 
ふ 。 呑 知識 な り と い へ ども 、 他 人 の た ふ べ で べから ざる な り 。 し か あれ ども 、 
供 大 の 深志 の た すく る と ころ 、 い ま の 功徳 あり 。 い まわ れ ら 如 來 の 正法 を 
聴聞 する 、 か の 往 古 の 身 肉 を 遍 分 せら れ た る な る べし 。 いま の 四 句 の 偶 
は 、 五 枚 の 金銭 に か ふる と ころ に あら ず 。 三 阿 僧 祇 一 百 大 効 の あ ひ だ 、 受 
生 ・ 捨 生 に わす る る こと な く 、 彼 條 走 條 の と ころ に 誇 明 せら れき た り ま し 
ます と ころ 、 ま こと に 不可 思 議 の 功徳 ある べし 。 遺 法 の 弟子 、 ふ か く 頂戴 
語 持 すべ し 。 如 來 す で に 、 一 偽 の 力 、 な ほ よ く か く の ご と し 、 と 富 説 し ま 
し ます 、 も と も お ほ き に ふか か る べし 。 

The vow he made at that time is fulfilled today. Therefore, in making 
offerings to the buddhas, do not say you are poor; do not say your family 
is poor. To make offerings to the buddhas by selling one’s own body 1s 
the true dharma of the present Great Master, Sakya, the Honored One: 
who would not delight and rejoice in it? In this [story], he encounters an 
employer who cuts three taels of flesh from his body day after day. Even 
had he been a wise friend, no one else could have endured it.” However, 

helped by his profound determination to make offerings to the Buddha, 
he has his present merit. Our hearing the true dharma of the Tathagata 
now represents that sharing of the flesh of his body in the distant past. 
The four-line gatha here is not something to be exchanged for five coins. 
Over the three asamkyeya and one hundred great kalpas, even while 
receiving lives and discarding lives, he never forgot it; attested under 
this buddha and that buddha, truly it must possess inconceivable merit. 
Disciples to whom the dharma is bequeathed should recite and retain it 
with the utmost respect.** Since the Tathagata has declared, “such is the 

  

my name shall be Sakyamuni, and my buddha disciples’ names shall also be like the 
names of the disciples of the present buddha.” 

Dogen tells this story in his Eihei koroku 水平 廣 録 (DZZ.3:120, no. 182) and goes on 
himself to make a vow to become a buddha named Sakyamuni. 

37 Even had he been a wise friend (zen chishiki nari to iedomo Alm 7£ O LVN E 

も ): I.e., “even if the employer had been his teacher.” 

38 recite and retain it with the utmost respect (chddai juji TARIFF): Some MS 
witnesses have here the more common chédai juji JARS *EF (“receive and retain with 
the utmost respect”).
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power of a single gatha,” it must have especially great profundity.*” 

[T5:15] 
HEHE. A ARSE EB RiA, UES - eS. DMR, AEA 
(ese, MSU AU, HPS SE- PEGE, BEBE BE SMRK, WORRIES, RRL 
RUE, OSE, TON, BERRA, BARREL 7 

SDL —#, PEPER, RR, AAT, RSE, DEB 
-. ae MRSA, DR. ee. AAC LI, BERBER, 

In the Lotus Sutra, it is said,*° 

Those who, to stupa shrines, 

To precious statues and painted images, 
With reverent thoughts make offerings 
Of flowers and incense, banners and canopies; 
Those who have others perform music — 
Beating on drums and blowing on horns and conches,*! 
Pipes and flutes, playing zithers and harps, 
Lutes, gongs, and cymbals, 
And all such marvelous sounds as these — 
That they bring as offerings; 
Or who with joyful minds, 
Sing praises of the Buddha’s virtues, 
Even for a single small sound, 
Will all have attained the way of the buddhas. 
Those with distracted minds who, 

Even with a single flower, 
Make offerings to a painted image 
Will eventually see innumerable buddhas. 
Those who pay obeisance, 
Or simply join their palms, 
Even raising just a single hand, 
Or slightly lowering their heads, 
Thereby making offerings to an image, 
Will eventually see incalculable buddhas, 
Will themselves attain the unsurpassed way, 
And everywhere deliver innumerable multitudes. 

  

39 “such is the power of a single gatha” (ichige no chikara, nao yoku kaku no gotoshi 
(BOA, RWEK< A< OE L): A Japanese translation of the line in the Nirvana 
Sutra (Da banniepan jing KAXiPAEKE, T.374.12:497b 15-16) quoted above, section 12. 

40 Lotus Siitra (Hokke kyo (£22): Quoting the Miaofa lianhua jing WIESE REE, 
T.262.9:9a10-22. 

41 horns and conches (kakubai 4"): Reading bai A (“shell”) for bai 8A (“chant”), 

as in the Sutra (T.262.9:9al 2).
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[T5:16] {2:357} 
HHT, =tteeHOIS7AO. ARRRZA OD, RAB PORES. 
し 、 い た づら に 光陰 を わた る こと な か れ 。 石頭 無 際 大 師 云 、 光 陰 慕 虚 度 。 
か く の ご と き の 功 徳 、 み な 成人 す 。 過 去 ・ 現 在 ・ 未 来 、 お な じ か る べし 。 さ 
ら に 二 あ り 三 ある から ず 。 供養 備 の 因 に より て 、 作 人 の 果 を 成 ず る こ 
と 、 か く の ご と し 。 

This is the crown of the head, the eyes, of the buddhas of the three 

times. We should vigorously strive to “meet someone good and think 
to equal him”; do not pass the years and months in vain.** Great Master 
Wuji of Shitou said, “Don’t pass the years and months in vain.”* [Those 
with] merit like this, all attain buddhahood. It is the same in past, pres- 
ent, and future; there are no second or third ways. Realizing the effect 
of becoming a buddha based on the cause of making offerings to the 
buddhas ts like this. 

[T5:17] 

HERTTAED A, WORD. BRK fe. P—PoaR, BEDE. AK — HE, WO 
47. tT E TB 

The Ancestral Master Nagarjuna said,“ 

If you seek the fruit of buddhahood, sing one gatha In praise, chant one 
“namas,” burn one pinch of incense, offer one flower.” By such minor 

acts, we inevitably become buddhas. 

[T5:18] {2:358} 
“AO 0 HERE ERED ATA 説 と いふ と も 、 鍋 命 し た て まつ る べし 。 い か 
ICV MLA PKA EE HO ate. HEBTAHED, IER, BBHLELETEX 
  

42 “meet someone good and think to equal him” (ken ken shi sei R'E): A 
common saying, quoted elsewhere in the Shdbdgenzd, from the Lunyu imah 4 
(KR.1h0005.002.14b): 

BAREE ARAMNB AH, 
When you meet someone good, think to equal him; when you meet someone not 
good, then look within oneself. 

43 Great Master Wuji of Shitou (Sekité Musai 27s77 石頭 無 際 大 師 ): I.e., Shitou 
Xiqian 4 98773 (700-791), in the final lines of his Cantong 97 参 同 契 (gde cg7- 
deng lu Fx 12 {HB ESR, T.2076.51:459b20-21): 

mMABKA, HIRE, 
To those who study the dark, I submit, 
Don’t pass the years and months in vain. 

44 The Ancestral Master Nagarjuna (Ryiiju soshi #E#I4H6N): Dogen is here quot- 
ing the Zhiguan fuxing zhuan hongjue \-@UeHTTH SLR, by Zhanran iE (711-782) 
(T.1912.46:252a27-29), which cites a passage of the Dazhidu lun KE am, traditionally 
attributed to Nagarjuna — most likely, the passage (in fascicle 7) that Dogen himself will 
quote in section 19, below. 

  

45 chant one “namas” (shé ichi namo *§— Ha): Le., a salutation to a deity; “hail.”
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Ate), bDHOWERMBOBUICOIED . HIRO BBITVO CT, KVMIO 
ITEMS AENA, HEHEALISERL, HEHOEREOD bSDS7RAXL, 
必 得 作 人 大 、 う た が ふ べ か ら ず 、 決 定 せ る も の な り 。 衝 迎 御 尼 人 大 の 所 説 、 か 
く の ご と し 。 

Even if this is something said only by the Bodhisattva, the Ancestral 
Master Nagarjuna, we should take refuge in it: how much more, then, 

what was said by the Great Master, Buddha Sakyamuni, that was direct- 
ly transmitted to and taken up by the Ancestral Master Nagarjuna. We 
should greatly rejoice that, having climbed the treasure mountain of the 
way of the buddhas and entered the treasure ocean of the way of the bud- 
dhas, we have now fortunately gained the treasure. It must be the power 
of offerings to the buddhas over vast kalpas. We should not doubt that 
“we inevitably become buddhas’;; it is something certain. Such 1s what 
Buddha Sakyamuni has preached. 

[15:19| 

BIR, AD AKR + DRAKE, MORI. He, — ARP. BER 
EB. MSE Pil Mae. RE RBR. RRER ROR MTT Ai 
3. IRR Ro 

Again, there are small causes with great effects and small conditions 
with great consequences: in seeking the way of the buddhas, if we sing 
one gatha, chant “namo-buddhaya” once, burn one pinch of incense, 

we inevitably become buddhas.*° How much more, then, if, hearing 

that the real marks of the dharmas do not arise or cease, do not not 

arise or not not cease, we still perform the deeds that are the causes and 
conditions, they will not be Jos7. 

[15:20] 

THEEO ARH. DK OTEK HX OMAR, AEMABN, LE L< ERLE 
し ます な り 。 誠 諦 の 金言 、 正 値 の 相 承 あり 。 た と ひ 龍 樹 祖師 の 説 な り と 
も 、 人 魚 師 の 説 に 比 す べから ず 。 世 尊 の 所 示 を 、 正 偉 流布 し まし ます に あふ 
こと を えた り 、 も と も よろ こぶ べし 。 これ ら の 聖教 を 、 み だ り に 東 土 の 過 

師 の 庶 説 に 比 量 する こと な か れ 。 

Such clarity of what the World-Honored One taught was directly trans- 
mitted personally by the Ancestral Master Nagarjuna. The golden words 
of truth have an inheritance of direct transmission. While they are said by 
the Ancestral Master Nagarjuna, they should not be compared to what is 
said by other masters. We should greatly rejoice that we have been able to 
encounter the direct transmission and dissemination of what was taught by 
the World-Honored One. Do not recklessly compare these sacred teachings 
to the empty theories of the commoner teachers of the Land of the East. 
  

46 Again, there aresmall causes with great effects (fukuji, ushdindaikat#ik, A’\\A 

K#): Quoting (with slight variation) the Dazhidu lun K# EE ia (T.1509.25:112c19-22).
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[T5:21] {2:359} 
SERIA, ucRR OR, ARAL, PREENA, DASA, (Dk, 三世 諸 
ib, SSA EASA, PUR. MUR Be Pik, Mme, SA. 
RATLANUR, MULE ARORA PE, RE CRIES UR, TI TRRERRH RUE - Snie + Ae 
法 者 。 ROTM, BES PAIR, TPRERR ORLA, FIA. MRR, ML 

HEHE, SAL PRAT (ENA, BT. MRR, Be 
功徳 夏 、 面 作 供養 

The Ancestral Master Nagarjuna said,*’ 

Furthermore, because the buddhas revere the dharma, they make offer- 
ings to the dharma and take the dharma as their teacher. Why 1s this? 
The Buddhas of the three times all take the real marks of the dharmas 
as their teacher. 

Question: Why do they not make offerings to the dharma within them- 
selves, but make offerings to the dharma of others? 

Answer: They accord with worldly practice. Just as a bhiksu wishing 
to make offerings to the dharma treasure does not make offerings to 
the dharma within himself but makes offerings to another who keeps 
the dharma, knows the dharma, and understands the dharma, so It 1s 

with the buddhas: although they have the dharma within themselves, 
they make offerings to the dharma of other buddhas. 

Question: Since buddhas do not seek merit, why do they make offerings? 

Answer: Throughout incalculable asamkheya-kalpas, the buddhas cul- 
tivate merit, always practicing good deeds. They make offerings, not 
merely to seek recompense, but because they revere merit. 

[T5:22] 

LOR TERFR, A— Bite, IRR. MORE, RST AERR. (BS. HER 
fie, PRES, he. BIA BI, RER RBA. BAB, 赴 
bee, ake, FRE KK, TE. ARS. PORE, BS Ew. 
俸 報 言 、 我 難 功 徳 巳 満 、 我 深 知 功徳 恩 ・ 功 徳 果報 ・ 功 徳力 。 令 我 於 一 切 衆生 
中 、 得 最 第 一 、 由 此 功 徳 、 赴 故 我 愛 。 便 僚 此 比丘 、 讃 功徳 包 、 次 和久 随 意 
法 。 走 比丘 、 得 法眼 浄 、 肉 眼 更 明 。 

For example, when the Buddha was present, there was a blind bhiksu.*® 

Though his eyes could not see, he sewed his robes by hand. Once, 
when the thread slipped out of his needle, he said, “Who loves merit 
and will thread my needle for me?’ 
  

47 The Ancestral Master Nagarjuna (Ryiju soshi 龍 樹 祖師 ): Again, quoting the 
Dazhidu lun K7& Ei (T.1509.25: 12826-12946). 

48 For example (nyo 40): Continuing the quotation from the Dazhidu lun KE itt 
(T.1509.25:129a6-15). 
49 the thread slipped out of his needle (shin jin datsu #+#£t): Reading jin # (“la- 
pel”) as a variant of jin #£ (“thread”).
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Just at that time, the Buddha arrived at his place and said to the bhiksu, 
“I’m a person who loves merit and will thread your needle for you.” 

Recognizing the Buddha’s voice, this bhiksu immediately stood up, 
donned his robes, made obeisance at the feet of the Buddha, and ad- 

dressed the Buddha, saying, “The Buddha’s merit ts already replete. 
Why do you say that you love merit?” 

The Buddha responded, “While my merit 1s already replete, I pro- 
foundly understand the beneficence of merit, the rewards of merit, the 

power of merit.°° That I have attained the prime state among all living 
beings is due to this merit. For this reason, I love tt.” 

After the buddha had finished praising merit for this bhiksu, he gave 
him a spontaneous talk on the dharma. This bhiksu attained purifica- 
tion of the dharma eye, and his physical eyes also became clear. 

[T5:23] {2:360} 

= OAK, to LILFEANO Bl UC RMBE ES. ODSICIL Bia LiCtPA» 
DCINEBRT, IEAETIO Ra, bE OMICLTHRKT, LOX, 

am lob), BRD ROT MBAS ABC LELETIL, HE 
BIL, MBER, BHRORESELELET, 

This episode, | heard long ago in an evening talk in the rooms of my 
former master.*' Afterwards, I checked it against the text of the Zhi lun.>? 
The teachings of the ancestral master who transmitted the dharma are 
clear, with nothing missing. This passage is in Zhidu lun 10. It is clear 
that the buddhas always take “the real marks of the dharmas” as their 
great master. Sakya, the Honored One, verifies the constant norm of the 
buddhas. 

[TS:24] 
い は ゆる 諸 法 費 相 を 大 師 と する 、 と いふ は 、 佐 ・ 法 ・ 僧 の 三宮 を 供養 恭 散 
し た て まつ る な り 。 FAIL, MSM SIKH, CLID< OWBIRe BEL 
て 、 さ ら に その 報 を も と め ず 、 た だ 功徳 を 恭 散 し て 供養 し まし ます な り 。 
REO < bDVMCWE YO CANE) DEEL, BSILEOK MICHELE 
LED, PRODEeHXOOAERDIZIZ, VWEORRM ESLK BE 
な り 。 

“To take ‘the real marks of the dharmas’ as one’s great master” means 
to make offerings and revere the three treasures of buddha, dharma, and 

samgha. Over incalculable asamkheya-kalpas, the buddhas have accu- 
  

50 beneficence of merit (kudoku on 1){#4): Some versions, both of the source and our 
text, read here the more likely “causes of merit” (kudoku in {#|A). 

51 my former master (senshi 先 師 ): 1.e.、 Dogen's teacher, Tiantong Rujing KH Ai 

(1162-1227). 
52. Zhilun (Chi ron Sim): l.e., the Dazhidu 77 大 智 度 論 . Some versions read Chido 
ron * Ea here.
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mulated the good roots of so much merit; without further seeking the 
recompense for it, they make offerings simply out of reverence for merit. 
Having reached the stage of bodhi, the fruit of buddhahood, he still loves 
minor merit and threads the needle for the blind bhiksu.® If we wish to 

understand clearly the merit of the fruit of buddhahood, the present epi- 
sode truly conveys its state. 

[T5:25] {2:361} 
LPHMITIb, PREHOWS, PIRBHOWH, WEOLICHS 
凡夫 の 、 お も ふち ふ が ご と くに は あら ざる な り 。 いま の 凡夫 の お も ふと ころ 

は 、 造 可 の 、 諸 法 寅 相 な らん と お も ふ 、 有 所 得 の み 、 修 果 菩 提 な らん と お 
も ふ 。 か く の ご と く の 邪 見 は 、 た と ひ 八 高 凛 を し る と いふ と も 、 い まだ 本 
区 本 見 、 示 区 末 見 を の が れず 、 い か で か 唯 修 奥 借 の 究 甘 し まし ます と ころ 
の 諸 法 宮 相 を 究 半 す る こと あら ん 。 ゆ えい か む 、 と な れ ば 、 唯 作 奥 借 の 究 
華 し まし ます と ころ 、 こ れ 諸 法 宮 相 な る が ゆえ な り 。 

Thus, the merit of bodhi, the fruit of buddhahood, and the truth of “the 

real marks of the dharmas” are not like what common people today think. 
Common people today think that committing evil could be “the real marks 
of the dharmas,” think that bodhi, the fruit of buddhahood, is precisely 

something to be acquired.** False views like these, though they know 
eighty thousand kalpas, do not escape past views of past kalpas, future 
views of future kalpas; how could they exhaustively investigate “the real 
marks of the dharmas” exhaustively investigated by “only buddhas with 
buddhas’””?>> Why is this? Because what is exhaustively investigated by 
“only buddhas with buddhas” is “the real marks of the dharmas.” 

* KOK OK * 

  

53 stage of bodhi, the fruit of buddhahood (bukka bodai no kurai {PRETED < 
い ): I.e., anuttara-samyak-sambodhi, the unsurpassed awakening of a buddha. 

54  bodhi, the fruit of buddhahood, is precisely something to be acquired (usho- 

toku nomi, bukka bodai naran APTTFOAR, PR BtE7L 5 /-): Recalling the warnings 
against acquisitiveness (ushotoku FIT) in the Fo benxing ji jing PATEK quoted 
above, section 5. 

55 eighty thousand kalpas (hachiman ko /\ #58)): A standard term for a virtually 
unlimited period of time. 

past views of past kalpas, future views of future kalpas (Aongo honken, matsugo 
makken AFAR. AKG): Le., the false views of non-Buddhist teachers, often said 
to be sixty-two in number. Although variously defined, “past views of past kalpas” are 
typically taken as referring to “eternalist” views (/2 ん ez ## 52) of the past, while “future 
views of future kalpas” are “annihilationist” views (danken fa 5.) of the future. 

“the real marks of the dharmas” exhaustively investigated by “only buddhas with 

buddhas” (yui butsu yo butsu no gitjin shimashimasu tokoro no shoh jissé MEH BL 
Re LELES & C AMRIEBA): From a line in the Lotus Sutra; see Supplementary 
Notes, s.v. “Only buddhas with buddhas can exhaustively investigate the real marks of 

the dharmas.”
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[15:26] 

お ほ よ そ 供 養 に 十 種 あり 。 い は ゆる 、 一 者 身 供 養 。 二 者 文 提供 覆 。 三 者 現 
前 供養 。 四 者 不 現 前 供養 。 五 者 自作 供養 。 六 者 他 作 供養 。 CAM ORR. 
八 者 勝 供養 。 九 者 無 染 供養 。 十 者 至 成道 供 語 。 

Broadly speaking, there are ten types of offering:°° 

1) Offering to the body; 2) offering to a caitya; 3) offering to what is 
present; 4) offering to what is not present; 5) offering of one’s own; 6) 
offering of another; 7) offering of valuables; 8) superior offering; 9) 
undefiled offering; 10) offering on the path to the destination. 

[15:27] 

“DRDORB-OF phe Lik, Wea. mathe, Ate. 

On the first of these, “offering to the body”:’ 

To make an offering to a buddha’s physical body is called “offering to 
the body.” 

[15:28] 

6. Hi, Axe, PIRER. ABA. AREA, BFA 
@. Rite, Ma, HARE MHRA, RARE. WAAR, WS 
HR, MS ch 

On the second:°® 

An offering to a sacred shrine ts called “offering to a caitya.” In the 
Mahasamghika Vinaya, it is said, “Where there 1s a Sarira, it 1s called 

a ‘stiipa’; where there is no Sarira, it is spoken of as a ‘caitya.’” 

It is also said, “It is generically called a ‘caitya.””’? Again [it is said], 

  

56 ten types of offering (kuyo ni jisshi f£#e\C FH): The following discussion of the 
ten types is drawn from the /gs/ezg y7 z7gzg 大 乗 義 章 , by Jingying Huiyuan xs 

遠 (523-392) (T.1851.44:742a16-20), which itself cites the /zsg gc 7g 菩薩 地 持 
 (T.1581.30:925c4-8). These ten types represent the first of a twofold discussion of 

offering in the Dasheng yi zhang — that of the nature of the offering; the second, on the 
six types of mind (or thought) with which the offering is to be made, follows below, in 

section 46. 

57 first of these (kono naka no daiichi — 027220) —): Continuing the citation of the 
Dasheng yi zhang KFC#E (T.1851.44:742a21). 

58 second (daini # —): Continuing the citation of the Dasheng yi zhang KI€#R 
(T.1851.44:742a2 1-24), which cites the Mahdsamghika-vinaya (Mohe sengqi li FERS 
nk #; T.1425.22:498b20-21). 

59 “It is generically called a ‘caitya’” (tsumyo shidai i4% Sct): Based on the line in 
the Dasheng yi zhang KFC FER (T.1851.44:742a23-24): 

地 持論 中 通 名 文 提 。 

In the Dichi jing, it is generically called a “caitya.” 

(Likely a reference to the Pusa dichi jing 菩 際 地 持 経 at T.1581.30:923c9-10.)
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“In Sanskrit, it is called ‘tapo,’ or ‘toupo,’ translated here [1.e., in China] 

‘square tumulus,’ and also ‘sacred shrine.”*® In the @gamas, it is called 

“zhizheng.’?' 

[15:29] {2:362} 

HONLSBELIBL, SOOIRELCHTS, BeUEIIChKNeb, 南 
sae EK RE DE HEIR CUMS. TE, OTTER, BABAR, Sethe 妙 
i. BRIRK, SARS. 

To call it “stiipa” or call it “caitya” appears to be the same; but, in the 
Lotus Repentence Ritual of the Great Chan Master Nanyue Si, it is said, 

Wholehearted adoration 
To the sarira and icons, 

The caityas and wondrous stupas, 
Throughout worlds in the ten directions; 
To the jeweled stiipa with the whole body 
Of Tathagata Prabhitaratna.”’ 

  

60 “In Sanskrit, it is called ‘tapo,’ or ‘toupo’” (Bon un toba, fuku sho toba 積 去 
FEY (2 A(R): A sentence from the Miaofa lianhua jing wenju WE MBEE X17) by 
Zhiyi #38 (538-597) (T.1718.34:112c20-22). The terms “tapo” #8 and “toupo” (RZ 
represent Chinese transliterations of the Sanskrit “stiipa” (or, in the latter case, perhaps 
of a Prakrit “thiipa’’). 

61 Inthe dgamas, it is called “zhizheng” (Agon gon shiché ZZ Xt): Again, from 
Zhiyi’s Miaofa lianhua jing wenju WEE REE XA) (T.1718.34:112c22): 

阿 含 明 四 文 徴 。 
The G@gamas explain the four zhizheng. 

The rather uncommon term zhizheng 3Z{&, seemingly a transliteration of “caitya,” does 
not occur in the extant @gama texts. Rather, Zhiyi may have had in mind here the Ayu- 
wang jing fal EK (T.2043.50:153b07-08): 

PE aml OE A te 7 EO 3c, A AS TS Ee, 
By means of his spiritual powers, Mahakasyapa visited the four zhizheng, where, 
with the utmost reverence he paid obeisance and made offerings. 

A note in this text identifies the four as the sacred sites (usually identified as “the four 
stiipas” [shitd PUFS]) associated with the Buddha’s birth, awakening, preaching, and nir- 
vana. 

62 Lotus Repentence Ritual of the Great Chan Master Nanyue Si (Nangaku Shi 
Daizenji no Hokke senbé PARK EATEN O 1& FE GRIE): A repentance ritual text based on 
the Lotus Sittra, usually thought to be authored by Zhiyi #158 (538-597) but here at- 
tributed to Zhiyi’s teacher, the famed early Tiantai teacher, Nanyue Huisi M3424. (515- 
575). The quotation occurs at Fahua chanfa i#&#tKIK, T.1941.46:952a5-6. 

63 jeweled stiipa with the whole body of Tathagata Prabhitaratna (7aho nyorai, 

shashin hot6 BRAK, BH EL): The stipa of Prabhitaratna famously appears in 
Chapter 11 of the Lotus Sutra. The English “whole body” reflects the Chinese orginal, 
which reads guanshen @4, rather than the shashin & of Kawamura’s MS.
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[15:30] 

bk ODN MEL WI LIL, BR BREBMROABCEL, 

99 668 Clearly, “caitya” and “wondrous stiipa,” “sarira” and “icon” would 
seem to be different. 

[T5:31] 

(IKE A= tas, aa. PEP eR TIS, AB REP, RS 
‘Ti. FRPAEH, HERE, ae. MICRA. Am, 
MERA AK, Meath, SAA, CCHS, MILE AwRS. (e— 

ih Ge Slt, Rew. AMs GS. aeIC EA, RR LURE BLS. 
Meare, (epee EPY. Sees P ee, amlo, BEAR. RE EPA IE 
BZ. A. TEES, BIBL He RS. E.R EE, & 
PLL. BB AS. THE, FeWEWIRE, FRETS, PPAF, BAR 
家 、 作 迎 葉 俸 塔 。 諸 比丘 白 作 言 、 世 尊 、 我 得 授 泥 土 不 。 he. fate. BRS 
ie. Rea Tis. RAT Hie, Reo BE, aH. 

In the Mahasamghika Vinaya 33, it is said,™ 

On the procedure for stiipas. The Buddha was residing in the Land of 
KoSala; while traveling, he came upon a brahman tilling his land. 
Seeing the Buddha passing by, he plunged his cattle prod into the earth 
and did obeisance to the Buddha. Seeing this, the World-Honored One 
smiled. The bhiksus said to the Buddha, “Why do you smile? We’d 
like to hear.” 

He said to the bhiksus, “This brahman has Just now paid obeisance to 
two World-Honored Ones.” 

The bhiksus said to the Buddha, “Which two buddhas?” 

The Buddha said to the bhiksus, “Right beneath his stick when he did 
obeisance to me there 1s a stupa of Buddha Kasyapa.” 

The bhiksus said to the Buddha, “We wish to see the stiipa of Buddha 
Kasyapa.” 

The Buddha said to the bhiksus, “You should request the land and its 
earth from this brahman.” 

The bhiksus immediately requested them, and the brahman promptly 
gave them to them. As soon as they had got them, the World-Honored 
One revealed a stiipa of seven treasures for Buddha Kasyapa, one yo- 
jana in height and a half yojana in width.© 

  

64 Mahdasamghika-vinaya (Ségi ritsu {Sikf): Quoting the Mohe sengqu Iii FARES ik 
{#, at T.1425.22:497b18-c3. 

65 Land of KoSala (Késara koku Pe] fide #2 Bd): Kingdom in northeast India; its capital, 
Sravasti, was frequented by the Buddha. 

66 yojana (yu FA): Abbreviation of yujun FAA), a measure of distance, varying greatly 

depending on the source, but often said to range from seven to nine miles.



162 DOGEN’S SHOBOGENZO VOLUME VI 

As soon as the brahman saw it, he said to the Buddha, ‘“World-Hon- 

ored One, my family name Is Kasyapa. This is my Kasyapa stupa.” 

At that time the World-Honored One straightaway constructed a stupa 
for Kasyapa at the brahman’s house. The bhiksus said to the Buddha, 
‘“‘World-Honored One, may we donate some mud?” 

The Buddha said, “You may.” 

Thereupon, he recited a gatha: 

A hundred thousand piculs of pure gold, 
Used to provide a donation, 
Are not the equal of one clump of mud, 
To build with reverence a buddha’s stiipa.°’ 

[15:32] 

APART ES, A ecse RES, FADO JAE, lt, AOU, Litt 
盤 苦 、 長 表 輪 相 。 HHS. (PAE, ke, Ee pom A, MAF 
fe, Mtr AwhS. HS. REE, Ha. tf Mittee, ASAT 

金 、 持 用 行 布施 、 不 如 一 善 心 、 恭 敬 簡 條 塔 。 作 時 世 人 、 聞 世 尊 作 塔 、 持 香 
HK. ASHES, TEP poOmA ik, AS eee, Brees, MIL EAHA, 
KS she. HHS. H MBS. ATHie, BATH, Ree 
心 、 華 香 供 養 塔 。 BI KRER, HOSIA. Ree A DA Hala 

言 、 百 千 間 浮 提 、 満 中 眞 金 施 、 不 如 一 法 施 、 随 順 令 修 行 。 個 時 座 中 有 得 
道 者 。 俺 即 説 偽 言 、 百 千世 界 中 、 満 中 眞 金 施 、 不 如 一 法 施 、 随 順 見 眞 諦 。 
AS APE EPA, AEE. BISA RI, BH RS. 

At that time, the World-Honored One himself erected the stupa for 
Buddha Kasyapa.® It had a square base, surrounded by a railing, with 
two round stories. Rectangular tusks extended in the four directions, 
while on top it was provided with a disc covering and a long marker 
with rings.” 

The Buddha said, “The procedure for stiipas should be like this.” 

After the stiipa was completed, out of reverence for the past buddha, 
the World-Honored One personally made obeisance to it.’° The bhiksus 
said to the Buddha, “World-Honored One, may we make obetsance?” 

The Buddha said, “You may.” 

67 A hundred thousand piculs (hyakusen tan GB 48): The picul (dan #) is a unit of 

weight equal to 100 jin Jr (“catty”); traditionally defined as what could be carried by a 
shoulder pole, it is often reckoned at 50 (or sometimes 60) kilograms. 

68 the World-Honored One himself erected the stapa for Buddha Kasyapa (Seson 
jiki Kashé butsu té tt? B &c se PEHS): Continuing to quote the Mohe sengqu Iti FER 
(Sik {#, at T.1425.22:497c4-23. 

69 long marker with rings (chdhy6 rinsd 長 表 輸 相 ): Taking c26/y6 長 表 (“long mark- 
er’) as referring to the pole at the top of the stiipa. 

70 out of reverence for the past buddha (ky6 kako butsu ko it & #6): Or, perhaps, 
‘Because he revered the buddhas of the past.” 
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Thereupon, he recited a gatha: 

A hundred thousand in gold from people, 
Used to provide a donation, 
Are not the equal of one good thought, 
In reverent obeisance at a buddha’s stupa. 

At that time, the people, hearing that the World-Honored One had 
built a stiipa, brought incense and flowers, and presented them to the 
World-Honored One. In order to honor the past buddha, the World-Hon- 
ored One accepted the incense and flowers, and made offerings to the 
stupa. The bhiksus said to the Buddha, “May we make offerings?” 

The Buddha said, “You may.” 

Thereupon, he recited a gatha: 

A hundred thousand cartloads of pure gold, 
Used to provide a donation, 
Are not the equal of one good thought, 
In offerings of flowers and incense to a stupa. 

At that time, the great assembly gathered like clouds. The Buddha said 
to Sariputra, “You should preach the dharma for the people.” 

The Buddha thereupon recited a gatha: 

A hundred thousand Jambudvipas, 
Filled with donations of purest gold, 
Are not the equal of one donation of dharma, 
In accordance with which one ts brought to practice. 

At that time, among the seated were those who gained the way. The 
Buddha thereupon recited a gatha: 

A hundred thousand worlds, 

Filled with donations of purest gold, 
Are not the equal of one donation of dharma, 
In accordance with which one sees the truth. 

At that time, the brahman attained indestructible faith. Immediately in 
front of the stiipa, he served a meal for the Buddha and the samgha. 

[T5:33] {2:363} 
AFB or E.R TE Re RS BRR ee, Raa RAT. SAE 
Ahe. thee, FRAKES. tT. HHS. TH. PA AKE, WATE, 
OSE. ACER, AE, AA, RECRE, PARAL. RRA 
非 法人 出 。 営 破 此 塔 得 重罪 。 MERA EBLE, GRRL, GRERA. 
塔 故 在 得 全 。 王 即 如 臣 言 、 以 井 作 、 金 潤 間 上 。 高 一 由 延 、 面 廣 半 由 旬 。 負 
(EMDR. MECCA CA Jo (FRE, SHRI AS. ROE E A 
=. RE. MRSALHR. ROBIE. FRRE, BMEEM OA tA on, 
KE, Gee: be te.
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At this time, King Prasenayit, hearing that the World-Honored One had 
built a stipa for Buddha Kasyapa, ordered seven hundred carts loaded 
with tiles and came to the place of the Buddha." Prostrating at his feet, 
he said to the Buddha, “World-Honored One, I wish to enlarge this 

stiipa. May I do so?” 

The Buddha said, “You may.” 

The Buddha said to the great king, “In ages past, when Buddha Kasya- 
pa entered parinirvana, there was a king named Jili, who wished to 
build a stipa of seven treasures.’? At that time, a minister said to the 
king, ‘In the future, there will be lawless people who will destroy this 
stipa and commit a grave crime. I beseech the Great King to build it 
with tile covered with gold and silver. Though they may take the gold 
and silver, the stipa will remain intact.’ The king followed the minis- 
ter’s advice, using tile to build it and covering it with gold leaf. It was 
one yoyana in height and a half yoyana in width. The railing was made 
of copper. It took seven years, seven months, and seven days to com- 
plete. After the construction was complete, incense and flowers were 
offered to the bhiksu samgha.” 

King Prasenajit said to the Buddha, “That king had abundant merit and 
precious treasures. What I will now make will not be equal to what that 
king did.” 

He thereupon built it, taking seven months and seven days to com- 
plete. Once it was completed, he made offerings to the Buddha and the 
bhiksu samgha. 

[15:34] {2:364} 

(Eke, PREG, JAANE. liom, WAM, bie, RR 輪 
相 。 若 言 世 尊 巳 除 貸 - HR Bee. AU, Pe RRBEFE, See, 
eH FETE. 

On the method for constructing the stiipa.’”> The base is square, sur- 
rounded by a railing; there are two round stories, with rectangular 
tusks extending in the four directions. The top is provided with a cir- 
cular covering, long banners, and wheels. 

If one says that the World-Honored One, although having eliminated 
greed, anger, and delusion, has need of this stupa, one will have an 

  

71 King Prasenajit (Hashinoku 6 i #t—& =): The king of Kosala, a devout patron of 
the Buddha. Continuing to quote the Mohe sengqu Iii FAR(BiKf£, T.1425.22:497c24- 
498a6. 

72 king named Jili (6 myo Kitsuri E% Sill): The Sanskrit original is uncertain. 

73 method for constructing the stipa (sa to ho {FFF 7K): Continuing to quote the 
Mohe sengqu li 摩 庁 僧 祇 律 。 at T.1425.22:498a6-10.
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offense that transgresses the vinaya, for the karmic recompense will 
be grave. 

This ts called “the method for the stupa.” 

[15:35] 

SS ECCS BERS. FCP ST HEE ie, UATE. TF STERR, JE 
ER. WETEIE, RSH RH, RH RS, UBER, 若 
FRE. FR, MEFe(L+2 ie. EBA. BSE He 
TK wie A iB BK ie AS Hh, JS METE Be ERSTE e[ +E] 
H. DORI RK, 4, BoA. QA, ME, Aes. HS. A 
@k > HEE - BRECBR. FAZESS. Pe PRE JE. SERRE, GIES, 

On matters of the stiipa.’* When erecting a samgharama, first survey 
in advance a favorable site on which to build the stiipa.’? The stiipa 
must not be located to the south or to the west; it should be in the 

east or the north. The samgha land must not 1mpinge on the buddha 
land, nor the buddha land impinge on the samgha land.”° If the stiipa is 
near a charnel field, or a place defiled by dogs bringing food scraps, it 
should be fenced off. The samgha quarters should be built to the west 
or south. Water from the samgha land should not be permitted to flow 
into the buddha land, but water from the buddha land may flow into the 
samgha land. The stupa should be built on a prominent spot. Within 
the fenced precincts of the stiipa, one may not wash or dry robes, wear 
leather footwear, cover the head, or spit on the ground. 

If one says that the World-Honored One, although having eliminated 
greed, anger, and delusion, has need of this stiipa, one will have an 

offense that transgresses the vinaya, and the karmic recompense will 
be grave. 

This is called “matters of the stiipa.” 

[15:36] 

PSA. RARE. eae RPT. SRE, AS. HS, RSeR MR 
HEVFIS. FetERE A. RA. fe. WRT, WUE. ARUCIBR, AAEL B 
tees, MUM, LFS, PRR RFRA, RIE, AA 
Mis, GASHE, ARK: HER: BRO, (AB trea ee 
JESE, SFR, EAE, 

  

74 matters of the stipa (6 ji #3): Continuing to quote the Mohe sezggz /Z FERS 
mk #, at T.1425.22:498al10-18. 

75 samgharama (sdgyaran {8 (ig): A Buddhist monastery. 

76 The samgha land must not impinge on the buddha land (futoku sdchi shin butsuji 

7B 4 (28 Hh 2 6 Ht): I.e., the property of the monastic residence must be located separately 
from that of the stiipa.
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On the stipa shrine.’’ At that time, King Prasenajit went to the place 
of the Buddha, made prostrations at his feet, and said, “World-Hon- 

ored One, in building the stiipa for Buddha Kasyapa, may we build 
shrines?” 

The Buddha said, “You may. In the past, after the parinirvana of Bud- 

dha Kasyapa, King Jili erected a stipa for the Buddha. On its four 
sides, he built shrines. At their tops, he placed images of lions and var- 
ious paintings; at their fronts, he built railings with places for flowers; 
within the shrines, he hung banners and canopies.” 

If a person says that the World-Honored One, although having elimi- 
nated greed, anger, and delusion, takes pleasure in his own adornment, 

one will have an offense that transgresses the vinaya, and the karmic 
recompense will be grave. 

This is called “the method of the stupa.” 

[15:37] {2:367} 

H*EEDICLY DM, PRHHEOINIC, THOR WMICBeE TT, LN 欄 
大 供 養 し た て まつ る 、 こ れ 諸 備 の 常 法 な り 。 か く の ご と く の 事 お ほけ れ 
ど 、 し ば らく これ を 塁 揚 す 。 偶 法 は 、 有 部 、 す ぐれ た り 、 そ の な か 、 僧 生 
@, HERAT O, PURE, HERA, IL UD CHREOSK TT, 西 天 に 
VTE) RELIC OIENY LOV Cll, RREFSELAZRO, FARLIEE LEX 
た れる 法 、 ま さ し く 有 部 に 相 應 せり 。 

It is clear from this that, even after having attained bodhi, the fruit of 
buddhahood, it is the common practice of the buddhas to build stupas 
for the ancient buddhas and pay obeisance and make offerings to them. 
Instances such as this are many, but, for now, we have brought up this 
one. The Sarvastivada school excels in the buddha dharma, and within it, 

the Mahasamghika Vinaya is the most fundamental.’”* The Mahasamghi- 
ka Vinaya was brought back by Faxian, when he first cleared away the 
brambles, went to Sindh in the West, and climbed Vulture Peak.’? The 
  

77 stupa shrine (76 ggz #4 4&): Continuing to quote the Mohe sengqu /1i FAR (Sik {€, at 
T.1425.22:498a18-25. The “shrines” (gan ##) in question are likely niches in the walls 
of the stipa base at which offerings can be made. 

78 Sarvastivada school (U bu @#)): The Sarvastivada (Setsu issai u bu 説 一 切 有 部 ) 
was the representative school of abhidharma for Japanese readers like Dogen — hence, 
his evaluation of it here. He seems to have thought that the Mahadsamghika-vinaya was a 

text of this school, rather than, as its title indicates, of the Mahasamghika school. 

79 Faxian (Hokken {£88): Famous Buddhist pilgrim (dates unknown) who traveled 
to India at the turn of the fifth century; he translated the Mahdadsamghika-vinaya with 

Buddhabhadra in 416. 

cleared away the brambles (keikvoku o hirakite #i#k Xe O © & T): Le., “overcame dif- 
ficulties.” 

climbed Vulture Peak (Rydzen ni noborerishi HIWIC Ol L): Faxian’s visit to
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dharma directly transmitted by ancestor after ancestor exactly conforms 
to the Sarvastivada. 

[T5:38] {2:368} 

ABARAT, MAB Ree, Maths, 

On the third,®° 

“Offering to what is present” is to make an offering while facing the 
body of a buddha or to a caitya. 

[T5:39] 
25 DU 7 SACLE, POR BRATS SHR, BERRURIE, GB, BLANSETR BAT, (hae 
fi Je HEPES GLARE ATR SCHEER, FRATHRIE, 得 大 功徳 、 不 現 前 供 

養 、 得 太 大 功徳 、 境 寛 魔 故 。 共 現 前 ・ 不 現 前 供養 者 、 得 最大 大 功徳 。 

On the fourth,®' 

“Offering to what Is not present,” is to make offerings broadly to bud- 
dhas and caityas that are not present — that is, offerings to buddhas 
and caityas or stupas both present and not present, as well as offerings 
to buddhas and caityas or stiipas not present. Offering to what ts pres- 
ent achieves great merit; offering to what is not present achieves still 
greater great merit, for its scope 1s vast. One who makes offerings to 
what is present and not present achieves the greatest of great merit. 

[TS:40] 

A (Pee. By heh kk ete. 

On the fifth,® 

“Offering of one’s own,” 1s to make offerings oneself to a buddha or 
a caitya. 

[T5:41] 

IN, HOP R te AMD, HRV. Bt Ft. aR Efi 
a. PCI. AVR. BADE, BH. BAAD, Bets 
最大 大 功徳 。 

  

Grdhrakuta is recorded in his Record of Buddhist Countries (Foguo ji iat; Gaoseng 
Faxian zhuan a{Si&28(8, T.2085.51:862c19-863a5). 

80 third (daisan # =): Returning to the list of the ten types of offerings introduced 
in section 26, above; quoting here Dasheng yi zhang KFC FEE (T.1851.44:742a25-26). 

81 fourth (daishi $Y): Continuing a slightly variant version of the Dasheng yi zhang 
KIER (T.1851.44:742a26-b1). Dogen’s version is less clear than his source text, 
which lists three distinct scenarios: 1) offerings made in the presence of the object of the 
devotion; 2) offerings in which the object of the devotion is not actually present; and 3) 
offerings made to objects both present and not present. 

82 fifth (daigo # #.): From Dasheng yi zhang KFC FEE (T.1851.44:742b2-3).
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On the sixth,® 

“Offering by another” to buddhas and caityas. [The case in which] one 
with few valuables 1s not remiss in prompting another to perform [the 
offering]. That 1s, it is an offering of one’s own and the other, that one 
and this one doing it together. The offering of one’s own achieves great 
merit; the offering of another achieves greater great merit; the offering 
of one’s own and another achieves the greatest great merit. 

[T5:42] {2:369} 
Bt. Wythe ete Ja - eh, a, MAS, ~RRRSR, GF, 
Kes, “MAS, G. SHS =A, ce. eR - WR Ss, 

On the seventh,* 

“Offering of valuables” to a buddha as well as to a caitya, a stiipa, or 
sarira. Valuables are of three types: 1) offering of practical objects: 
robes, food, and the like; 2) offering of devotional objects: incense, 
flowers, and the like; 3) offering of decorative objects: all other pre- 
cious adornments, and the like. 

[15:43] 

Be. BAS. —Saxtitette, “MGab. { 
, SHAD, Ae i ax eae, 

On the eighth, 

“Superior offering,” there are three types of “superior”: 1) the various 
offerings are performed single-mindedly; 2) a mind of pure faith, in 
which the offering accords with faith in the magnitude of the buddha’s 
merits; 3) a mind of transference, in which the offering 1s performed 
with a mind seeking buddhahood. 

83 sixth (dairoku #7): After Dasheng yi zhang KIEFER (T.1851.44:742b3-6), with 
slight variation. Dogen’s version here again conflates what are in the original three dis- 
tinct categories of offering by type of donor: 1) offering by one’s self; 2) offering by 
another; and 3) offering by both. 

84 seventh (daishichi 4): After Dasheng yi zhang KI€#EE (T.1851.44:742b7-9), 
with variation. 

85 eighth (daihachi # /\): Based on Dasheng yi zhang KFC FEE (T.1851.44:742b9-13). 
Here, again, Dogen’s version ts less clear than his source. In particular, it misses the point 
that the first of the three superior minds is that of understanding. Here is the original text: 

DR DS AIR. ZR. 勝 心 有 三 。 一 専 精 解 心 、 矢 解 施設 種 種 供養 。 二 
純 兆 信心 、 信 側 徳 重 理 合 供養 。 三 週 向 心 、 求 俸 心中 面 設 供養 。 
When the above offerings are done with a particularly superior mind, they are called 
“superior offerings.” There are three sorts of superior mind: 1) the mind with partic- 
ularly fine understanding — the various offerings are performed with good under- 
standing; 2) the mind of pure faith — the offering accords with faith in the magni- 
tude of the buddha’s merits; 3) the mind of transference — the offering is performed 
with a mind seeking buddhahood. 

iS. Ba pk Du
ll
 

C\
Et
 

 



T5. Offerings to the Buddhas Kuyéd shobutsu {#€i¢ 8 169 

[T5:44] 
BIL RRR. RRA, RR, BECO, Ree, BEF. 

On the ninth,®° 

“Undefiled offering,” there are two senses of “undefiled”: 1) the mind 
is undefiled, free from all faults; 2) the valuables are undefiled, free 

from faults in violation of the dharma. 

[T5:45] 
第 十 至 虎 道 供養 、 調 、 供 行 順 果 、 名 至 席 道 供養 。 俸 果 是 其 所 至 之 廣 、 供 養 
之 行 、 能 至 彼 虎 、 名 至 虎 道 。 至 虎 道 供 養 、 或 名 法 供養 、 或 名 行 供養 。 就 中 
有三 。 一 者 財 物 供養 、 劉 至 庶 道 供養 。 二 随 喜 供養 、 SERBS, [NET 
供養 、 矢 至 虎 道 供養 。 供養 於 刊 、 既 有 此 十 供 養 。 於 法 於 僧 、 類 赤 同 然 。 
詩 、 供 養 法 者 、 供 養 介 所 説 理 教 行 法 、 供 養 経 巻 。 供養 僧 者 、 詩 、 供 養 一 

= FH, RHE. WR + PS, LSE, 

On the tenth,®’ 

“Offering on the path to the destination” — 1.e., when the fruit follows 
from the practice of offering, it 1s called “offering on the path to the 
destination.” The fruit of buddhahood 1s the place that 1s reached; the 
practice of offering can reach that place — this 1s called “the path to 
the destination.” “Offering on the path to the destination” ts also called 
“offering of dharma”; ts also called “offering of practice.’** It consists 
of three kinds: |) offering of valuables done as an offering on the path 
to the destination; 2) offering of sympathetic joy done as an offering 
on the path to the destination; 3) offering of practice done as an offer- 
ing on the path to the destination. 

Offerings to the buddha are of these ten types of offerings; to the dhar- 
ma and the samgha, the types are the same. That 1s, offerings to dhar- 
  

86 ninth (daikyi $7L): From Dasheng yi gg 大 乗 義 草 (TL1851.44:742b14-15). 

87 tenth (daiju 第 十 ): From /gs/ezg yi zhang KF€#HEE (T.1851.44:742b 15-25). 

88 “offering of dharma” (hd kuyd YE): l.e., teaching; not to be confused with “of- 
ferings to the dharma” (kuyd hd t£#é7&) mentioned below. The Dasheng yi zhang KF 
36 & (T.1851.44:742b17-18) identifies this as a usage of the Vimalakirti Siitra, in which 

it is discussed in the chapter of this name and defined there (Weimojie suoshuo jing HEE 
aa Prank, T.475.14:556b19-20) as the siitras taught by the buddhas. 

“offering of practice” (gyd kuyo {T{#): The Dasheng yi zhang KR 
(T.1851.44:742b18) identifies this as a usage of the Dasabhiimika-bhasya (Shidi jing lun 
+ HS, T.1522.26:138b13-15), where it occurs as one of a threefold set of offerings: 

VERSA =, — AAA, AKA RS, CHAE, BIE 
PES, SAT Hee. mea BTS. 
‘All offerings” includes three types of offering: 1) offering of support — robes, bed- 
ding, and the like; 2) offering of reverence — incense, flowers, banners, canopies, 
and the like; 3) offering of practice — practice, faith, observance of precepts, and 
the like.
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ma are offerings to the principles and practices preached by the bud- 
dha, as well as offerings to the sutra scrolls. Offerings to the samgha 
means offerings to all the sages of the three vehicles, as well as their 
caityas, together with their images and stupas, as well as to the com- 
moner monks. 

[T5:46] {2:370} 
ik, HEL AAR, CREE LD ERP, CA, 一 切 療 
Be (R= RWWA, =E-ORERBD, DOSED, RO TKF 
te RRB — >, NUTR RED, BB. fe Be EH 
we. FESURA BS iKibi, ZAKS, DUA, BED, PS 能 
獲 無量 無 則 功徳 。 何 況 其 多 。 

Next, 

There are six kinds of thoughts with which to make offerings.® (1) 
The thought that they [1.e., the buddhas or the three treasures] are the 
unsurpassed fields of merit: among the fields of merit, they produce 
the best. (2) The thought that they provide unsurpassed blessings; all 
felicity arises based on the three treasures. (3) The thought that they 
produce the best among living beings. (4) The thought that they are as 
difficult to encounter as the udumbara blossom. (5) The thought that 
they are unique in the trichiliocosm. (6) The thought that they are fully 
endowed with reliable teachings in both the mundane and transmun- 
dane realms: the tathagatas are fully endowed with the dharmas of the 
mundane and transmundane realms, which provide living beings with 
a place on which to rely; this is called “fully endowed with reliable 
teachings.” If we make even a few offerings to the three treasures with 
these six thoughts, we acquire incalculable, limitless merit; how much 
more, then, if we make many offerings. 

[15:47] {2:371} 

DLODE<S OPE, DROTMOICERTAL, BR. DEO TIELX 
た り ま し ます と ころ な り 。 そ の 因 強 、 あ まね く 経 ・ 律 に あき ら か な れ ど 
も 、 な ほ 人 祖 、 ま の あたり 正 偉 し きた り ま し ます 。 執事 服 勢 の 日 月 、 す な 
は ち 供 養 の 時 節 な り 。 形 像 ・ 倫 利 を 安置 し 、 供 養 簡 寿し 、 塔 上 応 を た て 、 XM 
tee TiO AREA, OL 0 PBA O RIC IER, PRO RR IChH OSHS 
正 値 せ ず 。 ま た も し 如 法 に 正 偉 せ ざれ ば 、 法 儀 、 相 違 す 、 法 儀 、 相 違 す る 
が ご と き は 、 供 養 、 ま こと な ら ず 、 供 養 、 ま こと な ら ざ れ ば 、 功 徳 、 お ろ 
そ か な り 。 か な ら ず 如 法 供養 の 法 、 な ら ひ 正 億 すべ し 。 令 輸 紳 師 は 、 曹 肖 

89 There are six kinds of thoughts with which to make offerings (Auyo shin u rokushu 
供養 心 有 六 種 ): Proceeding here to the second discussion of offering in Huiyuan’s 
の gs/ezg 77 z7gzg 大 乗 義 章 (T.1831.44:742b26-c3), that of the thought regarding the 
objects of the offering that should accompany the act. Huiyuan again cites as his source 
the Pusa dichi jing het} FF (T.1581.30:925b26-c3), which identifies the list as pure 
thoughts of the bodhisattva regarding the Tathagata (while Huiyuan himself includes the 
three treasures as objects of both his thoughts and his offerings). 
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の 塔頭 に 階 侍 し て 、 年 月 を お くり 、 訂 行 者 は 、 書 夜 に や すま ず 確 米 供 衆 す 
る 、 み な 供養 の 如 法 な り 。 こ れ そ の 少 分 な り 、 し げ く あ ぐ る に いと まあ ら 
ず 。 か く の ご と く 供 養 す べき な り 。 

We should always perform such offerings with a sincere mind. This is 
what the buddhas have always practiced. Accounts of them are apparent 
throughout the siitras and vinaya; but the buddhas and ancestors have 
also directly transmitted them to us: their days and months of serving 
and laboring are the times when they are making offerings. The rules for 
installing images and Sarira, for making offerings and paying obeisance, 
for erecting stiipas and erecting caityas — these have been directly trans- 
mitted solely within the house of the buddhas and ancestors; to those not 
descendants of the buddhas and ancestors, they are not directly transmit- 
ted. Furthermore, if they are not directly transmitted in accordance with 
the dharma, the procedures will be at variance [with the rules]; and when 
the procedures vary, the offerings will not be authentic; when the offer- 
ings are not authentic, their merit will be negligible. We should study 
and directly transmit the procedures for making offerings in accordance 
with the dharma. 

Chan Master Lingtao spent years serving at the stupa of Caox1; the 
practitioner Lu pounded rice for the assembly day and night without rest 
— both were offerings made in accordance with the dharma.” They are 
but a small bit; there is no time to give more. We should make offerings 
like this. 

TE YEAR vex HE ee af (36 38 Th 
Treasury of the True Dharma Eye 

Offerings to the Buddhas 
Number 5 

  

90 Chan Master Lingtao (Reitd zenji 77 #4026): I.e., Caoxi Lingtao Bik #8 (671- 
759), a disciple of the Sixth Ancestor, Huineng &¢#E; he became head of Huineng’s stiipa 
following his master’s death. (See Jingde chuandeng lu Fe {#(S KER, T.2076.51:244al -2.) 

practitioner Lu (Ro anja J&{T#): Reference to Huineng’s service as a layman in the 
granary of the Fifth Ancestor’s monastery at Dongshan 3 LL.
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[Choenji MS:]” 

i fe CER AIG A 

A day of the summer retreat, seventh year of Kencho [1255] 

[Tounji MS:] 

AL CONN ACH AL EK EFREBEERZ 
Copied this in the common quarter of Ethei Monastery; twenty-third 

day, sixth month of the junior earth year of the rabbit, the second year 
of Kdan [2 August 1279}? 

FRESCO AR + Be FE 5A A AS Pi SE LK EPR GES SZ. 
比丘 光 周 

Copied this in the Joyo Hermitage, E1the1 Monastery, Mount Kichyo, 
Esshi; twentieth day, month of deutzia blossoms, senior metal year of 

the rat, the twelfth year of Bunmei [29 May 1480]. Bhiksu Koshi” 

  

91 Choenji MS 長 彫 寺本 : Manuscript of the eighty-four-chapter Shobogenzo copied 
1643 (ShQho 正保 2) by Kidd Soe HEA ASE (d. 1650), second abbot of Choenji. 

92 Presumed to indicate a copy by Ejo. 

day of the summer retreat (ge ango no hi 2 &/& A): Dates of the summer retreat 
vary; a common practice put it from the fifteenth of the fourth lunar month through the 

fifteenth of the seventh month; in 1255, this would have corresponded to 22 May through 
18 August. 

93 Copyist unknown; perhaps Ejo #2 or his disciple Giun #222 (1253-1333). 

94 month of deutzia blossoms (bdgetsu [1A ): The fourth lunar month (uzuki 9D A ). 

Bhiksu Koshu (の 7Xz oy/z 光 周 ): Fifteenth abbot of Eiheiji (1434-14927).
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Refuge in the Treasures of 

Buddha, Dharma, and Samgha 

Kie bupposobo 

INTRODUCTION 

This work, also known as Kie sanbo atk =# (“Refuge in the Three 
Treasures”) represents number 88 in the Honzan edition and number 60 
in the sixty-chapter compilation. It is undated but bears a colophon, per- 
haps by Dogen’s disciple Ej6, reporting that it was copied from Dogen’s 
own first draft during the summer retreat of 1257. 

As its title indicates, the work celebrates the venerable Buddhist prac- 
tice, found everywhere throughout the tradition, of formally declaring 
one’s allegiance to the religion by going for refuge to its founder, its 
teachings, and its religious order. Quoting passages from the sutras and 
scholastic treatises, Dogen defines and describes the practice and goes 
on to relate examples of the miraculous power of taking refuge to over- 
come karma — the deva saved from rebirth as a pig, the dragons prom- 
ised freedom from their past evil deeds, the god Sakra released from the 
womb of a donkey, the rabbit whose recitation of the refuge summoned 
the gods to its rescue. The essay ends with a reminder that all Buddhist 
practice always begins with refuge in and obeisance to the three trea- 
sures, without which it cannot be considered Buddhist practice.
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TE YER HER ER ZN 

Treasury of the True Dharma Eye 

Number 6 

Bt US (BB ES 

Refuge in the Treasures of 

Buddha, Dharma, and Samgha 

[Te:1] {2:372} 
PMiMA, BURKS (-ao+hs—) 

In the Rules of Purity for the Chan Park, it 1s said, “Do you venerate 
the buddha, dharma, and samgha or not?” (The first of the one hundred 
twenty questions. ) 

[T6:2] 
FR DICLY a, PERRI, PEFLIER ST OIL, ARBORS ZOO, Bk Ar 
SHUT ARHE SH ARBOE SHUITEK TAD, CORK RIES ODE, 
VP RR MEI ARF HERMES SZ7YD, KEOKE> Af: HK - WBZ Y 
LWNYR, RUBIES TN, YP RRKLETHEDSRYO, TCchKL 
た て まつ る が ご と き は 、 生 生 世 世 、 在 在 座席 に 増長 し 、 必 ず 積 功 累 徳 し 、 
阿 粗 多 維 三 狐 三 菩提 を 成就 する な り 。 お の づか ら 剖 友 に ひか れ 、 魔 障 に あ 
ふ て 、 し ば らく 過 善 根 と な り 、 一 剛 提 と な れ ど も 、 つ ひ に は 績 善 根 し 、 そ 
の 功徳 増長 する な り 。 包 依 三 宴 の 功徳 、 つ ひ に 不朽 な り 。 

Clearly, what is transmitted by the buddhas and ancestors of Sindh in 
the West and the Land of the East 1s veneration of the buddha, dharma, 

and samgha. If we do not take refuge in them, we do not venerate them; if 

we do not venerate them, we would not take refuge in them. The merit of 
taking refuge in the buddha, dharma, and samgha is invariably achieved 

when feeling and response interact.2 Whether they be devas, humans, 
hell beings, ghosts, or beasts, when feeling and response interact, they 
invariably take refuge.* Those who have taken refuge grow in life after 

  

1 Rules of Purity for the Chan Park (Zennen shingi t#3018#): Chanyuan qginggui 
i501 te, ZZ.63:545b15. The parenthetical remark is in Dogen’s text, in reference to a 
set of questions in the Chanyuan qinggui. 

2 feeling and response interact (kannd doko 感 應 道 交 ): A fixed expression for the 
communication between a devotee and a deity; the devotee’s feeling evokes a response 
from the deity and vice versa. 

3 devas, humans, hell beings, ghosts, or beasts (tenj6 ningen jigoku kichiku KE +
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life, in age after age, wherever they are in place after place, invariably ac- 
cumulating merit and amassing virtue, and achieving anuttara-samyak- 
sambodhi. Even if, tempted by evil friends or encountering demonic 
obstructions, their good roots are temporarily severed, and they become 
icchantika, eventually they will continue their good roots, and their merit 
will grow.’ The merit of refuge in the three treasures never decays. 

(T6:3] 

4 OGRA LIX. ESICWHEe DIZGO UT, SAVUITMRREHIC BH 
NL, HDSONSMRRABIC bHN, AE URAL T. ACE RN TUNES, 

“Refuge in the three treasures” means, with pure faith alone, regard- 
less of whether it be during the Tathagata’s lifetime or after his extinc- 
tion, to join the palms, bow the head, and recite: 

[T6:4] {2:373} 

BA, SHE OBAICWEL SEC, Betkth. BIKA BRKIE. 

Bar ACB A EB BT RIERK BS er (SRP BS, 
Ba ba, BASE. Bar 3a. 

I, so and so, from my present body until I reach the body of a buddha, 

Take refuge in the Buddha; take refuge in the dharma; take refuge in 
the samgha.° 

I take refuge the Buddha, honored among the two-legged; I take ref- 
uge in the dharma, honored as free from desire; I take refuge in the 

samgha, honored among assemblies. 

I have taken refuge in the Buddha; I have taken refuge in the dharma; 
I have taken refuge in the samgha. 

[T6:5] 

LA DICBRBEe HM ASUT. DS ODES MEMARET SEO. LU 
PHmMUMIT MLB, HOWE dAMAAMCERF EWN, BRATS 
SRE. BECKI o729, 

Setting one’s sights on distant bodhi, the fruit of buddhahood, we thus 
initiate the samnaha.° Thus, though body and mind arise and disap- 

  

A ffl + 33% - 42%): I-e., sentient beings in the five destinies (d6 i8:; S. gati) of rebirth in 

samsara; see Supplementary Notes, s.v. “Six paths.” 

4 icchantika (issendai —[¥J#€): Those whose good roots have been cut off, such that 
they cannot achieve awakening. 

5 Take refuge in the Buddha (kie butsu $k): A chant, versions of which are 
widespread throughout the Buddhist world. See, e.g., Chanyuan ginggui W508 RR, 
Z2..63:547b8-10. 

6 samndaha (sona (8h): “To gird oneself,” “to put on armor”; used in reference to the 
bodhisattva’s vow to attain supreme bodhi.
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pear in ksdna after ksana, the dharma body will inevitably mature and 
achieve bodhi.’ 

[16:6] 

VIL Shek CIL, Belt. BeBe. RIL, HIRE, COW ZA ICHK 
V3, BRORIL, REND FORICHTSDBOEL. RIK, KEN 
ROEITRKFSATELS VWULPORUAO SRY, PHI. CAKES A 
PANCHRT. HEIL, BEER ODO AICHKT. (SISBRR ODO A CBF 
依 す 。 

In the term “kie” [‘“to take refuge’’], “ki” means “kito” [“to resort and 
submit to”]; “e” means “ebuku’ [“to rely on and prostrate oneself’). 
Therefore, we say “to take refuge.” The mark of “resorting and submit- 
ting to” is like the child resorting to the father; “relying on and pros- 
trating oneself” is like the subjects relying on their king. That is, it is a 
term for aid and rescue.’ Because the Buddha is a great teacher, we take 
refuge in him; because the dharma is the good medicine, we take refuge 
in it; because the samgha are the best friends, we take refuge in them. 

[T6:7] 

間 、 何 故 、 feb tt—=, 2. Uta fee bm, FEDORA BEEIC, FEA 普 
te CBT 

Question: Why do we take refuge solely in these three?'® 
L 

  

7 ksdana (setsuna #\ Ah): A “moment.” 

8 Inthe term “kie” (iwayuru kie to wa VL) 4 BK & (L): Giving a definition of the 
compound Japanese expression used to translate the Sanskrit sarana (“refuge,” “protec- 

tion”). This section seems based on the Dasheng yi zhang K3#€#S of Huiyuan Biz 
(523-592) (T.1851.44:654a8-9), a text Dogen will quote in the following section: 

aS—he. BRRIKIK, MARTIK, BRR CTEM RRR, KAZCRMIRKERO, 性 
KS, BK TR, Ane ee Aaa. (KA AE, KAR. IEA 
, aR. (KIS AK, BEE. 
“The three refuges.” To resort and submit to, to rely on and prostrate oneself; there- 

fore, they are called “refuges.” The mark of “resorting and submitting to” is like the 
child resorting to the father; the sense of “relying on and prostrating oneself” is like 
the subjects relying on the king, like the timid relying on the brave [reading gie t& 
for xing tT]. ... We depend on the Buddha as our teacher; therefore, we say, “I take 
refuge in the Buddha.” We rely on the dharma as our medicine; therefore, we chant, 
“I take refuge in the dharma.” We depend on the samgha as our friends; therefore, we 
say, “I take refuge in the samgha.” 

9 That is, it is a term for aid and rescue (iwayuru gusai no gon nari VIL 

AHO BZ 7e 0 ): Reflecting a definition of “refuge” (kie ##K) in the Abhidharma-kosa 
(Apidamo jushe lun (al F272 E18. & im, T.1558.29:76c 18). 

10 Question (mon ft): Lines from the Dasheng yizhang KFC #: & (T.1851.44:654a12-14) 
that follow immediately after the definition of the three refuges given in section 6, above.
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Answer: We take refuge in them because these three are the ultimate 
places of refuge, enabling living beings to escape birth and death and 
realize great bodh. 

[T6:8] 
tk=, BRR BRE, PB. KIC EM ca, BAlcseL 
Mid, 無 上 正 等 算 な り 。 法 は 、 西 天 に は 達磨 と 舟 す 、 ま た 箇 LBT. KH 
音 の 不同 な り 、 岩 旦 に は 法 と 攻 ず 。 一 切 の 番 ・ 意 ・ 無 記 の 法 、 と も に 法 と 
FAT EWAL ER, WELBROLEDORKT DROZ, 軌 則 の 法 な り 。 僧 
は 西 天 に は 僧 伽 と 舟 す 、 震 旦 に は 和合 衆 と 客 ず 。 か く の ご と く 稲 讃 し きた 
れ り 。 

These three are ultimately [possessed of] inconceivable merit.'' In 
Sindh in the West, “buddha” is called “butsudaya’; in Cinasthana, it 

is translated “awakening” — the unsurpassed, perfect awakening.’* In 
Sindh in the West, “dharma” is called “daruma,” also called ‘“donmu,” 

the Indic pronunciation varying; in Cinasthana, it is translated “law.”'° 
  

11 These three are ultimately [possessed of] inconceivable merit (shi san, hikkyo 
fukashigi kudoku nari Wi=,. #57 A] BRR Ze Y ): This section reflects a passage in 
the Dasheng yi zhang KI€FHE (T.1851.44:654a16-b4) on the meaning of the terms for 
the three objects of refuge. The first line here may reflect the statement at Dasheng yi 

zhang KFC FEE (T.1851.44:654b1 2-13): 

[Hoe RRPRRNA, hase. 
The three treasures are like this: they are possessed of the inconceivable six spiritual 
powers; therefore, they are called “treasures.” 

12 In Sindh in the West, “buddha” is called “butsudaya” (butsu, Saiten ni wa but- 

sudaya to shosu 6, PAKICILGEBEND & #4"): The Japanese pronunciation butsudaya 
transliterates Sanskrit buddhaya, the dative form of buddha in the invocation namo bua- 

dhaya (namu butsudaya Fi #28 SEHR; “homage to the Buddha”). The Dasheng yi zhang 
KE FH (T.1851.44:654a17) has here simply the less problematic fotuo (SE (Japanese 
butsuda; “buddha’’). 

in Cinasthana, it is translated “awakening” (Shintan ni wa kaku to honzu # AlclLé 
¢ HT): “Cinasthana” (Shintan s 6.) is a Sanskrit name for China (“Land of the Qin”). 

The Japanese kaku ‘*& most often renders Sanskrit bodhi (“awakening”); presumably, 
Dogen wants us to understand here “awakened one — one with unsurpassed, perfect 
awakening” (mujO shotd kaku #£ LiE##). In fact, the Dasheng yi zhang KRRE 
(T.1851.44:654a17) here has juezhe @4% (J. kakusha; “awakened one”). 

13. In Sindh in the West, “dharma” is called “daruma,” also called “donmu,” the 

Indic pronunciation varying (0 wa, Saiten ni wa daruma to shdsu, mata donmu to 

shdsu, bonnon no fudé nari HRIX, VARICISHB LRT. ERBRLIBT. ROR 
同 な り ): Dogen seems to be saying here that the variant transliterations of the Sanskrit 
“dharma” represent two different Indic originals, though his source for such a claim is by 
no means clear. On the contrary, the Dasheng yi zhang KF€E#EE (T.1851.44:654a27-28), 
on which he has been relying here, seems to say quite the opposite: 

APL, AECL SRR, ABR, KER LME, HBR, 
“Dharma” in foreign pronunciation is “damo,” or “tanwu’”; originally these are the 
same pronunciation, differing in their transmission. They are translated as “law.”
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Although all phenomena, good, evil, and neutral, are called “dharmas,” 

the “dharma” of the three treasures in which we take refuge is the “dhar- 
ma” of rules and regulations. In Sindh in the West, “samgha” ts called 
“sogya”’; in Cinasthana, it is translated “harmonious assembly.” In this 

way, have they been praised. 

[T6:9] {2:374} 
(ERIE 

WR SRA, BAAR + RRNA, PE + EK + RE + (TAS 
. 

The three treasures as maintained:'* The buddha treasure as images 
and stiipas; the dharma treasure as transmitted on yellow paper and 
vermilion spindle; the samgha treasure as the tonsure, dyed robes, pre- 
cepts, and rituals.'° 

[16:10] 

(He =F 

Al FE tea REE, AeA - BORE. BARS A 

B 

The three treasures as teaching:'® The buddha treasure as Sakya- 
muni, the World-Honored One; the dharma treasure as the dharma 

wheel turned and sacred teachings disseminated; the samgha as Ajiia- 
ta-kaundinya and the rest of the five."’ 

  

14 The three treasures as maintained (jiji sanbo (Eff =): |.e., the three treasures 
understood as the sacred objects and practices of the Buddhist community. The set of 
four types of the three treasures given here and in the following three sections seems to 
be based on the Liizong xinxue mingju 2A #124 @) by Huaixian {#28 (or Weixian TE 
£8, dates unknown), ZZ.105:623a14-b3. For a variant version, see Sifen /ti xingshichao 

zichiji VU; 7817 Se) Bead, by Yuanzhao 7cP@ (1048-1116) (T.1805.40:280a13-15). 
This fourfold treatment of the three treasures is rather different from the threefold divi- 
sion of the three treasures given in Dogen’s Kydju kaimon AFH XX, used as the basis 
for the S6td Zen ordination ritual; see Busso shdden bosatsu kai kyoju kaimon (64H EH 
菩 隆 戒 教 授 戒 文 , DZZ.6:212-214. 

15 yellow paper and vermilion spindle (95 sz/7z 黄 紙 ・ 朱 軸 ): I.e., the paper and 
roller of a scroll of scripture. 

16 The three treasures as teaching (kegi sanbd (t= 7%): Le., the three treasures 
understood as the elements of the Buddha’s historical mission. 

17 Ajfiata-kaundinya and the rest of the five (Anyakydjinnyo t6 gonin ba Ar {GR ROS 
tA): Le., the first five disciples of Buddha Sakyamuni.
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[T6:11] 

a — 

LAEFABRHE, RHBRAZARER, BREW EA RH. 

The three treasures as essence of principle:'® The fivefold dharma 
body is called “the buddha treasure”; the principle of cessation, the 
unconditioned, is called “the dharma treasure”; the merit of student 
and non-student ts called “the samgha treasure.”"” 

[T6:12] 
— fe — & 

CARL SO, TPAD, SUE, ES REAIG RE REM 4 BH 
%. 

The three treasures as single essence:*° The great awakening that ver- 
ifies the principle is called “the buddha treasure”; purity, free from 
defilement, is called “the dharma treasure”; harmony with the ultimate 

principle, without obstacles and without impediments, 1s called “the 
samgha treasure.” 

[T6:13] 
か く の ご と く の 三 久 に 解 依 し た て まつ る な り 。 も し 江 福 少 徳 の 衆生 は 、 三 
宮 の 名 字 、 な ほ き きた て まつ ら ざ る な り 、 い か に い は ん や 、 解 依 し た て ま 
つる こと えむ や や 。 

We take refuge in such three treasures. Living beings of meager bless- 
ings and few virtues have never even heard the term “three treasures,” 
how much less, then, could they take refuge in them.” 

  

18 The three treasures as essence of principle (ritai sanbé FERS = FF): L.e., the three 
treasures understood from a higher doctrinal perspective. 

19 fivefold dharma body (gobun hosshin 五 分 法 身 ): The ultimate body of the buddha 
as possessed of five virtues: ethics (kai #), concentration (j6 定 ), wisdom (e #4), libera- 

tion (gegg/sz 解脱 ), and knowledge of liberation (gegg/sz c77ez 解脱 知見 ). 

principle of cessation, the unconditioned (metsuri mui (ELAR): Le., the third sacred 
truth of the cessation of suffering, the unconditioned state of nirvana. 

student and non-student (gaku mugaku ##£%): I.e., those still on the Buddhist path 

and those who have completed it; S. saiksa and asaiksa, respectively. 

20 The three treasures as single essence (iftai sanbd —#% — %%): I.e., the three trea- 
sures as unified spiritual state. 

21 Living beings of meager blessings and few virtues (hakufuku shotoku no shujé i& 

ta /D (8 ORAL): Likely a variant of hakutoku sh6fuku nin 7E{2’>%8 XA (“people of mea- 
ger virtues and few blessings”), from a line in the Lotus Sutra (Miaofa lianhua jing WE 
i HEKE, T.262.9:8b15) describing those for whom the Buddha must use expedient means 
(hoben AE; S. upaya) to convey his teachings.
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[T6:14] 
HEME A, ERIE, UR, JAMIE), KHIR. 

In the Lotus Sutra, it is said,’ 

These evil living beings, 
Because of their bad deeds, 

Through asamkheya-kalpas, 
Do not hear the name “three treasures.” 

[T6:15] 
EEE (LFA PRUNIR—- KE OWRD, KEN REES ATED IED ZeMrIcld, 
I RERE - WKE ZS Y | Kem7e 0, BRRE > PRIRIL, A*ECIHISBMOR RZ 
0. @iB720, FRM OPORR, CNEL LAY, RMPORTR, AZ 
Ae RYO. IELWOARBILbH OT, RMPOMEEE UT, ICL 
BELT TEDODA, UHRA L, EBOWDEBHAEDISS SHI, 
ERIE AAD OSF, PRIEIL, AZ7RRREICHRR LE TED ODA LER KDE 
rae IC, WWEOR, KELET, LANL, =RBonme, 

に 最 尊 な り 、 最 上 な り と いふ こと を 。 

The Lotus Sutra is the reason for “the one great matter” of the buddhas, 
the tathagatas.?? Among the siitras preached by Great Master Sakyamu- 
ni, the Lotus Sutra is the great king, the great master. The other sutras, 
the other teachings, are all the subjects, the retinue, of the Lotus Sutra. 

Whatever is taught in the Lotus Sutra, is true. What is taught in the other 
sutras, always includes expedient devices, not the original intention of 
the Buddha. To bring the teachings of other sitras to validate the Lotus 
would be to have it backwards. Were they not covered by the power of 
the merit of the Lotus, the other siitras would simply not exist. The other 
sutras depend on taking shelter under the Lotus. In this Lotus Sutra, we 
find the present teaching. We should recognize that the merit of the three 
treasures 1s truly the most esteemed, the supreme. 

  

22 Lotus Sittra (Hokke kyo (£224): Miaofa lianhua jing iE ERE, T.262.9:43c14-15. 

23 the reason for “the one great matter” of the buddhas, the tathagatas (shobutsu 
nyorai ichi daiji no innen #& 8 RO3K — K#@ Alf): From the famous phrase in the Lotus 
Sitra (Miaofa lianhua jing HiESEREE, T.262.9:7a2 1-22), in which Buddha Sakyamuni 
reveals that the buddhas come into this world only to lead beings to buddhahood; see 
Supplementary Notes, s.v. “Buddhas, the world-honored ones, appear in the world for 

the reason of one great matter.”
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[T6:16] {2:375} 
(HS, RAHAT, SHRGKERLL - IER REM + WONT - ISS, BRR ARSE 
RS. Ce KPER, ACh K, HEAPRARAR ES. FART. Rei + 18. 
SOO RB SHC DRS n2t, AIEE, RARE Gt 
解 依 最 勝 、 此 通 依 最 尊 。 必 因 此 骨 依 、 能 解脱 衆 苦 。 

The World-Honored One said,” 

The people, fearing oppression, 
Often take refuge in the mountains, 
In parks and forests, 
Under Ione trees, at caityas, and the like. 
These refuges are of no efficacy; 
These refuges are of no worth. 
Not by means of these refuges 
Can one be liberated from sufferings. 
Beings who take refuge in the buddha 
And refuge in the dharma and the samgha, 
Within the four sacred truths, 

Constantly observing them with wisdom, 
Know suffering; know the cause of suffering; 
Know the permanent transcendence of suffering; 
Know the sacred eightfold path 
[That leads to tranquil nirvana].” 
This refuge is the most excellent; 
This refuge is the most exalted. 
Invariably by means of this refuge, 
Can one be liberated from sufferings. 

[T6:17] 
世 尊 、 明 ら か に 一 切 衆 生 の た め に し めし まし ます 。 RE, WKEODICATIE 
を お それ て 、 山 神 ・ 鬼 神 等 に 瞬 依 し 、 あ る ひ は 外道 の 制 多 に 上 過 依 する こと 
な か れ 。 か れ は その 角 依 に より て 衆 苦 を 解脱 する こと な し 。 お ほ よ そ 人 外道 
の 邪教 に し た が う て 、 和 牛 戒 ・ 鹿 戒 ・ 維 利 戒 ・ 鬼 戒 ・ 癌 戒 ・ 咽 + Fait - BE 
ic ERK, DUK BY, REET, Dm. CORR, ASR, talk 
ll, Bi, hea K, GATARRR. Altre, We SR, ER MRA 
者 、 無 有 赴 廣 。 知 者 所 不 讃 、 唐 苦 無 善 報 。 

The World-Honored One has clearly explained this for all living be- 
ings: living beings, fearing oppression, ought not take refuge in moun- 
tain gods, spirits, and the like, or take refuge in the caityas of other paths. 
  

24 The World-Honored One (Seson tt24): Quoting a verse attributed to the Buddha 

in the Abihidharma-kosa (Apidamo jushe lun Be) F23# 2 (2. & ia, T.1558.29:76c19-29). 

25 [That leads to tranquil nirvana] (shu annon nehan ®2ZES)243): The translation 
supplies this line, missing in the Kawamura edition, from the Apidamo jushe lun [iJ Fi 
磨 倶 舎 論 、T.1538.29:76c27.
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By such refuges, they will not transcend sufferings. In general, follow- 
ing the false teachings of the other paths, [there are: ]°° 

The cow discipline, deer discipline, raksasa discipline, spirit disci- 
pline, mute discipline, deaf discipline, dog discipline, chicken disci- 

pline, pheasant discipline; [there are those who] smear their bodies 
with ashes and grow their hair long; sacrifice goats, first reciting spells 
and then slaughtering them; worship fire for four months or live on 
wind for seven days; make offerings to the devas of hundreds of thou- 
sands of kotis of flowers, [thinking that] by this their wishes will be 
fulfilled. It cannot be the case that practices such as these could be the 
cause of liberation. They are not praised by the wise; they are suffering 
in vain, without reward. 

[T6:18] {2:376} 

DL ODES REBOAIL, WEIASGICMIBICHES OAL EL KS 
DICMFAEF AL, KEDINSORMICLeRoekRV ED, FOE, 
t LM*it - 制 多 等 の 道理 に 符合 せら ば 、 鍋 依 す る こと な か れ 。 人 映 う る こ 
と か た し 、 備 法 あ ふ こ と まれ な り 。 い た づら に 鬼神 の 人 徒 属 と し て 一 生 を わ 
た り 、 む な し く 著 見 の 流 類 と し て 多 生 を すご さん 、 悲 むべ し 。 は や く BS 
法 ・ 僧 三 資 に 敗 依 し た て まつ り て 、 衆 苦 を 解脱 する の み に あ ら ず 、 菩 提 を 
成就 すべ し 。 

Such being the case, we should clearly ascertain that we are not to 
take refuge in false paths. Even when they are teachings different from 
these disciplines, if their principles match the principle of the “lone 
trees, caityas, and the like,” do not take refuge in them.*’ To obtain a 

human body 1s hard; to encounter the buddha dharma is rare. It would 
be deplorable to spend our one life foolishly in the entourage of demons 
or pass through many lives in vain as a follower of false views. Quickly 
taking refuge in the buddha, dharma, and samgha, we should not only be 

liberated from sufferings but achieve bodhi. 

  

26 false teachings of the other paths (geg2 zo /g ん 6 外道 の 邪教 ): The following 
disciplines represent Dractices attriDuted to non-Buddhist Indian ascetics. DOgen Ss DaS- 
sage here combines two canonical sources: the first six practices (through the “deaf 
discipline”) are found in the Dazhidu lun KEE ita (T.1509.25:226a17); the remaining 

practices and summary comment appear in the Nirvana Siitra (Da banniepan jing KAX 
{BAZIE, T.374.12:462a17-21). The final sentence of the passage is again taken from the 
Dazhidu lun KE i (T.1509.25:226a17-18). 

27 “lone trees, caityas, and the like” (koju seita t6 no dori HM - Hill OIG EB): Le., 
the worthless refuges rejected by the Buddha in section 16, above.
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[T6:19] 
希有 経 日 、 教 化 四 天下 及 六 欲 天 、 皆 得 四 果 、 不 如 一 人 受 三 過 功 徳 。 

In the Sutra of the Wondrous, it is said,”® 

To convert beings of the four continents under heaven, as well as in the 
six heavens of the desire realm, so that they all attain the fourth fruit, is 

not equal to the merit of a single person receiving the three refuges.” 

[16:20] 

四 天 下 と は 、 東 ・ 西 ・ 南 ・ 北 洲 な り 。 そ の な か に 、 北 洲 は 、 三 乗 の 化 、 い 
た ら さ ざる 上 護 、 か し この 一 切 上 衆生 を 教化 し て 、 阿 維 癌 と な さん 、 ま こと に 、 
は な は だ 希有 な か なり 、 と すべ し 。 た と ひそ の 益 あ り と も 、 一 人 を を し へ て 三 
時 を うけ し めん 功徳 に は 、 お よぶ べから ず 。 ま た 六 天 は 、 得 道 の 衆 生ま れ 
な り 、 と する 上 鹿 な り 。 か れ を し て 四 果 を え し むと も 、 -—ADR=HODE 
の 、 お ほ く 、 ふ か き に 及ぶ べから ず 。 

The “four continents under heaven” refers to the continents of east, 

west, south and north.*? Among them, the northern continent is a place 
to which the teaching of the three vehicles does not extend; we must 
take it as exceedingly rare indeed to seek to convert all the living beings 
there and make them arhats. Though there may be benefit in that, it does 
not equal the merit of teaching and causing a single person to receive 
the three refuges. Again, the six heavens are places where there are few 
living beings that gain the way. Though one might cause them to attain 
the fourth fruit, it would not equal the amount and the depth of the merit 
of a single person receiving the three refuges. 

  

28 Sutra of the Wondrous (Keu kyo #7 A): 1.e., the Xiyou jiaoliang gongde jing 
希有 投 量 功徳 経 (T.690), attributed to Janagupta. In fact. DoOgen'*s quotation here is 
from a passage in the Fahua xuanyi shigian 1&3 ZH FER by Zhanran i (711-782) 
(T.1717.33:884a8-9), which cites the sutra. 

29 fourth fruit (shika PUR): I.e., the status of the arhat, last of the four stages on the 

sravaka path to nirvana. 

30 “four continents under heaven” (shi tenge PUK Ff): Le., the continents surround- 
ing the central Mount Sumeru in Buddhist cosmology. Jambudvipa, the continent we in- 
habit, is in the south; the northern continent, Uttarakuru, is considered the most pleasant 

of the four, where beings live for a thousand years, food is available without effort, and 
life is beatific. Lacking as they do the experience of suffering, beings in Uttarakuru are 
unlikely candidates for conversion to Buddhism. See Supplementary Notes, s.v. “Four 
Continents.” Similarly, the devas in the six heavens, though they are sometimes depicted 
converting to Buddhism, have little motivation in their long, pleasurable lives, to seek 
nirvana.
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[T6:21] {2:377} 
HM SEA, ADAKT. Ae, BEA, KE CB. AR KiF, 
Rp 2. WRAL AKA, BNO, (RA. Hitless. af 
Aba. ABE =F, Bivmme AK, (BBR, SHO, ERAR, 
ee HAR, CS ES 

It is said in the Incremental by One Agama,}' 

There was a deva in the Trayastrimsa on whom appeared the five signs 
of decline; he was about to be reborn as a pig.** His cries of despair 
were heard by the Deva Lord. Hearing them, the Deva Lord summoned 
him and said, “You should take refuge in the three treasures.” 

He forthwith did as instructed and thereby escaped rebirth as a pig. 

The Buddha recited a gatha: 

All who take refuge in the Buddha 

Will not fall into the three evil paths; 

Exhausting their afflictions in lives as humans and devas, 

They soon arrive at nirvana.*° 

After receiving the refuges, he was born in the house of a wealthy man, 
was able to leave home, and become a non-student.** 

[T6:22] 

FNL LEHKABODR, (LDPV0lIDSENEILHST, RBBB, 

In sum, the merit of taking refuge tn the three treasures cannot be cal- 
culated; it is incalculable and limitless. 

  

31. Incremental by One Agama (Zoichi [also read zditsu] agongyé t8—P] Zi): Le. 
the Ekottaragama. In fact, Dogen’s source here is not this sutra collection but the pas- 

sage immediately following that quoted above from the Fahua xuanyi shigian {& #2 Z# 
2% (T.1717.33:884a9-14), which summarizes a story told in the Zengyi ahan jing t8— 

fay SHE at T.125.2:677b28-678a14. 

32 TrayastrimSa (Tori VJFI\): A heaven at the top of Mt. Sumeru inhabited by thir- 
ty-three devas and ruled by the deva Sakra (or Indra), referred to here as the “Deva Lord” 
(Tentai Kf). 

five signs of decline (gosuisd £.3¢#8): Indications that a deva’s life is coming to an end. 
The Abhidharma-kosa (Apidamo jushe lun Bl F252 (8. & a, T.1558.29:56b29-c8) gives 
both minor and major sets of five, the latter of which lists (1) clothing becomes soiled, 

(2) headdress flowers wither, (3) armpits become sweaty, (4) body smells foul, and (5) 

situation no longer enjoyable. 

33 three evil paths (san akudd = #18): I.e., existence as an animal, hungry ghost, or 
hell being; see Supplementary Notes, s.v. “Six paths.” 

34 non-student (mugaku #£2): S. asaiksa; the stage of the arhat, who has completed 
Buddhist training.
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[16:23] 

世 尊 在世 に 、 二 十 六 億 の 僚 龍 、 と も に 備 所 に 語 し 、 み な こと ご と く あ め の 
ご と く な み だ を ふら し て 、 ま うし て まう さく 、 

When the World-Honored One was in the world, twenty-six ん o7 が s of 
hungry dragons came to the Buddha, and all of them, shedding tears like 
rain, said to him,*° 

[16:24| 

MERA CRS. POA, KARR, RSA TE, ORE RET 
A WIGS, USK, PRENA, Fae, IER, 
ARTEREP. SOMA, Gh ahHE, KSC Rms ohn, IME UIix 
‘ih. RRO. fe ZARB. Pi. SRO, Reine Sle 
a, BRED, RHR. BS oH. 

“We beg you to have pity and rescue us.*° O great compassionate 
World-Honored One, when we recall ages past, although we were able 
to leave home in the buddha dharma, we committed all manner of ev1] 

deeds. Because of these evil deeds, our bodies have passed innumer- 
able kalpas in the three evil paths. And further, because of additional 
recompense, we have been born as dragons, experiencing extreme suf- 
fering.” 

The Buddha addressed the dragons, “You should all now receive the 
three refuges and single-mindedly practice good. As a consequence of 
this, during the Worthy Kalpa, you will meet the last buddha, whose 

name is Rudita. In the age of that buddha, your offenses will be elim- 
inated.’”’ 

At that time, upon hearing these words, the dragons all with utmost 
sincerity, accepted the three refuges for the rest of their lives. 

[T6:25] {2:378} 
LELIFADAYG RET RORBLELETIC, BRR ZL, PRE LER =e 
RASDIFELET, KRHICMARELEX, MOTH IIED EWS 
Yt, BRICK Chee zwenaskex, REDO, “NETS '’AZRRL, 
“OWA, =RRAa KOITELET, LAL, =HODE, tnmek 

35 When the World-Honored One was in the world (Seson zaise 77 世 尊 在世 に ): 

  

(T.397.13:291b21-22), the Chinese text of which he will quote in the next section. 

36 “We beg you to have pity” (vui gan aimin "ERR 5 RX): Dogen here quotes the story 
he introduced in the preceding section. His version combines two passages in the Da 

Buddha’s response (at T.397.13:292a7-10). 

37 Rudita (Roshi £2): The last of the one thousand buddhas of our present, Worthy 

Kalpa (kengo SH); S. bhadra-kalpa). His name is sometimes reconstructed as Ruci or 
Rucita; but he is elsewhere identified as “Buddha Weeping” (Tiku fo "i 5 #) (see, e.g. 
Jizang’s Aik Fahua yishu 88H, T.1721.34:629a7-8).
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上 、 甚 深 不 可 思 議 な り と いふ こと 。 世 尊 、 す で に 誇 明 し まし ます 、 RA, 
まさ に 信 受 すべ し 。 十 方 の 諸 人 大 の 名 足 を 稲 念 せしめ まし まさ ず 、 た だ 三 時 
を さ づ け ま し ます 。 化 意 の 甚 深 な る 、 た れ か これ を 測量 せん 。 い ま の 人 衆 
EL WE ObOILE RB O-BOB REREAD LYE, THOCANC =e ID 
けた て まつ る 尽 し 、 愚 闇 に し て 、 大 功徳 を むなしく する こと な か れ 。 

In rescuing the dragons, the Buddha himself had no other method, no 
other technique: he simply gave them the three refuges. When they left 
home in the past, they may have received the three refuges; yet when, as 
recompense for their deeds, they had become hungry dragons, no other 
methods could rescue them. Therefore, he gave them the three refuges. 
We should recognize that the merit of the three refuges is the most ex- 
alted, the supreme, most profound, inconceivable. Since the World-Hon- 

ored One bears witness to them, living beings should believe in and ac- 
cept them. Without having them recite the names of the buddhas of the 
ten directions, he just gave them the three refuges. The Buddha’s inten- 
tion is most profound; who can fathom it? Rather than reciting in vain 
the names of the buddhas one by one, living beings nowadays should 
quickly receive the three refuges. Do not stupidly squander their great 
merit. 

[T6:26] {2:379} 
MAF. ABHEX, APR, tae Rian, TRUER, JOB, Peek 
MPR PRS, RES. TAMIR, IMM, —OYa. BAPE + 
men ATR, SAR ee, BER, PATER, DAKAR, REMI SS 
ASI, AS. RAR. PMs, SRR. 龍 婦 答 言 、 世 
BS. RoW. Rawle, BBS. RAKE. MTR. KAS 
十 六 億 、 BRAT. BHEP SME. VEARAATE. BRERLT 
ー 謗 、 於 昆 婆 弄 法 中 、 作 比丘 尼 、 思 念 欲 事 、 過 於 酢 人 。 難 復 出家 、 不 能 
如 法 、 於 伽藍 内 、 敷 施 床 密 、 敷 敷 犯 於 非 希 行 事 、 以 快 欲 心 、 生 大 生 受 。 BK 
貸 求 他 物 、 多 受信 施 。 以 如是 故 、 於 九 十 一 効 、 常 不得 受 天 人 之 映 、 恒 三吉 
14, SaebeA., PPR. AMA. te Pie, ime. HMA. K 
Dili BSE AAR. ABRIL. (RBS, FRSEUK, ERA, RR HE 
mt. (EMS. KARR RAR. GR, MATE, DATA 
7K. SHEARS. We7ke RARE RAST, ROMS BK KHMER. B 
Reasik, FEBS, KR RERED, WSR. TER. BARE, 
Ppp the, DOK, BRERMALH, UBER. FE. RE 
C. PUemMeS., KROMEC Sah REE, BIHER, te —btk, 

At that time, there was in the assembly a blind dragon woman.** Her 
mouth was swollen and inflamed, filled with insects, as if 1t were ex- 

crement and urine, so filthy and foul, it was as unclean as the inside of 
a woman’s organ, rank-smelling and unbearably ugly, chewed up and 
  

38 At that time, there was in the assembly a blind dragon woman (ni ji shuchii, u 

iE KAE (T.397.13:292a10-b7) that follows immediately after the passage quoted in 
section 24, above.
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oozing with pus and blood. All over her body, mosquitos, horseflies, 
and various poisonous flies were constantly nibbling at her, and the 
stench of her body was unbearable. 

At that time, the World-Honored One seeing, with a mind of great 
compassion, that the dragon woman was blind and suffering like this, 
asked her, “Sister, how did you acquire this awful body? What deeds 
did you commit tn the past?” 

The dragon woman said, “World-Honored One, this present body of 
mine suffers such unceasing torments that I cannot describe them. I 
remember that, of the past thirty-six kotis [of years], for a hundred 
thousand years, I have experienced such suffering in [the body of] 
an evil dragon, day and night without a moment’s relief. Ninety-one 
kalpas ago, during the dharma of Buddha Vipasyin, I was a bhiksuni, 
with thoughts more lustful than a drunken man.’ Although I had left 
home, I was unable to live in accordance with the dharma. Laying out 
a mattress in the samgharama, I repeatedly engaged in impure acts, 
with a mind delighting in lust and enjoying sensations of great plea- 
sure.*° Or I craved others’ possessions and accepted many donations 
of the faithful. Because of this, for ninety-one kalpas, I never received 

the body of a deva or human but only burned tn the three evil paths.” 

The Buddha again asked her, “In that case, where will my sister be 
born when this kalpa is exhausted?” 

The dragon woman replied, “By the power of my past karma, I shall 
be born in another world, and, when that kalpa 1s exhausted, the winds 

of my evil karma will blow me back to be born here.” 

Then, when the dragon woman had finished these words, she said, 

“Great compassionate World-Honored One, save me! Save me!” 

At that time, the World-Honored One, scooping up some water with 
his hands, said to the dragon woman, “This water 1s called ‘cintaruci 

medicinal compound.”' Now, I shall tell you something in all truth. 
In the past, I gave up my life to rescue a pigeon, never having doubts 
or feeling reluctant. If these words are true, your afflictions will all be 
healed.” 

  

39 Buddha Vipasyin (Bibashi butsu F242 F (#6): I.e., the first of the seven buddhas of 
the past, said to have lived in the Adornment zon (shdgon ko 4k); S. vyitha-kalpa), 
preceding ours; see Supplementary Notes, s.v. “Seven buddhas.” 

40 samgharama (garan 伽藍 ): Buddhist monastery. 

41 “‘cintaruci medicinal com pound’” (shindarushi yakuwa AEBES Ab 240): The name 
of this medicine does not seem to occur elsewhere in the Buddhist canon; its Sanskrit 
original has tentatively been reconstructed as cintdruci (“wish-fulfilling”), perhaps the 
“wish-fulfilling water” (nyoi sui 20%7K) found elsewhere in the literature.
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Then the Buddha, the World-Honored One, taking the water in his 
mouth, sprayed it on the body of the blind dragon woman; and all 
the afflictions and foul-smelling places were healed. Once they were 
healed, she spoke thus, “Now, I beg to recetve from the Buddha the 

three refuges.” 

Thereupon, the World-Honored One promptly administered the three 
refuges to the dragon woman. 

[T6:27] {2:381} 
“ORE, tePLILBRPMOIEOZMIL, Hee een), Ama 
twWstth, PEDIRETRAMTRL, WEI, EDK) BME Bla 

あ ひ た て まつ り て 、 三 急 を を 受 す 。 ほ と け よ り 三 急 を うけ た て まつ る 、 FE 
殖 善 根 と いふ べし 。 見 側 の 功徳 、 必 ず 三 由 に よれ り 。 われ ら 言 龍 に あら 
ず 、 畜 身 に あら ざれ ども 、 如 來 を みた て まつ ら ず 、 ほ と け に し た が ひ た て 
まつ り て 三 凡 を うけ ず 、 見 人 、 は る か な り 、 は ぢ つべ で し 。 世 尊 み づか ら 、 
三 由 を さ づ け ま し ます 。 し る べし 、 三 解 の 功徳 、 そ れ 其 深 無量 な り と いふ 
(kb, RRO, BFR LUC Hee OIL. ARERR ODE, FERRZES 
に より て な り 。 

This dragon woman had become a ps277 long ago。 during the dhar- 
ma of Buddha Vipasyin. Though she may have broken the precepts, she 
must have seen and heard about the passage and obstruction of the bud- 
dha dharma.*2 Now, meeting Buddha Sakyamuni face-to-face, she begs 
to receive the three refuges. Her receiving the three refuges from the 
Buddha should be called “thickly planting good roots”; the merit of her 
seeing the Buddha inevitably depended on the three refuges.“ 

Although we are not blind dragons nor inhabit animal bodies, we do 
not see the Tathagata nor receive the three refuges from him. We should 
be ashamed that our seeing the Buddha ts still far off. The World-Hon- 
ored One himself administered the three refuges. We should realize that 
the merit of the three refuges is most profound, incalculable. That Deva 
Lord Sakra made obeisance to a fox and received the three refuges is 
entirely because the merit of the three refuges is most profound.” 

  

42 passage and obstruction of the buddha dharma (buppo no tsitsoku (1K iH 2B): 
[.e., what is and is not in accord with Buddhism, or “how things work” in Buddhism. The 
compound term tsiisoku ifi3 is a common expression indicating that a road or way is 
“open or blocked”; often carrying the idiomatic sense of affairs “going smoothly or not.” 

43 “thickly planting good roots” (kdjiki zengon JAR #4&): A fixed expression for 
creating much good karma. “The three refuges” here may refer to those she received 
from Buddha Sakyamuni, but the following clause suggests that it was the refuges she 

took under Buddha Vipasyin that planted the roots of her eventually seeing Buddha 
Sakyamuni. 

44 Deva Lord Sakra (Ten Taishaku Ki¥£): Dogen here introduces the theme of the 

story he will relate in section 33, below.
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[16:28] 

(5 TED Be HEE TUBE KA REE 3 = BA 作 如 走 言 zs {HL FS BE BE 
1, (Ali. BABA T+ BoA, mR R. SaK, CARES 
Zot), PAS. EB. BAR DEER, HE. BA, Aah, k& 
SI, EG BE, 

When the Buddha was staying in the nyagroda grove in Kapilavastu, 
Sakya Mahanama came to the Buddha and spoke thus, “What is an 
upasaka?’” 

The Buddha said to him, “If a good son or good daughter with sense 
organs intact has received the refuges, he or she 1s called an ‘updasa- 
ka.’”’ 

Sakya Mahanama said, “World-Honored One, what 1s a one-part 

upasaka?’*® 

The Buddha said, “Mahanama, if one has received the three refuges as 
well as one of the precepts, he or she ts called a ‘one-part upasaka.’” 

[T6:29] {2:382} 
Maer eETOSI“L, DROTHRICLA, WONOKEID<K Sb. DRS 
SHR DIST, EODOBGREI<S S700, UDSnirtils, =hHCL 
り て 得 戒 ある な り 。 

Becoming a disciple of the Buddha always depends on the three ref- 
uges. Regardless of which precepts one receives, one always receives 
the three refuges and then receives the precepts. Therefore, taking the 
precepts depends on having taken the three refuges. 

[T6:30] 

EVES, BAK. AAR ER SEP. REBT. AL RHA MER 
THES, {8-2 HEPAT. fe (KH, Bak es th. AHO, Fanti, AEDS BB. 
ASRPE ET. ARMA, SEH S?. RIBERA, BARK TAP. HHS. OBA 
Ce, RKB, FHCE, Kh ZaOR. 

45 When the Buddha was staying in the nyagroda grove in Kapilavastu (Butsu zai 

Kabirae nikuda rin ji $6 7E300 Be #2 SE PURE AKA): Quoting (with slight variation) the Nir- 
vana Sitra (Da banniepan jing KARYEARIE, T.374.12:568b9-14; T.375.12:815a16-21). 

The nyagroda is the banyan, or Indian fig, tree; Kapilavastu was the capital of the king- 
dom ruled by the Sakya clan. 

Sakya Mahanama (Shaku Manan £58): A lay relative of the Buddha, not to be con- 
fused with the Mahanama listed among the Buddha’s first five disciples. 

“upasaka” (ubasoku £23): A Buddhist layman; though here the text uses the term in 
reference to both male and female, the latter is usually known as updasikd (ubai #F2R). 

46 “one-part updsaka” (ichibun ubasoku —7) EZ): |.e., an updsaka who has taken 
one of the five precepts. One who has taken two precepts is called shdbun 少 分 ("few 
parts”); one who has taken three or four precepts is called tabun 447 (“many parts”); 
one who has taken all five is called manbun ia (“all parts”). See, e.g., Yupose jie jing 
(EBS RHE, T.1488.24:1049a2 1-26. 
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It is said in the Dharma Verse Sutra,*" 

Long ago, Deva Lord Sakra, knowing that his life was ending and he 
would be reborn in a donkey, was in ceaseless despair, saying, “Only 
the Buddha, the World-Honored One, can rescue me from this pain 

and distress.” 

Thereupon, he went to the Buddha, prostrated himself and lay on the 
ground, taking refuge in the Buddha. Before he could stand up, his life 
ended, and he was reborn in the womb of a donkey. The bridle on the 
mother donkey snapped, and she broke the unfired pots in a potter’s 
house. The potter hit her, injuring her womb, and Deva Lord Sakra 
returned to his original body. 

The Buddha said, “Just as you died, you took refuge in the three trea- 
sures, and the recompense for your offenses was finished.” 

Upon hearing this, Deva Lord Sakra attained the first fruit.*® 

[T6:31] {2:383} 

BISLEHMOB Ee ST SOL, Peteelcld, LAP, LOMAIC, K 
Mm, VWEEHBOAD LICHT, 伏 地 の あ ひだ に 命 終 し 、 BRAILES, fe 
GOTHIC K YO, SROREO SNC, ROMA RI, gE. ON 9 
OD, BREEOY. WAT. FEARORR, P52, 即ち 天帝 の 身 に 、 か へ り 
VD, Hake XX C, MRIS, HKRABRODEARY, 

In general, nothing is the equal of the Buddha, the World-Honored 
One, in saving us from the agontes of this world. Therefore, Deva Lord 
Sakra hurried to visit the place of the World-Honored One. While he 
was prostrating himself, his life ended, and he was born in the womb 
of a donkey. By the merit of his having taken refuge in the Buddha, the 
mother donkey’s bridle broke, and she smashed the earthenware utensils 
in a potter’s house. The potter struck her, injuring her, and the donkey in 
her womb was destroyed. Whereupon, he returned to his body as Deva 
Lord Sakra. That, upon hearing the words of the Buddha, he attained the 
first fruit was [due to] the power of the merit of having taken refuge in 
the three treasures. 

  

47 Dharma Verse Satra (Hokku kyé {&)£): Le., the Dharmapdada; in fact, Dogen’s 
version of this story is taken from the Zhiguan fuxing zhuan hongjue Jk PRRATTESLIR by 
Zhanran #94 (T.1912.46:259c2 1-27), which summarizes a story found in the Faju piyu 
jing Wa) EEMRE (7.211.4:475b19-c8). 
48 first fruit (shoka #)): I.e., the state of “stream-entrant” (yoru fA; S. srotapan- 
na), first of the four fruits on the sravaka path to nirvana.
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[T6:32] 
Lapmaishlbe, HHMOB EG, THROMICazeN CC, MLSE RECA 

HL, DP RKEBROSDSROARNL, BIELZERO SDD, 三 悪 道 を 

は な る る の み に あ ら ず 、 天 帝 種 の 身 に 還 入 す 。 天上 の 果報 を うる の み に あ 
ら ず 、 須 陀 泊 の 聖者 と な る 。 ま こと に 三宮 の 功徳 海 、 無 量 無 由 に まし ます 
7e), THhREtHIa, AK, LOBES), WEMRRR,. REAROL 
X&, ARWDASA, LDHNMED, MROBE > BIB. 7RISHICH 

FELELET, UNICHRLETEDSAIL. ERK, PADODECS ODER 

うる な り 。 

Thus, it is invariably the power of taking refuge in the three treasures 
that quickly frees one from the agonies of this world and enables one to 
verify unsurpassed bodhi.” In sum, the power of the three refuges not 
only distanced him from the three evil paths but returned him to the body 
of Deva Lord Sakra; he not only acquired the recompense of [birth in] 
heaven but became a sage of the srotapanna [fruit]. Truly the ocean of 
the three treasures is incalculable and limitless. While the World-Hon- 
ored One was in the world, humans and devas enjoyed this blessing; 
now, in “the latter five hundred years following the extinction of the 
Tathagata,” what are humans and devas to do?°° Yet images, relics, and 
the like, of the Tathagata still remain in the world. When we take refuge 
in them, we also acquire merit like that above. 

[T6:33] 
KEACA, WE. BRR RAH, BEARER, FBS. 
MSTA, BR, HEMI. REG, RSS A, BEDE, Tat 
BA. WAL. TAPE, LM Ee. 一 切 萬 物 皆無 常 、 恨 不 以 身 館 
it, RKO, ROPE C, KR RET, a 
tab. A HEPES, EER Ae BI BLER IE )\MBSR. IF ESSE AK RS 
fi. REPCHA, BPBLPGM, RHRABSS, © Ie Aes 
ii, PS BERET, UPSERESE SLSR, CARIES, ABB KBE 
EEE. SKA, HEMIZE FORE L. BRR 
BH, POP A, BMRERHS. KOREA, BRR 
K, KEMALARAL, RAPA HOCUS SEBO AE, 徳 不 
‘i. DERE RKE, SE PKEK, ERFFMAL, KSB 
&, SPFSREES, ERPS, ( BER, ET. SKF 
及 諸 天 廣 説法 要 。 

  

49 enables one to verify unsurpassed bodhi (muj6 bodai o shotoku senu 舞 上 菩提 を 
aa (¢ tt 82): Adopting the reading shdtoku seshimuru #44+¢ Lt 4 found in other MSS. 

50 “the latter five hundred years following the extinction of the Tathagata” (nyo- 
rai metsu go, go gohyaku sai RIK, tt. BAX): A fixed expression for the final, 
degenerate age of the dharma of Buddha Sakyamuni, as used especially in the Lotus 
Siitra (see, e.g., Miaofa lianhua jing HHIETESENE, T.262.9:54b29).
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In the Sutra of the Unprecedented, it is said:°' 

The Buddha said, 

I remember that, innumerable kalpas in the past, there was a fox on 
Mount Sita, in the great country of Bhima.” It was chased by a lion 
that wanted to eat it. While fleeing, it fell into a well, from which 

it could not get out. After three days, recognizing that death was 
certain, it recited a gatha: 

O woe this day, afflicted by pain, 
I shall lose my life in an empty well. 
All the myriad things being impermanent, 
I regret not feeding my body to the lion. 
I take refuge in the buddhas of the ten directions; 
Know that my mind ts pure and selfless. 

Then, Deva Lord Sakra, hearing the names of the buddhas, 

Awestruck, with hair on end, recalled the ancient buddhas.°? 

And thought to himself, “I’m alone, without guide; 

Drowning tn thrall to the five desires.” 
So, with a throng of eighty thousand devas, 
He flew down to the well to question [the fox]. 
Then, seeing the fox at the bottom of the well, 
Its two paws clawing the earth to no avail, 
Sakra again pondered and said, 
“The sage must think he’s without any means. 
While now I see the body of a fox, 
Surely this 1s a bodhisattva, no common vessel. 
Benevolent one, your speech before was not common words. 
Please preach the gist of the dharma to the devas.” 
At that time, the fox looked up and replied, 

“As Deva Lord Sakra, you lack proper learning: 
While the dharma master is below, you place yourself above, 
Asking for the gist of the dharma while showing no respect. 
The water of the dharma ts pure and salvific; 
  

51 Sitra of the Unprecedented (Mizu ky6 K® AE): Again, Dogen is quoting from 
Zhanran’s Zhiguan fuxing zhuan hongjue JE PeATTIRSLIR (T.1912.46:272a25-b17), 
which itself cites the siitra; the relevant passage in the latter text occurs at Weicengyou 
yinyuan jing ARE A ARE, T.754.17:576c2 1-577a28. 

52 Mount Sita, in the great country of Bhima (Bima daikoku Shidasan BRE KE 
tEKELU): The Sanskrit reconstructions for these place names are uncertain; they do not 
seem to occur outside the context of this story. 

53 Then, Deva Lord Sakra, hearing the names of the buddhas (ji Ten Taishaku mon 
butsumyo Pe Ki EH ): Though the fox’s verse has ended here, Ddgen, like his 
source, continues the narrative in couplets of seven characters each.
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How can you assume such an arrogant stance?” 
When Sakra heard this, he was very ashamed. 
And the devas in attendance laughed in surprise, 
“The deva king descended and gained nothing by it. 
Then Deva Lord Sakra admonished the devas, 

“Please do not be surprised at this; 
I was stubborn and failed to express my virtue, 
But surely by this we shall hear the dharma gist.” 
Then he lowered his heavenly jeweled robe, 
And the fox took hold and was pulled out. 
The devas set out an ambrosia feast, 

And, having eaten, the fox gained the will to live. 

Blessed with such fortune tn the midst of disaster, 

His mind leapt with a joy incalculable. 

99 

The fox then extensively preached the essentials of the dharma for the 
Deva Lord and the devas.” 

[T6:34] 

“ie, Rit SRO, 'T. HX OMICLY BD. FA + EA: 
僧 名 の きき が た きこ と 、 天 帝 の 野 干 を 師 と せ し 、 そ の 誇 な る べし 。 い まわ 
れ ら 宿 嬉 の た すく る に より て 、 如 來 の 遺 法 に あふ た て まつ り 、 書 夜 に 三宮 
の 究 跳 を きき た て まつ る こと 、 時 と と も に し て 不 退 な り 。 こ れ す な は ち 法 
要 な る べし 。 天魔 流 旬 、 な ほ 三 資 に 包 依 し た て まつ り て 、 患 難 を ま ぬ か 
So WAICVILAPREAD, =HOWRBICKE TC, FORE OA, lim 
り し ら さ ら め や は 。 

This is called the case of “the Deva Lord bows to a beast and makes 
it his teacher.””° It is clear from this how difficult it is to hear the word 
“buddha,” the word “dharma,” the word “samgha”; the Deva Lord tak- 

ing a fox as his teacher is surely evidence for this. Now, aided by the 
good karma from our past lives, we encounter the dharma bequeathed by 
the Tathagata and hear the treasured names of the three treasures day and 
night, never receding with the passage of time. Surely this is “the essen- 
tials of the dharma.” Even the Deva Mara-papiyan escapes from distress 
by taking refuge in the three treasures; how much more others — in their 
merit from the three treasures, when they “accumulate merit and amass 
virtue,” how could we not fail to gauge it?°° 
  

54 The fox then extensively preached the essentials of the dharma for the Deva 

Lord and the devas (yakan, i Tentai kyu shoten késetsu hoyo BFF. Ri Rat Kian 
#4): Though given in Chinese as if a continuation of the quotation, this sentence does 

not occur in Dégen’s sources here. 

55 “the Deva Lord bows to a beast and makes it his teacher” (7entai hai chiku i shi 

Kit FS SAM): E.g., in the Mohe zhiguan 摩 庁 止 観 , T.1911.46:4Sb28-29. 

56 the Deva Mara-paptyan (7en Mahajun KJ} A): Perhaps an allusion to the story
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[16:35] 

BIE EEA OTE, DROETHEDAAO=aNBeHMLETEHEODYO. +4 
QO=ReDBLUEK TED T, FORENICHBREL TC. ES(CHITS 
(EF O70, Un, PSEHAORBM7AO. PHORERY, bLHK=AE 
OE, WEE DOTHIAEASIZ, CNMEOIHAYD, ELOARL, EF 
lk, KRDOIER SAL LOARNL., PRO FLOVEIZ, DROTEOILED 
(bak = BOB 4H 7EY | 

In sum, when children of the Buddha practice the way, we always first 
pay obeisance to the three treasures in the ten directions, inviting the 
three treasures of the ten directions, burning incense and scattering flow- 
ers before them, and performing the various rites. This is the splendid 
example of our old forebears, the ancient rites of the buddhas and ances- 
tors. If the rite of refuge in the three treasures has not been performed, 
we should recognize that this is the teaching of an other path; we should 
recognize that it is the teaching of the Deva Mara. The teachings of bud- 
dha after buddha and ancestor after ancestor always has at its beginning 
the rite of refuge in the three treasures. 

{2:386} 

EYE AR Hein = ERB ZN 
Treasury of the True Dharma Eye 

Refuge in the Three Treasures?’ 
Number 6 

ER EPCIIBAIE AL LFCHZ RAS Ee , 
AR PHASE. EMA Zhe, ASAI, BSR AAR 15 ee 

ROE zs 
Completed the copying of my former master’s draft, on a day of the 
summer retreat, junior wood year of the rabbit, the seventh year of 

Kencho [1255].*® 

  

of Mara, the Evil One, taking the three refuges under the fourth Chan ancestor, Upagupta 
(see Jingde chuandeng lu F(A EER, T.2076.5 1:207b4-25). 

57 Refuge in the Three Treasures (kie sanbo ##{K =#£): Following the Kawamura 
edition, based on a text in which the title in the colophon differs from that at the head. 

58 Completed the copying my former master’s draft (i senshi shi gosohon shosha 
hitsu SAFER il 1 A S'S HE): A colophon appearing in some manuscript traditions and 
thought to be by Dogen’s disciple Ej 1828 (1198-1280). 

day of the summer retreat (ge ango no hi 2 &J& 4H): Dates of the summer retreat 
vary; a common practice put it from the fifteenth of the fourth lunar month through the 
fifteenth of the seventh month; in 1255, this would have corresponded to 22 May through 
18 August.



196 DOGEN’S SHOBOGENZO VOLUME VI 

He had yet to reach an intermediate or clean copy; doubtless, when he 
did the revision, he would have made some additions and deletions. 

Now, that cannot be done. So, his draft is like this. 

弘安 二 年 己 四 夏 安 居 五 月 廿 一 日 、 在 越 宇 中 浜 新 善 光 寺 書 移 之 。 義 宏 
Copied this at the new Zenko Monastery, Nakahama, Etsuu, 

Twenty-first day, fifth month, the summer retreat of the junior earth 
year of the rabbit, the second year of Koan [1 August 1279]. Giun°? 

  

59 Giun #2: Fifth abbot of Eiheiji (1253-1333).
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Deep Faith in Cause and Effect 

Jinshin inga 

INTRODUCTION 

This text, though undated, is assumed to be one of its author’s later 

works. A colophon by Ejo preserved in the twenty-eight-text Shobo- 
genzo collection reports that Dogen had only completed a rough draft 
of the text at the time of his death. The chapter occurs as number 5 of 
fascicle | in that collection and as number 89 in the Honzan edition. 

“Jinshin inga” represents a reflection on the famous story of Baizhang 
and the fox, in which a monk is turned into a fox for claiming that a per- 
son of “great practice” does not fall into cause and effect; he is then freed 
from his fox body upon hearing that such a person ts “not in the dark 
about cause and effect.” In his comments here, Dogen argues strongly 
against interpretations of the story that tend to deny the ultimate reality 
of cause and effect — interpretations, he warns, that represent the false 

views of non-Buddhists. The tendency, he complains, 1s strong among 
Chan Buddhists in Song-dynasty China, among whom, he singles out 
the famous Linji figures Yuanwu Keqin [Al# 528) and his disciple Da- 
hui Zonggao KEAcR, as well as, rather surprisingly, the renowned 
Caodong master Hongzhi Zhengjue #4 IE. 

The story of Baizhang and the fox ts also the focus of the “Dai shugyo” 
KET chapter, from early 1244, where Dogen offers his own interpreta- 
tions rather less conservative than what we read here. Hence, this chapter 
has been a focus of attention in discussions over whether Dogen changed 
his views toward the end of his life.
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TE YEAR ee 

Treasury of the True Dharma Eye 

Number 7 

CRAB AAR 

Deep Faith in Cause and Effect 

[T7:1] {2:387} 

百丈 山大 智 締 師 懐 海 和 沿 、 凡 参 次 、 有 一 老人 、 常 随 衆 聴 法 、 衆 退 老 人 赤 
長 。 私 一 日 不 退 。 師 遂 間 、 面 前 立 者 、 復 算 何 人 。 老 人 日 、 某 甲 赴 非 人 也 、 
於 過去 迎 葉 大 時 、 箇 住 此 山 、 因 學 人 間 、 大 修行 底 人 、 還 沙 因 末 也 無 。 某 甲 
Sila, REAR. REA, BMY, Saati thas, AEP 
F, @HAL METMERA, BRARWE, Pio, FRAR, 老人 於 言 下 大 
iS. (EIA, SO CAEP. ERR, RSA, CAO, BT 
MEAR AREER. RRIKC(S, KR. “RAK, PAE RBA, fA 
ioe, RRARAIIAR, BWR P. CEH FEEP IM, TOKE, 
Ane ie ae, BAAR, BREE, AST — ise, RBS, 韓 
mi Roa, AFR. Aa, UTR, AS, See ARLE — =, b+ 
RG. RH. SAPs, 

Whenever Reverend Huathai, Chan Master Dazhi of Mount Baizhang 
held a convocation, there was an old man who always joined the as- 
sembly to hear the dharma and who also withdrew when the assembly 
withdrew.' One day, unexpectedly, he did not withdraw. Whereupon, 
the Master asked him, “Just who are you, standing there?” 

The old man answered, “I’m not a human. At the time of the past 
Buddha Kasyapa, I once lived on this mountain.? A student asked me, 
‘Does the person of great practice fall into cause and effect?’ I an- 
swered him saying, ‘He doesn’t fall into cause and effect.’ Thereafter, 
  

1 Reverend Huaihai, Chan Master Dazhi of Mount Baizhang (Hyakujozan Daichi 
zenji Ekai oshé BX WA Seb eve FI fa]): I.e., Baizhang Huaihai G C14 (749-814). 
This famous story of Baizhang and the fox occurs in many sources. In the next section, 

Dogen cites the Tiansheng guangdeng lu K 32) ESR as a source; but, in fact, that ver- 
sion is rather different from the one given here. Rather, the version here reflects Dogen’s 

own shinji Shobégenzé ta = 1EVEER RK (DZZ.5:178-80, case 102), which seems based on 
the Zongmen tongyao ji REE, ZTS.1:58b1-c5. Digen quotes the same version in 
his “Shobogenzo dai shugy6” IE YER A1E1T but offers there a very different interpre- 
tation of the story from the one given here. 

2 “At the time of the past Buddha Kasyapa” (0 kako Kasho butsu ji Fi KWH HH 
時 ): Or “in the past, at the time of Buddha Kasyapa.” K4asyapa is the sixth in the series 

of seven buddhas of the past, culminating with Buddha Sakyamuni; see Supplementary 
Notes, s.v. “Seven buddhas.”
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for five hundred lives, I have descended into the body of a fox. Now 
I beg the Reverend to say a turning word in my stead and let me shed 
this fox body.” Whereupon, he asked, “Does the person of great prac- 
tice fall into cause and effect?” 

The Master said, “He’s not in the dark about cause and effect.’” 

At these words, the old man had a great awakening. He made a pros- 
tration and said, “I’ve shed the body of the fox, which lived behind 

this mountain. May I be so bold as to beg the Reverend for rites for a 
deceased monk?” 

The Master had the rector strike the mallet and announce to the assem- 

bly, “After the meal, we send off a deceased monk.”™ 

The great assembly expressed doubt, [saying] “The assembly 1s all 
well, and there is no one ill in the nirvana hall. So, what is this?’” 

But after the meal, the Master led the assembly beneath a cliff behind 
the mountain, where he uncovered a dead fox with his staff. They then 
cremated it in accordance with the dharma. 

In a convocation that evening, the Master raised the above incident. 
Huangbo then asked, “The ancient, with the single turning word of a 
mistaken response, descended for five hundred lives into the body of a 
fox.© What would happen if he turned and turned without a mistake?’” 

The Master said, “Come forward and I’II tell you.” 

Po thereupon came forward and gave the Master a blow. 

The Master clapped his hands and laughed, saying, “Here, I thought 
the foreigner’s beard is red, but now here’s a red-bearded foreigner.’* 

  

“I once lived on this mountain” (sd juz shi san @fECLU): The suggestion is that he 
served as abbot of the monastery on Mount Baizhang; hence, below he will be referred 
to as “the former Baizhang.” 

3 “He’s not in the dark about cause and effect” (fumai inga FERIA): The pred- 
icate fumai 7.4K is variously interpreted as “not blind to,” “not oblivious to,” “not igno- 
rant of (or about),” “not confused by (or about),” etc. 

4 had the rector strike the mallet (rei ino byakutsui 47#£4 A#E): The rector (ino 
EHS) is the administrator in charge of the assembly of monks, one of the six principle 
monastic offices (roku chiji 7\ #03). “Strike the mallet” translates byakutsui ABE, the 
“announcement mallet” with the sound of which the /no signals the assembly. 

5 “nirvana hall” (nehan do {#82 %): I.e., the monastic infirmary. 

6 Huangbo (Obaku #3€): I.e., Huangbo Xiyun #2 %##11 (dates unknown), famous 
disciple of Baizhang 百丈 . 

7 “turned and turned without a mistake” (tenden fushaku #4#47- $8): “Turned and 
turned” (tenden #4##4) here is generally taken to mean “through lifetime after lifetime.” 

8 “Here, I thought the foreigner’s beard is red, but now here’s a red-bearded 

foreigner” (sh6 i koshu shaku, k6 u shakushu ko #3 tASaIR, HA ASaHA): A saying
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[T7:2] {2:388} 
I O-ERORR, KE RSRITHY, LDHSDIC, BBOLbEAS, AR 
DIRS ADOT, WEODICHRAROSOC EVD HY), HlantPr le, 
削 風 一 扇 し て 、 祖 道 際 奉 せり 。 不 沙 因 果 は 、 ま さ し く これ 携 無 因 果 な り 、 
これ に より て 加 趣 に 堕 す 。 不 昧 因果 は 、 あ きら か に これ 深 信 因果 な り 、 こ 
れ に より て 、 き くも の 愚 趣 を 脱 す 。 怪 し むべ き に あら ず 、 疑 ふる べき に あら 
ず 。 近 代 、 参 引 移 道 と 生 す る と も が ら 、 お ほ く 因 果 を 手 無 せり 。 な に に よ 
り て か 因果 を 手 無 せり と し る 。 い は ゆる 、 不 沙 と 不 昧 と 一 等 に し て こと な 
ら ず 、 と お も へ り 、 こ れ に より て 、 因 果 を 手 無 せり と し る な り 。 

This episode is found in the Tiansheng guangdeng lu.’ Yet those who 
study it, unclear on the principle of cause and effect, foolishly make the 
mistake of denying cause and effect. How sad, that the winds of disso- 
lution blow about, and the way of the ancestors goes into decline. “He 
doesn’t fall into cause and effect’ — this is precisely denying cause and 
effect; and due to this, one falls into an evil destiny. “He’s not 1n the dark 

about cause and effect’ — this 1s clearly deep faith in cause and effect; 
and due to this, one who hears it is released from the evil destiny. We 
should not be suspicious of this or have doubts about it. In recent times, 
many of those who call themselves practitioners of meditation and stu- 
dents of the way have denied cause and effect. How do we know they 
have denied cause and effect? Because they think that “he doesn’t fall” 
and “he’s not in the dark” are equivalent, with no difference. By this, 

they have denied cause and effect. 

[T7:3] {2:389} 
第 十 九 祖 鳩 摩 弘 多 尊 者 日 、 且 善悪 之 報 、 有 三 時 意 。 凡 人 但 見 仁 天 ・ 凌 毒 ・ 
WA EK (ICR RES. TRAN, SRR. MR TH 
fb, ORR 

The Nineteenth Ancestor, Venerable Kumaralata, said,'° 

The recompense for good and evil exists through the three times. The 
common people seeing only that the benevolent die young, while the 
  

subject to various interpretations; perhaps meaning here something like, “while I knew 

that foreigners had red beards, | didn’t expect to encounter such a person.” The term hu 
(ko 4A), often translated “barbarian,” is used to refer to non-Han people to the north and 
west of the Chinese heartland. 

9 Tiansheng guangdeng lu (Tensho koto roku KS /K EER): A variant version of the 
story from that given here can be found in this text at ZZ.135:656b13-657a7; but see 
above, Note I. 

10 Nineteenth Ancestor, Venerable Kumaralata (dai jikyii so Kumorata sonja + 
TUE NSE HE & BSF): The passage, which appears in a number of Chan texts (as well as 
Dédgen’s “Shdbdgenzo sanji gd” IEYEAR ee = FS), is likely taken here from the Jingde 
chuandeng lu tS (HEE (T.2076.5 1:212c29-213a2). Like many of the reconstructions 
of the Sanskrit names of the Indian ancestors of Zen, Kumaralata is conjecture; it 1s also 
reconstructed as Kumaralabdha and Kumarata.
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violent live long, the treasonous have good fortune, while the righ- 
teous have misfortune, think that cause and effect do not exist, and 

evils and blessings are void. They are completely 1gnorant of the fact 
that the shadow and the echo follow without a hair’s breadth of vari- 
ation.'' Even over a hundred thousand kalpas, a myriad kalpas, they 
will not be erased.'” 

[17:4] 
FRO DICLY va, BA, ER AReERRET EWS ILE, WEOM 
WE, WEF ORR HEODOAAIL, BHO, BATDAESAZLY, 

FHBAZANCUT. BEVIZAKOMHMRL APT SIL, AKOKMK - 
ERE OPK TEY), Tete bAROL EAS, CHROKDDALET, EB 
B- MMEOEROICPME AL LARD, Cavite, SOICMAODEIC 
hot, 7etPOODRBICEV CT, CORAM, 

It is clear here that the Ancient Ancestor never dented cause and effect. 
That latecomers today remain unclear about the Ancestor’s compassion- 
ate instruction is their negligence in investigating the ancients. Those 
who, while negligent in investigating the ancients, call themselves the 
wise friends to humans and devas are the great thieves of humans and 
devas, the enemies of those who study. You people in this group, do not 
talk to latter-day students and latecomers of the absence of cause and 
effect. It is a false teaching, by no means the dharma of the buddhas and 
ancestors. You have fallen into this false view because of your neglect 
of study. 

[17:5] {2:390} 

WERAMOMIES. ERICVULS, DNOMBMARS It CEC HS, 
ー 生 二 生 の 事 、 な ほし ら ず 、 前 百丈 の 、 野 狐 と な れ り 、 よ く 五 百 生 を し れ 
り 、 は か り し り ぬ 、 業 報 の 墜 随 に あら じ 、 金 鎖 玄 開 留 不 住 、 行 於 異 類 且 輪 

廻 な る 太 し 。 大 善 知識 と ある と も が ら の 見 解 、 か く の ご と し 。 

Nowadays, the patch-robed monks of the Land of Cinasthana fre- 
quently say, “We have received a human body and encountered the bud- 
dha dharma, but we do not know about even one or two of our lives; yet 
the former Baizhang became a fox and knew about five hundred lives. 
Clearly, this must not be a case of falling [into the body of fox] from 
karmic recompense; it must be, 

  

11 the shadow and the echo follow (ydg6 sézui 影響 相 随 ): After the old adage that 
fortune and misfortune follow deeds just as the shadow follows the object, and the echo, 

the sound. 

12 a hundred thousand kalpas, a myriad kalpas (hyakusen k6 man ko BFS) HD): 
The “Shdb6genzo sanji go” IEYEAR i =FFSE version accords with the Jingde chuan- 
deng lu A(R in reading hyakusenman ko G7 & 4H (“a hundred thousand myriad 
kalpas”).
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Unimpeded by the dark barrier with golden chains, 

He turns on, moving among different types.” 

Such is the view of those held to be great wise friends. 

[17:6] 

この 見 解 は 、 HU Ge Ce eee eh ER th 
魚 趣 の な か に 、 生 得 に し ば らく 宿 通 を えた る と も が ら あ り 。 然 れ ど も 、 明 
了 の 種子 に あら ず 、 ESKOM. = OVE, HBL OAS AROKH 
(YMA LELET, CMe LOSSISMBOWRY EY, 憐 れ む や べし 、 た 
と ひ 一 千 生 、 一 萬 生 を し る と も 、 必 ず し も 俸 法 な る べから ず 。 人 外道 、 す で 
に 八 高 壇 を し る 、 い まだ 俺 法 と せ ず 。 わ づか に 五 百 生 を し らむ 、 い くば く 

能 に あら ず 。 

This view is difficult to place within the house of the buddhas and an- 
cestors. Among humans or foxes or in other destinies, there are those who 
have acquired from birth the power to know a bit of their former lives. 
This is not, however, the seed of clear understanding but the result of bad 
karma. The World-Honored One has preached this truth extensively to 
humans and devas; not to know it is an extreme neglect of study. How 
sad. Even knowing one thousand lives, or ten thousand lives, does not 

necessarily make it the buddha dharma. Followers of other paths may 
know eighty thousand kalpas; that is not taken to be the buddha dharma."* 
To know a mere five hundred lives is not much of an ability. 

[T7:7] 
Ut KAOBMOBH, DLE bXR, KEARBRReBAOMLE LH 
SAlLHY, HNL, MKROEKO RAT AR. FAFA EM Dio 
ひな が ら 、 拉 無 因果 の 邪 位 と な らむ 。 参 學 の と も が ら 、 ま さ に いそ ぎ て 因 
果 の 道理 を 明 ら む べし 。 全 百 丈 の 不 昧 因果 の 道理 は 、 因 果 に くら か ら ず と 
な り 。 然 れ ば 、 修 因 感 果 の むね 、 明 ら か な り 、 人 供 祖 祖 の 道 な る べし 。 お 
ほ よ そ 、 化 法 い まだ 明 ら め ざら むと き 、 み だ り に 人 天 の た め に 説法 する こ 

と な か れ 。 

  

13 “Unimpeded by thedark barrier with golden chains, He turns on, moving among 

different types” (kinsa genkan ru fuju gy6 o irui sho rinne @SAVRAB FE. TRE 
#8 A ti Hl): Quoting a verse from the Shi xuantan +X, by Dong’an Changcha 同 安 
# 28 (dates unknown) (Jingde chuandeng lu #{#(8 EER, T.2076.51:455c12-13). “Turn 
on” renders rinne #321, a term for rebirth in samsara. “Moving among different types” 
renders gy6 o irui {778 SHA, a variation on irui chu gyo #F4 F747, an idiom occurring 
frequently in Chan literature (and in Dogen’s writing), suggesting the bodhisattva’s salv- 
ific activities among all living beings (including foxes); see Supplementary Notes, s.v. 
“Move among different types.” 

14 Followers of other paths may know eighty thousand kalpas (gedo, sude ni hachi- 
man k6é o shiru #8, TF ClC/\ BH LS): See, e.g., the Mahavibhasa (Apidamo da 
piposha lun (rl Fei BK EBAY i, T.1545.27:519c24-27), on three levels of “eternal- 
ists”; or the Zhiguan fuxing zhuan hongjue JE BABATT ESL (T.1912.46:434b22), on the 
Samkhya founder Kapila.
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Where those who study Chan in recent times in the Song dynasty are 
most in the dark is precisely their failure to recognize that “not falling 
into cause and effect” is the teaching of a false view.'? How pathetic that, 
where the true dharma of the Tathagata has spread, and even while en- 
countering its direct transmission by ancestor after ancestor, they would 
form a heretical band that denies cause and effect. Students should has- 
ten to clarify the principle of cause and effect. The principle of the pres- 
ent Baizhang’s “not in the dark about cause and effect’ means not being 
in the dark about cause and effect.'° So, the point that one cultivates the 
cause and experiences the effect is clear, 1s the word of buddha after 
buddha and ancestor after ancestor.'’ In sum, when you have not clari- 
fied the buddha dharma, do not recklessly preach the dharma to humans 
and devas. 

[17:8] {2:391} 

HEAT FAB BOSE A, ARTETRIAIAR, BURRS te 後 世 。 破 出世 因果 、 則 無 
= > Ua 諦 ・ 四 沙門 果 。 

The Ancestral Master Nagarjuna said,'* 

If, like the followers of other paths, one denies cause and effect in the 
mundane realm, there would be no present and no future Ives; 1f one 
denies cause and effect in the transmundane, there would be no three 

treasures, four truths, or four fruits of the sramana.'° 

  

15 Where those who study Chan in recent times in the Song dynasty are most in 

the dark (kindai Sdché no sanzen no tomogara, motomo kuraki tokoro Ut{K RAO Bie 
NH, t& t< © Xf): Here and below in this section, Dogen plays with the terms 
“darkness” (mai 8X; i.e., “ignorance”) and “brightness” (myo A; translated “clarify,” 
“clear”). 

16 The principle of the present Baizhang’s “not in the dark about cause and effect” 
means not being in the dark about cause and effect (kon Hyakuj6 no fumai inga no 

dori wa, inga ni kurakarazu 7 の 77 今 百 丈 の 不 昧 因果 の 道理 は 、 因 果 に くら か ら ず と 
な り ): Dogen here puts Baizhang's Chinese phrase into Japanese, with the implication 
that it means, “is not ignorant of cause and effect.” 

17 cultivates the cause and experiences the effect (shuin kanka {E\ARKR): A fixed 
expression occurring throughout Buddhist literature. 

18 The Ancestral Master Nagarjuna (Ryiiju soshi §E®t4H 6M): The source is the Mohe 
zhiguan FER ILE, by Zhiyi #58 (538-597) (T.1911.46:31al6-18), which attributes 
the lines to the Zhonglun ‘Pi, Kumiarajiva’s translation of Nagarjuna’s Madhyama- 
ka-karika (though the lines do not, in fact, seem to occur there). 

19 four fruits of the Sramana (shi shamon ka WWy>F4R): The four stages on the sra- 
vaka path to nirvana.
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[17:9] 

MEOEDICLANL, TH - HHONRART Slt, MBROAL, Gt 
Fel, EW SIL, PDEBDILIORMICHNED, HIOSUL<S SEY (ChE 
り 、 性 す な は ち 心 な り 、 心 は 身 と ひと し か ら ざ る ゆえ に 。 か く の ご と く 解 
する 、 す な は ち 外 道 な り 。 あ る い は い は く 、 ひ と 、 死 する と き 、 必 ず 性 海 
に 過 す 、 修 法 を 修習 せ ざ れ ど も 、 自 然 に 和 覚 海 に 上 す れ ば 、 さ ら に 生死 の 輸 
較 な し 、 こ の ゆえ に 後世 な し 、 と いふ 。 これ 断 見 の 外道 な り 。 か た ち 、 た 
と ひ 比 丘 に あ ひ に た り と も 、 か く の ご と く の 了 政 解 あら むと も が ら 、 さ ら に 
人 大 弟子 に あら ず 、 ま さ し く これ 外道 な り 。 お ほ よ そ 因 果 を 援 無 す る より 、 
今 世 ・ 後 世 な し 、 と は あや まる な り 。 因果 を 毛無 する こと は 、 臣 善 識 に 誠 
克 せ ざる に より 、 候 善 識 に 和久 参 す る が ご と き は 、 接 無 因果 等 の 邪 解 あ る ベ 
か ら ず 。 龍 樹 祖師 の 慈 許 、 ふ か く 信 仰 し た て まつ り 、 頂 戴 し た て まつ る で 
し 。 

It is clear from this that denial of cause and effect in the mundane 
world and the transmundane is an other path. To maintain that there is 
no present life is to say that while one’s body exists here, one’s nature 
abides forever in awakening; for the nature is the mind, and the body and 
mind are not the same. Such an understanding is that of an other path. Or 
others say that when one dies, one invariably returns to the ocean of the 
nature. Since, even without studying the buddha dharma, one naturally 
returns to the ocean of awakening, one does not revolve through birth 
and death; hence, there is no future life. This is the nihilistic view of an 

other path. Even though they may resemble bhiksus in appearance, those 
who maintain this kind of false understanding are definitely not disciples 
of the Buddha; truly, they are followers of other paths. In sum, by deny- 
ing cause and effect, they make the mistake of maintaining that present 
lives and future lives do not exist. Their denial of cause and effect 1s a 
result of their failure to study with a true wise friend; those who have 
long studied with a true wise friend do not have false understandings like 
the denial of cause and effect. We should have deep faith in, and accept, 
the compassionate instructions of the Ancestral Master Nagarjuna. 

[17:10] 

KEHEBBKMGKY Soils, PRAOLERO, HEM CHKAGOKREREE 
Bat) | AZAY BAKED tS 700, RRM eR OL IAC. Bt. Ft 
DNBILAOD, SAX BEOBEZEY, TTACHBICHL, Be TH 
Alice, NFA, DOMCEI BIS, DO BICMIERMeOK ZiCVE< , BME 
BEAR. F875 BTA Pa, 

Reverend Xuanjue, Great Master Zhenjue of Yongjia, was a top dis- 
ciple of Caoxi.”° Originally, he studied the Lotus teachings of Tiantai, 

  

20 Reverend Xuanjue, Great Master Zhenjue of Yongjia (YOka Shinkaku daishi 

Genkaku oshé K #124 KEM XB Fl ial): Le., Yongjia Xuanjue *K 3X (665-713). 

Caoxi (Sdkei # 7%): L.e., Caoxi Huineng BYYRARFE, the Sixth Ancestor.
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sharing quarters with Great Master Xuanlang of Zuoxi.*'! While he was 
reading the Nirvana Sutra, a golden light filled his room, and he attained 
awakening to the unborn. He went on to visit Caoxi and reported his 
realization to the Sixth Ancestor. The Sixth Ancestor gave his seal of 
approval. Later, he composed the Zhengdao ge, in which it 1s said, 

A wide-open void, dismissing cause and effect; 
An endless vastness, inviting disaster.~ 

[T7:11] {2:392} 
明らか に し る 太 し 、 援 因果 は 、 招 更 過 な る べし 。 往 代 は 、 古 徳 と も に 因果 
を 明 ら め た り 、 近 世に は 、 晩 進み な 因果 に ま ど へ り 。 い ま の よ な り と いふ 
と も 、 菩 提 心 いさ ぎ よ くし て 、 人 法 の た め に 修 法 を 習 胸 せ む と も が ら は 、 
古 徳 の ご と く 因 果 を 明 ら む べき な り 。 因 な し 、 上 時 な し 、 と いふ は 、 即 ちこ 
れ 外 道 な り 。 

We should clearly recognize that “dismissing cause and effect” is “1n- 
viting disaster.” In past times, the ancient worthies all clarified cause 
and effect; in recent times, the latecomers are all confused about cause 

and effect. Even in today’s world, those who, with a pure mind of bodhi, 

would study the buddha dharma for the sake of the buddha dharma, 
should clarify cause and effect just as the ancient worthies did. To say 
there is no cause and no effect — this is [a view of] other paths. 

[17:12] 

RSE. PDADNARAMATSZlC“B<, —RK-RMIR, 五 百 生前 不 奈 
il, RRR BH, KABA BR RER, BO, Se, A 
Ye. AGbFRISS ARO, FRA HEA HR. FRCP, WEL RRR 
Pith, (KATA BIRR. OF), Mlb, RREFRREBRRUDOARNL, L 
いふ な り 。 

Old Buddha Hongzhi said in a verse comment on the above episode,” 

One foot of water; ten feet of wave: 

Five hundred lives ago; nothing can be done.”* 
Discussing “not falling” or “not in the dark,” 

  

21 Great Master Xuanlang of Zuoxi (Sakei Genré daishi Ak ZBA KEM): (673-754) 
Teacher of the famed Tiantai exegete Zhanran iA (711-782). 

22 Zhengdao ge (Shdd6é ka #¥£i18 HK): Famous early Chan poem traditionally attributed 
to Yongjia. The line quoted here can be found at T.2014.48:396a27-28. 

23 Old Buddha Hongzhi (Wanshi kobutsu ZS 4 t#): I.e., Hongzhi Zhengjue 宏 智 正 
(1091-1157). His verse comment (juko “Ai4) can be found in the Hongzhi chanshi 

guanglu A ApBEM Sk (T.2001.48:29a24-28). Dogen generally held Hongzhi in high 
esteem; his criticism here is striking. 

24 One foot of water; ten feet of wave (isshaku sui ichij6 ha — R7K— Xi): An idiom 
with a sense something like “making a mountain out of a molehill.”
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Still pushing into the nest of tangled vines.” 
Ha! Ha! Ha! 
Do you understand? 
If you’re easygoing and relaxed, 
I might as well babble on. 
Spirits sing, and gods dance to their own tune; 
Clapping my hands, I chant to the beat. 

The lines here, “Discussing ‘not falling’ or ‘not in the dark,’ still push- 
ing into the nest of tangled vines” — this is saying that “not falling” and 
“not in the dark” must be the same. 

[17:13] 
BIZELELONR, TOM, WEF O<K AT, ZOHWAZWDA, Leen 
ば 、 脱 野 狐 身 は 、 い ま 現 前 せり と い へ ども 、 野 狐 身 と を ま ぬ か れ て の らち 、 
す な は ち 人 間 に 生 ず 、 と い は ず 、 天 上 に 生 ず 、 と い は ず 、 お よび 爺 趣 に 生 
ず 、 と い は ず 、 人 の 疑 ふ 廣 な り 。 脱 野 狐 身 の 、 す な は ち 和 善 趣 に む ま る べく 
は 、 天 上 ・ 人 間 に う まる べし 、 加 趣 に む ま る べく は 、 四 悪 趣 等 に な かま る ベベ 

さき な り 。 脱 野 狐 身 の の ち 、 む な し く 生 席 な か る べから ず 。 も し 、 上 衆生 死 し 
て 性 海 に 凡 し 、 大 我 に 外 す 、 と いふ は 、 と も に これ 外道 の 見 な り 。 

More broadly, this episode does not fully make sense. Why is this? 
While the fox body that he shed appears before [the monks], after he 
escaped the fox body, it does not say that he was then reborn as a human; 
it does not say he was born in a heaven; it does not say he was born 
in some other destiny. This is what people will have doubts about. If, 
upon shedding the body of the fox, he is to be born in a good destiny, he 
should be born in a heaven or as a human; if he is to be born in an evil 

destiny, he should be born in one of the four evil destinies. After he shed 
the fox body, he cannot be without a place of rebirth. To say that the 
living being dies and returns to the ocean of the nature or returns to the 
great self — these are the views of other paths.”° 

  

25 nest of tangled vines (kattd ka tA #): I.e., semantic distinctions. See Supplemen- 
tary Notes, s.v. “Tangled vines.” 

26 ocean of the nature (shdkai TEt#); great self (daiga K4x): These expressions, 
used in some Buddhist literature to describe the ultimate reality of the self, recall Hindu 
notions of purusa or atman, respectively.
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[T7:14] ?2:393! 
次 山 園 悟 締 師 克 勤 和尚 、 頒 古 云 、 魚 行 水 濁 、 鳥 飛 毛 落 。 至 鑑 難 逃 、 太 虚 欠 
a TMB E, ARARKET, REKUBEZE, GRRE 
CX。 

Reverend Keqin, Chan Master Yuanwu of Jiashan, said 1n a verse com- 

ment,”’ 

When the fish moves, the water gets muddy; when the bird flies, its 
feathers fall. 
The perfect mirror 1s hard to escape; the great void is boundless expanse. 
One long, long trip of five hundred lives, 
Just the great practice by means of cause and effect. 
A sudden thunderclap rends the mountain; a wind stirs up the sea. 
Pure gold of a hundred refinements never changes it color. 

[T7:15] 
~ OM, AIR AROBELDXHY, SOIL, FLOBEDXHY, 

This verse also has a tendency to denial of cause and effect; moreover, 

it has a tendency to eternalism.”® 

[17:16] 

INAS UAC BM Ae ER A fe], MA, RRR, ARES, 随 路 相 逢 、 銀 山 
粉砕 。 拍手 町 町 笑 一 場 、 明 州 有人 箇 惑 布袋 。 

Reverend Zonggao, Chan Master Dahu1, of Jingshan in Hangzhou, 
said in a verse comment,”? 

“Not falling,” “not in the dark”: a rock and a clod. 
When they meet on the road, the silver mountain crumbles. 
One scene of clapping and laughing, ha, ha. 
In Mingzhou, there’s this halfwit Budai.*° 
  

27 Reverend Keqin, Chan Master Yuanwu of Jiashan (Kassan Engo zenji Kokugon 
osho 次 山 園 悟 EM Fz Sh) Fi fay): TLe., Yuanwu Kegin [Rll# 52 8 (1063-1135). His verse can 
be found at Yuanwu Foguo chanshi yulu \AMTE ROBB EB ER (T.1997.47:804a1 0-12); or 
at Chanzong songgu lianzhu tongji Was SA HEARS (ZZ.115:113b13-15). 

28 eternalism (/2 ん ez 4 51): The view that body and self persist indefinitely; S. nitya-drsti. 

29 Reverend Zonggao, Chan Master Dahui, of Jingshan in Hangzhou (Koshi 

Kinzan Daie zenji S6k6 oshé fiIN{E KARE AR ER Fl fe1): Ie., Dahui Zonggao KX 
az (1089-1163). His verse can be found at Dahui Pujue chanshi yulu KEE Seen 
ae#k, T.1998A.47:852b14-15; or at Chanzong songgu lianzhu tongji WRAY RERIE 
(ZZ.115:114a13-14). 
30 In Mingzhou, there’s this halfwit Budai (Minshi u ko kan Hotei PAIN A ei 
£¥): Reference to the eccentric tenth-century monk Qici 契 此 , said to be from Mingzhou: 
popularly called Budai #748 (“cloth sack”) after his shoulder bag; he is often identified 
in popular lore with the future buddha, Maitreya, and/or counted among the seven gods 
of fortune.
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[17:17] 
これ ら を 、 い ま の 宋 朝 の 輩 、 作 家 の 祖 師 と お も へ り 。 然 れ ど も 、 款 果 が 見 

解 、 い まだ 人 法 の 施 棋 の むね に お よ ば ず 、 や や も すれ ば 自然 見 の お も むき 
あり 。 お ほ よ そこ の 因 絆 に 、 頒 古 ・ 括 古 の 輩 、 三 十 錠 人 あり 。 一 人 と し て 
も 、 不 落 因 果 こ れ 接 無 因果 な り 、 と 疑 ふ も の な し 。 感 むべ し 、 こ の と も が 
ら 、 因 果 を 明 ら め ず 、 い た づら に 紛 緒 の な か に 一 生 を 空しく せり 。 介 法 参 
遇 に は 、 第 一 、 因 果 を 明 ら む な り 。 因果 を 援 無 する が ご と き は 、 お そら く 
は 猛 利 の 邪 見 を お こし て 、 断 善 根 と な らむ こと を 。 

People in the Song dynasty today regard these as virtuoso ancestral 
masters. However, Zonggao’s views do not amount to the message of the 
provisional teachings of the buddha dharma and have a tendency toward 
the view of spontaneity.”! 

Overall, more than thirty people have verses or comments on this ep- 
isode; not a single one of them raises doubts that “not falling into cause 
and effect” is denying cause and effect. What a pity, that these people, 
never clarifying cause and effect, wasted their entire lives in a state of 
confusion. In studying the buddha dharma, clarifying cause and effect 
comes first. Those who deny cause and effect will surely develop radi- 
cally false views and cut off their good roots. 

[17:18] 

BIZLZAROWH, BAL UCDE<K URL, HERODOISML, (ES 
NbHOWUOlEA, BRETDBILASRI, bBL, AREOL, PRLDSA 

DBrEKIL, BHROWHHSAADMOT, FAO GRHANADOT. BIEL 
ZRAED AiBRHIED SADE AAV), AROWVHIS, FL. ETHEOH 
KHPHZLEMAILH OST, ETAT, HEOHM, DERELETFEL 

Arte), #EOBA, RIC UT. TBMIC HIST, ERE XDT, LO’ 
ZAI, ARF HEOOASDEYO, PRART NIT, COEMICLYOT, 圧 
著 湯 湯 と し て 殊 過 を うく る な り 。 手 無 因果 の ほか に 、 人 魚 問 いま だ つく ら ず 
と い へ ども 、 ま づこ の 見 毒 、 は な は だ し き な り 。 

In sum, the principle of cause and effect is obvious and not person- 
al: those who commit evil fall; those who practice good rise, without a 
hair’s breadth of deviation.*? Were cause and effect gone and nonexis- 
tent, the buddhas would not have appeared in the world, the Ancestral 
Master would not have come from the west, and living beings would not 
have seen the Buddha and heard the dharma. The principle of cause and 
effect is not something clarified by Confucius, Laozi, and the like; it is 

  

31 view of spontaneity (jinen ken B52): The false view that things occur of their 
own accord, rather than from prior causes. Dogen is quite critical of Dahui Zonggao else- 
where in the Shdbdgenzé as well; see, e.g., “Shdbdgenzo dai shugy6” IEYEAR HRA IETT. 

32 the principle of cause and effect is obvious (innen no dori, rekinen toshite AR 

の 道理 、 歴 然 と し て ): From the fixed expression 7zgg 7e 妨 7e7 因果 歴然 (“cause and 
effect are obvious’).
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something clarified and transmitted only by buddha after buddha and 
ancestor after ancestor. Students in this season of decline, being unfortu- 
nate, do not meet true masters nor hear the true dharma; and, therefore, 

do not clarify cause and effect. When they “dismiss cause and effect,” by 
this error, in “an endless vastness,” they incur “disaster.”*? Even though 
they may commit no other evil beyond dismissing cause and effect, the 
poison from this view is extremely potent. 

[T7:19] 
Lrhbnsetretb, BBOLEMS, HHOEAXL UTC, MAO 
を 報 ず べく は 、 す みや か に 諸 因 諸 果 を あき らむ べし 。 

Therefore, those who study, putting the mind of bodhi first and seeking 
to repay the immense beneficence of the buddhas and ancestors, should 
quickly clarify the causes and effects. 

TE YEAR Rs A RB 
Treasury of the True Dharma Eye 

Deep Faith in Cause and Effect 
Number 7 

| Himitsu MS:] 

彼 御 本 奥 書 三 云 、 
建 長 七 年 乙 卵 夏 安 居 日 、 以 御 草案 書 竹 之 。 

ARR PBA. EAU ARS, HABE 2, RR 
In the colophon of his text, it 1s said,* 

Copied this from his draft, 
on a day of the summer retreat, junior wood year of the rabbit, seventh 

year of Kenché [1255].*° 
He had not yet reached an intermediate draft or clean copy, and surely 

there would have been revisions; nevertheless, I have copied it. Ejo 

  

33 When they “dismiss cause and effect,” by this error, in “an endless vastness,” 

they incur “disaster” (hatsumu inga sureba, kono toga ni yorite, mOmo této to toshite 

dka o ukuru nari MBAR, COEMICEIC, FRAG LC UCRIBEI<S 
な り ): Echoing Yongjia's verse, quoted in section 10, above. 

34 In the colophon of his text (hi gohon okusho (&4#1A 2): Apparently, a note by 
the copyist of the text in the Himitsu Shobdgenz6 collection. “His text” (hi gohon (K4#l 
本 ) presumably refers to Ej6’s original copy. 

35 his draft (gosdan (#1538): I.e., Dogen’s draft. 

day of the summer retreat (ge ango no hi 2 &/& HA): Dates of the summer retreat 

vary; a common practice put it from the fifteenth of the fourth lunar month through the 
fifteenth of the seventh month; in 1255, this would have corresponded to 22 May through 
18 August.
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Karma of the Three Times 

Sanji go 

INTRODUCTION 

This chapter occurs as number 8 in the twelve-chapter Shobogenzo. Like 
other texts in that compilation, it is undated, though it is assumed to 
be among Dogen’s later works. What appears to be an earlier version, 
(translated below as Variant Text 7 in Volume VII), 1s preserved in the 
sixty-chapter Shobdgenzo, from which it was included in the Honzan 
edition as number 83 (or 84 in the Iwanami and Shimucho versions). 

As its title indicates, “Karma of the Three Times” is concerned with 

the effects of good and evil deeds, especially the inevitability of eventual 
recompense for such deeds. The “three times” in the title refers to the 
three lifetimes in which such recompense can occur: in this life, in the 
next life, or in some subsequent life. 

The work opens with a story from the Chan literature featuring a 
teaching on karma by the Indian ancestor Kuméaralata, but the bulk of 
the essay that follows relies almost entirely on the standard scholastic 
literature of Buddhism. Only near the end of the work does Dogen return 
to his Zen tradition to bring up a case featuring the Tang-dynasty Chan 
Master Changsha Jingcen &?) 4. In his comments, Dodgen is scathing 
in his criticism of Changsha’s identification of karmic recompense with 
fundamental emptiness.
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TE YE BR GE /\ 

Treasury of the True Dharma Eye 

Number 8 

三 時 業 

Karma of the Three Times 

[T8:1] {2:395} 

第 十 九 祖 鳩 摩 維 多 尊 者 、 至 中 天堂 國 。 有 大 士 、 名 閣 夜 多 。 間 日 、 我 家父 
A. Ra —E. MSRRR. ASS. ARMS. Mba. ARSE HE 
7. MRR. PPS. Rise, MRS, Sel, MeL. AS 
ZR. ASR. 凡人 但 見 仁 天野 毒 、 逆 吉 、 義 凶 、 便 講 亡 因果 庶 俳 福 。 
TRAN S0, SOMSTASE. SERGE, HEME TRB), OPA, FIRS. [Ble 
atl, WaREAT RE. 

When the Nineteenth Ancestor, Venerable Kumaralata, went to a land 

of Central Sindhu, there was a great one named Jayata who asked him, 
“In my family, my father and mother always had faith in the three 
treasures, yet they suffered from sickness, and all their undertakings 
went amiss.' The family next door to us, however, while they had long 
worked as candala, were always strong and fit, and whatever they did 

went well.? Why are they so fortunate, and what 1s our crime?” 

The Venerable said, “What is there to doubt? The recompense for good 
and evil exists through the three times. The common people, seeing 
only that the benevolent die young, while the violent live long, the 
treasonous have good fortune, while the righteous have misfortune, 
think that cause and effect do not exist, and evils and blessings are 
void. They are completely ignorant of the fact that the shadow and the 
echo follow without a hair’s breadth of variation” Even over a hun- 
dred thousand myriad kalpas, they will not be erased.” 
  

| the Nineteenth Ancestor, Venerable Kumaralata (dai jukyii so Kumorata sonja 

第 十 九 祖 鳩 摩 維 多 尊 者 ): The passage, which appears in a number of Chan texts (as 
well as DQgen's “Shobogenzo jinshin inga" 正法 眼 蔵 深 信 因果 )、 is likely taken here 
from the Jingde chuandeng lu sx{@{EIGER (T.2076.51:212c25-213a3). Like many of 
the reconstructions of the Sanskrit names of the Indian ancestors of Zen, Kumaralata is 
conjecture; it is also reconstructed as Kumaralabdha and Kumarata. 

Jayata (Shayata i7ZZ): Traditionally identified as the twentieth ancestor. 

2 “candala” (sendara h8E#): l.e., lowly occupations, such as butcher, etc. 

3 “the shadow and the echo follow” (ydg6 sdzui #23FHh8): After the old adage that fortune 
and misfortune follow deeds just as the shadow follows the object, and the echo, the sound.
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After Jayata heard these words, his doubts were immediately resolved. 

[T8:2] {2:396} 
鳩 摩 維 多 尊 者 は 、 如 來 よ り 第 十 九 代 の 附 法 な り 。 如 來 、 ま の あたり 名 字 を 
記し まし ます 。 た だ 種 尊 一 俺 の 法 を 、 明 ら め 、 正 偉 せ る の み に あ ら ず 、 か 
ね て 三世 の 諸 備 の 法 を も 、 暁 了 せ り 。 

Venerable Kumaralata was vouchsafed the dharma in the nineteenth 
generation after the Tathagata. The Tathagata himself prophesied his 
name.’ He not only clarified and directly transmitted the dharma of one 
Buddha, Sakyamuni, he also fully comprehended the dharma of the bud- 
dhas of the three times. 

[T8:3] 
PRBS WEORRTEDUIL EVOL, BEHAZSRAICLEBOTH 
Eee つ ひ に 第 二 十 代 の 祖師 と な れ り 。 これ も また 、 世 尊 は 

、 第 二 十 祖 は 閣 夜 多 な る べし 、 と 記し まし ませ り 。 し か あれ ば 即 
BB OTEM, HOEDDK OIE OFMOMHOOL< BST<x 
Ze), WEOLIC, WRF LOT, PREM OP, =HheLloyv, ee 
EDX ENS SZ RLORIE は 、 群 すべ か ら ず 。 

After Jayata asked this question, he practiced the true dharma of the 
Tathagata under Kumaralata and eventually became the ancestral mas- 
ter of the twentieth generation. Here, too, the World-Honored One had 

prophesied long ago that the twentieth ancestor would be Jayata.* Hence。 
we should learn that our judgments of the buddha dharma are to be just 
like such a decision by the Ancestral Master. We should not associate 
with those who, ignorant of cause and effect in the present time, unclear 
about actions and their consequences, ignorant of the three times, hold a 
  

4 The Tathagata himself prophesied his name (Nyorai, manoatari mydji o shirushi- 
7 の 57772257 如来 、 ま の あたり 名 字 を 記し まし ます ): Possibly an allusion to a passage 
in the biography of Kuméaralata’s teacher, the Eighteenth Ancestor, Gayasata, in the 

Jingde chuandeng lu Fe T#(S 83% (T.2076.51:212c11-14). Upon their first meeting, in 
Tukhara, “the Land of the Great Yuezhi” (dai Gesshi koku KA KEM; in the northwest of 
India), GayaSata informed Kumaralata, 

昔 世 尊 記 日 、 吾 滅 後 一 千年 有 大 士 、 出 現 於 月 氏 PMX. SRS ee 
連 。 
“Long ago, the World-Honored One prophesied, saying, ‘One thousand years after 
my extinction, there will be a great one, who will appear in the Land of Tukhara to 
perpetuate the dark teachings.’ Your encountering me now must be that auspicious 

event.” 

5 the World-Honored One (Seson tt#24): Dogen’s source for the claim that Jayata’s 
place in the Zen lineage was predicted by the Buddha is unknown. 

6 such a decision by the Ancestral Master (kaku no gotoku no soshi no shohan 2)>< 
う ご と く の 祖 帥 の 所 判 ): Presumably, Kumaralata's decision to recognize Jayata as the 

twentieth ancestor. The phrase could be (and often is) read in the plural: “such decisions 
by the ancestral masters.”
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false view that fails to differentiate good from evil.’ 

[18:4] 

い は ゆる 善悪 之 報 有 三 時 巨 、 と いふ は 、 三 時 、 一 者 順 現 法 受 、 二 者 順次 生 
受 、 三 者 順 後 次 受 、 こ れ を 三 時 と いふ 。 備 祖 の 道 を 修習 する に は 、 そ の 最 

初 よ り 、 こ の 三 時 の 業 報 の 理 を な ら ひ 、 明 らむ る な り 。 し か あら ざれ ば 、 
RIES HOEY) CHPRMICMET AZO, KEM AICMTAOAILH OT, 

道 に お ち て 、 長 時 の 苦 を うく 。 貫 善 根 せ ざる あ ひ だ は 、 お ほ く の 功徳 を う 
し な ひ 、 菩 提 の 道 、 ひ さ し く さ は りあ り 、 を し か ら ざ ら め や 。 この 三 時 の 

業 、 善 剖 に わた る な り 。 

“The recompense for good and evil exists through the three times,” 
refers to the “three times”: [karma] (1) experienced in the present; (2) 
experienced in the next life; (3) experienced tn lives after the next. These 
are called the “three times.” In practicing the way of the buddhas and 
ancestors, from the outset, we learn and clarify the principle of actions 
and consequences over these three times. Where this is not the case, 
many are mistaken and fall into false views. Not only do they fall into 
false views, but they fall into the evil paths and suffer for a long time.® 
So long as they do not maintain their good roots, they lose much of their 
merit and long have obstacles on the path to bodhi. How regrettable! The 
actions of these three times include both good and evil. 

* KOK OK OK 

[T8:5] {2:397} 

 WABLRS SA. na. SRILA FRR, BI ES RAR, EZ IIB 
法 受 業 。 

Of the first, “karma experienced 1n the present,” It 1s said,’ 

When the karma ts performed and develops in this life, and its ripened 
fruit 1s experienced in this life, 1t is called “karma experienced in the 
present.””'® 

  

7 in the present time (ima no yo \\£9 £): Treating this phrase in contrast to “the 
three times” (sanze =) just below. The sentence could also be parsed, “We should not 
associate with those nowadays who... .” 

8 evil paths (akud6 #38): I.e., the three lower realms of rebirth: animal, hungry ghost, 
and hell; see Supplementary Notes, s.v. “Six paths.” 

9 “karma experienced in the present” (jungen hd jugod JIBFLIES 3): Quoting the 
Mahavibhasa (Apidamo da piposha lun Bel F272 K BAY i, T.1545.27:592a23-24). 

10 ripened fruit (ijukuka #2AB): S. vipadka-phala; the consequences of an act, mor- 
ally distinct from the act itself.
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[T8:6] 
VES, AdO TT, KRILBICbdaN, HAVUERIC DSN, COFEICOX<S 
り て 即ち この 生 に その 報 を うく る を 、 順 現 法 受 業 と いふ 。 

That is, when a person performs [an act] in this life, be it good or evil, 
and receives the recompense in this life, it is called “karma experienced 
in the present.””"' 

[T8:7] 

BAeOC YT, LOBICIIESABI, 

An example of doing evil and receiving [the consequences] in this life:'? 

[T8:8] 

MAN AS. KARE. PRA RB SRA. HERA, BIA 
BPR AKA BSL — HE, FCTEMA, WAR A. ARAM, AAI, 党 

‘hh. PEE WE SPR 見 其 愛 恐 、 ahaa , ED. SOBER. x 
Ab. BOB, REBES. BABI, HAR. MRED. Tae 
ピ 、 RRR. 勤 随所 食 。 ep RI, FORRIMBA, Be A. EFA ZS H 
至 第 七 日 、 天 晴 路 現 。 AD. PEBCAI, EHR, RAMEE. EH 
Sy. BRA, Ame A, (YLtk, HRS. RG RARER. (ARNE A eK 
HH. heen, INRA, KA eae. 

There was once a woodcutter who, having entered the mountains and 
encountering a snowstorm, became disoriented and lost his way. Time 
passed, and the sun set; the snow was deep, it was bitter cold, and he 

was on the verge of death. Upon entering a dense grove, he came upon 
a bear that had long been living in the grove. Its body was a dark blue; 
its eyes, like twin torches. The man was terrified that he was about to 
lose his life; but this was in fact a bodhisattva that had manifested in 

the body of a bear. Seeing his fear, it reassured him, saying, “Do not 

be afraid. Parents may be disloyal to their child, but I will never think 
of harming you.” 

Then it approached and grasped him, brought him into a cave, and 
warmed him. After it had revived him, it brought him roots and fruits, 

urging him to eat all he could. Concerned that his chill was not thawed, 
it embraced him and lay down."° For six days, it cared for him like 
this. On the seventh day, the weather cleared, and the path appeared. 
  

11 That is (iwaku い は く ): Do0gen is here simply explaining the Chinese passage in 
Japanese. 

12 An example (rei fl): Dogen here introduces the following two sections, which con- 
tinue to quote the passage on the three times in the Apidamo da piposha lun [rt 22.732 FB XK 
BBY V>8S (T.1545.27:592b3-c2). 
13 Concerned that his chill was not thawed (kyo rei fushod 恐 令 不 消 ): A tentative 
translation, reading rei “3 (“cold”) for rei 43 (“to cause”), after the Apidamo da piposha 

lun (al E23 EE K EA) am at T.1545.27:592b11. Some readers take fushd 7 iH (rendered
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The man wished to return; and the bear, realizing this, again brought 
him sweet fruits and fed him as a parting gift. Accompanying him to 
edge of the grove, it bade him a polite farewell. The man kneeled and 
thanked it, saying, “How can I repay you?” 

The bear said, “I don’t need any repayment. I only ask that, just as I 
have protected your body these last days, you will do the same for my 
life.” 

The man politely agreed. 

[T8:9] 

FARE PIL, S& FABD, PAS. WU eae, HRA ARAL ROR RER, ME 
FL — Fe, JRBTOR GAL FETE, HABA. BHM HAZ. BARE, IK 
Anika, FEBUE(T. HSH, DAR. PRAM FRBA, Bem, 
PEA. GOERS. SORE, JEM IC. REALL, HR ARO TR, Rok 
曲 。 Ze JED, RRA. MBER AIK, KoA, Peak, 
ve SY (i) 7S BE, WS ERM SE LS eS RS A, RRS, OBA 
7E. BLETIA, BUA REL — OAR FRISR A, KEEA. BIRR, LAS 
AR, PRK, SRB. BRERA, MARA. ERE. PFE, 
如 走 悪 業 、 待 相 績 、 或 度 相 績 、 方 受 基 泉 。 

Bearing his wood and descending the mountain, he met two hunters, 
who asked him, “What beasts have you seen in the mountains?”"* 

The woodcutter replied, “I haven’t seen any beasts except a bear.” 

The hunters asked him, “Can you show us?” 

The woodcutter replied, “If you give me two-thirds, Il show you.” 

The hunters agreed, and they went together. Eventually, they took 
the bear’s life and divided its meat into three. When the woodcutter 
went to take the bear meat with his two hands, by the force of his evil 
deed, both his arms fell off, like pearls from a severed string, like lotus 

roots cut off. The hunters were panic-stricken; alarmed, they asked the 

reason. The woodcutter, ashamed, related in full the details. The two 

hunters reproached the woodcutter, saying, “It showed you such great 
kindness; how could you commit such treachery? It’s strange that your 
entire body didn’t decompose.” 

Thereupon, the hunters both donated their meat to a samgharama."° At 
the time, the senior seat of the monastery had attained the wondrous 
wisdom that knows at will.'° He immediately entered into meditation 
  

here “not thawed”) to mean “not digested”; and it has been suggested that the bear is 
concerned that, being cold, the woodcutter cannot digest the food it has given him. 

14 Bearing his wood and descending the mountain (tan sho ge san fH# FLL): Continu- 
ing to quote the Apidamo da piposha lun Pry EEE K FLAY ag (T.1545.27:592b16-c2). 

15 samghardma (sdégaran (418): 1.e., a Buddhist monastery. 

16 wondrous wisdom that knows at will (mydgan chi #>FR): I.e., the paranormal
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and saw what meat it was, realizing that it was the flesh of a great 
bodhisattva who offered benefit and joy to all Irving beings. Imme- 
diately emerging from meditation, he reported this to the assembly. 
Hearing it, the assembly was amazed. Collecting fragrant kindling, 
they cremated the flesh. Collecting the remaining bones, they erected 
a sttipa and paid obeisance and made offerings to It. 

One who commits an evil deed such as this will surely experience its 
fruit, whether in the ensuing continuum or a continuum beyond." 

[T8:10] {2:399} 

DPCODE<S LAR, BHOMWBHMECEL ROCK, BIELTASATI, 
Heo ASTAL, HICAU TIX, REKRSZILRAH, WED, BH 
AARGBE Clint etA, CORK WIS AKZO, RAL FEDS 
CWEDHA DIL AZEAML, PORNO LC HBUT SITIEZ, WDPALTIO 
思 を 謝 す べき 、 と いふ と い へ ども 、 山 の ふも と に 狼 師 に あふ て は 、 二 分 の 
肉 を むさ ぼる 。 條 欲 に ひか れ て 、 大 恩 所 を 害 す 。 在 家 ・ 出 家 、 な が く こ の 
不知 思 の ここ ろ な か れ 。 加 業 カカ の きる と ころ 、 了 十 手 を 嘱 ずる こと 、 力 勉 の 
さる より も は や し 。 

Cases such as this are called “karma experienced in the present” for an 
evil action. In general, when receiving a kindness, we should aim to 
repay it; but, in being kind to another, do not seek repayment. As in the 
present case, one who would betray and harm a person who has shown 
kindness will inevitably experience the evil karma. May living beings 
never have the mind of this woodcutter! In bidding farewell at the edge 
of the grove, he asked how he could thank [the bear] for its kindness; 
yet, on meeting the hunters at the foot of the mountain, he craved two 
parts of its meat. Drawn by this craving, he harmed one who had shown 
him great kindness. May householders and renunciants never have this 
mind that does not recognize kindness! The cutting of his two arms by 
the power of his evil karma was faster than cutting by a sword. 

[T8:11] 72:400) 
HOAICBEOS OC, WABLRBIC, BRE AE SEB, 

An example of doing good and receiving good recompense in this 
life:'® 

  

power to perceive whatever one wishes to see; one in a list of eight wisdoms found in the 
Apidamo da piposha lun [sl F272 K FB Bv) a (T.1545.27:547a4-6). 

17 whether in the ensuing continuum or a continuum beyond (fai sdzoku, waku do 
sOzo ん z 待 相 績 、 或 度 相 績 ): I.e., in the next life or a subsequent life. 

18 An example (rei 例 ): Continuing to quote the passage on the three times in the 
Apidamo da piposha lun Prt F232 BK B22 ag (T.1545.27:593a1 5-25).
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[T8:12] 

Hr bE SK HE BASU dE, A PY. TEAS, SK, RARER 
A. RASRA FBR. Ie. ABS. RRA, Pe PAB 
FANE. FTE RRA BH, SRB RARE, CRIA, RG, 
Ali. TURP RIE, PRB, SKA, PRICY, BARA. Gs 
MS, ETA, PRAT, We RPI RZ LS, ERS. Be, 
Mim B. TAUTKS, Wee, BT, BETA, 方 受 其 果 。 

Long ago, in the Land of Gandhara under King Kaniska, there was a 
eunuch who permanently served as overseer of internal affairs.'? Once, 
when he was outside the city, he saw a herd of fully five hundred oxen 
coming into the city. He asked the herdsman, “What are these oxen 
for?” 

He replied, “These oxen are going to be castrated.” 

At this, the eunuch thought to himself, “Due to my past evil deeds, 

I have received this non-male body. Now, I should use my wealth to 
rescue these oxen from their misfortune.” 

He thereupon redeemed them and had them all released. By the power 
of this good deed, the eunuch immediately recovered his male body. 
Overjoyed, he returned to the city. At the palace gate, he dispatched 
a messenger to the king requesting an audience. The king had him 
summoned and, thinking [his request] strange, asked him the reason. 
Thereupon, the eunuch reported the above incident in full. The king 
was delighted; he lavished him with precious gifts, promoted him to 
high rank, and put him in charge of external affairs. 

One who commits a good deed such as this will surely experience its 
fruit, whether in the ensuing continuum or a continuum beyond. 

[T8:13] {2:401} 

明らか に し り ぬ 、 和 牛 座 の 身 、 を し むべ べき に あら ざれ ども すぐ ふと 、 ひ と 、 
書生 を うく 。 い は む や 皿 田 を う や まひ 、 徳 田 を う や まひ 、 も ろ も ろ の 矢 を 
修 せ ん を や 。 か く の ご と く な る を 、 番 の 順 現 法 受 業 と な づく 。 番 に より 軒 

に より て 、 か く の ご と く 、 こ と お ほか れ ど 、 つ くし あ ぐ る に いと まあ ら 

We see clearly here that, while the body of an ox is not something to 
prize, the person who comes to its rescue experiences a good fruit.*° 
How much more so one who practices various good deeds honoring the 

  

19 Land of Gandhara under King Kaniska (Kendara koku Kanishika 6 (£35k 72 Eid 
fj +): Le., the kingdom, located in modern Pakistan and eastern Afghanistan, during 

the reign of Kaniska, famous third ruler of the Kusana empire (ca. 129-162). 

20 the person who comes to its rescue (sukuu to hito T< SL OL): Reading sukuu 
hitoT< SOE.
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fields of kindness or the fields of merit.*' Such cases are called good 
“karma experienced in the present.” Although there are many such cas- 
es, both of good and of evil, there is no time here to give them all. 

* OK OK K 

[18:14] 

NAR ESSA. BR, SRL Ee Fa, RABE RAR, EG IIBK 

Of the second, “karma experienced in the next life,” it 1s said,” 

When the karma ts performed and develops in this life, and its ripened 
fruit 1s experienced in the next life, it 1s called “karma experienced in 
the next life.” 

[T8:15] 
い は く 、 も し 人 あり て 、 こ の 生 に 五 無間 業 を つく れる 、 か な ら ず 順次 生 に 
地獄 に お つる な り 。 順次 生 と は 、 こ の 生 の 、 つ ぎの 生 な り 。 傘 の つみ は 、 
順次 生 に 地獄 に お つる も あり 、 ま た 順 後 次 受 の ひく べき あれ ば 、 順 次 生 に 
は 大 地獄 に お ちず 、 順 後 業 と な る こと も あり 。 この 五 無間 業 は 、 さ だ め て 
順次 生 受 業 に 地獄 に お つる な り 。 順次 生 、 ま た 第 二 生 と も 、 こ れ を いふ な 
り 。 

That is, when a person commits the five deeds of the uninterrupted 
hell, he or she necessarily falls into that hell in the next life.*° “The next 
life” refers to the life after this life. There are other offenses for which 
one falls into hell in the next life; there are also cases in which, when 

it [is karma that] involves experience tn lives after the next, instead of 
falling into a great hell in the next life, it becomes karma of subsequent 
lives. These five deeds of the uninterrupted hell are invariably “karma 
experienced in the next life,” for which one falls into the hell. “The next 
life” is also referred to as “the second life.” 

[T8:16] 
TPR. WA, RR, Ca, RE Sa, RE, Wa, Wa. 
五 者 、 破 和合 僧 。 

  

21 fields of kindness (onden AAA); fields of merit (tokuden 徳田 ): The former term 

typically refers to one’s parents; the latter term, to the Buddhist samgha. 

22 “karma experienced in the next life” (jun jishd ju gd WIKRE): Again quoting 
the Apidamo da piposha lun [ay F252 K BBY ag (T.1545.27:593b4-5). 

23 five deeds of the uninterrupted hell (go zz ん e7 po 五 無 間 業 ): I.e., the five offenses 
of Gnantarya-karma, acts leading to avici, the hell of uninterrupted suffering, as listed 
here in the following section.
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The five deeds of the uninterrupted hell: (1) killing one’s father; (2) 
killing one’s mother; (3) killing an arhat; (4) spilling the blood of a 
buddha’s body; (5) disrupting the harmony of the samgha.** 

[T8:17] {2:402} 
この 五 無間 の 業 の な か に 、 い づれ に に て も 、 一 無間 業 を つく れる も の 、 必 
ず 順 次 生 に 地獄 に 了 哨 す る な り 。 あ る い は 、 つ ぶさ に 五 無間 業 と も に つく る 
も の あり 、 い は ゆる 、 迎 葉 波 俺 の と き の 華 上 比 丘 、 こ れ な り 。 あるいは 、 
ーー 無間 業 を つく る も の 、 い は ゆる 条 迎 御 尼 人 の と き 、 阿 閣 世 王 な り 、 そ の 
ちち を ころ す 。 あるいは 、 三 無間 業 を つく れる も の あり 、 竹 迎 牟 尼 俺 の と 
き の 阿 人 逸 多 、 こ れ な り 、 ち ち を ころ し 、 母 を ころ し 、 阿 維 漢 を ころ す 。 こ 
の 阿 人 逸 多 は 、 在 家 の と きつ くる 、 の ち に 出家 を ゆる さる 。 提 波 達 多 、 比 丘 
と し て 三 無 間 業 を つく れ り 、 い は ゆる 、 破 僧 ・ 出 血 ・ 殺 阿 維 沿 な り 。 あ る 
VIS, HEBER LVS WRK, CORB EW SIS, 

Among these five deeds of the uninterrupted hell, those committing 
any single deed of the uninterrupted hell will necessarily fall into hell 
in the next life. There are those who commit all of the five deeds of the 
uninterrupted hell — for example, the bhiksu Padmottara at the time of 
Buddha Kasyapa.” There are those who commit one deed of the uninter- 
rupted hell — for example, King AjataSatru at the time of Buddha Sak- 
yamuni, who killed his father.”° There are those who commit three deeds 
of the uninterrupted hell — for example, Ajita, at the time of Buddha 
Sakyamuni, who killed his father, killed his mother, and killed an arhat.?’ 

This Ajita committed them when he was a householder; later he was 
  

24 five deeds of the uninterrupted hell (go muken go 4: #£[k] =): A standard list, found 
throughout the Buddhist literature, the Chinese terminology for which varies somewhat. 
Dogen is here using the language found in the Dasheng yi zhang K#€FS*%, by Huiyuan 
Piet (523-592) (T.1851.44:608a25-26), a text he will cite below; his other major source 

in this fasicle, the Apidamo da piposha lun [ry F212 K BBY im (T.1545.27:600a25-27), 
uses Slightly different terminology. 

25 the bhiksu Padmottara at the time of Buddha KaSyapa (Kashoha butsu no toki 

no Kej6 biku Bee RO & & HE} EL): An example given in the Apidamo da pipo- 
sha lun Bal E23 BB K EBAY im (T.1545.27:620b29-c3). The reconstructed Sanskrit name 
Padmottara is conjecture. 

26 King AjataSatru (Ajase 0 bJRATE =): Son of Bimbisara, king of Magadha, and his 

queen, Vaideht; held to have usurped the throne after murdering his father and imprison- 
ing his mother. He later became a follower of the Buddha. 

27 Ajita (Aitta fl): An example found in the Nirvana Sitra (Da banniepan jing 
KACTEREKE, T.374.12:479a21-b2; T.375.12:722a24-5; also cited in the Fahua wenju 

ji YEH Mac, by Zhanran A [711-782], T.1719.34:188a24-26). Ajita, the son of a 
wealthy family of Varanasi, out of lust for his mother, murdered his father and then 
murdered his mother when she took a lover; finally, out of shame for his deed, he mur- 

dered an arhat. Enraged when he was subsequently denied admission into the Buddhist 
order by the bhiksus, he burned their dwellings, killing many of them. Ultimately, he 
was granted permission to leave home by the Buddha and, upon hearing the Buddha’s 

teachings, aroused the aspiration to attain unsurpassed bodhi.
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permitted to leave home. Devadatta committed three deeds of the unin- 
terrupted hell as a bhiksu: disrupting the samgha, spilling the blood of 
a buddha, and killing an arhat.*® His name is also written “Daibadatto” 
and translated here “Deva-heat.””’ Regarding his disrupting the samgha, 

[T8:18] 

i A eT Se SAB, (FRA, mae. SRC ARA, 目 
Re, PRE SIRR ES, BRIA, RI TIN, BoA, 拘 
fi, LARD A vb) AEE. oH. 

He took five hundred ignorant new bhiksus to auspicious Mount Ga- 
Jjasirsa, where they engaged in the five false dharmas and disrupted 
the dharma wheel samgha.*° Sariputra despised him and put him into 
a deep sleep; Maudgalyayana roused the group to return.*' Devadatta, 
awaking from sleep, made a vow, swearing to avenge this kindness.*” 
  

28 Devadatta (/g/ め ggo77g 提 波 達 多 ): The Buddha Sakyamuni’s infamous evil cousin, 
whose misdeeds are described below. 

29 “Daibadatto” #27250: The Japanese reading of an alternative Chinese transliter- 
ation of the Sanskrit Devadatta. This sentence represents Dogen’s Japanese rendering 
of the introduction to the passage from the Miaofa lianhua jing we77z 妙法 蓮華 経文 句 
(T.1718:34.115a2-3) that he will quote in the next section. 

“Deva-heat” (7Jennetsu KA): The Sanskrit name Devadatta is usually interpreted to 
mean “god-given” (Tianshou K#). It is said that the Chinese rendering Tianre K#A 
derives from the fact that the devas all felt heat when Devadatta was born, because they 
knew he would commit the three evil deeds and seek to destroy the Buddha dharma (see, 

e.g., Fahua yishu ERG, by Jizang Aik [549-623], T.1718.34:591c12-15). 

30 He took five hundred ignorant new bhiksus to auspicious Mount Gajasirsa 
(sh6 gohyaku shingaku gum6 biku Kitsu Kayasan +} 4. B SB ett ES AB LL): This 
section is largely taken from the Miaofa lianhua jing wenju WiETERXEK XA), by Zhiyi 
4458 (538-597) (T.1718.34:115a2-6). The first sentence, however, does not occur there 

and seems rather to reflect a passage in the Zhiguan fuxing zhuan hongjue Lk BlSa{T (BL 
決 , by Zhanran 洪 然 (T.1912.46:161cS$-9). Mount Gajasirsa (Kaygsg7 伽耶 山 、translated 
as ZOzusen RIAL, “Elephant Head”) is a peak in the vicinity of Mount Grdhrakuta. 

engaged in the five false dharmas (sg go/g70 作 五 邪 法 ): A set of austerities that Deva- 
datta is said to have sought, against the wishes of the Buddha, to make compulsory for all 
bhiksus. The members of the set vary slightly according to the source: one version gives 
abstinence from (1) dairy, (2) meat, (3) and salt; (4) avoidance of tailored garments; 

and (5) residence in isolation (see, e.g., Abhidharma-nyayanusara-sastra [Apidamo shun 
zhengli lun Bay Fe 732 SIIB TE BE i, T.1562.29:588a4-7]); a second version lists (1) wearing 
castoff rags, (2) eating only food from begging, (3) eating but once a day, (4) dwelling in 
the open, and (5) avoiding fish, meat, salt, and dairy (see Apidamo da piposha lun bry £2 
j= BK BAY) im, T.1545.27:602c 1-4). 

disrupted the dharma wheel samgha (/a horin s6 FRE #818): I.e., sought to establish 
an order separate from the Buddha’s samgha; see the following section. 

31 Sariputra (Shinshi  4-); Maudgalyayana (Mokuren E18): Two of the Buddha’s 

leading disciples. 

32 swearing to avenge this kindness (sei hd shi on 2 #k NC): The Miaofa lianhua
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Taking up a rock thirty cubits high and fifteen cubits wide, he threw it 
at the Buddha. The mountain deity blocked the rock with his hand, but 
fragments of the rock scattered and injured the Buddha’s foot, spilling 
his blood. 

[T8:19] {2:403} 
% LIOMICKE SIE, MUSK, HMOB, 70, HLMMICLOI, KH 
(8-H MOA, WERMOOT, EKA OC, HBHEBILEE IDX 
At, OK“ Bee, CONke, =RMBeeO< NYO, EWS 
), PR(SSEIC OX Clit, RBBB), ERB SO, GRR, = 
ITAL, AWN OS <<, BURT EO, FAROE EICWEAECIN 
a), ARMS, EERREROAICH) . BRIRICISEEBWNICdS O , 

= whic7elL, LOSE, RAKE. 

According to this account, the disruption of the samgha came first 
and the shedding of the blood later. According to other accounts, the 
sequence of the disruption of the samgha and the shedding of the blood 
is not clear.*? In addition, he beat the Bhiksunt Utpalavarna to death with 

his fists.*4 This bhiksuni was an arhat. It is these [acts], for which it 1s 
said he committed three deeds of the uninterrupted hell. 

Regarding disruption of the samgha, there is disruption of the karma 
samgha and disruption of the dharma wheel samgha.” Disruption of the 
karma samgha may occur on three continents, excluding the northern con- 
tinent; it may occur from the time of the Tathagata to the extinction of his 
dharma.*° Disruption of the dharma wheel samgha occurs only at the time 

jing wenju RYE ESE XA (T.1718.34:115a4) gives the more likely yuan 28 (“grudge”) 
here for en J& (“kindness”) — hence, “swearing to get revenge for this.” 

  

33 According to other accounts (moshi yosetsu ni yoraba } LBRMHLIC E Std): Or, 
perhaps, “according to another account.” Ddgen is likely relying here, as he does repeat- 
edly in this chapter, on the Dasheng yi zhang KI€#E (T.1851.44:610a1 7-29): noting 
that the Dharmaguptaka-vinaya (Sifen Iii VU}4#) has the injury to the Buddha preceding 
Devadatta’s disruption of the samgha, Huiyuan 211% concludes that it is difficult to de- 
termine which sequence is correct. 

34 the Bhiksunt Utpalavarna (Rengeshiki bikuni #3 tt Je): Dogen recounts the 
story of this bhiksuni, as told in the Dazhidu lun KE i (T.1509.25:161a28-b12), in 
his “Shdbdgenz6 kesa kudoku” IE 7EER RA AE. Her beating by Devadatta is said 
to have been in response to her criticizing him for trying to kill the Buddha (see, e.g., 
Dazhidu lun KS FE i, T.1509.25:165a2-5). 

35 disruption of the karma samgha and disruption of the dharma wheel samgha 

(ha konma sé ari, ha hérin sé ari WRFBVELS & 0) . BRIE SB 2 0 ): The former, known as 
karma-bheda, involves promotion of deviant procedures (Karma) within a circumscribed 
Buddhist ritual community (S. kKarma-samgha); the latter, cakra-bheda, seeks to estab- 

lish a separate order distinct from the Buddha’s community (S. dharma-cakra-samgha). 

36 Disruption of the karma samgha may occur on three continents (ha konma so 
wa, sanshit ni aru beshi PRABFAB IL, HVC SL): Le., three of the four continents 
making up a Sumeru world system, excluding the northern continent, on which there
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of the Tathagata; at other times, it occurs only on the southern continent, 

not on the other three continents.*’ This offense is the most serious.** 

[T8:20] 

この 三 無間 業 を つく れる に より て 、 提 婆 達 多 、 順 次 生 に 阿鼻 地獄 に 障 す 。 
か く の ご と く 、 五 逆 、 つ ぶさ に つく れる も の あり 、 一 逆 を つく れる も の あ 
り 、 提 婆 達 多 が ご と き は 、 三 逆 を つく れ り 、 と も に 阿鼻 地獄 に 了 弱 す べし 。 
その 一 送 を つく れる が ご と き 、 阿 鼻 地 獄 一 効 の 毒 報 な る べし 。 具 造 五 逆 の 
ひと 、 一 区 の な か に 、 つ ぶさ に 五 報 を うく と や せ む 、 ま た 前 後に うく と や 
wet, 

Due to his having committed these three deeds of the uninterrupted 
hell, Devadatta fell into the avici hell. Thus, there are those who have 

committed all five of the heinous offenses, those who have committed 

one of them, and those, like Devadatta, who have committed three of 

them; all these will fall into the avici hell. For those who have committed 

one heinous offense, it is recompense of a lifetime of one kalpa in the 
avici hell.*? Do those who commit all five heinous offenses suffer all five 

recompenses in one kalpa, or do they receive them sequentially? 

  

is no Buddhist samgha; see Supplementary Notes, s.v. “Four Continents.” This and the 
following sentence reflect the discussion of the times and places in which disruption may 
occur found in the Dasheng yi zhang KIEFER (T.1851.44:609a22-c1). 

37 at other times, it occurs only on the southern continent (yoji ni wa tada nanshi 

ni ari BRERICILTE TERM & Y ): Le., it occurs only in Jambudvipa, where the Buddha 
appears. The introductory adverbial phrase seems out of place here, since it conflicts 
with the previous sentence. The corresponding lines in the Dasheng yi zhang K##H 
(T.185 1.44:609a25-26; 609c1) read: 

ARRAS. 2. EGRET RR ARTS. .. RE CETENG TERR TZ. 
Disruption of the dharma wheel samgha occurs only during the lifetime of the Bud- 
dha and does not extend to the final age .. . . It occurs only in Jambudvipa and not 
in other places. 

38 This offense is the most serious (kono tsumi, saidai nari この 罪 、 最 大 な り ): The 
antecedent of “this” here is slightly ambiguous. It could be “disruption of the dharma 
wheel samgha,” which offense is deemed more serious than disruption of the karma 
samgha (see Dasheng yi zhang KH€ FE, T.1851.44:609c28-al ). More likely, it refers to 
“disruption of the samgha” more broadly, which is held to be the most serious of the five 
deeds of the uninterrupted hell (see Dasheng yi zhang KI€# *, T.1851.44:610a6-7). 

39 For those who have committed one heinous offense (sono ichigyaku o tsukureru 
gg go7/o ん , その 一 逆 を つく れる が ご と き ): This and the following sentence are Japanese 
paraphrases of a passage in the Dasheng yi zhang KF€#EE (T.1851.44:610b12-14): 

EM ZI. BAS, WRAP Hah AA, AA RAM, EARBE-D 
CPASHR, BEAR. 
One who commits any of the five heinous offenses suffers recompense of a lifetime 
of one kalpa in the avici hell. 

Question: If a person commits all of the five offenses, will this person receive all five 
recompenses in one kalpa, or sequentially?
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[T8:21] 
先 徳 日 、 阿 含 ・ 混 盤 、 同 在 一 効 、 火 有 厚 薄 。 あ る い は い は く 、 唯 在 増 苦 

増 。 

A prior worthy has said, “In the d@gamas and Nirvana, they all occur in 
one kalpa, with the fires being stronger or weaker.’”® Or it is said, “With 
an increase, the suffering increases.”™*! 

[T8:22] 
いま 提 婆 達 多 、 か さ ね て 三 送 を つく れ り 、 一 送 つ くれ る 罪人 の 苦 に は 、 三 
障 す べし 。 し か あれ ども 、 す で に 了 臨 命 終 の と き は 、 南 無 の 言 を と な へ て 、 
唱 心 、 す こし きま ぬか る 。 う らむ らく は 、 具 足し て 南無 人 と 生 せ ざる こ 
と 。 阿 邊 に し て は 、 は る か に 種 迎 牟 尼 借 、 包 命 し た て まつ る 、 績 療 ち か き 
に あり 。 

In this case, Devadatta, having committed three heinous offenses, 

should have had three times the suffering of an offender who committed 
one offense. However, since, at the end of his life, he recited the word 

namas, he reduced his evil thoughts somewhat.”” Regrettably, he did not 
fully recite namo-buddhaya. \n avici, he took refuge in Buddha Sakya- 
muni from afar, thus coming close to maintaining good roots.” 

  

40 Aprior worthy (sentoku 4¢1#): Reference to Huiyuan 3%, author of the Dasheng 
yi zhang K3F€ FE =, whose answer (at T.1851.44:610b14-16) to the question posed in the 
previous section Ddgen is citing here: 

RSP. EH, KAI. ROMA, BIKES, RDWA, FSR, 
AME— FF, AKER IDA, 
According to the @gamas, they all occur in one kalpa, with the fires being stronger or 
weaker. The Nirvana is the same. According to the abhidharma, those who commit 

all five of the heinous offenses receive the recompense over five kalpas, not at one 
time. The Satyasiddhi is the same. 

41 Or it is said (arui wa iwaku ある い は い は く ): Likely reflecting a line in the 

Abhidharma-kosa (Epidamo jushelun (] £2.72 E18. & ia, T.1558:29.93b9): 

RaSE HS St 増 。 
With an increase in the offense, the suffering increases. 

42 he recited the word namas (namu no gon o tonaete H#ED B® & 72-~T): Likely 
reflecting the Miaofa lianhua jing wenju HOYER BEE XA) (T.1718.34:57b28-29): 

aaa hin ho ASA RE, AST A EB (BE OH SK. 
At the end of his life, he recited namas; but, before he could say buddhaya, he fell 

into hell. 

43 In avici (abi ni shite wa WJ #4\< L TIX): Based on the legend that the Buddha’s disci- 
ple Maudgalyayana visited Devadatta in hell, where the latter made obeisance to Buddha 

Sakyamuni; see, e.g., Ekottaragama (Zengyi ahan jing #8—P] FH, T.125.2:805c2 1-23).
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[T8:23] {2:404} 
7OlE, PB HORI OROBRAES HO, HMB alt, FRMAOR, & 
Dr7gPO—-Azte), MH - BIMMBE— AL HORFIO EX, HAONSR, 
ち ま ち に 休 倒 し 、 二 人 の 、 む ま よ りお ち 、 有 冠 、 ぬ け て お ちぬ 。 と きのみ る 
人 、 み な い は く 、 こ の 二 人 は 、 修 法 に お き て 益 を うべ で べから ず 。 この 回 伽 離 
比丘 、 ま た 倶 伽 離 と いふ 。 此 生 に 答 利 施 ・ 目 箇 連 を 謗 する に 、 無 根 の 波 
維 夷 を も て す 。 世 尊 み づか ら 、 ね ん ご ろ に いさ め ま し ます に 、 や まず 、 克 
王 、 く だ り て いさ むる に 、 や まず 。 二 尊 者 を 謗 する に より て 、 次 生 に 地 鍼 
(TBA L A, WIC, MEBRRORIC HILT, 

In the avici hell, there were Devadattas under the four buddhas.** The 

Bhiksu Kokalika was one of the thousand Sakyas who left home.*® When 
Devadatta and Kokalika were leaving the city gate, their horses sudden- 
ly stumbled, and the two men fell off, their headgear coming loose and 
falling off.4° The people who witnessed this at the time all said that these 
two would receive no benefit from the buddha dharma. [The name of] 
this Bhiksu Kokalika is also given as “Jugieli.”*’ In this life, he slan- 
dered Sariputra and Maudgalyayana, groundlessly accusing them of a 
parajika offense.** When the World-Honored One kindly admonished 
him, he did not stop; when the Brahma King descended to admonish 
him, he did not stop. Due to his slandering the two venerables, he fell 
into hell in his next life. He still has not encountered the conditions in 
which to maintain his good roots. 

  

44 Devadattas under the four buddhas (shibutsu no Daibadatta WO BizZ): 
I.e., a person named Devadatta living under each of the first four buddhas of our pres- 
ent Bhadra-kalpa: Krakucchanda, Kannikamuni, Kasyapa, and Sakyamuni; reflecting a 
tradition, found in the Ekottardgama (Zengyi ahan jing ¥4—bel ZK, T.125.2:805a9-12), 
that, when Maudgalyayana sought after Devadatta in hell, he was told there were Deva- 
dattas there from the times of the three buddhas preceding Sakyamuni. 

45 The Bhiksu Kokdalika (Kukari biku #2(BEtt £): A follower of Devadatta. 

the thousand Sakyas who left home (sen Shaku shukke F-¥#ti3%): Reference to the 

tradition that the Buddha’s father sent a thousand of his subjects to the Buddha, all of 
whom “left home” (i.e., joined the order) and became arhats. 

46 When Devadatta and Kokalika were leaving the city gate (Chddatsu Kokari 

ninin, shutsu jOmon no toki Mz * EMRE A, WSFA & X): Likely reflecting an 
account of the incident in the Fahua xuanyi shigian #2 XRER by Zhanran tA 
(1.1717.33:841a6-9). 

47 |The name of] this Bhiksu Kokalika is also given as “Juqieli” (kono Kukari biku, 
mata Kukari to iu — © #B(0Bete EKA AMBE & VS»): Dogen is here simply provid- 
ing a second common Chinese transliteration for the Sanskrit Kokdalika. 

48 he slandered Sariputra and Maudgalyayana (Sharihotsu Mokukenren o b6 

suru Fle - A PEL % GTS): Based on the account in the Dazhidu lun Kam 
(T.1509.25:157b4-c13), in which Kokalika falsely accuses the two monks of sleeping 
with a woman at the house of a potter with whom they had sought lodging in a storm. A 
parajika offense (harai i #® ) requires expulsion from the monastic order.



T8. Karma of the Three Times Sanji gd =H 227 

[T8:24] 
DUmBLEK A. RBA ROL, BS LIC EY CC, WiRORED<He, Me 
HORICMAAT OO, DK DOES RAR, WARERSHBLREOX., 

Because the bhiksu of the fourth dhyana slandered the Buddha as he 
approached the end of his life, his intermediate state in the fourth dhyana 
disappeared, and he fell into avici hell.“” Such a case 1s called “karma 
experienced in the next life.” 

[T8:25] 
この 五 無間 業 を 、 な に に より て 無間 業 と し な づく 。 そ の ゆえ 、 五 あり 。 

Why are these five deeds of the uninterrupted hell called “uninterrupt- 
ed” deeds? There are five reasons for this.*° 

[18:26] 

— 3, RRR, AR, tte, KaPSK, 2, (A. Se 
finlik, AR, Bw, EAR, 2. 2AM A, A 
VERGARA, =A. eRe, AR, 五 逆 之 罪 、 生 阿見 獄 、 決 定 
一 訪 時 不 世 故 、 故 名 無間 。 四 者 、 毒 命 無 間 故 、 名 無間 。 五 逆 之 罪 、 生 阿鼻 
kh. 2. wma, ARR. See 60, IR. A 
無間 。 五 逆 之 罪 、 生 阿鼻 獄 。 阿鼻 地獄 、 縦 ・ VDOT, 一 人 入 中 映 
葛 遍 満 、 一 切 人 入 身 赤 刀 満 、 不 相 障 礎 。 因 従 末 引 、 名 日 無間 。 

|) Because the development of the fruit 1s without interval, they are 
called “uninterrupted”: because the next body Is received as soon as 
this body is cast off, they [1.e., the five heinous offenses] are called 
“uninterrupted.” 

2) Because the experience of suffering 1s incessant, they are called 
“uninterrupted”: one guilty of the five heinous offenses 1s born in the 
avici hell, where one experiences suffering continuously, without any 
interval of pleasure. Described by their fruit, the causes are called “un- 
interrupted karma.” 

  

49 bhiksu of the fourth dhyana (shizen biku PUi#tt &:): Reference to a story, found 
in the Dazhidu lun KE #@ (T.1509.25:189al 1-27). A monk mistakenly thinks that his 
attainment of the fourth level of dhyana makes him an arhat, free from rebirth. When 

he foresees the intermediate state between his death and his next birth, he accuses the 

Buddha of falsely promising that arhats enter nirvana upon death — slander for which 
he falls into hell. Dogen quotes the story in full in his “Shdb6genz6 shizen biku" 正法 
BAR fe DO nee bt, Fr 

50 There are five reasons for this (sono yue, go ari COWX., H& 4 ): The two sen- 
tences in this section reflect the introduction to the passage from the Dasheng yi zhang 
KIEREH (T.1851.44:608b3-12), the Chinese of which Dogen seems to be using in the 
following section. The Dasheng yi zhang, however, lists only four senses of the term 
“uninterrupted” (lacking number 3 below); and, though Dodgen’s list of five does occur 
in the literature (sometimes attributed to the Chengshi lun hk Ei), it is unclear where 

Dogen may have found his particular version.
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3) Because the amount of time ts uninterrupted, they are called “unin- 
terrupted”: one guilty of the five heinous offenses 1s born in the avici 
hell, where the time spent ts fixed at one kalpa and not abbreviated. 
Therefore, they are called “uninterrupted.” 

4) Because the lifespan 1s continuous, they are called “uninterrupted”: 
one guilty of the five heinous offenses is born in the avici hell, where 
one’s lifespan does not end during an entire kalpa. Described by their 
fruit, the causes are called “uninterrupted karma.” 

5) Because the body 1s without interstice, they are called “uninterrupt- 
ed”: one guilty of the five heinous offenses 1s born in the avici hell. 
The avici hell 1s eighty-four thousand yoyanas tn height and width, and 
the body of each person in tt fills 1t; the bodies of all the people in tt fill 
it, without obstructing each other.' Named for its fruit, the causes are 
called “uninterrupted karma.” 

* OK KK 

[T8:27] {2:405} 
第 二 順 後 次 受 業 者 、 詩 、 若 業 此 生 造 作 増 長 、 随 第 三 生 、 或 随 第 四 生 、 牙 復 
WE, HEA P20, SeFRRAR, EIB RRS, 

Of the third, “karma experienced in a life after the next,” it is said,°? 

When the karma ts produced and developed tn this life, and its ripened 
fruit 1s experienced in the third life, or in the fourth life, or after these, 

even after a hundred thousand kalpas, it 1s called “karma experienced 
in a life after the next.’”° 

[18:28] 

い は く 、 人 あり て 、 こ の 生 に 、 あ る い は 善 に も あれ 、 あ る い は 悪 に も あ 
れ 、 道 作 し を は れ り と い べ ども 、 あ る い は 第 三 生 、 あ る い は 第 四 生 、29 季 
を の あか た に も 、 番 悪 の 業 を 感ずる を 、 順 後 次 受 業 と な づく 。 菩薩 の 

=jREO DE, お は く MEREEED, か く の ご と く の 道 理 、 し ら ざ る が 
ご と き は 、 行者 お ほ く 疑 心 を いだく 。 いま の 闇夜 多 尊 者 の 、 在 家 の と き の 
ご と し 。 も し 鳩 摩 維 多 尊 者 に あ は ず ば 、 そ の 疑 ひ 、 と けが た か らん 。 行者 

  

51 eighty-four thousand yojanas (hachiman shisen yujun 八 画 四 千 由 旬 ): “Eighty- 
four thousand” is a standard term for a great number. A yojana (yujun 由 旬 ) is a measure 
of distance, varying greatly depending on the source, but often said to range from seven 

to nine miles. 

52 “karma experienced in a life after the next” (ju goji ju go 順 後 次 受 業 ): Return- 
ing to the Apidamo da piposha lun [rl F232 BK EL 2) i passage (T.1545.27:593b6-8) 
last quoted in section 14. 

53 even after a hundred thousand kalpas (sui hyakusen kd #£ 8 4h): This phrase 
does not appear in the source.
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t, Bteoisezenis, B TRwItoORI, tne, BTA 
や か に 滅する な り 。 

That is, while a person may complete an act, be it good or evil, in this 
life, he or she will experience the good or evil karma in the third life or in 
the fourth life or even during as many as a hundred thousand lives — this 
is called “karma experienced in a life after the next.” The merit of the 
bodhisattva’s three asamkhyeya kalpas is mostly karma experienced in a 
life after the next.°* When they do not recognize this truth, practitioners 
often harbor doubts. Such was the case here with Venerable Jayata when 
he was a householder. Had he not encountered Venerable Kumaralata, 

his doubts would have been difficult to overcome. 

When the practitioner’s thoughts are good, evil will quickly disappear; 
when he or she has evil thoughts, good will quickly disappear.°° 

[T8:29] {2:406} 
SERIA A. IRIE. —BER, (TA. B-4, IES 

{7. REVERS, (ERBTIE. BA, REBT. REIS, (E217, Hat 
AAS. MERU SERRA. BRA HR A BA, HEE, 我 一 HH, (aes 
77. REE MEER, (RAI HELA, Wie. REBAR 
REEFS A. Shwe aA, BBA -P ERATE SH, RERE, 
HPSS end, HRP A BIE, KR PAR, ABA, HELLAS 
終 、 生 於 天上 。 

Long ago in the Land of Sravasti, there were two people, one who al- 
ways did good, and one who always did evil.°° The one who practiced 
good deeds throughout his life constantly practiced good deeds and 
never did evil; the one who did evil deeds throughout his life always 
did evil deeds and never practiced good. When the one who practiced 
good deeds was approaching the end of his life, because of the power 
of bad karma experienced in a life after the next, there suddenly ap- 
peared before him his intermediate state in a hell. Thereupon, he had 
this thought, “Throughout this life, I have constantly practiced good 
deeds, never doing evil; I should be born 1n a heaven. Why 1s this inter- 
mediate state appearing before me?” He then gave rise to the thought, 

  

54 The merit of the bodhisattva’s three asamkhyeya kalpas (bosatsu no san gik6 no 

kudoku 2p = iki) 0 Th f#): l.e., the good karma accumulated by bodhisattvas over 
the course of their three incalculable zeons of practice on the path to buddhahood, most 
of which will bear fruit only at the end of their path. 

55 When the practitioner’s thoughts are good (gydsha mo, shii sore zen nareba {T 
者 も 、 思 惨 そ れ 善 な れ ば ): This sentence would seem to be an introduction to the story 

that follows in the next section. 

56 Long ago in the Land of Sravasti (Shiraba koku shaku 2837S 4): Quoting a 
story found in the Apidamo da piposha lun (al F212 FE KE) am (T.1545.27:359c21- 
360a9).
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“Surely, it must be because karma experienced 1n a life after the next 
has now matured that this intermediate state in hell has appeared be- 
fore me.” He reflected on the good deeds he had done throughout his 
life and felt profound Joy; and, due to the appearance of this excellent 
good thought, the intermediate state in hell vanished, and an inter- 
mediate state in heaven suddenly appeared before him. When his life 
ended, he was born tn a heaven. 

[T8:30] {2:407} 
-— DIRIEH#ITOOL, WARREO, SEOTIS REBDBAIC H YI 

A. tBoeSHOAILHOSF, SHICTTATKHHIZK,. -HOUHD. £ 
EAEMOTOBHIZIC AL, SS MET, LIINRY, COS, ¥ 
こと な る が ゆえ に こ 、 地 獄 の 中 有 有 即ち か くれ て 、 天 趣 の 中 有 、 私 ち に 現 前 し 
て 、 い の ち を は り て 、 天 上 に む ま る 。 この 人 、 も し 愚 人 な ら ば 、 人 欠 終 の と 
き 、 地 獄 の 中 有 現 前 せ ば 、 お も あふ べし 、 わ れ 一 身 の 修善 、 そ の 功徳 な し 、 
善悪 あら な に は 、 い か で か われ 地獄 の 中 有 を み む 。 この と き 因 果 を 接 無 

三 費 を 明 読 せ ん 。 も し か く の ご と く な ら ば 、 即 ち 命 終 し 、 地 獄 に 
べし 。 か く の ご と く な ら ざ る に より て 、 天 上 に む ま る る な り 。 この 人 道理 、 
あき さら めし る 記し 。 

This person who had constantly done good deeds not only thought 
that he was surely to experience what is experienced in a life after the 
next, but went on to think that the good he had practiced throughout his 
life would also surely be experienced thereafter; his feeling “profound 
joy” refers to this.°’ Because this reflection was a true one, the interme- 
diate state in hell disappeared, an intermediate state in heaven suddenly 
appeared before him, and, when his life ended, he was born in a heaven. 
Had this person been an evil person, when his life ended and an inter- 
mediate state in hell appeared before him, he would have thought, “The 
good | practiced throughout my life produced no merit; if good and evil 
exist, why do I see an intermediate state in a hell?” At this time, he would 
be denying cause and effect and disparaging the three treasures. Had this 
been the case, his life would have ended forthwith, and he would have 

fallen into a hell. Because this was not the case, he was born in a heaven. 

We should clearly recognize this truth. 

[T8:3 1] 

(ER(TA, HRA, RRS ERIK, MARR PASAT, (EVES. 
我 一 身 中 、 常 作 悪 行 、 未 管 修善 、 WREHIRK, (MAIC P ARAN, Ke 
RES RRAAR, MRA, KRPA, BAN, HORA, ae 

現 前 。 Velen, ATR HUA. 

When the one who had done evil deeds was approaching the end 
of his life, because of the power of the good karma experienced tn a 
  

57 This person who had constantly done good deeds (kono go shu zengyo no hito — 

0) EAE 2247 2 O & ): Dgen pauses here in his quotation of the story to explain its moral.
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life after the next, there suddenly appeared before him his intermed1- 
ate state in a heaven.°> Thereupon, he had this thought, “Throughout 
this life, I have always done evil, never practicing good; I should be 

born in a hell. Why is this intermediate state appearing before me?” 
He then gave rise to a false view that denied good and evil as well as 
their ripened fruits. By the power of this false view, the intermediate 
state in heaven immediately died out, and an intermediate state 1n hell 
suddenly appeared before him. When his life ended, he was born in a 
hell. 

[T8:32] {2:408} 

この 人 、 い ける ほど 、 つ ね に 章 を つく り 、 さ ら に 一 善 を 修 せ ざる の み に あ 
ら ず 、 命 終 の と き 、 天 趣 の 中 有 の 現 前 せる を みて 、 順 後 次 受 を し ら ず 。 わ 
れ 一 生 の あ ひ だ 、 加 を つく れ り と い へ ども 、 天 趣 に む ま れん と す 、 は か り 
し り ぬ 、 さ ら に 善悪 な か り け り 。 か く の ご と く 善 悪 を 手 無 す る は 、 邪 見 力 
の ゆえ に 、 天 趣 の 中 有 、 た ち ま ち に 除 残 し て 、 地 獄 の 中 有 、 す みや か に 現 
前 し 、 い の ち を は り て 、 地 獄 に お つ 。 これ は 邪 見 の ゆえ に 、 天 趣 の 中 有 、 

か くる る な り 。 し か あれ ば 即ち 、 行 者 必ず 邪 見 な る こと な か れ 。 い か な る 
か 邪 見 、 い か な る か 正見 と 、 か た ち を つく すま で 移 習 すべ し 。 

Not only had this person throughout his entire life always committed 
evil and never performed a single good deed, but, seeing the appearance 
of his intermediate state in a heaven, he failed to recognize it as 
[karma] experienced in a life after the next. [Seeing that] although he 
had committed evil his entire life, he was about to be born in a heaven, 

he concluded that there was no good or evil. Because of the power of 
his false view that denied good and evil in this way, the intermediate 
state of heaven immediately died out, an intermediate state of hell 
quickly appeared, and, when his life ended, he fell into a hell.’ Here, 
the intermediate state of heaven vanished because of a false view. Thus, 

practitioners must never hold false views. What are false views and what 
correct views — we should study this for as long as we live. 

  

58 the one who had done evil deeds (sa akugy6 sha {F25{T @ ): Dogen returns here to 
the story from the Apidamo da piposha lun fl FEiZFEK FEB iim (T.1545.27:360a2-9). 

59 the power of his false view that denied good and evil (zen ‘aku o hatsumu suru wa, 
jaken riki 25% % #EHEF 4 IL, FS 5L77): Ignoring the problematic wa (i after suru 14 
in Kawamura’s text (which might otherwise be read something like, “Because his deny- 
ing good and evil in this way had the power of a false view... .”) DOgen is here simply 

paraphrasing his Chinese text.
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[T8:33] 

EONAR L, HIRES RL. KH R LOTR T SO. Eb 
“AUB ZO, ESICLOAERL, 今生 の わが み 、 ふ た つ な し 、 み つ な し 。 
いた づら に 邪 見 に お ちら て 、 む な し く 悪 業 を 感 得 せ すむ 、 を し か ら さ らむ や 。 
加 を つく りな が ら 悪 に あら ず と お も ひ 、 剖 の 報 あ る べから ず と 著 思 惨 す る 
に より て 、 悪 報 の 、 感 香 せ ざる に は あら ず 。 加 思 惨 に より て は 、 き た る ベベ 
き 善 根 も 、 甲 じ て 悪 報 の きた る こと も ある な り 。 剖 思 愉 は 無 癌 に よれ り 。 

First of all, denying cause and effect, denigrating buddha, dharma, 
and samgha, denying the three times and liberation — these are all false 
views. We should recognize that we do not have two or three selves in 
this life. What a waste, then, foolishly to fall into false views and mean- 
inglessly suffer evil karma. By believing while committing evil that it is 
not evil and falsely thinking that there will be no evil recompense, we 
cannot but suffer the evil recompense. Due to evil thoughts, it also hap- 
pens that the [recompense of] good roots that should be coming to us is 
transformed, so that an evil recompense comes. Evil thinking leads to 
uninterrupted hell. 

* KOK OK 

[18:34] {2:409} 

HEA kas, RRS Ali, AB, ST BUSERR AIR Ze. ON TS OZA IB aI. 
Agate + “A KET. BEBE, RWB. KER RMAARZE, HH 
Aw, WTAE, Rw, Rhee. HHA Rl, Me, RWB, 
ARE ke, AEA EGR, RUB —1BG. IRATCIEA. [RDORFER, PARA 
偵 義 、 一 性 更 無 殊 。 

The Officiant Haoyue asked Reverend Jingcen of Changsha, “A wor- 
thy of old has said, 

If you’ve understood, karmic hindrances are fundamentally empty; 
If you haven’t understood, you have to repay your outstanding debts.°' 
How then could those like the Worthy Simha and the Great Master, the 
Second Ancestor, have repaid their debts?’*- 

  

60 Due to evil thoughts (aku shii ni yorite wa BBHE(C EY Td): This and the follow- 

ing sentence do not occur in the sixty-chapter Shobdgenzo version of this text. 

61 Officiant Haoyue (Kdgetsu gubu hi A ft4): A conversation found in the Jingde 
chuandeng lu Fe REE (T.2076.51:221a17-19). Haoyue’s A dates are unknown; he 
also appears as a student of Changsha 7} at Jingde chuandeng lu, T.2076.51:274b24; 
judging from his title here, he was a monk serving at court. 

Reverend Jingcen of Changsha (Chésha Keishin oshé St) &S Fuisj): Dates unknown; 
a disciple of Nanquan Puyuan 45x 2K (748-835), as Dogen will note below. 

“A worthy of old” (kotoku 4 {#): I.e., Rongjia Xuanjue *K#e 2% (d. 713), in his 
Zhengdao ge #IB MK (T.2014.48:396c 12-13). 

62 the Worthy Simha and the Great Master, the Second Ancestor (Shishi sonja Niso
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Changsha said, “The Most Virtuous One has not understood ‘funda- 
mental emptiness.’” 

Haoyue said, “What 1s ‘fundamental emptiness’?” 
999 Changsha said, “It’s ‘karmic hindrances. 

Haoyue asked again, “What are ‘karmic hindrances’?” 

Changsha said, “‘They’re ‘fundamental emptiness.’” 

Haoyue said nothing. Changsha then presented a gatha: 

Nominal existence is from the start not existence; 

And nominal extinction 1s also not extinction. 

Nirvana and repayment of debts 
Are of one nature, without any difference. 

[T8:35] 
RMA, PRORMAIO bLe7e0, ALK BSoOIEENSYD, HEI 
18 hIVEH, WEOR RIL, PMBSRRY, SA <Ik, KBOR 

會 せ ず 、 つ ぎ に 、 鳩 摩 羅 多 の 慈 許 を 明 ら め ず 、 は る か に 、 世 尊 の 所 説 、 ゆ 
め に も いま だ みぎ ざる が ご と し 。 人 祖 の 道 虎 、 す べ て つた は れず ば 、 た れ か 

な むち ぢ を 尊崇 せ む 。 

Jingcen of Changsha was a top disciple of Chan Master Yuan of Nan- 
chuan, with a reputation for his lengthy study. Though he sometimes said 
it right, in the present episode, he shows a complete lack of understand- 
ing. Most proximately, he does not understand the words of Yongjia; 
next, he has not clarified the kind instructions of Kumaralata; and most 

remotely, he seems never even to have dreamt of what the World-Hon- 
ored One taught.® Since you do not transmit anything of what was said 
by the buddhas and ancestors, who would revere you?” 

  

daishi 師 子 尊 者 ・ 二 祖 大 師 ): I.e., the twenty-fourth Indian ancestor, Simha, and the 
second Chinese ancestor. Huike 替 可 . both of whom were said to have been murdered. 

63 in the present episode, he shows a complete lack of understanding (ima no innen 

wa, kon muri etoku nari V\E ORL, REPL S 1H Ze Y ): Though elsewhere he seems 
to appreciate certain sayings of Changsha & 7”, Dogen’s strong criticism of his answers 
here echoes a passage in the Hokyo ki # Bac (DZZ.7:20, record 16), in which Dogen’s 
teacher, Rujing 2073, agrees that Changsha does not understand the karma of the three 
times. The discussion here and below considerably expands on the brief treatment found 
in the sixty-chapter Shobdgenzo version of this text. 

64 kind instructions of Kumaralata (Kumorata no jike \BEEFES D 248): l.e., the 
teachings quoted in section 1, above. 

65 who would revere you? (tare ka namuji o sonsii semu KAM 6 eB): 
Dogen here addresses Changsha directly — a device repeated throughout the following 

discussion of this case.
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[T8:36] 
業 障 と は 、 三 職 の な か の 一 障 な り 。 い は ゆる 三 障 と は 、 業 障 ・ 報 障 ・ 炉 憎 
障 な り 。 業 障 と は 、 五 無間 業 を な づく 。 暗 月 が 問 、 こ の ここ ろ な し と いふ 

と ゃ も 、 先 挫 い ひき た る こと 、 か く の ご と し 。 炭 月 が 問 は 、 業 不 亡 の 道理 に 
より て 、 順 後 業 の きた れる に むか う て 、 と な ふ 鹿 な り 。 長沙 の あや まり は 、 
如何 赴 本 來 空 と 問 す る と き 、 業 障 是 と こ た ふ る 、 お ほ き な る 健 見 な り 。 業 

障 、 な に と し て か 本 来 空 な らむ 。 つ くら ず ば 業 障 な ら じ 、 つ くら れ ば 本 來 
空 に あら ず 。 つ くる は 、 こ れつ くら ぬ な り 。 業 障 の 営 磐 を うごか さ ず な が 

ら 、 空 な り 、 と いふ は 、 す で に これ 外道 の 見 な り 。 業 障 本 來 密 な り 、 と し 
て 、 放 人 逸 に 人造 業 せ わ む 衆生 、 さ ら に 解脱 の 期 、 あ る べから ず 、 解 脱 の ひ 、 
な くば 、 諸 借 の 出世 ある べから ず 、 諸 借 の 出世 な くば 、 祖 師 西 来 す べから 
ず 、 祖 師 西 来 せ ず ば 、 南 泉 あ る べから ず 、 南 泉 な くば 、 た れ か な むち が 須 
ARAB A HAF Te, 

“Karmic hindrances” are one of the three hindrances; the three hin- 

drances are karmic hindrances, recompensive hindrances, and afflic- 
tive hindrances.® “Karmic hindrances” is a name for the five deeds of 
the uninterrupted hell. While Haoyue’s question may not have had this 
sense, this is how it has previously been discussed.°’ Haoyue’s question 
is based on the principle that karma does not vanish and asks about the 
occurrence of karma in subsequent lives. Changsha’s error — answering 
that “It’s karmic hindrances,” when asked “What 1s fundamental emp- 
tiness?” — is a seriously one-sided view. Why are karmic hindrances 
fundamentally empty? If we do not produce them, they are not karmic 
hindrances; if we produce them, they are not fundamentally empty. To 
say that producing them is not producing them, and that karmic hin- 
drances just as they are without being altered are empty, is a view of 
other paths. Living beings who, holding that karmic hindrances are fun- 
damental emptiness, commit wanton deeds will never reach the point of 
liberation; if there is no day of liberation, the buddhas would not appear 
in the world; if the buddhas do not appear in the world, the Ancestral 
Master does not come from the west; if the Ancestral Master does not 
  

66 “Karmic hindrances” are one of the three hindrances (gdssho to wa, sansh6 no 
naka no isshé 7g77 業 障 と は 、 三 障 の な か の 一 障 な り ): The “three hindrances" (ss の 
三 障 ) are a traditional list of three types of spiritual obstacles (sgzs/6 二 障 ): (1) affHictive 
hindrances (bonndésho tAN&E; S. klesarana), caused by one’s defiled states of mind; (2) 
karmic hindrances (gdsshd 3éfi%; S. karmavarana), caused by one’s past deeds; and (3) 

recompensive hindrances (hdsh6 #Rh, ijukushd #24; S. vipakavarana), caused by the 
conditions of one’s rebirth. See, e.g., Abhidharma-kosa (Apidamo jushe lun bel Fb3 618. 
論 , 1.1558.29:92b23-c1). 

67 While Haoyue’s question may not have had this sense, this is how it has previ- 

ously been discussed (Kodgetsu ga mon, kono kokoro nashi to iu tomo, senrai iikitaru 

o7o, ん 2 ん z zo go7os7 時 月 が 問 、 こ の ここ ろ な し と いふ と も 、 先 来い ひき た る こと 、 
か く の ご と し ): Exactly what Dogen means here is not certain. Most likely, his point is 
that Haoyue’s question does not involve the traditional definition of “karmic hindrances” 
as the five deeds of the uninterrupted hell.
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come from the west, there is no Nanquan; if there is no Nanquan, who 
will replace your eye of study? 

[T8:37] {2:410} 
また 、 如 何 是 業 障 、 と 問 す る と き 、 さ ら に 、 本 来 空 是 、 と 答 す る 、 ふ る く の 
縛 馬 答 に 相似 な り と いふ と も 、 お も は く は 、 な むち ぢ 未 了 得 の 短 才 を も て 、 入 
夏 の 供 奉 に 相 肝 する が ゆえ に 、 か く の ご と く の 狂 言 を 殺す る な る べし 。 

Again, when asked, “What are karmic hindrances?’ to respond once 
more with, “They’re fundamental emptiness,” while it may resemble the 
old “tethered horse answer,” looks to me as if you produce such non- 
sense because you are responding to the learned officiant with the inept- 
itude of one who has not yet understood.” 

[T8:38] 

Ob, WlCVIE< . PRREA (RSS, ERR, TREO BODVS—UEIL, (iE 
性 な る ぞ 。 三 性 の な か に 、 い づれ な り と か せ む 。 お も ふら く は 、 な むち 、 
性 を し ら ず 、 混 頑 償 債 義 と は 、 い か に 。 な ん ぢ が いふ 混 将 は 、 い づれ の 肖 

HE7p) LArrttte, BH OBR EO Lert, RAO) Lett. a 
借 の 混 盤 な り と や せ む 。 た と ひい づれ な り と も 、 貸 債 義 に ひと し か る べべ か 
BT, 7A BAER, SOIC OW RICh OT, BRERETHT SL, 
師 子 尊 者 ・ 二 祖 大 師 等 、 加 人 の た め に 害 せ られ む 、 な む ぞ うた が ふ に た ら 
#。 最後 身 に あら ず 、 無 中 有 の 身 に あら ず 、 な む ぞ 順 後 次 受 業 の うく 記 き 
な か らむ 。 す で に 後 報 の うく べき が 就 す る あら ば 、 い ま の うた が ふと ころ 
に あら ざら ん 。 あ きら か に し り ぬ 、 長 沙 い まだ 三 時 業 を あき ら め ず と いふ 
こと 。 

Then, you say in your gatha, 

Nirvana and repayment of debts 
Are of one nature, without any difference. 

What nature is the “one nature” you are talking about? Which of the 
three natures is it?’° What I think is that you do not understand “nature.” 
  

68 who will replace your eye of study? (tare ka namuji ga sangaku gen o kankyaku 
semu T-tUA»Zete BABB & HHT): Le., who will correct your understanding. A 
question again addressed directly to Changsha fi), likely reflecting the familiar idiom 
used elsewhere in the Shobdgenzo, “to replace one’s eye with soapberry seeds [of the 
Buddhist rosary]” (sh6 mokukansu kankyaku ni ganzei 17° #84 +8 i) (8 AR AF) (see, e.g., 
Yunmen yulu %PAaeek, T.1988.47:544al 2). 

69 old “tethered horse answer” (furuku no bakume td 4 < O55): Le., an an- 
swer that merely circles back to the original question; from an example found in the 
Abhidharma-kosa (Apidamo jushe lun (al F232 & i, T.1558.29:92b23-c1): 

猫 如 有 問 縛 馬 者 誰 。 人 答 言 馬主 。 即 彼 復 間 馬 主 赴 誰 。 倫 言 縛 者 。 
Suppose someone asks, “Who tethered that horse?” And the answer is, “The owner 

of the horse.” So, he asks again, “And who its the owner of the horse?” And the an- 

swer 1S, “The one who tethered it.” 

70 three natures (sanshé =?£): Here, undoubtedly referring to the three types of kar- 
ma: good, evil, and neutral.
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And how about “nirvana and repayment of debts’? Which nirvana ts the 
nirvana you are talking about? Is it the nirvana of the sravaka? The nuir- 

vana of the pratyeka-buddha? The nirvana of the buddhas? Whichever 
it is, it is not the same as “repayment of debts.” What you say is not at 
all what the buddhas and ancestors say; you should buy a pair of straw 
sandals and go on a pilgrimage again.’' How can we doubt that the Wor- 
thy Simha and the Great Master, the Second Ancestor, were killed by 

evildoers? They were not in their final bodies; they were not in bodies 
without an intermediate state: why should they not experience karma 
experienced in a life after the next?” If it is the maturation of the later 
recompense that they were to experience, it does not raise the present 
doubts. Clearly, Changsha has not yet clarified the karma of the three 
times. 

[T8:39] {2:411} 
BBAQL DBS, INEZ HXOO LL, IRHAZBRAOIL <a 
AX~L, TCUCINMHRDBEY, BRBTADOST, LOIEDRERSO 
IVFEDF%HSZ-L, OAK BBIRL, WEELINELOE ANI, HAO 

正法 つた は る べから ず 。 この 三 時 業 の 道理 あき ら め ざ らん と も が ら 、 み だ 
り に 人 天 の 導 師 と 舟 す る こと な か れ 。 

To clarify this karma of the three times, those who study should be like 
Venerable Kumaralata. Since it is the karma of our ancestors, we should 

not neglect it.’”? In addition, we should study extensively that there are the 
eight types of karma of indeterminate karma and the rest.” If one does 
not know about this, the true dharma of the buddhas and ancestors is not 

transmitted. Do not rashly name as the teachers of humans and devas 
those who have not clarified the principle of the karma of the three times. 
  

71 buy a pair of straw sandals and go on a pilgrimage again (kd mai sdai angya 更 
fl BL BE7T HAL): A fixed idiom meaning to go study some more. 

72 They were not in their final bodies; they were not in bodies without an inter- 

mediate state (saigo shin ni arazu, muchiu no shin ni arazu RIRAICHoT, BPR 
の 身 に あら ず ): References to those in their last rebirth in samsara, of whom it is said 

that they cannot die prematurely (muchity6 無 中 天 ). (See, e.g., Apidamo jushe lun [xy 
B21 BE (RS im, T.1558.29:61c28-a4.) The sixty-chapter Shdbdgenzo version of *“Sanji 
gO” includes a list of such types, beginning with the bodhisattva in his final body. It has 
been suggested that the somewhat anomalous muchiiu 無 中 有 (“without an intermediate 
state’) in our text here is an error for muchiiy6 #£P K (“without premature death”). 

73. karma of our ancestors (soshii no g6 fHA< 73): Or, perhaps, “the karma of our 
ancestor [Kumaralata].” 

74 eight types of karma of indeterminate karma and the rest (/1j0 g0 to no hasshu 
no 26 KE SO /\ fH ¥): A list consisting of the karma of the three times plus karma 
experienced at an indeterminate time (jun fujo ju go 順 不 定 受 業 )、 cach being of two 
sorts: that in which the recompense is determined (ijuku ん es の 異 熟 決定 ) and that in 
which it is indeterminate (ijuku fuketsuj6 EAT IRE). (See Apidamo da piposha lun bal 
Be 1 BK EBAY ig, T.1545.27:593c7-10.)
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[T8:40] 

tes. RRM ATH, PPEXSAC,. ARSE, RAS, RSS 
a. Aw BS, SMR, AMA, SMARA, ARAR,. HER 
AA, eKIKS, AEM RRPBAHES, BRIESAMA ZH, KAKI, Ete 
amo, REA. 

The World-Honored One said,” 

Though you pass through a hundred thousand kalpas, 
The karma you have done will not disappear: 
When causes and conditions come together, 
You will naturally experience the fruits of your deeds. 
You should know that, if your deeds are pure black, you will get 
pure black ripened fruits; 1f your deeds are pure white, you will get 
pure white ripened fruits; 1f your deeds are black and white, you will 
get mixed ripened fruits. Therefore, you should avoid pure black, 
as well as black and white, deeds and should strive to practice pure 
white deeds. 

At that time, the great assembly, having heard the Buddha’s speech, 
rejoiced, believed, and accepted It. 

[18:41] {2:412} 

世 尊 の し めし まし ます が ご と き は 、 和 善悪 の 業 、 つ くり を は り ぬ れ ば 、 た と 

OR FRHESEWVSER, FETED, FHUARMICSNIZ, DROP RE 

+, Ubendt, B¥ld, thle tnitims, ERRPRER ST, BK IS, 随 
喜 す れ ば いよ いよ 増長 する な り 、 こ れ を 不 亡 と いふ な り 、 そ の 報 、 な き に 
は あら ず 。 

What the World-Honored One is indicating 1s that, once we have per- 
formed a good or evil deed, it “will not disappear” even over “a hundred 
thousand myriad kalpas.” When we encounter the [relevant] “causes and 
conditions,” we will inevitably experience the effects. Therefore, with 
bad karma, if we repent, it is extinguished, or it is transformed from 
serious to minor; and with good karma, if we rejoice in it, it increases.’ 

This is what is meant by “it will not disappear”: its recompense is not 
nonexistent. 

IE TEAR pec = FR SE oR /\ 
Treasury of the True Dharma Eye 

Karma of the Three Times 
Number 8 

75 The World-Honored One (Seson tt2#): Quoting, with slight variation, the Mu- 

la-sarvastivada-vinaya-vibhanga (Genben shuo yigie youbu pinaiye 根本 説 一 切 有 部 昆 
奈 耶 , T.1442.23:674b9-10, 18-22). 

76 transformed from serious to minor (ten ji kyo ju #4 HE): A fixed expression for 
the transformation of very bad karma (especially that leading to rebirth in hell) to karma 
of less unpleasant recompense (especially that can be exhausted in this life). 
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[Tounji MS:]’”’ 

ke APSE AA, ER KESZRBRER ZZ. PRR 
Copied this in the Head Seat’s Quarters of Ethetji; the ninth day of the 
third month of the junior water year of the ox, the fifth year of Kenchd 

[8 April 1253]. Ej 

  

77 The twelve-chapter Shobdgenzo text has no colophon; this colophon belongs to the 
earlier draft of the chapter preserved in the sixty-chapter compilation.
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THE TWELVE-CHAPTER COMPILATION 

NUMBER 9 

Four Horses 

Shime 

Du
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Four Horses 

Shime 

INTRODUCTION 

This short, undated work is found as number 39 in the sixty-chapter 
Shdbdgenzo, from which it was included in the Honzan edition as num- 
ber 84 (or 85 in the Iwanami and Shimucho versions). Like other texts 

of the twelve-chapter compilation, it was copied by Ejo during the sum- 
mer retreat of 1255, some three years after its author’s death. 

The title refers to a teaching of Buddha Sakyamuni, in which he likens 
the diverse spiritual sensitivities of his audience to four types of horses, 
according to their responsiveness to the whip. Dogen quotes two slightly 
different examples of the teaching — an early version from the Samyuk- 
tagama, and a second from the Nirvana Sutra — both of which he says 

should be known and studied by all students of Buddhism.
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正法 眼 蔵 第 九 

Treasury of the True Dharma Eye 

Number 9 

Du 

Four Horses 

[19:1] {2:413} 

HHE§—H, SMEAR. TAS. FERS. teRA, Aue 
fetes Ko, BKK, BARKS. TREA. Jofeiemsa, 7s 
去 巳 、 阿 難 尋 白 伸 言 、 外 道 以 何 所 得 、 面 言 得 入 、 稀 讃 面 去 。 世 尊 云 、 如 世 
間 良 馬 、 見 鞭 影 箇 行 。 

One day, the World-Honored One was visited by a member of an other 
path, who asked the Buddha, “I don’t ask about the spoken; I don’t ask 

about the unspoken.” 

The World-Honored One sat silently for some time. The outsider paid 
obeisance and praised him, saying, “Excellent, World-Honored One. 
Your great compassion and great mercy have parted my clouds of de- 
lusion and enabled me to enter.” 

Then he bowed and departed. After the member of an other path had 
left, Ananda inquired of the Buddha, saying, “What did that outsider 
attain, that he said he had entered, praised you, and departed?” 

The World-Honored One said, “He ts like the good horse in the every- 
day world that goes upon seeing the shadow of the whip.” 

[T9:2] 
SAA PEAR KLYVOBH, WEICWKRAEC, BHBAM, KIS< LONKEEBL 
C, BEBO LEBSICRTIC, HZOILEREDSHR, HAWLAAEDA 
SHAT. EERICHAAAL, PRRICIZATSZbEOHY), LCNeENIB Had LR 
す 。 し る べし 、 世 尊 に 也 黙 ・ 聖 説 の 二 種 の 施設 まし ます 。 これ に より て 得 
入 す る も の 、 み な 如 世 間 良 馬見 鞭 影 面 行 な り 。 聖 黙 ・ 聖 説 に あら ざる 施設 
に より て 得 入 する 、 ま た か く の ご と し 。 

From the time the Ancestral Master came from the west down to the 
present, the wise friends have frequently taken up this episode; and when 
  

1 One day, the World-Honored One (Seson ichijitsu tt#— 8): An episode found 
in many Chan sources; see especially Zongmen tongyao ji AFAR (ZTS.1:11al-4); 
Jingde chuandeng lu RABAR LEER (T.2076.5 1:434c06-10). 

member of an other path (peg2 外道 ): Follower of a non-Buddhist religious communi- 
ty; S. tirthika. Also rendered by the more euphonious “outsider” in this dialogue.
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they taught it to their students, there were often those who, after taking 
years or taking days or months, clarified it and had faith in the buddha 
dharma.’ It is called “the tale of the member of an other path questioning 
the Buddha.” We should understand that the World-Honored One has 
two devices, his sacred silence and his sacred speech.’ Those who “en- 
ter” by these are all “like the good horse in the everyday world that goes 
upon seeing the shadow of the whip.” Entering by devices neither sacred 
silence nor sacred speech is also like this. 

[T9:3] {2:414} 
HEROD, SABA), AUR REI AER. 

The Ancestral Master Nagarjuna said, “Teaching the phrases to people 
is like the swift horse seeing the shadow of the whip and immediately 
entering the right road.” 

[19:4] 

dn bh DAR. HAOILE - FEDIEX EX, =HE- —-FEODIRREC. L 
(SLIFMBICHORPDALTHED, HLS VDICAMABIOEKAT, 
即ち 正路 に 入る な り 。 も し 帥 に し た が ひ 、 人 に あ ひ ぬ る ご と き は 、 と ころ 

と し て 説 釧 に あら ざる こと な し 、 と き と し て 鞭 影 を みず と いふ こと な き な 
), BURAICHEM AAA LO, =hSike~CHVESAbO, RBMe~ 
CHER AA. TERIZCAZL ER DAZE, 

In all our circumstances, whether hearing the dharma of arising or 
non-arising, or hearing the dharma of the three vehicles or one vehicle, 
while we often head toward the wrong road, when we repeatedly see 
the shadow of the whip, we immediately enter “the right road.” For one 
who has followed a teacher and met a person, there is no place that is 
not “teaching the phrases,” there is no time when one does not see “the 
  

2 From the time the Ancestral Master came from the west (soshi seirai yori nochi 

4H 6m PHA EY 9) 45): I.e., following Bodhidharma’s arrival in China from India. “Wise 
friends” (shozenchishiki if ##AMlax) refers to the masters in the generations following 
Bodhidharma. 

3. the World-Honored One has two devices, his sacred silence and his sacred 

speech (Seson ni shdmoku shdsetsu no nishu no sesetsu mashimasu 世 尊 に 聖 黙 ・ 聖 
a0) fam hina E LET): See, e.g., the Sivi fantian suowen jing Bit KAT AEE, 
T.586.15:50b10-11. 

4 The Ancestral Master Nagarjuna (Ryiju soshi 龍 樹 祖師 ): Based on a state- 
ment in the Miaofa lianhua jing xuanyi WiEW#E AH, by Zhiyi #3A (538-597) 
(T.1716.33:687a20-21) that cites Nagarjuna’s Zhong/un Faia for this saying — though the 
saying does not, in fact, occur in the Zhonglun. (Zhiyi may have had in mind a passage in 
the Dazhidu lun K*4 EM, traditionally attributed to Nagarjuna; see T.1509.25:62a6-7.) 

“Teaching the phrases to people” (inin sekku FS Agi‘)): The Miaofa lianhua jing 
xuanyi Wiki tEIE ZH passage reads “teaching the four phrases to practitioners” (wei 
xiang daoren shuo sigou F3lAlie 道人 説 四 句 ), a reference to the four propositions (shiku PU 
4a]; S. catuskoti) of Buddhist rhetoric: A, not-A, both A and not-A, neither A nor not-A.



shadow of the whip.’ Those who see the shadow of the whip on the 
spot, or those who see the shadow of the whip after three asamkheya, see 
the shadow of the whip after innumerable kalpas and are able to enter 
the right road.° 

* KOK OK * 

[T9:5] 

FEM SRA, HRI, AMS. —A. WHER. hale. 
@. EB. MHS. =F. BARRO, WA. MARTE. 
AIR. OBA Ra. BUREZERR, KAS, BORIC RR BREA, = 
i. RUMI Cea, BUREERR, DOS. PaeNC Pw, WEAR, 

In the Samyuktagama, it is said,’ 

The Buddha addressed the bhiksus, 

There are four kinds of horses: the first, startled and frightened 
when it sees the shadow of the whip, obeys tts handler; the second, 

startled when [the whip] touches its hair, obeys its handler; the third 
is startled after it touches its flesh; the fourth notices it only after it 
penetrates to the bone. The first horse is like those who feel abhor- 
rence upon hearing of [an instance of] impermanence in another vil- 
lage; the next horse 1s like those who feel abhorrence upon hearing 
of impermanence in their own village; the third horse ts like those 
who feel abhorrence upon hearing of the impermanence of their 
own relative; the fourth horse 1s like those who only feel abhorrence 
when their own body is suffering from illness.® 

[19:6] {2:415} 

“AMEOMB70, MIEZBSBTALR, wWPATARRY, BEAM 
と し て 人 中 ・ 天 上 に 出現 し 、 ほ と け の つか ひと し て 祖師 な る は 、 必 ず こ れ 
eRBBLAEY C, BROOK MICE T AZO, LOS SILAKO aim 
lLhodT, BA, tb URBRORECLC,. ih, SDXEOI, VHT 
HTHe*ES LE, DAO, He, LIEXEOIE, XAFL LOF, LA» 

  

5 meta person (hito ni ainuru Alc %&U824%);: I.e., encountered a real person. 

6 three asamkheya (san aségi =[](iK): i.e., three incalculable zons, the traditional 
length of the bodhisattva path. Some MS witnesses read here, “there are those who see . 
.. (miru mono ari RADON & 4 ). 

7 Samyuktaigama (Z6 agon kyo ¥€l) Zi): Dogen’s source here is the Zhiguan fuxing 
chuanhong jue 1k LeATT SLR, by Zhanran #7 (711-782) (T.1912.46:212a20-26). 
which gives an abbreviated version of a siitra in the Samyuktagama (Za ehan jing #€[*] 

含 経 . 99.2:234a16-b20) 
8 impermanence (7 の 6 無常): 1.e., death. The Agama passage (e.g., at T.99.2:234b3-6) 
has “the pain of old age, sickness, and death” (/ao bing si zz 老 病 死 苦 ).
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AVIA, AME, WEEK EDPIELEABESRL, BH. WEXEDA 
こと を こ ひ ね が ふ べ べし 。 

These are the four horses in the Agama. It is something always stud- 
ied when we study the buddha dharma. Those who appear as true wise 
friends among humans and devas, who are ancestral masters as the en- 
voys of the buddhas, have always studied this and transmitted it to stu- 
dents. Those who do not know it are not the wise friends of humans and 
devas. Students who are living beings with densely planted good roots, 
close to the buddha way, will surely be able to hear this. Those far from 
the buddha way do not hear it, do not know it. Therefore, teachers should 

think of quickly teaching it, and disciples should be eager quickly to hear 
It. 

[19:7| 

VEER EV SIL, PULP ieaE, RESTA A SARA, BOA, BRK 
= SC-AERRBE. BCE BE7R YO . 

To “feel abhorrence” here means: 

The Buddha expounds the dharma with a single voice; 
And beings gain liberation according to type: 
They may be afraid; they may feel Joy; 
They may feel abhorrence; they may sever doubts.’ 

* KOK OK OK 

[19:8] 

AA, HS. BREA TL. HSA. CA, —Saie., (aR, 
=A, Wha, SBELATA. eR. BOAR, LAPUA, FAKE 

_ -#SBVE BSE, BLESS, MEE. (ES (HB 
如 租 毛皮 随 御 者 意 。 三 者 説 生 及 以 老 病 、 便 受 伸 語 。 如 租 毛皮 肉 随 御 者 意 。 
四 者 説 生 及 老 病死 、 便 受 借 語 。 如 蟹 毛皮 肉 骨 随 御 者 意 。 矢 男子 、 御 者 調 

FARE, MRE, PIKE, DERE, Sw KK, 

In the Great Sutra, it is said that the Buddha said,'° 

Furthermore, good sons, there are, generally speaking, four ways of 
training a horse: first, by touching the hair; second, by touching the 

  

9 The Buddha expounds the dharma with a single voice (butsu i itton enzetsu ho 化 
以 一 音 演説 法 ): Quoting the 47o/e zezg7 FER IL Bi (T.1911.46:2b27-28), which cites 
the Vimalakirti-nirdesa-siitra (Weimojie suoshuo jing HEARS PT ERIE, T.475.14:538a4-7). 

gain liberation (toku gedatsu (}#hbt): Following Kawamura’s text; the source text and 
other manuscript witnesses of this chapter read the more likely “understand” (toku ge 

1% FF). 

10 Great Siitra (Daikyé Ki): Reference to the Nirvana Sitra (Da banniepan jing K 
AXYEAZEE) (T.374.12:469b1-10; T.375.12:712a2-12).



skin; third, by touching the flesh; fourth, by touching the bones. Ac- 
cording to where it 1s touched, it conforms to the will of the driver. 
The Tathagata ts also like this. He uses four kinds of dharma to tame 
living beings. First, he speaks of birth, and they accept the word of the 
Buddha; this ts like conforming to the will of the driver when the hair 
is touched. Second, he speaks of birth and old age, and they accept the 
word of the Buddha; this ts like conforming to the will of the driver 
when the hair and skin are touched. Third, he speaks of birth, as well 

as old age and sickness, and they accept the word of the Buddha; this 1s 
like conforming to the will of the driver when the hair, skin, and flesh 

are touched. Fourth, he speaks of birth, as well as old age, sickness, 

and death, and they accept the word of the Buddha; this 1s like con- 
forming to the will of the driver when the hair, skin, flesh, and bones 

are touched. Good sons, when the driver trains the horse, nothing 1s 
certain; when the Tathagata, the World-Honored One, tames I1ving be- 

ings, it 1s definitely not in vain. Therefore, the Buddha ts called “Train- 
er of Persons.”"' 

[T9:9] {2:416} 
これ を 混 租 経 の 四 馬 と な づく 。 學 者 、 な ら は ざる な し 、 諸 人 LXE 
さる お は し まさ ず 。 ほ と け に 随 ひ た て まつ り て 、 こ れ を きく 。 ほ と け を み 

た て まつ り て 、 人 供養 し た て まつ る ご と に は 、 必 ず 聴 聞 し 、 修 法 を 偉 授 する 
MEISE, REDE MICINZES LE, PRICK LIE OT, DOUCHE 
IZVYFEY CT, (ZU OMFEDOLKXONE<, hE BH AKRKEOKDH 
IMO NeES, COORIC, PIA EERE Ze Y , 

This is called “the four horses of the Nirvana Sutra.” There are no stu- 

dents who have failed to learn it; there are no buddhas who have failed 

to teach it. When we follow the buddhas, we hear it. Whenever we see 

the buddhas and make offerings to them, we invariably hear it; whenever 
they transmit the buddha dharma, across the kalpas, their teaching of it 
to living beings never flags. When they finally reach the fruit of buddha- 
hood, just as they did when they first brought forth the mind [of bodhi], 
they teach it to the great assemblies of bodhisattvas, sravakas, humans, 

and devas. Therefore, the seeds of the treasures of buddha, dharma, and 

samgha are never cut off. 

[T9:10] {2:417} 

DCODOZESTABOZAIL, BHOMBR 説 と 菩薩 の 所 説 と 、 は る か に こ 
な り 。 し る 太 し 、 調 馬 師 の 法 に 、 お ほ よ そ 四 種 あ り 。 い は ゆる 、 租 毛 ・ 
角 皮 ・ 租 肉 ・ 鯛 骨 な り 。 これ な に も の を 鯛 毛 せ し む る と みえ ざれ ども 、 俺 
法 の 大 士 お も は く は 、 潜 な る べし と 解す 。 し か あれ ども 、 必 ず し も 調 馬 の 
法 に 鞭 を も ちい る も あり 、 還 を 用 いざ る も あり 、 調 馬 、 か な ら ず 鞭 の み に 

11 “Trainer of Persons” (chégo jobu alt) XR): S. purusa-damya-sarathi; one of the 
ten standard epithets of a buddha. 
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は か ぎる べから ず 。 た て る た け 八 尺 な る 、 こ れ を 龍馬 と す 。 この 馬 、 と と 
の ふる こと 、 人 間 に す く な し 。 ま た 千里 馬 と いふ む ま あり 、 一 日 の うち に 

千里 を ゆく 。 この む ま 、 五 百 里 を ゆく あ ひ だ 、 血 汗 を な が す 、 五 百 里 す ぎ 
ぬれ ば 、 清 涼 に し て 、 は や し 。 こ の む ま に の る 人 、 す く な し 、 と と の ふる 
法 、 し れる も の すく な し 。 こ の む ま 、 神 丹 國 に は な し 、 外 國 に あり 。 この 
#p ま 、 お の お の し きり に 鞭 を 加 す と みえ ず 。 

Thus。 what the buddhas teach and what the bodhisattva teaches are 

very different.'* We can see that, overall, the horse trainer has four meth- 
ods: touching the hair, touching the skin, touching the flesh, and touch- 
ing the bones. Although we do not read here what it is that is made to 
touch the hair, the Great One who transmitted the dharma understood it 

as a whip.’ Be that as it may, in training a horse, one may or may not use 
a whip: training a horse is not limited to the whip. One that stands eight 
feet is called a “dragon horse”; this horse, few humans would train." 

Again, there is a horse called the “thousand-mile horse,” which can cov- 
er a thousand miles in one day.'° During the first five hundred miles, it 
sweats blood; once it exceeds five hundred miles, it cools down and 

picks up speed. This horse, few would ride, and few would know how to 
control. This horse does not exist in the Land of Cinasthana; it 1s found 

in other countries. We do not read that a whip is frequently used on of 
any of these horses.'® 

[19:111 

し か あれ ども 、 古 徳 い は く 、 調 馬 必 ず 鞭 を 加 す 。 鞭 に あら ざれ ば 、 む ま 、 
と と の ほら ず 、 こ れ 調 馬 の 法 な り 。 い ま 鯛 毛 ・ 皮 ・ 肉 ・ 骨 の 四 法 あり 。 毛 
ROCK CRIT SIU LEHARMDOF, B+ REDSTACH: PICT 
APSF, DABOMZAITLY ta, CHAM ASEY, WEODIICED 
ざる は 、 MOREE, BMAD ODT LEORABIEL., 

Nevertheless, a virtuous one of old has said, “In training a horse, we 

always use a whip; without the whip, the horse isn’t trained.”'’ This is the 
  

12 what the buddhas teach and what the bodhisattva teaches are very different 

(shobutsu no shosetsu to bosatsu no shosetsu to, haruka ni kotonari BBO PTB ¢ 菩 

陸 の 所 説 と 、 は る か に こと な り ): Presumably, “the bodhisattva" here is a reference to 
Nagarjuna, to whom is attributed the saying quoted in section 3. 

13. Great One who transmitted the dharma (denbo no daishi (#10): Again, 
presumably, a reference to Nagarjuna. 

14 “dragon horse” (ryOme #E55): From the classical definition given in the Rites of Zhou 
(Zhouli Jal, Xiaguan Sima 2B =] 83, KR.1d0002.008.24a). 

15 “thousand-mile horse” (senrime + #55): From the famous “divine horses” (tianma 

KS) of Ferghana (Dayuan K%); also known as “blood sweating horses” (han xue ma 

/F i 5, a name thought to derive from bleeding caused by parasitic worms). 

16 these horses (kono muma = ®t: #): Probably a reference to thousand-mile horses, 

though the dragon horse might also be intended. 

17 a virtuous one of old (kotoku 41%): A saying given in Japanese, the source for



method for training a horse. Here, we have four methods: touching the 
hair, skin, flesh, and bones. It 1s not possible to touch the skin but not 

the hair; one cannot touch the flesh and bones but not the hair and skin. 
From this, we know that we should use the whip. That this is not men- 
tioned here is a deficiency of the text.'® There are many such passages 
in the sutras. 

[T9:12] 

QAR TEES EIR ERK LD HY, WMOKES EC. -DRETHMIKARL 
CT. MERGER 0, VUISOOES BMT Sl, MOB eI< OHY, 
Ae BARAT DIC, REDS ODD, Bs BS We BAT OC, eae 
を うく る あり 、 生 ・ 老 ・ 病 ・ BAT SICH IK OH0, DOEDE= 
を きく も の 、 い まだ は じ め の 一 を は な れず 、 世 間 の 調 馬 の 、 蟹 毛 を は な れ 
て 、 鯛 度 ・ 肉 ・ 骨 あら ざる が ご と し 。 生 ・ 老 ・ 病 ・ 死 を 含 説 す と いふ は 、 
NAR EOAA + 老 ・ 病 ・ 死 を 含 説 し まし ます 。 衆生 を し て 生 ・ 老 ・ 病 ・ 死 
を は な れ し め ん が た め に あら ず 。 生 ・ 老 ・ 病 ・ 死 す な は ち 道 、 と と か ず 、 
生 ・ 老 ・ 病 ・ 死 す な は ち 道 な り 、 と 解せ し めん が た め に と くに あら ず 。 こ 
の 生 ・ 老 ・ 病 ・ 死 を 乱 説 する に より て 、 一 切 衆 生 を し て 、 阿 秘 多 維 三 人 殊 三 
菩提 の 法 を し めさん が た め な り 。 こ れ 、 如 來 世 尊 、 調 伏 衆 生 、 必 定 不 庶 、 
ee HL he 1B abel EI CZK Y 

The Tathagata, the World-Honored One, the Trainer of Persons, is also 

like this.'!? Employing his four methods, when he tames all living beings, 
it is “definitely not in vain.” That is, when he speaks to them of birth, 
there are those that accept the word of the Buddha; when he speaks to 
them of birth and old age, there are those that accept the word of the 
Buddha; when he speaks to them of birth, old age, and sickness, there 
are those that accept the word of the Buddha; and when he speaks to 
them of birth, old age, sickness, and death, there are those that accept the 

word of the Buddha. Those who hear the last three are never apart from 
the first one, just as, in training a horse in the everyday world, there is no 
touching the skin, flesh, and bone apart from touching the hair. That he 
speaks to them of birth, old age, sickness, and death means the Tathaga- 
ta, the World-Honored One, speaks to them of birth, old age, sickness, 

and death. This is not in order to free them from birth, old age, sickness, 

and death. He does not teach that birth, old age, sickness, and death are 

themselves the way; he does not teach them in order for them to under- 
stand that birth, old age, sickness, and death are themselves the way. He 

does it in order that, by speaking to them of birth, old age, sickness, and 
  

which is unknown; hence, it is possible that the next sentence should be treated as part 

of the quotation. 

18 That this is not mentioned here (ima koko ni tokazaru wa WWE 2 LIL EAS Ald): 
I.e., that the necessity of the whip is not mentioned in the Nirvana Sutra passage. 

19 is also like this (mata shika ari また し か あり ): Some MSS read here mata shika nari 
また し か な り .
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death, he would enable all living beings to gain the dharma of anuttara- 
samyak-sambodhi.”° This is “when the Tathagata, the World-Honored 
One, tames living beings, it 1s definitely not in vain. Therefore, the Bud- 
dha ts called ‘Trainer of Persons.” 

{2:418} 
正法 眼 滅 四 馬 第 九 

Treasury of the Irue Dharma Eye 
Four Horses 

Number 9“ 

[Yokoji MS:] 

此 四 馬 永 平 寺 六 十 汰 正 法眼 蔵 内 第 三 十 九 也 
永興 寺 十 二 巻 正法 眼 蔵 第 九 巻 也 

This “Shime” is number thirty-nine of the Ether sixty-chapter Shobogenzo; 
it is chapter number 9 of the YOkOji twelve-chapter Shobdgenzo.” 

[Tounji MS:] 

C2REECIIRREA, UGMERER ZH, RE RS 
Copied this from his draft, on a day of the summer retreat, junior wood 
year of the rabbit, the seventh year of Kench6 [1255]. Proofed by Ej6”’ 

  

20 he would enable all living beings to gain the dharma of anuttara-samyak- 

sambodhi (issai shuj6 o shite, anokutara sanmyaku sanbodai no hé o shimesan 一 切 

Ree LC, RSH HR = BOK LL&L): The form of the predicate here 
(translated as “enable to gain”) varies according to the manuscript witness; Kawamura’s 
text reads shimesan L% & A, while others give eseshimen £+E LA, eshimu x LZ, 

or eshimen Z.UMOWN. 

21 Number 9 (daiku St): Kawamura’s text corrects the chapter number here to 

“9”: the YOkOji 永光 寺 MS gives “39,“ the number of this chapter in the sixty-chapter 
Shobogenzo. 

22 Presumably, an explanation, by an unknown hand, of the discrepancy in the num- 
bering of the chapter explained in the note above. The monastery “YOkOji” is given 
here as 永興 寺 , the name of the monastery in Kyoto of Digen’s disciple Senne #3, 
rather than the homophonous 7k 3é5¥, the monastery in Ishikawa that owns the MS of 
the twelve-chapter Shobdgenzo. It is not known whether this is simply a copyist error or 
indicates that Senne’s monastery once owned a copy of this MS. 

23 his draft (gosdan {#1 E13): I.e., Dogen’s draft. 

day of the summer retreat (ge ango no hi 8 J&B): Dates of the summer retreat vary; a 
common practice put it from the fifteenth of the fourth lunar month through the fifteenth of 
the seventh month; in 1255, this would have corresponded to 22 May through 18 August. 

Proofed by Ejo (Ej6 ikké ryé R#E—t% T): The Tounji 洞 雲 寺 MS lacks this statement: 
it is supplied in Kawamura's text from the RurikGji 瑠璃 光 寺 MS.
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The Bhiksu of the Fourth Dhyana 

Shizen biku 

INTRODUCTION 

This chapter is not preserved elsewhere in early manuscripts. It is listed 
as number 2 in fascicle 3 of the twenty-eight-text collection of Shobo- 
genzo texts, but in fact that manuscript only preserves the title and the 
first two lines of the text. The work was known during the Edo period 
and does appear as number 90 in the ninety-five-chapter Honzan Shobo- 
genzo, though the source of that text is unclear. Like other texts in the 
twelve-chapter compilation, the “Shizen biku” is undated. The Honzan 
text bears a colophon, also found on manuscripts of several other chap- 
ters in the twelve-chapter Shobdgenzo, stating that the work was copied 
by Ejo during the summer retreat of 1255. 

The title of the chapter refers to the story, quoted at the outset of the 
work, of a monk who thought that, by achieving the calm concentration 
of the fourth level of dhyana, he had attained the fourth and final fruit of 
the traditional path to nirvana. When he foresaw on his deathbed that he 
would be reborn rather than enter nirvana, instead of realizing his error, 

he charged the Buddha with deceiving him by teaching that there was 
such a thing as nirvana. 

This story, which Dogen also discusses in the “Sanji go” 三 時 業 chap- 
ter, here serves primarily as an example of a false view about Buddhism; 
indeed, it occupies only the first third of the text, the remainder of which 
is taken up with a quite different false view: the belief, popular in Chi- 
na in Dogen’s day, that the three teachings of Buddhism, Daoism, and 
Confucianism were in basic agreement with each other. Dogen argues 
strongly against this view as the opinion of those ignorant of the Bud- 
dhist tradition.
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The Bhiksu of the Fourth Dhyana 

[T10:1] {2:419} 

SOURIS. HBS PA—H, ae, AS Lie, Gate 
KK Pisin, GAS AAREIBR, 7355 —i, GREE RR. 38 =e 
Ay, GERI ARGR. TR Une, BRE R HE, PRE AR. FORME, aK 
aA, SA DO RAPA AR, EAC OL. Ga RRYEAS. RPK, RR, KR 
DU pee RS 1 Se Pe] SEA PST, mRNA EAP, aa EC ECAR. Bel feel 
Atkin, ais, HA. AAMT VER A. PICK. ASR CE 
AES, HHUA SE, RAAT LS, RR. AOR. mani, 
fe PRE AA, (EAB SL. saRRIBAR, FHI. GRE. heme, ABM 
Fae] VER PRAHA, AS BNA ER, MPS. Biel + RRR - 
me, ARS a, REACTS, CSREES (a, BRR eR. FERS ne, 

The Fourteenth Ancestor, the Ancestral Master Nagarjuna, said,' 

Among the disciples of the Buddha, there was a bhiksu who, having 
attained the fourth dhyana, gave rise to conceit, thinking he had at- 
tained the fourth fruit.’ First, attaining the first dhyana, he thought he 
had attained the fruit of the srotapanna; when he attained the second 
dhyana, he thought it was the fruit of the sakrdagamin; when he at- 

tained the third dhyana, he thought it was the fruit of the anagamin; 
and when he attained the fourth dhyana, he thought he was an arhat.° 

  

1 The Fourteenth Ancestor, the Ancestral Master Nagarjuna (daijishi so Ryu- 
ju soshi $+ DUE RERTBEM): Introducing a passage from the Dazhidu lun KE iti 
(T.1509.25:189a1 1-27), traditionally attributed to Nagarjuna. Dogen’s version reflects a 
retelling of the story in the Zhiguan fuxing zhuan hongjue ILE TT IE SLIR, by Zhanran 
ESA (711-782) (T.1912.46:257b16-26), a work on which he will often draw in this 
chapter. The last line here does not appear in the Dazhidu lun but is taken from Zhanran’s 

text at T.1912.46:257b25-26. 

2 fourth dhyana (daishizen # Ui#); fourth fruit (shika (U8): I.e., (a) the deepest of 
the four levels of meditation, characterized by extreme concentration and perfect equa- 
nimity; and (b) the highest of the four stages (the Sanskrit names of which follow in the 
text) on the traditional Buddhist path, the status of the arhat, who will enter final nirvana 

upon death, without further rebirth in samsara. 

3 srotapanna (shudaon ZASEi8); sakrdagamin (shidagon #{kE); andgamin (anagon 
阿 那 含 ): arhat (gg ん 27 [el HEY): The four fruits (shika PU), or stages on the sravaka
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Based on this, he became haughty and did not seek to make further 
progress. 

When his life was about to expire, he saw approaching an image of 
his intermediate state in the fourth dhyana; thereupon, he conceived 

a false view, thinking, “There 1s no nirvana; the Buddha has deceived 

me.” Because of this evil false view, the intermediate state in the 

fourth dhyana disappeared, and he saw instead an image of his tnter- 
mediate state in the avici-niraya; and, when his life came to an end, he 

was born in the avici-niraya.’ 

The bhiksus asked the Buddha, “When the aranyaka bhiksu died, 

where was he reborn?’> 

The Buddha said, “This person was born in the avici-niraya.” 

The bhiksus were very surprised. “Can this be so for one who prac- 
ticed seated meditation and kept the precepts?” 

The Buddha answered as before, saying, 

It was all caused by his conceit. When he attained the fourth dhyana, 
he thought he had attained the fourth fruit. When he approached 
the end of his life, he saw an image of his intermediate state in 
the fourth dhyana; thereupon, he conceived a false view, thinking, 

“There 1s no nirvana: I am an arhat, but now I’m to be reborn. The 

Buddha has deceived us.” At this point, he saw the form of his inter- 
mediate state in the avici-niraya; and, when his life came to an end, 

he was born tn the avici-niraya. 

At this time, the Buddha recited a gatha, saying, 

He was learned, kept the precepts, and practiced dhyana, 
But he hadn’t attained the exhaustion of the contaminants.’ 
  

path to nirvana, given here in transliterations of the Sanskrit: (1) “stream-entrant” (yoru 
fiz): one who has attained the path of vision (ん ego 見 道 : S. darSana-marga) and en- 
tered the path of practice (shudd (18: S. bhavand-marga); (2) “once-returner™ (ichirai 

—¥€): one on the path of practice who has but one rebirth in the desire realm (vokkai # 
§L) remaining; (3) “nonreturner” (fugen 7838): one who will no longer be born in the de- 
sire realm but will enter nirvana directly from one of heavens of the form realm (shikikai 
f FL) or formless realm (mushikikai #&f 5%); and (4) “worthy” (arakan [rl fei): one 
who has achieved nirvana in this body and will not be reborn. 

4 intermediate state (chitin PZ): Le., the state, often reckoned as 49 days, between 

death and rebirth; S. antarabhava. 

5 avici-niraya (abinairi [rl 4VERX): Le.. the avici (“uninterrupted”) hell, deepest of 
the eight hot hells. 

6 “dranyaka bhiksu” (arannya biku Batt): Le., a monk of the aranya (“for- 
est”), a term that could refer simply to a monk of the monastery, though Dégen takes it, 

in his comments below, to mean a monk living apart from the community. 

7 exhaustion of the contaminants (rojin ifiax): S. Gsrava-ksaya; elimination of the
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Even though he had these virtues, 
It was hard for him to believe this fact. 

He fell into hell for slandering the Buddha; it had nothing to do with 
the fourth dhyana. 

[T10:2] {2:420} 
“Ok Re sR LC eh EWS, ERIE eRe, ee ZS 
AUR LRH ALL RWELD, ERBROMRAVELTL, AKKS 
Ate liv, MRK EOFS AICWERAZEC, BK: RH, LDCEILH 
ら ざ る を 是 と 幸せ る を いま し むと し て 、 四 引 を えて 四 果 と お も ふ が ご と 
し 、 と あざ ける 。 

This bhiksu is known as “the bhiksu of the fourth dhyana,” also called 

the “unlearned bhiksu.”® [His tale] warns us against biased reckonings 
that take attainment of the fourth dhyana for the fourth fruit, and also 
warns us against false views that slander the Buddha. The great as- 
semblies of humans and devas have all known this. Since the time the 
Tathagata was in the world till today, in Sindh in the West and the Land 
of the East, as a warning against clinging to what ts not right as right, all 
have dismissed it as “like thinking that attaining the fourth dhyana is the 
fourth fruit.” 

[T10:3] {2:421} 

TN Gee EM LIER S MIO boty nb CaRen 
DU i & URL AAS AUT HD lz ば ざる 無 聞 の 身 な が ら 、 い た づら に 帥 を は 
な れ て 、 oe eS さい は ひ に これ 如 來 在世 な り 、 つ ね に 
借 所 に 語 し て 、 常 司 に 見 備 開 法 せ ば 、 か く の ご と く の あ や まり ある べから 
a し か ある に Bey fe 2 ( (ge LC, PBATICERAE SH) OIC RRR S 
る に より て か く の こ と し 。 た と ひ 修 所 に 語 せ ず と いふ と も 、 諸 大 阿 維 党 の 
i 2 こい た り て 、 教 訓 を 請 す べし 。 い た づら に 猫 虎 す る 、 増 上 慢 の あや まり 
な り 。 第 二 に は 、 初 牧 を えて 初 果 と お も ひ 、 二 旨 を えて 第 二 果 と お も ひ 、 
三 得 を えて 第 三 果 と お も ひ 、 四 補 を えて 第 四 果 と お も ふ 、 第 二 の あ や まり 
な り 。 初 ・ 二 ・ 三 ・ 四 牧 の 相 と 、 初 ・ 二 ・ 三 ・ 四 果 の 相 と 、 比 類 に お よ ば ず 、 た 
と ふる こと あら む や 。 これ 、 無 聞 の と が に よれ り 。 師 に つか へ ず 、 く らき 
に よれ る と が あり 。 

Briefly stated, the error of this bhiksu is threefold. First, while an un- 
learned person who could not himself distinguish between the fourth 
dhyana and the fourth fruit, he foolishly left his teacher and pointlessly 
lived in solitude in the aranya. Fortunately, this was when the Tathagata 
was in the world; if he had always visited the Buddha and continually 
met the Buddha and listened to the dharma, he would not have made 

  

defilements (bonnd ‘81%; S. klesa), a necessary condition for nirvana. 

8 “unlearned bhiksu” (mumon biku #£fRitt &): Perhaps reflecting his characteriza- 
tion as such in the Shoulengyan jing HFG RIE (T.945.19:147a28).
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such a mistake. Instead, since he lived in solitude in the aranya, did not 

visit the Buddha, and did not continually meet the Buddha and listen 
to the dharma, he was like this. Even if he did not visit the Buddha, 

he should have gone to the great arhats and requested their instruction. 
Pointlessly living in solitude was a mistake born of pride. 

Second, he thought that attaining the first dhyana was the first fruit; he 
thought that attaining the second dhyana was the second fruit; he thought 
that attaining the third dhyana was the third fruit; he thought that attain- 
ing the fourth dhyana was the fourth fruit. This was his second mistake. 
The attributes of the first, second, third, and fourth dhyanas and the at- 

tributes of the first, second, third, and fourth fruits are not comparable; 

how could they be likened to each other? This is a fault due to his being 
unlearned, a fault due to his failing to serve a master and being ignorant. 

[T10:4] 

PBASATH. A-iteh. fabunR, Hei, HROR, BEAT 
(Ethie. TAPE FREAK. 復 化 作 五 百 買 客 。 ORR. RAR. LER 
怖 、 即 便 目 念 、 我 非 維 前 、 鷹 赴 第 三 果 。 買 客 亡 後 、 有 長者 女 、 語 比丘 言 、 
唯 願 大 徳 、 奥 我 共 去 。 比丘 答 言 、 介 不 許 我 奥 女人 行 。 女 言 、 我 大 徳 箇 随 其 

後 。 比丘 隣 感 相 望 面 行 。 尊 者 次 復 縮 作 大 河 。 RAB. KS. THRE. bt 
丘 在 下 、 女 在 上 流 。 女 便 堕 水 、 白 言 、 大 徳 済 我 。 作 時 比丘 、 手 接 面 出 、 生 
細 消 想 、 起 愛欲 心 、 即 便 目 知 非 阿 那 含 。 於 此 女 人 、 RAE IAL ae 
REACH, AT EM, AE a, IR, BAGS. EB ase HE 
R. BIMKBMI RS, HEI, Ae, Rae th eR, 

Among the disciples of Upagupta, there was a bhiksu who, having 
faith, had left home and had attained the fourth dhyana, which he 
thought was the fourth fruit.’ As an expedient, Upagupta sent him off 
somewhere. On the road, he magically produced a band of thieves, 
and magically produced five hundred merchants. The thieves robbed 
the merchants and slaughtered them indiscriminately. Seeing this, the 
bhiksu was terrified and immediately thought to himself, “I am not an 

arhat. I must be at the third fruit.” 

After the death of the merchants, a daughter of one of the wealthy mer- 
chants said to the bhiksu, “Please, Virtuous One, take me with you.” 

The bhiksu replied, “The Buddha does not permit me to travel with a 
woman.” 

  

9 Among the disciples of Upagupta (Ubakikuta deshi chin 優 婆 移 多 弟子 中 ): 
Another story found in Zhanran’s Zhiguan fuxing zhuan hongjue Ik @RiTT EESLI® 
(T.1912.46:302c22-303a8). Upagupta was a monk at the time of King Asoka, reckoned 
as the fourth ancestor in the Indian lineage of Zen.
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The woman said, “I shall [Watch] the Virtuous One and follow be- 
nd. 

The bhiksu took pity on her, and they walked on, watching each other. 
The Venerable [Upagupta] then manifested a great river. The woman 
said, “Virtuous One, cross over with me.” 

The bhiksu was downstream and the woman was upstream. Then, the 
woman fell into the water, crying out, “Virtuous One, save me!” 

Thereupon, the bhiksu grabbed her and pulled her out. Sensing her 
fine, smooth skin, he gave rise to lust and immediately realized he was 

not an anagamin. Feeling extreme attachment to this woman, he took 
her to an enclosed place. Only as he went to have intercourse with her 
did he see that she was his teacher. In great shame, he stood with head 
bowed. The Venerable said, “You used to think yourself an arhat. How 
could you do such an evil deed as this?” 

He took him to the samgha and had him repent. He taught him the 
essentials of the dharma, and he became an arhat. 

[T10:5] §2:422} 

“OER, (LUDEROSPEV SNE, REOIRBZAAICKEVe 
EP ERIC, DARIRBICHST, EBDS, BIZ, BARBRSORAL, 
と お も ふ あ や まり あり 。 のち に 、 細 滑 の 想 に より て 、 受 欲 心 を 生ずる に 、 
阿 那 含 に あら ず 、 と し る 。 さら に 、 BFRHOBDOLERT, FIEOBDVU 
な し 、 聖 教 に そ む く お も ひ あ ら ず 、 四 比 丘 に は ひと し か ら ず 。 この 比丘 
は 、 聖 教 を 習 骨 せ る ちか ら あ る に より て 、 み づか ら 阿 維 漢 に あら ず 、 阿 那 
人 入 に あら ず 、 と し る な り 。 い ま の 無 聞 の 圧 は 、 阿 維 敬 は いか な り と も し ら 
ず 、 人 は いか な り と も し ら ざ る が ゆえ に 、 み づか ら 阿 維 漢 に あら ず 、 Biz 
あら ず と も し ら ず 、 み だ り に 、 わ れ は 備 な り 、 と の みお も ひい ふ は 、 お ほ 
き な る あや まり な り 、 ふ か き と が ある べべ し 。 學 者 ま づ すべ か らく 、 備 はい 
か な る べし 、 と な ら ふ べき な り 。 

Initially, this bhiksu was mistaken in his personal view, but when he 
saw the indiscriminate slaughter, he became terrified; and thereupon, he 
thought, “I am not an arhat.”’'' But he was still mistaken in thinking he 
had the third fruit. Later, when he gave rise to lust from the sensation 
of the fine, smooth skin, he realized he was not an anadgamin. He did 

not further produce thoughts that would slander the Buddha; without 
thoughts of disparaging the dharma, or thoughts opposing the sacred 
  

10 “I shall [watch] the Virtuous One” (ga m6 taitoku #£XK1{#®): Supplying the predi- 
cate mo &, missing in the MS. 

11 personal view (shdken #5): A tentative translation of a somewhat unusual term 
repeated several times in this chapter but not elsewhere in the Shdb6genzo. In its context 
here, it seems to suggest “a view arbitrarily produced by oneself”; but some interpret it 
as an abbreviation of shuj6 ken 3 5, either in the sense of “the view of the reality of 
the self of living beings,” or simply “the view held by ordinary living beings.”
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teachings, he was not the same as the bhiksu in the fourth dhyana.’ This 
bhiksu, through the power of his having studied the sacred teachings, 
recognized himself that he was not an arhat and not an anagamin. The 
unlearned today, because they do not know what an arhat is, or what a 
buddha is, do not recognize they are not arhats, are not buddhas; their ar- 

bitrarily thinking, “I am a buddha,” is a huge mistake and a grave failing. 
What students need to do first is learn what a buddha ts. 

[T10:6] {2:423} 
A, BB, COL, MERE, On BA, 

A virtuous one of old has said,'° 

Those who have studied the sacred teachings have some knowledge of 
their stage; even if they exceed it, they easily understand 1t.'* 

[T10:7] 

まこ と な る か な 、 古 徳 の 言 。 た と ひ 生 見 の あや まり あり と も 、 す こし きも 
Bie BBO EIL, AOMSICMMTONU, MAIC bBo 
じ 。 

How true, the words of the virtuous one of old. One may be mistaken 
in one’s personal view, but those who have studied the buddha dharma 
even a little will not be deceived by themselves and will not be deceived 
by others. 

[T10:8] 

hl AAA FRAT. sai Rebe, BEC, RAM EGaa, BAZ 
Oi. Aaa He, MAAR 2. DARA, ARIE Be HER, ae 
=Rt, Mie ARAB, RIFE A. HOR RA AeR, Jou, 

  

12 he was not the same as the bhiksu in the fourth dhyana (shizen biku ni wa hito- 
shikarazu VOmerE RITILOS & LAF): Le., he differs from the bhiksu in the story told 
in section 1, above. 

13 virtuous one of old (kotoku 471%): I.e., Zhanran, in the lines immediately following 
his telling of the story of Upagupta’s disciple, above, section 4 (Zhiguan fuxing zhuan 

hongjue 止 観 輔 行 値 弘 決 , T.1912.46:303a8-9). 

14 even if they exceed it (j# sho yuran HEE sR tim): A tentative translation of a phrase sub- 
ject to two readings. The phrase might be rendered, “even if they commit a sthulatvaya,” 
taking i&7& as chiiran (Ris, understood as a transliteration of Sanskrit sthulatyaya (more 
often rendered chiran {fi fki), a transgression of the vinaya through intent to commit a 
serious offense — in this case, presumably, the monk’s intention to have intercourse. 
The reading here takes yiiran i&t& in its common meaning of “excessive” — in this 
case, presumably in reference to the monk’s mistaken sense of his spiritual status — as 
is suggested by Dogen’s comment, in the following section, that the learned can easily 

resolve a mistaken view.
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Once | heard that there was a person who thought he had attained bud- 
dhahood.'? When dawn did not break as he expected, he thought It was 
due to the obstruction of Mara.'® When dawn did break, and he failed 

to see King Brahma requesting him to preach, he realized he was not a 
buddha but thought he was an arhat. When he was criticized for this by 
others and felt resentment, he realized he was not an arhat but thought 
he was at the third fruit. When he saw a woman and gave rise to lust, 
he knew he was not a sage. Again, It was very much because he knew 
the teachings that this was so."’ 

[T10:9] {2:424} 
Ltr, BEE LNAIL, DK DOES ADDO MBFETEAL, [LOK TO 

bPeEDATRIT ITO, LOXSZLEDRMSOIZL, —#HEDBEL<K BRORTACH 
り 。 生 より 生 を 受 く る も 、 ま た か く の ご と く な る べし 。 この 優 婆 物 多 の 弟 
子 は 、 四 紳 を えて 四 果 と お も ふと い へ ども 、 さ ら に 我 非 維 滞 の 智 あ り 。 無 

聞 比 丘 も 、 臨 命 終 の と き 、 四 引 の 中 陰 み ゆる こと あら む に 、 我 非 維 党 と し 
ら ば 、 誠 代 の 罪 あ る べから ず 。 況 や 四 御 を を て の ち ひ さ し 、 な む ぞ 四 果 に 
あら ざる と か へ りみ し ざら む 。 す で に 四 果 に あら ず と し ら ば 、 な む ぞ 改め 

ざら む 。 い た づら に 健 計 に と どこ ほり 、 空 し く 邪 見 に し づめ り 。 

Those who know the buddha dharma, recognize their own errors like 
this and quickly cast aside their mistakes. Those who do not know spend 
their entire lives in pointless ignorance. Even receiving one life after 
another, they will still be like this. This disciple of Upagupta, though he 
may have thought that attaining the fourth dhyana was the fourth fruit, 
had the wisdom to recognize he was not an arhat. When, at the end of his 
life, the unlearned bhiksu saw his intermediate state in the fourth dhya- 

na, had he recognized he was not an arhat, he would not have committed 
the offense of slandering the Buddha. Not to mention that it had been a 
long time since he attained the fourth dhyana; why, then, had he never 
reflected that it was not the fourth fruit? If he knew that it was not the 
fourth fruit, why did he never correct himself? He is fruitlessly stuck in 
his biased reckonings, pointlessly sunk in his false view. 

  

15 Once I heard (s6 mon f41): Continuing to quote Zhanran at Zhiguan fuxing zhuan 
ozg7ze 目 観 輔 行 値 弘 決 .T.1912.46:303a9-14. 

16 When dawn did not break as he expected (fai ten fugyd 1K FE): Presumably, 
a reference to the tradition that the Buddha’s awakening occurred as the dawn star arose 
in the east. Similarly, the failure to see King Brahma reflects the tradition that, following 
his awakening, the Buddha was encouraged to preach by the deva Brahma. 

17 this was so (nai nyoze ya J) 40xtzt1): These four glyphs, appearing at the end of the 
passage, do not occur in the source.
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[T10:10] 

第 三 に は 、 命 終 の 時 、 お ほ き な る 誤り あり 。 そ の と が 、 ふ か くし て 、 つ ひ 
に 阿鼻 地獄 に お ちぬ る な り 。 た と ひな むち ぢ 一 生 の あ ひ だ 、 四 果 と お も ひき 
た れ り と も 、 臨 命 終 の 時 、 四 紀 の 中 陰 み ゆる こと あら ば 、 一 生 の 誤り を 儀 
悔し て 、 四 果 に は あら ざり と お も ふ べ べし 。 い か で か 、 侯 、 わ れ を 父 誕 し 

て 、 混 般 な き に 混 毅 あり と 施設 せ さ せ た ま ふと お も な ふ べき 。 これ 、 無 聞 の 
と が な り 、 こ の つみ すでに 誠 代 な り 。 こ れ に より て 、 阿 鼻 の 中陰 現 じ て 、 
命 終 し て 阿鼻 地獄 に お ちぬ 。 た と ひ 四 果 の 聖者 な り と も 、 い か で か 如 來 に 
お よ ば む 。 

Third, at the end of his life, he committed a grave mistake.'* His fault 
was profound and eventually led to his falling into the avici hell. Even 
had you thought throughout your entire life that [the fourth dhyana] was 
the fourth fruit, if, when facing the end of life, the intermediate state in 

the fourth dhyana appeared, you should repent your lifelong mistake and 
admit that it was not the fourth fruit. How could you think that the Bud- 
dha deceives you by proposing nirvana when there is no nirvana? That is 
the error of the unlearned; this offense is clearly slandering the Buddha. 
As a result, his intermediate state in avici appeared, and when his life 
ended, he fell into the avici hell. 

Even if one is a sage of the fourth fruit, how could one equal a tathagata?'” 

[T10:11] {2:425} 
告 利 講 は 、 久 し く こ れ 四 果 の 聖者 な り 。 三 千 大 千世 界 の 所 有 の 智 葵 を あつ 
め て 、 如 來 を の ぞ き た て まつ り て 、 ほ か を 一 分 と し 、 舎 利 苑 の 智 類 を 十 太 
分 に せる 一 分 と 、 三 千 大 千 所 有 の 智 若 と を 格 量 する に 、 和 舎利 邪 の 十 六 分 之 
一 分 に 及ば ざさ る な り 。 し か あれ ど 、 如 來未 骨 説 の 法 を と きま し ます を きき 
て 、 前 後 の 借 説 、 こ と に し て 、 わ れ を 於 誕 し まし ます と 、 お も は ず 、 流 旬 
無 此 事 と 、 ほ め た て まつ る 。 如 來 は 福 増 を わた し 、 和 舎利 族 は 福 増 を わた さ 
ず 、 四 果 と 人 果 と 、 は る か に こと な る こと か く の ご と し 。 た と ひ 人 告 利 那 及 
び も ろ も ろ の 人 子 の ご と く な らむ 、 十 方 界 に みち みて た らむ 、 と も に 仙 田 
を 測量 せん こと 、 う べから ず 。 孔 ・ 才 に か く の ご と く の 功 徳 、 い まだ な 
し 。 俺 法 を 習 移 せ む も の 、 た れ か 、 北 子 ・ 老 子 測度 せ さ らむ 。 孔 ・ eR 
時 する も の 、 介 法 を 測量 する こと いま だ な し 。 い ま 宗 國 の 克 、 お ほ く 孔 ・ 
~ & hi CROW Me LO, HEL. HDEbBSDDEBOMUY, LBICKS 
に 廣 説 すべ し 。 

Sariputra was long a sage of the fourth fruit. If we were to collect all 
the wisdom existing in the trichiliocosm, excluding that of the tathaga- 
tas, asa single sum, and measure the single sum of one sixteenth of the 

wisdom of Sariputra against that wisdom of the trichiliocosm, the latter 

  

18 Third (daisan ni wa 第 二 に は ): Turning to the last of the three errors proposed in 

section 3, above. 

19 Even if one is a sage of the fourth fruit (tatoi shika no shdja nari tomo 7= & OY 
果 の 聖者 な り と も ): Dogen here introduces his topic of the next section.
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would not equal the single sum of one sixteenth of that of Sariputra.° 
However, when he heard a dharma never previously preached by the 
Tathagata, instead of thinking, “The Buddha’s earlier and later teachings 
are different; he has deceived me,” he praised it, saying, “Papiyan has 
no such thing.”?' The Tathagata delivered Srivaddhi; Sariputra did not 
deliver Srivaddhi.” 

The vast difference between the fourth fruit and the buddha fruit is like 
this. Even if Sariputra and the likes of all the disciples filled the worlds 
in the ten directions, all together they could not fathom the wisdom of the 
Buddha. Confucius and Laozi never had such virtue. Among those who 

  

20 If we were to collect all the wisdom existing in the trichiliocosm (sanzen daisen 

sekai no shou no chie o atsumete =FRFIRORTA OBR DHT): A convo- 
luted way of expressing the claim that (not counting the wisdom of the buddhas) all 
the wisdom in the universe does not equal a sixteenth of Sariputra’s wisdom. Dégen is 
rephrasing here a verse, quoted in Zhanran’s Zhiguan fuxing zhuan hongjue 1k @uH{T 
(HSL (T.1912.46:334c5-7), from the Dazhidu lun KE wa (T.1509.25:136al 1-13): 

ORES. MER TEE, ARIL eA, BRRSR. RADA, BFR 
—_—-s 

The wisdom of all living beings, 
Only excepting the buddhas, the world-honored ones — 
Were we to compare it with 
The wisdom and learning of Sariputra, 
Of sixteen parts, 
It would not amount to one. 

21 “Paptyan has no such thing” (Hajun mu shi ji 波 旬 無 此 事 ): A reference to Mara, 
the Evil One (Mahajun JX a); S. Mara-papiyan), quoting a verse in the Lotus Sitra, in 
which Sariputra expresses his conviction that the apparent inconsistencies in Sakyamu- 
ni’s teaching are merely a reflection of his skillful means and not the deception of Mara 
appearing as the Buddha (Miaofa lianhua jing WES HEE, T.262.9:11b1-2): 

fee AS, RIS, DEM, FFP. 
The World-Honored One teaches the real path; 
Papiyan has no such thing. 
Therefore, | definitely know 

This is not Mara becoming the Buddha. 

22 The Tathagata delivered Srivaddhi (Nyorai wa Fukuz6d o watashi ROR ILS & 
to7 L): Reference to a story in which Sariputra declines to accept a 120-year-old man, 
Srivaddhi, into the order of bhiksus, but the Buddha does accept him. The story, which 
Dogen quotes at length in his Eihei koroku 7K ERRSR (DZZ.3:246-252, no. 381), is found 
in the Damamitka-nidana-sitra (Xianyu jing BBA, T.202.4:376c 1 3ff). 

23 The vast difference between the fourth fruit and the buddha fruit is like this 
(shika to bukka to, haruka ni kotonaru koto kaku no gotoshi URL BRE. (LOA 
こと な る こと か く の ご と し ): The traditional distinction between the two fruits is that, 
while the arhat has fully mastered the four sacred truths and eliminated the defilements, 
the buddha is omniscient and in command of salvific expedient devices. The reader may 
wish to compare Dédgen’s remarks here with his treatment of the arhat in “Shobdgenzo 
arakan” JE YEAR vex bal HES.
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study the buddha dharma, who could not fathom Confucius and Laozi? 
Among those who study Confucius and Laozi, there has never been one 
who fathomed the buddha dharma. Nowadays many in the Land of the 
Song have established the principle of the unity of Confucius, Laozi, and 
the way of the buddhas — a deeply biased view, on which we shall have 
more to say below. 

[T10:12] 
eth, ASPOAMRZELMELUTC, MRO, HAL ELETCR 

So, Te2S< HIER LE TEODSTAY, BRORE LX, KIPSlCOLEL 
か る べべ し 。 

The bhiksu in the fourth dhyana, taking his own biased view as the 
truth, thinks the Tathagata has deceived him and forever turns his back 
on the Buddha. His stupidity is as extreme as that of the six teachers.” 

[T10:13] 
古 徳 云 、 大 師 在世 、 尚 有 健 計 生 見 之 人 、 況 滅 後 、 無 師 不得 締 者 。 

A virtuous one of old has said,” 

Even when the Great Master was in the world, there were people with 
biased reckonings and personal views; how much more so after his 
extinction, among those without a teacher, who have not attained the 

dhyanas. 

[T10:14] {2:426} 
VYEKED LIL, Pet ES7e DO, EX LICH, HAFSARSA, ISEB 
ICKY CIAL, PEER ORO, OABHATEL., PCMRRE, ZRAR, 
Eth PAS OHR RR. GO ZED OTe, WPS Rt ALO, 7ED< Or!’ 
し 。 CURA FET AICRILT, EICRABAIC LOM SDEO, 官 途 世 
KARA, FERBRSARL, WEXRKAICBHBAOHSL, PHO 
VIS, PRR LEH FLAOHEL, —MIC UCHR OT, 

“The Great Master” here means the Buddha, the World-Honored One. 

Indeed, even for those who left home and received the full precepts when 
the World-Honored One was in the world, it was hard to escape the mis- 
takes of “biased reckonings and personal views.” How much less, then, 
could there be no mistakes in remote places and debased times in the [at- 
ter five hundred years following the extinction of the Tathagata.*° Even 
  

24 six teachers (rokushi 16 7\fii5#): I.e., six major non-Buddhist religious leaders at 
the time of Buddha Sakyamuni. 

25 A virtuous one of old (kotoku 4{#): Zhanran, again, in lines following the pas- 
sage DOgen quoted in section 1, above (Zhiguan fuxing zhuan hongjue JE PRERTT BESLIR, 
T.1912.46:257b27-28). 

26 latter five hundred years following the extinction of the Tathagata (nyorai metsu 

go, go gohyaku sai R038IK{R, (kt Aik): A fixed expression for the final, degenerate
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those who have produced the fourth dhyana are like this; how much 
more is this the case with those unable to produce the fourth dhyana, 
those who would drown in vain in their lust for fame and love of profit, 
those who covet official posts and worldly advancement — they are not 
worth mentioning. 

Nowadays, in the Land of the Great Song, there are many people who 
are ignorant and dimwitted.?’ They say that the buddha dharma and the 
teachings of Laozi and Confucius are a unity, without different tracks. 

[T10:15] 
大 宋 嘉 泰 中 、 有 僧正 受 、 撰 進 普 燈 録 三 十 巻 。 云 、 臣 開 孤 山 智 園 之 言 日 、 S 
ooh, =Hieh, BT, BER AR eM, ZB 
教 、 其 要 在 誠意 、 CBA, REGED BZCRA, REE. Me 

th Hii, RPE, SABIE), JERR, SMR BIS, 云 云 。 

During the Jiatai of the Great Song, there was a monk, Zhengshou, 

who composed and presented the Pudeng lu in thirty scrolls.’® He said, 

Your servant has heard that Gushan Zhiyuan said, “My way ts like a 
three-legged cauldron: the three teachings are like the feet. If one foot 
is missing, the cauldron topples over.’”’ 

Your servant has long admired this man and reflected on what he said. 
I have come to understand that, in what the Confucians teach, the es- 

sence Is in sincere intention; in what the Daoists teach, the essence 7S 

in an empty mind; and in what Sakyamuni teaches, the essence is in 
seeing one’s nature. Sincere intention, empty mind, and seeing one’s 
nature — the terms are different, but the substance is the same. When 

we fully study their convergence, there is nothing that does not accord 
with this way... . 

  

age of the dharma of Buddha Sakyamuni. (See, e.g., the Lotus Siitra (Miaofa lianhua 
Jing WHEE, T.262.9:54b29.) 

27 Nowadays, in the Land of the Great Song (ima Dais6é koku ni VWEKAEBC): 

Dogen here begins his critique of the doctrine of the unity of the three teachings. 

28 During the Jiatai of the Great Song (Dai Sd Katai chii KK #48 F): The Song-dy- 
nasty era spanning 1201-1204. 

Zhengshou (Shdju 1E*): I.e., Leian Zhengshou #3 /#1E* (1146-12097), author of the 
Chan history Jiatai Pudeng lu $38 EE. The work was completed in 1204 and present- 
ed to the Song Emperor Ningzong 7% (r. 1194-1224). Ddgen’s quotation here comes 

from the text accompanying the presentation (“Jinshang shu" 進 上 書 , ZZ.137:2a3-9). 

29 Gushan Zhiyuan (Kozan Chien #\\U 1B): 976-1022; a prominent figure in the 
“Off Mountain” (Shanwai 山 外 ) branch of the Tiantai XT tradition.
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[T10:16] 
か く の ご と く 、 健 計 生 見 の 輩 の み 多 し 、 た だ 智 彫 ・ 正 受 の ひみ に は あら ず 。 
“OIL, Wee SecwuReEMISREIVO Ob, CORVOVSD LL, Bi 

法 ・ 読 僧 な る べし 。 す で に 携 無 解脱 な り 、 援 無 三世 な り 、 接 無 因果 な り 、 
SFG BARA. BDOTRL, HEB: Wak - UMP AL, EROS LBC 
OL, PEL, WEF ZOB, AMECH OT, BROT /GA- CH, VO 
れ の RIL AMBIED, TTERTMEDATEN LHS, AK IC, RHODES 
0, POF UBS, MERMOBIChH OT, BROBDWCHOT, 
MeO. ERK KRARPASAZ#SRO, ES: SB WER RED -Me 
LoESSZICEO TCT, —HEEORH ERT. 

Those of biased reckonings and arbitrary views like this are many; it is 
not just Zhiyuan and Zhengshou. The mistakes of this lot are graver even 
than believing that attaining the fourth dhyana is the fourth fruit. They 
disparage the buddha, disparage the dharma, disparage the samgha: It is 
the complete denial of liberation, the denial of the three times, the denial 

of cause and effect; without any doubt it 1s “an endless vastness, inviting 
djsasfer. They are equivalent to those who have thought there were 
no three treasures, four truths, or four sramana.*' In the buddha dharma, 

the essence has never been “seeing one’s nature.” Where have the twen- 
ty-eight ancestors of Sindh in the West or the seven buddhas said that the 
buddha dharma was just “seeing one’s nature”? The words “seeing one’s 
nature” are found in the Platform Sutra of the Sixth Ancestor, but that 
book is a spurious text — not a text of the transmitted dharma treasury, 
not the words of Caox1, a book absolutely not relied on by the descen- 
dants of the buddhas and ancestors.*? Because Zhengshou and Zhiyuan 
never understood a single corner of the buddha dharma, they maintain 
their biased reckoning of a single cauldron with three legs. 

[T10:17] {2:427} 
HMA, EP HS. MERRIE - HERAT, Ae Pe 
AK, SEROR SUB YRD Il, SSTERKEM, HA, EIB ROHNER, AEA - 
ie 2A TERME ARME ZR, BREE, 

  

30 “an endless vastness, inviting disaster” (mOm6 tatd sho dka FFG RB): 
From a line in the Zhengdao ge 誇 道 歌 , attributed to Yongjia Zhenjue 永 嘉 眞 算 (665- 
713) (T.2014.48:396a27-28): also quoted in “Shobogenzo sanji go" 正法 眼 蔵 三 時 業 ): 

窒 達 空手 因果 、 洪 漠 湯 湯 招 殊 褐 。 
A wide-open void, dismissing cause and effect; 
An endless vastness, inviting disaster. 

31 four Sramana (shi shamon WUv>F4): Alternate term for the four fruits (shika PUR). 

32 Platform Siatra of the Sixth Ancestor (Rokuso dan kyé 74838): The famous 
Liuzu tan jing 7\fH 38 4 (T.2007, T.2008), in which the expression “seeing one’s nature” 
(jianxing 5Lt£) appears many times. “Caoxi” 7% refers to the Sixth Ancestor, Huineng 
of Caoxi BYR ASFE.
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A virtuous one of old has said,*° 

Even Laozi and Zhuangzi themselves never recognized what grasps 
and is grasped, rejects and is rejected, according to the Small Vehi- 
cle, much less grasping and rejecting according to the Great Vehicle. 
Therefore, [their teachings] are not even slightly similar to the buddha 
dharma. Yet worldly fools, deluded about names and forms, and exces- 
sive meditators, confused about correct principles, seek to equate the 
words of the Way and Its Virtue and Free and Easy with the teachings 
of liberation in the buddha dharma.* How could this be? 

(T10:18] 

# む か し より 、 名 相 に ま ど ふ も の 、 正 理 を し ら ざ る と も が ら 、 人 法 、 方 子 ・ 
老子 に ひと し むる な り 。 い ささ か も 人 法 の 稽古 ある と も が ら 、 む か し よ 
り 、 赴 子 ・ 老 子 を お も くす る 一 人 な し 。 

Since long ago, those lost in “names and forms” and those ignorant of 
the “correct principles” have equated the buddha dharma with Zhuangz1 
and Laozi. Of those with even the slightest investigation of the ancients 
in the buddha dharma, since long ago there has not been a single person 
who took Zhuangzi and Laozi seriously. 

[T10:19] 

ETI, ACH, BOREAL, StS he. RARE, WR, 彼 
MET. Bo 

In the Sutra of Pure Dharma Conduct, tt 1s said,” 

Bodhisattva Candraprabha 1s there called Yan Hui; Bodhisattva Pra- 
bhasvara is there called Zhongni; Bodhisattva Kasyapa ts there called 
Laozi.°° 
  

33 A virtuous one of old (kotoku 47{#): Again, a quotation from the Zhiguan fuxing 
zhuan hongjue Jk LBA TT SLR (T.1912.46:247a1 1-15). 

34 worldly fools (se gusha tt'#): Zhanran’s original reads shi jiangzhe tite. 
“worldly lecturers” — i.e., scholars, in contrast to the following meditators. The com- 
pound “names and forms” (myds6 448) is generally interpreted here as “doctrines” or 
“doctrinal concepts.” 

Way and Its Virtue and Free and Easy (Détoku Shoyé ja {% + 383%): l.e., The Daode 
jing 18 {24 of Laozi #6 and the opening chapter of the Zhuangzi 4+, entitled “Free 
and Easy Wandering” (Xiaoyao you 3#i%8£). 

35 Sutra of Pure Dharma Conduct (Shdjé6 hogyd kyo iBIFIETE): An indigenous 
Chinese scripture, probably composed in the fifth century, only a fragment of which is 
extant today. The quotation here is again from Zhanran’s Zhiguan fuxing zhuan hongjue 
LE PR RATT SLR (T.1912.46:343c18-20), quoting the Oingjing faxing jing TRIFIEITE. 

36 Bodhisattva Candraprabha is there called Yan Hui (Gakko bosatsu, hi sh6 Gankai 
A x¢3=R2. @&ASEAII): Bodhisattva “Moonlight,” in iconography often associated with 
Buddha Bhaisajyaguru, is “there” (i.e., in China) Confucius’s favorite disciple, Yan Hui 
顔 回 (521-481 BCE). Bodhisattva Prabhasvara (た 52 bosatsu 3t7##£) has not been
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[T10:20] {2:428} 
tTeMPLEY, LDKMOMABEC, Ft EES Sierzrenit, FoR, 
OZPDMCABRMIZI UC DARL, EWO, EK, BODDOZSt, ZO 

an, TODD Hanze ote, “Lvs, CO, AzeFEZEY , 

Citing the teachings of this sitra, it has long been said that, since Con- 
fucius, Laozi, and the like, were bodhisattvas, the intent of their teach- 

ings must have been the same as the teachings of the Buddha, or that 
they were the emissaries of the Buddha, whose teachings were inherent- 
ly the teachings of the Buddha. These explanations are all false. 

[T10:21] 
Himsa, ie Ase, BEIM, DR RB. Ba. 

A virtuous one of old has said, “Judging from the catalogs, they all 
consider this siitra to be spurious.””*’ 

[T10:22] 
VEX OMICE SIZ, WEWVERBELFIL- BED LERSARL, FCcroin 
S=pe7R OO, HPRICOLLDARDOT, ELKMHBDOMEL, OLYV= 

thse HR REDIEZE) . (REED NLKOPREICH OT, BALK, WD CHE 
MIC AEH ote, Fle BWERRB BOM L, MCL: 老 は 先 因 を し ら 
SP. BRE LDS. BOIIC-HOBREe bE, BILODN, FX EID 
術 を むね と せり 、 さ ら に 後世 の 説 な し 、 す で に これ 断 見 の 流 類 な る べし 。 
幸 ・ 老 を きら ふ に 、 小 乗 な ほし ら ず 、 況 や 大 乗 を や 、 と いふ は 、 上 古 の 明 
師 な り 。 三 教 一 致 と いふ は 、 智 彫 ・ 正 受 な り 、 後 代 潜 李 愚 開 の 凡夫 な り 。 
流 、 な ん の 勝 出 あれ ば か 、 上 古 の 先 徳 の 所 説 を さみし て 、 み だ り に 了 老 と 
修 法 と ひと し か る べべ し と いふ 、 な ん だ ち が 所 見 、 す べ て 介 法 の 通 塞 を 論 ず 
る に た ら ず 、 負 秋 し て 明 師 に 参 光 す べし 。 智 園 ・ 正 受 、 流 らち 、 大 ・ 小 耳 乗 
すべ て いま だ し ら ざ る な り 、 四 牧 を えて 四 果 と 思ひ し より も 、 く らし 。 悲 
し むべ し 、 潜 風 の あ ほ ぐ 席 、 か く の ご と く の 魔 子 お ほか る こと を 。 

Based on this claim here, the buddha dharma and Confucius and Laozi 

are even more different: since they are bodhisattvas, they cannot be equal 
to the buddha fruit.*> Furthermore, the virtue of softening the radiance 
and responding in traces 1s a dharma only of the buddhas and bodhisat- 
tvas of the three times, not something that can be done by the common 
people in the dust of the world.*”? How could common people with their 
  

identified in Indian sources; Zhongni (Chiji {PJE) is the style name of Confucius. Bodhi- 
sattva Kasyapa may be the figure who converses with the Buddha in the eponymous 
chapter of the Nirvana Siitra (e.g., Da banniepan jing KAXTERBIE, T.374.12:560b9ff). 

37 Avirtuous one of old (kotoku 4{#): Zhanran, in a comment following his quota- 
tion of the siitra (Zhiguan fuxing zhuan hongjue Ik BRHATTIASLIR, T.1912.46:343c20-21). 
For an example in the catalogs, see Kaiyuan lu BA scitk, T.2154.55:485a20. 

38 Based on this claim here (ima kono setsu ni yoraba V\WE ~ ORC E OIF): Le., 
based on the claim that Confucius and Laozi were bodhisattvas. 

39 softening the radiance and responding in traces (wak6 djaku FU 56/63): A variant
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actualized karma have the freedom to respond in traces?*° There are no 
claims that Confucius and Laozi ever responded in traces; much less do 
Confucius and Laozi know of prior causes or talk of future effects. Their 
message is the arts of serving the lord and ordering the family, through 
the loyalty and filial piety of merely one lifetime; since they have no talk 
of later lifetimes, they are surely followers of annihilationist views.“ 
Those who detested Zhuangzi and Laozi and said that they did not un- 
derstand even the Small Vehicle, much less the Great Vehicle — they 
were wise masters of high antiquity; those who declare the unity of the 
three teachings are Zhiyuan and Zhengshou — ignorant common people 
of the later generations in our season of decline. What makes you so 
superior, that you would show contempt for the prior worthies of high 
antiquity and recklessly assert that Confucius and Laozi are equal to the 
buddha dharma? Your view is completely inadequate to consider how 
the buddha dharma is advanced or obstructed.“ You should shoulder 
your trunk and go to study under a wise master. Zhiyuan and Zhengshou, 
you do not know anything about either the Great or the Small Vehicle; 
you are even more in the dark than the one who attained the fourth dhya- 
na and thought it was the fourth fruit. How sad, that where the winds of 
decline are stirring, such children of Mara are numerous. 

[T10:23] {2:429} 
fea, AL Er. Ae, = RCE. SUR, Baw, ae 

AER, Ae TA, BAS, FRE 2 eH Th, BIB. 

A virtuous one of old has said,*° 

  

of the more common expression wak6 dojin F05¢ |e) Hz (“softening the radiance and shar- 
ing the dust”), used in Buddhism in reference to the ability of buddhas and advanced 
bodhisattvas to manifest themselves in diverse “transformation bodies” (djin KE; S. 

nirmana-kaya) in response to the needs of beings. 

40 common people with their actualized karma (jitsugd bonbu H34/LK): Le., or- 
dinary people subject to the consequences of their prior deeds (and, thus, not free to 

manifest themselves at will). 

41 followers of annihilationist views (danken no rurui tf 5 iic#8): Or “followers of 
annihilationism” (S. uwccheda-drsti); 1.e., believers in the view that living beings simply 
disappear at death and are not reborn based on their karma. 

42 how the buddha dharma is advanced or obstructed (bupp6 no tsiisoku RIEO 1H 
3£): More literally, “the passage and blockage of the buddha dharma.” The term tsiisoku 
if 3E is a common expression indicating that a road or way is “open or blocked”; often 
carrying the idiomatic sense of affairs “going smoothly or not.” 

43 A-virtuous one of old (kotoku 47{2): The first sentence here is taken from Zhanran 

(Zhiguan fuxing zhuan hongjue 1k Blea tT HSL, T.1912.46:440b22-23): the remainder, 
though resembling a continuation of the Chinese passage, does not in fact occur in the 
source and seems to have been composed by Dogen.
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In the words of Kong Qiu and Ji Dan, and the writings of the Three 
Sovereigns and Five Lords, through regulating the family by filial pi- 
ety and regulating the state by loyalty, the state 1s assisted, and the 
people benefited.“ 

But this is only in the present time and 1s no help in past and future. [To 
say] that it is the equal of the benefits of the buddha dharma tn the three 
times — how ts this not a mistake? 

[T10:24] 
まこ と な る か な や 、 古 徳 の 語 、 よ く 俸 法 の 至 理 に 達せ り 、 世 俗 の 道理 に あ 
きら か な り 。 三重 ・ 五 帝 の 語 、 い まだ 轄 輸 聖王 の 教 へ に 及ぶ べから ず 、 欧 
—: Th FEO wel cg HN GR ad SDPot,. ATO Bit. 所 得 の 来 報 、 は る か に 

劣 な る べし 。 輪 王 ・ 移 王 ・ 帝 租 、 な ほ 出 家 ・ 受 具 の 比丘 に 及ば ず 、 何 に 況 
や 如来 に ひと し か らむ や 。 也 丘 ・ EOS, ERREO LIKE に 及ぶ べ 
か ら ず 、 四 草 陀 の 典籍 に な ら べ で べ が た し 。 西 天 婆 維 門 教 、 い まだ 人 居 教 に 齋 し 
か ら ざ る な り 、 な は ほ 小 乗 青 開 教 に ひと し か ら ず 。 あ は れ む べべ し 、 振 旦 小 國 
邊 方 に し て 、 三 教 一 致 の 邪 説 あり 。 

How true, the words of the virtuous one of old: they reach the ultimate 
principle of the buddha dharma and are clear about the principles of the 
secular world. The words of the Three Sovereigns and Five Lords do 
not equal the teachings of the wheel-turning sage kings and should not 
be compared with the teachings of the Brahma King or Lord Sakra.*° 
What they rule over, their recompense, is far less.*° And the wheel-turn- 

ing sage kings, the Brahma King, and Lord Sakra do not equal the bhiksu 
who has left home and received the precepts; how much less are they 
equivalent to the tathagatas. The books of Kong Qiu and Ji Dan do not 
equal the eighteen great scriptures of Sindhu and cannot stand alongside 
the books of the four Vedas.*” The Brahmanical teachings of Sindh in the 
West are not equivalent to the teachings of the buddhas, not equivalent 
  

44 Kong Qiu and Ji Dan (Kokyu Kitan 4L& + 8): I.e., Confucius and the Duke of 
Zhou (Zhou Gong Ja] A). “The Three Sovereigns and Five Lords” (sank6 gotei = + 五 

7) refers to the set of eight mythological rulers of ancient China. 

45 wheel-turning sage kings (tenrin shod #4 #22 £); Brahma King (Bonnd *££); 
Lord Sakra (Taishaku #¥®): l.e., respectively, the cakravartin, mythical kings of the 
four continents; the deva king of the heaven of Brahma; and the mighty Indra, lord of 
the devas. 

46 What they rule over, their recompense (f0ry6 suru tokoro, shotoku no kaho iA 
する pie. ATT @ RR): A tentative translation, taking the territory over which the ancient 

Chinese emperors ruled to be in apposition to their karmic recompense. 

47 eighteen great scriptures of Sindhu (Tenjiku no jithachi daikyO K=O+ /\ K€): 
Eighteen texts of the Brahmanical tradition in India, comprised of the four Vedas; the 
traditional six vedangas, or “limbs of the Vedas,” that supplement the Vedas; and eight 
Sastras, or treatises, on diverse subjects. A description is given in the Bailun shu Bias, 
by Jizang Fri (549-623) (T.1827.42:251a20-b8).
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even to the sravaka teachings of the Small Vehicle. How pitiful that in 
the small, marginal country of Ctnasthana, there is the false theory of the 
unity of the three teachings.*® 

[T10:25] 
OS +-DUsH AER SEDER, ABER RESK OR, HU ASD, BAER. HUE 
#5), 

The Fourteenth Ancestor, Bodhisattva Nagarjuna, has said, “The ar- 

hats and pratyeka-buddhas know eighty thousand great kalpas; the great 
bodhisattvas and buddhas know innumerable kalpas.”” 

[T10:26] {2:430} 
ALES. WER -tHORMEBRE LOT, -#->- TEORRSH OF, (ICH 
P-He LOTR, MICO RH: FH LODO, MICO N BK 
し らん む や 、 何 に 況 や 無量 却 を し らん む や 。 この 無量 示 を 明らか に て ら 
し 、 し れる こと 、 た な ご ころ を みる より も 明らか な る 諸 借 ・ 菩 薩 を 、 孔 ・ 
老 等 に 比類 せ む 、 愚 語 と いふ に も た ら ざ る な り 。 耳 を 挫 て 、 三 教 一 致 の 言 
を きく こと な か れ 、 緒 説 中 、 最 邪 説 な り 。 

Confucius, Laozi, and the like, do not know the past and future of a 

single life; would they have the power of [recollection of] one or two 
past lives? How much less could they know a whole kalpa; how much 
less could they know a hundred or a thousand kalpas; how much less 
could they know eighty great kalpas; how much less could they know 
innumerable kalpas. To compare Confucius, Laozi, and the like, to the 
buddhas and bodhisattvas, who clearly illumine innumerable kalpas, 
knowing them more clearly than they see the palm of their own hand — 
“stupidity” is not even the word for it. Cover your ears and do not listen 
to the words the “unity of the three teachings”; among false teachings, 
this is the worst. 

[T10:27] 
HT, WARM BIRBK. BEAM, 

In the Zhuangzi, it is said that noble and base, pain and pleasure, right 
and wrong, gain and loss — all occur of their own accord.”° 

  

48 Cinasthana (Shintan tg £): A transliteration of a Sanskrit name for China. 

49 The Fourteenth Ancestor, the Bodhisattva Nagarjuna (dai jiishi so Ryuju bosatsu 

第 十 四 祖 龍 樹 菩薩 ): Quoting a line from the Dajidu lun KE di, traditionally attribut- 
ed to Nagarjuna (T.1509.25:98b5-6), defining the paranormal power of remembrance of 
former lives (shukumy6 tsit Ta thi). 

50 the Zhuangzi (Sdshi #£-f-): Quoting the Mohe zhiguan FER Ike by Zhiyi #38 
(538-597) (T.1911.46:135a19). The words do not occur in the Zhuangzi itself.
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[T10:28] 

この 見 、 す で に 西 國 の 自然 見 の 外道 の 流 類 な り 。 RHR: Hee FE: 得 
失 、 み な これ 善悪 業 の 感ずる 鹿 な り 。 満 業 ・ 引 業 を し ら ず 、 過 世 ・ 未 世 を 
明 ら め ざる が ゆえ に 、 現 在 に くら し 、 い か で か 人 人 法 に 氷 し か らむ 。 

This view is just that of followers in the Western Land of the other path 
that holds the view of spontaneity.* “Noble and base, pain and pleasure, 
right and wrong, gain and loss” — all these are the responses to good 
and evil karma. Because he does not know about fulfilling karma and 
directive karma, and is unclear about past and future lives, he is ignorant 
of the present; how could this be the equivalent of the buddha dharma?” 

[T10:29] 
MOSMB<. BMNR, OAS BREET AOAC, MBER, ALR 
TS し か あれ ば 、 依 正二 - 報 と も 【 に 如 PRE 誇 と な り ぬ る が ゆ 

山河 大 地 ・ A A IR 四 倒 三 毒 、 み な 如 來 の 所 誇 な り 、 山 河 を みる 
は 如 挫 を みる な り 、 三 毒 四 倒 、 俺 法 に あら ず と いふ こと な し 、 微塵 を みる 
It REABICOS L. SOIR, AASB Te. SHR ABEL 
S>, Uae RIPE O IB 道 と な づく 。 か く の ご と くい ふ 輩 が 、 大 宋 國 に 稲 
麻 竹 華 の ご と く 、 朝 野 に 遍 満 せ り 。 し か あれ ども 、 こ の 輩 、 た れ 人 の 見 係 
と いふ こと あき ら か な ら ず 、 お ほ よ る そ 人 祖 の 道 を し ちら ざ る な り 。 た と ひ 諸 
人 大 の 所 誇 と な る と も 、 山 河 大 地 処 ち に 凡夫 の 所 見 な か る べき に あら ず 、 諸 

飾 の 所 庵 と な る 道理 を な ら は ず 、 き か ざる な り 。 液 、 微 塵 を みる は 法界 を 
る に 氷 し 、 と いふ 、 民 の 、 王 に 氷 し と い は む が ご と し 。 ま た な お む ぞ 法界 

Pe FC POE | Se eee eee ea nee 
諸侯 、 出 世 す べから ず 、 祖 師 、 出 現す べから ず 、 衆 生 、 得 道 す べ か ら ざ る 
な り 。 た と ひ 生 即 無 生 と 嶋 達 す と も 、 こ の 道理 に Ee. 

Some say, 

Since the buddhas, the tathagatas, have widely verified the dharma 
realms, the infinitesimal dust motes and the dharma realms are all ver- 

ified by the buddhas. Therefore, since the secondary and primary rec- 
ompenses have both been verified by the tathagatas, mountains, rivers, 
and the whole earth, the sun, moon, and stars, the four inversions and 

three poisons are all verified by the tathagatas.*’ To see the mountains 
  

51 Western Land (Saigoku Paid): I.e., India. 

view of spontaneity (jinen ken 8 7A 52): Le., the view that phenomena occur of their 
own accord, rather than through cause and effect. 

52 fulfilling karma and directive karma (mango ingo 満 業 ・ 引 業 ): Types of karma 
distinguished by the nature of the effect: the latter determines the realm (deva, human, 

animal, etc.) into which one is reborn; the former determines one’s better or worse status 

within that realm. 

53 secondary and primary recompenses (esh6 nihd {KE —#%): A standard Buddhist 
term for two types of karmic retribution that one experiences in one’s present birth; see 
Supplementary Notes, s.v. “Secondary and primary recompense.” 

four inversions and three poisons (shitd sandoku PU {S| = #): The former, known as the
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and rivers is to see the tathagatas. It is not that the three poisons and 
four inversions are not the buddha dharma. To see an infinitesimal dust 
mote is the equivalent of seeing the dharma realms. Our hasty acts 
when at risk are all sambodhi.* This is called “the great liberation”; 

this is named, “the ancestral way of unique transmission and direct 
pointing.” 

Those who talk this way are like “rice, hemp, bamboo, and reeds” 

in the Land of the Great Song, filling court and countryside.” It is un- 
clear, however, just whose descendants these people are, for they know 
nothing about the way of the buddhas and ancestors. Even though they 
have become verified by the buddhas, it is not the case that the moun- 
tains, rivers, and whole earth are suddenly not what is seen by common 
people. They have not learned, have not heard, the principle of [what it 
means] to become verified by the buddhas. Your saying that to see an 
infinitesimal dust mote is the equivalent of seeing the dharma realms ts 
like saying that the subjects are equivalent to the king. And why do you 
not say that to see the dharma realms is equivalent to seeing an infinites- 
imal dust mote? If we regard the views of these people as the great way 
of the buddhas and ancestors, the buddhas would not have appeared in 
the world, the ancestral masters would not have appeared, living beings 
would not have gained the way. Even if they have personally realized 
that arising is not arising, that is not this principle.*° 

  

viparyasa (tendo BAB), refers to the standard set of false views regarding permanence 
(jd &; S. nitya), pleasure (raku #8; S. sukha), self (ga 4%; S. Gtman), and purity (j6 7: S. 
Subha); the latter refers to a standard list of the basic defilements: greed (ton &; S. raga), 
anger (shin Hi; S. dvesa), and delusion (chi #€: S. moha). 

54 hasty acts when at risk (z6ji tenpai 27K BAI): A fixed idiom for fleeting experi- 
ence, from a saying in the Lunyu 論語 4 (KR.1h0003.002.11b): 

君子 無 終 食 之 間 違 仁 , RYE, MLR, 
The gentleman does not violate humaneness even for the space of a meal: even when 
in haste, he keeps to it; even when at risk, he keeps to It. 

55 “rice, hemp, bamboo, and reeds” (t6 ma chiku i KK 11 #): I.e., dense and profuse: 
a simile from Kuméarajiva’s translation of the Lotus Siitra; see Supplementary Notes. 

56 arising is not arising (shd soku mushé “8 #£): A common fixed phrase express- 
ing the doctrine that the phenomena that arise in this world are ultimately empty and, 
therefore, do not really occur. The grammatical subject is unexpressed here and could be 
taken as “we.” The antecedent of “this principle” (kono dori — 918 ##) here is not entire- 
ly obvious; most likely, it refers to “the principle of [what it means] to become verified 
by the buddhas” (shobutsu no shoshé to naru dori iO Arak & 72 O18 BB).
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[T10:30] {2:431} 
Bah—iko, $hAA he, —PRAl FROME. 

The Tripitaka Master Paramartha said, “Cinasthana has two bless- 
ings: first, there are no raksasas; second, there are no followers of other 

paths.’ 

IT10:31 | 

この 言 、 ま こと に 西 國 の 外道 婆 維 門 の 値 来 せる な り 。 得 道 の 外 道 な し と い 
ふと も 、 外 道 の 見 、 お こす 輩 な か る べき に あら ず 。 維 利 は いま だ みえ ず 、 
外道 の 流 類 は な き に あら ず 。 小 國 由 地 の ゆ え に 、 中 印度 の ご と くに あら さ ざ 
る こと は 、 人 矯 法 を 織 か に 修習 す と い へ ども 、 印 度 の ご と くに 誇 を と れる な 
し 。 

These words are [in reference to] Brahmans of other paths actually 
having arrived from the Western Land.°*® There may be no followers of 
other paths who have gained the way, but it is not the case that there 
should not be those who produce the views of other paths.°’ Raksasas 
are not found, but it is not the case that there are no followers of other 

paths. Because it is a small country and a marginal place, [China] differs 

  

57 Tripitaka Master Paramartha (Shintai sanz (Sif — i): Seeming to combine two 
separate passages: from (a) Mohe zhiguan zl 1E Ri, T.1911.46:134b10-11: 

Ratio, RARA Hwa, 
The Tripitaka Master Paramartha said, “Ctnasthana has two blessings, etc.” 

And (b) Zhiguan fuxing zhuan hongjue Ik ReRTTESLIRX, T.1912.46:440a1 1-12: 

RAR eA. —BERER), — FEE, 

Cinasthana has two blessings: first, there are no raksasas; second, there are no fol- 

lowers of other paths. 

58 These words are [in reference to] Brahmans of other paths actually having 

arrived from the Western Land (kono kotoba, makoto ni Saigoku no gedo baramon no 
denrai serunari OB, Ex LIC BMONAI APY OK S79 ): Le., in denying 
that there are non-Buddhist religious figures in China, Paramartha is referring only to 
those from India (not indigenous types). Some texts read here denrai seru naku {#3CA 

る な く —a version that would yield the less awkward, “Although these words say that 
non-Buddhist Brahmans did not actually arrive from the Western Land, and there are no 
followers of other paths who have attained the way, still it is not the case... .” 

59 followers of other paths who have gained the way (tokud6 no gedo #18 OM 
18): The sense is uncertain: “non-Buddhist religious who converted to Buddhism,” or 
‘“non-Buddhist religious who attained awakening’? Some texts read here tokutsu no 
gedd ($i 2 4bis (“followers of other paths who have attained [spiritual] powers”), per- 
haps reflecting the line immediately following Paramartha’s saying in the Zhiguan fuxing 
zhuan hongjue Jk BR BH{T BSL (T.1912.46:440al 1-13): 

RAA Ba, —PRHAl IE, (ILA BSE, WOT Ritz. 
Cinasthana has two blessings: first, there are no raksasas; second, there are no fol- 

lowers of other paths. While this land may have had followers of other paths who 
have attained powers, none of the religious or laity here has taken refuge with them.
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from a place like central India in that, while the buddha dharma may be 
practiced somewhat, there are none who have got verification as there 
are in India. 

[T10:32] 
古 徳 去 、 今 時 多 有 層 俗 之 者 、 長 憎 王 役 、 ASME, ARBAB. PAAR IEE 
IRE, RRA) SUESUD, FS 8s eZ Ath, 

A virtuous one of old has said,©° 

Recently, there are many laicized monks who, fearing they might be 
drafted into imperial service, have joined other paths. They steal the 
doctrines of the buddha dharma and surreptitiously interpret Zhuangzi 
and Laozi. In the end, they create a mixture, confusing beginners about 
what is true and what ts false and claiming that this 1s a view devel- 
oped from the teachings of the Vedas. 

[T10:33] {2:432} 

LANL, PIEREH + BLL WONAME, WONDH, LOT. IRRET 
る は 、 初 心 の 輩 な り 。 い ま の 智 園 ・ 正 受 等 これ な り 。 た だ 愚 味 の 甚だ し き 

に あら ず 、 稽 古 な きい た り 、 旦 然 な り 、 燈 時 な り 。 近日 宋 朝 の 僧 徒 、 
ひと り と し て も 、 孔 ・ 老 は 修法 に 及ば ず 、 と し れる 募 な し 。 BERAO 見 

孫 に あれ る 輩 、 稲 麻 竹 華 の ご と く 、 九 州 の 山野 に みて り と いふ と も 、 孔 ・ 
才 の ほか に 備 法 す ぐれ いで た り と 暁 了 せる 一 人 ・ 半 人 ある べから ず 。 ひ と 
See eee ee ee ee eee 
に 施設 せり 。 MaRET, EKMADMOA HSN LED, PIRLADICIL: GOW 
Pee LRA AzeL, UK A ERORSA, HIZ< BRMAUEOEOE 
を まな び 、 そ の 解 剣 を ぬ す ま ぬ と す 、 光 も あや まれ り と いふ べし 

We should recognize that those who mix together the buddha dhar- 
ma with Zhuangzi and Laozi, not knowing which ts true and which is 
false — they are the “beginners”; Zhiyuan and Zhengshou and their ilk 
here are this type.°' Not only is it the height of stupidity, 1t complete- 
ly lacks any investigation of the ancients. This is evident; this is clear. 
Among the monks of the Song dynasty in recent days, there are none 
who recognize that Confucius and Laozi are not the equal of the buddha 
dharma. Although those who in name are descendants of the buddhas 
and ancestors fill the mountains and fields of the nine provinces like 
“rice, hemp, bamboo, and reeds,” not a single person or half a person has 
  

60 A virtuous one of old (kotoku 4{#): Quoting Zhiyi 4A in the Mohe zhiguan JER 
JE i (T.1911.46:134b14-17). 

61 they are the “beginners” (shoshin no tomogara nari #0 #e72 0 ): The Hon- 
zan edition reads here “they confuse the beginners” (shoshin no tomogara o meiwaku 
suru #9)» HE % xk EXT SD). While such a reading reflects the wording of Zhiyi’s passage 
in section 32, it loses the sarcasm in Ddgen’s remark — that those like Zhiyuan and 
Zhengshou who mix together Buddhism with the teachings of Zhuanzi and Laozi are 
themselves the confused beginners. See Supplementary Notes, s.v. “Beginner’s mind.”
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clearly comprehended that the buddha dharma is superior to Confucius 
and Laozi.“ Only my former master, the Old Buddha of Tiantong, clear- 
ly comprehended, and preached day and night, that the buddha dharma 
and Confucius and Laozi are not the same.® Even among those with 
names as sutra or treatise masters, or as lecturers, there are none who 

have clearly comprehended that the buddha dharma far surpasses the 
confines of Confucius and Laozi. Recently, during the last one hundred 
years, many lecturers have learned the deportment of those who practice 
meditation and study the way, hoping to appropriate their understanding; 
we have to say they are seriously mistaken. 

[T10:34] 
LEO#, BEM, HR, MEM, HAASE LM, LERMEAZA 

無 。 ひ と つ に し て 混雑 せん と 思ふ と も 、 廣 説 の 通 寒 、 つ ひ に 不得 な らむ 。 

In the writings of Confucius, there is knowledge at birth; in the teach- 
ings of the buddhas, there is knowledge of non-birth.“ In the buddha 
dharma, there are accounts of sarira; Confucius and Laozi do not know 

of the existence of Sarira. Even though one thinks to combine them into 
one, in the end working out a detailed account will be impossible.” 

[T10:35] 
Mio. EMME, SmMeek, AMeLUKKh, AMPS, Ri 
BFR. 

In the Lunyu, it 1s said, 

  

62 nine provinces (kyiishit TUN): Le., the whole of China, from the nine states of 
ancient China. 

63 my former master, the Old Buddha of Tiantong (senshi Tendo kobutsu FLAKE 
4 #8): L.e., Dogen’s teacher, Tiantong Rujing Ks AF (1162-1227). 

64 there is knowledge at birth (ushéchi AE); knowledge of non-birth (mushdchi 
無 生 知 ): For some reason, Dogen here shifts into Chinese, though there is no known 
source for these two sentences. The parallel play here with two quite different terms also 
occurs in “Shdbégenzs hossh6” IE EERIE. The expression “knowledge at birth,” 
or “innate knowledge” (shdchi #0), derives from the saying of Confucius quoted just 

below, in section 35; see Supplementary Notes, s.v. “Knowledge at birth.” The Buddhist 
expression mushdchi #£44 Fi is typically understood here as “knowledge of non-arising” 
(i.e., recognition that dharmas are empty and do not arise (mushd hé nin 無 生 法 忍 : S. 
anutpattika-dharma-ksanti); alternatively, it could be taken as equivalent to the common 

mushé chi 無 生 (S. anutpdda-jfiana), knowledge that one has achieved nirvana and 
will not experience future rebirths. 

65 working out a detailed account (kdsetsu no tsiisoku Ra.) 1H 3E): More literally, 
“the passages and obstructions of an extended explanation,” presumably referring to the 
difficulties of reconciling the particulars of Buddhism with Confucianism and Daoism. 

66 Lunyu(Rongo amas): A slightly variant version of Lunyu ama 16(KR.1h0005.008. 1 6b- 
17a). The first two types here are also invoked in “Shdbdgenzo daigo” IEYEAR RAI.
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Those who know at birth are the highest; those who know through 
study are next; those who are wanting but study are next; those who 
are wanting and do not study — of the people, these are the lowest. 

[T 10:36] {2:433} 
も し 生 知 あら ば 、 無 因 の と が あり 、 人 CLBMAOR AL. Mite ls, 
BEAN ORF, ZbICRBOFEICMAT, HRS Db CHL: ZORMICBLLE RD 
dds, —ED EY BRDOBESDDSARL, BRA. LOS HEL BEL RH 
な り と 邪 計 する 解 を な げす つべ し 。 この 見 、 た く は へ て す て ず ば 、 Mics 
趣 に お つべ し 。 學 者 月 ら か に し る べし 、 防 ・ 老 は 、 三 世 の 法 を し ら ず 、 因 
果 の 道理 を し ら ず 、 一 洲 の 安立 を し ら ず 、 況 や 四 洲 の 安立 を し らん や 、 太 
天 の こ と 、 な ほし ら ず 、 況 や 三界 九 地 の 法 を し らん や 、 小 千 界 、 し ら ず 、 
中 千 界 、 し る べから ず 、 三 千 大 千世 界 を みる こと あら ん や 、 し る こと あら 
ん や 。 振 旦 一 國 、 な ほ 小 臣 に し て 帝位 に の ぼら ず 、 三 千 大 千世 界 に 王 た る 
ARICEPT APSF, MAKI, KE: He SPR ES, BRICARM a 
し 、 恒 時 に 説法 を 請 し た て まつ る 。 孔 ・ 者 、 か く の ご と く の 徳 な し 、 た だ 
これ 流 連 の 凡夫 な り 、 い まだ 出 離 解脱 の みち を し ら ず 、 い か で か 如 來 の ご 
と く 、 諸 法 寅 相 を 究 美 する こと あら ん 、 も し いま だ 究 美 せ ず は 、 な に に よ 
り て か 世 尊 に ひと し と せん 。 孔 ・ 老 、 内 徳 な し 、 外 用 な し 、 世 尊 に お よぶ 

べから ず 、 三 教 一 致 の 邪 語 を は か む や 。 孔 ・ 老 、 世 界 の 有 直 際 ・ 無 邊 際 を 
通達 すべ か ら ず 、 廣 を し ら ず 、 み ず 、 大 を し ら ず 、 み ざる の み に あ ら ず 、 
極微 色 を みず 、 利 那 量 を し る べから ず 、 世 尊 、 明 ら か に 極微 色 を み 、 間 那 
量 を し ら せ た まあ ふ 、 い か に し て か 孔 ・ 老 に ひと し め た て まつ らむ 。 也 ・ 
老 ・ 太 子 ・ 恵 子 等 は 、 た だ これ 凡夫 な り 、 な は ほ 小 乗 の 須 陀 泊 に 及ぶ べから 
ず 、 い か に 況 や 第 二 ・ 第 三 ・ 第 四 の 阿 維 漢 に 及ば む や 。 

If you posit innate knowledge, you commit the error of denying cau- 
sality; in the buddha dharma, there is no teaching that denies causality. 
The bhiksu at the fourth dhyana, when he faced the end of his life, sud- 

denly fell into committing the offense of slandering the Buddha; to think 
that the buddha dharma is equivalent to the teachings of Confucius and 
Laozi is the grievous offense of slandering the Buddha for an entire life- 
time. Students should quickly cast aside the understanding that falsely 
reckons Confucius and Laozi and the buddha dharma to be one. If we 
retain this view without discarding it, we shall eventually fall into an 
evil destiny. Students should clearly recognize that Confucius and Laozi 
do not know of the teachings on the three times; they do not know the 
principles of cause and effect; they do not know of the establishment of a 
single continent, how much less could they know of the establishment of 
the four continents; they do not know even of the six heavens, how much 

less could they know of the three realms and nine levels.°’ Not knowing 
of a small chiliocosm, they could not know of the medium chiliocosm; 
  

67 four continents (shishii PUY): I.e., the four continents surrounding Mount Sumeru 

in the Buddhist world system; see Supplementary Notes, s.v. “Four Continents.” 

six heavens (rokuten 7\X%): l.e, the six heavens of the desire realm, atop and above 
Mount Sumeru.
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could they then see, could they know of, the three-thousandfold great 
chiliocosm?°® They are petty officials in the single Land of Cinasthana, 
who do not rise to the rank of emperor; they are not to be compared to a 
tathagata, king of a three-thousandfold great chillocosm. King Brahma, 
Lord Sakra, the wheel-turning sage kings, and the like, venerate, serve, 

and protect the tathagata day and night, constantly requesting him to 
preach the dharma. Confucius and Laozi have no such virtue; they are 
merely common people adrift, still ignorant of the path to escape and 
liberation. How could they exhaustively investigate the real marks of 
the dharmas, as does the Tathagata?” And, if they have not exhaustive- 
ly investigated it, on what basis should we take them as equal to the 
World-Honored One? Confucius and Laozi, lacking internal virtue and 
external function, do not reach the level of the World-Honored One; are 

we then to profess the false claim of the unity of the three teachings? 
Confucius and Laozi cannot penetrate the question of whether the world 
is limited or limitless; not only do they fail to know or to see how wide 
it is, and fail to know or to see how large it is, they cannot see the at- 
oms of matter, nor know the duration of a ksana. The World-Honored 

One clearly sees the atoms of matter and knows the duration of a ksana. 

How could he be equaled by Confucius and Laozi? Confucius, Laozi, 
Zhuangzi, Huizi, and the like — they are just common people, who do 
not reach even the srotapanna of the Small Vehicle, much less the sec- 
ond or third [stages], or the arhat on the fourth [stage].”° 

[T 10:37] {2:434} 
LPmHSke, BEC OKXICEY CT. GRICB LOS, KBHRRRYO, FE 
は 三世 を し ら ず 、 多元 を し ら ざ る の み に あ ら ず 、 一 念 し る べ で べから ず 、 一 心 

し る べから ず 。 な は 日 月 天 ( SEES AD BF. 四 大 王 ・ 衆 天 に 及ぶ べから ざ 

る な り 。 世 尊 に 比 す る は 、 世 間 ・ 出 世間 に 迷惑 せる な り 。 

  

three realms and nine levels (sgzgg/ ん 77 三界 九 地 ): See Supplementary Notes, s.v. 
“Three realms.” 

68 small chiliocosm (shd senkai ’\\- #); medium chiliocosm (chi senkai FF); 
three-thousandfold great chiliocosm (sanzen daisen sekai =FKFtt#): The first 
represents 1000 Mount Sumeru world systems; the second represents 1000 of the first; 
the third represents 1000 of the second, or one billion world systems, the extent of a 
buddha’s domain. 

69 exhaustively investigate the real marks of the dharmas (shoho jiss6 o giijin suru 
abi AH & FCG TS OD): Invoking a line in the Lotus Siitra; see Supplementary Notes, s.v. 
“Only buddhas with buddhas can exhaustively investigate the real marks of the dharmas.” 

70 Huizi (た es 恵子 ): I.e. Hui Shi 284i (c. 370-310 BCE), philosopher friend of 
Zhuangzi, appearing often in the latter’s writing. 

srotapanna of the Small Vehicle (shdj6 no shudaon /\\#€ ZABEIB): See above, section 1.
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Nevertheless, that students, in their ignorance, make them the equal 

of the buddhas, is deeper delusion within delusion.’' Not only are Con- 
fucius and Laozi ignorant of the three times and ignorant of the many 
kalpas; they do not know a single moment of thought or a single mental 
state. They should not be compared even to the devas of sun and moon; 
they do not reach the level of the devas of the four great kings.’* To com- 
pare them with the World-Honored One is to be deluded about both the 
mundane and transmundane realms.” 

[T10:38] 

WWE. B. RAKKEER, ARAM, MR, ASET. seh 
THs. BIUBSSe. Ahoy. Mca, E18 id 喜 、 欲 従 障 求 
& TR, BRERA, SRRLAESCAPR, DARGA, BIER t 
DAS AFROn, Hin, ARRIBA. Ciax(k, PERL MRA 
PY. KBAR SRR be 

In the biographies, it is said that X1 was a grand master in the Zhou 
who excelled in astrology.” On one occasion, sensing a strange aura, 
he traveled east to greet it and, as he expected, it was Laozi. He asked 
him to write some five thousand words.”? Xi himself also composed a 
book in nine chapters entitled Commander of the Barrier, a standard 
for the Sutra on the Conversion of the Northern Foreigners.’° When 

山 
! 

  

71 deeper delusion within delusion (meichii shin mei 4 PRK): Variant of the more 
common “further delusion within delusion” (meichit u mei x8 Xx) that occurs several 

times in Dogen’s writing; perhaps reflecting the Dahui Pujue chanshi yulu KEE ie 
帥 語録 at T.1998A.47:893a21. 

72 devas of the four great kings (shidaid shuten UKERR): Although sometimes 
parsed as “the four great kings and the multitude of devas,” this common expression is 
probably better understood as a reference to the devas of the heaven of the four kings, 
the lowest of the heavens in the realm of desire. 

73 mundane and transmundane realms (se ん ez s/zsse ん ez 世間 ・ 出 世間 ): A distinc- 
tion variously defined but typically indicating, respectively, the defiled (uro Aim; S. 
sasrava) world of the spiritual commoner (bonbu /LR:; S. prthagjana) and the undefiled 
(7zz/o 無 漏 : S. anadsrava) world of the sage, or noble (shd #2; S. Grya) on the advanced 
stages of the spiritual path. 

74 biographies (retsuden ¥'|{8): Dogen is here quoting Zhanran’s Zhiguan fuxing zhuan 
hongjue 止 観 輔 行 値 弘 決 (TL1912.46:323b21-28). The term liezhuan ¥\\{# refers to the 
biographical sections of traditional histories. It is typically taken here as the biographical 

section of the Hanshu ## (KR.2a.0007ff; or, sometimes, the Lie xian zhuan FI\(li{S, 
KR.5a0306), though Zhanran’s text does not appear to be a direct quotation from any 
one source. 

Xi (Ki #): Le., Yin Xi # &, official of the Zhou court, commander of the Hangu Barrier 

(Kankoku kan (A 4188). 

75 some five thousand words (gosen u gon 2 TA &): L.e., the roughly five thousand 

words of Laozi’s Daode jing 18 12i&. 

76 Commander of the Barrier (Kanreishi 447 4): A work, named after Yin Xi’s title,
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Laozi went west through the barrier, Xi wished to accompany Dan.” 
Dan said, “If you are determined to accompany me, bring the heads 
of seven people including your father and mother; then you can go.” 
When X1 did as he was told, the seven heads all turned to boars’ heads. 

A virtuous one of old has said,” 

However, filial Confucians in the secular texts revere even wooden 1m- 

ages [of their parents], while Lao Dan’s instructions cause X1 to harm 
his parents. The teaching of the Tathagata has great compassion as Its 
base; how could Lao Shih’s heinous deed be the source of teaching? 

[T10:39] {2:435} 
tom Lid, GHA > CTHBICOEL LIPS MBH), WEIS, FL SERS 

tHeEEITOE LL EWS BIBS), SMNEXOORIL, FL BL ARE 
聖王 の 、 十 善 を も て 世間 を 化す る に 及ぶ べから ず 。 三 量 ・ 五 帝 、 い か で か 

金 ・ 銀 ・ 銅 ・ 鐵 諸 輪 王 の 、 CE- FRE UC. MISMKR FEEL, 政 
は 三 千 界 を 領 せ る に 及ば ん 。 孔 子 は また これ に も 比 す べから ず 。 過 ・ 現 ・ 
営 来 の 諸 大 諸 祖 、 と も に 孝 順 父母 ・ 師 僧 ・ 三 宮 ・ 病 人 等 を 供養 する を 化 原 
と せり 。 害 親 を 化 原 と せる 、 い まだ むか し より あら ざる 庶 な り 。 

Long ago, there was a nefarious bunch that equated Lao Dan with 
the World-Honored One; and now there are stupid monks who say both 
Confucius and Laozi are equal to the World-Honored One.” Is this not 
pathetic? Confucius and Laozi do not reach the level of the wheel-turn- 
ing sage king’s teaching the world with the ten virtues.*° How could the 
Three Sovereigns and Five Lords acquire the seven treasures and thou- 
sand children possessed by the gold, silver, copper, and iron wheel-turn- 
ing kings, or teach the four continents under heaven, or rule over the 
threefold chiliocosm?®! And Confucius cannot be compared even to 
  

Guanlingzi, apparently lost after the Han dynasty; the extant text purporting to be the 

Original is regarded as a creation of the Tang or Song dynasties. 

Siitra of the Conversion of the Northern Foreigners (Keko kyo {CBAKE): L.e., the Laozi 
huahu jing €4-(CHE (not extant) attributed to the Daoist figure Wang Fu £7 (fl. 300 
CE), which famously claimed that Laozi taught in India. 

77 Dan (Tan Ff): I.e., Laozi, posthumously also known as Li Dan 2= Ff. 

78 virtuous one of old (kotoku 14 /#): l.e., Zhanran. Dogen has here inserted a warning 
to the reader that what follows is Zhanran’s comment on the story he has related. 

79 stupid monks (guryo 愚 但 ): Taking ryo {—& (“confederate”) here as s の yo 僧 介 
(“monk”). A somewhat unusual term, not occurring elsewhere in the Shobdgenzo. 

80 ten virtues (jiizen +2): l.e., the way of ten virtuous deeds (juzengdd6 + #3418), 
or the ten virtuous precepts (jiizenkai + ###X) to be followed by the laity. 

81 Three Sovereigns and Five Lords (sank6 gotei =& + fi): See above, section 23. 

seven treasures and thousand children (shippd senshi :% + *-f-): Standard posses- 

sions of the cakravartin. 

gold, silver, copper, and iron wheel-turning kings (kon gon do tetsu shorinnd 金 ・
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them.®? The buddhas and the ancestors of past, present, and future all re- 
gard as the source of teaching “filial obedience toward father and moth- 
er, teachers, and the three treasures,” and making offerings to the sick, 

and so on; to make killing one’s parents the source of teaching is some- 
thing they have never done throughout their history.® 

[T10:40] 

し か あれ ば 即ち 、 CHEMIEL, OLDILh ST, REERET SIZ, LY 
TWAS LC. VERICMAT SO EMERY, KEOBMAE 0 ChE 
を 談 ず と も 、 父 母 を 害 せ む も の 、 生 報 ま ぬか れ ざ らむ 。 

Thus, Lao Dan and the buddha dharma are not one. Killing one’s fa- 
ther or mother is invariably karma [to be experienced] in the next life, 
and descent into niraya is certain.** Lao Dan may talk wildly about the 
void, but those who kill their father or mother will not escape the recom- 
pense in the next life.® 

[T10:41] 

(RIGERI, HARE, ILE ZA, PEAR, HED CB Re, UR 
ERK, fEILDR, BARR, Bie, 

In the Record of the Transmission of the Flame, it is said,®° 

The Second Ancestor always lamented, saying,*’ 

$f > Hil - $58 t+): The four types of cakravartin, ranked by the extent of their territo- 
ries: The gold king rules over all of the four continents surrounding Mount Sumeru; the 
silver king, over the eastern, western, and southern continents; the copper king, over the 
eastern and southern; the iron king, over our southern continent of Jambudvipa. 

  

82 And Confucius cannot be compared even to them (Koshi wa mata kore ni mo 
sz pe ん 7gz7 修子 は また これ に も 比 す べから ず ): The antecedent of “them” (kore = 
れ ) here is undoubtedly “the Three Sovereigns and Five Emperors.“ 

83 “filial obedience toward father and mother, teachers, and the three treasures” 
(kdjun bumo shisd sanbé #NNASC EE + BI + =F): A phrase from the Fanwang jing 鍼 
MAKE (T.1484.24:1007b27-28). In the same text (T.1484.24:10005c8-9), making offer- 

ings to the sick is also recommended as the first among the eight fields of merit (Aachi 
7 ん zzge7 八 福田 ). 

source of teaching (kegen 化 原 ): Borrowing the expression from the last sentence of the 
quote from Zhanran in section 38, above. 

84 karma [to be experienced] in the next life (junji shd go JIRK ¥): Variant of junji 
s/6 /zz go 順次 生 受 業 . Patricide and matricide are two of the “five uninterrupted deeds” 
(go muken gO 五 無 間 業 ) that lead to birth in the gvzj hell in the life immediately follow- 
ing. The term nairi Jez is a transliteration of Sanskrit niraya (“hell”). 

85 Lao Dan may talk wildly about the void (tatoi Rotan midari ni kvomu o danzutomo 

fe L OEHHA 0 (CeEREX BRT L 4): The compound term xuwu Sz # does not actual- 
ly occur in the ao jing, though of course its two elements do. 

86 Record of the Transmission of the Flame (Dento roku {8 )8&k): Jingde chuandeng 
lu FEE ER (T.2076.5 1:219b66-8). 

87 The Second Ancestor (niso —#H): I.e., Huike =] (487-593), on his decision to
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The teachings of Kong and Lao are techniques of rites and guides for 
manners; the writings of Zhuang and Yi have not fully expressed the 
wondrous truth.®®> Recently, I heard that Bodhidharma, the Great One, 
is staying at Shaolin. Since a perfected person is not far off, I should 
visit his mysterious realm. 

[T10:42] 
いま の 輩 、 明 ら か に 信 ず べ し 、 人 法 の 、 振 旦 に 正 偉 せ る こと は 、 た だ 偏 へ 
に 二 祖 の 参 四 の カカ な り 。 初 祖 た と ひ 西 来 せ り と も 、 二 祖 を え ず ば 、 人 法 つ 
た は れ ざ らむ 。 二 祖 も し 備 法 を つた へ ず ば 、 東 地 い ま に 俸 法 な か らん 。 お 
ほ よ そ 二 祖 は 、 人 魚 英 に 群 す べから ず 。 

Clearly, people today should believe that the direct transmission of 
the buddha dharma in Cinasthana is solely due to the power of the study 
of the Second Ancestor. Even though the First Ancestor came from the 
west, if he had not got the Second Ancestor, the buddha dharma would 

not have been transmitted. And, if the Second Ancestor had not received 

the transmission, there would not now be the buddha dharma in the Land 

of the East. In sum, the Second Ancestor should not be grouped with 
other people. 

[T10:43] {2:436} 
(IGE. (Sta. Bez tin, ABP. BRS. SRA, 

In the Record of the Transmission of the Flame, it 1s said,°” 

The monk Shenguang was a widely accomplished gentleman.” Resid- 
ing for a long time in Yiluo, he read widely and skillfully discussed the 
profound principles.”' 

[T10:44] 
むか し 二 祖 の 、 群 書 を 博覧 する と 、 い ま の 人 の 書状 を みる と 、 は る か に こ 
と な る 忌 し 。 得 法 ・ 値 衣 の の ち も 、 む か し われ 孔 ・ 老 教 、 宰 術 風 規 と お も 
ふし は 誤り な り 、 と し めす こと ば な し 。 し る べし 、 二 祖 す で に 孔 老 は 側 法 
abandon the study of the Chinese classics and seek instruction from Bodhidharma. 

88 teachings of Kong and Lao (Ko Ro shi kyo 4LEZ#: Le., the teachings of Con- 
fucius and Laozi. 

writings of Zhuang and Yi(S6 Eki shisho #£5 Z #8): |.e., the work of the late-fourth-cen- 
tury BCE Daoist philosopher Zhuangzi #t-- and the Zhou i Jal, or | jing Ai (Book 
of Changes). 

89 Record of the Transmission of the Flame (Denté roku {8 /8&k): Jingde chuandeng 
lu (2 (SBER (T.2076.51:219b5-6), the lines just preceding those quoted in section 41, 
above. 

  

90 Shenguang (Shinkd ##5¢): I.e., Huike; his name before he was renamed by 
Bodhidharma. 

91 Yiluo (gz 伊 洛 ): I.e., the area of the capital at Luoyang 洛陽 , the confluence of 
the Yi 伊 and Luo 洛 Rivers.
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Ch OF LIE, WEOMR, RICE UTAH HARICHBBLUTC, HEL 
—Br7EN LWER, ESICLARL, In MaRze0, MHAORRIChOoOT 
ば 、 正 受 等 が 説 、 誰 か 用 いむ 。 二 祖 の 見 孫 た る べく は 、 三 教 一 致 と いふ こ 
と な か れ 。 

There is a huge difference between the wide reading of the Second An- 
cestor long ago and the reading of people today. Even after he attained 
the dharma and received transmission of the robe, he has no words in- 

dicating that he was mistaken earlier in thinking that “the teachings of 
Confucius and Laozi are techniques of rites and guides for manners.”°? 
We should recognize that the Second Ancestor fully penetrated the fact 
that Confucius and Laozi were not the buddha dharma; how, then, could 

his distant descendants turn their backs on their progenitor and say that 
they form a unity with the buddha dharma? We should recognize that 
this is a false teaching. Unless one is not a distant descendant of the 
Second Ancestor, who would use the teachings of Zhengshou and his 
ilk??? Those who would be a scion of the Second Ancestor, do not speak 
of “the unity of the three teachings.” 

[T10:45] 

QUARTET ASE. Gam 7. Aad, ame ee A, HARK. KA ae 
fj, SHOMER, PEAR, RRM RE MS, 秋 
FRE, BRAEAMIE. (HS. MEA, am, KS aah 
Sia RIE, JUST. See we, RAMAK, Aes, 
ASi6, He, Cie RR, ER, ham. RBI 
中 、 誰 矢 第 一 。 MOR, EA. SKB RMB. B 
inet ABE PF, am 7S, fe, BK AGE, AER, hat Zeun 

Sint, MASA, SAeIHRK, CREAR, 
eA Ania, FRAPPR, GAEFE, BARE, 
Baal, AGB, eA He, FRAO, 

aim 7D YC is A, a PK, BE ORBRTL. AK A EK, 
ER Rami. MER He, —OAIREHA, be B Bae, 

When the Tathagata was in the world,” 
  

92 Even after he attained the dharma and received transmission of the robe 

(tokuh6 den’e no nochi mo {#itk& + {84202 b %): Reference to Huike’s recognition as 
Bodhidharma’s successor. The point here is that (unlike those Buddhists today who see 
wisdom in the writings of Confucius and Laozi) Huike seems never to have changed his 

earlier opinion that they were merely mundane teachings. 

93 Unless one is not a distant descendant of the Second Ancestor (niso no enson 

ni arazuba —f@Ow AIC &H & FIL): Tentative interpretation of a problematic reading. 
Other versions read here nite araba (2 T & SIE or ni araba (& blz (“if one is. . .”), 
as well as ni arazu wa lod © Flt or nite arazuba lo TH OF IE. 

94 When the Tathagata was in the world (nyorai zaise 803K 7£ tt): Introducing a sto-
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There was a follower of an other path called Vivadabala.”? He thought 
himself to be unequaled 1n debate and supremely strong; hence, he 
was called “Strong in Debate.” Recruited by five hundred Licchavis, 
he compiled five hundred difficulties to be explained and came to chal- 
lenge the World-Honored One.”° Arriving where the Buddha was, he 
questioned the Buddha, saying, “Is there one ultimate path, or many 
ultimate paths?” 

[The Buddha said, “There is only one ultimate path.’”’ 

Vivadabala said, “Our teachers each say they have the ultimate path. ] 
Among the non-Buddhists, each claims to be right and disparages the 
teaching of others. Since they are mutually right and wrong, there are 
many paths.” 

At the time, the World-Honored One had already converted Mrgasirsa, 
who had attained the fruit of the non-student, and who was standing by 
the Buddha.” The Buddha asked Vivadabala, “Among the many paths, 
whose ts first?” 

Vivadabala said, “That of Mrgasirsa ts first.” 

The Buddha said, “If his 1s first, why has he abandoned that path, be- 

come my disciple, and entered my path? 

When Vivadabala saw him, he was ashamed, bowed, took refuge, and 

entered the path. At this time, the Buddha recited a gatha expressing 
his meaning: ” 

  

ry in Zhanran’s Zhiguan fuxing zhuan hongjue JE PRATT IE SLR (T.1912.46:440b5-15), 
which is based on a passage in the Dazhidu lun KE ig (T.1509.25:193b8-29). While 
Dogen’s version follows Zhanran’s text fairly closely, the concluding verse here, lacking 
in the latter, is supplied from the Dazhidu lun account. 

95 Vivadabala (Ronriki ## 77): Tentative reconstruction of a name, not attested in San- 

skrit, meaning “strong in debate.” 

96 Licchavis (Rishd 48): The clan inhabiting Vaisalt. 

97 |The Buddha said, “There is only one ultimate path”| (Butsu gon, yui ichi kukyo 
do #3 . “—&—3E #518): The Chinese for this and the following words in square brackets 
here is missing in the MS and has been interpolated from the Zhiguan fuxing zhuan 
hongjue 1b Chea TT ESA (T.1912.46:440b9-10). 

98 Mrgasirsa (Rokutd F259): A disciple of the Buddha who had formerly been a mem- 
ber of a non-Buddhist religious community. 

fruit of the non-student (mugaku ka #243): |.e., the status of arhat. 

99 gatha expressing his meaning (gibon ge #édn/{f): Tentative translation of an ob- 
scure expression. The term gibon #§4n is sometimes used to render the Sanskrit ar- 
tha-vargiya, in reference to a collection of early teachings corresponding to the Pali 
Atthaka-vagga — in which case, our expression might be rendered “a verse of the Ar- 
tha-vargiya™’; but the verse that follows here is not found in the extant Chinese transla- 

tion, the Yizu jing #€ L4X (T.198).
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Each claims to have the ultimate, 

So, each ts attached to his own. 

One’s own ts right and the other wrong — 
None of them ts ultimate. 
These people enter into debates, 
To elucidate nirvana as a doctrine. 

They argue over right and wrong, 
But their wins and losses are but sorrow and pain. 
The winners fall into the pit of pride; 
The losers, into the hell of sorrow. 

Therefore, those possessed of wisdom 
Do not fall into these two things. 
Vivadabala, you should know, 
The dharma taught by my disciples, 
Is neither false nor yet true. 
What ts it, then, that you seek? 

You wish to refute my position, 
But, in the end, you have no grounds. 
Omniscience ts difficult to explain; 
Instead, your own views fall apart. 

[T10:46] {2:438} 

VETHHOSS, >< OITEL, REBHORA, ZED ICHAEL 
CC. HIB EOL LXAODHIWS LL DN, Elbe HEL TLONX 
Ze), POROREIA, OO CMA, DERIVE HERES IL, HAO 
Af 0, FPHEICtePLEVWEF ZL. FL- 老 さ ら に 及ぶ べから ざる な 
), CMO APLADHOMIBKT TCC, PIBICHRKT, MEF: EO. (F 
A® % CHIERIZEEFB ETN, KXDPMEDHDKHARL, o> bel HER ° 
REST HB AZTROONS tena 一 人 と し て も 小乗 に し て を は る も の な 
し 。 い か で か いま だ 人 道 に いら ざる 孔 ・ 老 を 、 諸 人 に ひと し と し 、 い は 
む 。 大 邪 見 な る べし 。 

Such are the golden words of the World-Honored One. Ignorant beings 
of the Land of the East must not rashly turn their backs on the teachings 
of the buddhas and say that there is a way equal to the way of the bud- 
dhas. To do so amounts to slandering the buddhas and denigrating their 
dharma. Mrgasirsa, along with Vivadabala, and including the brahman 

Dirghanakha, the brahman Srenika, and the like in Sindh in the West, 

were persons of extensive learning, such as never existed in the Land 
of the East.'°° Confucius and Laozi surely could never equal them. They 

  

100 the brahman Dirghanakha, the brahman Srenika, and the like (Chds6 bonshi 

Senni bonshi to &NVA8EE +» HERES): No doubt reflecting a list of learned men con- 
verted to Buddhism that appears in the Dazhidu lun K® Ei (T.1509.25:61b20-22). 
Dirghanakha (“Long Nails”) is said to have converted to Buddhism under Sariputra after
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all abandoned their own ways and took refuge in the way of the bud- 
dhas. Those who compare the laymen Confucius and Laozi to the bud- 
dha dharma — even those who listen to them would be guilty of an of- 
fense. Moreover, the arhats and pratyeka-buddhas all eventually become 
bodhisattvas; not a single one will end up in the Small Vehicle.'°' How can 
we say that Confucius and Laozi, who have not even entered the way of 
the buddhas, are equal to the buddhas? This is a major false view. 

[T10:47] 

BIZSETMRES, (L4DC-WeBBEUELETIL, BORA - 
SE SERE + RAKE. Ae LDITIEMDE TEDDY, LOR TEDARZ: 
0, PROV) BEAN, ESIC LUN ARRY, BISLTBSAHSD 

DO, A*EDRICLNY, WEREOHR, RHORMOKR, =AOIER, 
FAWARDOT, FBOVWE YD 7E9, 

In sum, the fact that the Tathagata, the World-Honored One, far 

transcends all is something known and celebrated by the buddhas, the 
tathagatas, the great bodhisattvas, the Deva Brahma, and the Lord Sakra: 

it is something known by the twenty-eight ancestors of Sindh in the West 
and the six ancestors in the Land of the Tang. In sum, all those with the 
power of study know it. Those now in a time of declining fortune should 
not use the crazy words on the three teachings of the stupid bunch in the 
Song dynasty. It is the height of ignorance. 

TE EAR pe PO net be 5 
Treasury of the True Dharma Eye 
The Bhiksu of the Fourth Dhyana 

Number 10 

[Honzan edition:] 

@RCECIRARA, UGRRKE RE, TR 
Finished copying from his draft, on a day of the summer retreat, in the 

junior wood year of the rabbit, the 
seventh year of Kencho [1255]. Ejo'” 

studying the eighteen classics of Hinduism; Srenika Vatsagotra is said to have achieved 
wisdom through faith. 

  

101 the arhats and pratyeka-buddhas all eventually become bodhisattvas (arakan 

byakushibutsu mo, mina tsui ni bosatsu to naru (Al HER + RES HRD. AZ2DONC hE 
と な る ): Invoking the doctrine of the Lotus Siitra there is ultimately only one vehicle, 
which leads all Buddhists to buddhahood. 

102 The source for this colophon in the Honzan edition is uncertain; identical (or very 
similar) colophons are found in four other texts of the twelve-chapter Shobdgenzo. 

his draft (gosogz 御 草 案 ): 1.e.. Dogen's draft. 

day of the summer retreat (ge gzgo 7 の 7 自 安 居 日 ): Dates of the summer retreat vary: a 
common practice put it from the fifteenth of the fourth lunar month through the ffteenth of 
the seventh month; in 1255, this would have corresponded to 22 May through 18 August.
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One Hundred Eight Gateways 

to the [lumination of the Dharma 

Ippyakuhachi homyo mon 

INTRODUCTION 

This undated work 1s unusual among the Shobdgenzo texts in that it is 
found only in the twelve-chapter compilation and, therefore, was long 
unknown before that compilation’s discovery in the twentieth century. 
It is also unusual in that it consists almost entirely of a quotation from a 
single scripture, simply listing, without comment, the items in the vener- 
able Buddhist teaching of the one hundred eight gateways to the dharma, 
as given in the Abhiniskramana-siutra (Fo benxing ji jing ATT EE; 
Sutra of the Collection of the Past Acts of the Buddha). Only at the very 
end of the text does Dogen add his own note, complaining that the teach- 
ing has been much neglected and recommending that those who would 
become teachers should make themselves familiar with it. In this literary 
character, the work is quite similar to the last text of the twelve-chapter 
compilation, “Hachi dainin gaku” /)\ XA.
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TE YE ER Hes 

Treasury of the True Dharma Eye 

Number 11 

一 百 八 法 明 門 

One Hundred Eight Gateways 

to the Ilumination of the Dharma 

[T11:1] {2:439} 
APRS RHA he, BREA C. PRRSER 一 天宮 、 名 日 高 幅 。 縦 廣 正 等 、 六 十 
由 旬 。 菩薩 時 時 上 彼 宮中 、 矢 名 率 天 説 於 法要 。 是 時 善 薩 、 上 於 彼 宮 、 安 学 
E, SRIRBKT SE, WSK, RRA, RETA. PRA B® 
ARS —TEBAPY 2, ASR UEAA (PY, BULA, KSA, KE 
SBA ICIEPI A, MEME, FPSRRIERR KAGR, BARSEREMILBRE, RKE 
k, UAB, SRRE@EE, RRaIK, BURRR(E(E-KE, ERA 
Ke k, mK, BOK. WEED ee. BRB. OR ALAM, 
RA ERP. ROEM. GS. RGR. BE, eine 

心 、 如 塚 墓 相 。 
At that time, Bodhisattva Jyotipala completed his contemplation of the 
family into which he would be reborn.' At the time, there was 1n Tusita 
a heavenly palace named Uccadhvaya, in height and breadth exactly 
sixty yojanas.” From time to time, the Bodhisattva would ascend to 
  

1 One Hundred Eight Gateways to the Illumination of the Dharma (ippyakuhachi 

homy6 mon — GH /\YEFAPA): Le., one hundred eight teachings providing access to the 
buddha dharma. The expression hdmyé mon 法 明 門 translates the Sanskrit dharmdlo- 
ka-mukha (“gateway to the light of the dharma”), but myo 54 is often read here as a ver- 
bal noun, “to illumine,” and hOmyo 7&4 parsed as an object-predicate compound with 
the sense “clarification of the dharma.” 

the Bodhisattva Jyotipala (Gomy6 bosatsu iA =f): Here and in the following sections 
(through section 21), Ddgen is quoting the Abhiniskramana-siitra (Fo benxing ji jing #6 
A{TSEKE, T.190.3:680b20-682b9). A parallel text occurs in the Lalitavistara translated 
by Divakara (Vaipulya-mahavyitha-sitra,; Fangguang da zhuangyan jing FR KHER, 
T.187). Jyotipala is the name of the bodhisattva, dwelling in Tusita Heaven, who is to be 
born in his next life as Prince Siddhartha and become Buddha Sakyamuni. At this point in 
the siitra, Jyotipala has realized that he is about to be born among humans on the continent 
of Jambudvipa and prepares to give his obligatory final teachings to the devas in heaven. 

2 Tusita (Tosotsuda $2246¢): Fourth of the six heavens of the realm of desire (vokukai 

@k ¥), from which the bodhisattva descends to the human realm in his last incarnation. 

Uccadhvaja (K6d6 fmf): “High Banner,” famed palace of the devas, occurring often 
in the literature.
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that palace and preach the essentials of the dharma for the devas of 
Tusita. At that time, the Bodhisattva ascended to that palace and, after 
sitting peacefully, addressed the devas of Tusita, saying: 

Devas, come and gather round. This body of mine will before long 
descend among humans. So now, I wish to speak of a gateway for 
the illumination of the dharma, called the “gateway of expedience 
for entering into the marks of the dharmas,” that I shall leave as my 
final teaching to you.’ Since you will remember me, when you hear 
this dharma gate, you will feel joy. 

At the time, having heard the Bodhisattva speak thus, the great throng 
of devas in Tusita, including the heavenly jewel maidens and all their 
retinue, all came and gathered.* After they had assembled, wishing 
to preach the dharma, he thereupon magically produced a heavenly 
palace atop his original Uccadhvaja heavenly palace. Lofty and vast, 
covering the four continents under heaven; pleasing, exquisite, of pro- 
portions rarely matched; majestic and towering, adorned with many 
jewels. Among all the palaces in the heavens of the desire realm, none 
could compare with it. Upon seeing this magical palace, the devas of 
the form realm thought of their own palaces as looking like tombs. 

[T11:2] {2:440} 
護 明 菩 薩 、 巳 於 過去 、 TTR TT. Mae eR, RR, A. ATA 
上 厳 、 師 子 高座 、 昇 上 末 座 。 護 明 菩 薩 、 在 彼 師 子 高座 之 上 、 ee 
RIGt, JREMGR, FRR K, TRE, BRR, DIRE. AE 8 2 

RES, WAMRAWEE, RHI L, BRAM, 4#YR. OTB, 
ALee Ot. BMeiKe. Khe LR. BAe. RRM, SRE, RRS 
SS Hee, RKRS, GHP SRL, KREER. FRM, te 
wis, BRR 於 上 。 彼 大 宮殿 、 垂 諸 流 蘇 、 無 量 無 由 、 百 千 高 億 諾 天 玉 女 、 各 
ECE, PRP, RMASRERRSER BOR, BtMt, AF 
Mle, ERAA, TRRE. TRE. BRR. FEAK, BORE. 
Mette, STAB AS AR. BARRE. +e, A BB Ae, 
2@OURE, STR a Athsh, AMET. BREA, Bek. ARE 
fe. ARR, MBH, BSR See, BERBER, RK. 師 

  

yojana (yujun FA’A)): A measure of distance, varying greatly depending on the source, 
but often said to range from seven to nine miles. 

3 “gateway of expedience for entering into the marks of the dharmas” (nisshohd 
sO 7 の の ez 7zo7 和信 諸 法 相方 便 門 ): Presumably meaning something like, “a teaching pro- 
viding aids to the understanding of the characteristics of the dharmas”; a title that does 
not seem to occur elsewhere in the canon. 

4 all came and gathered (kai rai shu 3K #®): Kawamura’s text omits hereafter 14 

glyphs from the sitra (at Fo benxing ji jing #ATT BK, T.190.3:680b28-29): 

集 、 上 於 彼 宮 。 護 明 菩 薩 見 彼 天 衆 衆 
[.. . all came and gathered] together and ascended to his palace. Bodhisattva Jyotipala, 
seeing that the throng of devas had assembled, [wishing to preach the dharma... .]
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Frmkk, Spek bk, GR Oe RR AS. eSB RK, 今 此 一 百 八 法 明 門 、 一 
生 補 遍 菩 薩 大 士 、 在 久 率 宮 、 欲 下 託生 ARMA. RKRA, BAS Bat 
一 百 八 法 明 門 、 留 奥 諸 天 、 以 作 憶 念 、 然 後 下 生 。 液 等 諸 天 、 今 可 至 心 諦 式 
諦 受 、 我 今 説 之 。 

Bodhisattva Jyotipala had 1n the past already performed precious prac- 
tices, planted good roots, achieved an accumulation of blessings, and 

was fully possessed of merit, with which he had adorned the high lion 
seat to which he had mounted and on which he now sat.’ On the high 
lion seat where Bodhisattva Jyotipala sat were incalculable jewels 
and inlaid adornments, incalculable and limitless. Various heavenly 
garments were draped over his seat, and various marvelous scents 
perfumed his seat. Incense burned in incalculable, limitless jeweled 
censers, from which came forth all manner of delicate and wondrous 

fragrant flowers that scattered on the ground. Surrounding the high 
seat were rare jewels, numbering in the hundreds of thousands of myr- 
iads of kotis, the light emitted from these adornments 1/luminating the 
palace. The palace from top to bottom was covered by jeweled nets, 
from which hung golden bells that rang with a marvelous subtle sound. 
That great jeweled palace emitted incalculable lights of all sorts, the 
thousand myriad banners and canopies of the palace covered it with 
marvelous colors of all sorts, and tassels hung from the great palace. 
Incalculable, limitless hundreds of thousands of myriads of kotis of 

heavenly jewel maidens, each holding various of the seven treasures, 
their voices melodious, praised the bodhisattva, telling of the incalcu- 
lable, limitless merit of his past. The four kings who protect the world, 
a hundred thousand myriad million of them, guarded the palace on the 
left and right; a thousand myriad Lord Sakras paid obeisance at the 
palace; and a thousand myriad Deva Brahmas venerated the palace. 
In addition, a multitude of bodhisattvas, a hundred thousand myriad 

kotis of nayutas of them, protected the palace; and the buddhas of the 
ten directions, numbering a myriad kotis of nayutas, bore the palace 
in mind.° All the adornments of his incalculable merit increased day 
and night, from a hundred thousand myriad kotis of nayutas of kalpas 
of past practices, in which he practiced the paramitas, fulfilled the 
blessed recompense, and fully equipped himself with the causes and 
conditions — what they were like 1s impossible to describe. 

  

5 Bodhisattva Jyotipala (Gomyo bosatsu sfA# hz): Continuing the quotation of 
the Fo benxing ji jing #AX1T BK (T.190.3:680c5-681al). Though not given in verse 
format, this entire passage in the siitra is composed of four-glyph lines. 

6 myriad kotis of nayutas (man’oku nayuta G(s Ab AH {th): Countless numbers; S. koti 
was used for a crore (ten million), while nayuta indicates an indefinite “multitude.”
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On that huge, finely-crafted high seat of the lion, the Bodhisattva sat 
and announced to all the heavenly host, “You devas, regarding the 
present one hundred eight gateways to the illumination of the dhar- 
ma, when a successor bodhisattva, a great being, residing in his Tusita 
palace, is about to descend to incarnation among humans, he must 
proclaim these one hundred eight gateways to the illumination of the 
dharma before the devas, leaving them with the devas to remember; 

after which, he descends to his rebirth.’ You devas, listen intently and 

accept, as I now explain them.” 

[T11:3] {2:442} 

一 百 八 法 明 門 者 何 、 

What are the one hundred eight gateways to the illumination of the 
dharma? 

[T11:4] 

IE fa EYER PY. AAR EEA, GED ERAPY, Bei, RE EE 

RAPS, ZARA, SSR YERAPY. aba 

Correct faith is a gateway to the illumination of the dharma, for a 
steadfast mind Is imperturbable.’ 

A pure mind is a gateway to the i[lumination of the dharma, for it 1s 
without impurities.'° 

Delight is a gateway to the illumination of the dharma, for it is a mind 
at ease.'' 

Enjoyment is a gateway to the illumination of the dharma, for it puri- 
fies the jnd. 

  

7 successor bodhisattva (issh6 fusho posg が sz 一 生 補 上 菩薩 ): I.e. a bodhisattva who 
will become a buddha in his next life. 

8 What are the one hundred eight gateways to the illumination of the dhar- 

ma? (ippyakuhachi hdmyé mon sha ka —B/\YEFAPAA fA): Fo benxing ji jing BRAS 
{7 4, T.190.3:68lal. The following list, through section 20, below, is found at Fo 

benxing ji jing # ATT Bi, T.190.3:681a2-682b6; and at Da zhuangyan jing Kit ma, 
T.187.3:544b02-545a26. 

9 Correct faith (shdshin 正信 ): S. sraddha. 

10 pure mind (jdshin 7#-L)): S. prasdda (“purity”). 

11 Delight (kanki #&=): S. pramodya. 

12 Enjoyment (airaku 88): S. priti.
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[T11:5] 

ATE SIR. SSG, ATTA, Ee, BT 
YEAR PY. Et = ae i, 

Correct practice of physical behavior is a gateway to the illumination 
of the dharma, for the three acts are purified."° 

Pure practice of verbal behavior 1s a gateway to the illumination of the 
dharma, for it eliminates the four evils.'4 

Pure practice of mental behavior Is a gateway to the Ulumination of the 
dharma, for it eliminates the three poisons." 

[T11:6] 

ETE AAPY. BUR AIF A, RZEYEAAPY, BRA, SEE AAPA, 
(ep 1 BS AE A, 

Recollecting the Buddha is a gateway to the iJlumination of the dhar- 
ma, for one’s view of the Buddha ts pure.'® 

Recollecting the dharma is a gateway to the illumination of the dhar- 
ma, for one’s view of the dharma ts pure."’ 

Recollecting the samgha Is a gateway to the illumination of the dhar- 
ma, for one’s gaining of the way Is steadfast.'* 

  

13 Correct practice of physical behavior (shingyd shdgy6 {T1E{T): S. kaya-sam- 
vara (“physical restraint”; shinkai 47%). This and the following two items cover the 
three types of karma (sangé =3€): body, speech, and mind. The reference here to the 
purification of “the three acts” is not to the three types of karma but to the three physical 
acts — killing (sess6 殺生 )、 stealing (cz76 父 盗 )、 and illicit sex (jain FYE) — in the 
standard list of the ten evil deeds (ja aku +-3&), the remainder of which will be covered 
in the following two items. The Da zhuangyan jing KH ii (T.187.3:544b5) has here: 

he = Be AZ, 
For one eliminates the three evils. 

14 Pure practice of verbal behavior (kugyd jogyd O{TI#17T): S. vak-samvara (“ver- 
bal restraint”; gokai #7). “The four evils” (shi aku PU) refers to the four verbal acts 

— lying (mégo %&), flowery speech (kigo 綺語 )、 abusive speech (akuku #4), and 
treachery (rydzetsu Pi 4) — in the list of ten evil deeds. 

15 Pure practice of mental behavior (igvd jogyd E{Ti#1T): S. manah-samvara 
(“mental restraint”; ikai #7). “The three poisons” (san’aku =) are greed (tonyoku 

BR), anger (shin’i M2), and delusion (guchi #4), the three mental acts in the list of 
ten evil deeds. 

16 Recollecting the Buddha (nenbutsu 746): S. buddhanusmrti. The three items in 
this section cover the three refuges (san kie = $(K; S. trisarana) of Buddha, dharma, 

and samgha; together with the three items in the following section, they form a tradition- 
al set known as “the six recollections” (rokunen 77; S. sad anusmrtayah). 

17 Recollecting the dharma (nenpd ié): S. dharmanusmrti. 

18 Recollecting the samgha (nenséd “{8): S. samghanusmrti.
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[T11:7] 

it TEAR PY, RARER, EIEAAPY, — ORR ek, RREEA 
PY. FER AOD AL, 

Recollecting giving is a gateway to the illumination of the dharma, for 
one anticipates no reward.'” 

Recollecting the discipline is a gateway to the illumination of the dhar- 

ma, for all one’s aspirations are fulfilled.*° 

Recollecting the heavens is a gateway to the illumination of the dhar- 
ma, for one develops a broad mind.*' 

[T11:8] 

Hee IEAAPY. — OA be se a, ARAEYAAAPY, RRERER BEA 
PA. FeO ARS, PRE EAAPA, RRE DARK, 

Kindness is a gateway to the i/lumination of the dharma, for it surpass- 
es all good roots wherever they arise.” 

Compassion is a gateway to the illumination of the dharma, for one 
does not kill living beings.” 

Joy is a gateway to the illumination of the dharma, for it removes all 
unpleasantness.”* 

Equanimity is a gateway to the illumination of the dharma, for one 
loaths the five desires.” 

  

19 Recollecting giving (nense hit): S. thaganusmrti. The Da zhuangyan jing Kiki 
« (T.187.3:544b8) gives the reason here as: 

乗 一 切 事故 。 
For one abandons everything. 

20 Recollecting the discipline (nenkai <:7): S. Silanusmrti. 

21 Recollecting the heavens (nenten xX): S. devanusmrti. The “broad mind” (kddai 

shin 廣 大 心 : S. udara-citta) typically refers to a liberal, or lenient, mind, though here 
it may well indicate the “great” mind of the four immeasurable states of mind that are 
covered in the following section. 

22 Kindness (ji 2%): S. maitri. The translation of the reason here is tentative. The 

four items in this section cover the four “immeasurables” (shi mury6é shin TU EBL, S. 

apramana), practiced in the meditations of the four brahma-viharas (shi bonju VUF#{E). 

23 Compassion (hi #8): S. karunda. 

24 Joy (ki %): S. mudita. 

25 Equanimity (sha #8): S. upeksa. The “five desires” (goyoku 4.%X) are the desires 
associated with the five senses.
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[T11:9] {2:443} 

He Be TRHAPY, B= AAR, PREP. brik, BRB 
PL. BRS, REBEL, ReaD AL, 

Examination of impermanence Is a gateway to the 1/lumination of the 
dharma, for one observes the desires of the three realms.”° 

Examination of suffering 1s a gateway to the illumination of the dhar- 
ma, for it cuts off all our longings.”’ 

Examination of lack of self is a gateway to the illumination of the 
dharma, for one 1s undefiled by attachment to self.*® 

Examination of quiescence is a gateway to the illumination of the 
dharma, for one’s mind Is not agitated.*? 

[T11:10] 

HT ETE BA PY, ADE, AEE YEPAPA, Sh HZ, 

Shame ts a gateway to the illumination of the dharma, for internally 
the mind ts calm.*° 

Modesty is a gateway to the i!lumination of the dharma, for externally 
evil ceases.”! 

[T1211] 
BeiEAAPY, RaEKAM, eYEAAPY, Rata ake, ATT EYEAAPA. BIB 
qT, SRA, oR, MRAP. FSR, Hee 
AAPA. ER hike, ARE AAPY, BRB Sa, BREE. BE 
Hak, FTA EITEAAPY, BOVE TH, 知 時 赴 法 明 門 、 不 軽 言 説 故 。 播 我 慢 
EVEAR RY, AEA, RAR DEEP, Bereta, Mle SEE 
門 、 心 無 疑惑 牙 。 信 解 赴 法 明 門 、 決 了 第 一 義 故 。 不浄 観 赴 法 明 門 、 RR 
心 導 。 不 語 闘 走 法 明 門 、 過 上 妥 訟 故 。 不 疾 赴 法 明 門 、 断 殺生 故 。 全 法 義 赴 法 
明 門 、 求 法 義 逆 。 愛 法 明 赴 法 明 門 、 得 法 明 故 。 求 多 聞 赴 法 明 門 、 正 覚 法相 
Mm, IEA EAP, Rie TA, AG BEER, bridle aie, PRA 
  

26 Examination of impermanence (mujd kan #2): S. anitya-pratyaveksa. The 
phrase sangai yoku = 5*@, rendered here “desires of the three realms,” might also 
be read “desire for [existence in] the three realms (of desire, form, and formlessness). 

See Supplementary Notes, s.v. “Three realms.” The Da zhuangyan jing KAtRiE 
(T.187.3:544b13) gives simply: 

Aas Ae A, 

For one ceases desires. 

The four items in this section cover “the four seals of the dharma” (shi hdin PUYEEF)): 

impermanence, suffering, lack of self, and nirvana. 

27 Examination of suffering (ku kan #1): S. duhkha-pratyaveksa. 

28 Examination of lack of self (muga kan #£##): S. andtma-pratyaveksa. 

29 Examination of quiescence (jakujd kan FX BL): S. Santa-pratyaveksa. 

30 Shame (zangi tithe): S. Ari. 

31 Modesty (shiichi 24): S. apatrapya.
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EAAPY. FARA, FERC eIEHAPY. WOR PEE, Meee IEA 
PA, EH. aa NE ee EAA PY. ES OMe eik, AGIEARL 12 
TEIB A, FE SEGARA, ato A, 

Truth 1s a gateway to the illumination of the dharma, for one does not 
deceive devas and humans.*? 

Genuineness Is a gateway to the illumination of the dharma, for one 
does not deceive oneself.*? 

Dharma practice is a gateway to the 1/[umination of the dharma, for it 
accords with the dharma.** 

The three refuges are a gateway to the 1!lumination of the dharma, for 
they purify the three evil paths.*° 

Gratitude 1s a gateway to the illumination of the dharma, for one does 
not forsake one’s good roots.*° 

Obligation is a gateway to the illumination of the dharma, for one does 
not mistreat others.*’ 

Not deceiving oneself is a gateway to the 1!lumination of the dharma, 
for one does not praise oneself.*® 

Taking living beings into account Is a gateway to the illumination of 
the dharma, for one does not disparage others.*” 

Taking the dharma into account 7S a gateway to the illumination of the 
dharma, for one practices according to the dharma.” 

  

32 Truth (jitsu #): S. satya. 

33. Genuineness (shin |&): S. bhiita. 

34 Dharma practice (hdgy6 1&1T): S. dharma-carana. 

35 three refuges (sanki =$): S. trisaranagamana. |.e., taking refuge in me three 
treasures of Buddha, dharma, and samgha. The three evil paths (san akudéd = 3£i6) are 
the lower realms of rebirth: animal, preta, and hell. The Da zhuangyan jing Kit mut 
(T.187.3:544b18) gives as the reason here the more expected, 

超 三 悪 趣 故 。 
For one transcends the three evil destinies. 

36 Gratitude (chion ALA): S. krtajnata. 

37 Obligation (hdon #24): S. krtavedita. 

38 Not deceiving oneself (fujigi 7 8 #): S. atmajfiata (“self-knowledge”). The set, be- 
ginning here, of four types of knowledge — self, others, dharma, and time — is obscured 
by the Fo benxing ji jing #iA 47 4Bi< translation that DQgen is using; the Da zhuangyan 
jing KitRk (T.187.3:544b20) has “knowing oneself” (jichi A #1). 

39 Taking living beings into account (i shujd f32k4E): Or “[doing] for the sake of 
living beings.” S. sattvajriata (“knowledge of beings’). 

40 Taking the dharma into account (i hd #7#). Or “[doing] for the sake of the dhar- 
ma.” S. dharmajiiata (“knowledge of dharma”).
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Knowing the time Is a gateway to the illumination of the dharma, for 
one does not take words lightly." 

Controlling pride is a gateway to the i/lumination of the dharma, for 
one’s wisdom is perfected.*” 

Not giving rise to hostile thoughts 1s a gateway to the ilIJumination of 
the dharma, for it protects both self and other.” 

Absence of obstacles 1s a gateway to the i/lumination of the dharma, 
for the mind is without doubts.” 

Confidence is a gateway to the illumination of the dharma, for one 
decisively comprehends the prime meaning.” 

Examination of impurity 1s a gateway to the illumination of the dhar- 
ma, for one abandons thoughts of desire.*° 

Non-dissension is a gateway to the illumination of the dharma, for it 
eliminates anger and litigiousness.*’ 

Nondelusion is a gateway to the illumination of the dharma, for it 
eliminates the taking of life.*® 

Delighting in the meaning of the dharma ts a gateway to the 1/lumina- 
tion of the dharma, for one pursues the meaning of the dharma.” 

  

41 Knowing the time (chi ji 40): S. kalajfiata. Divakara (Da zhuangyan jing K it fk 
#, T.187.3:544b22) gives as the reason here, 

He En FL AL, 
For one’s views are not worthless. 

42 Controlling pride (setsu gaman #hFK'12): S. nihata-manata. 

43 Not giving rise to hostile thoughts (fushd akushin #43 -L)): S. apratihata-cittata. 

44 Absence of obstacles (mu shoge #£i tke): S. anupanaha (“non-hostility”). Divakara 
(Da zhuangyan jing Kitt ei, T.187.3:544b24) gives: 

AMR TE PA A, 
Non-hostility is a dharma gate, for one does not regret. 

45 Confidence (shinge {a f#%): S. adhimukti. Divakara (Da zhuangyan jing Kite, 
T.187.3:544b25) gives as the reason here: 

HE GE Hit OL 
For one will have no impediment of doubt. 

46 Examination of impurity (fuj6 kan Fi##): S. asubha-pratyaveksa. 

47 Non-dissension (fujotd 7 s15H): S. avyapada. 

48 Nondelusion (fuchi 7): S. amoha. Again, Divakara (Da zhuangyan jing KHER 
A, T.187.3:544b27) gives the more likely reason here: 

AR LR HEE BL. 
For it destroys ignorance. 

49 Delighting in the meaning of the dharma (rakuhd £i&): S. dharmarthikata 
(“wanting dharma’). Divakara (Da zhuangyan jing Kit mei, T.187.3:544b27) reads:
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Love of the illumination of dharma 1s a gateway to the illumination 
of the dharma, for one gains the gateways to the illumination of the 
dharma.°° 

Seeking learning 1s a gateway to the illumination of the dharma, for 
one correctly perceives the marks of the dharma.’' 

Correct application 1s a gateway to the illumination of the dharma, for 
one Is possessed of correct practice.” 

Knowledge of names and forms ts a gateway to the 1!lumination of the 
dharma, for it removes obstacles.” 

Removal of views of causality 1s a gateway to the i[lumination of the 
dharma, for one attains liberation.** 

Absence of anger and affection 1s a gateway to the 1llumination of the 
dharma, for it produces impartiality of anger and affection.” 

Skill with the aggregates is a gateway to the iflumination of the dhar- 
ma, for one knows sufferings.°° 

Equality of the elements 1s a gateway to the illumination of the dhar- 
ma, for it eliminates all causes.>’ 

The sense fields are a gateway to the illumination of the dharma, for 
one practices the correct path.°® 

Acceptance of non-arising is a gateway to the 1/Jumination of the dhar- 
ma, for one realizes the truth of extinction.°° 

  

RTE FETE PA (KLE A FER, 
Seeking the dharma is a dharma gate, for one relies on the meaning. 

50 Love of the illumination of dharma (ai hOmyo &i##A): S. dharmakamata. 

51 Seeking learning (kyit tamon *K2IRi): S. Sruta-paryesti. 

52 Correct application (shd hdben iE 77{#): S. samyakprayoga. 

53 Knowledge of names and forms (chi mydshiki 知名 色 ): S. namariipaparijna. 

54 Removal of views of causality (jo inken BRIA EL): S. hetudrstisamuddhata. 

55 Absence of anger and affection (mu onshin shin £788UL): S. anunaya-pratigha- 
prahana. 

56 Skill with the aggregates (on hdben (277 {#): S. skandhakausalya. The reasons for 
this and the following three items cover the four sacred truths: suffering, cause, path, 
and cessation. 

57 Equality of the elements (shodai bydd6 i K°E%): S. dhatusamata. “Causes” 
here loosely translates wagd ho fa G74, used for samudaya (“aggregation”), the second 
sacred truth. 

58 sense fields (shonyi if A): S. Gvatanadpakarsana (“withdrawal of the sense fields”). 
The Da zhuangyan jing KHL RRKE (T.1087.3:544c4) reads “not grasping” (fushu 7 ER). 

59 Acceptance of non-arising (mushdnin EB): S. anutpdda-ksanti. |.e., acceptance 
of the fact that all dharmas are empty and do not really occur.
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[T11:12] 
A See tEAARY, aia, SREP, Brak, Le 
WEARPY, Bi wOZI ba, REE, Sea, 

Mindfulness of the body is a gateway to the i/Ilumination of the dhar- 
ma, for the dharmas are quiescent.” 

Mindfulness of sensations 1s a gateway to the 1!Jumination of the dhar- 
ma, for one eliminates all sensations.°' 

Mindfulness of the mind 1s a gateway to the illumination of the dhar- 
ma, for one examines the mind as an iIlusion.© 

Mindfulness of the dharmas 1s a gateway to the illumination of the 
dharma, for one’s wisdom is unclouded.® 

[T11:13] {2:444} 

PU TE Sa ee EAA PY, BD ae ea, DUO PIE AAPY, SDE, 

The four right efforts are a gateway to the illumination of the dharma, 
for they eliminate all vices and perfect the virtues.” 

The four wish-fulfilling bases are a gateway to the 1llumination of the 
dharma, for one’s body and mind are light.° 

  

60 Mindfulness of the body (shin nenjo Ha ikt): S. kayagatanusmrti. Divakara (Da 

zhuangyan jing KAtHeK, T.187.3:544c6) gives as the reason here: 

分 杭 観 身 故 。 
For one observes the body analytically. 

The four items in this section cover the four foundations of mindfulness (shi nenjo Uz 
jit; S. catvari-smrty-upasthandani): body, sensations, mind, and dharmas. This set is the 

first of the thirty-seven factors of bodhi (sanjishichi hon bodai bunp6éd =+-t inte 
{#; S. saptatrimsad-bodhi-paksika-dharmah), which will be covered in the items listed 

through section 17, below; Dogen discusses them in his “Shdobdgenzo6 sanjishichi hon 
bodai bunp6” JEVEAR HR = + tin eT. 

61 Mindfulness of sensations (ju nenjo %/cxiat): S. vedanagatanusmrti. 

62 Mindfulness of the mind (shin nenjo (Liz): S. cittagatanusmrti. 

63 Mindfulness of the dharmas (6 nenju 173): S. dharmagatanusmrti. This item 
is missing in the Da zhuangyan jing KAERRE. 

64 The four right efforts (shi shdgon VU1E22): S. catvari samyakprahanani. The sec- 
ond set of the thirty-seven factors of bodhi; also known as “the four right abandonments” 

(shi shodan PU 1Efst): eliminating evils already arisen; avoiding evils not yet arisen; pro- 
ducing good not yet arisen; and continuing good already arisen. 

65 The four wish-fulfilling bases (shi nyoi soku PORN): S. catvara rddhipada; i.e., 
the bases for developing paranormal powers. The third set of the thirty-seven factors of 

bodhi; also known as “spiritual bases” (jinsoku ##£): desire (voku @&), effort (gon #)), 
thought (shin -t»), and examination (kan @).
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[T11:14] 
(SAR ALTEPAPY, RBBUERO, RMEMRLYABAPY, GI, SIRE IETA 

門 、 JE(ERSERL, EAREGASIP. CORIPAL, GRLULBAPY, BLL UEAC 
The faculty of faith is a gateway to the illumination of the dharma, for 
one does not follow the words of others.°° 

The faculty of effort is a gateway to the illumination of the dharma, for 
one’s wisdom Is well acquired.°’ 

The faculty of mindfulness is a gateway to the illumination of the 
dharma, for one’s deeds are well done.® 

The faculty of concentration is a gateway to the illumination of the 
dharma, for the mind ts pure.” 

The faculty of wisdom is a gateway to the i!lumination of the dharma, 
for one directly perceives the dharmas.”° 

(T11:15] 

(EF YRAA PS. eR AAR, Fee AE RAAPY, BBR, 念 力 赴 法 明 門 、 
AR FEA, FETT EYEAAPY. Ei, BA RETEPAPS. BEC a, 

The power of faith is a gateway to the illumination of the dharma, for 
it surpasses the powers of Mara.”' 

The power of effort is a gateway to the i!lumination of the dharma, for 
one does not regress.’ 

The power of mindfulness is a gateway to the illumination of the dhar- 
ma, for one does not associate with others.” 

  

66 faculty of faith (shinkon {&t&): S. sraddhendriya. Here begins the list of the five 
faculties (gokon 48), the fourth set of the thirty-seven factors of bodhi. 

67 faculty of effort (shdjin kon *HiEtR): S. viryendriya. 

68 faculty of mindfulness (nenkon 7s48): S. smrtindriya. 

69 faculty of concentration (jOkon 7EfR): S. samadhinriya. The Da zhuangyan jing 

AHERRE (T.187.3:544c11) gives as the reason here: 

由 心 解脱 故 。 
For the mind is thereby liberated. 

70 faculty of wisdom (ekon 248): S. prajfiendriya. 

71 power of faith (shinriki {3 71): S. Sraddhabala. Here begins the list of the five pow- 
ers (goriki #77), the fifth set of the thirty-seven factors of bodhi. 

72 power of effort (shdjin riki #4177): S. viryabala. 

73 power of mindfulness (nenriki 71): S. smrtibala. The Da zhuangyan jing Kit 
cis (T. 187.3:544c13-14) gives as the reason here: 

For one does not forget.
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The power of concentration is a gateway to the illumination of the 
dharma, for one eliminates all thoughts.” 

The power of wisdom is a gateway to the illumination of the dharma, 
for one is free from the two extremes.” 

[T11:16] 

ee) EE AA PA, ROR Sa, TERETE TEAAPY, PRA ae A, FETE 
Sy Re TRAR PY. SRE, BRD EIBIAMT. aE a, PRED EIEHAPA, PT 
(ELH, ERO EIEAAPY, SIO ES, HRELETEAAPY, REE 
EAL. 

The factor of awakening of mindfulness is a gateway to the ilumina- 
tion of the dharma, for it is knowledge of the dharmas as they are.” 

The factor of awakening of dharma [analysis] 1s a gateway to the illu- 
mination of the dharma, for it i[lumines all dharmas.” 

The factor of awakening of effort is a gateway to the illumination of 
the dharma, for one perceives correctly.’* 

The factor of awakening of joy is a gateway to the illumination of the 
dharma, for one attains the concentrations.” 

The factor of awakening of alleviation is a gateway to the 1/[umination 
of the dharma, for what is done is taken care of.*° 

The factor of awakening of concentration 1s a gateway to the i1/umina- 
tion of the dharma, for one knows the equality of all dharmas.*' 

  

74 power of concentration (jdriki 7E 7): S. samadhibala. 

75 power of wisdom (eriki #7): S. prajfidabala. The Da zhuangyan jing Kitt mie 
(T.187.3:544c15) gives as the reason here: 

HERE TARR a, 
For one cannot be injured. 

76 factor of awakening of mindfulness (nen kakubun 7447): S. smrti-sambodhyan- 

ga. Here begins the list of the seven factors of awakening (or “limbs of awakening” 
[kakushi *%3Z: S. bodhyanga]), the sixth set of the thirty-seven factors of bodhi. 

77 factor of awakening of dharma [analysis] (chakuhé kakubun #214477): Supply- 
ing chaku ##, missing in Kawamura’s text. S. dharma-pravicaya-sambodhyanga. The 

Da zhuangyan jing KHER (T.187.3:544c16) gives as the reason here: 

彫 浦 一 切 法 故 。 
For it perfects all dharmas. 

78 factor of awakening of effort (shdjin kakubun FaiE 7D): S. virya-sambodhyanga. 

79 factor of awakening of joy (ki kKakubun =@%4)): S. priti-sambodhyanga. 

80 factor of awakening ofalleviation (jo kakubun bR 7D): S. prasrabdhisambodhyanga. 
The Da zhuangyan jing Kite (T.187.3:544c18) translates this as “serenity” (Aydan 
EZ), 

81 factorofawakening ofconcentration (jd kakubun iE 7) ): S.samadhisambodhyanga.
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The factor of awakening of equanimity 1s a gateway to the illumination 

of the dharma, for one loaths all births.®? 

[T11:17] 

Te mip ‘0M an oe 1 Bm. Fi! we HEAR PS. Et — BAP + BEG alli. 
止 語 Bye YEAAPA. —WA+ +° B oe 語 言 Sy Fn ROSS a, EAE ra 

ae 12a, JEST AEYEPAPY, BRK. IEEE. RE OHEAL, 
REVEARPY. fee AL — PRA, 

* Correct views are a gateway to the illumination of the dharma, for one 
attains the noble path on which the contaminants are exhausted.* 

Correct discrimination is a gateway to the illumination of the dharma, 
for one eliminates all discrimination and nondiscrimination.™* 

Correct speech is a gateway to the illumination of the dharma, for one 
knows that all words, sounds, and language are like echoes.*° 

Correct livelihood is a gateway to the illumination of the dharma, for 
it does away with all evil paths.*° 

Correct exertion Is a gateway to the illumination of the dharma, for it 
leads to the other shore.*’ 

Correct mindfulness Is a gateway to the illumination of the dharma, for 
one does not think of any dharmas.*® 

Correct concentration is a gateway to the illumination of the dharma, 
for one attains samadhi, free from distraction.” 

  

82 factor of awakening of equanimity (sha kakubun f§24)): S. upeksadsambodhyanga. 

83 Correct views (shdken IE 5L); S. samyagadrsti. Here begin the items of the noble 
eightfold path, the seventh and final set of the thirty-seven factors of bodhi. 

84 Correct discrimination (shd funbetsu 1E775)): S. samyaksamkalpa. 

85 Correct speech (sho go iE&): S. samyagvag. Dogen’s text is missing the fourth 
item of the eightfold path, “correct action” (shég6 IE3€; S. samyakkarmanta), which 
occurs at Fo benxing ji jing #hASTT Bi, T.190.3:681022: 

正 業 EAA, Re BRK, 
Correct action is a gateway to the illumination of the dharma, for it is without acts 
and without recompense. 

86 Correct livelihood (shdmyd 1Eff): S. samyagdajiva. The Da zhuangyan jing Kit 
fi (T.187.3:544c23) gives as the reason here: 

BE — 00) is 3 KC, 
For one is free from all seeking. 

87 Correct exertion (shdgyd 1E{T): S. samyagvyayama. 

88 Correct mindfulness (shdnen IE“): S. samyaksmrti. 

89 Correct concentration (shdjd IEZE): S. samyaksamadhi.
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[T11:18] 

HDI, BHR. Rie EARL, PER DRA. LE eH 
PY. ee EA, PSE EAAPY. A — ae REM, 

The thought of bodhi Is a gateway to the illumination of the dharma, 
for it does not cut off the three treasures.”° 

Reliance is a gateway to the illumination of the dharma, for one does 
not desire the Small Vehicle.’! 

Correct faith is a gateway to the illumination of the dharma, for one 
attains the supreme buddha dharma.” 

Advancement Is a gateway to the illumination of the dharma, for one 
achieves all good roots.” 

[T11:19] 
BE RIEAARY. ARTE. HER. BULA RE, EE 
AAPY. eRe eae HE, Aka RE, ADE SAP. HOMES - 
Fle - Gath > aa, ACU R EK, HET tS — Dae & 
1, BUCS BARE A, REE YERAPA. Bic — OTE ee, UL EL 
ag RE, TRE AEYARA PY, BRERA RI ea, BURA AR a, 

Perfection of dana is a gateway to the illumination of the dharma, for, 

moment by moment, one achieves the marks and signs, adorns a bud- 
dha land, and instructs living beings who are greedy.” 

Perfection of morality is a gateway to the illumination of the dharma, 
for one is distant from the troubles of the evi! paths and instructs living 
beings who have broken the precepts.” 

Perfection of patience is a gateway to the illumination of the dharma, 
for one abandons all malice, arrogance, deceit, and frivolousness, and 

instructs living beings who are [afflicted by] such evils.”° 

  

90 thought of bodhi (bodai shin #%-L)): S. bodhicitta. 

91 Reliance (e 依 椅 ): S. asaya. The Da zhuangyan jing KHER (T.187.3:544c2) 
takes this as “great intention” (dai igvd KE 38). 

92 Correct faith (shdshin 1E{s): S. adhyasaya (“higher intention”); compare shdshin 

正信 for sraddha, section 4, above. 

93 Advancement (zdshin HS): S. prayoga (“application”). 

94 Perfection of dana (dan do t8/£): S. dana-paramita. “Marks and signs” (sdk6 *8 

RF) refers to the major marks and minor auspicious signs on the body of a buddha. Here 
begins the list of the six perfections (rokudo 7\FE; S. sat-paramita). 

95 Perfection of morality (kai do #KE): S. Sila-paramita. 

96 Perfection of patience (nin do ZZ): S. ksanti-paramita.
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Perfection of vigor is a gateway to the illumination of the dharma, 
for one acquires all good dharmas and instructs I1ving beings who are 
lazy.’ 

Perfection of dhyana 1s a gateway to the illumination of the dharma, 
for one achieves all the meditations and spiritual powers, and instructs 
living beings who are distracted.” 

Perfection of wisdom is a gateway to the illumination of the dharma, 
for one eliminates the darkness of ignorance and attachment to views, 
and instructs living beings who are ignorant.” 

[T11:20] 

Fy (BREYER AAPY. REAR APT LE. MAE. aR ae RA, Ue 
法 是 法 明 門 、 eS ORAL SHEL. HORE, BLREEE 
明 門 、 自 不 受 業 、 不 閣 鈴 故 。 描 受 正法 赴 法 明 門 、 過 一 切 衆 生 諸 数 悩 逆 。 福 
衆 赴 法 明 門 、 利 益 一 切 諸 衆 生 故 。 修 紳 定 算法 明 門 、 満 足 十 力 逆 。 寂 定 直 法 
ARPA. Acta HBR A a, BL RAAPY, Sei ek, AR Se 
ARAPY. TEAR CRA, ADTRAN. Fe bAR ACR, ACRE PE ETE 
EAAPY. Bae, HERA, PRESEN, DH ORERRKE 
i, WBA EEAAPY. A ae ie, REE EEA, Pesca, 不 
WR EAA PY, RE RRM, H-MB— He SIRF, ETA CR 
— a, ETA BART. (EER, JO rl RS HE — i — BEM, 

Expedient means is a gateway to the illumination of the dharma, for 
one displays instructions according to the views and behaviors of liv- 
ing beings, and one achieves the dharma of all the buddhas.'°° 

The four methods of attraction are a gateway to the illumination of the 
dharma, for one gathers in all living beings and, after attaining bodhi, 
offers the dharma to all of them.'®' 

Instructing living beings 1s a gateway to the illumination of the dhar- 
ma, for one does not enjoy pleasure for oneself and does not become 
exhausted.'” 
  

97 Perfection of vigor (shdjin do tai): S. virya-paramita. 

98 Perfection of dhydna (zen do t#E). S. dhyana-paramita. 

99 Perfection of wisdom (chi do #1): S. prajfa-padramita. 

100 Expedient means (hdben A(#): S. upayakausala. 

101 four methods of attraction (shi shob6 PURI): S. catvari-samgrahavastini. Four 
ways in which the bodhisattva can attract people to the buddha dharma: giving (fuse 7f 
hit; S. dana), kind words (aigo a8; S. priyavacana), helpful deeds (rigyd FIl4T; S. ar- 
thakrtya), and participation (d6ji [Al 3#; S. samanartha). The Da zhuangyan jing Kitt jak 
#€ (T.1873:545al1 1-12) gives as the reason here: 

fab ats BE AE To OR RES KEE, 
For one gathers in living beings and causes them to seek verification of the dharma 
of great bodhi. 

102 Instructing living beings (kyoke shujo BULR): S. sattva-paripaka. “Become
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Embracing the true dharma is a gateway to the illumination of the 
dharma, for one eliminates the afflictions of all living beings.'™ 

Accumulation of merit 1s a gateway to the illumination of the dharma, 
for it benefits all living beings.'™ 

Practice of meditation is a gateway to the illumination of the dharma, 
for one perfects the ten powers.’ 

Calm concentration is a gateway to the illumination of the dharma, for 
one achieves the fulfillment of the samadhi of the tathagatas.'®° 

Insight 1s a gateway to the illumination of the dharma, for wisdom 1s 
achieved and perfected.'°’ 

Entrance into unimpeded analysis Is a gateway to the illumination of 
the dharma, for one gains achievement of the dharma eye.'°* 

Entrance into all things 1s a gateway to the i!lumination of the dharma, 

for one gains achievement of the buddha eye.'” 

Acquiring dharanis 1s a gateway to the 1![lumination of the dharma, for 
one can receive and keep all the dharmas of the Buddha.''° 

  

exhausted” (hiken #£®)): reading hi #Z (“to tire”) for chi K€ (“ignorance”), after the siitra 
text. 

103 Embracing the true dharma (shdju shobo aise IEY): S. saddharma-parigraha. 

104 Accumulation of merit (fukuju #43): S. punva-sambhara. 

105 Practice of meditation (shu zenjd (Z0#7E): S. jana-sambhara (“accumulation 
of knowledge”). Lists of the ten powers (jiiriki +-77) of a buddha vary, but a common 
version gives: (1) knowledge of what is appropriate (sho riki Jit 77), (2) knowledge of 
karma (g6 riki 3277), (3) knowlege of concentrations (j6 riki 7277), (4) knowledge of 
faculties (kon riki #77), (5) knowledge of desires (yo ん z riki #71), (6) knowledge of 
natures (shé riki f£7J), (7) knowledge of destinies (shisho riki 277), (8) knowledge of 
former lives (shukumy6 riki 14 #8 77), (9) the deva eye (tengen KAR), (10) knowledge of 
the exhaustion of the contaminants (rojin riki ifiai 77). (See, e.g., Liizong xinxue mingju 

{ERM EA FB), ZZ.105:661a5-7.) 

106 Calm concentration (jakuj6 7X): S. Samatha-sambhara. 

107 Insight (eken & 5): S. vidarsand-sambhara (“accumulation of insight”). The Da 
zhuangyan jing KALReK (T.187.3:545al7) gives as the reason here: 

58 AAR AK, 
For one attains the wisdom eye. 

This and the following two items, then, cover the attainment of the three spiritual eyes 
in the list of the five eyes (gogen TAR): physical, deva, wisdom, dharma, and buddha. 

108 Entrance into unimpeded analysis (nyii mugeben AES 3): S. prati- 
samvid-avatara. 

109 Entrance into all things (nyii issai gvo A—W){T): S. pratisaranavatara (“en- 
trance into the reliable”?). The Da zhuangyan jing K#L RE (T.187.3:545al 8) translates 
as jueze 1R4¥ (“discrimination,” “selection,” etc.). 

110 Acquiring dhdrants (jdju darani WEREBEREJE): S. dharani-pratilambha.



302 DOGEN’S SHOBOGENZO VOLUME VI 

Attaining unimpeded eloquence Is a gateway to the 1!lumination of the 
dharma, for it causes all living beings to rejoice.''' 

Patience 1n accordance 1s a gateway to the illumination of the dharma, 
for one accords with all the dharmas of the Buddha.'"” 

Attaining patience in the non-arising of dharmas Is a gateway to the 
illumination of the dharma, for one receives a prediction.''° 

The stage of non-regression 1s a gateway to the illumination of the 
dharma, for one is fully endowed with the dharma of the buddhas of 
the past.'"* 

The wisdom that progresses from stage to stage 1s a gateway to the 
illumination of the dharma, for one 1s consecrated in the achievement 

of omniscience.''> 

The stage of consecration 1s a gateway to the 1!Jumination of the dhar- 
ma, for one goes from birth and leaving home up to attaining anuttara- 
samyak-sambodhi.''° 

  

111 Attaining unimpeded eloquence (toku muge ben 4% #3): S. pratibhana-pra- 

tilambha. 

112 Patience in accordance (junnin JIA®&): S. Gnulomika-dharma-ksanti (“patience 
in accordance with the dharma”). One of the three (or five) types of patience, variously 

defined; beginning here, the final members of the list represent the bodhisattva’s progress 
through the stages (S. bhiimi) of the path to buddhahood — this member representing the 
stages before the seventh bhiimi. 

113 Attaining patience in the non-arising of dharmas (toku mushObo nin te 3 EYE 
#4): S. anutpattika-dharma-ksanti, commonly held to occur at the seventh bhumi. “Pre- 

diction” (juki Sad; S. vydkarana) refers to the prediction of eventual buddhahood. 

114 stage of non-regression (fu taiten ji 7.iB#4HL): S. avaivartika-bhiimi; typically 

located at the seventh bhumi of the bodhisattva path. 

115 wisdom that progresses from stage to stage (ji ichiji shi ichiji chi 従一 地 至 一 

Hh): S. bhiimerbhiimi-samkranti-jridna; i.e., on (the higher stages of) the bodhisattva 
path. 

116 stage of consecration (kanjé ji #ETA HE): S. abhiseka-bhiimi; i.e., the final, buddha 
stage of the bodhisattva path. The Da zhuangyan jing KitmMeiS (T.187.3:545a24-26) 
gives as the reason here the full career of the bodhisatta: 

(ESRB RK PA, AMER ETT. seertea een, BERG AA tt 
DAK FBLA EAR, 
For one goes from the descent from the Tusita heaven, entrance into the womb, birth, 

leaving home, painful practice, reaching the place of bodhi, defeating Mara, becom- 
ing a buddha, turning the great dharma wheel, displaying the great spiritual powers, 
descending from the Trayastrimsa heaven, and entering nirvana.
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[T11:21] 

個 時 護 明 菩薩 、 説 赴 語 巳 、 告 彼 一 切 諸 天 衆 言 、 諸 天堂 知 、 此 邊 一 百 八 法 
PS. ARK, RSS DRE. ATER, 

At that time, Bodhisattva Jyotipala, having finished speaking these 
words, addressed all the devas, saying, “Devas, you should know these 

are the one hundred eight dharma gates. I leave them for the devas. Re- 
ceive and keep them, always remembering them, without ever letting 
them be forgotten.”""’ 

[T11:22] {2:450} 
これ 、 即 ち 一 百 八 法 門 な り 。 一切 の 一 生 所 繋 の 菩薩 、 都 史 多 天 よ り AMEE 
に 下 生 せ むと する 時 、 必 ず こ の 一 百 八 法 明 門 を 、 都 史 多 天 衆 の た め に 敷 揚 
し て 、 諸 天 を 化す る は 、 諸 介 の 常 法 な り 。 

These are the one hundred eight dharma gates. It is the constant norm 
of the buddhas that, whenever bodhisattvas bound to a single life are 
about to descend from the Tusita heaven to rebirth in Jambudvipa, they 

always instruct the devas by expounding these one hundred eight gate- 
ways to illumination of the dharma for the throngs in the Tusita heav- 
en, |'8 

[T11:23] 

mee petit, BMPR. —ERRE LUC, BU RICELETLEO 
Arp), BEB. KURSReHET SIC, COW AIEAOAF EO 
7), BROR, AOD, UNnelag< <<. LOSAILMRTEROTEL 
Lo WED: MEBOBOR MIC, CHEERS, EMF ORBICOIEN, AK 
の 師 と な れ ら ん 輩 、 審 細 診 遇 すべ し 。 この 都 史 多 天 に 一 生 所 繋 と し て 住 せ 
され ば 、 さ ら に 諸 人 に あら ざる な り 。 行者 、 み だ り に 我慢 する こと な か 
れ 。 一 生 所 繋 の 菩薩 は 、 中 有 な し 。 

Bodhisatta Jyotipala was the name of Buddha Sakyamuni when he 
was in the fourth heaven as the successor. When Escort Li composed the 
Tiansheng guangdeng lu, he included the term “one hundred eight dhar- 
ma gates.”'!? Yet few who study have clarified or known them; and those 
who are ignorant of them are like “rice, hemp, bamboo, and reeds.”'*° 
Now, I have composed this for beginners and latecomers. Those who 

  

117 At that time (niji f¥A¥): Fo benxing ji jing PRATT EIS, T.190.3:682b7-9. 

118 bodhisattvas bound to a single life (isshd shoke no bosatsu — EFT © Fhe): Le., 
bodhisattvas with one final life, during which they will attain buddhahood. 

119 Escort Li (Ri Fuba 28153): le., Li Zunxu 457454 (988-1038). His Tiansheng 
guangdeng lu K22 EER was completed in 1036. Mention of the bodhisattva’s teaching 
of the hundred eight gateways occurs at ZZ.135:609a1 4. 

120 “rice, hemp, bamboo, and reeds” (16 ma chiku i fa KT BE): I.e., dense and pro- 
fuse; a simile from Kumiérajiva’s translation of the Lotus Sutra; see Supplementary 
Notes.
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would ascend the seat of the lion and become the teachers of humans and 
devas should study it in detail. Those who have not resided in the Tusita 

heaven as one bound to a single life are definitely not buddhas. Practi- 
tioners, do not foolishly be proud of yourselves. Bodhisattvas bound to 
a single life have no intermediate state.'*! 

IE VEER ex — BAA FA 
Treasury of the True Dharma Eye 

One Hundred Eight Gateways to the Illumination of the Dharma 
Number 11 

  

121 have no intermediate state (chiitu nashi P# 72 L): Le. no state between rebirths 
(S. antarad-bhava). Perhaps, an error for the more likely chityo FR (S. antara-mrthu; 
“premature death”), said of the bodhisattva in Tusita.
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The Eight Understandings 

of the Great Person 

Hachi dainin gaku 

INTRODUCTION 

According to its colophon, this chapter, written at the start of 1253, just 

months before its author’s death, was the last work Dogen composed 
for the Shdbdgenzo. The same colophon, by Dogen’s disciple Ejo 124, 
famously reports that the work represents the twelfth of a planned hun- 
dred-chapter Shobdgenzo collection, left unfinished due to Dogen’s final 
illness. In addition to the twelve-chapter compilation, the work is found 
as number 12 in the twenty-eight-text Shobogenzo collection (in fascicle 
2, number 9), as well as number 95 in the vernacular edition. 

As tts title indicates, the text 1s devoted to a standard list of eight spir- 
itual desiderata found in a number of early siitras. Dogen draws on two 
sources here, introducing each of the eight topics according to the list in 
the Dasheng yi zhang KF€# = (Compendium of Meanings of the Great 
Vehicle), by the sixth-century scholar Jingying Huiyuan 7#822u8%, and 
then explaining each as defined in the Fo yijiao jing (hia PG (Sutra of 
the Bequeathed Teachings of the Buddha), a popular sutra, translated 
by Kumarajrva, that purports to be the final teaching of the Buddha. 
As is the case with the preceding chapter, “Ippyakuhachi hOmy6 mon” 
— i /\YERAFY, this material is merely quoted verbatim, with almost no 
comment. Only at the end of the text does Dogen offer brief remarks 
lamenting his contemporaries’ neglect of the teaching and urging his 
audience to study it.



307 

JES AR ia PF 

Treasury of the True Dharma Eye 

Number 12 

八大 人 覚 

The Eight Understandings 

of the Great Person 

[T12:1] {2:451} 

an MBEAN AL KAZAA, PTO KAR IR, BIBRA, 我 
EULA E GR. ABBR. Ree Aa. 

The buddhas are great persons.' What the great person understands 1s 
called the “eight understandings of the great person.’” Understanding of 
these dharmas is the cause of nirvana. They are the final teaching of our 
Buddha Sakyamuni, on the night he entered nirvana. 

  

1 The buddhas are great persons (shobutsu ze dainin shite K A): “Great per- 
son” (dainin KA; S. mahapurusa) is a standard epithet of a buddha. The first three 

sentences here are a paraphrase of lines introducing the entry on the eight understand- 
ings in the Dasheng yi zhang KF€F#R, by Jingying Huiyuan 7H? Roe (523-592) 
(T.1851.44:735a13-14): 

NKABE, BREKA, BAKA R AER ERA, ZKAR. Are RIA, — 
門 説 八 。 
‘The eight understandings of the great person”: A buddha is a great person. The under- 
standing by the buddhas, the great persons, of these dharmas is the cause of their nir- 
vana. What they understand is not the same; so, the one teaching is spoken of as eight. 

2 “eight understandings of the great person” (hachi dainin gaku )\KA‘%®): Le., 
eight desiderata recognized by a buddha. The term kaku & (“to be aware,” “to recog- 
nize,” etc.) here probably renders the Sanskrit vitarka (“to consider,” etc.). 

3 They are the final teaching (saigo shi shosetsu ya {RZ PATitL): Dogen’s 
comment, in Chinese, perhaps reflecting the opening of the Fo yijiao jing iB 

(T.389.12:1110c17-20), the sutra to which Huiyuan directs his reader for details on the 
eight understandings, and from which Dogen will quote repeatedly below.
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[T12:2] 

— FDR, WMRRGERIEF, FRIRIER, ABD. 

|) Few desires.* Among the objects of the five desires, not widely pur- 
suing those not yet acquired Is called “few desires.’” 

(T12:3] 

HS. Stem, BM, SKZAL BRAAEK, BIDS, DRZA, 無 
求 ・ 無 欲 、 則 無 此 患 。 直 個 少 欲 沿 應 修習 、 何 況 少 欲 能生 諸 功 徳 。 少 欲 之 

人 、 則 無 語 曲 以 求人 意 、 赤 復 不 入 諸 根 所 牽 。 (TRA, DATA, RATE 
RR, SAR. HERE. ADR, AAR, EAD, 

The Buddha said,° 

Bhiksus, you should know that those with many desires, because they 
seek much fame and profit, also have much suffering. Those of few 
desires, being without seeking and without desiring, are without these 
troubles. Having few desires should be practiced tn tts own right; how 
much more, then, when having few desires can produce merits. Those 

of few desires are not obsequious in order to please others, nor are they 
led about by their senses. In those who practice few desires, the mind 
is at ease, without anxiety or fear; they have plenty tn all matters, never 
feeling unsatisfied. For those with few desires, there 1s nirvana. This is 

called “few desires.” 

[T12:4] {2:452} 

“AA, ERE. SHUR, PAA. 

2) Knowing contentment.’ Among those already acquired, setting lim- 
its on what is taken 1s called “knowing contentment.” 

[T12:5] 

俺 言 、 次 等 比丘 、 若 欲 脱 諸 苦 憎 、 営 観 知 足 。 知足 之 法 、 即 赴 富 全 安 穏 之 
me, MEZA, BEBE, ERR, RR BER KE OTR. 
RES, #EMA. MecaA, HAMA. FHL, PRELAME, B 
AE 2 AZ AT BRE, EG IE. 

  

4 Few desires (shéyoku “) $x): The virtue known as having “few wants” (S. alpeccha). 

Quoting the Dasheng yi zhang KIC (T.1851.44:735a15, 17-18). 

5 five desires (goyoku #$X): S. pafica-kama; the desires associated with the five senses. 

6 The Buddha said (butsu gon #): Quoting the Fo yijiao jing (Pia BUS 
(7.389. 12:1111b28-c4). 

7 Knowing contentment (chisoku Al): The virtue of being satisfied with what one 
has (S. samtusti). Quoting the Dasheng yi zhang KI€C#ES (T.1851.44:735al 5, 18).
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The Buddha said,°® 

Bhiksus, 1f you wish to be liberated from sufferings, you should con- 
template knowing contentment. The dharma of knowing contentment 
— this ts a place of wealth and joy, peace and tranquility. Those who 
know contentment are happy even when sleeping on the ground; those 
who do not know contentment are still dissatisfied even when staying 
in a heavenly mansion. Those not knowing contentment are poor even 
when rich; those knowing contentment are rich even when poor. Those 
who do not know contentment are always led about by the five desires 
and are pitied by those who know contentment. This ts called “know- 
ing contentment.” 

[T12:6] 

=A eaF, Bea tale], ee Zeie], ea. 

3) Enjoying quietude.’ Living alone in a vacant space, apart from hus- 
tle and bustle, is called “enjoying quietude.”’ 

[T12:7] {2:453} 

HS. KSI, KKRPRBAS, SHB. RCA, AE 
aR, Pre, seek, BPR CRMR, ZA. BREA, AeeRA. 
BUSCAR, BROKRR BE 2. BAT ZB, HEM RRRE, Be 
Rive. BAA W. eA LRE, 

The Buddha said,'° 

If you bhiksus wish to seek the unconditioned joy of quietude, you 
should live alone in a quiet abode, apart from hustle and bustle. Those 
who live in quiet places are all respected by Lord Sakra and the other 
devas. Therefore, abandoning your own group and other groups, you 
should live alone in a vacant space, thinking on eradicating the root of 
suffering. Those who enjoy groups suffer multiple afflictions. They are 
like a great tree troubled by withering and breaking when birds gather 
in 1t. When we are bound to the world, we drown in sufferings, like an 

old elephant sinking in mud, unable to extricate itself. This 1s called 
“1solation.” 

  

8 The Buddha said (butsu gon #3): Quoting the Fo yijiao jing (hihBus 
(1.389.12:1111cS5-10). 

9 Enjoying quietude (gy6 jakujo “2ix%H#): The virtue of liking isolation (S. vive- 
ka-kama). Quoting the Dasheng yi zhang KI€#E ES (T.1851.44:735a15, 18-19). 

10 The Buddha said (butsu gon #3): Quoting the Fo yijiao jing tia BuE 
(T.389.12:1111c11-16).
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[T12:8] 

DUS eta, PBB, SERA, are, Tam RRE. HEM TB, 

4) Diligent exertion.'' Diligently practicing good deeds without inter- 
ruption ts called “exertion.” 

Concentrated, without adulteration; advancing, without regressing." 

[T12:9] 

HS. SIR, Aa, RHA, HARE, SHE, Body k 
min, BRERA, ATa 2b, RR. Boe K. RAAB, RERKG 
火 、 火 難 可 得 。 ce tHE, 

The Buddha said,"° 

If you bhiksus diligently exert yourselves, things will not be difficult 
for you. Therefore, you should diligently exert yourselves, just as even 
a small amount of water constantly running can penetrate stone. If the 
mind of the practitioner repeatedly neglects and abandons the practice, 
it is just as if one, boring wood to make a fire, were to stop before it 
got hot: one may want the fire, but the fire will be hard to get. This ts 
called “exertion.” 

[112:10] 9 

LER ES. IMASTIER. TERK, ZRIER. DARE. 

5) Not neglecting mindfulness, also called “maintaining right mind- 
fulness.”"* Maintaining the dharma without losing it 1s called “right 
mindfulness,” also called “not neglecting mindfulness.” 

[T12:11] 
eS. WER RRR, aie HD), BURGE, BARRE, 
Wak. BUAHEA, RS. Bebo. BREA, AKG. A 
a iis. BEA KARE, RSDE. SEMSEABE, AUMATEL, ARS 
> 
yw 

7 に ハ O 

  

11 Diligent exertion (goz sz 勤 精進 ): The virtue of “vigor" (S. yzyg). Quoting the 
Dasheng yi zhang K3€#E (T.1851.44:735a1 5-16, 19-20). 
12 Concentrated, without adulteration; advancing, without regressing (sho ni 

fuz6, shin ni futai Fem RHE, v1 71K): A definition of the two elements in the term 
shojin Fait (S. virya), not given in the Dasheng yi zhang passage but found in a number 

of texts of the Chinese Buddhist canon (see, e.g., Miaofa lianhua jing jujia WIE HE 
句 解 . ZZ.47.861a7). 

13. The Buddha said (butsu gon #35): Quoting the Fo yijiao jing HEB 
(T.389.12:1111c17-20). 

14 Not neglecting mindfulness (fumdnen #573): The virtue of mindfulness (S. smr- 
ti). Dogen here uses the term found in the Fo yijiao jing ii BUE (T.389.12:1111021-25); 
the alternative term, “maintaining right mindfulness” (shu shénen 7F1E%), represents 
the preference of the Dasheng yi zhang KFCF#* (T.1851.44:735a16).
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The Buddha said,'° 

If you bhiksus seek a wise friend, 1f you seek good protection and 
support, there 1s nothing like not neglecting mindfulness. In those who 
do not neglect mindfulness, the bandits of the afflictions cannot enter. 
Therefore, you should always concentrate your thoughts and be mind- 
ful. Those who lose mindfulness lose merit. If one’s mindfulness 1s 
firm and strong, one will not be harmed even amidst the bandits of the 
five desires. It is like entering enemy ranks while wearing armor: one 
feels no fear. This ts called “not neglecting mindfulness.” 

[112:12] 

NAN WEE, TEER AL. 4 AE. 

6) Practicing meditation.'® Abiding in the dharma without distraction 
is called “meditation.” 

[T12:13] 

HS. Sith, Abe, OBIE, DEE AL, READTE ERIE, 直 
mee, BEM, (FRRE. AREA. DARK, BMBKZR, His 
vesxe, (TAO. BAEK, SHEE. DHRIBK ZARBE. 

The Buddha said,’ 

Bhiksus, if you gather the mind, it will be in concentration. Because It 

is In concentration, it can know the marks of the dharmas of the arising 
and ceasing of the world. Therefore, you should diligently practice 
the concentrations. If you attain concentration, the mind will not be 
scattered. It is like a household protecting its water supply by properly 
maintaining its banks. Practitioners are like this: for the sake of the 
water of wisdom, they properly practice meditation, so that none will 
leak out. This is called “concentration.” 

  

15 The Buddha said (butsu gon #5): Quoting the Fo yijiao jing hia BUS 
(T.389.12:1111¢21-25). 
16 Practicing meditation (shu zenjo {E0#7E): The virtue of “meditation” or 
“concentration” (S. dhyana, samadhi). Quoting the Dasheng yi zhang KI€t#E 
(T.1851.44:735a16, 20-21). 

17. The Buddha said (butsu gon #3): Quoting the Fo yijiao jing PhHEaRIE 
(T389.12:111lc26-1112a1).
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[T12:14] {2:455} 

CHES s., RH BER. BAR. 

7) Cultivating wisdom.'* The arousing of hearing, considering, prac- 
ticing, and verifying 1s wisdom. 

[T12:15] 

He. “Stith, AABS, RAS, BARR. BRAK, CHM RE 
1 Ree Aah, BRM a. BFR A, MIFAK, 舞 所 名 也 。 ee 則 

fe EET SE eS EA, ON RAS, Ae Re ee 
Net ZRH, Bee S, SUB BIES, ME. GARB CH, HE 
FEARR. Mme Ab, 2H ER. 

The Buddha said,'° 

Bhiksus, if you have wisdom, you will have no craving or attachment. 
By constant self-reflection, you will prevent it from being lost. Thus, 
you can attain liberation in my dharma. Otherwise, you are neither 
a wayfarer nor white-robed, one for whom there is no name.”° True 
wisdom is a sturdy boat that ferries one across the sea of old age, sick- 
ness, and death; it is a bright lamp in the darkness of ignorance; the 
good medicine for all who are ill; a sharp axe to cut down the tree of 
the afflictions. Therefore, you should enhance your benefits through 
the wisdoms of hearing, considering, and practicing. A person with 
the i]umination of wisdom Is a person that sees clearly, even with the 
physical eyes.” This is called “wisdom.” 

  

18 Cultivating wisdom (shu chie {£4 7%): The virtue of “wisdom” (S. prajfid). Quot- 
ing the Dasheng yi zhang KI€H* (T.1851.44:735al6, 21). Our text here obscures the 
definition in the original, which gives the traditional formula of three types of prajiia: 
hearing (mon fil; S. sruta), considering (shi ‘8; S. cinta), and practicing (shu {Z; S. 

bhavana): 

To arouse hearing, considering, and practicing is called “wisdom.” 

19 The Buddha said (butsu gon (2): Quoting the Fo yijiao jing (RiEBUE 
(T.389.12:1112a2-9), with slight variation. 

20 wayfarer (ddnin 16 A); white-robed (byakue AX): I.e., Buddhist practitioner and 

layperson, respectively. 

21 even with the physical eyes (nikugen ANA): The sitra has here “even without the 
deva eye” (tengen KAR; S. divya-caksus; i.e., paranormal vision). See Supplementary 
Notes, s.v. “Eye.”
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[T12:16] {2:456} 

47 GR. TEBE SI, Nia. FORE TA. 79 -R aR. 

8) Not engaging in frivolous discourse.” Realizing freedom from dis- 
crimination Is called “not engaging in frivolous discourse.” 

Exhaustively investigating the real marks 1s not engaging in frivolous 
discourse.”° 

[T12:17] 

He. “Stith, Aetna, FODBUGL, BEM A. PEAR TAR. ZERKLE 
A. BASHEELD + imi, SRR, ER Sin ZB EH 
7S SEX Gt 0 

The Buddha said,”4 

Bhiksus, 1f you engage in all sorts of frivolous discourse, your minds 
will be confused. Even if you have left home, you will still not attain 
liberation. Therefore, bhiksus, you should quickly abandon the con- 
fused mind and frivolous discourse. If you wish to attain the bliss of 
extinction, you should fully extinguish the troubles of frivolous dis- 
course. This is called “not engaging tn frivolous discourse.” 

* OK OK K OK 

[112:18] 

これ 八大 人 覚 な り 。 マ < マー 一 各 具 八 、 す な は ち 六 十 四 ある べし 。 ひ ろく する 
と き は 無量 な る べし 、 略 すれ ば 六 十 四 な り 。 > 大師 租 尊 、 最 後 之 説 、 大 乗 
之 所 教主 之 至 極 、 二 月 十 五 日 夜半 の 極 唱 。 こ れ よ り の ち 、 さ ら に 説法 し ま 
さ ず 、 つ い に 般 混 般 し まし ます 。 

These are the eight understandings of the great person. (Each one of 
these includes the other eight, which would make sixty-four. Fully ex- 
panded, they would be incalculable; abbreviated, they are sixty-four.)” 
They are the last words of Great Master Sakya, the Honored One, the 

ultimate teaching of the Great Vehicle, his ultimate song in the middle 

  

22 Not engaging in frivolous discourse (fukeron ‘*)skim): The virtue of avoid- 
ance of prolixity (S. prapafica, etc.). Quoting the Dasheng yi zhang KRRE 
(T.1851.44:735a16-17, 21-22). 

23 Exhaustively investigating the real marks (giijin jissd 70 HtB): A comment 

in Chinese added by Dogen, reflecting a line in the Lotus Sutra; see Supplementary 
Notes, s.v. “Only buddhas with buddhas can exhaustively investigate the real marks of 
the dharmas.” 

24 The Buddha said (butsu gon =): Quoting the Fo yijiao jing (hiEaPuS 
(T.389.12:1112a10-13). 

25 Each one of these includes the other eight (ichiichi kaku gu hachi ——#% #./\): 

The two sentences in parentheses here represent an interlinear note in the MS.



314 DOGEN’S SHOBOGENZO VOLUME VI 

of the night on the fifteenth of the second month.” Thereafter, he did not 
preach the dharma again and finally entered parinirvana. 

[T12:19] 

HS. SILER, SRE DORA, —DtThM - RIE, HEME 
REZ, RAIL, Meese, FRA, RARE. eR IR CATA 
設 。 

The Buddha said,’ 

Bhiksus, you should always single-mindedly strive diligently to seek 
the way out of here. The dharmas of all worlds, whether changing or 
unchanging, are all marked by decomposition and instability.” 

But stop now, do not speak further. The time has come for me to pass 
into extinction. These are my final instructions. 

[T12:20] {2:457} 

“MOAI, MROBFIL, UPIONeBBLETEDS,, INERT 
tT. LOXSAIL, PBTILhH OF, NPRM EAR REAR DL Ze Y , 

Therefore, the disciples of the Tathagata invariably study this. Those 
who do not study it, who do not know it, are not disciples of the Bud- 
dha. This “the treasury of the true dharma eye, the wondrous mind of 
nirvana” of the Tathagata. 

[T12:21] 
し か ある に 、 い まし ら ざ る も の は お ほ く 、 見 聞 せ る こと ある も の は すく な 
き は 、 魔 嫌 に より て し ら ざ る な り 。 ま た 答 殖 善 根 す く な きも の 、 き か ず 、 

AD, teD LIEK: PIED HORI, HARTA, CNe ln), Se 
BELA, WEIS FILER OZ, — + 雨 、 こ の 八大 人 覚 し れる も の な 
し 。 あ は れ む べべ し 、 池 の 陵 夷 、 た と ふる に も の な し 。 如 來 の 正法 、 い ま 
  

26 last words of Great Master Sakya, the Honored One (Daishi Shakuson saigo 
shi setsu KEMFE BRK Zw): Dogen here switches to Chinese to expand on the final 
sentence of the Fo yijiao jing #iiRBUE (T.389.12:1112b20-21) that he will quote in the 
next section. 

his ultimate song in the middle of the night on the fifteenth of the second month 
(nigatsu jiigonichi yahan no go ん zzs7O 二 月 十 五 日 夜半 の 極 唱 ): IL.e., the Buddha's ulti- 
mate teaching on the night traditionally given for his death, in the year 949 BC. 

27 The Buddha said (butsu gon #& ): Quoting the final lines of the Fo yijiao jing (#18 
PE (T.389.12:1112b18-21). 

28 dharmas of all worlds, whether changing or unchanging (issai seken do fudo ho 
一 切 世間 動 ・ 不 動 法 ): I.e., dharmas of the fluctuating realm of desire (vokkai 欲 界 : S. 
kama-dhatu) and the stable realms of form (shikikai 9%; S. riipa-dhatu) and formless- 

ness (mushikikai FE #; S. ariipya-dhatu). 

29 “the treasury of the true dharma eye, the wondrous mind of nirvana” (shdbo- 
genzo nehan myoshin IEiEAR ERED): L.e., the teaching handed down by the bud- 
dhas and ancestors, as described by the Buddha Sakyamuni in the first transmission of 
Zen on Vulture Peak.
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大 千 に 流布 し て 、 白 法 、 い まだ 減 せ ざら ん と き 、 い そぎ 習 光 す べき な り 、 
緩 意 な る こと な か れ 。 

Nowadays, however, there are many who do not know it, few who have 
seen or heard it; charmed by demons, they do not know it. Again, those 
with sparse good roots planted in past lives do not hear it or see it. Long 
ago, during the true dharma and semblance dharma, the Buddha’s disci- 
ples all knew it, practiced it, and studied it.°° Nowadays, among a thousand 
bhiksus, there are not even one or two who know the eight understandings 
of the great person. How pitiful — the deterioration in this season of de- 
cline is beyond compare.*' Now, when the true dharma of the Tathagata 
has spread throughout the chiliocosm, and the white dharma has not yet 
disappeared, we should hasten to study it.** Do not be lax or lazy. 

(T12:22] 

借 法 に あふ た て まつ る こと 、 無 量 示 に か た し 。 人 身 を うる こと 、 ま た か た 
し 。 た と ひ 人 身 を うく る と い へ ども 、 三 洲 の 人 身 よ し 。 そ の な か に 、 南 洲 

の 人 身 す ぐれ た り 、 見 側 ・ 聞 法 ・ 出 家 ・ 得 道 す る ゆえ な り 。 如 來 の 般 混 英 
より さき に 混 盤 に いり 、 さ きだ ち て 死 せ る と も が ら は 、 こ の 八大 人 濾 を き 
か ず 、 な ら は ず 。 い まわ れ ら 、 見 聞 し た て まつ り 、 習 胸 し た て まつ る 、 宿 
殖 善 根 の ちか ら な り 。 い ま 習 學 し て 生生 に 増長 し 、 か な ら ず 無 上 菩提 に い 
た り 、 衆 生 の た め に これ を と か むこ と 、 衝 迎 御 尼 人 に ひと し くし て 、 こ と 
な る こと な か らむ 。 

To encounter the buddha dharma is difficult, even in innumerable kalpas. 
To receive a human body is likewise difficult. And even while having re- 
ceived a human body, it is good to have a human body of the three conti- 
nents; and, among them, the human body of the southern continent ts best, 

for we can see the Buddha and hear his dharma, leave home and gain the 
way.*? Those who entered nirvana before the Buddha’s parinirvana, who 

  

30 true dharma and semblance dharma (sh6b6 zoho 1EYK + (RI): The first two of the 
three stages in a common reckoning of the degeneration of the dharma: true, semblance, 
and final dharma (shé 26 mappo 1E{R is). The period of the “true dharma” (shdbd IE7#) 
was most often taken as the first thousand years following the parinirvana of the Buddha; 
the “semblance dharma” (z6hd (#7), during which there was practice but no longer at- 
tainment of awakening, was said to last an additional one thousand years; during the “final 
dharma” (mapp6 Ai4), lasting ten thousand years, there was neither authentic practice nor 
awakening. Based on the traditional East Asian Buddhist reckoning of the date of Sakya- 
muni’s parinirvana as 949 BCE, the final dharma was thought to have begun in 1052 CE. 

31 season of decline (gydki #24): Reference to the final, decadent age of the dharma, 

following the periods of the true and semblance dharma. 

32 white dharma (byakuhd Ai#): |.e., the good, buddha dharma (S. sukla-dharma), as 
opposed to dark, evil teachings. 

33 three continents (sanshi =Wil): Three of the four continents surrounding Mount 
Sumeru that make up a Buddhist world system, excluding the northern continent of Ut- 
tarakuru (Kurushi 1g), where life is so long and easy that its denizens have little ex-
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died before him, did not hear, did not learn these eight understandings of 
the great person; that we now see and hear them, learn and study them is 
due to the power of good roots planted in past lives. Learning and study- 
ing them now, we enhance them in life after life; we shall surely reach 
unsurpassed bodhi and teach them to living beings. In this, we shall be the 
same as Buddha Sakyamuni, without any difference from him. 

TE YEAR He) \ ON AB 
Treasury of the True Dharma Eye 

The Eight Understandings of the Great Person 
Number 12 

[ Yokoj1 MS:] 

彼 本 奥 書 日 、 建 長 五 年 正月 六 日 、 書 干 永平寺 
The colophon of the manuscript says, “Written at Ethetj1; sixth day, 

first month, fifth year of Kenchd [5 February 1253” 

Ga Hb for 2 EAA. KARA PREZ 
Respectfully copied this in the Robe and Bow! Hall of E1an Vihara; first 

third, early summer [4th month], twenty-seventh year of Oei [May 1420F° 

THERA SES AINA, BEML RA SER ZC, DAI 良 
mai, ACAR TET, SLR, Hate, Ghee ie, PER AEL ARIE 

覚 。 永 平 未 流 小 新 戒 比丘 
Copied this in the Yakushi Hall, Kurum1 Estate, Noshu; eighth day, 

third month, third year of Bun’an [4 April 1446]. My aspiration ts that, 
by these favorable karmic conditions, birth after birth and lifetime af- 
ter lifetime, I will see a buddha and hear the dharma, leave home and 

attain the way, make offerings to the three treasures, deliver living be- 
ings, and attain perfect awakening. A newly ordained bhiksu, humble 

descendant of Eiher® 

[Himitsu MS:] 

彼 本 奥 書 日 、 建 長 五 年 正月 六 日 書 永平寺 
WIG ke CF CUNY CAA, TRAC, BZ 

  

perience of the first sacred truth of suffering (and, hence, no aptitude for Buddhism). The 
southern continent of Jambudvipa (Enbudai fkl/#4£) is considered especially auspicious, 

since it is there that buddhas appear. See Supplementary Notes, s.v. “Four Continents.” 

34 Presumed to be written by Ej in reference to a colophon by Dogen. The referent of 
“the manuscript” (tahon #% AS) is uncertain: if a reference to a MS by Dodgen, one would 
expect the honorific gohon 御 本 and it may be that #& here is an error for 御 . 

35. Copyist unknown. 

36 Copyist unknown.
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右 本 、 先 師 最 後 御 病 中 之 御 草 也 。 仰 以前 所 撲 優 名 正法 眼 CK, 
立新 草 具 都 鷹 一 百 巻 、 可 撲 之 云 到 

The colophon of the manuscript says, “Written at Ethetj1; sixth day, 
first month, fifth year of Kenché [5 February 1253].” 

Now, on the day prior to the unbinding of the rule, in the junior wood 
year of the rabbit, the seventh year of Kench6é [17 August 1255], I had 

the Secretary Gien make a copy and collated them together.*’ 
The preceding text is his draft composed during my former master’s 
final illness.*® He said that he would rewrite all the kana Shobogenzo 

texts he had previously composed and combine them with new drafts to 
compose altogether one hundred chapters.°° 

Poke BZ AS, eT th, WR, AER, PaaS 
SAMIR, ATLA ee, SCRE RAO, RR E LB Z 
ee, CATR, AAAS TCR ZA EE as, mae RR. 

eee CBO, ACHR Cio, RAZ. 
This chapter, which he had already drafted, corresponds to the twelfth 

chapter. Thereafter, his 1[Iness gradually worsened, and his work on the 
drafts came to an end. Therefore, these drafts were my former master’s 

final instructions.”° It is most regrettable that unfortunately we cannot 
see the drafts of the one hundred chapters. Those who cherish and ad- 
mire my former master should copy this twelfth chapter and preserve 
it! It is the final instruction of Buddha Sakyamuni, as well as the be- 

queathed teaching of my former master.** Written by Ejo 

  

37 unbinding of the rule (kaise frill): The last day of the summer retreat (ango 安居 )、 
most often occurring on the fifteenth of the seventh month. 

Secretary Gien (Gien shoki #2{& ic): D. 1314. A student of Dégen, he became a dis- 
ciple of Ej6 following Dogen’s death and, in 1287, was appointed abbot of Eiheiji. The 
secretary (shoki 4c) is one of the six major monastic offices. 

collated them together (d6 ikk6é shi [FJ —#K-Z): Presumably, meaning that Ej6 collated 
Dogen’s draft with Gien’s copy. 

38 his draft (gosd (#1): I.e., Dogen’s draft. 

39 kana Shébdgenzo (4 EEA: I.e., the Shdbdgenzé texts written in Japanese 
(presumably, as opposed to the shinji Shobégenz6 眞 字 正法 眼 蔵 collection of three hun- 
dred cases in Chinese). 

40 these drafts (shi gos t6 tk i41GL%#): The reference is uncertain; usually, taken to be 
the twelve chapters referred to above but might also be Gien’s draft and Ej6’s collated draft. 

41 this twelfth chapter (shi jiini kan tt-+-—#): Might also be read, “these twelve 
chapters,” though the following sentence suggests otherwise. 

42 bequeathed teaching (yuikyd 4%): Allusion to the Fo yijiao jing (iiR BUE (Siitra 
of the Bequeathed Teaching of the Buddha) quoted in this chapter.
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INTRODUCTION TO THE SUPPLEMENTARY CHAPTERS 

OF THE SHOBOGENZO 

The nine titles in this collection of supplementary chapters represent 
works included in the 1815 ninety-five-chapter Honzan edition of the 
Shobdgenz6 that are not found in either the seventy-five- or twelve-chap- 
ter compilations. The inclusion of these extra chapters in the Honzan 
edition is the result of an effort within the Sotosht to create the most 
comprehensive possible Shobogenzo, an effort that began at least as ear- 
ly as the beginning of the fifteenth century. 

In 1419, Taiyd Bonsei AZ 4478 (who in 1422 would become abbot of 

ing of the basic seventy-five-chapter version plus a supplement of nine 
additional chapters found in the sixty-chapter compilation. Of our titles 
translated below, two (numbers S3 and S5) were among these additional 
chapters. Bonsei’s original manuscript still exists, although it was heav- 
ily damaged by fire in 1814. Over the centuries, his work served as the 
model for subsequent attempts to compile a comprehensive Shobdgenzo. 

Over two and a half centuries later, in 1686, Manzan Dohaku fr? [i868 A 

(1636-1714) created an eighty-nine chapter compilation, based on Bon- 
sei’s eighty-four chapters, renumbered and put into a rough chronolog- 
ical order, plus a new supplemental section of five additional chapters. 
Two of these works are found in the twelve-chapter Shobogenzo (though 
Manzan’s source for them is uncertain); two (numbers S2 and S6 be- 
low) are brief monastic regulations not originally associated with the 
Shodbdgenzo. The fifth text added by Menzan (S1 below) is the famous 
“BendoOwa” ##i ah, a previously little-known work from a manuscript 
of unknown provenance. 

A few years later, in 1693, Handd Kézen hH#5é4@ (1625-1693), an 
abbot at Eiheiji 7k*=#, expanded Manzan’s Shodbdgenzo to ninety-six 
chapters, adding six works discovered among the manuscripts in the 
so-called Himitsu #476 collection of twenty-eight texts belonging to 
Eiheiji. (He also included one additional work, entitled “Shinzo” PAEJAE 
[“Ascending the Seat”], that was subsequently deemed spurious and 
omitted from the ninety-five-chapter Honzan edition.) KOzen integrat-
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ed the supplemental chapters into a single chronological sequence, an 
arrangement subsequently followed by the 1815 Honzan edition. Of the 
six works added from the Himitsu collection, two have counterparts in 
the twelve-chapter Shobdgenzo (numbers T7 and T10), while four are 
unique to the Himitsu collection and are translated here below (numbers 
S4, S7, S8, and S9). 

The nine supplemental chapters in this section correspond to the chap- 
ters in the 1815 Honzan edition as follows: 

Supplementary Honzan 
chapters chapters 

S] | 
S2 5 
S3 17 
S4 19 
S5 45 
S6 8 | 
S7 91 
S8 92 
S9 93





TREASURY OF THE [TRUE DHARMA EYE 

SUPPLEMENTARY CHAPTER | 

Talk on Pursuing the Way 

Bendowa 

OPE ae
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Talk on Pursuing the Way 

Bendowa 

INTRODUCTION 

The “Bendowa” represents the first chapter of the Honzan edition of the 
Shdbdégenzo; but this celebrated work, often regarded as the introduction 

to the Shdbdgenzo, was almost certainly not originally composed with 
that collection in mind and, indeed, was not included in any of the pre- 
modern compilations of the Shobogenzo. According to its colophon, it 
was written in the autumn of 1231, only four years after Dogen’s return 
from China and a year before he opened his Kdshoji and began work on 
the Shobdgenzo. 

Rather like his earlier Fukan zazen gi #)4408(#, the “Bendowa” 
seeks to introduce to a Japanese audience the practice of seated medita- 
tion that its author had experienced on the mainland. Unlike that earlier 
text, carefully crafted in elegant Chinese, this work ts written in the ver- 

nacular language used for informal Buddhist homiletic literature. The 
work is divided into two parts: (a) an introductory essay (represented by 
the first fourteen sections here) extolling seated meditation as the Bud- 
dha’s “samadhi of self-enjoyment,” recounting the author’s quest for the 
dharma in Japan and China, and rehearsing the history of the transmis- 
sion of the Zen tradition; and (b) a set of eighteen questions and answers 
about the practice. In both parts, we see the young Dodgen writing in a 
style and addressing themes more common to the Japanese Buddhism 
of his day than is the more technical Zen discourse of the representative 
Shobogenzo essays. 

The version of the “BendOwa” given below translates the Honzan 
text, which is based on a woodblock print published in 1788 by Gento 
Sokuchti “3 El) F (1729-1807). The work is also extant in a variant ver- 
sion, preserved in the Shoboji IE¥E=¥ manuscript (dated 1332, recopied 
1515), the translation of which can be found below, as Variant Text |.
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TE YE BR Hee || a — 

Treasury of the True Dharma Eye 

Supplementary Chapter | 

PE an 

Talk on Pursuing the Way 

(A BAKA) 
(Gento printed text) 

[S1:1] {2:460} 

ae BONAR, LC HICWIES BRU. MRRSETES ET All, Fe LEB OW TT 
mY, Oh, KEIEEW, PICADUI TEL UFERMS TIER, T7Is 
ち 自 受 用 三味 、 そ の 標準 な り 。 こ の 三昧 に 遊 化 する に 、 Aes IEPA L 
せり 。 

The buddhas, the tathagatas, all have a wondrous skill, supreme and un- 
conditioned, for uniquely transmitting the wondrous dharma and veri- 
fying anuttara-bodhi. That it is bestowed only from buddha to buddha 
without error is because the samadhi of self-enjoyment is its standard. ' 
To disport oneself in this samadhi, studying Zen in upright sitting, is 
considered the main gateway.” 

[S1:2] 
この 法 は 、 人 人 の 分 上 に ゆたか に そ な は れ り と い へ ども 、 い まだ 修 せ ざる 
に は あら は れず 、 誇 せ ざ る に は うる こと な し 。 は な て ば 、 て に みて り 、 一 
多 の き は な らむ や 。 か た れ ば 、 く ち に みつ 、 縦 横 、 き は まり な し 。 諸 修 
の 、 つ ね に この な か に 住持 た る 、 各 各 の 方 面 に 知覚 を の こさ ず 。 群生 の 、 
と こし な へ に この な か に 使用 する 、 各 各 の 知覚 に 方 面 あ ら は れず 。 

Although this dharma is abundantly allotted to each person, when we 
have not practiced it, it does not appear, and when we do not verify it, it 
is not attained.’ Let it go, and it fills the hand — how could it be bound- 
ed by one or many? Speak of it, and it fills the mouth — vertically and 
  

1 samadhi of self-enjoyment is its standard (ji juyi zanmai, sono hydjun nari BFA = 

BE, © OE 4Ze 4 ): Le., the concentration in which the buddhas experience their own awak- 
ening is the standard by which is measured the transmission of their “wondrous dharma.” 

2 main gateway (shdmon 1EF4): Or “the correct, or primary, approach”; a term treated 
below, sections 17 and 18, but not otherwise common in the Shdbdgenzo. 

3 this dharma (kono h6 — ®i#): Presumably, the antecedent is the “wondrous dhar- 
ma” marked by “the samadhi of self-enjoyment.”
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horizontally without limit. The buddhas are always within it, dwelling in 
and maintaining it, without leaving perception of it in any of its quarters; 
living beings are continuously within it, making use of it, without its 
quarters appearing in any of their perceptions.‘ 

[S1:3] 

いま を し ふる 功夫 差 道 は 、 PBEICMERe HOLM, HBIC-MaeTT TAR 
り 。 そ の 超 開 脱落 の と き 、 こ の 節目 に か か は らむ や 。 

The concentrated effort in pursuit of the way that I teach here brings 
the myriad dharmas into existence based on verification and practices 
their oneness on the path leading out.” When we pass beyond those bar- 
riers and slough them off, how could we be concerned with these par- 
ticulars?° 

* KOK K OK 

[S1:4] {2:461} 
>. JED RELY LODE, PDPBHAOMAICMME LESSOR, OLAIC 
FEI DERHAA, HOLEMS BE, THOEMICAMEANKEYD, WSS 
DRE O RBA Ee <<, PAIL. FAR PE AOMIO ELBE ELT,. OLY BLO 
YEA TE(R AE NO CERRB ORO SRELHOT, FL DAMRTKARAlC 
お も むき 、 知 識 を 十 洒 に と な ぶら ひ 、 家 風 を 五 門 に きく 。 つ ひ に 太白 峰 の 浄 
紳 師 に 参じ し て 、 一 生 参 四 の 大 事 、 こ こ に を は り ぬ 。 

  

4 The buddhas are always within it, dwelling in and maintaining it (shobutsu no, 

tsune ni kono naka ni jiji taru WPbO, DPIC A O7RAMICERFE S): This sentence 
might be paraphrased, “The buddhas reside in this dharma without being self-conscious 
of it; we are also living in this dharma but are oblivious of it.” 

5 brings the myriad dharmas into existence based on verification and practices 

their oneness on the path leading out (shdj6 ni manbé o arashime, shutsuro ni ichinyo 
o gyozuru i LIC BES HLM, WRBIC—ee {TT 4S): Perhaps meaning something 
like, “revealing all things as they are to the awakened consciousness, practices on the 
path to liberation in the light of their ultimate unity.” The term shutsuro Wits (rendered 
here “path leading out”) is not common in Ddgen’s writing; it is taken here as rough- 
ly synonymous with his more common katsuro {&#6 (“path to survival”; “lifesaving 
route”). 

6 When we pass beyond those barriers and slough them off (sono chdkan datsuraku 
no toki © Dike BAAS & X): The antecedent of “those” (sono € ) here is not entirely 
obvious: it could be taken as the distinction between “verification” (shdj6 #%_E) and “the 

path leading out” (shutsuro Wik); or, perhaps, between “the myriad dharmas” (manbo 

74) and their “oneness” (ichinvo —40). The following “these particulars” (or, perhaps, 
“this division”; kono setsumoku — fi) presumably refers to the same distinction. 
For the use of “slough off’ (datsuraku fit#%), see Supplementary Notes, s.v. “Slough 
off.”



S1. Talk on Pursuing the Way Benddwa #*i8i 15 

From the time that I brought forth the mind [of bodhi] and sought the 
dharma, I inquired of wise friends throughout our kingdom. Thus, I met 
the Honorable Zen of Kennin.’ Frosts and flowers, one after another, 

swiftly passed nine rounds, as I heard something of the house style of 
Linji.2 The Honorable Zen, the foremost disciple of the Ancestral Master 
Reverend Sai, alone received the direct transmission of the unsurpassed 
buddha dharma; none of the others could compare.’ 

Thereafter, journeying to the Land of the Great Song, I called on wise 
friends in the Two Zhes and heard of the house styles at the five gates.’ 
Finally, I went to study under Chan Master Jing of Taibai Peak, and here 
the great matter of my entire life’s study was resolved." 

[S1:5] 

それ より の ち 、 大 宋 紹 定 の は じ め 、 本 卿 に か へ り し 、 す な は ち 弘 法 救 生 を 
お も ひと せり 、 な ほ 重 携 を か た に お ける が ご と し 。 し か ある に 、 弘 通 の こ 
ころ を 放 下 せん 激 揚 の と き を まつ ゆえ に 、 し ば らく 雲 遊 塗 寄 し て 、 ま さ に 
先手 の 風 を きこ えん と す 。 

Thereafter, at the beginning of Shaoding in the Great Song, I returned 
to my native land, with the intention of spreading the dharma and saving 
beings.'* It was just as if I had shouldered a heavy burden. Nevertheless, 
I put aside my thoughts of propagation and, in order to wait for a time 

  

7 the Honorable Zen of Kennin (Kennin no Zen kd @{—M 7): I.e., MyGzen AA 
4 (1184-1225), a dharma heir in the Rinzai Ha lineage of Eisai 4278 (1141-1215), 
founder of Kenninji 建 仁 寺 . 

8 Frosts and flowers (sdka #82): I.e., autumn frosts and spring flowers; the seasons of 
the year. The “nine rounds” (Awe 7U%4) here represents the years from 1217, when Dogen 
first met My6zen, to 1225, when the latter died while Dogen was accompanying him on 
pilgrimage to China. 

9 the Ancestral Master Reverend Sai (soshi Sai oshoé #260 4 Fn ja1): L.e., Eisai 3874. In 
fact, he had a number of prominent disciples, including Taiko Gydyi 退 耕 行田 (1162- 
1241), who succeeded him as abbot of Kenninji. 

10 I called on wise friends in the Two Zhes and heard of the house styles at the five 

gates (chishiki o Rydsetsu ni toburai, kafit o gomon ni kiku Mime MAIC eS OO, BB 
風 を 五 門 に きく ): I.e.、 Dogen sought out teachers in the Districts of Zhedong (Setto if 
3) and Zhexi (Sessai #4) (in present-day Jiangsu and Zhejiang) and learned the teach- 
ings of the five houses (goke #2) of Chan. 

11 Chan Master Jing of Taibai Peak (7aihakuhdé no J6 zenji KAWEDIFABM): Le.. 
Tiantong Rujing K 407% (1162-1227). Taibai Peak (Taihakuhd K Ale) is the moun- 
tain, near Ningbo, in present-day Zhejiang, at which Rujing’s Tiantong X# monastery 
was located. 

12 at the beginning of Shaoding in the Great Song (Dais6 Jotei no hajime KRi#*AE 
Olt UH). The first year of the Shaoding era corresponds to 1228 CE in the Gregorian 

calendar.
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when I could fully devote myself to it, I drifted like a cloud and floated 
like a water plant, seeking to convey the style of the former wise men."° 

[S1:6] 
た だ し 、 お の づか ら 名 利 に か か は ら ず 、 道 念 を さき と せん 偵 餅 の 誠 沿 あら 

ん か 、 い た づら に 邪 師 に ま ど は され て 、 み だ り に 正解 を お ほ ひ 、 む な し く 

自 狂 に え ふ て 、 ひ さ し く 迷 郷 に し づま ん 。 な に に より て か 般若 の 正 種 を 長 

じ 、 得 道 の 時 を えん 。 貧 道 は 、 い ま 雲 遊 深 寄 を こと と すれ ば 、 い づれ の 山 
川 を か 、 と ぶら は ん 。 これ を あはれ む ゆ え に 、 ま の あたり 大 宋 國 に し て 、 

香 林 の 風 規 を 見 聞 し 、 知 識 の 玄 旨 を 課 持 せ し を 、 し る し あつ め て 、 診 移 閑 
道 の 人 に の こし て 、 人 家 の 正法 を し らし めん と す 。 これ 眞 訣 な らむ か も 。 

Still, there could occasionally be a few genuine students, unconcerned 
with fame or profit and giving priority to thoughts of the way.'* Led 
astray in vain by false teachers, rashly obscuring the correct understand- 
ing and worthlessly drunk on their own delusions, they may sink into 
the land of delusion. How could they nurture the true seed of prajfia and 
reach a time when they gain the way? If this humble wayfarer is now 
drifting like a cloud and floating like a water plant, what mountains and 
rivers will they visit?!’ Out of pity for them, compiling these teachings 
of what I personally experienced of the customs and rules of the Chan 
groves and what I received of the dark import of the wise friends while 
I was in the Land of the Great Song, I leave them for those who would 
study and master the way, that they may know the true dharma of the 
house of the buddhas.'® This indeed is the true arcanum. 

[S1:7] 

Vt, KEDRES, BUS ECOL CHS MBC. OT tee 
PRSRICVEA, BA, FODS MAE に お も むき 、 REM MAGIC 
ERED REMADACBAD. DODELCHBLC BOS 
DSN KETRRMICWE ATER, BHAOMIRE SICAL. Of 
AicmAltbwmtipprhHbolinx, EXlIL, AIC LTHOM EHO X, WR 

13 Nevertheless (shika aru ni U2>% 41<): Some readers suggest this should be taken 
in the sense “thus” (shika areba UA m4VvIF). 

drifted like a cloud and floated like a water plant (unyii hyoki Z2Wei# Fr): A fixed 
expression for the life of the peripatetic monk. 

  

14 occasionally (onozukara 40)32*'): Taking this in the sense tama ni 72 £(z 

15 what mountains and rivers will they visit? (izwre no sansen o ka, toburawan \\ 

れ の 山川 を か 、 と ぶら は ん ): !.e., where can they go for instruction? 

16 those who would study and master the way (sangaku kand6 no hito B&G 
の 人 ): Taking kan 閑 in the sense kanshi PA (“to learn’), as is often done here. The 

phrase may be a play with the opening line of the famous Zhengdao ge #18 aK, attributed 
to Yongjia Xuanjue *3e“% (or Zenjue 2‘, d. 713) (T.2014.48:395c9), which de- 
scribes not the student in need of instruction, but one with nothing more to study: 

A person at ease in the way, finished learning, with nothing to do.
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ORMRCAROTERLEY, CbICMIeRRLT. BEES AKOSEH 
70, EOLIROWMIBT OIC, ES BFIOSIEYD, WILDS, ERR - 
Was Beas + SEPYaR + B72 0, ATE KRICILR ROAR Fic 
HML, HROERMED, KEHOE ZY, 

It is said that Great Master Sakya, the Honored One, at an assembly 

on Vulture Peak, entrusted the dharma to Kasyapa.'’ Directly transmit- 
ted by ancestor after ancestor, it reached Venerable Bodhidharma. The 
Venerable himself traveled to the Land of Cinasthana and entrusted the 
dharma to Great Master Huike. This was the start of the transmission 
of the buddha dharma in the Eastern Earth. In this way, having been 
uniquely transmitted, when it reached the Sixth Ancestor, Chan Master 
Dajian, the genuine buddha dharma spread throughout Han in the East, 
and its message, uninvolved in particulars, became apparent.'® At the 
time, the Sixth Ancestor had two superior disciples: Huairang of Nanyue 
and Xingsi of Qingyuan.'’ Both received transmission of the buddha seal 
and were equally the guides of humans and devas. As their two factions 
spread, five gates were opened: the Fayan lineage, Weiyang lineage, 
Caodong lineage, Yunmen lineage, and Linji lineage.*° At present in the 
Great Song, the Linji lineage alone is widespread throughout the land. 
Although the five houses differ, they are but one buddha mind seal. 

[S1:8] {2:462} 

RAB. BEY LODE, BH. SHEeENTORICLIFO EWRE 
t, HERE, WER AE OXYOX, FENG KOOL, BIC BRRORMA & 
り 、 純 一 の 修法 ひろ まれ り 。 わ が くに も 、 又 し か あら むこ と を 、 こ ひね が 
な ぶ べ し 。 

Even in the Land of the Great Song, although since the Later Han texts 
of the teachings had spread and left their traces throughout the realm, 
their strengths and weaknesses were still undetermined. After the An- 
  

17 at an assembly on Vulture Peak (Rydzen e j6 ni shite #iu@ Llc UT): Le.. the 
legendary gathering of the Buddha’s community on Grdhrakita-parvata (Rydjusen BE 

山 ), at which the Buddha is said to have held up a flower and wordlessly transmitted the 
treasury of the true dharma eye to his disciple Mahakasyapa: see Supplementary Notes, 
s.v. “Treasury of the True Dharma Eye.” 

18 the Sixth Ancestor, Chan Master Dajian (Rokuso Daikan zenji 7\4H Kimi 6M): 
I.e.、 Caoxi Huineng BiB ze. 

Han in the East (7okan Ri): Here, a reference to China, not the Eastern Han (or Later 

Han) dynasty (25-220 CE). 

19 Huairang of Nanyue and Xingsi of Qingyuan (Nangaku no Ejo to Seigen no 

Gyoshi PAROS C BROT): Le. Nanyue Huairang Paz (677-744) and 
Qingyuan Xingsi # JR 4T & (d. 740), the two disciples of the Sixth Ancestor from whom 
the lineages leading to the five houses were said to descend. 

20 five gates (gomon 五 門 ): 1.e.、 the five houses (goke #3) of Chan recognized in 
Song-dynasty histories of the school.
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cestral Master came from the west, the roots of the tangled vines were 
immediately cut off, and the pure buddha dharma spread.”' We should 
earnestly hope for the same in our land as well. 

[S1:9] 

VIS . PIR ERR LEB 72 OOH, Cb DIC BSA SBR IC 端 季 依 行 
する を 、 そ の 開 悟 の まさ し きみ ちと せり 。 西 天 東 地 、 さ と り を え し 人 、 そ 
の 風 に し た が へ り 。 これ 、 師 資 ひ そ か に 妙 術 を 正 億 し 、 眞 訣 を 東 持 せ し に 
より て な り 。 

It is said that the ancestors, along with the buddhas, who maintain the 
buddha dharma have all regarded practice that relies on upright sitting in 
the samadhi of self-enjoyment as the right path to the opening of awak- 
ening. From Sindh in the West to the Land of the East, those who have 
attained awakening have followed that style. This is because the masters 
and disciples privately transmitted directly the wondrous skill and re- 
ceived the true arcanum. 

[S1:10] 
SPIDIEMMIZVME< . LORIMER OME, MREOZDICRERO, B 
AMROILCODELY, S5ICBSB- BHR: OB: ER: BIE 経 を も ちい ず 、 
た だ し 打 邊 し て 身心 脱落 する こと を えよ 。 

In the direct transmission of our school, it is said, “This uniquely trans- 
mitted, true and direct buddha dharma is supreme among the supreme.” 
From the start of your consultation with a wise friend, without further 
need of burning incense, making bows, recollecting the buddha, practic- 
ing repentance or reading sitras, just sit and attain the sloughing off of 
body and mind.” 

[S1:11] 
も し 人 、 一 時 な り と いふ と も 、 ニ 三 業 に 頒 印 を 標 し 、 三 昧 に 端午 する と き 、 
ERAT BE CeO, BECKI ETE< KLYO LARA, WAIL, HON 

AZ LU Clk, AHEOIRSA ELL PIBOHREHOKICT, BLOTHE 
界 ・ 三 途 六 道 の 群 類 、 み な と も に 一 時 に 身心 明 浄 に し て 、 大 解脱 地 を 詩 
し 、 本 來 面目 現 ず る と き 、 諸 法 み な 正 算 を 誇 創 し 、 萬 物 と も に 人 ら 身 を 使用 
し て 、 す みや か に 誇 會 の 由 際 を 一 超 し て 、 覚 樹 王 に 端 生 し 、 一 時 に 無 等 等 
の 大 法 輸 を 皿 じ 、 究 葛 無 師 の 深 般若 を 開演 す 。 

  

21 tangled vines (Katto %##): Literally, “arrowroot and wisteria,” twining plants com- 
monly used as a metaphor for “entanglements,” or “complications,” especially of the 
Buddhist teachings or language in general; see Supplementary Notes, s.v. “Tangled 
vines.” 

22 In the direct transmission of our school, it is said (shiimon no shdden ni iwaku 款 

FY OIEICV IX< ): Variation on a saying that Dogen attributes elsewhere to Rujing 如 
/#; see Supplementary Notes, s.v. “Just sit.”
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If someone, even once, marks the three modes of karma with the bud- 

dha seal and sits upright in samadhi, at that time, everything throughout 
the dharma realms becomes the buddha seal and everywhere in the en- 
tirety of empty space becomes awakening.” Therefore, for the buddhas, 
the tathagatas, it increases the bliss of the dharma of their original ground 
and renews the adornments of their awakening to the way. Then, beings 
throughout the dharma realms in the ten directions, in the three roads and 
six paths, being bright and pure in body and mind, will all together si- 
multaneously verify the ground of the great liberation and manifest their 
original face.** At that time, the dharmas, all realizing right awakening, 
and the myriad things, all using the buddha body, quickly transcending 
the boundaries of realization, sit upright at the king tree of awakening, 
simultaneously turn the great dharma wheel, equal to the unequalled, 
and proclaim the profound prajfia, ultimate and unconditioned.” 

[S1:12] {2:463} 

これ ら の 等 正和 覚 、 さ ら に か へ り て し た し く あ ひ 冥 資す る みち か よぶ が ゆ 
AIC, COMMA, HEM c LC DALE L, HE RA Bik FB ABC 
LT, RRO EICHe lL. HENS HER CIT< OFF MRO 
LIC, Sa BEL, OA < file] LORICD 9 ぶら LOT, E< tha Lo 
ReEWAT, COLE, +HEROLH + BOK + REE BB, ASH Se 
ee その お こす と ころ の 風水 の 利益 に あ づ か る と も が ら 、 み な 甚 
沙 不 可 思 議 の 條 化 に 冥 資 せら れ て 、 ら ちか き さ と り を あら は す 。 こ の 水 火 を 
克 用 する た ぐ O、 みな 本 誇 の 備 化 を 周旋 する ゆえ に 、 こ れ ら の た ぐ ひ と 共 

住 し て 同 語 する も の 、 ま た こと ご と く あ ひ た が ひ HERE OBE FOUL Y 
eee (FLUC. Rak. BETIET, 4RFY Bake. RAED MEE. IE FRO A 
外 に 流通 する も の な り 。 し か あれ ども 、 こ の も ろ も ろ の 堂 人 の 知覚 に 宜 ぜ 
さら し むる こと は 、 静 中 の 無造作 に し て 、 直 庵 な る を も て な り 。 も し 、 過 
流 の お も ひ の ご と く 、 (Sah © Mabel bot, BOKDOHOBRAT R&R 
り 。 も し 、 覚 知 に まじ は る は 、 誇 則 に あら ず 、 誇 則 に は 、 迷 情 お よ ば ざる 
が ゆえ に 。 

Because these perfectly awakened ones then return and follow the path 
of intimately providing mutual dark assistance, this person of seated 
meditation, definitely having body and mind sloughed off and sever- 
ing previous confused and defiled knowledge and thinking, realizes the 
natural buddha dharma and, at every practice place of the buddhas, the 
tathagatas, numerous as infinitesimal dust motes, furthers the buddha 

work and, widely providing for listeners beyond the buddha, vigorously 
  

23 marks the three modes of karma with the buddha seal (sango ni butsu’in o hyo 

sy// 三 業 に REN %& 4% L): Le., to express the acts of a buddha in body, speech, and mind. 

24 three roads and six paths (sanzu 7o ん z の 0 三 途 六 道 ): l.e., the three evil destinies and 
the six destinies; see Supplementary Notes, s.v. “Six paths.” 

23 king tree of awakening (kakujud ttt +): I.e., the bodhi tree, king of trees, under 
which Siddhartha attained awakening.
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promotes the dharma beyond the buddha.”° At this time, by all the lands, 
grasses and trees, fences and walls, tiles and pebbles of dharma realms 

in the ten directions engaging in the buddha work, all those enjoying 
the benefits of wind and water thereby produced, darkly assisted by the 
extremely wondrous inconceivable buddha conversion, manifest an in- 
timate awakening.”’ 

Because the ones who receive and use this water and fire all circu- 
late the buddha conversion of original verification, those who dwell and 
speak with them are also ones who are all endowed together with inex- 
haustible buddha virtues, and who, gradually expanding their work, dis- 
seminate the inexhaustible, ceaseless, inconceivable, inestimable bud- 

dha dharma throughout the interior and exterior of the dharma realms.” 
The reason that, nevertheless, all these do not darken the perception of 
that person is that it is a direct verification, unconstructed in stillness.” 
If, as is thought by deluded people, practice and verification were lo- 
cated on two levels, each would perceive the other; but [for them] to be 
  

26 path of intimately providing mutual dark assistance (shitashiku ai myoshi suru 
michi Liz UX HORAT SAS): Le., the practice of unseen spiritual aid. 

furthers the buddha work (butsuji o johotsu shi (3% % B)38 L): Le., “this person of 
seated meditation” contributes to the dissemination of the buddha dharma. 

widely providing for listeners beyond the buddha (hiroku butsu kdjo no ki ni kobu- 
rashimete OA < (RIA) EDRIZAY9 Sb LMT): Taking ki #% here as those being 
taught. Likely referring to audiences for whom the highest teaching — “the dharma be- 
yond the buddha” (butsu kdj6 no hé 6 {F] Ly) — is appropriate. See Supplementary 
Notes, s.v. “Beyond the buddha.” 

27 benefits of wind and water (fi sui no riyaku JA\7K Mil a): I.e., the spiritual benefits 
of the preaching by “all the lands, grasses, and trees,” etc. “Wind and water” (fa sui J&\ 
7K) here, and “water and fire” (sui ka 7k) just below, likely represent synecdoches for 
the four elements (shidai UX), of earth, water, fire, and wind, that make up the physical 
world of Buddhist cosmology. See Supplementary Notes, s.v. “Four elements and five 
aggregates.” 

28 buddha conversion of original verification (honshd no bukke AZEO B{L): Can 
be taken either as “the Buddha’s teaching about original verification” or “the Buddha’s 
teaching that is originally verified.” 

29 The reason that, nevertheless, all these do not darken the perception of that 

person (shika aredomo, kono moromoro no tonin no chikaku ni konzezarashimuru koto 

LRHNMED, CMbAZHAODSZAOMBICE UE S & LISS x £): Perhaps meaning 
something like, “the reason that all those involved in this dissemination of the buddha 

dharma nevertheless do not affect the mind of the person in the samadhi”; taking the 
antecedent of moromoro % 4% 4 (“all these”) as the mono % @ (“those who”) of the 
previous sentence, and tonin & A (“that person’) as a reference to the zazen nin A&A 
(“person of seated meditation’) in the opening sentence of this section. 

it is a direct verification, unconstructed in stillness (jOchii no muzosa ni shite, jikisho 
naru AE PORIBVEIC LC, (b#e7e4): Le., it is the immediate, unconstructed experi- 
ence in their samadhi.
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mixed into [that] perception would not meet the standard of verification, 
for, in the standard of verification, deluded feelings do not extend to it.*° 

[S1:13] 12:464! 

又 、 心 ・ 境 と も に 静 中 の 誠 入 司 出 あれ ども 、 和 目 受 用 の 境界 な る を も て 、 一 
塵 を うごか さ ず 、 一 相 を や ぶら ず 、 廣 大 の 介 事 、 甚 深 微 妙 の 借 化 を な す 。 

この 化 道 の お よぶ と ころ の 草木 ・ 土 地 、 と も に 大 光明 を は な ち 、 深 妙法 を 
と く こ と 、 き は まる と き な し 。 草木 ・ 入 長 は 、 よ く 過 聖 含 号 の た め に 宣 揚 
し 、 凡 聖 含 躍 は 、 か つて 草木 ・ 御 壁 の た め に 演 輸 す 。 自 算 算 他 の 境界 、 も 
と より 誇 相 を そ な へ て か けた る こと な く 、 誇 則 お こ な は れ て お こ た る と き 
な か らし む お 。 

Moreover, although, in the stillness, both mind and object enter verifi- 
cation and exit awakening, since it is the realm of self-enjoyment, with- 
out disturbing a single dust mote, without destroying a single aspect, 
one engages in the vast buddha work, the extremely profound and sub- 
tle buddha conversion.*' All the grasses and trees and the lands reached 
by this guidance emit a great radiance, and their preaching of the pro- 
found, wondrous dharma is without end. The grasses and trees, fences 
and walls, proclaim it to commoners, sages, and all the animate; the 

commoners, sages, and all the animate in turn proclaim it to the grasses 
and trees, fences and walls.*? The realm of self-awakening and awaken- 
ing others is endowed from the start with the marks of verification, with 
nothing lacking, and carries out the standard of verification, leaving no 
time for negligence. 

[S1:14] 

DIR ET. DOMC-AHHOMTRD EWALD, FKECHORL, 
諸 時 と まどか に 通ずる が ゆえ に 、 無 書法 界 の な か に 、 去 ・ 來 ・ 現 に 、 常 恒 
の 人 居 化 道 事 を な す な り 。 彼 彼 と も に 一 等 の 同 修 な り 、 同 誇 な り 。 た だ 邊 上 
の 修 の み に あ ら ず 、 空 を うち て ひび き を な すこ と 、 挿 の 前 後に 妙 蒲 紳 綿 た 
る も の な り 。 こ の き は の み に か ぎら ん や 、 百 頭 み な 本 面目 に 本 修行 を そ な 
へ て 、 は か り は か る べき に あら ず 。 し る 太 し 、 た と け ひ 十 方 無量 司 河 沙 敷 の 

  

30 each would perceive the other (ono ono aikakuchi su beki nari BOBO HOE 
知 す べき な り ): Presumably referring to those who are practicing and those who have 

verified, or, perhaps, those who are disseminating the buddha dharma and the person of 

zazen. 

[for them] to be mixed into [that] perception (kakuchi ni majiwaru wa WAC E CIS 
4 iL): Taking the unexpressed grammatical subject here to be “all these” (ono ono 459) 
お の ) and assuming that the perception in question belongs to “that person” (t6nin ‘& A). 

31 enter verification and exit awakening (shonyit goshutsu 7% AEM): An unusual 
expression, not encountered elsewhere; perhaps, meaning simply “verify and awaken.” 

32 commoners, sages, and all the animate (bonshé ganrei SL82& #): A fixed expres- 

sion for sentient beings, including ordinary humans and advanced Buddhist adepts; “the 
animate” renders ganrei & #£, “those possessed of spirit.”



22 DOGEN’S SHOBOGENZO VOLUME VII 

mi, EC bISDPOeILITELC. PMB HC, ~AMMODE SILA 
り 、 し りき は めん と す と いふ と も 、 あ へ て ほとり を うる こと あら じ 。 

Accordingly, even if it is the seated meditation of merely one person 
for one time, because it is imperceptibly one with the dharmas and per- 
fectly penetrates the times, it carries out the constant work of the way 
of buddha conversion within inexhaustible dharma realms in the past, 
present, and future. For each and every one, it 1s equally the same prac- 
tice, the same verification.* It 1s not just practice while seated: striking 
the sky and making an echo has a wondrous sound that continues on and 
on both before and after the strike.** How could it be limited just to this 
time? The hundred heads, all endowed with the original practice by their 
original faces, are not to be calculated or measured.*? We should know 
that, even if the buddhas of the ten directions, numerous as the incalcu- 

lable sands of the Ganges, were to use their powers together, and by their 
buddha wisdom, were to try to calculate and fully know the merit of the 
seated meditation of a single person, they still would not be able to get 
to the end of it. 

* KK K *K 

[S1:15] 

いま 、 こ の 季 旨 の 功徳 、 高 大 な る こと を 、 き き を は り め ぬ 。 

Now, we have heard how lofty and great are the merits of this seated 
meditation.*° 

[S1:16] 

BADE SAA, DEBS TUM. PRHEICBIES OFHHYO, RICE ET 
DPOEN( CMe TTT SO, 

Foolish people will doubt this, saying, “The buddha dharma has many 
gates; why do you only recommend seated meditation?’””’ 

  

33 it is equally the same practice, the same verification (itt0 no doshu nari, dosho 
nari —#@|AE72 9 . falzZe 9 ): A phrase that could also be read, “it is equally their 
practice together, their verification together.” 

34 striking the sky and making an echo (ki 0 wchite hibiki o nasu koto 空 を うち て 
OU& #7eF = L): This phrase could also be read, “striking emptiness and making an 
echo.” 

35 The hundred heads (Ayakutd 9A): Generally taken to mean “everyone.” 

36 Now (ima \\=): A sentence presumably spoken by the fictive interlocutor in the 
following question and answer portion of the text. 

37 Foolish people (oroka naran hito 4.47.78 6 /V A): Question number 1.
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[S1:17] {2:4653 

LOULTIML< . CAVED IEFSTRO eb THY, 

Answer: Because it is the main gate to the buddha dharma. 

[S1:18] 

LSTIMES. ZASCOE VIEFFEFS, LOULTIMA<, KERB, 
SU< Sib Owi es EL, MHEtkoeske, LbICMIMBK YO Bat, = 
の ゆえ に 、 正 門 な る こと を あ ひ つ た へ た る な り 。 し か の み に あ ら ず 、 TAR 
東 地 の 諸 祖 、 み な 小 よ り 得 道 せ る な り 。 ゆ え に 、 い ま 正 門 を 人 天 に し め 
す 。 

Question: Why do you take it alone as the main gate?*® 

Answer: Definitely, the Great Master, Sakya, the Honored One, direct- 

ly transmitted this wondrous skill for gaining the way; also, the tathaga- 
tas of the three times all gained the way by seated meditation. Therefore, 
they have handed down the fact that it is the main gate. Not only that, 
but the ancestors of Sindh in the West and the Land of the East all gained 
the way from seated meditation. Therefore, I now teach the main gate to 
humans and devas. 

[S1:19] 

と ふ て い は く 、 あ る い は 如 來 の 妙 術 を 正 L, EISARIO DLE RECOM 

る に よら む 、 ま こと に 過 慮 の お よぶ に あら ず 。 し か は あれ ども 、 証 経 ・ 念 
人 は 、 お の づか ら さ と り の 因 絆 と な り ぬ べし 。 た だ むなしく 学 し て な す と 

ころ な か らむ 、 な に に より て か さと り を うる た より と な らむ 。 

Question: Directly to transmit the wondrous technique of the tathaga- 
tas, or to follow in the tracks of the ancestral masters, is certainly be- 
yond the thought of the common person.*’? However, reading the sutras 
or recollecting the buddhas can themselves be the causes of awakening. 
How can sitting idly without doing anything be the basis for attaining 
awakening? 

[S1:20] 
し めし て い は く 、 な ん ち ぢ お いま 、 諸 俺 の 三昧 、 無 上 の 大 法 を 、 む な し く 和 し 
て な す と ころ な し 、 と お も は む 、 こ れ を 、 大 乗 を 謗 ずる 人 、 と す 。 ま ど ひ 
の いと ふか き 、 大 海 の な か に いな が ら 、 水 な し 、 と い は む が ご と し 。 す で 
に か た じ け な く 、 諸 人 自 受 用 三昧 に 安 入 せり 。 こ れ 、 廣 大 の 功徳 を な す に 
あら ず や 。 あ は れ む べし 、 ま な こ 、 い まだ ひら けず 、 こ ころ 、 な ほえ ひ に 
ある こと を 。 

  

38 Question: Why do you take it alone as the main gate? (f0fe iwaku, nanzo hitori 

s/67zoz7O sg と う て で てい は く 、 な ん ぞ ひ と り 正 門 と する ): Question number 2. 

39 Question: Directly to transmit the wondrous technique of the tathagatas (7 の 7e 
iwaku, arui wa nyorai no mydjutsu o shdden shi と う て い は く 、 あ る い は 如 來 の 妙 術 
を 正 偉 し ): Question number 3.
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Answer: To think, as you do here, that the samadhi of the buddhas, 

their unsurpassed great dharma, is “sitting idly without doing anything” 
— this makes you a person who blasphemes the Great Vehicle. It is very 
deep delusion, like saying there is no water while being in a great ocean. 
Fortunately, the buddhas surely sat peacefully in the samadhi of self-en- 
joyment. Was this not creating vast merit? How pitiful you are, with your 
eyes still not open, and your mind still intoxicated. 

[S1:21] 

お ほ よ そ 諸 備 の 境界 は 、 不 可 思 議 な り 、 心 識 の お よぶ べき に あら ず 、 い は 
むむ やや 不信 劣 知 の し る こと を えむ や 。 た だ 正信 の 大 機 の み 、 よ くい る こと を 
うる な り 。 不信 の 人 は 、 た と ひ を し ふと も 、 う くべ きこ と か た し 。 露 山 
に 、 な は ほ 退 赤 佳 生 の た ぐ ひ あり 。 お ほ よ そ 心 に 正信 お こら ば 、 修 行 し 、 参 
中 すべ し 。 し か あら ず ば 、 し ば らく や むべ で し 。 む か し より 法 の うる ほ ひ な 

きこ と を 、 う ら み よ 。 

In sum, the realm of the buddhas is inconceivable; it 1s beyond the 
reach of mind or consciousness, much less can it be known by those of 
no faith and deficient wisdom. Only one of great capacity for true faith 
can enter it; the person without faith cannot accept it even when taught 
about it. Even on Vulture Peak, there was the type [of which it was said, ] 
“it is just as well that they withdraw.’””° If true faith arises in the mind, 
we should practice and study; otherwise, we should stop for a while and 
regret the fact that we lack the moistening of the dharma from long ago.*' 

[S1:22] 
QM. BE - 念 人 等 の つと め に うる と ころ の 功徳 を 、 な ん ぢ 、 し る や いな 
や 。 た だ 、 し た を うごか し 、 こ え を あ ぐ る を 、 人 8 事 功徳 と お も へ る 、 い と 

は か な し 。 修 法 に 擬 す る に 、 う た た と ほ く 、 い よい よ は る か な り 。 又 、 経 
書 を ひら く こ と は 、 ほ と け 、 頓 ・ 簿 修行 の 儀 則 を を し へ お ける を 、 あ きら 
めし り 、 教 の ご と く 修 行 す れ ば 、 か な ら ず 計 を と らし め む 、 と な り 。 い た 
づら に 思 量 念 度 を つ ひ や し て 、 菩 提 を うる 功徳 に 擬 せ ん 、 と に は あら ぬ な 
り 。 お ろか に 千 萬 詩 の 口 業 を し きり に し て 、 偶 道 に いた らむ と する は 、 な 
ほこ れ 、 な が え を きた に し て 、 越 に むか は む 、 と お も は ん が ご と し 。 又 、 

周 也 に 方 木 を いれ ん と せん 、 と お な じ 。 文 を みな が ら 、 修 する みち に くら 
き 、 そ れ 、 腎 方 を みる 人 の 、 合 薬 を わす れん 、 な に の 益 か あら ん 。 口 散 を 
ひま な くせ る 、 春 の 田 の か へ る の 、 書 夜 に な く が ご と し 、 つ ひ に 又 、 人 益 な 
  

40 “it is just as well that they withdraw” (tai yaku kei i 1RIM£®): Words of Buddha 
Sakyamuni in the Lotus Sutra, in reference to the five thousand members of his audience 
who withdrew upon hearing that he would preach a new doctrine of the one vehicle 
(Miaofa lianhua jing WEE HEE, T.262.9:7a1 3): 

BAB BO HEA, IRINER, 
Sariputra, arrogant ones like that, it is just as well that they withdraw. 

41 the moistening of the dharma from long ago (mukashi yori h6 no uruoi 7) 
LEY IEM 4 S1EV): Presumably, the spiritual benefits of encounter with the buddha 
dharma in former lives.
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し 。 い は む や ふ か く 名 利 に ま ど は さる る や か ら 、 こ れ ら の こと を す て が た 

し 、 そ れ 利 人 の ここ ろ 、 は な は だ ふか き ゆ え に 。 む か し すでに あり き 、 い 

ま の よ に な か らむ や 、 も と も あはれ む 記 し 。 

Furthermore, do you know the merit derived from the services of read- 
ing sutras, recollecting the buddha, and the like? To think that merely 
moving the tongue and raising the voice is the merit of the buddha work 
is pure vanity. As an assessment of the buddha dharma, it 1s getting far 
off, ever more distant. Again, opening the books of scripture is so that, 

when we clarify the teachings left by the Buddha on the procedures of 
the sudden and gradual practices, and we practice in accordance with 
these teachings, we invariably gain verification of them; It is not so that, 
wasting our thinking and calculating, we try in vain to assess their merit 
for attaining bodhi. Trying to reach the way of the buddhas by foolishly 
repeating the verbal acts of a thousand or ten thousand recitations ts like 
facing your cart thills north and thinking to head to Yue.” Again, it is 
the same as trying to put a square peg in a round hole. Again, to read the 
words while ignorant of how to practice them 1s like a person reading the 
prescription who forgets to prepare the medicine: what benefit is there 
in that? To vocalize ceaselessly is like the frog in the spring paddy fields 
croaking day and night: again, in the end, there is no benefit. Not to 
mention that it is hard to abandon these things for those who are deeply 
deluded by fame and profit, for their greed is so deep.** They existed in 
ancient times; how could they not exist today? How pitiful they are. 

[S1:23] 
RESIS LANL, EROWEIL, SiS DOREIL, ROPSEOBA 
MOLES TIEATH, MRS SIN CBRE ASTRO, ME ES 
の 法師 の 、 し りお よぶ べべ き (【 に あら す 。 し か あれ は す な は ら 、 この 疑 迷 を や 
め て 、 正 師 の を し へ に より 、 和 学 旨 区 道 し て 諸 頒 自 受 用 三昧 を 誇 得 すべ し 

We should know that the exact import of the wondrous dharma of the 
seven buddhas appears and is instilled when students who have matched 
their minds and verified their understanding follow and receive direct 
transmission from lineage teachers who have gained the way and clar- 

  

42 like facing your cart thills north and thinking to head to Yue (nagae o kita 

ni shite, Etsu ni mukawamu, to omowan ga go7os77 な が え を きた に し て 、 越 に むか 
は む 、 と お も は ん が ご と し ): IL.e.. to head in the opposite direction from your intended 
destination (“Yue” # here referring to the territory south of China): a Japanese version 
of the Chinese idiom bei yuan shi yue Atti %. Dogen uses the simile again in his 
“Shdbdgenzo shoji” TEYEAR wee FE. 

43 those who are deeply deluded by fame and profit (fukaku myori ni madowasaruru 
yg ん rg ふか く 名 利 に ま ど は さる る や か ら ): Perhaps a refcrence to those who gain a 
reputation for piety through public recitation and/or to those who gain popularity by 
preaching recitation as an alternative to ascetic and contemplative practices.
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ified their minds.“ This is not something that the dharma masters who 
study words and letters can know. Thus, putting an end to this doubt and 
delusion, and relying on the teachings of a true master, we should pursue 
the way in seated meditation and verify the samadhi of self-enjoyment 
of the buddhas. 

[S1:24] {2:4673 

と ぶ ふ て い は く 、 い まわ が 朝 に つた は れる と ころ の 法華 未 ・ 華 厳 教 、 と 
も に 大 乗 の 究 次 な り 。 い は む や 、 眞 言 示 の ご と き は 、 昆 膚 遮 那 如 來 し 
た し く 金 剛 了 立替 に つた へ て 、 師 資 み だ りな ら ず 。 そ の 談 ず る むね 、 即 
eR. DEM EWS TC, BHOIEITES SAL ERS. HICH 
QEBe 7S, PIRDORWEVSERAL, LRSSZIZ, WEWSEZ 
ろ の 修行 、 な に の すぐ れ た る こと あれ ば 、 か れ ら を さ し お き て 、 ひ と 
へ に これ を すす むる や 。 

Ouestion: The Hokke school and Kegon teachings now transmitted to 
our kingdom are both the ultimate versions of the Great Vehicle.“ Not 
to mention a school like Shingon, personally transmitted by Tathagata 
Vairocana to Vajrasattva, with the line of masters and disciples undis- 
rupted.*° The gist of what they say is that “this mind itself 1s the buddha,” 
“this mind becomes the buddha’; they proclaim that, without spending 
many kalpas of practice, one has the right awakening of the five buddhas 
in a single sitting.*’ This must be called the most wondrous expression of 
the buddha dharma. So, what is so superior in the practice you speak of 
here that you would set them aside and solely recommend itt? 

[S1:25] 

LOLTIMES, LANL, BEICIs, MORATHMTSILZsK<, 
HENIRIEA ZOE, EEF ULEROBIBELARL, BH UWKIZODH 

  

44 students who have matched their minds and verified their understanding (Aaishin 

shée no gakunin RAGES 0) A): Le., students whose understanding accords with that 
of their master . 

45 Question: The Hokke school and Kegon teachings now transmitted to our king- 

dom (tote iwaku, ima waga cho ni tsutawareru tokoro no Hokke shi Kegon kyo & 9 
て い は く 、 い まわ が 朝 に つた は れる と ころ の 法華 款 ・ 華 厳 教 )) Question number 4. 
Reference to the Tendai XK school, based on the Lotus Siitra, and Kegon #£f¥%< school, 

based on the Avatamsaka Siitra. In the hierarchy of Buddhist teachings widely accepted in 
Dégen’s Japan, these two represented the ultimate exoteric teachings (kengy6 282%) of the 

Mahayana, “above” the more rudimentary teachings of the Hoss6 748 and Sanron 三 論 
schools, and “below” the esoteric teachings (mikkyé #8 #0) of the Shingon school BE. 

46 personally transmitted by Tathagata Vairocana to Vajrasattva (Birushana nyo- 

rai shitashiku Kongé6satta ni tsutaete FARHEABRIR LL < BlalleHEIC O7ENT): Ac- 
cording to the tradition in Japanese Shingon that Buddha Mahavairocana transmitted his 
teaching to Bodhisattva Vajrasattva (typically identified with Bodhisattva Samantabhadra). 

47 five buddhas (go butsu 4.46): I.e., the buddhas of the four directions and the center 
of the vajradhatu (kong6é kai 金剛 界 ) mandala.
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CC. PIBISHATALEOYVX, LAWBEI EOC, PALS BRT SAX 
ch), VIET CRKOMSEIL, BRICHEO CT. RIEDEDZLY, BK 
ete M—RRICe SEND, LMSniig7alib, BLDENHOI EI, Ze 
ほこ れ 水 中 の 月 な り 、 即 池 成 備 の むね 、 さ ら に 又 、 か が み の う ちの か げ な 
り 。 こ と ば の た くみ に か か は る べから ず 。 い ま 直 府立 提 の 修行 を すす むる 

(C, ERR OMWIBS LOL, BHOWALROELDA, ERY, 

Answer: We should know that, in the house of the buddhas, we do not 

debate the superiority or inferiority of the teachings, nor distinguish the 
dharmas as shallow or deep; we should just know whether the practice 
is genuine or spurious. There have been cases of drifting onto the way 
of the buddhas by being drawn to it by grass and flowers, mountains and 
waters; there are cases of receiving the buddha seal by holding earth and 
rocks, sand and pebbles.** Not to mention that the vast writings are even 
more abundant than the myriad forms, and the turning of the great dhar- 
ma wheel is contained within a single dust mote.” Thus, the words, “this 
mind itself is the buddha,” are just the moon in the water; the message 

of “becoming a buddha in this very sitting” is likewise the reflection in 
the mirror. We should not have anything to do with clever talk. In rec- 
ommending here the practice that directly verifies bodhi, I seek to make 
you a true person of the way by teaching you the wondrous way uniquely 
transmitted by the buddhas and ancestors. 

  

48 drawn to it by grass and flowers, mountains and waters (sdka sansui ni hikarete & 

#2 (117K (2 OF 4 TC): Perhaps recalling famous Chan stories of those who were awakened 
by the experience of nature; e.g., Lingyun Zhiqin #2275) (dates unknown), whose in- 
sight upon seeing peach blossoms is recorded in Digen’s shinji Shobdgenzé IRF IEE 
Hi (DZZ.5:206, case 155); or Xiangyan Zhixian 4H PS (d. 898), who famously 
gained an understanding upon hearing a bit of debris strike a bamboo (shinji Shobogenzo 
a IEJAER RK, DZZ.5:134, case 17): or the poet Su Dongpo & #48, whose awakening 
upon hearing the sound of a mountain stream Ddgen discusses in the “Shobdgenzo keisei 
sanshoku” IE EAR we = LU. 

holding earth and rocks, sand and pebbles (doseki sharyaku o nigirite LAW Ic 
* 1) T): Perhaps recalling Sakyamuni’s promise in the Lotus Siitra (Miaofa lianhua jing 
WIE GE HERE, T.262.9:8c23-25) that all who pile up earth to make stiipas, even children 
who make stiipas while playing with sand, will have attained the way of the buddhas: or 
the story of a prior life of King Asoka, when, as a boy, he offered sand to the Buddha’s 
begging bowl and received the prediction that he would become a cakravartin (see, €.g., 
Ayu wang jing Bl EX, T.2043.50:13 1c9-132b2). 

49 Not to mention that the vast writings are even more abundant than the myriad 

forms (iwamuya kédai no monji wa, manz6 ni amarite, nao yutaka nari \ \Lt9-P RKO 

MEIL, BRICHEO CT. WEED ZY): Presumably, meaning that the Buddhist 
scriptures are more extensive than all the objects in the world (and yet, in the follow- 
ing clause, are all contained in even the tiniest object). See Supplementary Notes, s.v. 
“Myriad forms.”
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[S1:26] 
又 、 人 修法 を 値 授 する こと は 、 か な ら ず 誇 企 の 人 を 、 そ の 宗 師 と すべ し 。 XM 
字 を か ぞ ふ る 移 者 を も て 、 そ の 導師 と する に た ら ず 、 一 盲 の 、 衆 言 を ひか 
ん が ご と し 。 い まこ の 人 8 祖 正 値 の 門下 に は 、 み な 得 道 誇 契 の 哲 克 を う や ま 
ひ て 、 人 矯 法 を 住持 せ し む 。 か る が ゆえ に 、 冥 陽 の 神道 も きた り 解 依 し 、 誇 
果 の 殺 漢 も きた り 間 法 す る に 、 お の お の 心地 を 開明 する 手 を さ づ けず と い 
ぶ ふ こ と な し 、 人 角 門 に いま だ きか ざる と ころ な り 、 た だ 、 人 矯 弟子 は 、 化 法 を 
な ら ふ べし 。 

Furthermore, in the transmitting of the buddha dharma, we should al- 
ways take as our teacher a person who has verified and accorded [with 
the dharma]. It is not enough to take as one’s guiding master a scholar 
who counts words and letters; this would be like the blind leading the 
blind. In this present tradition directly transmitted by the buddhas and 
ancestors, all venerate the wise instructors who have gained the way and 
verified and accorded [with the dharma] and have them maintain the 
buddha dharma. For this reason, when the deities of the dark and bright 
come to take refuge, and the arhats, who have verified the fruit, come to 

inquire about the dharma, [the masters] never fail to extend a hand that 
reveals the mind ground of each.*° This is something never heard of in 
other traditions. Disciples of the Buddha should just study the buddha 
dharma.* 

[S1:27] {2:468} 

又 し る べし 、 わ れ ら は 、 も と より 無 上 菩提 か けた る に あら ず 、 と こし な へ 
に 受 用 す と い へ ども 、 承 営 す る こと を え ざ る ゆえ に 、 み だ り に 知見 を お こ 
すこ と を な ら ひ と し て 、 こ れ を 物 と お ふ に よ り て 、 大 道 い た づら に 員 過 
す 。 こ の 知見 に より て 、 空 華 ま ち ま ち な り 。 あるいは 十 二 輪 甲 ・ 二 十 五 有 
の 境界 と お も ひ 、 三 乗 ・ 五 乗 、 有 HOR, OK SrIERL, COM 
見 を な ら う て 、 人 法 修行 の 正道 と お も ふ べ で から ず 。 し か ある を 、 い ま は ま 

さ し く 修 印 に より て 誌 事 を 放 下 し 、 一 向 に 党 牧 す る と き 、 迷 ・ 悟 情 量 の ほ 
と り を こえ て 、 凡 ・ 聖 の みち に か か は ら ず 、 す みや か に 格 外 に 追 佑 し 、 大 
菩提 を 受 用 する な り 。 か の 文字 の 徐 に か か は る も の の 、 か た を な らぶ る 
に お よ ば お む や 。 

We should also know that, although from the beginning we have never 
lacked unsurpassed bodhi and have always been enjoying it, because we 
are unable to accede to it, we form the habit of mindlessly producing 
views and chasing after them as things, thereby pointlessly missing the 
great way. Based on these views, the sky flowers are varied: we may 
  

50 deities of the dark and bright (meiyé no shindd BI4O #8): I.e., deities of realms 
invisible and visible to humans. 

51 Disciples of the Buddha should just study the buddha dharma (fada, butsu deshi 
wa, bupp6 o narau beshi T7172, hE FL, BRIER 78 6 SL): The implication would 
seem to be that Buddhist schools outside “this tradition directly transmitted by the bud- 
dhas and ancestors” are not the buddha dharma.
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think of the turning of the wheel of the twelve or the realms of the twen- 
ty-five forms of existence, or views of the three vehicles or five vehicles, 
of the existence of buddhas or the nonexistence of buddhas — there is no 
end to them.’ Accustomed as we are to these views, we should not think 

them the correct path of the practice of the buddha dharma. 

Now, however, when, based on the buddha seal, we truly cast aside the 

myriad affairs and single-mindedly sit in meditation, transcending the 
bounds of the feelings of delusion and awakening, without regard for the 
paths of the commoner and sage, we quickly wander beyond the norm 
and enjoy the great bodhi. How could those caught up in the traps and 
snares of words and letters stand shoulder to shoulder with us? 

[S1:28] 

と ふ て い は く 、 三 移 の な か に 定 光 あ り 、 六 度 の な か に 密度 あり 。 と も に こ 
れ 一 切 の 菩薩 の 、 初 心 よ り ま な ぶ と ころ 、 利 ・ 鈍 を わか ず 修 行 す 。 い ま の 
符 科 も 、 そ の ひと つ な る し 。 な に に より て か 、 こ の な か に 、 如 來 の 正法 
あつ め た り と いふ や 。 

Question: Among the three disciplines is the discipline of concentra- 
tion; within the six perfections is the perfection of meditation.°> These 
are both studied by all bodhisattvas from their first thought [of awaken- 
ing] and practiced without distinction of sharp or dull [faculties]. The 
seated meditation here must be one of these. Why do you say that the 
true dharma of the tathagatas 1s consolidated within it? 

[S1:29] {2:469! 

EAN eae & 7R 
づく る ゆえ に 、 この 間 、 &EVO, LAL, LOMA MO PL, RAO 
に お これ り 、 堂 較 に は きか ず 。 

  

32 sky flowers (ん zzge 空 華 ): S. khapuspa: spots appearing to the diseased eye; a standard 
metaphor in Buddhist texts for what is mere appearance without objective reality: see 
Supplementary Notes, s.v. “Clouded eyes and sky flowers.” 

wheel of the twelve (jini rin + — i): I.e., the twelvefold chain of dependent origination 
(juni innen + —[AlfR). 

twenty-five forms of existence (nijiigo u —.+ 4): Divisions of the three realms (san- 

gai — 4%) of samsara; see Supplementary Notes, s.v. “Three realms.” 

three vehicles or five vehicles (sanjé goj6 =FE + HHE): I.e., the vehicles of the srdva- 

ka, pratyeka-buddha, and bodhisattva; the “five vehicles” adds to the three vehicles the 
vehicles of humans and devas. 

53 Question: Among the three disciplines is the discipline of concentration; within 

the six perfections is the perfection of meditation (79fe iwaku, sangaku no naka ni 
jogaku ari, rokudo no naka ni zendoari E 9 TVA, HRORANCEBHY), KE 
77> CBE &H Y ): Question number 5. The interlocutor ; assumes that Dogen’s seated 
meditation (zazen S4i#) is merely the samadhi or dhyana in these standard lists of Bud- 

dhist practices. The term zen iit, of course, is a transliteration of the Sanskrit dhyana.
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Answer: This question arises because this unsurpassed great dharma, 
the treasury of the true dharma eye that is “the one great matter” of the 
tathagatas, has been called the “Zen school.”** We should realize that 
this name, “Zen school,” occurred in Cinasthana to the east and was 

never heard of in Sindhu.» 

[S1:30] 

は じ め 達 磨 大 師 、 高 山 の 少林 寺 に し て 九 年 面 壁 の あ ひ だ 、 道 俗 、 い まだ 俺 
正法 を し ら ず 、 季 紳 を 款 と する 婆 維 門 と な づけ き 。 の ち 代 代 の 諸 祖 、 み な 
つね に 年 邊 を も は ら す 。 これ を みる お ろか な る 俗 家 は 、 買 を し ら ず 、 ひ た 

た け て 学 締 款 と いひ き 。 い ま の よ に は 、 邊 の こと ば を 簡 し て 、 た だ 紳 宗 と 
いふ な り 。 そ の ここ ろ 、 諸 祖 の 廣 語 に あき ら か な り 。 六 度 お よび 三 移 の 写 
定 に な ら つ て いふ べき に あら ず 。 

In the beginning, while Great Master Dharma spent nine years facing 
a wall at the Shaolin Monastery on Mount Song, the clerics and lay 
people, not yet knowing the true dharma of the buddhas, called him the 
“brahman who takes seated meditation as the essential point.”°° There- 
after, the ancestors of generation after generation took seated meditation 
as their main focus. Seeing this, foolish lay people, not knowing the re- 
ality of the matter, casually called them the “seated meditation school.” 
Nowadays, the word “seated” has been dropped, and they just say, “the 
meditation [or zen] school.” Its meaning is clear in the extensive records 
of the ancestors.°’ It is not to be equated with the meditations of the six 
perfections or three disciplines. 

  

54 “the one great matter” (ichidaiji —K): A fixed idiom for the work of leading be- 
ings to supreme bodhi; best known from the famous passage in the Lotus Sutra, in which 
Buddha Sakyamuni reveals that the buddhas come into this world only to lead beings to 

buddhahood. See Supplementary Notes, s.v. “Buddhas, the world-honored ones, appear 
in the world for the reason of one great matter alone.” 

55 this name, “Zen school,” occurred in Cinasthana to the east and was never 

heard of in Sindhu (kono zenshi no go wa, Shintan itd ni okoreri, Chikuken ni wa 
kikazu = OMBRO GL, HARICHB OVO, SBIClaX D4): The use of the term 
Chanzong Wear (J. Zenshi “Zen school,” or “Zen lineage”) in reference to the tradition 
of Bodhidharma seems to have begun in China in the ninth century. 

56 “brahman who takes seated meditation as the essential point” (zazen o shii to 

suru baramon to nazukeki Abii aR LT DH BRERA & 7217 &): Or, depending on how 
One interprets the term shii 4 here, “the brahman who makes a school of seated med- 
itation.” Ddgen likely has in mind here a passage in the Linjian lu #kfil#k, by Juefan 
Huihong #22 (1071-1128), that he quotes in the “Shdbdgenzo gydji” IEEAR HIT 
#F and “Shdbdgenzo butsudd” IE VEER i818. See Supplementary Notes, s.v. “Practi- 
tioner of dhyana.” 

57 Its meaning is clear in the extensive records of the ancestors (sono kokoro, shoso 

no kégo 77 g ん 7g ん 2 7g77 その ここ ろ 、 諸 祖 の 廣 語 に あき ら か な り ): 1.e., the meaning of 
“seated meditation” is obvious in the sayings of the Chan masters.
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[S1:31] 

= OPIEDTAROMBR7AI LL —Kica<mnz7eL, MK, DOPLBWE 
kICUTC, JE7RIR ERE DE LOKEZ OC, Of” MHEBSAICOA 
法 せ し 儀式 は 、 現 在 し て 上 界 に ある 天 衆 、 ま の あたり に み し も の 存 せ り 、 
うた が ふ べ で べき に た ら ず 。 お ほ よ そ 侯 法 は 、 か の 天 衆 、 と こし な へ に 護持 す 
る も の な り 、 そ の 功 、 い まだ ふり ず 。 ま さ に し る べし 、 こ れ は 人 法 の 全 道 
な り 、 な ら べ て いふ べき も の な し 。 

The fact that this buddha dharma is the legitimately inherited intent of 
the transmission has never been hidden for a single generation.°® There 
are those at present among the host of devas in the higher realms who 
personally witnessed the ceremony long ago at the assembly on Vulture 
Peak in which the Tathagata bequeathed the unsurpassed great dharma 
of the treasury of the true dharma eye, the wondrous mind of nirvana, 
to Venerable Kasyapa. It is not to be doubted. Those deva hosts forever 
protect the buddha dharma, and their efforts never flag. We should know 
that this is the entire way of the buddha dharma; nothing else can com- 
pare with it. 

[S1:32] 

LS TUES . HR. TEC EO TA, WED MIZ, KPELMKIZOSK 
LEAD CHE BOTT DH CHA BVER, 

Question: In saying that it recommends meditation for entering verifi- 
cation, among the four deportments, on what basis does the house of the 
buddhas solely pursue sitting?’ 

[S1:33] 

し めし て い は く 、 む か し より の 諸 人 須 、 あ ひつ ぎ て 修行 し 計 入 せる みち 、 き 
は めし り が た し 。 ゆ え を た づ ね ば 、 た だ 備 家 の も ちい る と ころ を ゆえ と し 
る べし 、 こ の ほか に た づ ぬ べから ず 。 た だ し 、 祖 帥 ほめ て い は く 、 和 池 旨 は 

す な は ち 安 業 の 法 門 な り 。 は か り し り ぬ 、 四 儀 の な か に 安 迷 な る ゆえ か 。 
い は む や 、 一 備 ・ 二 供 の 修行 の みち に あら ず 、 諸 備 諾 福 に みな この みち あ 
り 。 

Answer: It is impossible to know fully the ways by which the buddhas 
one after another from ancient times practiced and entered verification. 
If we ask for the reason, we should know that the reason is just that it 1s 
what is used by the house of the buddhas; we should not ask anything 
  

58 the legitimately inherited intent of the transmission (sdden no tekii FARO bit 
&): Taking the unusual term fekii 44% to mean something like “the intent (or meaning) 
handed down in legitimate succession.” 

59 among the four deportments, on what basis does the house of the buddhas solely 

pursue sitting? (bukke, nani ni yorite ka, shigi no naka ni, tadashi za ni nomi oosete ‘#6 
家 、 な に に より て か 、 四 儀 の な か に 、 た だ し 和泊 に の みお ほ せ て ): Question number 6. 
The four deportments (shigi PU{#) are walking, standing, sitting, and reclining (gydjiiza- 
ga {T{EABA).
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other than this.? Still, the ancestral masters praise it, saying, “seated 
meditation is the dharma gate of ease and joy.’°' We can assume that the 
reason may be that, among the four deportments, it is the one of “ease 
and joy.” Not to mention that it is the way of practice of not just one or 
two buddhas; all the buddhas and ancestors have this way. 

[S1:34] {2:470} 
LSTVMES . COMO, WERE BEES OA KOS, au 
HB LCKO ORB LANL, TCCMERT HE OMAAAIL, Mineize 
DEDLE LADS HS, 

Question: Regarding this practice of seated meditation, someone who 
has yet to verify an understanding of the buddha dharma should get 
that verification by pursuing the way in seated meditation; but what can 
someone who has already been able to clarify the true dharma of the 
Buddha expect from seated meditation?” 

[S1:35] 

LOULTIMES, BADEN ODODE EDS. UF OFICIDAH BE HES 
が た し と い へ ども 、 さ ら に 訓 を た る で 

Answer: “One does not tell dreams in front of a fool’; “one cannot 

put an oar in the hands of a woodsman.”® Nevertheless, I shall give you 
some instruction. 

[S1:36] 

cit (EF *FULOLDILHOFEBRKNS, THLSAIEORRYO, BIE 
(ERE HU SFE, WEDRRMEDIERSZYOAIL, HOOT ZL 

REO SD, か る が ゆえ に 、 修 行 の 用 心 を さ づ くる に も 、 修 の ほか 
に 誇 を まつ お も ひな か れ 、 と を し ふ 、 直 指 の 本 誇 な る が ゆえ な る 信 し 。 

  

60 Ifweask forthe reason (yze o 7/2zz7f6pg ゆえ を た づ ね ば ): 1.e.. the reason why 
sitting is emphasized. 

61 the ancestral masters praise it (soshi homete *#Hfi|Z% CT): Or, perhaps, “an 

ancestral master has praised it.” Likely recalling a line in the Zuwochan yi Ai (%, by 
Changlu Zongze # i AcE (dates unknown) (Chixiu Baizhang ginggui PHER Kiss, 
T.2025.48:1143a14-15) that Dogen quotes in his Fukan zazen gi E)As THE: 

AA iii 7D ACRE PY, 

Seated meditation is the dharma gate of ease and joy. 

62 Question (tdte iwaku と う て い は く ): Question number 7. 

63 “One does not tell dreams in front of a fool” (chinin no mae ni yume o tokazu fe A 
DENIC DH Se EDT); “one cannot put an oar in the hands of a woodsman” (sansu 
no te ni wa shito o ataegatashi \U-f~-0) FAcia Fitts & d7=~DSK L): Japanese versions 
of two Chinese proverbs said to originate with the Jin-dynasty poet Tao Yuanming 陶 湯 
BA (365-427): chiren miangian bude shuo meng #é&\ Hat FT a: shanzi shou buke yu 
zhouzhao \U-f- 7 FY Ba Fit He.
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Now, to think that practice and verification are not one 1s a view of 
other paths. In the buddha dharma, practice and verification are identi- 
cal. Even now, because it is practice based on verification, the pursuit of 
the way by the beginner is the complete embodiment of original verifi- 
cation.” For this reason, in giving cautionary advice on practice as well, 
it is taught not to expect verification outside of practice, which must be 
because it is the original verification directly pointed at.© 

[S1:37] 

すでに 修 の 誇 な れ ば 、 誇 に き は な く 、 誇 の 修 な れ ば 、 修 に は じ め な し 。 こ 
こ を も て 、 笠 迎 如 - arses と も に 誇 上 の 修 に 受 用 せら れ 、 達 磨 大 
師 ・ 大 鑑 高 視 、 お な じ く 誇 上 の 修 に 引 轄 せら る 。 化 法 住持 の あと 、 み な か 
く の ご と し 。 す で に 誇 を は な れ ぬ 修 あ り 、 わ れ ら さい は ひ に 一 分 の 妙 修 を 
軍 偉 せる 、 初 心 の 欧 道 す な は ち 一 分 の 本 誇 を 無 師 の 地 に うる な り 。 

Since it is the verification of practice, verification has no limit; since it 

is the practice of verification, practice has no beginning. Hence, Tathaga- 
ta Sakya and Venerable Kasyapa both enjoyed practice based on verifi- 
cation; Great Master Dharma and the Eminent Ancestor Dajian were 
similarly pulled along by practice based on verification.® The traces of 
those who have maintained the buddha dharma are all like this. There 
being a practice already inseparable from verification, and we fortunate- 
ly having been uniquely transmitted one share of wondrous practice, our 
beginner’s pursuit of the way attains one share of original verification at 
the ground of the unconditioned.°’ 

[S1:38] {2:471} 
LANL, fEX EAHA RIGHT OE LDOABEHIC, HAL LUX VIz 
修行 の ゆる くす べから ざる と を し ょ 。 妙 修 を 放 下 すれ ば 、 本 誇 、 手 の 中 に 
みて り 、 本 詩 を 出身 すれ ば 、 妙 修 、 通 身 に お こ な は る 。 

We should know that, in order to avoid defiling the verification insep- 
arable from practice, the buddhas and ancestors repeatedly teach us not 
  

64 the beginner (shoshin #J)--‘): More technically, “one who has brought forth the 

initial thought [of bodhi at the beginning of the bodhisattva path].” See Supplementary 
Notes, s.v. “Beginner’s mind.” 

65 it is the original verification directly pointed at (jikishi no ozs76 7g/z 上 直 指 の 本 
#2704): Le., practice is itself the inherent realization directly indicated by Zen teachers. 

66 the Eminent Ancestor Dajian (Daikan késo K#ktm 4H): I.e., the Sixth Ancestor, 
Huineng 448. 

67 one share of wondrous practice (ichibun no mydshu —73 OWE); one share of 
original verification (ichibun no honshé —% 73 AS aE): A tentative translation. It might be 
better to take ichibun —7} here in the sense “our own full measure.’ 

the ground of the unconditioned (mui no chi #££@ Ht): In a soteriological sense, the 

stage of nirvana, the final station on the bodhisattva’s path; in a metaphysical sense, the 
absolute ground “beneath” conditioned existence.
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to relax our practice. When we cast aside wondrous practice, original 
verification fills our hands; when the body escapes from original verifi- 
cation, wondrous practice occurs in the body throughout. 

[S1:39] 

KX, ENSKVUKKMICLTH LANE, BH OMA ATR RA DEN 
て 、 五 百 六 百 、 お よび 一 二 千 僧 を 安 じ て 、 日 夜 に 邊 牧 を すす めき 。 そ の 席 
ELVA DEIORAIC, PEDOKBe LES OOLAMT, (EFEO. ME 
に あら ぬ む ね を 、 き こえ き 。 

Moreover, as I personally saw in the Land of the Great Song, the Chan 
cloisters of all quarters had all built halls for seated meditation, occupied 
by five or six hundred, up to one or two thousand, monks, engaged in 
seated meditation day and night. When I asked the teachers who transmit 
the buddha mind seal who were regarded as seat holders there about the 
great meaning of the buddha dharma, they taught me the message that 
practice and verification are not on two different levels.® 

SI: 

~OOZAIL, FARFOBSBOAILChH OT, REO, HIEDORAICE 
BeraAltioar, Mo: BoeASCILSHF, MA BAR ieee. HFA 
の を し へ に より 、 宗匠 の 道 を お ふ て 、 和 池 紳 章 道 すべ し 、 と すす む 。 

Therefore, we recommend that, not only students in our tradition, but 

eminent persons, persons seeking the truth within the buddha dharma, 
should pursue the way in seated meditation, following the path of a 
teacher according to the teachings of the buddhas and ancestors, without 
discriminating between beginner or advanced, without considerations of 
common person or sage. 

[S1:41] 

AAPR, FARPOVIA< . (ERAT RLS Re lCHOT, RETOOL 
え じ 。 又 い は く 、 道 を みる も の 、 道 を 修 す 、 と 。 し る べし 、 得 道 の な か に 
修行 すべ し と いふ こと を 。 

Have you not heard that the ancestral masters have said, “It’s not that 
it lacks practice and verification, but it can’t be defiled by them.” And 
  

68 the teachers who transmit the buddha mind seal who were regarded as seat 

holders there (sono sekishu to seru den busshin’in no shishi HOWE £+t 4 (GD EN 
0) =F): I.e., those teachers, authentic inheritors of the lineage, who were regarded as 
the leaders at these Chan monasteries. 

69 “It’s not that it lacks practice and verification, but it can’t be defiled by them” 

(shush6 wa sunawachi naki ni arazu, zenna suru koto wa eji 修 計 は す な は ちな き に 
あら ず 、 梁 汚す る こと は え じ ): Japanese rendering of words. much loved by DoQgen, 
attributed to Nanyue Huairang Aa%k a. in the famous dialogue with his teacher, the 
Sixth Ancestor, Huineng #%f€ (see. e.g., shinji Shobdgenzé 眞 字 正 法眼 蔵 , DZZ.3:178, 
case 101). Upon receiving Nanyue, the Ancestor asked, “What thing is it that comes
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they have said, “One who sees the way practices the way.”’° We should 
know that this means we should practice within gaining the way. 

[S1:42] 

LSTIMES , PAHO, MEOAH EME, LE SICINAR RE 
せ し と き 、 な ん ぞ こ の むね を さ し お き て 、 た だ 教 を の みつ た へ し 。 

Question: Why is it that all the masters who spread the teachings in 
our kingdom in former ages, when they entered the Tang and transmitted 
the dharma, set aside this message and only transmitted the teachings?! 

[S1:43] 

し めし て い は く 、 む か し の 人 師 、 こ の 法 を つた へ ざり し こと は 、 時 節 の い 

まだ いた ら ざ り し ゆえ な り 。 

Answer: The fact that the teachers of humans in the past did not trans- 
mit this dharma is because the occasion had not yet arrived.” 

[S1:44] 
と ふ て い は く 、 か の 上 代 の 師 、 こ の 法 を 會 得 せ りや や 。 

Question: Did those masters of antiquity understand this dharma?” 

  

like this?” Nanyue replied, “To say it’s like any thing wouldn’t hit it.” The Ancestor 
continued, 

RIBMERG, BA, tee BIRR. BSBA. 
“Then does it depend on practice and verification?” 

The Master [Nanyue] said, “It’s not that it lacks practice and verification, but it can’t 
be defiled by them.” 

For the full dialogue, see Supplementary Notes, s.v. “What thing is it that comes like 
this?” 

70 “One who sees the way practices the way” (d6 o miru mono, dé o shusu 18 ® AD 
も の 、 道 を 修 す ): Japanese version of the first lines of a verse by Sikong Benjing 司空 
ANI# (667-761) (Jingde chuandeng lu Fx {2{BVESR, T.2076.51:243a23-24) that actually 
raises a question about the need for practice: 

見 道 方 修道 、 不 見 復 何 修 。 道 性 如 虚 空 、 庶 空 何 所 修 。 
One who sees the way practices the way; 

But, for one who doesn’t see it, what’s the practice? 
The nature of the way is like empty space; 
What’s there to practice in empty space? 

71 Question (tote iwaku & 9 TVNL< ): Question number 8. 

72 Answer (shimeshite iwaku L% UTVME< ): C.f. the answer given in section 35 of 

the sixty-chapter Shobdgenzo text: 

示 日 、 昔 の 人 師 、 此 の 法 を 値 へ ざり し 事 、 昔 の 人 に 問 ふ べし 。 我 は 今 の 人 な り 。 
Answer: Why the teachers of humans in the past did not transmit this dharma, you 
should ask the people of the past. I am a person of the present. 

73 Question (tote iwaku & 9 TVNEL< ): Question number 9.
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[S1:45] {2:472} 

LOLTUMES, Stihl cre, 

Answer: If they had understood it, they would have communicated tt. 

[S1:46] 

と ふ て い は く 、 あ る が い は く 、 生 死 を な げ く こと な か れ 、 生 死 を 出 離 する 
に 、 い と すみ や か な る みち あり 、 い は ゆる 、 心 性 の 常住 な る こと わり を し 
る な り 、 そ の むね た らく 、 こ の 身 剛 は 、 す で に 生 あ れ ば か な ら ず 滅 に うつ 
され ゆく こと あり と も 、 こ の 心性 は 、 あ へ て 滅する 事 な し 、 よ く 、 生 減 に 
うつ され ぬ 心 性 わが 身 に ある こと を し り ぬ れ ば 、 こ れ を 本 來 の 性 と する が 
ゆえ に 、 身 は これ か り の す が た な り 、 死 此 生 彼 さ だ まり な し 、 心 は これ 常 
住 な り 、 去 ・ 來 ・ 現 在 か は る べから ず 、 か く の ご と くし る を 、 生 死 を は な 
れ た り と は いふ な り 、 こ の むね を し る も の は 、 従 來 の 生死 な がく た えて 、 
この 身 、 を は る と き 、 性 海 に いる 、 性 海 に 朝 款 する と き 、 諸 介 如 來 の ご と 
く 、 妙 徳 、 ま さ に そ な は る 、 い ま は た と ひし る と い へ ども 、 前 世 の 要 業 に 
な され た る 身 骨 な る が ゆえ に 、 諸 聖 と ひと し か ら ず 、 い まだ この むね を し 
ら さ る も の は 、 ひ さ し く 生死 に めぐ る べし 、 し か あれ ば す な は ち 、 た だ い 
そぎ て 心性 の 常住 な る むね を 了 知 すべ し 、 い た づら に 閑 入 し て 一 生 を すぐ 
さん 、 な に の まつ と ころ か あら む 。 か く の ご と くい ふむ ね 、 こ れ は まこ と 
に 諸 介 諸 祖 の 道 に か な へ りや 、 い か む 。 

Question: Some say,” 

Do not lament birth and death. There is a very quick path to escape 
from birth and death: it is to know the principle that the nature of the 
mind is permanent. The point is that, while this body, having been 
born, inevitably moves on to extinction, the nature of the mind 1s never 
extinguished. When we have understood that the nature of the mind 
that does not move from birth to extinction is within us, insofar as 

we take it as our original nature, our body is a temporary form, dy- 
ing here, born there, indefinitely; our mind is permanent, unchanging 
across past, present, and future.’? To understand in this way is said to 
have escaped from birth and death. For those who know this doctrine, 
the birth and death up till now cease forever, and, when this body ends, 

they enter the ocean of the nature. When they flow into the ocean of the 
nature, they are endowed with wondrous virtues, like those of the bud- 
dhas, the tathagatas; for now, though they know [the doctrine], since 
their bodies are made from the deluded karma of former lives, they are 

  

74 Question: Some say (fdte iwaku, aru ga iwaku ED TVMI<S . HOAVUIC ): 
Question number 10. It may well be that only the first two sentences of the following 
description are intended as a quotation of what “some say,” while the remainder, begin- 
ning with “the basic doctrine is that” (sono mune taraku © Mts4aTz & < ) represents the 
interlocutor’s explanation. 

75 dying here, born there (shi shi shé hi HEC 18): A fixed expression for the process 
of death in one life and rebirth in another.
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not equivalent to the sages.’° Those who do not know this doctrine will 
long revolve in birth and death. Thus, we should just quickly recognize 
the doctrine that the nature of the mind is permanent. What can one 
expect from spending one’s life idly sitting in vain? 

What about such a doctrine? Does it truly conform to the way of the 
buddhas and ancestors? 

[S1:47] 
し めし て い は く 、 い まい ふと ころ の 見 、 ま た く 佐 法 に あら ず 、 先 尼 外 道 が 
見 な り 。 い は く 、 か の 外道 の 見 は 、 わ が 身 、 う ち に ひと つの 起 知 あり 、 か 

OM, T7IESRMICHSSEMAILL ES MRED ES, BHT DAE 
So, JRFEX LO. BSE LA. ALEDOBADEDOSEYD, LMA, 

POMPE, IDAFORBMCALSE, bMITTHELIIMESZAMAIC. x 
PICT EAOHNED, PLIDESNIE, ZEA < BEF MEZ Y 
と いふ な り 。 か の 外道 が 見 、 か く の ご と し 。 

Answer: The view you describe here is definitely not the buddha dhar- 
ma: it is the view of the other path of Srenika.7 The view of that other 
path holds that, within our body, there is a numinous awareness, and 

that, upon encountering objects, this awareness distinguishes likes and 
dislikes, distinguishes right and wrong, feels pains and itches, feels suf- 
fering and joy — all these due to the powers of that numinous aware- 
ness. Yet, when this body perishes, that numinous awareness withdraws 
and is born elsewhere; hence, though it appears to perish here, since it 
is born elsewhere, it is forever unchanging and permanent. Such ts the 
view of that other path. 

[S1:48] {2:473} 

LPhHSe, CORK OSTBEL RI, 瓦 区 を に ぎ つ て 人 金 費 と お も は 
ん より も な ほお ろか な り 、 閣 迷 の は づ べ き 、 た と ふる に も の な し 。 大 唐 國 
の 砺 忠 國 師 、 ふ か くい まし め た り 。 い ま 心 常 相 滅 の 邪 見 を 計 し て 、 諸 俸 の 
妙法 に ひと し め 、 生 死 の 本 因 を お こし て 、 生 死 を は な れ た り と お も は ん 、 
お ろか な る に あら ず や 、 も と も あはれ むし 。 た だ これ 、 人 外道 の 邪 見 な り 
と し れ 、 み み に ふ る で か ら ず 。 こ と や むこ と を え ず 、 い まな ほぼ ほ あはれ み を 

76 ocean of the nature (shdkai TET): I.e., the buddha nature (bussh6 #6tE) or dhar- 
ma nature (hossho Y&£) likened to an ocean; a common term in East Asian Buddhist 
texts, perhaps especially associated with the Huayan literature, for the ultimate realm of 
suchness. 

they are not equivalent to the sages (shoshé to hitoshikarazu HEL OE UM OTF): 
I.e., they do not yet have the wondrous virtues of the advanced Buddhist adept. 

77 other path of Srenika (Senni ged6é 4¢/E9+i8): “Other path” here renders ged6 9 
if (S. tirthika), used in reference to non-Buddhist religions — especially, as in this 
case, Hinduism; “Srenika” represents a reconstruction of the Chinese Xianni 5cJé, the 

name of a brahman appearing in the Nirvana Sitra (Da banniepan jing KAKTBSATE, 
T.374.12:594al 4-596b10), who argues for a self that transmigrates from body to body. 
Dogen refers to this view in several texts of the Shdbdgenzo. 
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ーー な ん ち ぢ が 雅 見 を すく は ば 、 し る 太 し 、 飯 法 に は 、 も と より 身心 一 

如 に し 性 相 不 二 な り と 談 ず る 、 西 天 東 地 お な じ く し れる と ころ 、 あ へ 
て た が なべ か ら ず . い は む や 、 常 住 を eae lt, BRAT REZ 
身 と 心 と を わく こと な し 、 寂 滅 を 談 ず る 門 に 諸 法 みな 疲 滅 な り 、 性 と 
相 と を わく こと な し 。 し か ある を 、 Sere と い は む 、 正 理 に そ む 
か ざら むむ や 。 Oo BHP. AMT eHTEO, LBTITRL, 
いま だ 生死 の ほか に 混 毅 を 談 ず る こと な し 。 い は む や 、 DISH ZENT 

の た たり し 信 解す る を も て 生死 を は な れ た ろ る 條 押し 吉 中 と いふ とも. 
この 領 解 ・ 智 算 の 心 は 、 す な は ちな ほ 生 減 し て 、 ま た く 常 住 な ら ず 、 こ 
れ 、 は か な き に あら ず や で や 。 

Still, to study this view and take it as the buddha dharma is more foo ト 
ish than grasping tiles and pebbles and thinking them to be gold and 
jewels.“ There is nothing to compare with such shameful delusion. The 
National Teacher Huizhong of the Land of the Great Tang has strictly 
warned against it.” Is it not foolish to treat the false view here that the 
mind is permanent while its attributes cease as equivalent to the won- 
drous dharma of the buddhas, and to think that one is free from birth and 

death even while creating the fundamental cause of birth and death? This 
is most pathetic. We should just recognize this as the false view of other 
paths and not give ear to it. 

Yet the matter cannot be helped: if I am still to show you pity here 
and save you from your false view, you should know that, in the buddha 
dharma, from the start, we talk of body and mind as one and nature and 
attribute as not two. This is something known in Sindh in the West and 
the Land of the East alike, without any deviation. Moreover, in teachings 
that talk of permanence, the myriad dharmas are all permanent, without 
distinction between body and mind; and in teachings that talk of quies- 
cence, the dharmas are all quiescent, without distinction between nature 
and mark. Despite this, how can we say that the body perishes but the 
mind is constant? Does this not go against reason? Not only that, but 
we should realize that birth and death are themselves nirvana; we never 

speak of nirvana apart from birth and death. Not to mention that, even 
if, understanding that the mind ts free from the body and is permanent, 
one mistakes that for the buddha wisdom, free from birth and death, the 

mind that has this understanding and awareness would itself still arise 
and cease and in no sense be permanent. Is this not ludicrous? 

  

78 gold and jewels (kinpd 4%): Or, perhaps. “golden treasures.” 

79 The National Teacher Huizhong (Echit kokushi 7x0 8dhif/): I.e., Nanyang Huizhong 
Fa bs £8 5B (d. 775), disciple of the Sixth Ancestor. His warning against mistaking Srenika’s 
view as Buddhist can be found at Jingde chuandeng lu BiB (REE, T.2076.51:437c17- 
438a6: Ddgen quotes the passage in his “Shobogenzo soku shin ze butsu” IE YEAR He BI 

LE HB.
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[S1:49] {2:474} 

2ATAL, #O—-MOtPAlL, PEDTORORTSAZLE LARRY, Ub 
る に 、 な ん ぞ こ の 身 の 生 減 せ ん と き 、 心 ひと り 身 を は な れ て 、 生 減 せ ざら 
#。 も し 、 一 如 な る と き あ り 、 一 如 な ら ぬ と き あ ら ば 、 人 説 お の づか ら 庶 
委 に な り ぬ べべ し 。 又 、 生 死 は の ぞ く 太 き 法 ぞ と お も へ る は 、 佐 法 を いと ふ 
つみ と な る 。 つ つ し ま ざ ら むだ や や 。 

We should try to see that the teaching of the unity of body and mind is 
something always talked about in the buddha dharma. How, then, when 
the body arises and ceases, could the mind alone separate from the body 
and not arise or cease? If there are times when they are one and times 
when they are not one, the Buddha’s preaching would become false. 
Moreover, to think that birth and death are dharmas to be eliminated 

amounts to the offense of despising the buddha dharma. Shouldn’t we 
be more prudent? 

[50] 
LORAL, BHEICDTERKATEOIEPT EW SIL, —KIER SOOT, PERS 
わか ず 、 生 滅 を いふ こと な し 。 菩提 ・ 混 疫 に お よぶ まで 、 心 性 に あら ざる 
な し 。 一切 諸 法 ・ 萬 象 森 維 、 と も に た だ これ 一 心 に し て 、 こ め ず か ね さる 
こと な し 。 こ の も ろ も ろ の 法 門 、 み な 平等 一 心 な り 。 あ へ て 異 違 な し と 談 
ずる 、 こ れ す な は ち 側 家 の 心 性 を し れる 様子 な り 。 し か ある を 、 こ の 一 
法 に 身 と 心 と を 分 別 し 、 生 死 と 淫 召 と を わく こと あら む や 。 すでに 供 子 な 

り 、 外 道 の 見 を か た る 狂人 の し た の ひび き を 、 み み に ふ る る こと な か れ 。 

We should know that in the buddha dharma, what is called the dharma 

gate of the great universal attribute of the nature of the mind collects the 
entire great dharma realm, without distinguishing nature and attribute, 
and does not speak of arising and ceasing.®° There is nothing, even up 
to bodhi and nirvana, that is not the nature of the mind. All the dharmas, 

the thicket of myriad forms, are all just this one mind, with nothing not 
included and unified.*' The various dharma gates are all equally the one 

  

80 the dharma gate of the great universal attribute of the nature of the mind (shin- 
shé daisds6 no himon ttE KATA OIE): Le., a teaching that treats the ultimate nature 
of the dharma realm as a whole. Perhaps, a reference to a doctrine of the Dasheng qixin 

7 大 乗 起 信 論 。 which distinguishes two approaches to the mind: the gate of the true 
suchness of the mind (xin zhenru men; J. shin shinnyo mon (48 40F4), and the gate of 
the arising and ceasing of the mind (xin shengmie men; J. shin shOmetsu mon 心 生 滅 門 ). 
Of the former, it is said (T.1666.32:576a8-9): 

RO, BNFE TERK AAR E PAE. 
The suchness of the mind is the substance of the dharma gate of the great universal 
attribute of the entire dharma realm. The nature of the mind does not arise and does 
not cease. 

81 thicket of myriad forms (manzé shinra RARE): Also read banzé shinra BRR 
#z. A common expression for all things in the universe, based on the image of a dense 
stand of trees. See Supplementary Notes, s.v. “Myriad forms.”
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mind. To talk of there being no differences — this 1s the sign that the 
house of the buddhas has understood the nature of the mind. Despite 
this, how could one differentiate this one dharma into body and mind 
and distinguish birth and death and nirvana? Since we are children of 
the Buddha, do not give ear to the sounds of the tongues of crazy people 
who talk of the views of other paths. 

[S1:51] 

LESTIMIS . COMMA SILSADAL Deb PRES MIF TA LR, 

Question: Should the person who would exclusively practice seated 
meditation invariably observe the precepts in strict purity?°° 

[S1:52] 
LOL TUML< . RRBFEITIX, TAILS mPLO RRB ZR. PRA OD ARIAL ZE 
Q, WERKE IIT. Z. KREPEENAKD. EOADREXLHOF, 

Answer: Keeping the precepts and pure practice are the standards for 
the Zen gate and the house style of the buddhas and ancestors. But it is 
not the case that those who have not yet received the precepts or who 
have broken the precepts are disqualified. 

[S1:53] 

と ふ て い は く 、 こ の 和 池 牧 を つと めん 人 、 さ ら に 候 言 ・ 止 観 の 行 を 、 か ね 修 
せん 、 さ また げ あ る べから ず や や 。 

Question: Are there no obstacles to someone’s performing this seated 
meditation who engages in dual cultivation with the practices of Shin- 
gon or Calming and Contemplation?® 

[S1:54] 
LOeLTUMES, HEROL SX, RAMMICBREZKELORAIC, 西 天 東 地 の 
古今 に 、 介 印 を 正 値 せ し 諸 祖 、 い づれ も 、 い まだ 、 し か の ご こ "と き の 行 を 、 
か ね 修 す と きか ず 、 と いひ き 。 ま こと に 、 一事 を こと と せ ざ れ ば 、 一 智 に 
達する こと な し 。 

Answer: When I was in the Tang, listening to the true arcanum of my 
teacher, he said that he had never heard of any of the ancestors who 
directly transmitted the buddha seal in Sindh in the West and the Land 
of the East, past or present, who engaged in the dual cultivation of such 
practices. Truly, when we do not devote ourselves to one thing, we do 

not master one wisdom.* 
  

82 Question (tote iwaku と う て い は く ): Question number 11. 

83 Question (tote iwaku & 9 TVMX< ): Question number 12. 

Shingon or Calming and Contemplation (Shingon Shikan |&3 + Jt Bi): l.e., the eso- 
teric teachings (mikkyo 74%) or the meditation teachings of the Tendai XP tradition. 

84 when we do not devote ourselves to one thing, we do not master one wisdom
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[S1:55] {2:475} 
と ふ て い は く 、 こ の 行 は 、 在 俗 の 男女 も つと むべ し や 、 ひ と り 出 家人 の み 
修 す る か 。 

Question: Is this practice something that lay men and women should 
also perform, or is it engaged in solely by those who have left home?® 

[S1:56] 
LOULTVMI< , FABMOVIS< , HIRE STALL, BA BASS 
べから ず 、 と きこ ゆ 。 

Answer: The ancestral masters say that, in the understanding of the 
buddha dharma, we should not discriminate between male or female, 

noble or base. 

[S1:57] 
LSTVMES . HREAIL, BRESCIA CT, ATSIC SIL Y Ze 
L, FER ORB BIL, WDCUTH MIE UC, BBO MIBICA ZL 
TP, 

Question: People who have left home, quickly escaping the various in- 
volvements, have no obstacles to pursuing the way in seated meditation; 
but how can the busy lay person practice single-mindedly and conform 
to the unconditioned way of the buddhas?*° 

[S1:58] 
LOLTMES, BIFEZ, HHASINZOHE), BRKORFZEOSH 

ABITO, UN, —-WRESRBATLMOADBE O70. AR, era 

ら ざ らむ も の や 。 ここ を も て 、 む か し ・ い ま を た づ ぬ る に 、 そ の 誇 、 こ れ 
お ほし 。 し ば らく 、 代 宗 ・ 順 款 の 、 帝 位 に し て 、 萬 機 い と し げ か り し 、 和 学 

御大 道 し て 人 祖 の 大 道 を 党 通 す 、 李 相 國 ・ 防 相 國 、 と も に 輔 佐 の 臣 位 に は 
むべ り て 、 一 天 の 股 豚 た り し 、 季 紳 蔵 道 し て 修 祖 の 大 道 に 誇 入 す 。 た だ こ 
れ 、 こ ころ ざし の あり ・ な し に よる べべ し 、 身 の 在家 ・ 出 家 に は 、 か か は ら 
じ 。 又 、 ふ か く こ と の 殊 劣 を わき ま ふ る 人 、 お の づか ら 信 ずる こと あり 。 
い は む や 、 世 務 は 條 法 を さゆ 、 と お も へ る も の は 、 た だ 、 世 中 に 人 居 法 な 
し 、 と の み し り て 、 人 中 に 世 法 な き 事 を 、 い まだ し ら ざ る な り 。 ち か ご ろ 

大 宋 に 、 海 相 公 と いふ あり き 、 祖 道 に 長 ぜ り し 大 官 な り 、 の ち に 詩 を つく 
り て 、 み づか ら を いふ に い は く 、 公 事 之 角 喜 学 牧 、 少 償 牧 脇 到 床 眠 。 難 然 
現 出 宰 官 相 、 長 老 之 名 四海 侯 。 こ れ は 、 宣 務 に ひま な か り し 身 な れ ども 、 

  

(ichiji o koto to sezareba, ichichi ni tassuru koto nashi —Be OE ERS, —# 
に 達する こと な し ): Variation on a saying common in Chan texts。 usually put, “If you 
don’t rely on one thing, you don’t develop one wisdom” (buyin yishi buchang yizhi 不 
因 一 事 不 長 一 智 ). 

85 Question (t6te iwaku & 9 TVNX< ): Question number 13. 

86 Question (tote iwaku と う て い は く ): Question number 14. 

the unconditioned way of the buddhas (mui no butsud6é #23 ® #618): Or “the buddhas’ 
path of non-action.”



42 DOGEN’S SHOBOGENZO VOLUME VII 

HHEIC I CAS LSD, FIRE ORY, Heb TONED) A, 
PPLeEbTWKRADMBADAL, KARMICIL, WEOLOME: KE: 
士 俗 ・ 男 女 、 と も に 心 を 祖 道 に とどめ ず と いふ こと な し 。 武 門 ・ 文 家 、 い 
づれ も 参 門 移 道 を ここ ろ ざ せり 。 こ ころ ざす も の 、 か な ら ず 心地 を 開明 す 
る こと お ほし 。 こ れ 、 世 務 の 、 便 法 を さま た げ さ る 、 お の づか らし られ た 
り 。 國家 に 眞 軟 の 備 法 弘 通す れ ば 、 諸 借 ・ 諸 天 ひ まな く 衛 護 す る が ゆえ 
に 、 王 化 太平 な り 、 聖 化 太 平 な れ ば 、 條 法 そ の ちか ら を うる も の な り 。 
又 、 種 尊 の 在世 に は 、 逆 人 邪 見 みち を えき 。 祖師 の 浪 下 に は 、 獲 者 ・ 枚 
准 、 さ と り を ひら く 。 い は む や 、 そ の ほか の 人 を や 。 た だ 、 正 師 の 教 首 
を 、 た づめ ぬ べ べし 。 

Answer: The buddhas and ancestors, with an overabundance of empa- 
thy, have opened this gate of compassion. It was in order to enable all 
living beings to enter verification; who among the humans and devas 
could not enter it? Hence, when we inquire into past and present, there 
are many who have had this verification. For the moment, [we might 
mention] Daizong and Shunzong, who, while serving as emperors and 
completely occupied with the myriad affairs of state, pursued the way 
in seated meditation and understood the great way of the buddhas and 
ancestors; or State Minister Li and State Minister Fang, who both served 

in ministerial posts as adjuncts and were the very arms and legs of the 
emperor, and who pursued the way in seated meditation and entered ver- 
ification of the great way of the buddhas and ancestors.®’ 

This must only depend on whether there is or is not the aspiration; it 
should have nothing to do with whether one’s status is that of household- 
er or renunciant. Again, the person who profoundly evaluates the value 
of things will naturally believe. Not to mention that those who think that 
worldly duties interfere with the buddha dharma know only that there 1s 
no buddha dharma within the worldly but do not yet recognize that there 
are no worldly dharmas within the buddha [dharma]. 

Recently, in the Great Song, there was a certain Ministerial Magistrate 
Feng, a high official advanced in the way of the ancestors.** Later, he 
  

87 Daizong and Shunzong (Dais6 Junsé {AK * IIA): Daizong, eighth emperor of the 
Tang dynasty (r. 762-779), appears in Chan literature as a patron of Nanyang Huizhong 
Fe BREE IG (see, e.g., Jingde chuandeng lu (E(B VEER, T.2076.5 1:244a1 ff). Shunzong, 
briefly the tenth emperor of the Tang (r. 805), appears as an interlocutor in the say- 
ings of Foguong Ruman #§3¢20i (dates unknown) (Jingde chuandeng lu STE EER, 
T.2076.51:249a3) and of Jingzhao Shili IEF Fl (dates unknown) (Jingde chuandeng 
lu STE LEER, T.2076.51:253al 7-22). 

State Minister Li and State Minister Fang (Li shdkoku Bé shdkoku 2=}8 Ed + PAFBER): 
Identities uncertain. Traditionally, said to refer respectively to Li Ao 228% (772-841), a 

follower of Yaoshan Weiyan 2% Litfé fi (75 1-834), and Pei Xiu 24{K (791-864), associat- 
ed with Huangbo Xiyun #3 #11 (dates unknown). 

88 Ministerial Magistrate Feng (Hyd shoko (tH): Le., Feng Ji tf (d. 1153),
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composed a verse in which he refers to himself, saying, 

As official duties allow, I enjoy seated meditation, 
Rarely reclining on a bed to sleep. 
Though appointed to the Offices of the Secretariat, 
My name as an elder is spread across the four seas. 

Though he was someone without a break from his government du- 
ties, because his aspiration for the way of the buddhas was profound, he 
gained the way. We should use him to reflect on ourselves and use the 
past as a model for the present. In the Land of the Great Song today, the 
kings of the realm, the great ministers, the nobles, men and women — 

none fail to turn their minds to the way of the ancestors. Both military 
men and literati aspire to practice meditation and study the way. Of those 
who aspire, many are sure to clarify the mind ground. From this, we 
naturally recognize that worldly duties do not hinder the buddha dhar- 
ma. When the genuine buddha dharma ts spread throughout the realm, 
because the buddhas and devas constantly protect it, the royal influence 
brings great peace; and, when the sagely influence brings great peace, 
the buddha dharma gains strength. Moreover, when Sakya, the Honored 
One, was in the world, transgressive people and those with false views 
attained the way.®? Within the assemblies of the ancestral masters, hunt- 
ers and woodcutters opened awakening, not to mention the other peo- 
ple.? We should just seek the teaching of the way of a true master. 

[S1:59] {2:476} 
LETIMES | COG, VWERACRHEIC DD, (EATERS DS L®, 

Question: If one cultivates this practice, can one attain verification 
even in the present evil world of the final age?” 

  

styled Layman Budong #8)/@-¢: a follower of Foyan Qingyuan (ARi#ue (1067- 
1120). His verse quoted here occurs at Jiatai pudeng lu $538 ¥ EER. ZZ.137:322b12-13. 

89 transgressive people and those with false views (gyakunin jaken 逆 人 邪 見 ): I.e.. 
people who violate the precepts and people who hold erroneous beliefs. 

90 hunters and woodcutters (rydsha shod 38% + £95): Perhaps references respec- 
tively to Shigong Huizang 4 S%igt (dates unknown), disciple of Mazu Daoyi #418 — 
(709-788), who had been a hunter in lay life; and the Sixth Ancestor, Huineng #2, who 

worked as a woodcutter as a layman. 

91 Question (tote iwaku & 9 TVME< ): Question number 15, reflecting the wide- 
spread belief among Ddgen’s contemporaries that they were living at a time when awak- 
ening was no longer possible.
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[S1:60] 

し めし て い は く 、 教 家 に 名 相 を こと と せる に 、 な は ほ 大 乗 寅 教 に は 、 正 ・ 
像 ・ 未 法 を わく こと な し 、 修 すれ ば 、 み な 得 道 す と いふ 。 い は む や 、 こ の 
軍 偉 の 正法 に は 、 入 法 出 身 、 お な じ く 自家 の 財 珍 を 受 用 する な り 。 誇 の 得 
否 は 、 修 せな も の お の づか らし らむ こと 、 用 水 の 人 の 、 冷 爆 を み づ か ら わ 

きま ふる が ご と し 。 

Answer: In the teaching houses, even while focusing on names and 
forms, it is still said that, in the real teachings of the Great Vehicle, 

everyone who practices can gain the way, without distinction among 
the true, semblance, and final dharma.”? How much more, then, in this 

uniquely transmitted true dharma, where, in entering the dharma and 
leaving the body, we all equally enjoy the precious assets of our own 
house.”? Whether or not one has attained verification, those who practice 
know for themselves, just as people who use water can tell for them- 
selves whether it is cold or hot. 

[S1:61] {2:477} 
LESTIMES , SABIE. BIRITIZ, HDERODNsA THELAAM 
TWEKRIZ, < BHICMBSRAET, PICMIB STATE SNE‘, Sn CHPEle 
DPIFEAL IMAL, KEE, PIRLEOE LY ABA HYVLELA, INe es 

道 の 全 彫 と す 、 こ の ほか さら に 、 他 人 に むか ひ て も と むべ き に あら ず 、 い 
は む や 、 和 学 牧 基 道 を わ づ ら は し くせ むだ や 。 

Question: Some say that, in the buddha dharma, those who fully un- 
derstand the teaching that “this mind itself 1s the buddha,” though they 
neither recite scriptures with their mouths nor practice the way of the 

  

ing the practice, common in Dogen’s day, of dividing the exoteric Mahayana schools 
into “provisional” (gon #) and “real” (jitsu #); the latter were typically thought of as 
Tendai and Kegon. 

true, semblance, and final dharma (sh6 26 mappd IE - (@ + #Y&): According to a com- 
mon reckoning, the three stages in the degeneration of the dharma. The period of the 
“true dharma” (shdbd 1E%#) was most often taken as the first thousand years following 
the parinirvana of the Buddha; the “semblance dharma” (zdhd (@7#), during which there 
was practice but no longer attainment of awakening, was said to last an additional one 
thousand years; during the “final dharma” (mapp6 #7&), lasting ten thousand years, 
there was neither authentic practice nor awakening. Based on the traditional East Asian 
Buddhist reckoning of the date of Sakyamuni’s parinirvana as 949 BCE, the final dhar- 

ma was thought have begun in 1052 CE. 

93 entering the dharma and leaving the body (nippo shusshin AYE): An unusual 
combination, presumably meaning “from start to finish” of the practice. The expression 
shusshin {4 can also mean to establish oneself as a teacher. 

the precious assets of our own house (jika no zaichin 8 ROME): Presumably, a met- 
aphor for one’s inherent spiritual riches.
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buddhas with their bodies, lack nothing of the buddha dharma.” Merely 
knowing that the buddha dharma ts within oneself — this constitutes the 
entire perfection of gaining the way; aside from this, there 1s nothing 
further to seek from others, much less any need to pursue the way in 
seated meditation. 

[S1:62] 

し めし て い は く 、 こ の こと ば 、 も と も は か な し 。 も し な ん ぢ わが いふ ご と く 
な ら ば 、 こ ころ あら む も の 、 た れ か この むね を を し へ む に 、 し る こと な か 
らむ 。 し る 太 し 、 俸 法 は 、 ま さ に 目 ・ 他 の 見 を や め て 拘 す る な り 。 も し 、 
目 己 即 人 、 と し る を も て 得 道 と せ ば 、 me むか し 化 道 に わ づ ら は じ 。 し 
ば らく 古 徳 の 妙 則 を も て 、 こ れ を 誇 す べし 

Answer: These words are completely baseless. If tt were as you say, 
how could anyone with a mind fail to know this teaching were some- 
one to tell it to them? We should recognize that the buddha dharma is 
to study having quit views of self and other; if knowing that the self 1s 
buddha constitutes gaining the way, Sakya, the Honored One, would not 
have bothered long ago to teach the way. Here, let me verify this with a 
marvelous case of the old worthies. 

[S1:63] 

# む か し 、 Bg eG aN Gan thls CH) LIC, ERR TEAL 9 T 
Vit. BURG, RAB DAS に あり て いく ば く の と き ぞ 。 則 公 が い は 
く 、 わ れ 師 の 會 に こ は む べり て 、 す で に 三 年 を へ た り 。 密 師 の い は く 、 な ん 
ぢ は これ 後生 な り 、 な ん ぞ つ ね に われ に 備 法 を と は ざる 。 則 公 が い は く 、 
それ が し 、 向 を あざ むく で べから ず 。 か つて 青 峰 の 引 師 の と ころ に あり し 
と き 、 俸 法 に お き て 安 業 の と ころ を 了 達 せり 。 密 帥 の い は く 、 な ん ぢ ちい か 

こと ば に より て か 、 い る こと を え し 。 則 公 が い は く 、 そ れ が し 、 か つ 
て 青 峰 に と ひき 、 い か な る か これ 移 人 の 自己 な る 。 青 峰 の い は く 、 内 丁重 
子 來 求 火 。 法眼 の い は く 、 よ きこ と ば な り 。 た だ し 、 お そら く は な ん ぢ 會 
せ さ ざら むこ と を 。 則 公 が い は く 、 内 丁 は 火 に 属す 、 火 を も て さら に 火 を も 
こち 、 自己 を も て 日 己 を も と わる に に た り 、 と 表せ り 。 MBI NIC. & 
こと に し り ぬ 、 な ん ち ぢ 営 せ ざ り け 人 法 、 も し か く の ご と く な ら ば 、 け 
ふま で つた は れ じ 。 ここ に 則 公 、 wie す な は ち た ちぬ 。 中路 に いた 
り て お も ひき 、 旨 師 は これ 天下 の 善 知識 、 又 五 百人 の 大 導師 な り 、 わ が 非 
を いさ むる 、 さ だ め て 長 席 あら む 。 MEEMOADLICHD~O CTC, tele L 
て と ふ て い は く 、 い か な る か これ 移 人 の 自己 な る 。 紳 師 の い は く 、 肉 丁 童 
FRR, &, BIZ, COUT LIFOLElZ, BIEXICMELALYOX, 

Long ago, when a certain cleric, the monastic comptroller Honorable 
Ze, was in the assembly of Chan Master Fayan, Chan Master Fayan 

  

94 Question (tdte iwaku & 9 TVNX< ): Question number 16. “This mind itself is the 
buddha” (soku shin ze butsu B)l.t>26) is a famous saying attributed to Mazu Daoyi & 
4118 —, cited in Dogen’s shinji Shobdgenzé (a F IEJEARHRK (DZZ.5:266, case 278) and 
many other Chan sources; see Supplementary Notes.
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asked him, “Comptroller Ze, how long have you been in my assembly?” 

The Honorable Ze said, “I’ve served in the Master’s assembly for three 
years already.” 

The Chan Master said, “You’re my junior. Why don’t you ever ask me 
about the buddha dharma?” 

The Honorable Ze said, “I shouldn’t deceive the Reverend. Previously, 
when I was with the Chan Master of Qingfeng, I fully understood what 
is ease and joy in the buddha dharma.’’”° 

The Chan Master said, ““What words enabled you to enter it?” 

The Honorable Ze said, “I once asked Qingfeng, ‘What 1s this student’s 
self?’”’ Qingfeng said, ‘The bingding youth comes seeking fire.’””® 

Fayan said, “Good words. But I’m afraid you didn’t understand them.” 

The Honorable Ze said, “Bing and ding belong to fire. I understood 
that seeking fire with fire is like seeking the self with the self.” 

The Chan Master said, “I knew it. You haven’t understood it. If the 

buddha dharma were like this, it would never have come down to us 

today.” 

At this, the Honorable Ze was upset and immediately left. On the road, 
he thought, ““The Chan Master is renowned everywhere as a wise friend; 
moreover, he is a great guide for five hundred people. Surely, his warn- 
ing me of my error has merit.” 
  

95 acertain cleric, the monastic comptroller Honorable Ze (Sokuko kannin to iu 
so BIZANBe be & VS): Ie, Baoen Xuanze #22 244l) (dates unknown). “Comptroller” 
(kan’in BES) is one of the six traditional monastic offices (equivalent to kanji 監 寺 , ap- 

pearing just below). This section represents a Japanese rendering of a Chinese dialogue 
found in Doégen’s shinji Shoboégenzo (AF EYE ERR (DZZ.5:192, case 122); the source is 
thought to be the Hongzhi chanshi guanglu 74 iebin EEK (T.2001.48:3a6-16). 

Chan Master Fayan (Hogen zenji 4EAR#EM): L.e., Fayan Wenyi “EHR X a (886-958). 

96 Chan Master of Qingfeng (Seihd no zenji GWE i#EM): Identity uncertain: some- 
times said to refer to Baizhao Zhiyuan A IE <IB] (dates unknown), after a suggestion at 
Jingde chuandeng lu B{E(EEER, T.2076.51:413b12. 

97 “What is this student’s self?’” (ikanaru ka kore gakunin no jiko naru \\2>7£4 

D»- 12A0 8 724): Variant versions of the story (e.g., at Jingde chuandeng lu # 
(HIE SR, T.2076.51:413b11-19, and Bivan lu 3288, T.2003.48:147b12-24) give Ze’s 
question here as “What is a buddha?” (ru he shi fo; J. yo ん 2 ze 2z7sz 如何 基 6). 

98 ‘The bingding youth comes seeking fire’” (bydj6 doji rai gu ka AT BOR 
tk): Also read heitei doji. Bing A and ding J are the third and fourth celestial stems 
of the Chinese calendar, representing respectively the yang [& and yin [2 aspects of fire 
(zo X) among the five phases (wuxing #.T). “The bingding youth” (or “fire boy”) has 
been variously understood, as a fire god, and as the boy in charge of the monastic lamps.
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He returned to the Chan Master, repented, made bows in apology, and 
asked, “What is this student’s self?” 

The Chan Master said, “The bingding youth comes seeking fire.” 

At these words, the Honorable Ze had a great awakening to the buddha 
dharma. 

[S1:64] {2:478} 
HEOADICLY DM, BORO DC. HYKEELNY EWS S 
tT. EWSLEX, DUA CEN HO RMS HRC CIT, HEN, SKOIL 
ば を も て みち らち び か じ 、 又 、 し か の ご と くい まし むべ で べから ず 。 た だ まさ に 、 

は じ め 善 知識 を み む より 、 修 行 の 儀 則 を 次 問 し て 、 一 向 に 学 引 基 LUT, 
一 知 半 解 を 心 に と ど む る こと な か れ 。 人 法 の 妙 術 、 そ れ む な し か ら じ 。 

We clearly see here that understanding that the self is the buddha does 
not mean that one has known the buddha dharma. If understanding that 
the self is the buddha were the buddha dharma, the Chan Master would 

not have guided him with the above words, nor would he have admon- 
ished him like this. From the time you first meet a wise friend, just in- 
quire of the procedures for practice, single-mindedly pursue the way 
in seated meditation, and do not stop at a single knowledge and a half 
understanding.”” The wondrous technique of the buddha dharma will not 
be in vain. 

[S1:65] 

と ふ て い は く 、 乾 唐 の 古今 を きく に 、 あ る い は 、 た け の こえ を きき て 道 を 
さと り 、 あ る い は 、 は な の いろ を みて ここ ろ を あき らむ る 物 あ り 、 い は お む 
や 、 得 迎 大 帥 は 、 明 星 を み し と き 道 を 誇 し 、 阿 難 尊 者 は 、 利 竿 の た ふれ し 
と ころ に 法 を あき ら め し 、 の みな ら ず 、 六 代 よ り の ち 、 五 家 の あ ひだ に 、 
一 言 半 句 の し た に 、 心 地 を あき らむ る も の お ほし 。 か れ ら か な ら ず し も 、 
DOT AHI SEODATE HDR, 

Question: We hear that in the past and present of Gandhara and the 
Tang, there were those who awakened to the way upon hearing the sound 
of bamboo, or those who clarified the mind upon seeing the color of 
flowers; not to mention that Great Master Sakyamuni verified the way 
when he saw the dawn star, or that Venerable Ananda clarified the dhar- 

ma at the toppling of the flagpole.'°° And not only that but, after the sixth 
  

99 asingle knowledge and a half understanding (itchi hange — #1>#): A set phrase 
for little or shallow knowledge. 

100 Question (t6fe iwaku & 9 TVMNX< ): Question number 17. 

Gandhara and the Tang (Ken 76 &z 2): I.e., India and China; an unusual expression, 
presumably derived from Kendo #z + (“Gandhara,” used metonymically for “India”). 

those who awakened to the way upon hearing the sound of bamboo, or those who 

clarified the mind upon seeing the color of flowers (arui wa, take no koe o kikite do 
o satori, arui wa hana no iro o mite kokoro o akiramuru mono ari ある い は 、 た け の
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generation, among the five houses, there were many who clarified the 
mind ground at a single word or half a line. Were they invariably only 
those who had previously pursued the way in seated meditation? 

[S1:66] {2:479} 
LOLTUMES. HEICR GAD L. BBB tLe A, & bDICMEICH 
議 量 な く 、 直 下 に 第 二 人 な きこ と を し る 記し 。 

Answer: We should know that those people who, in past and present, 
saw the color and clarified the mind or heard the sound and awakened to 
the way were all, without pondering or conjecturing in their pursuit of 
the way, right here, without a second person.'”' 

[S1:67] 
と ふ て い は く 、 西 天 お よび 神 丹 國 は 、 人 も と より 質 直 な り 。 中 華 の し か ら 
し むる に より て 、 人 矯 法 を 教化 する に 、 い と は や く 會 入 す 。 我 朝 は 、 む か し 
より 人 に 仁 智 すく な くし て 、 正 種 つ も り が た し 、 若 夷 の し か らし むる 、 う 
ら み ざら む や 。 又 、 こ の くに の 出家 人 は 、 大 國 の 在家 人 に も お と れ り 。 晃 

こえ を きき て 道 を さと り 、 あ る い は は な の いろ を みて ここ ろ を あき らむ る 物 あ り ): 
Likely recalling the stories, respectively, of Xiangyan Zhixian 4/4 PA, who had an 
understanding upon hearing the sound of a bit of debris striking a bamboo (see Supple- 
mentary Notes, s.v. “A painted cake can’t satisfy hunger”); and Lingyun Zhiqgin #2255 
#), student of Dawei Lingyou Xi #£*h (771-853), who gained an understanding upon 
seeing peach trees in bloom (see Supplementary Notes, s.v. “Peach blossoms”). Dogen 
cites these two anecdotes together elsewhere in the Shébdgenzo. 

  

Venerable Ananda clarified the dharma at the toppling of the flagpole (Anan sonja 

wa, sekkan no taureshi tokoro ni hd o akirameshi ISEB AIL, AFORSNLUELSA 
に 法 を あき ら め し ): Reference to a dialogue between Mahakasyapa and Ananda record- 
ed at shinji Shobégenzé (AF EJEAR HK, DZZ.5:212, case 169 (the source is thought to be 
the Zongmen tongyao ji ARF ER, ZTS.1:17al 1-13): 

fA RE A, WER A AL BML ae, BITE. DAA. 
RE, OREM, HEA, BIPIATAIES, WREAIE, 

The Second Ancestor, Venerable Ananda, asked Venerable Kasyapa, “Elder brother, 

apart from the transmission of Buddha’s gold brocade kasaya, what else was trans- 
mitted?” 
Kasyapa called, “Ananda.” 
Ananda answered. 
Kasyapa said, “Topple the flagpole in front of the gate.” 
Ananda had a great awakening. 

101 without pondering or conjecturing (gigi ryd #£# =): A tentative translation of an 

unusual combination appearing elsewhere only in the “Shobdgenzo jippo” IEEE i+ 
7 chapter. Gigi #€i% is a common term with the sense “to consider [saying something],” 
“to be on the verge of speaking”; the glyph ryo & (“measure”) here might be taken as 
shiry6 & (“thinking”) or, perhaps, shdryé 7 & (“deliberation”). 

right here, without a second person (jikige ni daini nin naki (2 FIC _—A7RE): An 
expression, also appearing in the “Shdbdgenzo busshd” IEFAR HELE, that seems to 
reflect the Chinese of the Fozhao chanshi zoudui lu (fi Fame AEH ER (Guzunsu yulu 古 
PS fs ager, ZZ.118:823a7): zhixia geng wu dier ren |B. F BRERA.
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tHhis4SelCOUT. be, RYO, SDS ARODEML TT, BOBS 
“Ot, DC DDZESCORD6, KEVDHMTEW SED. LEE DICH 
ewe EET, 

Question: In Sindh in the West and in the Land of Ctnasthana, people 
are fundamentally straightforward.’ Being central cultures makes them 
so, and, as a result, when taught the buddha dharma, they are quick to 
understand it.'° In our kingdom, from long ago, the benevolent and wise 
have been few, and the true seeds have been hard to accumulate.'™ Is it 

not regrettable that our being barbarians has made this so?'® Moreover, 
the renunciants of this land are inferior to the householders of the great 
countries. Our whole world is stupid; our mentality, narrow and petty. 
Deeply attached to conditioned merit, we delight in superficial goods. 
Could such a people, even if they practice seated meditation, quickly 
verify the buddha dharma? 

[S1:68] 
し めし て い は く 、 い ふ が ご と し 。 わ が くに の 人 、 い まだ 仁 智 あま ね か ら 
ず 、 人 、 ま た 直 曲 な り 。 た と び ひび 正直 の 法 を し めす と も 、 甘 露 か へ り て 毒 
と な り ぬ べし 。 名 利 に は お も むき や すく 、 惑 封 、 と ら け が た し 。 し か は あ 

WER, PIEICMATAILIEL MRAOTLEAKOHSS b&b THEM FAM 
EPFAICILH OT, PEHICH, CHVICED CWRABL, BRED 
CKIBXHKXEOHDOL, LEDICBIBORDD, BIED BRAD, KEL. E 
OKETK ZELDA, EHOeTRAZASDKHY, EK. MEOW, K 
邊 せ し を みて 、 設 齋 の 信 女 、 さ と り を ひら き し 、 こ れ 智 に よら ず 、 文 に よ 
ら ず 、 こ と ば を また ず 、 か た り を また ず 、 た だ し これ 正信 に た すけ られ た 
り 。 

Answer: It is as you say. Benevolence and wisdom are not widespread, 
and the people are disingenuous. Even if we instruct them with the cor- 
rect, straightforward dharma, the sweet nectar will become a poison. 
They easily turn toward fame and profit and find it hard to disperse 
their delusions and attachments.’ Nevertheless, entering verification 
of the buddha dharma is not necessarily building a vessel to appear in 
  

102 Question (tote iwaku & 9 TV MX< ): Question number 18. 

103 central cultures (chika ‘P #£): A term typically used in reference only to China, it 
is unclear if it is intended to include India here. 

104 true seeds (shdshu iEf®): Or “correct seeds”; presumably, the karma, or spiritual 
potential, to understand the true dharma (or, perhaps, the people with such karma). The 
term appears again below (section 69) in the phrase “the true seeds of prajfia” (hannya 
no shoshu x45 7 IE FB). 

105 barbarians (ban ‘i # %): A Chinese term for the non-Han peoples living beyond the 
pale of Han civilization. 

106 delusions and attachments (wakushiu 2%#4): Not a common term in the Shdbd- 

genzo; may be taken as meiwaku shiijaku vERX#AF or, possibly, giwaku shitjaku BERR 
# (“doubts and attachments”).
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the world by the worldly wisdom of humans and devas. Even when the 
Buddha was in the world, both the one who verified the fourth fruit be- 

cause of a handball and the one who clarified the great way by donning 
a kasaya were foolish and ignorant, deranged beasts.'*’ Yet, where true 
faith saved them, they had a path to free themselves from their delusion. 
Again, upon seeing a stupid old bhiksu sitting silently and offering him 
a meal, a woman of faith opened an awakening; this was not based on 
wisdom, not based on texts, did not depend on words, did not depend on 

explanations: she was just saved by true faith. 

[S1:69] {2:480} 
Ee, BAO, HFRICOZES ILE, HIODICAIFREORBERYO, All 

土 の し な じ な な る 、 か な ら ず し も 仁 智 の くに に あら ず 、 人 、 ま た か な ら ず 
し も 利 知 陸 有明 の みあ らむ や 。 し か あれ ども 、 如 來 の 正法 、 も と より 不 思 
の 大 功徳 力 を そ を な へ て 、 と きい た れ ば 、 その LA に ひろ まる 。 人 、 ま さ に 
正信 修行 すれ ば 、 利 ・ 鈍 を わか ず 、 ひ と し く 得 道 す る な り 。 わ が 朝 は 、 仁 

智 の くに に あら ず 、 人 に 知 解 お ろか な り と し て 、 MIE STAPST, L 

お も ふ こ と な か れ 。 い は む や 、 人 みな 般若 の 正 種 ゆたか な り 。 た だ 承 営 す 
る こと まれ に 、 受 用 する こと いま だ し き な ら し 。 

Moreover, the spread of the teachings of Sakya across the three chilio- 
cosms has taken barely two thousand some years。 more or less. “These 
lands are varied, not necessarily countries of benevolence and wisdom, 
their people also not necessarily sharp witted and clear. Nevertheless, 
when the time comes, the true dharma of the Tathagata, endowed from 
  

107 one who verified the fourth fruit because of a handball (temari ni yorite shika o 
sho shi THVIZEY CW Re & L): Allusion to the story of an old monk who became 
an arhat, the fourth and final stage in the traditional sravaka path, when hit by a ball. The 
story, which is also alluded to in the Shinpukuji 2 f+ text of the “Sh6bdgenz6 daigo” 
TEYEAR HKALE, can be found in the Samyukta-ratna-pitaka-sitra (Zabaozang jing FEE 
eke, 1.203.4: 494a22- b29). 

one who clarified the great way by donning a kdsdaya (kesa o kakete daido o aki- 
rameshi BReeDIT TKiIEX HX ML): Allusion to the Buddha’s disciple, the 
Bhiksunt Utpalavarna, who became an arhat with the six spiritual powers because, in a 
previous life as a courtesan, she once wore the robe of a bhiksuni as a joke. Her story is 
told in the Dazhidu lun K@#/E#@ (T.1509.25:161a27-b17), which Ddgen quotes in his 
“Shdobdgenzo kesa kudoku” IEVEAR Re 2% and “Shdbdgenzo shukke kudoku” IE 
AB He HH Ac 1S. 

108 a woman of faith (shinnyo {3% &): Allusion to the story of a lay woman who invited 
an ignorant old bhiksu for a meal, after which she asked for a teaching. She then closed 
her eyes and sat waiting, while the bhiksu, having nothing to say, left without a word. 
Then the woman, sitting quietly, perceived for herself the three signs of conditioned 

dharmas and attained the first fruit of the sravaka path. See Zabaozang jing HEE BK, 

T.203.4:494c1-16. 

109 three chiliocosms (sanzenkai = #): Abbreviation of sanzen daisen sekai =F 
KF tt (“three-thousandfold great thousandfold world system”), equal to one billion 
Sumeru world systems; the extent of a buddha’s domain.
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the start with the inconceivable power of great merit, spreads throughout 
these lands. When the people practice with true faith, they equally gain 
the way, whether they are sharp or dull. Do not think that, as our king- 
dom is not a land of benevolence and wisdom, and the intelligence of its 
people is stupid, they cannot understand the buddha dharma. Needless to 
say, people are all endowed with the true seeds of prajfia; they just rarely 
accede to it and have yet to enjoy it. 

* OK KK 

[S1:70] 
さき の 間 答 往来 し 、 容 主 相克 する こと 、 み だ り が は し 。 い くば く か 、 は な 
な き そ ら に は な を な さ し む る 。 し か あり と も 、 こ の くに 、 MiPeICKBX 
て 、 い まだ その 宗旨 つた は れず 、 し らむ と ここ ろ ざ さむ も の 、 か な し むべ 
し 。 こ の ゆえ に 、 い ささ か 異 域 の 見 聞 を あつ め 、 明 師 の 眞 訣 を し る し と ど 
め て 、 参 尚 の ね が は む に き こえ むと す 。 この ほか 、 叢 林 の 規範 、 お よび 寺 
院 の 格式 、 い まし めす に いと まあ ら ず 、 又 、 草 草 に すべ か ら ず 。 

The preceding back and forth of questions and answers, with its alter- 
nation of guest and host, is rather random. It creates so many flowers in 
a flowerless sky. Nevertheless, in this land, the essential point of pursuit 
of the way in seated meditation has not been transmitted, and those who 
aspire to know it are to be pitied. For this reason, collecting something 
of what I saw and heard in the foreign regions, and recording the true 
arcanum of the illumined masters, | sought to inform those who wish to 
study them. Apart from this, I do not have time here to explain the rules 
and regulations of the monastic groves, or the customs and procedures 
of the temples and cloisters, which, moreover, should not be treated per- 

functorily. 

[S1:71] 

お ほ よ そ 我 朝 は 、 龍 海 の 以 東 に と ころ し て 、 雲 煙 は る か な れ ど も 、 飲 明 ・ 

用 明 の 前 後 よ り 、 秋 方 の 仙 法 東 新 す る 、 こ れ す な は ち 人 の さい は ひな り 。 
し か ある を 、 名 相 事 弥 、 し げ く みだれ て 、 修 行 の と ころ に わ づ らぶ ふ 。 いま 
は 、 破 衣 綴 拓 を 生涯 と し て 、 青 歳 白 石 の ほとり に 茅 を むす む で 、 端 季 修 練 
する に 、 佐 向上 の 事 た ちら まち に あら は れ て 、 一 生 参 胸 の 大 事 す みや か に 完 
部 する も の な り 。 これ す な は ち 龍 中 の 誠 東 な り 、 欠 足 の 遺 風 な り 。 そ の 学 
牧 の 儀 則 は 、 す ぎぬ る 嘉 禄 の ころ 撲 集 せ し 普 勤 邊 紗 儀 に 依 行 すべ し 。 

In sum, our kingdom is located east of the dragon seas, far across the 
clouds and mist; yet, to the good fortune of its people, since around 
the time of Kinmei and Yomei, the buddha dharma from the autumnal 

direction gradually came east.''° However, matters of names and forms 
  

110 around the time of Kinmei and Yomei (Kinmei Ydmei no zengo kA > FARA At 
{Z): The Emperor Kinmei £xFA reigned 531-571 (traditionally, 539-571), during which
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were seriously confused and created problems over the places of prac- 
tice. Now, while we lead a life of torn robes and mended bowls, thatch- 

ing reed roofs by green crags and white boulders, as we train ourselves 
sitting erect, the matter beyond the buddha immediately appears, and the 
great matter of a lifetime of study is quickly brought to completion. This 
is the admonition of Longya, the style bequeathed at Cock’s Foot.''' The 
procedures for its seated meditation should be carried out according to 
the Universal Promotion of the Principles of Seated Meditation that | 
composed during the preceding Karoku.''” 

[S1:72] {2:481} 

AL, PARA Blah Sm kL, ERT EODAL EWN ED, SEEO 
RU OBB BO SNIT, VER AIRAICMME SEAR. ALE DICD 
ACIDE < Me DIC, PVEICHRIRS BRT ORB DTN, FR 
AEDTED, EOILELS AMO, WOHNDLIAAMMhILH SAH 
t?, TCOWOKIC, PFAOIBS HUA, DM7ROTLDKELARZDU, KR 
を まつ べき に あら ず 、 た だ 、 け ふ を は じ め と お も は む や 。 

While it may be that the propagation of the buddha dharma within a 

country should await a royal decree, when we recall once more the final 
bequest on Vulture Peak, the kings and dukes, magistrates and minis- 

  

time it was said that Buddhism was imported to Japan; the Emperor YOmei FAFA, who 
reigned 585-587, was known as a strong early supporter of Buddhism. 

autumnal direction (shiuhd £7): I.e., the west, the direction associated with the au- 

tumn season. 

111 the admonition of Longya, the style bequeathed at Cock’s Foot (kore sunawachi 

Ryitga no kaichoku nari, keisoku no iftt nari これ す な は ち 龍 中 の 誠 束 な り 、 欠 OI 
風 な り ): “Cock's Foot” refers to Mount Kukkutapada (Keisokusen $8111), where leg- 
end has it that the First Ancestor, Mahakasyapa, retired to practice and where he remains 
still today, waiting to transmit the robe of Buddha Sakyamuni to the future Buddha, 
Maitreya. 

“The admonition of Longya” is traditionally thought to refer to the verses of Longya 
Judon #2 4 /5i (835-923), especially his lines celebrating the reclusive life (see Chan- 
men zhuzushi jisong iW#F4 ag th (OA, ZZ.116:923b14-15): 

木 食 由衣 心 似 月 。 一 生 無 念 復 無 涯 。 RAS, RAK ERK, 
Eating from trees and robed in grass, my mind like a mirror. 
My whole life without a thought, without any horizon. 
If someone were ever to ask where I live, 
Clear waters and green mountains are my home. 

112. Universal Promotion of the Principles of Seated Meditation that I composed 
during the preceding Karoku (suginuru Karoku no koro senshi seshi Fukan zazen gi 

PS XVID BRO O Aieeett L eA): The Karoku era spanned the years 1225- 
1227. Since Dogen only returned to Japan from China in 1227, the work mentioned here 
must have been composed almost immediately upon his return. The content of this work 
is unknown, since our earliest extant version of the Fukan zazen gi BNW is dated 
in the first year of the Tenpuku era (1233), after the composition of the “Bend6Owa.”
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ters who now appear in hundreds of myriads of kofis of realms were all 
reborn having humbly accepted the Buddha’s decree and not forgotten 
their cherished ideal from former lives to protect the buddha dharma. 
Which of the regions covered by their rule is not a buddha land? There- 
fore, in disseminating the way of the buddhas and ancestors, we need not 
necessarily choose the place nor await the circumstance: shall we simply 
think of today as the beginning?!’ 

[S1:73] 

し か あれ ば す な は ち 、 こ れ を あつ め て 、 備 法 を ね が は む 哲 匹 、 あ は せ て 道 
KES SOLER UDSSOR MIC. OIF. 

Thus, compiling this, I leave it for teachers who desire the buddha 
dharma, as well as for the genuine stream of students who are like wan- 
dering clouds and floating weeds in search of the way. 

F&C, BES YIIPRKAL AREY Pie sca 
On the mid-autumn day, in the junior metal year of the rabbit, in Kangi 
[12 September 1231], written by the Sramana Dégen, who entered the 

Song and transmitted the dharma'"* 

EE an 
Talk on Pursuing the Way 

  

113. shall we simply think of today as the beginning? (tada, kyo o hajime to 
o72Owg772/ の 6 た だ 、 け ふ を は じ め と お も は む や ): A rhetorical question: i.e., we should 
recognize that our present dissemination of the buddha dharma is but a continuation of 

an age-old process. 

114 mid-autumn day (chiishii x): I.e., the Harvest Moon Festival, on the fifteenth 

of the eighth month.
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SUPPLEMENTARY CHAPTER 2 

Procedures for the Hall of Gathered Clouds 

Juundo shiki
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Procedures for the Hall of Gathered Clouds 

Juundo shiki 

INTRODUCTION 

This short work was not composed for the Shobogenzo and does not 
occur in the early manuscript traditions of that collection. Rather, it was 
first associated with the Shobogenzo chapters only in 1686, when Man- 
zan Dohaku HW A (1636-1714) included it in his eighty-nine-chap- 
ter Shobogenzo compilation; thereafter, it was reproduced in the nine- 
ty-five-chapter compilation by Handd K6zen hk#524 (1625-1693) and 
eventually published as number 5 in the 1815 Honzan edition. The ver- 
sion translated here is based on a manuscript preserved at the Kofukuj! 

kta in Kumamoto Prefecture. 

The text bears a colophon dated in the fourth month of 1239, near 
the start of the summer retreat, at Dogen’s newly established KOshoj1 in 
Uji. This monastery was noteworthy for its introduction to Japan of the 
Chinese Chan practice of seated meditation on platforms in the samgha 
hall (sddo (8%), or “cloud hall” (undo 22%). As its title indicates, the 
Juundo shiki represents a set of guidelines for practice in this hall. Thus, 
although written in the vernacular, the subject matter of the work be- 
longs with its author’s more formal kanbun writings on monastic regula- 
tions collected in the Eihei shingi *k iA.
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TE VEER ye! — 

Treasury of the True Dharma Eye 

Supplementary Chapter 2 

Procedures for the Hall of Gathered Clouds 

( 廣 福 寺 所 蔵本 ) 
(KOfukuji text) 

[S2:1] {2:4823 

道 心 あ り て 、 名 利 を な げす て ん 人 、 い る 太 し 、 い た づら に まこ と な か 
らん も の 、 い る べから ず 。 あ や まり て いれ り と も 、 か ん が へ て い だ す 
べし 。 し る 太 し 、 道 心 ひ そ か に お これ ば 、 名 利 た ち ど こ ろ に 解脱 する 
も の な り 。 お ほ よ そ 大 千 界 の うち に 、 正 将 の 附 嘱 、 ま れ な り 。 わ が く 
に 、 む か し より いま 、 こ れ を 本 源 と せん 、 の ち を あはれ みて も 、 い ま 
を お も くす し 。 

Those with a mind of the way who have cast aside fame and profit should 
be admitted; those not genuine should not be casually admitted. Those 
admitted in error should be reconsidered and dismissed. We should un- 
derstand that, when the mind of the way occurs within us, we are liber- 
ated from fame and profit on the spot. Generally speaking, within the 
great chiliocosm, the bequest to a legitimate heir is rare. In our land from 
ancient times to the present, this will be taken as the original source; in 
consideration of those who follow, we should take the present seriously. 
  

1 Kannon Dori Kosho Cokokuji 観音 導 利 興 聖 護 國 寺 : Better known as Kannon 
Dori Kosho HGrinji 観音 導 利 興 聖 費 林寺 : the monastery at Fukakusa 深草 、 in Uii 宇治 
south of Heiankyo, where Dogen taught during the period 1236-1243. 

Procedures for the Hall of Gathered Clouds (Jiundd shiki B2Z%x\): More often 
translated as “Rules for the Auxiliary Cloud Hall,” after the suggestion by Manzan 
Dohaku HLL A (1636-1714) that jiiundo 2% here refers to a second samgha hall 
built at K6sh6ji #122 = to accommodate the overflow of practitioners (though there does 
not appear to be record of such a hall). In his notes to the text, Kawamura suggests that 
jit # modifies shiki xX (“procedures”) and carries the sense “serious,” “to be respected” 
(sonché su beki > ~& ) — hence, “major rules.” This translation takes jiiun HZ 
as a compound meaning “layered (or ‘accumulated’) clouds,” in poetic reference to the 
great assembly (daishu 3%) of monks gathered in the cloud hall. 

this will be taken as the original source (kore o hongen to sen —41L® AR LAE): The 
antecedent of “this” (kore = 71) here is unclear; often taken to be “this cloud hall” — 

i.e., “this authentic Zen-style samgha hall will be recognized as the first in the history of
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[S2:2] 

堂 中 の 衆 は 、 乳 水 の ご と くに 和合 し て 、 た が ひ に 道 業 を 一 興す べし 。 いま 
は 、 し ば らく 宇 な り と いえ ども 、 の ち に は 、 な が く 佐 祖 な る べし 。 し か 
あれ ば す な は ち 、 お の お の と も に あ ひ が た き に あ ひ て 、 お こ な ひ が た き を 
お こ な ち な ふ 、 ま こと の お も ひ を 、 わ する こと な か れ 。 これ を 俸 法 の 身心 と い 
ふ 、 か な ら ず 仙 と な り 祖 と な る 。 す で に 、 い え を は な れ 、 さ と を は な る 。 
くも を た の み 、 み づ を た の む 。 み を た すけ 、 道 を た すけ むこ と 、 こ の 人 細 の 
思 は 、 父 母 に も すぐ る 太 し 。 父母 は 、 し ば らく 生死 の な か の 親 な り 、 こ の 
RIL, 7RDS< HIBOL OICTHSARL. 

The assembly in the hall should blend together like milk and water, 
mutually supporting the work of the way. Although now, for a while, we 
are guest and host, later, we shall forever be buddhas and ancestors.” So, 

each of us is encountering what is hard to encounter and practicing what 
is hard to practice; do not forget your genuine aspirations. This is called 
the body and mind of the buddha dharma; it will definitely become a 
buddha and become an ancestor. We have already left our homes and left 
our villages; we rely on the clouds and rely on the waters.’ In its support 
of us and support of the way, our debt to this assembly is greater than 
that to our fathers and mothers. Our fathers and mothers are parents for 
a while in birth and death; this assembly will be our companions forever 
on the way of the buddhas. 

[S2:3] {2:483} 

あり き を 、 こ の むべ で べから ず 。 た と ひ 切 要 に は 、 一 月 に 一 度 を ば ゆる す 。 む 

か し の 人 、 と ほ き や ま に す み 、 は る か な る は や し に お こ な な し 、 人 事 、 ま 
NRAZDRILH OT, Bk. CBICTO, BLIP L II Ae, bs 
べし 。 い ま は 、 こ れ 頭 燃 を は ら ふ と き な り 、 こ の と き を も て 、 い た づら に 
世 に めぐ ら さ ん 、 な げ か ざら め や 。 無常 た の み が た し 、 し ら ず 、 露 命 い 
か な る みち の くさ に か お ち む 、 ま こと に あはれ むべ し 。 

Do not enjoy going out. If it is absolutely necessary, once a month 
is permitted. The ancients lived in distant mountains and practiced in 
remote forests; not only were their human contacts rare but they aban- 
doned the myriad involvements. We should learn from their attitude of 
“hiding one’s light and covering one’s tracks.”* Now is the time to “brush 
  

Buddhism in Japan.” It is also possible to take it as a reference to Dogen’s introduction 
to Japan of the lineage of the “legitimate heirs” of the Zen tradition. 

2 guest and host (hinju & 4): I.e., disciples and masters, respectively. 

3 werely on the clouds and rely on the waters (kumo o tanomi, mizu o tanomu < 

を た の み 、 み づ を た の む ): From the expression “clouds and water” (unsui 27K) used 
in reference to the Buddhist monk. 

4 “hiding one’s light and covering one’s tracks” (tokd kaiseki #8 CHEB)): A Chi- 
nese idiom (also written #8 C838) for not exposing one’s abilities. This and the fol- 
lowing advice on “brushing the fire from your head” and “illumining the mind beneath 

the bright window” reflect the Guijing wen 48% X in the Chanyuan qinggui WESLIB BL
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the fire from your head”; is it not deplorable to spend this time involved 
in worldly matters?>? Unable to rely on the impermanent, not knowing 
on what wayside grass our dew-like life will fall — we are truly pitiful. 

[S2:4] 

MOBHIIT, KEOMHAZLO LH, 文 字 を みる べから ず 、 消 足もと り い 
る べから ず 。 和 堂 に し て は 、 究 理 差 道 すべ し 、 明 窓 に な か ふ て は 、 古 教 照 心 
すべ し 。 寸 除 、 す つる こと な か れ 、 専 一 に 功夫 すべ し 。 

Do not read in the hall, even Zen books, and do not bring In corresDon- 
dence. While in the hall, we should investigate the principle and pursue 
the way. We should “illumine the mind with the ancient teachings” when 
we are by the bright window.® Do not waste an inch of shadow; we 
should make single-minded effort.’ 

[S2:5] 
お ほ よ そ 、 よ る も 、 ひ る も 、 さ らん と ころ を ば 、 堂 主 に し ら す べし 。 ほし 

いま ま に 、 あ そ ぶ こと な か れ 、 衆 の 規 征 に か か は る べし 。 し ら ず 、 GED 
を は り に て も ある らん 、 閑 遊 の な か に 、 い の ち を を えん 、 さ だ め て 、 の ち 

に くやし か らん 。 

In general, whether day or night, we should inform the hall chief where 
we are going. Do not wander off as you please; we should conform to 
the regulations of the assembly. We never know if this might be the end 
of this life; we would certainly regret it later 1f we were to end our life 
in idle wanderings. 

[S2:6] {2:484} 
他人 の ひ ゐ に 、 て か くべ で か ら ず 。 に くむ ここ ろ に て 、 人 の 非 を みる べから 
ず 。 不 見 他 非 、 我 量 自然 の 、 む か し の こと ば あり 。 又 、 人 の 非 を な らぶ べべ 
か ら ず 、 わ が 徳 を 修 す べし 。 ほ と け も 、 非 を 制す る こと あれ ども 、 に く 
め 、 と に は あら ず 。 

(ZZ.111:918a16-18): 
手 不 把 筆 如 救 頭 燃 所 以 報 書状 也 。 明 窓 浄 案 古 教 肉 心 所 以 報 蔵主 也 。 輸 光 輝 不 
事 追 階 所 以 報 知 客 也 。 
Never touching the writing brush, [practicing] as if saving one’s head from a fire, is 
to repay the secretary [of the monastery]. At the clean desk by the bright window, 
illumining the mind with the ancient teachings, is to repay the canon prefect. Hiding 
one’s light and covering one’s tracks, without engaging in excursions, is to repay the 
guest prefect. 

  

5 “brush the fire from your head” (zunen o harau 9APR% (Xb 5): A common ex- 
pression for the urgency of Buddhist practice, appearing elsewhere in Dogen’s writing. 

6 bright window (meiso FA%8): I.e., windows providing lighting in the sutra reading 
halls (kankindéd 4%) and common quarters (shury6 ##£), beneath which were locat- 
ed reading desks (an 3); see Supplementary Notes. 

7 an inch of shadow (sun’in 寸 陰 ): A literary expression for “a moment of time,” 
occurring often in Doégen’s writings.
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Do not contribute to another’s transgressions; do not look upon others’ 
errors with hatred. There is an old saying, “When one does not see others 
in error and oneself in the right, naturally ... .”8 Also, do not imitate 
others’ errors, but cultivate your own virtues. The Buddha proscribed 
errors but not out of hatred for them. 

[S2:7] 

大 小 の 事 、 か な ら ず 堂 主 に ふれ て 、 お こ な な ふ べ べし 。 堂 主 に あふ れず し て 、 こ 
と を お こ な は ん 人 は 、 堂 を い だ す べし 。 交 主 の 補 み だ れ ば 、 偏 正 あ きら め 
が た し 。 

Matters both large and small should be conducted in consultation with 
the hall chief. Those who act without consulting the hall chief should be 
ejected. When the etiquette of guest and host 1s confused, inclined and 
upright cannot be clarified.’ 

[S2:8] 

MODH. ROUICEOUMBICT, CARES LL PULOEXVDHAT b 
の いふ べから ず 。 和 堂 主 、 こ れ を 制す べし 。 

Within the hall and in its vicinity, do not raise the voice or gather to- 
gether to talk. The hall chief should prevent this. 

[S2:9] 

堂 の うち に て 、 行 道 す べ か ら ず 。 

Do not circumambulate within the hall.'° 

[S2:10] 

堂 の うち に て 、 数 珠 、 も つべ で から ず 。 て を た れ て 、 い で ・ い りす べから 

Do not carry counting beads in the hall.'' Do not exit or enter the hall 
with arms dangling. 

  

8 an old saying (mukashi no kotoba ts7>_L@ = &tZ): Quoting lines from a verse 

by Baiyang Fashun 白 楊 法 順 (dates unknown; disciple of Longmen Qingyuan 龍門 清 
ue, 1067-1120). Dégen’s version here seems to have been corrupted (or the source mis- 
read?); see, e.g., Jiatai pudeng lu #38 HIEER, ZZ.137:246b 18: 

7S SERRE. BA EGP AR, 
When one does not see others in error and oneself in the right, 

Naturally, one is respected by superiors and admired by inferiors. 

9 upright and inclined (shdhen 1E(f): Or “center and side”; terms used in Zen 
thought in reference to “absolute and relative” but here perhaps indicating something 
like “principle and practice.” See Supplementary Notes, s.v. “Upright or inclined.” 

10 circumambulate (gydd6 {1)8): Likely referring to the ritual practice of walking 
recitation. 

11 counting beads (juzu #XEk): I.e., the rosary used in counting recitations.
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[S2:11] 
MODBICT, BH: BEITRADOT, MRO, -—POBEe BtAIS, 
WaT, 

Do not perform recitations or sutra readings within the hall. When 
requested by a ddanapati, a single sutra reading is permitted. '” 

[S2:12] {2:485} 

堂 の うち に て 、 は な 、 た か く か み 、 つ ば き 、 た か く は くべ ご から ず 。 こえ た 
か く 、 わ ら ふ べから ず 。 道 業 の 、 い まだ が 通達 せ ぬ ぬこ と を 、 か な し むべ 太 し 。 
光陰 の 、 ひ そ か に 行 道 の い の ち を うば ふ こ と を 、 を し むべ し 。 お の づか ら 
少 水 の うほ の ここ ろ あ らん 。 

Do not blow your nose loudly or cough up phlegm loudly in the hall. 
Do not laugh loudly. We should lament the fact that the work of the way 
is not yet penetrated. We should regret the fact that the years and months 
are imperceptibly robbing us of the life in which to practice the way. We 
feel like “fish in dwindling water.”"’ 

[S2:13] 
一 堂 の 衆 、 あ や お り も の を 、 き る べから ず 、 か み ・ ぬ の な ど を 、 き る 
し 。 む か し より 、 み ち を あき ら め し 人 、 み な か く の ご と し 。 
The assembly in the hall should not wear patterned textiles. Wear Da- 

per or plant fiber fabrics. Since ancient times, those who have clarified 
the way have all done so. 

[S2:14] 

SIFIZTAWYC, BPRWSERDST, DITNTHOCESAIL, TE + file 
すべ し 。 又 、 さ け を 、 と り い る べから ず 、 に ら ぎ の か 、 し て 、 堂 中 へ いる 
べから ず 。 

Do not enter the hall drunk. Those who inadvertently make this mis- 
take should make prostrations and repentance. Also, do not bring in 
wine, and do not enter the hall smelling of leeks and scallions.'* 

  

12 danapati (danna t# 5h): 1.e., a lay donor. 

13 “fish in dwindling water” (shdsui no uo ‘Y7K@ 9 lz): Japanese version of a well- 
known simile for the evanescence of life, found in a verse in the Faju jing 1K) 
(T.210.4:559a26-27); it is quoted in Chanyuan ginggui teSi1GH at ZZ.111:886a3-4: 

fA Gia, ani, BOD KR. MATE, 
This day has passed, 
And our lives reduced accordingly. 
Like fish in dwindling water, 
What joy is there in this? 

14 smelling of leeks and scallions (niragi no ka, shite (2X2, UT): A ten- 

tative translation, based on the reading suggested at Shdbdgenz6 monge IER iE 
fi, SCZ.1:316; taking niragi as 4E%% (“leeks and scallions”) and kashite as UT
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[S2:15] 
いさ か ひ せ ん も の は 、 二 人 と も に 、 下 寮 す べし 。 み づか ら が 道 業 を さま た 
ぐる の み に あ ら ず 、 他 人 を も さま た ぐる ゆえ に 。 い さか は ん を みて 制 せ ざ 
らん も の も 、 お な じ く と が ある べし 。 

Quarrelers should both be dismissed to quarters; for they interfere not 
only with their own work of the way but that of others as well.'? Those 
who witness quarrels without preventing them are equally at fault. 

[S2:16] 
堂 中 の お し へ に か か は ら ざ らん は 、 諸 人 、 お な じ こ ころ に て 挟 出 すべ し 。 
を か し と 、 を な じ こ ころ に あら ん は 、 と が 、 あ る 記し 。 

Those who disregard the teaching in the hall should be expelled, with 
the consent of all. The one in violation and those in sympathy with it are 
both at fault.“* 

[S2:17] {2:486} 

(8 - (Se RAICKEIK CT, REMMTADST, XANAAIZTTH, BE 
tL, bODWO, LAEASTRPOF, LEAS SIMs BIRLT, (REX 
to ’UIEAZA LT LFEDH, OAFULK BEOIIAXL SSAA H7RWBSITIK 
MO-~ ZT AHHAIL, W4ARL, FOLK H, DROFBEITSARL, 

Do not disturb the assembly by inviting monastics or laity into the hall. 
Do not raise your voice when speaking with a guest tn the vicinity of the 
hall. Do not deliberately praise your own training out of desire for offer- 
ings. One who has long aspired to study and is determined to perform the 
circuit of prostrations should be admitted.'’ At such time, the hall chief 
should be informed. 

[S2:18] 
ATIL, fEEOOC EIST AL, MBB, WS SMEBILKGIERDM 
Vo 

Seated meditation should be done as in the samgha hall. Never neglect 
morning consultation or evening solicitation.'® 

  

(“smelling”). Vinaya texts prohibit the consumption by monks of leeks, scallions, garlic, 
and other vegetables in the onion family, which were believed to stimulate libido. 

15 dismissed to quarters (ary6 F #; also read geryo): Or, perhaps, “dismissed from 
quarters,” presumably, a reference to the monks’ common quarters (shury6 衆 寮 ). 

16 The one in violation (okashi 47>L): A tentative translation, taking okashi as 3U 
L (“violation”); often taken rather to mean “amusing” — hence, “those who find it 
amusing.” 

17 the circuit of prostrations (junrei JIAive): I.e., the ritual of entry into the samgha hall. 

18 morning consultation or evening solicitation (chdsan boshé 2 Ea#): The ritu- 
als of morning and evening instruction in the master’s quarters.
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[S2:19] 
PMO k*X, RKREOBRSAMICHLEAAAIL, BRMONICEO CT, Hihd 
る べし 。 

Those who drop their patra bowl utensils on the floor during meals 
should be charged the oil penalty, according to the rules of the monastic 
grove.'” 

[S2:20] 
お ほ よ そ 供 祖 の 制 誠 を ば 、 あ な が ち に ま ぶ る べべ し 。 叢 林 の 清 規 は 、 ほ ね に 
も 銘 ず べし 、 こ ころ に も 銘 ず べし 。 

In general, the rules and regulations of the buddhas and ancestors must 
be strictly observed. We should engrave the rules of purity of the monas- 
tic grove on our bones, engrave them on our minds. 

[S2:21] 

—AARRBICUT, PHEBRBICH OAL, MBSXL, 

We should pray that our lives are peaceful and tranquil, and our pursuit 
of the way effortless.”° 

[S2:22] 
ViaiDOBURIs, HHO D7Y, DReEO. LEBSXL, 

The above articles are the body and mind of the old buddhas. We 
should honor and follow them. 

[Kofukuji MS:] 

ye ME cE OKA +i A 
Twenty-fifth day, fourth month of the junior earth year of the pig, the 

first year of En’6 [29 May 1239] 
堂 主 示 信 

Hall Chief Sdshin*' 

  

19 the oil penalty (batsuyu #14): L.e., offerings of oil before the icon in the hall; in the 
samgha hall, typically the statue of the “Sacred Monk” Mafijusrt. 

20 our pursuit of the way effortless (bendd mui ##i8 #283): An unusual phrase, not 
occurring elsewhere in the Shdbdgenzo; the expression mui #£%} may have the sense 
either of “non-action” or of “unconditioned.” 

21 Hall Chief Sdshin (ddshii Sdshin * = FR{8 ): Thought to be the person to whom the 
text was addressed by Dogen.
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[Honzan edition: ]* 

2 F OKA +A, Bee Ae oe Bs A RA) Pe oo 
ele Fl] Se oe ap ee, OK 

Twenty-fifth day, fourth month of the junior earth year of the pig, the 
first year of En’6 [29 May 1239], presented by the Sramana Dogen, 

founder of the Kannon Dorit Koshdé Gokoku Monastery. 
Here ends the “Procedures for the Hall of Gathered Clouds of Kannon 

Dori K6sh6 Gokoku Monastery.” 

HMORORERE, TMOKXFIDLT, OSITCDESSRY, MAIC 
近代 流布 の 本 の お は り に 、 堂 主 宗 信 の 四 字 を の する も の あり 。 し か あ 

れ ど も 、 撰 者 に あら ざる こと 、 し る 太 き な り 。 
Soshin, the hall chief at the time, copied this document and passed It 
down. For this reason, the texts in circulation in recent times have at 

the end the four glyphs “Hall Chief Soshin.” Nevertheless, we should 
know that he is not the author. 

  

22 This colophon reflects that on the text published in the ninety-five-chapter Shobo- 
genz6 compiled by Handé Kozen hk##5é4 (1625-1693).
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The Lotus Turns the Lotus 

Hokke ten Hokke 

INTRODUCTION 

This work represents number 12 in the sixty-chapter Shobdgenzo and 
appears in the ninety-five-chapter Honzan edition as number 17. The 
text bears an unusual set of colophons, recording that it was composed 
at Koshoj1, during the summer retreat of 1241, and presented to a monk 
named Edatsu 3% in celebration of his second tonsure. Nothing more 
is known of this monk, but it was in the spring of this year that Dogen’s 
community at Koshoji accepted a number of followers of the so-called 
Daruma school; and, judging from the pronunciation of his name, It 1s 
possible that Edatsu was a colleague of the Daruma school converts Ejo 

(#4 and Ekan (ge. 

The title theme of the essay represents Dogen’s interpretation of a 
verse by the Sixth Ancestor, Huineng =:#é, on the recitation of the Lo- 

tus Sutra: “If your mind is deluded, the Lotus turns you; 1f your mind 
is awakened, you turn the Lotus.” After an introduction that treats the 
Zen tradition as the historical embodiment of the stitra teachings, Dogen 
translates the account of Huineng’s teaching on the Lotus and then pro- 
ceeds in the remainder of his essay to explore what it means to turn and 
be turned by the Lotus. 

Unlike most of the Shobdgenzo texts, the discussion here is remark- 
ably free from reference to the literature of the Chan masters; rather, it 
is almost wholly given over to elaborate play with the words and lines 
of the sutra itself — a character that amply displays the degree to which 
its author, the former Tendai monk, remained steeped in the text of this 

scripture. Such is the pervasiveness of the play that a close translation is 
often quite bewildering without reference to the Chinese source and has 
required therefore an inordinate amount of annotation.
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TE VEER ies! = 

Treasury of the True Dharma Eye 

Supplementary Chapter 3 

1: HE BE ge 

The Lotus Turns the Lotus 

(NTEBAR + HIB ATMA) 

(Sixty-chapter edition, TOunji text) 

72:487) 
興 聖 寺 某 甲 説 

Taught at Koshoji 

[S3:1] 
+AHERA. EROMA7EN, KCnicthHa=atse th - RSH = 
felt, MAH. RBH OD, Ciro, Ait Shea O FIRTH 
7e 0), PBB B RRR e7e), PEREREAD AHHH, HOSOI, IN 
SCPREM A LC. RHE 72 SME EL BO READY, HSI, In 
Fem eee UC. MER AIZETA, +A IMATE OHRID, Migr? 
は ち 、 我 及 十 方 代 、 乃 能 知 走 事 と 欲 令 衆 生 、 開 示 悟 入 せ し むる 一 時 な り 。 
ある ひ は これ 普 賢 な り 。 不可 思 議 の 功徳 な る 法華 還 を 成就 し 、 深 大 久遠 な 
る 阿 粗 多 維 三 薫 三 菩提 を 韻 浮 提 に 流布 せ しむ る に 、 三 草 二 木 、 大 小諸 樹 を 
能生 する 地 な り 、 能 潤す る あめ な り 。 法華 轄 を 所 不能 知 | CRIT ARE ZL AD 
Ate), PROMMVEFXILGH SSO, BUOKBSSES, BRBOER 
+4, BS, (ne bSeatesy, BMORBe, WEERDUTICHOS 
All, MGROMEN, THOCPUCMBICZIAT SRB SHO, ER iat: 
区 珠 大 客 、 と も に 初 ・ 中 REOEMME MARMERD-C. 

“Within the buddha lands of the ten directions” means the Lotus “only 
exists.”' Here, among the buddhas of the ten directions and three times, 

1 The Lotus Turns the Lotus (Hokke ten Hokke 1 2##87£ 22): Hokke 1&## (“dharma 
blossom”) is a common abbreviation of Hokke kyo {£££ (Dharma Blossom Sitra), 

itself an abbreviated reference to the Miaofa lianhua jing WIE ERE (Sutra of the Lotus 
Blossom of the Wondrous Dharma; S. Saddharma-pundarika-sitra). To “turn” (ten #4) a 

stra means to read or recite the sutra. 

  

“Within the buddha lands of the ten directions” means the Lotus “only exists” 

(jippd butsudo chit sha, hokke no yui u nari +AMEPA, AROMA ZY ): This 
odd sentence could also be read, “* Within the buddha lands of the ten directions’ is the 
‘only existence’ of the Lotus.” As he will do throughout this chapter, Dogen is playing 

here with a line from the Saddharma-pundarika-sittra (Miaofa lianhua jing Wiki 
, T.262.9:8a1 7):
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the multitude of anuttara-samyak-sambodhi, there is “turning the Lo- 

tus,” and there is “the Lotus turning.” This is precisely not regressing 
from the “original practice of the bodhisattva path,”; it is the “wisdom 
of the buddhas, extremely profound and incalculable’; it is “the serene” 
“samadhi,” “hard to understand and hard to enter.” 

  

十 方 介 土 中 、 唯 有一 乗法 。 

Within the buddha lands of the ten directions, 

There only exists the dharma of the one vehicle. 

2 multitude of anuttara-samyak-sambodhi (anokutara sanmyaku san bodai shu (A 

4, ee — 58 — 224222): Subject to two possible readings: (1) “the multitude of [buddhas, 
who have attained] anuttara-samyak-sambodhi’; (2) “the multitude of [bodhisattvas, 

who aspire to] anuttara-samyak-sambodhi.” If the second reading, Dogen may have had 
in mind here (and in the following sentence) a line in the description of the audience for 
the preaching of the Lotus Siitra (Miaofa lianhua jing WERE, T.262.9:2a2-3): 

SPEEA, Aa Raa HE = i — Bie PBS. 
There were bodhisattva-mahasattvas numbering eighty thousand, all of whom were 
irreversible in [their progress toward] anuttara-samyak-sambodhi. 

there is “turning the Lotus,” and there is “the Lotus turning” (ten Hokke ari, Hokke 
ten ari 87% 8 3 0 . {RHA Y ): Dogen here alludes to the words of the Sixth Ances- 
tor, Huineng 242, that he will quote below, section 4: 

LR ERE LE BE, 
If your mind is deluded, the Lotus turns you; 
If your mind is awakened, you turn the Lotus. 

3 This is precisely not regressing from the “original practice of the bodhisattva 

path” (kore sunawachi, hongyé bosatsu dé no futai futen nari AUT 7NLb, ATS 
陸 道 の 不 退 不 連 な り ): The antecedent of “this“ (orye — 4v) here is unclear; perhaps the 
activity of “turning the Lotus” and “the Lotus turning.” “The original practice of the 
bodhisattva path” (hon gy6 bosatsu dé A-{7 £38) are the words of Buddha Sakyamuni 
in the Lotus Siitra (Miaofa lianhua jing RIE REK, T.262.9:4222-23): 

ane. FRAT Sheers en, GPR EE LB. 
Good sons, the lifespan attained by my original practice of the bodhisattva path 1s 
even now still not exhausted; it is twice the above [incalculably great] number. 

The expression futai futen 71k 4 (“not regressing”) is a variant of the term futaiten 7% 
1&#4% (S. avaivartika, etc.), used in reference to the bodhisattva’s attainment of “irrevers- 

ibility” on the path to buddhahood. 

“wisdom of the buddhas, extremely profound and incalculable” (shobutsu chie 

jinjin muryé iS ERE): This and the following clause are playing with the 
opening words of Chapter 2 of the Lotus Sitra (Miaofa lianhua jing Wik ER, 
T.262.9:5bb25-26): 

PIPE =iRAEMk, SRI, CRSRERRE, HAY REAR A, 
At this time, the World-Honored One arose serenely from his samadhi and addressed 
Sariputra, “The wisdom of the buddhas is extremely profound and incalculable; the gates 

of their wisdom are hard to understand and hard to enter.”
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As Buddha Mafijusri, it has “such marks” of “only buddhas with 
buddhas” that are the buddha land of the great ocean; or, as Buddha 
Sakyamuni, it has the appearing in this that is “I alone know its marks, 
as do the buddhas of the ten directions.” This is precisely the “one time” 
in which he “wishes to cause living beings to open, show, awaken, and 
enter’ [the knowledge of] “I and the buddhas of the ten directions can 
know these matters.”° 
  

4 The Buddha Maifijusrt (Monjushiri butsu SC#REM FI HB): An unusual designation, not 
occurring elsewhere in the Shdbdgenzo, for the Bodhisattva Mafijusri; given the refer- 
ence here to the (equally unusual) “buddha land of the great ocean” (daikai butsudo K 
(#6 +), likely an allusion to a passage in Chapter 12 of the Lotus Sutra (Miaofa lianhua 
7zg 妙法 運 華 経 , T.262.9:35a22-24): 

個 時 文殊 師 利 、 学 千葉 蓮華 大 如 車 輪 、 LOR EE Pe AG ER SE, ES REE 
宮 目 然 踊 出 。 
At that time, Mafijusri, seated on a thousand-petaled lotus as large as a carriage 

wheel, accompanied by bodhisattvas also seated on jeweled lotuses, spontaneously 

emerged from the dragon palace of Sagara in the great ocean. 

“such marks” of “only buddhas with buddhas” (yui butsu yo butsu no nyoze SO MEK 
Bil ($8 0) A428): The awkward English seeks to convey Dégen’s play with a passage in 
the Lotus Sutra; see Supplementary Notes, s.v. “Only buddhas with buddhas can exhaus- 
tively investigate the real marks of the dharmas.” 

the appearing in this that is “I alone know its marks, as do the buddhas of the ten 

directions” (yui ga chi ze s6, jippd butsu yaku nen naru shutsugen o shi "EFA, 
+7 iB IRA 72 S HFA HL): The curious Chinese phrase “appearing in this” (shutsugen 
o shi HELE IL), which will recur below, is probably to be understood as “appearing in 
this world.” Further play with two other passages of the Lotus Siitra: 

1) Miaofa lianhua jing WiE ERE, T.262.9:7a2 1-22: 

ad (5 th BSMEE SO — Se Al a BS TL, 
The buddhas, the world-honored ones, appear in the world for the reason of one great 
matter alone. 

2) Miaofa lianhua jing WERE, T.262.9:6a1 8-20: 

RES, BieR BR. EROWE, ROOK E. MRAM, 177 IP 

Again, [the Buddha] addressed Sariputra. 
“The undefiled, inconceivable, 
Extremely profound and subtle dharma 
That I have attained — 
I alone know its marks, 
As do the buddhas of the ten directions.” 

5 “one time” (ichiji — fF): Likely a reference to the occasion of the preaching of the 
Lotus Sitra, from its opening line (Miaofa lianhua jing WiK IE, T.262.9:1c19): 

QE, REE Sik Se UH, 
Thus have I heard, at one time the Buddha was staying at Rajagrha, on Mount 
Grdhrakita. 

“wishes to cause living beings to open, show, awaken, and enter” (yoku ryo shujo, kai 
ji go nyii seshimuru KARA, BAIA Ute): Alluding to the “one great matter”
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Or it is Samantabhadra.° His achieving the turning of the Lotus that is 
his “inconceivable merit” and his “disseminating throughout Jambudvi- 
pa” the “anuttara-samyak-sambodhi” that is “profound” and “long ago,” 
are the “ground” that “grows” and the “rain” that “moistens” the three 
herbs and the two trees, the “trees large and small.”’ “While incapable 
  

for which buddhas appear in the world; see Supplementary Notes, s.v. “Buddhas, the 
world-honored ones, appear in the world for the reason of one great matter alone.” 

“J and the buddhas of the ten directions can know these matters” (ga gyi jippo 

butsu, nai n6 chi ze ji RR+AHB. JOHEMES): Quoting the Lotus Sutra at Miaofa 
lianhua jing BOE ERK, T.262.9:5¢21-24: 

が 無量 億 落 、 行 此 諸 道 巳 。 道 場 得 成 果 、 我 己 花 知見 。 如 赴 大 果報 、 種 種 性 相 
#. KATA, HEA ES. 
For incalculable kotis of kalpas, 

Having practiced these ways. 
At the place of awakening, attaining the fruit, 
I knew everything completely. 
Such great effects and recompense, 
The manifold meanings of natures and marks — 
I and the buddhas of the ten directions 
Can know these matters. 

6 Samantabhadra (Fugen #): The bodhisattva who vows (in Chapter 28) to pro- 
tect the Lotus Sutra (Miaofa lianhua jing WHEE REE, T.262.9:61c14-20): 

EEE, RGU IASI, POURRA. IRA RT mile Fe. 備 
Pee eS. take, HAR, HREM, TPEMRERRAlR. K 
巳 成就 不可 思 議 功徳 深 大 慈 悲 。 HEATER ERS HES Bee. MAeFe re 
通 之 願 守護 赴 綴 。 
“World-Honored One, now, with my spiritual powers, ! shall protect this sutra. After 
the extinction of the Tathagata, I shall disseminate it widely throughout Jambudvipa 
and not let it disappear.” 
At that time, Buddha Sakyamuni praised him, saying, “Excellent. Excellent. Sa- 

mantabhadra, in protecting this siitra, you will cause joy and benefit to many liv- 
ing beings. You have achieved inconceivable merit and profound great compassion. 
Long ago, you brought forth the aspiration for anuttara-samyak-sambodhi and made 
this spiritual vow to protect this siitra.” 

7 three herbs and the two trees, the “trees large and small” (sanso6 niboku, 

daishé shoju =5 7K, K/) aR): Allusion to a passage in Chapter 5 of the Lotus 
Siitra on the one teaching that nurtures the three vehicles of sravaka, pratyeka-buddha, 

and bodhisattva, both the Great and Small Vehicles (Miaofa lianhua jing WIE EK, 
T.262.9:19a27-b6): 

ms, BINS PREER, WBS Hee, Rite R Re TA 
$2, BEAM BITATER, RSG Bet hme, ik 

BE) $R/) SE, PRP MPR PRE, KIRK EKRAR, tA), SELES 
有 所 受 。 一 雲 所 雨 、 移 其 種 性 面 得 生長 。 華 菓 敷 殴 。 難 一 地 所 生 一 雨 所 潤 。 血 諸 
草木 各 有 差別 。 迎 葉 堂 知 。 
Kasyapa, it is like the grasses, trees, thickets, and forests, as well as the various 
types of medicinal plants of diverse names and colors, that grow in the mountains, 
rivers, valleys, and lands of the threefold great chiliocosm. Dense clouds completely 
cover the threefold great chiliocosm, and at one time it rains everywhere, moistening
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of being known,” they are just his “achievement” of the “exhaustive 
practice” of the turning of the Zotus.? Though Samantabhadra’s dissem- 
ination had not yet ended, he came to the great assembly on Vulture 
Peak.’ Samantabhadra’s arrival was acknowledged by Sakyamuni, the 
World-Honored One, with light from his white tuft of hair.'° 

equally the grasses, trees, thickets, and forests, as well as the medicinal plants. Those 
with small roots, small stems, small branches, and small leaves; those with medium 

roots, medium stems, medium branches, and medium leaves; those with large roots, 
large stems, large branches, and large leaves — the trees great and small receive it 
according to whether they are tall, medium, or low. From the rain of a single cloud, 

they grow in keeping with the nature of their seeds, and their blossoms open and 
fruit ripens. Although grown on a single ground and moistened by a single rain, the 
grasses and trees are different. 

  

See Supplementary Notes, s.v. “Dharma rain,” “Roots, stalks, branches, and leaves, 
flowers and fruit, lustrous and colored,” and “Three vehicles.” 

8 “While incapable of being known” (sho fund chi ni Ftr7-HEMIIC): A phrase seem- 
ing to function as an adverb modifying “achievement of the exhaustive practice” (jingyo 
jOju #811 AKHE). Dogen is again alluding here to the opening lines of Chapter 2 of the 
Lotus Siitra (Miaofa lianhua jing WEBER, T.262.9:5b25-c1): 

AAP BES BRAT Me. SSAA, PHB RERRE, KSA REAP 
A. QI RES? RATE A, PTO, RS RLU Tl Baa. ETT a 
(Rea, Bie eH, MERA AK REA AT a REAR, 
At this time, the World-Honored One arose serenely from his samadhi and addressed 
Sariputra, “The wisdom of the buddhas is extremely profound and incalculable: the 
gates of their wisdom are hard to understand and hard to enter. It is not something 
capable of being known by any sravaka or pratyeka-buddha. Why is this? The bud- 
dhas have been close to innumerable hundreds of thousands of myriads of kotis of 
buddhas; they have exhaustively practiced incalculable dharmas of the way of the 
buddhas, with courage and vigor, for which they are universally renowned. They 
have achieved the extremely profound, unprecedented dharma, and their intentions 
in according their explanations of it to what is appropriate are hard to understand.” 

9 he came to the great assembly on Vulture Peak (Rydzen no daie kitaru #\U® 

K®@ X 7-4): Reference to the opening of Chapter 28 of the Lotus Siitra, in which the 
Bodhisattva Samantabhadra arrives at Vulture Peak (Rydzen #£\L1), where the sitra is 

being preached (Miaofa lianhua jing WIEBE, T.262.9:61al 1-13): 

AZAR SUE, meee, ase CMAs. 
Arriving at Mount Grdhrakita in the Saha world, he bowed to Buddha Sakyamuni, 

circled him seven times to the right, and addressed the Buddha, saying.... 

10 light from his white tuft of hair (byakugd komyo A565): The “white tuft” 
(byakugd A) refers to the circle of hair between the eyebrows (S. urna), one of the 
thirty-two marks of a great being. The English here follows Kawamura, where other 
texts read byakugé kos6 AE 5¢F8 (“radiant mark of white tuft’[?]), an unusual expres- 
sion, perhaps corrupted from the common byakugdés6 ké A EFAS (“light from his white 
tuft mark”). In either case, Dogen may be recalling here the opening lines of Chapter 24 
of the Lotus Siitra (Miaofa lianhua jing WIEBE, T.262.9:55a23-24): 

fa Ap RE PER. KATE SZICFA, RI EPEC. RR RO /\ BAR 
Fae >Re BTR... | RR ee CA a 照 其 國 。 
At that time, Buddha Sakyamuni, emitting light from his topknot, the mark of a great
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While Sakyamuni’s buddha assembly was not yet half over, Mafijusri 
“presumes” that there will be a turning of the Zotus that quickly confers 
a prediction on Maitreya.'' Samantabhadra, the buddhas, Mafijusri, and 

the great assembly — all are the paramita of knowledge and insight 
regarding the turning of the Lotus, good in the beginning, middle, and 
end. 

[S3:2] {2:488} 
この ゆえ に 、 唯 以 一 乗 、 劉 一 大 事 と し て 出現 せる な り 。 この 出現 、 す な は 
ち 一 大 事 な る が ゆえ に 、 MER. JUREZTH. YKBT LEH ARO, FB 
の 法 、 か な ら ず 一 修 乗 に し て 、 MERA D CHEMICALS ze0, ae 
‘h- CH, BOBROMPBICKBt UD, RPE RlcmRe LAZY, 

Therefore, they have “appeared” to represent the “one great matter” 
“only with the one vehicle.”'> Since this “appearance” Its itself “the one 

  

being, and light from the white tuft mark between his eyebrows, illuminated all the 
buddha worlds in the eastern quarter equal to the sands of a hundred eight myriads of 
kotis of nayutas of Ganges Rivers. ... The light from the white tuft of hair of Buddha 
Sakyamuni illuminated that entire realm. 

11 While Sakyamuni’s buddha assembly was not yet half over (Shaka no butsue, 

imada nakaba ni arazaru ni FEMOBE. VERRALL Hb SOc): Mafijusri’s 
prediction of Maitreya’s buddhahood occurs in the very first chapter of the Lotus Sutra 
(Miaofa lianhua jing WYER, T.262.9:5b12): 

HR ER. 4 AT. 
Thereafter, he will become a buddha, 
With the name Maitreya. 

Mafijusri “presumes” (Monju no ison S8ROVET): Likely recalling Mamjusri's pre- 
sumption, in Chapter 1, that Buddha Sakyamuni was about to preach the Lotus Siitra; see 
Supplementary Notes, s.v. “Dharma rain.” 

12 pdramita of knowledge and insight regarding the turning of the Lotus (hokke 
ten o chiken haramitsu id 38¢4 % Al (LIK): An odd turn of phrase, likely suggest- 
ed by a sentence in Chapter 2 of the Lotus Sitra (Miaofa lianhua jing Wik ERE, 
T262.9:$c3-4): 

ROK TPM RRER, SORE, 
The tathagatas are fully endowed with the padramitas of skillful means, and knowl- 
edge and insight. 

good in the beginning, middle, and end (sho chi go zen #)) + ‘F + {###): Variation on 
a common description of the buddha dharma, found in the Lotus Sutra and many other 
scriptures; see Supplementary Notes, s.v. “Good in the beginning, middle, and end.” 

13. they have “appeared” to represent the “one great matter” (i ichidaiji tosh- 
ite shutsugen seru nari -K#& UTHEL S78 9 ): The translation takes the un- 
expressed grammatical subject to be the members of the Lotus assembly mentioned at 
the end of section 1, but it might also be understood as Buddha Sakyamuni (or bud- 

dhas more generally). This clause reflects the sutra at A772o/2 77277zg /7g 妙法 蓮華 経 . 
T.262.9:7a2 1-22: 

Bits (9B tit BSE LA — SF a a BA ML,
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great matter,” it is said, “only buddhas with buddhas can exhaustively 
investigate the real marks of the dharmas.”'* Those dharmas, being in- 
variably “the one buddha vehicle,” “only buddhas” are definitely “ex- 
haustively investigated” by “only buddhas.” The buddhas, the seven 
buddhas, are “exhaustively investigated” by buddha after buddha and 
achieved in Buddha Sakyamuni. 

[S3:3] 
西 天 答 ・ 東 震 量 に いた る 、 十 方 修 土 中 な り 。 三 十 三 祖 大 鑑 牧 師 に いた る も 、 
す な は ち 究 書 に て ある 唯 條 一 乗法 な り 。 唯 以 の さだ め て 一 大 事 な る 、 一 人 乗 
な り 。 い ま 出 現 於 世 な り 、 出 現 於 此 な り 。 青 原 の 修 風 、 い ま に つ た は れ 、 南 
獲 の 法 門 、 よ に 開演 する 、 み な 如 來 如 連 知 見 な り 。 ま こと に 、 MEPS 3 
美 な り 、 書 人 、 人 嬉 の 開示 悟 入 な り 、 と 法華 還 す べし 。 これ を 妙法 蓮華 L 

も な づく 、 教 若 薩 法 な り 。 こ れ を 諸 法 と な づけ きた れる ゆえ に 、 法 華 を 國 土 
と し て 、 哉 山 も 、 虚 空 も あり 、 大 海 も あり 、 大 地 も あり 。 こ れ は す な は ち 買 
相 な り 、 如 是 な り 、 法 住 法 位 な り 、 一 大 事 因 和 な り 。 飾 之 知 見 な り 、 世 相 常 

住 な り 、 如 買 な り 、 如 來 量 な り 、 甚 深 無 量 な り 、 諸 行 無常 な り 。 法華 三昧 
な り 、 種 迎 牟 尼 俺 な り 、 軸 法 華 な り 、 法 華 還 な り 、 正 法眼 涯 混 名 妙 心 な り 、 
現身 度 生 な り 。 授 記 作 人 大 な る 保 任 あり 、 住 持 あり 。 

From Sindhu in the West to Cinasthana in the East is “within the bud- 
dha lands of the ten directions”; down to the Thirty-third Ancestor, Chan 
Master Dajian, is also the dharma of the one vehicle of “only buddhas,” 
“exhaustively investigated.”!> “Only with” 1s definitely “the one buddha 
vehicle” that is “the one great matter.”'® Now, it is “appearing 1n the 

  

The buddhas, the world-honored ones, appear in the world for the reason of one great 
matter alone. 

“only with the one vehicle” (yui i ichijo 4"ELA— 3€): From the concluding verse of Chap- 
ter 2 of the Lotus Sitra (Miaofa lianhua jing WEEE, T.262.9:10b5-6, here and 
below, substituting yz 唯 for the Sutra's /2z 但 ): 

普 告 諸 大 衆 、 但 以 一 乗 道 、 教 化 諸 菩 共 、 無 衣 聞 弟子 。 
I widely proclaim to the great assemblies, 
Only with the path of the one vehicle, 
I instruct the bodhisattvas; 
I have no Sravaka disciples. 

14. “only buddhas with buddhas can exhaustively investigate the real marks of 

the dharmas” (yui butsu yo butsu, nai n6 gijin, shohd jissé MERA EL OR, TOREFLRE, i 
法 寅 相 ): See above, Note 4. 

15 down to the Thirty-third Ancestor, Chan Master Dajian (sanjisan so Daikan 
zenji ni itaru =+ =o KETHEMICV 72 4): Le., the lineage of thirty-three ancestors, 
from the First Ancestor, Mahakasyapa, down to the famous Sixth Ancestor, Huineng & 
能 . See Supplementary Notes, s.v. “Buddhas and ancestors.” “Chan Master Dajian” 
ifm is Huineng’s posthumous honorific title. 

16 “Only with” (vui i MELA): Dogen here creates a novel nominative, borrowed pre- 
sumably from the phrase “only with the one vehicle” (yui i ichijo "ELA—ZE), quoted in 
the previous section.
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world”; it is appearing in this.'’ The buddha style of Qingyuan transmit- 
ted now, the dharma gate of Nanyue proclaimed in the world — they 
are both “the Tathagata views as they really are.”'® Truly, the Lotus must 
turn as “only buddhas with buddhas” are “exhaustively investigating,” 
and successor buddhas and buddha successors are “opening, showing, 
awakening, and entering.”'’ This is also called the “Sutra of the Lotus 
Blossom of the Wondrous Dharma”, it is the “dharma taught to bodhi- 
sattvas.””° Because this has been called “the dharmas,” taking the Lotus 
as their land, there are Vulture Peak and empty space; there is the great 
ocean; there is the whole earth.?! 

  

17 “appearing in the world” (shutsugen o se WEES tk); appearing in this (shutsu- 
geno shi WEF tL): See above, Note 4. 

18 buddha style of Qingyuan (Seigen no butsufi GRO 6/R\); dharma gate of 
Nanyue (Nangaku no homon PA%KOIEFA): L.e., respectively, the Caodong # {la tradition 
descended from Qingyuan Xingsi 青 原 行 思 (d. 740), and the Linji ER? tradition from 
Nanyue Huairang Pa 2k fa (677-744). 

“the Tathagata views as they really are” (nyorai nyojitsu chiken 203208 Al 5): From 
Miaofa lianhua jing WEE HEE, T.262.9:42c13: 

AO AOE = FR ZB, 

The Tathagata views the marks of the three realms as they really are. 

19 successor buddhas and buddha successors (chakubutsu, butsuchaku tat. 14 
ii): I.e., the members of the lineage of ancestors. 

20 This is also called the “Satra of the Lotus Blossom of the Wondrous Dharma”; 
it is the “dharma taught to bodhisattvas” (kore o Myoho renge kyo to mo nazuku, kyo 

bosatsu h6é zg77 これ を 妙法 蓮華 L DROS. 教 菩薩 法 な り ): Recalling Mamjusri'*s 
conjecture that the Buddha was about to teach the Lotus Sitra (Miaofa lianhua jing 妙 
法 運 華 経 , T.262.9:4b17-18): 

AEM. GARR E RARE, Bwikiee, ACER, HATES. 
Therefore, I conjecture that today the Tathagata will preach a sutra of the Great 
Vehicle, called the Lotus Blossom of the Wondrous Dharma, a dharma taught to 

bodhisattvas, which the buddhas bear in mind. 

21 Because this has been called “the dharmas” (kore o shoho to nazukekitareru yue 

7 これ を 諸 法 と な づけ きた れる ゆえ に ): Likely a reference to the famous passage in 
which Sakyamuni explains the diffculty of his teaching (4772o72 /72z7zg pg 妙法 蓮華 
A, T.262.9:7a1 7-21): 

SAH, TEA AR RE, ATLA, FRR eA KS BS Fe 
aeanie, FRE all ZATREAR MEA aa DHE MZ. 
Sariputra, the intention of the buddhas’ appropriate preaching of the dharma is hard 
to understand. Why? I expound the dharmas by innumerable expedients and various 
means, parables, and expressions. This dharma is not something that can be under- 
stood by reason and discrimination; only the buddhas can know it. 

taking the Lotus as their land, there are Vulture Peak and empty space; there is the 

great ocean; there is the whole earth (hokke o kokudo toshite, Rydzen mo, kokit mo ari, 

daikai 77O 97 の gc 72o g77 法華 を 國 土 と し て 、 起 山 も 、 虚 空 も あり 、 大 海 も あり 、 
大 地 も あり ): Given the context, probably not simply that the siitra content covers these
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This is the “real marks”; it is “such”; it is the “dharmas abide in 

their dharma positions”; it is the “reason of one great matter.””? It 
is the “knowledge and insight of a buddha”; it is “the marks of the 
world ever abiding” it is “as they really are”; it is the “lifespan of 
the Tathagata”; it is “extremely profound and incalculable.”* It is 
“compounded things are impermanent”; it is the “Lotus samadh1’; it 
is Buddha Sakyamuni; it is “turning the Lotus”; it is “the Lotus turn- 
ing.”** It is the “treasury of the true dharma eye, the wondrous mind 
of nirvana,” it is “manifesting a body to deliver living beings.”” 

  

places but that its preaching occurs everywhere. Dogen seems here to have moved the 
meaning of “the dharmas” (shoho sf) taught by the buddhas from the “teachings” to 
all “phenomena.” 

22 This is the “real marks” (kore wa sunawachi jiss6 nari AUT 7eLbATAZ 
”) ): See above, Note 4. The antecedent of “this” (kore = %V) throughout this passage is 
uncertain; perhaps most likely, the teachings of the ancestral masters of Zen, also called 
the Lotus Sitra. 

“such” (nyoze Rie): See above, Note 4. 

“dharmas abide in their dharma positions” (hd ji 97 法 住 法 位 ): The English here 
renders a traditional reading of a line in the Lotus Siitra much cited by Dogen. See Sup- 
plementary Notes, s.v. “Dharmas abide in their dharma positions.” 

“reason of one great matter” (ichi daiji innen —K #Rikx): See above, Note 4. 

23 “knowledge and insight of a buddha” (butsu shi chiken {#2 #0 5L): See above, 
Note 5, 

“the marks of the world ever abiding” (ses6/97Z 世相 常住 ): See above, Note 22. 

“as they really are” (nyo jitsu 204): See above, Note 18. 

“lifespan of the Tathagata” (nyorai juryo WR &): Title of Chapter 16 of the Lotus 
Sitra (Miaofa lianhua jing Wi IE, T.262.9:42a29), in which Sakyamuni reveals the 
extraordinary length of his lifespan. 

“extremely profound and incalculable” (jinjin muryo #178 B): See above, Note 8. 

24 “compounded things are impermanent” (sogyo 7z77 の 0 諸 行 無常 )) An cxtrcmec- 

ly common phrase, found throughout the Buddhist literature (though not in the Lotus 
Sutra). 

“Lotus samadhi” (hokke zanmai {3 =): A concentration mentioned in Chapter 24 
of the Lotus Siitra (Miaofa lianhua jing WEEE, T.262.9:55a27, 56c1), the name of 
which was adopted for a meditation ritual in the Tiantai school. 

25 “treasury of the true dharma eye, the wondrous mind of nirvana” (shdbogenzo 
ze7g7 7yOs777 正法 眼 蔵 混 盤 妙 心 ): Reference to the words of Buddha Sakyamuni de- 
scribing what he was transmitting on Vulture Peak to the First Ancestor, Mahakasyapa: 
the essence of the Buddhist teaching, handed down through the lineage of the buddhas 
and ancestors. See Supplementary Notes, s.v. “Treasury of the true dharma eye.” 

“manifesting a body to deliver living beings” (gen shin do sho #14): Likely an 
allusion to the thirty-three manifestations of the Bodhisattva Avalokitesvara taught in 
Chapter 25 of the Lotus Siitra, the description of which (at Miaofa lianhua jing WiESE 
華 経 , T.262.9:57a23ff) begins,
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It maintains, it sustains, the “bestowal of the prediction of becoming a 
buddha.’””° 

* KK OK 

[S3:4] {2:489} 

ARS BBE ES BRIN REE Kr ARR O SIC REC Ea 
VOX, AODbSEBT, DHIEBES BRAT OO eETCCHaFTRBRO, 祖 
VIE, KEOSBMICKBISE SD, 経 を え ざ らん は 、 と が を し る に も お よ 
ば さら ん 。 法 達 い は く 、 敬 人 は 愚 鈍 な り 、 従 来 、 た だ 文字 に まかせ て 褒 念 
す 、 い か で か 宗 趣 を あき ら め ん 。 祖 い は く 、 な ん ぢ お ここ ろ み に 一 遍 を AT 
べし 、 わ れ 、 な ん ぢ お が た め に 解説 せん 。 法 達 、 す な は ち 論 経 す 。 方便 品 に 
いた り て 、 祖 い は く 、 と ど ま る べし 。 この 経 は 、 も と 因 線 出世 を 宗旨 と せ 
り 、 た と ひ お ほ く の 警 只 を と くも 、 こ れ よ りこ ゆる こと な し 。 何者 因 et 
いふ に 、 唯 一 大 事 な り 。 唯一 大 事 は 、 即 人 看 知見 な り 、 開 示 悟 入 な り 。 お の 
づか ら SA LZR ERA, RBEEREO, A BWEESC 
ATL, MRA. AAA DAY, PDAMRTLHOTBICVME<S . DE 
HERe BERR EE, TRACAARC, BEB. PROBE, ARB, 
有無 倶 不 計 、 長 御 白 牛 車 。 

To the community of Chan Master Dajian, of the Baolin Monastery, 
Mount Caoxi, in Shaozhou, Guangnan East Circuit, in the Land of 

the Great Tang, there came a monk named Fada.”’ He said of himself, 
“I’ve recited the Lotus Sutra three thousand times already. ” 

  

4578 BREE a SEA BU Se ERI SL mS LA, 
If there are in the land living beings who ought to attain deliverance by a buddha 
body, the Bodhisattva Avalokitesvara manifests a buddha body and preaches the 
dharma to them. 

See Supplementary Notes, s.v. “Manifesting a body to preach the dharma.” 

26 It maintains, it sustains, the “bestowal of the prediction of becoming a bud- 

dha” (juki sabutsu naru hdnin ari, jiiji ari FACE 7S ORE YO. ERR 9 ): A loose 
rendering of a sentence likely meaning something like, “[The tradition of the buddhas 
and ancestors] upholds the Lotus Sutra’s promise of buddhahood for all.” “Bestowal of 
the prediction of becoming a buddha” (juki sabutsu #222 (E(8) refers to Sakyamuni's 
predictions of buddhahood to his disciples; the phrase occurs at the opening of Chapter 
3, in the words of Sariputra (Miaofa lianhua jing WIEBE, T.262.9:10c2-4), upon 
learning that he can hope to become a buddha: 

BCH, Rie Spec Fe. MRE TRS, 
In the past, | heard such a dharma from the Buddha and saw the bestowal of predic- 
tions of becoming a buddha on the bodhisattvas, but we [disciples] did not partici- 
pate in this matter. 

27 Chan Master Dajian (Daikan zenji KSi#EM): I.e., the Sixth Ancestor, Caoxi 
Huineng #72 8E. The following account in Japanese is based loosely on the biography 
of Huineng’s follower Fada 73% (dates unknown) in the Jingde chuandeng lu {EE 
#k (T.2076.51:237c21 ff). Huineng’s Baolin Monastery #£4k>¥ at Mt. Caoxi BYR was 
located in present-day Guangdong Province.
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The Ancestor said, “Even if you reach ten thousand times, without 
grasping the sutra, you won’t even know your errors.” 

Fada said, “Your student is stupid and dull. Up till now, I’ve simply 
recited according to the words. How can I clarify the meaning?” 

The Ancestor said, “Try reciting it once, and I’Il explain it to you.” 

Fada thereupon recited it. When he had reached the “Skill in Means” 
Chapter, the Ancestor said: 

You may stop. Fundamentally, this stra takes as its essential point the 
reason for [the Tathagata’s] appearing in the world. Although it gives 
many parables, they don’t go beyond this. What 1s that reason? It’s 
only the one great matter. “Only the one great matter’ 1s the knowl- 
edge and insight of a buddha, is opening, showing, awakening, and 
entering. This itself is the knowledge and insight of a buddha. One 
who is endowed with this knowledge and insight 1s already a buddha. 
Now you should believe that the knowledge and insight of a buddha ts 
just your own mind. In a gatha repeating this, he said, 

If your mind 1s deluded, the Lotus turns you; 
If your mind 1s awakened, you turn the Lotus. 
Long recitation without clarifying oneself, 
Turns the meaning into your foe. 
The thinking of no-thought ts correct; 
The thinking with thoughts yields the false.”® 
When not concerned with either one, 

We drive forever the white ox cart.” 

[S3:5] 
i, THULOIBeEXRKE, PMAMTCHICEIT, MiCWIL<, BKB 
if SLE. PARBERT SIC. WR. SHEL WER 
夫 を し て た だ し 、 自 心 を さと らし めん を 、 す な は ち 供 之 知 見 と な つづ けん 。 
上 根 に あら ず よ り は 、 疑 謗 を ま ぬ か れ が た し 。 又 、 総 に 三 車 を と くに 、 大 
牛車 と 白 和 牛車 と 、 い か な る 必 別 か あら ん 。 HONE RI, OER 
を た れん こと を 。 祖 の り の い は く 、 経 意 は あき ら か な り 、 な ん ぢ お の づか ら 迷 

。 諸 三 乗 人 の 、 修 得 を は か る こと あ た は ざる 患 は 、 度 量 に ある な り 。 

28 The thinking of no-thought is correct; the thinking with thoughts yields the 
false (munen nen soku sho, unen nen jo ja eae AMIE, AAA): Following the tra- 
ditional reading of these lines (which might otherwise be read, “having no thought after 
thought is correct; having thought after thought yields the false”). “No-thought” (munen 
無念 ) is a famous doctrine of the Sixth Ancestor. 

29 white ox cart (byakugo sha A“-#): Le., the one, buddha vehicle; from the fa- 
mous parable of the burning house in Chapter 3 of the Lotus Siitra, in which a wealthy 
man lures his children from his burning house with the prospect of goat, deer, and ox 
carts outside, representing in the parable the three Buddhist vehicles of sravaka, pratye- 
ka-buddha, and buddha, respectively; once they are safely outside, he gives them great 

carts pulled by white oxen. See Supplementary Notes, s.v. “Burning house.” 
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EL ODM6RBEET LD. DEON, PL, KREILRMRMOS 
720. BRERA, COMMAS SOI LARARICUCIBMT Eb. Cele 
し ら ず 、 白 牛車 に 入 し な が ら 、 さ ら に 門外 に し て 三 車 を も と むる こと を 。 
経文 、 あ きら か に な ん ぢ に むか ひ て いふ 、 無 二 恋 無 二 と 。 な ん ぢ いか が さ 
と ら さ ざる 。 三 車 は これ 優 な り 、 昔 時 な る が ゆえ に 。 一乗 は これ 買 な り 、 今 
時 な る が ゆえ に 。 た だ 、 な ん ち ぢ を し て 優 を ば 去 と し 、 買 を ば 由 と せ し む 。 
解 質 する に は 、 買 も 名 も あら ず 。 し る べし 、 所 有 は 、 み な 珍 費 な り 、 こ と 
ご と く な ん ち ぢ に 属す 。 由 液 受 用 な り 。 さ ら に 、 父 想 な ら ず 、 ま た 子 想 な ら 
ず 、 ま た 用 想 な し と い へ ども 、 こ れ は 法華 経 と な づく る な り 。 奈 よ り Hie 
いた り 、 書 より 夜 に いた る に 、 手 不 種 巻 な れ ど も 、 褒 念 に あら ざる と き な 
さき な り 。 

Fada, after hearing the gatha, again asked the Ancestor, 

In the siitra, it is said that the great sravakas and bodhisattvas, all ex- 
hausting their thinking and gauging, cannot measure the buddha’s wis- 
dom.*° Now, if making a common person simply understand his or her 
own mind is to be called the “knowledge and insight of a buddha,” 
one who is not of superior faculties could hardly avoid doubting and 
disparaging it. Also, in the sutra, in its explanation of the three vehi- 
cles, what is the distinction between the great ox cart and the white ox 
cart?! Please, Reverend, could you explain it again. 

The Ancestor said, 

The meaning of the sutra is clear; you yourself are rejecting it in your 
delusion. The trouble people of the three vehicles have in fathoming 
the buddha’s wisdom lies in their reckoning. Even though they exhaust 
their thoughts thinking together, they get further away from it. The 
Buddha fundamentally teaches only for common people; he doesn’t 
teach for buddhas. Even those who, lacking consent to faith in this 
principle, leave their seats, don’t realize that they are searching for 

  

30 In the sitra, it is said (kyo ni iwaku #8(2V X< ): What follows seems to reflect a 

verse in Chapter 2 (Miaofa lianhua jing WUE ERER, T.262.9:6a2-3): 

Bei thi, PROBA, GSE, REA S. 
Even if the entire world 
Were filled with such as Sariputra, 
Who exhausted their thoughts gauging together, 
They could not fathom the wisdom of the buddhas. 

31 the great ox cart and the white ox cart (dai go sha to byakugo sha to KF #& 
白 牛 車 と ): Since these terms do not in fact occur in the parable of the burning house, 
the exact implication of Fada’s question is uncertain. Presumably, it concerns the famous 
issue in Lotus Sutra exegesis over whether the ox cart initially offered to the children by 
the father as a lure is the same as the great carts pulled by white oxen that are actually 
granted to them once they emerge from the house. Some interpreters made a distinction, 
favored here by Huineng, between the former, representing the traditional bodhisattva 
vehicle, and the latter, standing for a “higher” buddha vehicle. See Supplementary Notes, 
s.v. “Burning house.”
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the three carts outside the gate while seated in the white ox cart.“ The 
text of the sutra clearly says to you, “There are not two nor are there 
three.”*? How can you not understand? The three carts are provisional, 
for they are of the past; the one vehicle is real, for it is of the present.** 
[The sutra] leads you to leave the provisional and return to the real. 
After one returns to the real, the real has no name. You should realize 

that everything you have is a precious treasure, all of it belonging to 
you. It is up to you to make use of it. Beyond this, it is not any ideas of 
the father, not any ideas of the children, and, though lacking the use of 
any ideas, this is called the “Lotus Sutra.’ From kalpa to kalpa, from 
day to night, while your hand never lets go of the scrolls, there is no 
time you are not reciting it. 

  

32 leave their seats (taiseki i1&/): Allusion to the five thousand samgha members 
who, out of pride in their own understanding, withdrew from the assembly when the 
Buddha began to preach the new revelation of the Lotus Stitra. (See Miaofa lianhua jing 

WE HERS, T.262.9:7a5-11.) 

they are searching for the three carts outside the gate (monge ni shite sansha o moto- 

7 門外 に し て 三 車 を も と むる ): IL.e.、 [though already on the buddha vehicle] they 
are still like the children who came out of the house in search of the three carts offered 
by their father. 

33 “There are not two nor are there three” (mu ni yaku mu 5g7 無 二 赤 無 三 ): From 
the verse at Miaofa lianhua jing WiEHEK, T.262.9:8a17-18: 

THRE, MEA, MoO PRB TTA. 
In the buddha lands of the ten directions, 
There is only the dharma of the one vehicle. 
There are not two nor are there three, 
Except in the expedient talk of the buddhas. 

34 they are of the past (sekiji naru HAF72 D): Presumably referring to the fact that, 
prior to his revelation of the one vehicle, the Buddha had been preaching the “provision- 
al” (ke {—z) doctrine that there were three separate vehicles. 

35 Beyond this, it is not any ideas of the father, not any ideas of the children, and, 

though lacking the use of any ideas (sara ni, fu sd narazu, mata shi s6 narazu, mata yO 

s6 nashi to iedomo さら に 、 父 想 な ら ず 、 ま た 子 想 な ら ず 、 ま た 用 想 な し と い へ ど 
も ): A tentative translation of an odd sentence; especially problematic is the phrase yo so 
nashi (rendered here “lacking the use of any ideas”), by which Dégen has translated the 
Chinese wuyong xiang #£FA*8 (“useless ideas”). Indeed, Dogen’s Japanese in this and 
the following sentence is more obscure than the Chinese original (at Jingde chuandeng 
lu STR LEER, T.2076.51:238b1 1-13): 

BARESCAR, INE TAR, OSE, EBRERM, CKDEDFEFRE, 1B 
至 夜 無 不 念 時 也 。 
Not having further ideas about the father, or ideas about the children, or any useless 
ideas — this is called keeping the Lotus Sutra. From kalpa to kalpa, your hand never 
lets go of the scrolls; from day to night, there is no time you are not reciting It.
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[S3:6] {2:490} 

Ie, ST CIRO SOC, HEMEL, fa. BLABLTWIE<, 
Mai— Fo. BRAC, RARER, BR AETE. + Bs Pax, 
A): P+ Ree. MAKEN, TEEPE, 

Fada, having received this revelation and dancing for joy, presented a 
gatha in praise, saying,*© 

The sutra recited three thousand times — 
With Caoxi’s one line, all forgotten. 
Without understanding the meaning of his advent, 
How can we end the madness of lifetimes? 
Goat, deer, and ox, posited as provisional; 

Beginning, middle, and end, proclaimed as good. 

Who knew that within the burning house, 
Was originally the king of the dharma? 

[S3:7] {2:491} 

~ OABAEPTAIZ. FVIE< . RAB. WEE DIEM BER OBIIORN 

し 。 

When he presented this gatha, the Ancestor said, “Henceforth, you’ll 

surely be called a monk who thinks on the sitra.”°’ 

[S3:8] 
ETETBEMO, BYRICBAE LAR. DC ODE<S, CHMEY, Kee CE 
HEL QIRPL, BYR T S70, THEY AK, ADT, ELLA 
BebHXOMALEIL, DROP IER RAO A, HRAZTROSAL, WYO 

DILWBEDESZNMFOBERIL, LARKIHOFEWSHIEL WEL 
の 法 達 の 従来 に て も 、 見 る べし 。 法華 の 正 款 を あき ら め ん こと は 、 祖 帥 の 
BAN. ME—-KEARALRRIO CL BRC ES OITA ETAL LMRD 

tL, WERRBMORT: Bt: BH: ARD- BA: BROmMe LSD, ABN 
EO VATICIS, BARMICWERFEDAZLIA, WERHOSASASZLILAL 
り 。 

Such is the episode of Chan Master Fada’s study under Caoxi. Ever 
since, the Lotus of “the Lotus turning” and “turning the Lotus” has been 
expounded; prior to that, it was not heard.** Truly, the clarification of 
“the knowledge and insight of a buddha” is invariably “the treasury of 
  

36 Fada, having received this revelation (Hdtatsu, sude ni keihatsu o koburite i& 

3, ST ClCRRRE 72> 9 3S: 0 T): Continuing to relate the account in Fada’s biography at 
Jingde chuandeng lu {2 (BEER, T.2076.51:238b13-18). 

37 “you'll surely be called a monk who thinks on the siitra” (nenkin so to nazuketsu 
beshi KNB & 72317 OL): In the context, clearly a compliment, though the expres- 
sion may also refer to the monk who merely reads the sutras. 

38 Ever since, the Lotus of “the Lotus turning” and “turning the Lotus” has been 
expounded (kore yori, Hokke ten to ten Hokke to no Hokke wa, kaien suru nari ~4#VE 

0. eee LR CORBI, wT 572%): Le., ever since Huineng introduced
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the true dharma eye,” is the buddhas and ancestors. The fact that the 
scholars of letters who vainly count sand and pebbles cannot know it can 
be seen in Fada’s past. To clarify the true import of the Lotus we should 
exhaustively investigate the instruction of the Ancestral Master as “only 
the reason of the one great matter,” do not try to make inquiries of other 
vehicles. That the “real marks,” real “natures,” real “substance,” real 

“power,” real “causes,” and real “effects” of the present “Lotus turning” 
are “such” was unheard of, was nonexistent, in the Land of Cinastana 

before the Ancestral Master. °*” 

[S3:9] 

い は ゆる 法華 還 と いふ は 、 心 迷 な り 。 心 迷 は 、 す な は ち 法 華 還 な り 。 し か 
あれ ば す な は ち 、 心 迷 は 法華 に 甲 ぜ ら る る な り 。 そ の 宗 趣 は 、 心 迷 た と ひ 
萬 象 な り と も 、 如 是 相 は 法華 に 連 ぜ ら る る な り 。 こ の 轄 ぜ ら る る 、 よ ろ こ 
ぶ べ き に あら ず 、 ま つべ で き に あら ず 、 う る に あら ず 、 き た る に の L 
か あれ ども 、 治 華 還 は す な は ち 無 二 赤 無 三 な り 。 唯 有一 介 乗 に て あれ ば 、 
如 赴 相 の 法華 に て あれ ば 、 能 皿 ・ 所 連 と いふ と も 、 一 條 乗 な り 、 一 大 事 な 
り 、 唯 以 の 赤 心 片 過 な る の みな り 。 

“The Lotus turning” is “the mind is deluded”; “the mind deluded” is 
itself “the Lotus turning. Thus, “the mind is deluded” is being turned 
by the Lotus. The meaning of this is that, though “the mind 1s deluded” 
takes myriad forms, its “such marks” are being turned by the Lotus. This 
“being turned” is not to be welcomed, not to be anticipated, not to be got, 
not coming; yet “the Lotus turning” is precisely “there are not two nor 
are there three.”*' Because it is “there is only the one buddha vehicle,” 
because it is the Lotus of “such marks,” whether it is “turning” or “being 
turned,” it is “the one buddha vehicle,” “the one great matter”; it is just 
the bare mind in pieces of “only with.”* 
  

the expressions, Chan masters have discussed the Lotus Sutra in terms of “the Lotus 
turning” and “turning the Lotus.” 

99 39 That the “real marks,” real “natures,” real “substance,” real “power,” real 

“causes,” and real “effects” of the present “Lotus turning” are “such” (ima hokke 
ten no jiss6 jisshé jittai jitsuriki jitsuin jikka no nyoze naru V\E{E#IO BR + ALE 
ae - HH - WA - HOMES): A play with the famous sitra passage on the ten 
“suchnesses” (nyoze 404); see above, Note 4. 

Land of Cinastana (Shintan koku 4 [d): Transliterating a Sanskrit name for China 

(“Land of the Qin”). 

40 “The Lotus turning” is “the mind is deluded” (iwayuru hokke ten to iu wa shin 
mei nari い は ゆる 法華 還 と いふ は 心 迷 な り ): Here, Dogen begins his extended com- 
mentary on the first line of the Sixth Ancestor’s verse in section 4, above. 

41 “the Lotus turning” is precisely “there are not two nor are there three” (hokke 
ten wa sunawachi mu ni yaku mu san nari (EREULT Zed bE — I= 72 Y ): From 
the siitra verse on the one vehicle; see above, Note 33. 

42 Because it is “there is only the one buddha vehicle” (yui u ichi butsu jo nite
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[S3:10] 
La ished mia me TSS ATTT. e720. ANT 
22 ele OAS ae 720. BAe ms IB AL AREA OEBBRO, KE 
に 心 迷 あり 、 eee 門外 に 心 巡 あり 、 門前 に 心 可 あり 、 門 内 に 

kK 0, 心 迷 に 門 内 ・ 門 外 、 乃 至 営 門 ・ 火 宅 等 を 現 成せ る が ゆえ に 、 白 
PHO DNC CMREAR EL, = OM LORE CT. 入 を 存 せ ん と 
き 、 赴 地 を 所 入 と や 期 せ ん 、 火 宅 を 所 出 と や 認 せ ん 、 me PSI 経歴 の と こ 
ATRALDRRRTRED, EXICLARL, <SEORAL, KETA 

MIBATG LR AZMbHYO, BHC, 炎 空 を 開示 惜 入 せ し む る 韓 も あり 、 党 党 

DEMIS, MAM ALWT SY. EMO Mi, BENET Sb 
開 ・ 示 ・ 悟 ・ 入 の 各 各 に 、 普 門 を 開示 悟 入 す る 甲 あ り 、 門 内 に 、 開 示 

本 入 を 韓 す る あり 、 門 外 に 、 開 示 悟 入 す る あり 、 火 宅 に 、 露 地 を 開示 悟 入 
する あり 。 

Thus, do not resent “the mind ts deluded.” It 1s “what you are practic- 
ing is the bodhisattva path’; it 1s having “audiences with the buddhas” 
of the “original practice of the bodhisattva path.”* “Opening, showing, 

areba 唯 有 一 偶 乗 に て あれ ば ): From the sutra verse at the conclusion of Chapter 7 of 
the Lotus Siitra; see Supplementary Notes, s.v. “Three vehicles.” 

  

it is just the bare mind in pieces of “only with” (yui i no sekishin henpen naru nomi 
nari MELLO AR A Ar ze 4 OA7E): Perhaps meaning something like, “the authentic 
operation of the mind.” An awkward attempt to retain Dogen’s play again with the ad- 
verb yui i MELA (“only with”) in the siitra line “only with the path of the one vehicle” 
(see above, Notes 13 and 16). “The bare mind in pieces” (sekishin henpen LH Hr) isa 
common expression in Chan texts; see Supplementary Notes, s.v. “Bare mind in pieces.” 

43 “what you are practicing is the bodhisattva path” (nyo to shogyo, ze bosatsu 
9 液 等 所 行 、 是 菩薩 道 ): Quoting a verse from Chapter 5 of the Lotus Siitra (Miaofa 
lianhua jing Wi TERE, T.262.9:20b22-24): 

GRRE. GRAS, BRR, SIE, KET. SER. BT 
SS UCB 
Now, for your sakes, 
I shall teach the supreme truth: 
There are no Sravakas 

Delivered to extinction. 
What you are practicing 
Is the bodhisattva path. 
If you keep gradually practicing It, 
You will all attain buddhahood. 

“audiences with the buddhas” of the “original practice of the bodhisattva path” 
(hon gy6 bosatsu dé no bugon o shobutsu A(T Seis D EB si ): See above, Note 3. 
Perhaps variation on a line in a verse in Chapter 8 of the Lotus Sitra predicting the bud- 
dhahood of the disciple Kaundinya (Miaofa lianhua jing Wik REE, T.262.9:28c 13-17: 

LIS, SPER, RAE, HERO, DUR LER RINE 
Of 
His land will be pure, 

The bodhisattvas, all courageous; 

They will all climb wondrous towers 
And travel to lands in the ten directions. 

1 fad, aS NX
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awakening, and entering” are all instances of “the Lotus turning.” There 
is “the mind is deluded” in the burning house; there is “the mind is de- 
luded” at the gate; there is “the mind is deluded” outside the gate; there 
is “the mind is deluded” in front of the gate; there 1s “the mind is delud- 
ed” inside the gate.“ Because “inside the gate,” “outside the gate,” and 
so on, including “at the gate” and “the burning house,” appear in “the 
mind is deluded,” there must be “opening, showing, awakening, and en- 
tering” even on the white ox cart. When we think of “entering” as the 
“adornment” of this cart, should we anticipate the “open ground” as the 
place we enter?* Should we recognize the “burning house” as the place 
we exit? Should we exhaustively investigate “at the gate” only as the 
place we pass through? 

We should realize that, within the cart, there is a turning that makes 

the “burning house” “open, show, awaken, and enter’; and on the “open 

  

With unsurpassed offerings, 
They will have audiences with the buddhas. 

44 there is “the mind is deluded” outside the gate (monge ni shin mei ari FAYHOL 
xk & 4) ): Presumably, “outside the gate” (monge F4¥t) refers to the children’s position 
once they have exited the gate of the burning house; however, in the siitra, the term oc- 

curs only in the father’s false promise of the three carts (Miaofa lianhua jing Wik 
#, T.262.9:12c9-10): 

半 車 鹿 車 牛車 今 在 門外 。 
Now, outside the gate, there is a goat cart, a deer cart, and an ox cart. 

See Supplementary Notes, s.v. “Burning house.” 

45 When we think of “entering” as the “adornment” of this cart (kono shajo no 
shdkyé to shite, nyii o zon sen toki OB LOHRE LT, AkFEA LS): Le. 
when we consider the cart in terms of the Buddha’s intention to enable us to “enter the 
way of the buddha’s knowledge and insight.” The term shdkyo #£%% (“adornment”) here 
recalls the siitra’s description of the great ox carts provided for the children (e.g., at 
Miaofa lianhua jing WYER, T.262.9:12018-19): 

FB a Je AR ER HEC, J) A RA, 
These carts were high and wide, adorned with jewels and surrounded by railings with 
bells suspended on the four sides. 

See Supplementary Notes, s.v. “Burning house.” 

should we anticipate the “open ground” as the place we enter? (roji o shonyii to 
yg 太 sez 露地 を 所 入 と や 期 せ ん ): I.e., is escape from the burning house of samsara 
equivalent to gaining the cart? The term rochi # Hi (“open ground”) derives from the 

siitra’s account of the children’s escape from the house (Miaofa lianhua jing Wik HE 
#, T.262.9:12c13-15): 

EMR, WttSeABah. SRO PRM me, Mahe, HR ARK 
= APE. 
At that time, the wealthy man, seeing his children safely out and seated out of harm’s 
way on open ground at a crossroad, was calmed and rejoiced. 

See Supplementary Notes, s.v. “Burning house.”
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ground” there is a turning that makes the burning house “open, show, 
awaken, and enter.” There is “at the gate” turning “opening, showing, 
awakening, and entering” into the whole gate; there is the “universal 
gate” turning “opening, showing, awakening, and entering” into the 
^one gate.“ There is “opening,” “showing,” “awakening,” and “en- 
tering” each turning the “universal gate” into “opening,” “showing,” 
“awakening,” and “entering.” There is turning “opening,” “showing,” 
“awakening,” and “entering” “inside the gate”; there is “opening, show- 
ing, awakening, and entering” “outside the gate.”*’ There is “opening, 
showing, awakening, and entering” the “open ground” in the burning 
house. 

[S3:11] {2:492} 

ZT OODAIL, KEbODRSRO, Bd RMD, HHH Re. KID 
くる ま と 一 乗せ ん 。 開示 悟 入 を 、 た れ か OL MATA, KEELEY 
くる ま を も と むれ ば 、 い くば く の 輸 皿 ぞ 、 露 地 よ り 火 宅 を の ぞ め ば 、 
そく ば く の 深 遠 の み な り 。 BHR ULeBt) LORD. Bi 
に 露地 の 平坦 な る と 写 修 行 せ ん 。 衆生 所 遊 業 を 我 浄土 不 避 と 常 在 せ る 
を も 、 審 組 に 本 行 す べき な り 。 

Therefore, the “burning house” is not understood, and the “open 
ground” is not known. Who would ride the cycles of the three realms on 
the one vehicle as a cart?** Who would exit and enter “opening, showing, 

99 66 

  

46 There is “at the gate” turning “opening, showing, awakening, and entering” 

into the whole gate (t6mon no zenmon ni, kai ji go nyit o tenzuru ari HFAD2FAIC, 
開示 悟 入 を 皿 ず る あり ): Perhaps meaning something like, “the particular gate through 
which the children escape the burning house can be read as the entire teaching (‘the 
whole gate’) for which the buddha appeared in the world.” 

there is the “universal gate” turning “opening, showing, awakening, and entering” 

into the “one gate” (fumon no ichimon ni, kai ji go nyit o tenzuru 977 普 門 の 一 門 に 、 開 
ARIE A & #4 S HY ): The term fumon #¥F4 (“universal gate”) likely alludes to the Lo- 
tus Sutra’s chapter on the Bodhisattva Avalokitesvara, entitled “The Universal Gateway” 
(Fumon bon #"F4dn). The “one gate” (ichimon —fAl) here refers to the single doorway 
of the rich father’s house through which the children escape (at Miaofa lianhua jing 妙 

(EH HEE, T.262.9:12b15): 

基 家 廣 大 、 唯 有一 門 。 
His house was vast but had only one gate. 

See Supplementary Notes, s.v. “Burning house.” 

47 there is “opening, showing, awakening, and entering” “outside the gate” (monge 

ni, kai ji go nyit suru ari FAYKIC, BARI AS 4 & 4 ): Some texts read here kai ji go nvit 
o ten zuru BAIA LEAS A (“turning ‘opening, showing, awakening, and entering”). 

48 Who would ride the cycles of the three realms on the one vehicle as a cart? 

(rinden sangai o, tare ka kuruma to ichijé sen @## = Re. TD < SHEE—FEUCA): 
“The cycles of the three realms” (rinden sangai #i#4 = 9t) refers to repeated births in the 
three realms of samsara; see Supplementary Notes, s.v. “Three realms.” The predicate 
ichij6 sen —F€t /v plays with “the one vehicle” (ichij6 —3F€) as a verb.
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awakening, and entering” as a gate? When we seek the cart from the 
burning house, how many cycles will there be? When we gaze upon the 
burning house from the “open ground,” how remote will it be? Should 
we exhaustively investigate how Vulture Peak has “remained secure” 
on the “open ground”?”? Should we practice how the “open ground” is 
level on Vulture Peak? And we should “originally practice” in detail how 
“where living beings disport themselves” has “always remained” as “my 
pure land, indestructible.”°° 

  

49 Vulture Peak has “remained secure” on the “open ground” (roji ni Rydzen o 

annon seri #&}h(— i LU & LFS+t Y ): Reflecting the verse at Miaofa lianhua jing WEE 
#24, T.262.9:4305-7; see following note. For the motif of “open ground” (rochi #& Ht), 
see Supplementary Notes, s.v. “Burning house.” 

50 And we should “originally practice” in detail how “where living beings disport 

themselves” has “always remained” as “my pure land, indestructible” (shujd sho 
yiraku o ga jédo fuki to jdzai seru o mo, shinsai ni hongy6 su beki nari 衆生 所 遊 業 を 
BIFERRERER Seb. BAMICAITST “X72 4): Probably meaning something 
like, “we should carefully study the Buddha’s claim that this world is his indestructi- 
ble pure land.” The sentence combines a series of expressions from the Lotus Sutra. 
“Originally practice” (hongy6 A{T): See above, Note 3. “Where living beings disport 
themselves” (shujd sho yiiraku 2 Prue): This phrase and the remainder of the sen- 
tence derive from the verse conclusion to Chapter 16 of the sitra, in which the Buddha 
explains that, despite his apparent parinirvana, he continues to dwell in this world, a 

lovely buddha land for those who can see it as such (Miaofa lianhua jing WIESE, 
T.262.9:43c4-13): 

Pb SiS, MER BL, Rete, REDD, AAP, RIE 
i KARA, Ele el, MRE. PRISER. REAR, KS 
Rei, APR, BSCE. BAR KR, KIFETR. MRA, Bas 
el, BOREAS FCM. 
For asamkheya-kalpas, 

| always remained on Vulture Peak, 
As well as other places. 
At the end of the kalpa, when beings see 
Everything consumed by the great fire, 
This land of mine remains secure. 
Always full of devas and humans, 
Its gardens and palaces 
Adorned with jewels, 
Its jeweled trees filled with flowers and fruit. 
Where living beings disport themselves, 
And the devas beat heavenly drums, 

Always making all sorts of music, 
And mandarava blossoms 

Fall on the Buddha and his great assembly. 
My pure land is indestructible, 
Though beings see it as destroyed in flames 
And everywhere filled with 
Anxiety and suffering.
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[S3:12] 

一 心 欲 見 代 は 、 み づか ら な り と だ 診 完 する 、 他 な り と だ 診 完 する 。 分 映 と 
成道 せ し と き あ り 、 和 全身 と 成道 せ し と き あ り 。 倶 出 武 鷲 山 は 、 身 命 を 自 惜 
せ さ る に より て な り 。 常住 此 説 法 な る 開示 悟 入 あり 、 方 便 現 混 毅 な る 開示 
BKRHO, MRA ORT A. END DOS + REA SOA, KA 
miMmOL IAL, STRISSDRMPEH- BREPOML, HROEKZR 
り 。 お の づか ら 四 土 に 具 す る われ ら 、 す な は ち 如 一 の 人 土 に 居 す る な り 。 
微塵 を みる と き 、 法 界 を み ざ る に あら ず 、 PET OI, ees 
Dlibm ot, BHO. HEReREIT SIC, DNOeEICH OS SAO LDPSAICH 
bt, COA): Ps RELY, 

“Wishing single-mindedly to see the Buddha” — 1s this to be investi- 
gated as oneself, or is it to be investigated as another?°' There are times 
when the way is attained as a “separate body”; there are times when the 
way is attained as the “whole body.”°? “Appearing together on Vulture 
Peak” depends on “not begrudging their bodies and lives.”’ There is 
“opening, showing, awakening, and entering’ that is “I always abide 
  

51 “Wishing single-mindedly to see the Buddha” (isshin yoku kenbutsu — 8K 5 
(#): Quoting a line of verse at the conclusion to Chapter 16 of the Lotus Siitra (Miaofa 
lianhua jing WISHES, T.262.9:43b22-24), in which Sakyamuni promises to appear 
to the faithful: 

REBESIK, BBRAR, — DARA. RAH a, FRR RI. (RS 
山 。 
When living beings are submissive in faith, 
When they are upright and pliant, 
Wishing single-mindedly to see the Buddha, 
Not begrudging their bodies and lives, 
Then will I and my samgha 
Appear together on Vulture Peak. 

is this to be investigated as oneself (mizukara nari to ya sankyi suru AODPoSEOE 
CBE する ) It is unclear whether this should be taken as “is it oneself that wishes to 

see?” or “is 1t oneself that one wishes to see?” (or both). 

52 “separate body” (bunshin 77); “whole body” (zenshin 2): The sentence 
would seem to be raising the question of which sort of buddha body one wishes to see. 
Both these terms reflect their several occurrences in the Lotus Sutra. For example, at 
Miaofa lianhua jing RUEBEN, T.262.9:32c15-16): 

我 滅 度 後 、 欲 供養 我 全身 者 、 應 起 一 大 塔 。 
[The Buddha Prabhitaratna said,] “After my extinction, those wishing to make offer- 
ings to my whole body should erect a great stiipa.” 

And later, in the same passage (Miaofa lianhua jing QE REE, T.262.9:32¢28-29): 

TEES, FCSN AR FL ES a) rae ih, MFR HEE. 
[Mahapratibhana addressed the Buddha, saying] “World-Honored One, we also wish 
to see the buddhas that are the separate bodies of the World-Honored One, to pay 
obeisance and make offerings to them.” 

53 “Appearing together on Vulture Peak” (kushutsu Rydjusen {2.14 1): Quoting 
again the verse cited just above in “wishing single-mindedly to see the Buddha” (Miaofa 
lianhua jing WHERE, T.262.9:43b23).



S3. The Lotus Turns the Lotus Hokke ten Hokke jK3##4jR# 87 

here preaching the dharma.” There is “opening, showing, awakening, 
and entering” that is “by skillful device I show my nirvana.” “Not to 
see me” is “though I am near’: who would not believe that this is the 
understanding or not understanding of the “single-minded.” 

The place “always full of devas and humans” is precisely the land of 
Buddha Sakyamuni and Vairocana, the land of eternal serene light.°’ We 
  

54 “I always abide here preaching the dharma” (jd ji s// sepPO 常住 此 説 法 ): Here 
and in the next two sentences, Ddgen is incorporating earlier lines from the same verse 
at the end of Chapter 16 (Miaofa lianhua jing WIEBE, T.262.9:43b16-17): 

PRE. AHEM, MARE. REE, REAR, Daa ee 
7l, PHAR A, Bedi 7 HL. 
For the sake of living beings, 
By skillful device I show my nirvana; 
But, in fact, I do not enter extinction 
And always abide here preaching the dharma. 
I always abide here, 
But by means of my spiritual powers, 
I cause the deluded living beings 
Not to see me, though I am near. 

55 “by skillful device I show my nirvana” (hdben gen nehan FF (HBR): Quoting 
another line in the verse cited in the previous note here (Miaofa lianhua jing WHE 
4, T.262.9:43b16). 
56 “Not to see me” is “though I am near” (ni fuken no sui gon naru Im 7 LO BET 
7¢ 4): A tentative translation of a problematic sentence. Dogen is playing here with the 
final line in the passage cited just above in the note “I always abide here preaching the 
dharma” (Miaofa lianhua jing WiE REE, T.262.9:43b19). “Single-minded” (isshin — 

心 ) here likely refers to those appearing just above who “wish single-mindedly to see 
the Buddha.” 

57. The place “always full of devas and humans” (ten nin jé jiman no tokoro KA 常 
充満 の と ころ ): From the verse passage cited above, Note 50 (Miaofa lianhua jing WE 

i HEE, T.262.9:43¢7): 

FRI EAR, KAR FE. 

This land of mine remains secure, 

Always full of devas and humans. 

land of eternal serene light (j6 jakk6 do #4364): As Dbgen himself comments in 
his next sentence, one of the four lands (shido PU +) discussed especially in the Tiantai 
literature (e.g., in the Fo shuo guan wuliang shou jing shu iaiiG # & AiG, by Zhiyi 
#9 9H [538-597], T.1750.37:188b 1 6ff): 

PURI. GHAI, ARR. RR. A Ot, 
The four types of pure land are [1] the land where common people and sages live 

together, [2] the land of expedience, with remainder, [3] the land of real recompense, 

without obstacles, and [4] the land of eternal serene light. 

The same text (T.1750.37:188c4-6) defines the fourth land as follows: 

SB poCe. MBNA. RANARA. CRNA, BSBA ERIE, ai. af 
AUK aR, ARPA L, 
“Eternal serene light”: “eternal” is the dharma body; “serene” is liberation; “light” ts
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who are naturally possessed of the four lands reside in the buddha land 
that is “as one.’?? When we see an infinitesimal dust mote, it 1s not that 

we are not seeing the dharma realm; when we verify the dharma realm, 
it is not that we fail to verify the infinitesimal dust mote. When the bud- 
dhas verify the dharma realm, it is not that they fail to include us in the 
verification. Their beginning, middle, and end are good.” 

[S3:13] {2:493} 
Lams, WEDBOMETRY, BM ih Ht. MeCHOS4D 
7eL, EROS b CHER ADL, BICHTALO, Ie 
る の みな り 。 法界 に 邊 する と き 、 廣 に あら ず 、 微 塵 に 邊 する と き 、 せ ば き 
に あら ざる ゆえ は 、 保 任 に あら ざれ ば 、 邊 すべ か ら ず 、 保 任 す る に は 、 

Ba RICE BELA TRO, MIRO: AAR AICLY THY, 

Thus, the present is also “such marks” of the verification; and “alarm, 

doubt, and fear’ are also no other than “such.” It is just that, in the “the 
knowledge and insight of a buddha,” seeing the infinitesimal dust mote 
and sitting in the infinitesimal dust mote are different. When we sit in the 
dharma realm, it is not vast; when we sit in the infinitesimal dust mote, it 

is not minute. Therefore, we cannot sit when we do not entrust ourselves 

to it; when we do entrust ourselves to it, there 1s no alarm or doubts about 

  

wisdom. These three are not horizontal or vertical, together or separate. It is called 
the secret treasury. It is the place inhabited by the buddhas, the tathagatas; a pure 
land of the extreme of the ultimate, truly eternal. 

58 the buddha land that is “as one” (nyoitsu no butsudo 41—9)# +): Or “one and 
the same buddha land.” The expression likely reflects the siitra at Miaofa lianhua jing xb 
YEE HERE, T.262.9:52a12-13: 

PRET 7 Te FR oe ee, LO — BE, 
At that time, the worlds in the ten directions penetrated each other without obstruc- 
tion, as if one buddha land. 

59 Their beginning, middle, and end are good (sono sho chi go zen nari その 初 ・ 
th - (£8272 Y) ): Usually used in reference to a buddha’s teaching (see, e.g., above, Note 
12); but here, perhaps, the antecedent of “their” (sono ©) is the set of Ddgen’s own 
three sentences just above. 

60 the present is also “such marks” of the verification (ima mo sho no nyoze so nari 
いま も BO heh Ze Y ): Perhaps meaning something like, “our present state is included 
in such verification [by the buddha].” For “such marks” (nyoze s6 80448), see above, 
Note 4. 

“alarm, doubt, and fear” (kydgi fui % + %& « {ffi - £2): From a passage in Chapter 10 of 
the Lotus Siitra (Miaofa lianhua jing WERE, T.262.9:31019-21): 

BASH, HEARERS RMR, SHER SEM, SHA, Mees 
fi, BAER Les, 
If there are bodhisattvas who are alarmed, doubtful, and fearful upon hearing this 
sutra, know that they are bodhisattvas who have only newly brought forth the aspira- 
tion [for buddhahood]. If there are sravakas who are alarmed, doubtful, and fearful 
upon hearing this stitra, know that they are the arrogant ones.
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vast or minute. This is based on our having exhaustively investigated the 
“substance and power” of the Lotus.°' 

[S3:14] 
し か あれ ば 、 わ れ ら が いま の 相 ・ 性 、 こ の 法界 に 本 行 す と や せん 、 微 塵 に 
本 行 す と や せん 。 驚 疑 な し 、 怖 胃 な し 、 た だ 法華 還 の 本 行 な る 、 深 遠 ・ 長 

遠 な る の みな り 。 こ の 微塵 を みる に 、 法 界 を みる と 有 作 有 量 に あら ざる な 
り 。 有 量 有 作 も 、 法 華 量 を な ら ひ 、 法 華 作 を な ら ふ べし 。 開示 悟 入 を きか 
ん に は 、 人 稔 令 衆生 と きく べし 。 い は ゆる 、 開 介 知 見 の 法華 連なる 、 示 居 知 
見 に な ら ふ べし 、 恒 條 知見 の 法華 連なる 、 入 人 知 見 に な ら ふ べし 、 示 人 居 知 

見 の 法華 還 な る 、 悟 俺 知 見 に な ら ふ べし 。 か く の ご と く 、 開 ・ 示 ・ 悟 ・ 入 
の 法華 還 、 お の お の 究 圧 の みち ある し 。 

So, do we take our present “marks and natures” as “originally practic- 
ing” in this dharma realm, or do we take them as “originally practicing” 
in an infinitesimal dust mote? Without “alarm or doubt,” without “fear,” 

it is just that the “original practice” that is the “Lotus turning” is so deep 
and long. This seeing the infinitesimal dust mote and seeing the dhar- 
ma realm, are not construction or measurement; with measurement and 

construction as well, we should study the measurement of the Lotus, the 

construction of the Lotus.© 

In hearing “opening, showing, awakening, and entering,” we should 
hear them as “wishing to cause living beings.”® That is, “opening the 
knowledge and insight of a buddha” as the “Lotus turning,” we should 
study in “showing the knowledge and insight of a buddha.” “Awaken- 
ing to the knowledge and insight of a buddha” as the “Lotus turning,” 
we should study in “entering the knowledge and insight of a buddha.”’ 
“Showing the knowledge and insight of a buddha” as the “Lotus turn- 
  

61 “substance and power” of the Lotus (hokke no tai riki 3£0#87)): Two of the 
ten “suchnesses” (nyoze 84); see above, Note 4. 

62 This seeing the infinitesimal dust mote and seeing the dharma realm (kono 

mijin o miru ni, hokkai o miru to この 微塵 を みる に 、 法 界 を みる と ): Following those 
texts that read here the less problematic kono mijin o miru to — OPERAS &. 

construction or measurement (usa uryO AEA &): Adopting the common practice of 
reading these terms here as referring to the mental state of “seeing.” Taken as referring 
to the objects of the seeing, they might be rendered “conditioned or measured” — i.e., 
the distinction between the mote of dust and the dharma realm is not a matter of whether 
or not they are conditioned or limited. 

63 In hearing “opening, showing, awakening, and entering” (kai ji go nyiit o kikan 
7 wg 開示 悟 入 を きか ん に は ): Dogen returns here to the sutra passage (Miaofa lianhua 
Jing Rie REX, T.262.9:7a22-27) cited above, Note 5. 

we should hear them as “wishing to cause living beings” (voku ryo shujo to kiku beshi 
ER PRAE & & < ~L): Borrowing the causative phrase repeated for each of the four 
verbs in the same sitra passage; perhaps meaning that we should regard the four verbs 
here as diverse expressions of the Buddha’s wish to guide beings.
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ing,” we should study in “awakening to the knowledge and insight of a 
buddha.” In this way, each of the “Lotus turnings” of “opening, showing, 
awakening, and entering” has a path of exhaustive investigation. 

[S3:15] {2:494} 
BIZEZ, LCORBAGMRO MAIL, BRR ze ARR TR OO Fea 
は 、 す な は ち 自 己 の 開 人 知見 な り 、 他 の さ づ くる に あら さ ざ る 法華 連なり 。 
これ す な は ち 、 心 迷 法 華 還 な り 。 

In sum, this “paramita of knowledge and insight’ of the buddhas, the 
tathagatas, is the “Lotus turning” that 1s “vast and deep.” The “predic- 
tion” is precisely one’s own “opening of the knowledge and insight of a 
buddha’; it is “the Lotus turning” not conferred by another. This, then, is 
“if your mind ts deluded, the Lotus turns you.” 

[S3:16] 

CREE LV VSL, YRRER RETA LVR 0, VEDA, RHO, DH 
EP ADDOABTAERIL, DAV TCHOPOBTAMEAASH 

Mt Aze), COB AIS, BARES, HERORM WKH SS5(ICVOIL 
FEFLEWAN EH, BDDDODWY CTEETBMP S70, SR VEER 
は ら ざ れ ど も 、 馬 事 到 來 す べし 。 出現 於 此 の 唯 以 一 大 事 因 結 あ り 。 地 浦 千 
界 の 衆 、 ひ さ し き 法華 の 大 聖 尊 な り と い へ ども 、 み づか ら に 皿 ぜ られ て 地 
浦 し 、 他 に 皿 ぜ られ て 地 浦 す 。 地 清 の み を 轄 法華 すべ か ら ず 、 虚 空清 を も 
甲 法華 すべ し 。 地 ・ 空 の み に あ ら ず 、 法 華 浦 と も 人 知 すべ し 。 

“If your mind is awakened, you turn the Lotus” means turning the Lo- 
tus. That is, when we exhaustively investigate the power of the Lotus 
to turn us, we realize on the other hand “such power” to turn ourselves.°° 
This realization is “turning the Lotus.” While the previous turning does 
not stop even now, on the other hand, now we turn the Lotus. “The don- 

key business isn’t over, but the horse business will have arrived.’°’ We 
  

64 this “pdadramitd of knowledge and insight” of the buddhas, the tathagatas, is the 
“Lotus turning” that is “vast and deep” (kono shobutsu nyorai no chiken haramitsu 

wa, kédai jin’on naru hokke ten nari = OaeROIRO MIRE BIL, BK Re OE 
Hel 7 1 ): Reflecting the passage in the Lotus Siitra (Miaofa lianhua jing Wik BIE, 
T.262.9:5c4-5) immediately following that cited in Note 12, above: 

SAFE, ORAL KR. 
Sariputra, the knowledge and insight of the tathagatas is vast and deep. 

65 “If your mind is awakened, you turn the Lotus” (shin go ten Hokke (lB 8k 
#£): Here, Dogen begins his comments on the second line of the Sixth Ancestor’s verse 
quoted in section 4 above. 

66 “such power” to turn ourselves (mizukara o tenzuru nyoze riki F437) eA 

ずる 如是 力 ): The awkward “such power” (nyoze riki #0477) here is borrowed from 
the famous list of ten “suchnesses” (nyoze #07) at Miaofa lianhua jing WIR EK, 
T.262.9:5c10-13; see above, Note 4. 

67 “The donkey business isn’t over, but the horse business will have arrived” (roji, 

imada owarazaredomo, baji torai su beshi HB. VWEReILO SNEED, BSE 來
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have “the reason of the one great matter alone” for “appearing here.”® 

Although those in the assembly that “sprang from the earth” in the 
thousand realms were equally great sages of the Lotus, they “earth- 
spring,” turned by themselves, and “earth-spring,” turned by another.” 
We should not turn the Lotus only of “earth-springing”: we should also 
turn the Lotus of “empty-space-springing.” And not just earth and sky: 
we should also have the buddha knowledge of “Lotus-springing.”’”° 

  

>~~L): Le., “turning” and “being turned” will overlap. Dogen’s Japanese version of 
a Chinese saying with a sense something like the English “one damned thing after an- 
other.” The saying, attributed to Lingyun Zhiqun #£22 55) (dates unknown), appears in 
several Chan sources (see, e.g., Jingde chuandeng lu #12 {8 88k, T.2076.51:285b12-13) 
and Dégen’s shinji Shobdgenzoé ta = 1EVKAR RK (DZZ.5:206, case 156): 

BMF, BORER, Ba, RK, BSE, 
The Master [Changqing Huileng (854-932)] asked, “What is the great meaning of 
the buddha dharma?” 
Yun said, “The donkey business isn’t gone yet, and the horse business has already 
arrived.” 

68 We have “the reason of the one great matter alone” for “appearing here” 
(shutsugen o shi no yui i ichi daiji innen ari HEL ILOMELL— KS Hikd 9 ): Le., we 
are now, like the buddhas, preachers of the Lotus Sitra doctrine of the one vehicle. 
Again, reflecting the siitra at Miaofa lianhua jing WikE, T.262.9:7a2 1-22: 

aa (3p Th BME VA — KS A AH BS 
Buddhas, the world-honored ones, appear in the world for the reason of one great 
matter alone. 

See Supplementary Notes. 

69 assembly that “sprang from the earth” in the thousand realms (chiyii sengai no 

shu hifi + 5% 2): Reference to the famous scene, in Chapter 15 of the Lotus Siitra, in 
which a multitude of bodhisattva disciples of Buddha Sakyamuni emerge from the earth 
and hover in the sky (Miaofa lianhua jing HEME, T.262.9:41a6-8): 

hee. BE AEBRERR, PEPFAR FEAR. 従 地 踊 出 住 礁 庶 空 。 
Every one of the attendants of these buddhas saw this great assembly of bodhisattvas 
that sprang out from the earth and hovered in empty space in the four directions of 
the trichiliocosm. 

great sages (dai shoson K#2 2): A term (typically rendering S. maharsi) normally used 
in reference to buddhas, here applied to Sakyamuni’s bodhisattva disciples. 

they “earth-spring” (chiyii shi Hifi L): Dogen has invented a verb “to earth-spring” 
from the siitra’s phrase “sprang out from the earth” (jichi yoshutsu 従 地 踊 出 ). Similarly, 
mutatis mutandis, the following “empty-space springing” and “Lotus-springing.” 

70 we should also have the buddha knowledge of “Lotus-springing” (hokke yi 
tomo butchi su の es// 法華 & b HAT L): “Have the buddha knowledge” renders 
Dogen’s neologistic predicate butchi su #4 (“to buddha-know”), presumably de- 
rived from the sitra’s recurrent “knowledge and insight of a buddha” (butsu chiken (6 
知 見 ).
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[S3:17] 
お ほ よ そ 法 華 の 時 は 、 か な ら ず 父 少子 老 な り 。 子 の 子 に あら ざる に は あ 
ら ず 、 父 の 父 に あら ざる に は あら ず 、 ま さ に 、 子 は 者 な り 、 父 は 少な り 、 
と な ら ふ べし 。 世 の 不信 に な ら う て 、 お どろ く こ と な か れ 、 世 の 不信 な る 
は 、 法 華 の 時 な り 。 これ を も っ て 一 時 修 住 を 韓 法華 すべ し 。 開示 悟 入 に 韓 
ぜ ら れ て 地 浦 し 、 條 之 知 見 に 連 ぜ られ て 地 浦 す 、 こ の 韓 法華 の と き 、 法 華 
の 心 悟 ある な り 、 心 悟 の 法華 ある な り 。 あ る い は 下方 と いふ 、 す な は ち 空 
m7), COR, COZ, TRIAD BRBRO. TRILDRASRLO, 
ScCIRR LIER LODE, FEORRL, SLommkrat, BERT 
AL, POABOZAIZ, FARBEW SI, TAO BEBORMEAYD, KIT 
LEIDER, FRB. =HBROLMSAL LH), FHTBUT, 
TARE LRAT EDD, FRLEDREIHSOT, BBRLSRORLDR 
K(LhOoP, BRU CHHBEROLKX, tTRILbmMARY, CORI, bd 
と より 南方 に 集 會 する 吉山 な り 、 霞 山 か な ら ず 韓 法 華 な り 。 虚空 に 集合 す 
る 十 方 偶 土 あり 、 こ れ 韓 法華 の 分 身なり 。 す で に 十 方 修 土 と 韓 法 華 す 、 一 
微塵 の いる べき と ころ な し 。 色 即 着 空 の 轄 法華 あり 、 莉 退 若 出 に あら ず 。 
ZORA OBIE HO 無 有人 生死 な る べし 。 在世 と いふ べき に あら ず 、 BK 
度 の み に あ らん や 。 わ れ に 親友 な る は 、 わ れ も か れ に 親友 な り 。 親友 の 息 
勤 、 わ する べから ざる ゆえ に 、 碧 珠 を も あ た ふ 、 衣 珠 を も あ た ふ る 時 節 、 

LO kK ABIL, MACHR 塔 ある 韓 法華 あり 、 高 五 百 由 旬 な り 。 塔 
中 に 佐 入 する 轄 法華 あり 、 量 二 百 五 十 由 旬 な り 。 従 地 浦 出 、 住 在 空中 の 韓 
法華 あり 、 心 も 礎 委 な し 、 色 も 財 林 な し 。 従 空 浦 出 、 住 在 地 中 の 轄 法華 あ 
り 、 ま な こ に も さ へ ら る 、 身 に も さ へ ら る 。 塔 中 に 露 山 あり 、 霞 山 に 塔 
あり 。 寅 塔 は 虚空 に 宮 塔 し 、 虚 空 は 祝 塔 を 虚空 す 。 塔 中 の 古人 は 、 生 を 赴 
山 の ほ と け に な ら べ 、 起 山 の ほ と け は 、 誠 を 塔 中 の ほ と け に 誇 す 。 武山 の 

ほ と け 、 塔 中 へ 講 入 する に は 、 す な は ち 霞 山 の 依 ・ 正 な が ら 、 轄 法華 入 す 
る な り 。 塔 中 の ほ と け 、 起 山 に 浦 出 する に は 、 古 催 土 な が ら 、 久 減 度 な が 
ら 、 浦 出す る な り 。 浦 出 も 連 入 も 、 凡 夫 二 乗 に な ら は ざれ 、 韓 法華 を 光 す 
“L, ABEL, ECE ARHRAOD, BPA, Re LE 
Zeb. MUCH OT, ERICH OT, FRICH OF. CPRCbOP. EE 
位 の み に か か は れず 、 非 思 量 な る の みな り 。 

Generally speaking, at the time of the Lotus, invariably “the father 1s 
young while the children are old.”’”' It is not that the children are not the 
  

71 “the father is young while the children are old” (fu shd ni shi r6 2 i-F-Z%): 
A reference to the apparent miracle in the Lotus Sitra that the great assembly of bodhi- 
sattvas that sprang from the earth to bear witness to the siitra could have been trained by 
Buddha Sakyamuni during the short span of his human lifetime as a buddha. In a verse at 

the conclusion to Chapter 15 (Miaofa lianhua jing HIE BE, T.262.9:42a1 1-14), the 
Bodhisattva Maitreya expresses his doubts through a simile: 

BuottA. Feel +h, TRABRT,. BAMMR, SSRHE, FPR 
S, Aine. BLAME. 

It is as if a young man, 
His years barely twenty-five, 
Says of people of a hundred years, 
Their hair white, their faces wrinkled, 

“These are my offspring,” 
And the children also say, “This is our father.”
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children, nor that the father is not the father. We should just understand 
that the children are old and the father young. Do not imitate “the dis- 
belief of the world” and be shocked.” That the world does not believe 
is the time of the Lotus.”> With this, we should turn the Lotus of “at one 

time, the Buddha was staying.” Turned by “opening, showing, awak- 
ening, and entering,” we “earth-spring”; turned by the “knowledge and 
insight of a buddha,” we “earth-spring.” At the time of this turning the 
Lotus, we have “the mind is awakened” of the Lotus; we have the Lotus 

of “the mind is awakened.” 

Again, “beneath” means “in space.” This “beneath” and this “space” 
are turning the Lotus, are the “lifespan of the Buddha.” We should turn 
the Lotus so that the buddha’s lifespan, and the Lotus, and the dhar- 
ma realm, and the single-minded appear beneath and appear in space.” 
Therefore, the “space beneath” means the appearance of turning the Lo- 
tus. At this time, more generally, in turning the Lotus, we make it into 
“the three herbs”; in turning the Lotus, we make it into “the two trees.””’ 
  

The father is young while the children are old: 
No one in the whole world would believe it. 

72 “disbelief of the world” (yo no fushin tt (a): Allusion to the line in Maitreya’s 
verse (Miaofa lianhua jing WiEREE, T.262.9:42a14): 

BAT MMi. 
No one in the whole world would believe it. 

73 That the world does not believe is the time of the Lotus (yo no fushin naru wa, 

hokke no ji nari tO Ma72 StL, ERED HFZE Y ): Perhaps to be understood as saying 
that, even at the time the Lotus Siitra was preached, people did not believe in it. Alter- 
natively, it could be read as a reflection of the siitra’s repeated claims to be a beacon of 
dharma in dark times of disbelief. 

74 we should turn the Lotus of “at one time, the Buddha was staying” (ichiji butsu 

jit o ten Hokke su beshi —W GRE % #414 # FT ~ L): Perhaps meaning that we should turn 

the Lotus as it was originally taught by Buddha Sakyamuni on Vulture Peak; from the 

opening line of the siitra (Miaofa lianhua jing WYRE RE, T.262.9:1¢19-20): 

Qe, EES SWE. BK aR MB. 
Thus have I heard. At one time, the Buddha was staying on Mount Grdhrakita, at 
Rajagrha, together with a great bhiksu assembly of twelve thousand. 

75 “beneath” means “in space” (gehé to iu, sunawachi kichit nari FA EWS, FT 
Zeyh & ZEA 7p Y) ): Reference to a line of verse in Chapter 15 of the Lotus Siitra, in which 
the Buddha describes the subterranean dwelling place of his bodhisattva disciples who 
sprang from the earth (Miaofa lianhua jing WHERE, T.262.9:41b20): 

TERE TER, PAZEAE, 
They dwell in space beneath 
The Saha world. 

76 the single-minded (isshin —-Ly): Taken here as a reference to those “wishing sin- 
gle-mindedly to see the Buddha” (q.v., above, Note 51). 

77 we make it into “the three herbs” (sans6 narashimuru koto ari = 7% LteS
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We need not anticipate having awakening; we need not be doubtful of 
lacking awakening.” 

The time when we turn ourselves and bring forth bodhi, that is “the 
south.”” This attaining the way is originally the Vulture Peak that as- 
sembles in the south; it is the Vulture Peak always turning the Lotus.*° 
There are buddha lands in the ten directions that assemble in empty 
space; they are “separate bodies” that turn the Lotus. Since they turn the 
Lotus as the buddha lands in the ten directions, there is nowhere that a 

single infinitesimal dust mote can enter. 

There is turning the Lotus of “form ts itself emptiness”; it 1s not 
“whether withdrawing or emerging.”®' There is turning the Lotus of 
  

こと あり ): we make it into “the two trees” (nimoku narashimuru koto mo ari —7K78 © 
し ゆる こと も あり ): Perhaps meaning something like. “we make it [i.e., the dharma] 
applicable to followers of the three vehicles”; see above, Note 7. 

78 We need not anticipate having awakening (ukaku to matsu beki ni arazu A 覚 と 
まつ でき に あら ず ): It is unclear whether “awakening" in this and the following phrase 
refers to the spiritual state of the one turning the Lotus or the “three herbs” and “two 
trees” for whom the Lotus is being turned. 

79 “the south” (nanpéd F477): Likely a reference to the Stainless (S. vimala) world 
in the south where the daughter of the dragon king attained buddhahood, as recounted 
in Chapter 12 of the Lotus Sutra (Miaofa Mankwe a 妙法 蓮華 経 ,T.262.9:3Sc16-19): 

BRS HAE, QA ZEA TL. 47. BIGERS A Peet, AA ERE 
華 成 等 正 覚 、 三 十 二 相 八 十 種 好 、 ee COR EIB. 
At that time, the assembly saw the dragon daughter suddenly become a male, equip 
herself with the practices of the bodhisattva, go to the Stainless world in the south, sit 
upon a jeweled lotus, attain perfect awakening, with the thirty-two marks and eighty 
auspicious signs, and universally expound the wondrous dharma for the sake of all 

living beings in the ten directions. 

80 This attaining the way is originally the Vulture Peak that assembles in the 
south (kono j6dé, motoyori nanpé ni shite suru CyOze7 7 の 7 この 成道 、 も と より 南方 
("eT 4 Bil Ze Y ): Some readers take this odd claim to mean something like, “this 
attaining the way originally [takes place on] Vulture Peak, where [the audience] assem- 

bles in the south.” The translation here assumes that Dégen is personifying Vulture Peak 
and the following “buddha lands of the ten directions” as themselves turners of, and 
assembled audience for, the Lotus Sutra. 

81 “form is itself emptiness” (shiki so ん zz ze ん 7 色即是空 ): This and the line in the fol- 
lowing sentence, “emptiness is itself form” (ki soku ze shiki 空 即 赴 色 ), are best known 
from the Heart Sitra: see Supplementary Notes, s.v. “Form is itself emptiness; empti- 
ness Is itself form.” 

“whether withdrawing or emerging” (nyaku tai nvaku shutsu 471844): This phrase 
and the expressions in the following two sentences, “there is no birth or death” (mu u 
shéji #24 E3€), “existence in the world” (zaise 7E tt), and “extinction” (metsudo RE) 
are drawn from a passage in Chapter 16 of the Lotus Siitra (Miaofa lianhua jing WEE 
#242 T.262.9:42c13-15): 

AR, WERE, RAVER, BTM, IRE ER, JERSE
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“emptiness is itself form’; it is “there is no birth or death.” We cannot 
call it “existence in the world”; could it be only “extinction”? His being a 
friend of mine is my being a friend of his.’ Because we should not forget 
the etiquette of friendship, we should exhaustively investigate well the 
occasion when “the jewel in the topknot” is given, when “the jewel in 
the robe” is given. 

There is a turning of the Lotus in which the “jeweled stupa” ts “before 
the Buddha”; it is “five hundred yojanas in height.’’** There is a turning 
of the Lotus of the buddha seated inside the stupa; it is “two hundred 
fifty yojanas” in size.® There is a turning of the Lotus of “springing forth 
from the earth and hovering in space”: the mind has no obstruction; form 

非 如 非 異 。 不 如 三 界 見 於 三界 。 
The Tathagata views the marks of the three realms as they really are: there is no birth 
or death, whether withdrawing or emerging; there is also no existence in the world 
or extinction; they are neither true nor false, neither the same nor different. He does 
not view the three realms as [those in] the three realms view them. 

  

82 His being a friend of mine is my being a friend of his (ware ni shinyi naru wa, 
ware mo kare ni shinyit nari PACHA, DVEAMMCHMABK7E Y ): The implica- 
tion here is unclear. Some would take the pronoun kare 741 as referring to the Buddha; 
but elsewhere (in his “Shdb6genz6 zazen shin” E/E AR wee A4i fsx), DOgen uses this same 
expression to exemplify the logical interdependence of two terms, and it may be that 
here too he is simply personifying the mutual entailment of the phrases “form is empti- 
ness” and “emptiness is form.” 

83 “jewel in the topknot” (keiju 222k); “jewel in the robe” (eju EK): Allusion to 

two parables in the Lotus Sutra. The former term refers to the jewel in a king’s topknot, 
which marks his royal status and, therefore, cannot casually be given away; it is used 
in Chapter 14 of the siitra as a metaphor for the teachings of the Lotus. The latter term 
alludes to the parable, in Chapter 8, in which the hitherto unrecognized truth that the 
Buddha’s followers can themselves become buddhas is likened to a gem sewn by a friend 
into the robe of a sleeping pauper. See Supplementary Notes, s.v. “Jewel in the topknot,” 
and “Jewel in the robe.” 

84 the “jeweled stupa” is “before the Buddha” (butsu zen ni hoto aru AIC EES & 
4): Allusion to the opening lines of Chapter 11 of the Lotus Sutra (Miaofa lianhua jing 
妙法 運 華 経 , T.262.9:32b16-18): 

GAIA CHE, Rhea, MRO BHA, 従 地 踊 出 住 在 空中 。 
At that time, there was before the buddha a seven-jeweled stiipa, five hundred yo- 

janas in height and two hundred fifty yojanas in breadth. It sprang from the earth and 
hovered in space. 

“five hundred yojanas in height” (kd gohyaku yujun tf 4. AJ): The yojana (yujun 
由 旬 ) is a measure of distance, varying greatly depending on the source, ranging from 
roughly 4.5 miles to twice that number (thus, yielding a stupa 2250-4500 miles in height, 
extending far into the earth’s exosphere). 

85 the buddha seated inside the stipa (tochii ni butsuza suru fPIC PBA T 4): Ref- 
erence to Buddha Prabhitaratna (Taho butsu 4 #4), who vowed that after his nirvana, 

his sttipa would appear wherever the Lotus Siitra was preached. (Miaofa lianhua jing ky 

法 運 華 経 , T.262.9:32c8ff.)
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has no obstruction. There is springing forth from space and hovering in 
the earth: it is obstructed by the eye; it is obstructed by the body. *° 

There is Vulture Peak inside the stiipa; there 1s a jeweled stupa inside 
Vulture Peak. The jeweled stiipa makes a jeweled stiipa in empty space; 
empty space makes empty space of the jeweled stiipa.®’ The old buddha 
inside the stiipa shares his seat with the buddha of Vulture Peak; the bud- 
dha of Vulture Peak verifies his verification with the buddha inside the 
stupa.“ When the buddha of Vulture Peak enters verification inside the 
sttipa, even while being the secondary and primary recompense of Vul- 
ture Peak, he enters the turning of the Lotus.®” When the buddha inside 
  

86 springing forth from space and hovering in the earth (ju ku yu shutsu, ji zai 

chichin HE ZEIRKH, EEX): Dogen’s play with the preceding sitra line. If we take 
“earth” and “space” (or “sky”’) as metaphors, we might read the sitra’s line as represent- 
ing “form is emptiness,” and Dogen’s reversal as “emptiness is form”; in the former, the 
turning of the Lotus is unobstructed by “mind” and “form”; in the latter, it is defined by 
“eye” and “body.” 

obstructed by the eye (manako ni mo saeraru £78212} S64): Dogen regularly 
uses the pattern “obstructed by X” in the sense “defined by X,” “identified with X.” The 

expression “obstructed by the eye” occurs elsewhere in his writing, probably inspired by 
a saying of Fayan Wenyi 7H Xf (885-958) that Dogen records in his shinji Shobo- 
genzo la F IEVEAR RK (DZZ.5:186, case 111); see Supplementary Notes, s.v. “Obstructed 
by the eye.” 

87 The jeweled stipa makes a jeweled stipa in empty space; empty space makes 

empty space of the jeweled stapa (616 wa kokit ni hdté shi, kokii wa hotd o kokit su & 
PELE ZE(C PRES LE ZEIL EES 4 HE ZET ): Dogen here invents the verbs hdré shi FEES 

L and kokit su e223; hence, more literally, “the jeweled stiipa jewel-stipas in empty 
space; empty space empty-spaces the jeweled stiipa.” 

88 The old buddha inside the stipa shares his seat with the buddha of Vulture 
Peak (tdchit no kobutsu wa, za o Rydzen no hotoke ni narabe }E PO HBL, WEA HE 
山 の ほ と け に な らぶ): Reference to the famous scene in which Buddha Sakyamuni 

joins Buddha Prabhitaratna inside the latter’s sttipa (Miaofa lianhua jing WIRE RER, 
T.262.9:33c5-8): 

BAFS Ei REE POE, RRP, MPFeS, APE. TRI 
aE, BIRR ARE HR, AGES PASE RE IERAS, 
At that time, Buddha Prabhitaratna shared half his seat within the jeweled stupa with 
Buddha Sakyamuni, saying, “Buddha Sakyamuni, you may have this seat.” There- 
upon, Buddha Sakyamuni entered that stiipa and sat cross-legged on half the seat. 

the buddha of Vulture Peak verifies his verification with the buddha inside the sti- 
pa (Rydzen no hotoke wa, sho o téchit no hotoke ni shésu BIWUOIK &ttlL, HAIG AO 
(Z & (F(C#ET): Or, perhaps, “verifies verification in the buddha inside the stiipa.” 

89 even while being the secondary and primary recompense of Vulture Peak 

(Ryézen no e shé nagara #\UM{K » 1E7¢25%): Le., even while remaining himself as 
the buddha of Vulture Peak. “Secondary and primary recompense” (eshé {4K IE) is a stan- 
dard Buddhist term for the results of past karma reflected respectively in the circum- 
stances into which one is born and the mental and physical makeup of the person; see 
Supplementary Notes, s.v. “Secondary and primary recompense.”
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the stiipa springs out at Vulture Peak, even while from an ancient buddha 
land, even while long extinct, he springs out.”° “Springing out” and “en- 
tering the turning” are not to be learned from common people or the two 
vehicles; we should study the turning of the Lotus. “Long extinct” is an 
adornment of verification belonging to a buddha land. “Inside the stupa” 
and “before the buddha,” “the jeweled stiipa” and “empty space” — they 
are not Vulture Peak; they are not the dharma realm; they are not half of 
it, they are not the whole realm. They have nothing to do merely with 
their “dharma position”; they are merely “nonthinking.””! 

[S3:18] {2:496} 
TY. mm amk, REICH, MRE OB RHE DOD, RHEE 
EB re SD REE HD BRHLIBIMERTROBKESDO., GEHRIG D> 
Feo PA )pHE, MEDSBRDN, —DOFAOBXOODHOT, Litb 
CV << HBHMHEVSED, RIECK AREAS, 待 な る 一 心 、 い 
く 修 智 の 量 と か せん 。 この 轄 法華 は 、 本 行 菩薩 道 の み な り と 認 ず る こ 
と な か れ 。 法華 一 入 の と ころ 、 今 日 、 如 説 大 乗 と 韓 法華 な る 功徳 な 
り 。 法華 の いま し 法華 な る 、 不 算 不 知 な れ ど も 、 不 識 不 人 RO. Um 
Ault, AARBIL, LIPS < —BHOBRBTEO, RDA OME 

の 、 開 演 せ ら る る な り 。 

There is turning the Lotus in which one “manifests a buddha body and 
preaches the dharma to them,” or one manifests this body and preaches 
the dharma to them.” There is turning the Lotus in which one manifests 

  

90 even while from an ancient buddha land, even while long extinct (kobutsu 
do nagara, ku metsudo nagara HERA, AikEZED. ): After the descrip- 
tion of Buddha Prabhitaratna in Chapter 11; e.g., at Miaofa lianhua jing WiETEHEE, 
T.262.9:33c17-18: 

ABE TEES, BE APA. TERRES RRR, 
The Sage, the World-Honored One, 

Although long extinct, 
In his jeweled stiipa, 
Has come for the dharma. 

91 their “dharma position” (ze hdi 2 7E{iZ): See above, Note 22. 

they are merely “nonthinking” (hi shiryo naru nomi nari FF B72 4 OATS 4 ): Read- 
ers familiar with Dogen will immediately recall here his famous discussion of “think- 
ing” (shiry6 2S), “not thinking” (fu shirvo #— BA), and “nonthinking” (hi shiryo FF 
思 量 )、 in his “Shobogenzo zazen shin” IE YEAR He Ae x (see Supplementary Notes, s.v. 
“Yaoshan’s not thinking”); but in this context, he may well be reflecting the well-known 
lines in the Lotus Sitra (Miaofa lianhua jing WYER, T.262.9:7a20-21), in which 
the negative hi JF does not in fact govern “thinking” (shiryo B&): 

是 法 非 思 量 分 別 之 所 能 MEA ae BB DHE AZ. 
This dharma is not something that can be understood by thinking and discrimination. 
Only the buddhas can know it. 

92 “manifests a buddha body and preaches the dharma to them” (waku gen 
busshin ni i seppo BLE eh TB BLA): Quoting the Lotus Siitra, Chapter 25, on the first
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Devadatta; there is turning the Lotus in which one manifests [those who] 
“it is well that they withdraw.””° 

Do not reckon the “waiting 1n adoration, with palms together’ as nec- 
essarily “sixty minor kalpas.”** Even if we were for now to abbreviate 

  

of the thirty-three manifestations of the Bodhisattva Avalokitesvara (Kanzeon bosatsu #4 
B Be) (Miaofa lianhua jing HoiE MESES, T.262.9:57a23-24): 

AREER a Ea, Bie ee, BUS i aie, 
If there are in the land living beings who ought to attain deliverance by a buddha 
body, the Bodhisattva Avalokitesvara manifests a buddha body and preaches the 
dharma to them. 

See Supplementary Notes, s.v. “Manifesting a body to preach the dharma.” 

one manifests this body and preaches the dharma to them (waku gen shi shin ni i sep- 
po BAL ii Bat1&): This and the following two parallel clauses represent Dégen’s 
variations on the sutra passage. 

93 one manifests Devadatta (waku gen Daibadatta KEE BiZZ): The Buddha’s 
evil cousin Devadatta is described in Chapter 12 of the Lotus Sitra as having previously 
been a seer who taught the siitra to a king who was Sakyamuni in a previous life (Miaofa 
lianhua jing BOE ERK, T.262.9:34c3-4): 

PAIDAKR ES. RAZR, AWE, AREKE RE Bi, 
At that time, there was a seer who came and said to the king, “I have the Great Ve- 
hicle, called the Lotus Sutra of the Wondrous Dharma. \f you do not disobey me, I 
shall expound it for you.” 

one manifests [those who] “it is well that they withdraw” (waku gen tai yaku kei i 

a FIBER): I.e., one among those five thousand followers who withdrew from the 
assembly when the Buddha announced that he would deliver the new revelation of the 

Lotus Sutra. Upon their departure, the Buddha said to Sariputra (Miaofa lianhua jing 妙 

(Et HERE, T.262.9:7al 2-13): 

KS WORE, MAAR. BH, ME LIAL IBIMER, 
Now, this assembly of mine has no more branches or leaves but purely firm fruit. 

Sariputra, it is well that arrogant ones such as these withdraw. 

94 “waiting in adoration, with palms together” (gasshd sengo tai GWEN): 
From the verse in Chapter 2 of the Lotus Siitra, in which Sariputra entreats the Buddha 
to preach (Miaofa lianhua jing (IRE, T.262.9:6c1-2): 

WORE, SWRI, BME, BPS ABE, 
The sons born of the Buddha’s mouth, 
Wait in adoration, with palms together. 
We beseech you to use your subtle voice, 
Now to speak for us the truth. 

“sixty minor kalpas” (rokujii shok6 7\-+-/)$)): From the verse in Chapter | of the 
Lotus Sutra, in which Mafijusri recalls the time, in the far distant past, that Buddha 
Candrasiiryapradipa taught the siitra (Miaofa lianhua jing WEEK, T.262.9:5a5-6): 

ee ERE. WANT bd, RRC HS ILI, 
He taught this Lotus Sutra 
For fully sixty minor kalpas, 
Without rising from his seat.
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the amount of “single-minded waiting” to some number of innumerable 
kalpas, we would still be “unable to fathom the wisdom of the bud- 
dhas.”*”? What amount of the Buddha’s wisdom shall we take as the “sin- 
gle mind” that 1s “waiting”? 

Do not consider this turning of the Lotus merely as the “original prac- 
tice of the bodhisattva path”: where there is a Lotus assembly, it is the 
merit that is turning the Lotus as “today, the Tathagata will preach the 
Great Vehicle.” That the Lotus is the Lotus right now, though we are 
“unaware and oblivious,” is not known and not understood.”’ Thus, five 

hundred “bits of ink” are but one hair’s worth of turning the Lotus; they 
are the Buddha’s lifespan of the “bare mind in pieces” being expound- 
ed 98 

  

95 “single-minded waiting” (isshin tai — (4): From the verse in Chapter | of the 
Lotus Sutra, in which Mafijusri predicts that the Buddha is about to preach the sutra; see 

Supplementary Notes, s.v. “Dharma rain.” 

“unable to fathom the wisdom of the buddhas” (fund shiki butchi FREHIHEE): See 
above, Note 30. 

96 it is the merit that is turning the Lotus as “today, the Tathagata will preach 

the Great Vehicle” (konnichi, nyorai setsu daijé to ten Hokke naru kudoku nari FB, 
ROA SL ICHE & PIE HE Ze H Th f#7e Y ): Le., [our turning of the Lotus] is equivalent to the 
Tathagata’s preaching, as predicted by Mafijusri in Chapter | of the sutra (Miaofa lian- 
hua jing WIE EE, T.262.9:4b1 7-18): 

GS ARR SAFE, Baie RE a ee TE 
Today, the Tathagata will preach a siitra of the Great Vehicle called the Lotus of 
the Wondrous Dharma, a dharma taught to bodhisattvas and born in mind by the 
buddhas. 

97 though we “do not perceive and do not know,” is not known and not under- 

stood (fukaku fuchi naredomo, fushiki fue nari RARE D,. BIKAR S72 Y ): For 
“not known and not understood” (fushiki Sue AS ig TS & ), see above, section 11. “Do not 
perceive, do not know” (fukaku fuchi #4 Al) likely reflects the human condition de- 
scribed in Chapter 3 of the Lotus Sutra, in which we are likened to the children playing 
in the burning house (Miaofa lianhua jing Wie EE, T.262.9:13a23-25).: 

Uige Sethe. RERERD, Reve. FARA, IPRA AB 
求 解脱 。 
Livings beings, although sunk in a multitude of such sorrows, rejoice and play; they 
do not perceive it, do not know it, are not alarmed, are not afraid; unrepulsed, they 
do not seek liberation. 

See Supplementary Notes, s.v. “Burning house.” 

98 five hundred “bits of ink” are but one hair’s worth of turning the Lotus (gohyaku 

jinten wa, shibaraku ichiméko no ten Hokke nari RARERIL, Lit < — RF OBE 
#272): A “hair” (md #) is a minute measure of length, equal to one-tenth of a rin JB. 
“Bits of ink” (jinten F224) suggests an incalculable length of time, reflecting a passage 
in Chapter 7 of the Lotus Sutra (Miaofa lianhua jing WET SIX, T.262.9:22b7-17) de- 
scribing the time that has passed since the parinirvana of Buddha Mahabhijfanabhiba: 

ROAD AH. =PTREL, tlhe, BRU S. WTAE, FB
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[S3:19] 
お ほ よ そ 震 旦 に この 経つ た は れ 、 轄 法華 し て より この か た 数 百 歳 、 あ る ひ 
は 跡 得 を つく る と も が ら 、 ま ま に し げ し 。 又 、 こ の 経 に より て 、 上 人 の 法 
を うる も あれ ども 、 い ま 、 わ れ ら が 高祖 曹 党 古 俺 の ご と く 、 法 華 還 の 款 言 
を えた る な し 、 轄 法華 の 宗旨 、 つ か な ふ あ ら ず 。 い ま 、 こ れ を きき 、 い ま 、 
これ に あふ 、 古 借 の 古代 に あふ に あべ へり 、 古 介 土 に あら ざら ん や 。 よろ こ 
BAL, MEOMICWES BEBO, BEY RICWES BERRY, 法 
華 こ れ 従 効 至 区 な る が ゆえ に 、 法 華 これ 乃 書 乃 夜 な る が ゆえ に 。 た と ひ 自 
身心 を 強弱 す と も 、 さ ら に これ 法華 な り 。 あ ら ゆ る 如 是 は 珍 費 な り 、 光 明 
な り 、 道 場 な り 、 廣 大 深遠 な り 、 深 大 久遠 な り 、 心 迷 法 華 還 な り 、 心 悟 韓 
法華 な る 、 寅 に これ 法華 轄 法華 な り 。 

In sum, over the several hundred years since this siitra was transmitted 
to Cinasthana and the Lotus was turned, those who produced commen- 
taries have been many. Moreover, some have attained the dharma of a 
superior person on the basis of this siitra.”” Yet none got the essential 
point of “the Lotus turning” or used the essential point of “turning the 
Lotus,” as did our Eminent Ancestor, the Old Buddha of Caoxti, here. 

Hearing it now, encountering It now, we have encountered an old buddha 

encountering an old buddha; is it not an old buddha land?!” 

We should rejoice: from kalpa to kalpa is the Lotus; from day to night 
is the Lotus; for the Lotus is “from kalpa to kalpa”; for the Lotus 1s 

  

Bi, MN RRK, RCE, WOR, FURAN. RARE, ER 
—F), teri ee, Ae, RARER, eRe, 
Suppose a man, with all his might, ground 
The earth of the trichiliocosm, 
And exhausting the various kinds of earth, 
Made them all into powdered ink. 
Then, passing a thousand lands, 
He dropped a single bit of powder. 
And, in this way, continued dropping the bits, 
Till he had exhausted all of the ink. 
If all these lands — 
Both where he dropped and where he did not — 
Were again completely turned to dust, 
And each grain were one kalpa, 
The number of these infinitesimal dust motes 
Would be surpassed by the kalpas 

Since that buddha entered extinction. 
Such are the innumerable kalpas. 

“bare mind in pieces” (sekishin henpen 7r-LH Fr): See above, Note 42. 

99 dharma of a superior person (shdnin no ho EA): Le., the status of a re- 

spected cleric. 

100 an old buddha encountering an old buddha (kobutsu no kobutsu ni au HHO 
(BL あぶ): The exact sense is uncertain; perhaps to be understood as Huineng encoun- 

tering Sakyamuni. See Supplementary Notes, s.v. “Old buddha.”
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“from day to night.”!°' Though one’s own body and mind grows strong 
or weak, this too is the Lotus. All its suchness is a “precious treasure,” 
is the “ray of light,” is the “place of awakening,” is “vast and deep,” is 
“profound” and “long ago,” is “if your mind 1s deluded, the Lotus turns 
you,” is “if your mind is awakened, you turn the Lotus” — truly this is 
the Lotus turning the Lotus.'” 

  

101 for the Lotus is “from kalpa to kalpa”; for the Lotus is “from day to night” 
(hokke kore jit g6 shi g6 naru ga yue ni, hokke kore nai chit nai ya naru ga yue ni 法 
華 こ れ 従 効 至 効 な る が ゆえ に 、 法 華 こ れ 乃 書 乃 夜 な る が ゆえ に ): Recalling the Sixth 

Ancestor’s words to Fada (see above, Note 35): 

KHBHFRRE. KHERER SHH, 
From kalpa to kalpa, your hand never lets go of the scrolls; from day to night, there’s 
no time you’re not reciting it. 

102 “precious treasure” (chinbd }¥): Perhaps recalling the Sixth Ancestor’s words 
(quoted above, section 5): “Everything you have 1S a precious treasure” (shou wa mina 
chinbé nari PRA ILA7EY B72 Y ); and likely reflecting the Lotus Sitra’s description 
of the great ox cart given to the rich man’s children (Miaofa lianhua jing Wik REE, 
T.262.9:13a2-3): 

ee Fiat ERK EE, 
The wealthy man equally gave the children a great cart decorated with precious 
treasures. 

“ray of light” (kOmyo 3CAA): Likely a reference to the light emitted from the forehead of 
the Buddha as a sign that he would preach the Lotus Sutra; see above, Note 10. 

“place of awakening” (d6j6 183%): I.e., the place of a buddha’s awakening. Dogen may 
here be recalling the verse, in Chapter | of the sutra, in which Maitreya asks about the 
meaning of the ray of light emitted by the Buddha (Miaofa lianhua jing WEE RE, 
1.262.9:3c6-7): 

何 所 鱗 益 、 演 新光 明 。 介 生 道場 、 所 得 妙法 、 角 欲 説 此 。 
What is the benefit 
Of his spreading this light? 
When the Buddha sat at the place of awakening, 
The wondrous dharma that he attained — 
Does he wish to preach it to us? 

“vast and deep” (kddai jin’on RE Kiki): See above, section 15. 

“profound” and “long ago” (jindai ku’on (RK Ais): This phrase, which also occurs 
above, section |, may reflect the Buddha’s praise of the Bodhisattva Samantabhadra, in 

Chapter 28 of the sutra; see above, Note 6.
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[S3:20] {2:497} 

La ER OBR EE SC RERERI ee, EERIE HE, 

If your mind ts deluded, the Lotus turns you; 
If your mind 1s awakened, you turn the Lotus; 

When exhaustive investigation can be such, 
The Lotus turns the Lotus. 

[S3:21] 
DPLOIE < eH, AH, MB, MATS HERI ONL, 

To offer, revere, honor, and praise like this is the Lotus being the Lo- 

tus '° 

TE AR A EO — 
Treasury of the True Dharma Eye 

The Lotus Turns the Lotus 
Number 12 

[Tounji MS:] 

(eA FPERRBAL OND CRBBAIC SOK, CHM RIGS 
REST ORO, KERR S. TERMED, PARED, RPARE 
O, INEM, GAOMRIL, EROMEBOMENDOMERR 
E90, WEOIEH, DROTERBEOERRO OCA, RPUlDEBICH OT. 
ia Hh OIRREIC DOT, ROBY, OLDADMERIL, MED ARE 
AEN, DPODMVY, LAB, WED, SOICRMAB ICH OILS, A 
SHARARZ OL SGREH EARS O, CNeWHEOERLCRETS 
し 。 

On a day of the summer retreat in the junior metal year of the ox, the 
second year of Ninji [1241], I wrote this and gave it to the Zen person 
Etatsu, to celebrate his leaving home to practice the way.'™ Just shav- 

ing one’s head is already auspicious; to shave one’s head and shave 
it again — this is a true home-leaving child.'° Today’s leaving home 
  

103 offer, revere, honor, and praise (kuy6, kugy6, sonjit, santan (RR, FRG, 尊 
i, g{5K): A fixed phrase typically used in the Lotus Sutra to describe the worship of 

a buddha. 

104 day of the summer retreat (ge ango no hi 2 BJS A): Dates of the summer retreat 
vary; a common practice put it from the fifteenth of the fourth lunar month through the 
fifteenth of the seventh month; in 1241, this would have corresponded to 27 May through 
23 August. 

Zen person Etatsu (Etatsu zennin Sj#i# A): Otherwise unknown; from the pronun- 
ciation of his name, possibly, a colleague of Ejo #224 and Ekan {##, members of the 
so-called Daruma school who converted to Digen’s community. 

105 a true home-leaving child (shin shukke ji (ZH(1R 52): A fixed expression, found
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is “such effects” of “such power” of his previous turning the Lotus. '°° 
With the present Lotus, the Lotus will inevitably bear Lotus fruit. It 

is not the Lotus of Sakyamuni; it is not the Lotus of the buddhas: it is 
the Lotus of the Lotus. In our usual turning of the Lotus, “such marks” 
were governed by our being “unaware and oblivious”; but the present 
Lotus appears anew as “not known and not understood.”'”’ In the past, 
we exhaled and inhaled; now, we exhale and inhale. We should main- 

tain this as the Lotus, ‘‘wondrous and hard to comprehend.” 

Fed Ls 2282 eo 2S Fl) Be RE AR YD PA ac, TE H 
Written by the founder of Kannon Dori K6sh6 Horin Monastery (his 

name), the Sramana who entered the Song and transmitted the dharma. 
(His seal)'” 

[Mydshoji MS:]!''° 

(BFR RPHA, SECT, BE 
Copied in the Head Seat's Quarters, third day of mid-summer, the ju- 

nior metal year of the ox, in Ninji [13 June 1241]. Ejo'"' 

  

especially in Chan texts, for a renunciant. That Etatsu shaved his head a second time 

suggests he may have been a monk who renewed his ordination under Dogen when he 

underwent a conversion, or “change of robes“ (ん 2e 更衣 ). 

106 “such effects” of “such power” (nyoze riki no nyoze kahé WEA OM RR): 
From the Lotus Sitra’s list of ten “suchnesses” (ji nyoze +204) (see above, Note 4); 

similarly, the “such marks” (nyoze s6 80448) occurring just below in this section. 

107 “unaware and oblivious” (fukaku fuchi #74 Al); “not known and not under- 
stood” (fushiki fue ik 7 ): See, above, Note 97. 

108 “wondrous and hard to comprehend” (myo nanshi #)#€2): From Chapter 2 of 
the Lotus Siitra (Miaofa lianhua jing WHEE, T.262.9:6c19): 

我 法 妙 難 思 
My dharma is wondrous and hard to comprehend. 

109 Copyist unknown. “His name” and “his seal” refer to Dogen. 

110 The Mydshoji MS #>2>#4 of the sixty-chapter Shdbdgenz6 was completed in 
1751; its colophon attributed to Ej6 #224 is unknown in earlier manuscript witnesses. 

111 mid-summer (chika (4): Le., the fifth lunar month.
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The Mind Cannot Be Got 

Shin fukatoku 

INTRODUCTION 

This work ts preserved in the twenty-eight-text Himitsu Shobogenzo col- 
lection, where it occurs as number 3 of the first fascicle; it is included 

in the ninety-five-chapter Honzan edition as number 19. The chapter 1s 
often referred to as “Go Shin fukatoku” (4-04 FJ 7 (the “Latter Mind 
Cannot be Got’), to distinguish it from another chapter of the same title 
(translated above in Volume I), appearing as number 18 in the Honzan 
edition, number 8 in the seventy-five-chapter Shobodgenzo, and number 
4 of fascicle 1 in the Himitsu collection. It bears a colophon similar to 
that of the seventy-five-chapter Shobogenz6 text, identifying it as a work 
written at Dogen’s Koshoji, during the summer retreat of 1241. 

The text is clearly divided into two parts, of roughly equal length. 
The first deals with the title theme, the famous story of an old woman 
selling cakes who bests the monk Deshan 徳山 a learned scholar of the 
Diamond Sutra. This part corresponds, often quite closely, to the text 
of the “Shin fukatoku” chapter of the seventy-five-chapter Shobdgenzo. 
The second part of our essay treats the well-known story of Chan Master 
Huizhong’s 8 test of the mind-reading powers of an Indian monk. 
This story is the focus of the “Tashin tsu” 他 心 通 。a work of 1245 occur- 
ring as number 73 in the seventy-five-chapter Shobodgenzo and number 
80 in the Honzan edition. Here again, the correspondence in content 
and language is often quite close. It is now generally assumed that the 
present text represents an early draft of a work from 1241 that was sub- 
sequently divided into two separate essays, perhaps around 1245, when 
the “Tashin tsi” chapter is dated. 

The notes to the translation below will be limited to material specif- 
ic to this text and its relationship to chapters 8 and 73 of the seven- 
ty-five-chapter Shobogenzo, where more complete annotation can be 
found.
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TE VEER He DU 

Treasury of the True Dharma Eye 

Supplementary Chapter 4 

ILD AR BY 4 

The Mind Cannot Be Got 

(草案 本 系 ・「 秘 密 正 法眼 蔵 」 初 冊 所 収 ) 

(Draft version, in the first volume of the Himitsu Shobogenzo) 

{2:498} 

Oy Fl] Be eae 
Kannon Dori Koshd Horin Monastery 

[S4:1] 
ORG, BRO, BOM D MBSE RR SHEL IMELRNY, 

“The mind cannot be got’ is the buddhas. They have themselves main- 
tained it as anuttara-samyak-sambodhi. 

[S4:2] 

SME TS. WADARS, BLED RAT, ARRAY 4. 

It is said in the Diamond Sutra, “The past mind cannot be got; the pres- 

ent mind cannot be got; the future mind cannot be got.” 

[S4:3] 
これ す な は ち 、 諸 人 な る 心 不 可 得 の 保 任 の 現 成せ る 、 二 界 心 不 可 得 な り 、 
諸 法 心 不 可 得 な り 、 と 保 任 し 挫 れ る な り 。 こ れ を あき らむ る 保 任 は 、 諸 介 
に な ら は ざれ ば 、 詩 取 せ ず 、 諸 祖 に な ら は ざれ ば 、 正 値 せ ざる な り 。 な ら 
ふ 、 と 云 は 、 丈 六 映 に な ら ひ 、 一 王 草 に な ら ふ な り 。 諸 祖 に な らぶ ふ 、 と 評 
は 、 放 肉 骨 丹 に な ら ひ 、 破 顔 微笑 に な ら ふ な り 。 こ の 宗則 は 、 正 法眼 蔵 あ 
Xx ODICIEM# LXE OC, PRBTEFEO DE), ESIC RALL, We 
(FATALE SFOS, PDROTEORMHACKIIN, AZO 
くる な り 。 介 道 を な ら は ず 、 祖 室 に いら ざら ん は 、 見 聞 せ ず 、 會 取 せ ず 。 
問 取 の 法 に お よ ば ず 、 道 取 の 分 、 夢 に も いま だ みさ ざる と ころ な り 。 

This has expressed how they have maintained “the mind cannot be got” 
that is the buddhas; they have been maintaining it as the three realms 
  

1 Diamond Sitra (Kongo ky6 iil): This quotation represents section | in the 
seventy-five-chapter Shobdgenzo text of the “Shin fukatoku” chapter.
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are “the mind cannot be got,” as the dharmas are “the mind cannot be 
got.” The maintaining of it that makes this clear cannot be verified if not 
learned from the buddhas, cannot be directly transmitted if not learned 
from the ancestors. “To learn” means to learn from “the sixteen-foot 
body,” to learn from “a single blade of grass.”* “To learn from the ances- 
tors” means to learn from their skin, flesh, bones, and marrow, to learn 

from breaking into a smile.’ The essential point of this is that, when we 
inquire of and learn from those who clearly have directly transmitted the 
treasury of the true dharma eye, who have uniquely transmitted through 
successor after successor the fact that the mind seal of buddha after bud- 
dha and ancestor after ancestor is directly pointed at, invariably, their 
bones and marrow, face and eyes are passed down to us, and we receive 
their body, hair, and skin. Those who do not learn the way of the bud- 

dhas, who do not enter the chambers of the ancestors, do not see or hear 

it, do not understand it; the way to ask about it is beyond them, and the 

status to speak of it, they have never even dreamt of.’ 

[S4:4] {2:499} 

IUD, COMAARKAAY LER, SHMICREOX, LXDA, Ih 
を 周 金剛 王 と LX, NGRRROFEDCERO, Chic, WHR KE<K +e 
る の み に あ ら ず 、 さ ら に 十 二 携 の 書籍 を 租 集 せり 、 齋 肩 の 講 者 ある こと な 
L, BSAC, BACH Lib OMAR AHO LAC, BeEOSNT 

WIA DEO D<, FEBICU EOL ETAZSLOORICMREATAIL, BR 
り 逢 ふ 。 TAWA AIS IONARICAS, BBS, Kili, HOV, 142 
H, EIU, RAE OIZ, HOOeRBARL, Ba, Mi, Dd TZEz 
Pith, HIUMB, bbeBIT, BAOICTRL, BERK, MMO, 
こ ば く た づ さ へ て ある は 、 こ れ な に も の ぞ 。 徳山 云 く 、 液 聞か ず や 、 我 起 
周 金剛 王 な り 、 金 剛 に 長 ぜ り 、 通 達せ ず と いふ と ころ な し 、 こ の た づき さ 
へ て ある は 、 金剛 経 の 解 租 帳 。 こ れ を きき て 、 婆 子 云 く 、 老 婆 に 一 問 あ 
り 、 和 向 、 こ れ を ゆる す や い な や 。 徳山 云 く 、 ゆ る す 、 液 が 心 ろ る に まかせ 

2 “To learn” means to learn from “the sixteen-foot body,” to learn from “a single 

blade of grass” (narau, to iu wa, j6roku shin ni narai, ikky6 s6 ni narau nari 7% % Ss, 

と 云 は 、 丈 六 身 に な ら ひ 、 一 茎 草 に な ら ふ な り ): Some versions of our text read here 
shobutsu ni narau to iu wa fa BAT 72 & AS & Bis (‘To learn from the buddhas’ means. . 
.”). For the association of the “sixteen-foot body” with “one blade of grass,” see Supple- 
mentary Notes, s.v. “One blade of grass.” 

  

3. skin, flesh, bones, and marrow (hi niku kotsu zui KW 8a); breaking into a 
smile (hagan misho BREATXS): Allusions respectively to the story of Bodhidharma’s 

transmission to the second Chinese ancestor, Huike &£*J, and to the story of Sakyamu- 

ni’s transmission to the first Indian ancestor, Mahakasyapa. See Supplementary Notes, 
s.v. “Skin, flesh, bones, and marrow” and “Break into a smile.” 

4 Those who do not learn the way of the buddhas, who do not enter the cham- 

bers of the ancestors (butsud6 o narawazu, soshitsu ni irazaran {iB &7ROILS, FB 
室 に いら ざら ん ): I.e.. those outside of Dogen*s tradition of the buddhas and ancestors: 

a point reiterated in the seventy-five-chapter Shobdgenzo text of the “Shin fukatoku,” 

section 2.
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て 間 べ し 。 云 、 我 、 か つて 金剛 綻 を きく に 云 く 、 過 去 心 も 不可 得 、 現 在 心 
不可 得 、 未 座 心 不可 得 、 い ま 、 も ち ひ を し て いづ れ の 心 を か 諾 ぜん と す 
る 、 和 向 、 若 道 得 な らん に は 、 も ち ひ 、 う る 太 し 、 和 向 、 も し 道 不得 な ら 
PAIL, bBOHOKISEAMOT, A, CXICERE LT. MATE 
LexASVE, BH. TRILL TH, OUIDb DOS LUC 9 

Deshan, at a time when he was not much of a man, excelled at the 

Diamond Sutra.’ People at the time called him “Zhou, King of the 
Diamond.” He was king among over eight hundred scholars. Not only 
was he particularly versed in the Qinglong Commentary, but he also 
compiled twelve piculs of books. He was without peer as a lecturer. 

Once, upon hearing that in the south the unsurpassed way had been tn- 
herited by successor after successor, he packed his books and crossed 
mountains and rivers. As he paused for a rest to the left of the road he 
was taking to Longtan, an old woman came along.°® 

Deshan asked, “Who are you?” 

The old woman said, “I’m an old woman selling cakes.” 

Deshan said, “Sell me a cake.” 

The old woman said, “Why is the Reverend buying a cake?” 

Deshan said, “I’m buying the cake for a refreshment.” 

The old woman said, “What is that load the Reverend ts carrying?” 

Deshan said, “Haven’t you heard? I’m Zhou, King of the Diamond. 
I’m an expert on the Diamond Sutra. There’s nothing [in it] I haven’t 
penetrated. What I’m carrying here are interpretations of the Diamond 
Sutra.” 

Hearing this, the old woman said, “This old woman has a question. 
Does the Reverend grant it?” 

Deshan said, “Granted. Feel free to ask.” 

The old woman said, “I once heard it said in the Diamond Sutra, ‘The 

past mind cannot be got; the present mind cannot be got; the future 
mind cannot be got.’ Now which mind will you refresh with the cake? 
If the Reverend can answer, I’II sell you the cake; if the Reverend can’t 
answer, I won’t sell you the cake.” 

  

$ Deshan (7o ん sgz 徳山 ): The retelling of the Deshan story in this section of our 
text corresponds to sections 3-6 of the seventy-five-chapter Shobdgenzo text of the “Shin 
fukatoku.” 

not much of a man (fujdbu #7 XH): From the common Chinese usage of zhangfu XH 
for the manly male. 

6 Longtan (Ryitan HEY): A reference to Longtan Chongxin fEi#32{a (dates un- 
known; a disciple of Tianhuang Daowu XK #3815 [748-807], in the lineage of Qingyuan 

青 原 ) with whom Deshan would subsequently study.
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Deshan was at a loss and could think of nothing to reply. The old wom- 
an thereupon shook out her sleeves and left. She never sold Deshan 
the cake. 

[S4:5] 

うら むべ し 、 数 百 軸 の 得 主 、 敷 十 年 の 講 者 、 わ づか に 弊 婆 の 一 問 を うる 
に 、 す みや か に 負 遍 に お ちぬ る こと 人 
こと ぶら な ふと 正 師 の 室 に 入ら ざる と 、 は る 2 こと な る に より て か く の ご 
と し 。 不可 得 の 言 を きき て は 、 彼 此 と も ! に お な かじ く 、 う る こと ある べから 
ず 、 と の み 解 せり 、 さ ら に 活路 な し 。 又 、 う べ で か ら ず 、 と いな は 、 も と よ 
りそな は れる ゆえ に 云 ふ 、 な ん ど お も ふ 人 も あり 。 これ を 、 い か に も あ た 

こと な り 。 徳山 、 こ の と き は じ め て 、 え に か ける 餅 、 う る を や むる に 
あ た は ず 、 と し り 、 又 、 介 道 修行 に は 、 必 ず そ の 人 に 人 逢 べ き と お も ひし り 
き 。 又 、 い た づら に 給 書 に の みか か は れる が 、 ま こと の ちか ら を うべ か ら 
さる こと を も 、 お も ひし りき 。 つ ひ に 、 龍 六 に 参 じ し て 、 師 資 の みち 見 成せ 
り し より 、 ま さ に その 人 な りき 。 いま は 、 雲 門 ・ 法眼 の 高 入 な る の み に あ 
ら ず 、 人 中 ・ 天 上 の 導師 な り 。 

What a pity.’ A commentator of several hundred rolls, a lecturer of 
several tens of years, gets but a single question from a tired, worn-out 
old woman and is immediately defeated. This happens because of the 
great difference between those who have succession from a master and 
those who lack succession from a master, those who have visited the 

rooms of a true master and those who have not entered the rooms of a 
true master. Hearing the words “cannot be got,” they understand only 
that this and that are all equally impossible to get, and they have no way 
out. Again, there are people who think that [the sutra] says “cannot be 
got” because we possess it from the start; this does not get it at all. At this 
time, Deshan first recognized that “a painted cake can’t satisfy hunger”; 
and he understood that, to practice the way of the buddhas, we have to 

encounter “that person”; and he understood that one fruitlessly engaged 
only with books cannot develop real strength.® Eventually, he studied 
with Longtan and, after realizing the way of master and disciple, was 
truly “that person.” Now, he is not only the eminent ancestor of Yunmen 
and Fayan but a guide to humans and devas.” 

  

7 What a pity (uwramu beshi 9 StL): This section parallels material in sections 
7-8 of the seventy-five-chapter Shdbdgenzo text of the “Shin fukatoku.” 

8 “that person” (sono hito €@ A): Le., a true master. 

9 the eminent ancestor of Yunmen and Fayan (Unmon Hogen no késo FY + 法 
眼 の 高祖 ): I.e.、 an ancestor in the lineage leading to the Yunmen 雲 門 and Fayan 法眼 
houses of Chan. This line has no parallel in the seventy-five-chapter Shobdgenzo text.
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[S4:6] {2:500} 
“OARAEBESIL, HU, DOL, HXOHUX4AIEM, WEAOAR 
な り 。 婆 子 、 い ま 、 徳 山 を 杜 ロ せ し む れ ば と て も 、 lc その 人 に て あら 
ん こと も 、 さ だ め が た し 。 し ば らく 心 不 可 得 の こ と ば を きき て 、 心 ある ベ 
き に あら ず 、 と ば か りお も ひ て 、 か く の ご と く と ふ に て ある らん 、 と お ば ぼ 

ゆ 。 徳山 の 、 丈 夫 に て あり し か ば 、 か ん が ふる ちか ら も あり な まし 。 か ん 
が ふる こと あら ば 、 婆 子 が その 人 に て あり ける と きも きこ ゆ べ ご か り し か ど 

も 、 徳 山 の 、 徳 山 に て あら ざり し と き に て あれ ば 、 沙 子 が その ひと な る 
と も 、 い まだ し られ ず 、 み え ざ る な り 。 

When we think about this episode, we can see here that at that time De- 
shan had not clarified [the dharma].'° Although here the old woman may 
have shut Deshan’s mouth, it is still difficult to decide that she was really 
“that person.” It seems likely that she asks as she does because, merely 
having heard the words “the mind cannot be got,” she thinks simply that 
there must be no mind. Had Deshan been a man, he would have had 

the strength to judge her; and, had he judged her, we would have heard 
when the old woman was “that person.” But, since this was a time when 
Deshan was not yet Deshan, whether the old woman was “that person” 
is still not known, still cannot be seen. 

[S4:7] {2:501} 

又 、 い ま 婆 子 を 疑 閉 する こと 、 ゆ えな き に あら ず 。 徳山 道 不得 な らん に 
な どか 徳山 に むか う て 云 は ざる 、 Me いま 道 不得 な り 、 さ ら に 老婆 に IZ FS 
AL, BB. D~) CHMODEDIZISERL, to この と き 、 徳山 の 問 を 
えて 、 1 に ちか の て いふ こと あり せ ば | 老婆 が まこ と に て ある ちか ら 

も 、 あ ら は れ め ぬ べ し 

Again, we are not without reasons to doubt the old woman here.'! 
When Deshan was unable to say anything, why did she not say to him, 
“Since the Reverend is unable to say anything, ask this old woman, and 
the old woman will answer for the Reverend’? At this time, having got 
Deshan’s question, if she had something to say to Deshan, the old wom- 
an’s real strength would have appeared. 

  

10 When we think about this episode (kono innen o omou ni — ORREB 6 SZ): 
This section parallels material in section 8 of the seventy-five-chapter Shobdgenzo text 
of the “Shin fukatoku.” 

11 we are not without reasons to doubt the old woman here (ima bashi o gijaku 
suru koto, yue naki ni arazu WEBER EBEBTOI EL PAREICHOT): This sec- 
tion parallels material in section 9 of the seventy-five-chapter Shobdgenzo text of the 
“Shin fukatoku.”
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[S4:8] 

か く の ご と く の 古 人 の 骨 剛 も 面目 も 、 古 借 の 光明 も 現 瑞 も 、 同 参 の 功夫 あ 
り て 、 徳 山 を も 婆 子 を も 、 不 可 得 を も 可 得 を も 、 餅 を も 心 を も 、 把 定 に わ 
づら は ざる の み に あ ら ず 、 放 行 に も わ づ ら は ざる な り 。 

With the concentrated effort that studies together with the bones and 
marrow, face and eyes of the ancients, with the radiance and auspicious 
signs of the old buddhas, one has no trouble, not only getting hold of, but 
also letting go of Deshan, of the old woman, of “cannot be got,” of “can 
be got,” of the “cake,” and of the “mind.”'” 

[S4:9] 

VILA, MINEO NM=atkweO, PDE=HtHL, HOWREKKA_LSEBICH 
BHT LHL HON, HOS SHeia$ Zicld, BO+BAFELYS 
EMAIL Y, WODICHOADEIMEAD, ESI, DHICHAPOUTH 
ふ べ し 、 是 不可 得 、 と 。 如何 に あら ん か これ 現在 心 、 と 云 ば 、 か れ に むか 

ひ て いふ べべ し 、 基 不可 得 、 と 。 如 何 に あら ん か 基 未 來 心 、 と 云 は ば 、 か れ 
(CIA) TV SEAL, BRA OE, 

That is, the buddha mind is itself the three times. Although the mind 
and the three times are not separated by a hair’s breadth, when we dis- 
cuss their separation, their departure from each other, it is a profound 
distance, exceeding one hundred eight thousand. If we are asked, “What 
is the ‘past mind’?” we should answer, “It is ‘cannot be got.’” If we are 
asked, “What is the ‘present mind’?” we should answer, “It 1s “cannot be 
got.’” If we are asked, “What is the ‘future mind’?” we should answer, 
“It is ‘cannot be got.’” 

[S4:10] 

BILSS OLIIAl, De LITSE<,. FAGEROC SEDH90, loans 
ず 、 し ば らく 、 不可 得 な り 、 と 云 ふ 。 心 う で か ら ず 、 と は い は ず 、 ひ と へ 
に 、 不 可 得 、 と 云 ふ 。 心 うべ で し 、 と は い は ず 、 ひ と へ に 、 不 可 得 、 と 云 ふ 

な り 。 又 、 如 何 な る か 過去 心 不 可 得 、 と いわ ば 、 生 死去 来 、 と 云 べ し 。 如 
何 な る か 現在 心 不 可 得 、 と 云 は ば 、 生 死去 来 、 と いふ べし 。 如何 な る か 未 
来 心 不可 得 、 と 云 は ば 、 生 死去 来 、 と 云 ふ べし 。 を ほ よ そ 、 牧 壁 羽 区 に て 
TEA HDOTED, =e. FHRICHERATGIC CHO LHI, HID CHES 
He Be ER OATE) . aah, =HHICHE RRS O LRT, We. WK 
に て ある 不可 得 の 、 自 に て 在 る あり 、 草 木 風水 な る 不可 得 の 、 則 ち 心 な る 
在り 、 又 、 應 無 所 住 、 面 生 基 心 の 、 不 可 得 な る あり 、 双 、 十 方 諸 代 の 、 一 

代 の 代 に て 八 萬 法 門 を と く 。 不可 得 の 心 、 基 れ か く の ご と し 。 
  

12 the radiance and auspicious signs of the old buddhas (kobutsu no komyo mo 
genzui mo 4 0 CAA & Bib  ): I.e., the nimbus surrounding the body of a buddha and 
the miraculous portents of his actions. The Honzan version of our text reads here gentan 
現 端 ("beauty"[2]: perhaps from /jge7 727y6 示現 端正 "to display beauty”]). This and 
the following two sections have no parallel in the seventy-five-chapter Shobdgenzo text 
of the “Shin fukatoku,” which concludes with Dogen’s suggestions on how the conver- 
sation between Deshan and the old woman could be improved.
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The point of this is that we are not saying of the mind that there is a 
mind that, for now, we call “cannot be got”; we are saying, for now, it 

is “cannot be got.”'> We are not saying that we cannot get the mind; 
we are saying solely, “it cannot be got.” We are not saying that we can 
get the mind; we are saying solely, “it cannot be got.” Again, if we are 
asked, “What is ‘the past mind cannot be got’?” we should say, “birth 
and death, coming and going.” If asked, “What is ‘the present mind can- 
not be got’?” we should say, “birth and death, coming and going.” If 
asked, “What is ‘the future mind cannot be got’?” we should say, “birth 
and death, coming and going.” 

In general, there is a buddha mind that 1s “fences, walls, tiles, and 

pebbles”; the buddhas of the three times all verify this as “it cannot be 
got.”'* There are only the fences, walls, tiles, and pebbles that are the 

buddha mind; in the three times, the buddhas verify them as “it cannot 

be got.” Not to mention that there is [the case in which] the “it cannot 
be got” that is the “mountains, rivers, and the whole earth” exists in 
itself; there [the case in which] the “it cannot be got” that is “grasses, 
trees, wind, and water” is the mind.'° Or, again, there is [the case in 

which] “one should produce a thought that does not abide anywhere” 1s 
“it cannot be got.”!° Again, the mind of “it cannot be got” with which the 
buddhas of the ten directions, in each age, preach the eighty thousand 
dharma gates 1s like this. 

* KOK OK 

  

13. we are not saying of the mind that there is a mind that, for now, we call “can- 

not be got” (shin o shibaraku, fukatoku to nazukuru shin ari, to wa iwazu 心 を し ば ら 
く 、 不 可 得 と な づく る 心 あ り 、 と は 云 は ず ): Presumably. meaning something like. “it 
is not that ‘cannot be got’ is an attribute of the mind.” 

14 a buddha mind that is “fences, walls, tiles, and pebbles” (shd heki ga ryaku nite 
aru busshin ari #8 BIC CED HELE 9 ): Allusion to a well-known saying in Chan 
texts first attributed to Nanyang Huizhong Ma bGEB (d. 775). See Supplementary Notes, 
s.v. “Fences, walls. tiles, and pebbles.” 

15 there is [the case in which] the “it cannot be got” that is the “mountains, rivers, 

and the whole earth” exists in itself (senga daichi nite aru fukatoku no, onozukara nite 
gz 77 山河 大 地 に て ある 不可 得 の 、 自 に て 在 る あり ):A tentative rcndering of an odd 
locution. “Mountains. rivers、 and the whole earth" (sezgg gc 山河 大 地 ) is a fixed ex- 
pression occurring often in Chan texts; here, perhaps, reflecting a conversation between 
Weishan Lingyou ji #46 (771-853) and his disciple Yangshan Huiji (uA (803- 
887) recorded in Dogen’s shinji Shobégenzé th FEWER RK (DZZ.5:212. case 168): see 
Supplementary Notes, s.v. “Sun, moon, and stars.” 

16 “one should produce a thought that does not abide anywhere” (6 mushojii, ni 

shé go shin FEEPT(E, tnt): From the famous line in the Diamond Siitra (Jingang 
bore boluomi jing SMAAK ERE, T.235.8:749c22-23), on hearing which it is said 
the future Sixth Ancestor, Huineng #482, was awakened.
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[S4:11] {2:502} 

又 、 大 誠 國 師 の と き 、 大 耳 三 大 、 に 西 天 よ り 到 京 せ り 。 他 心 通 を え 
た り と 講ず 。 FORRET, ちな み に こ 較 8 こ 命じ て 試験 せ し む る に 、 三 蔵 
わ づ か に 國 師 を みて 、 速 に 裕 寿 し て 右 に た つ 。 國 師 つ ひ に 問 、 な ん ぢ 、 他 
心 通 を 香り や いな や 。 三蔵 ま うす 、 不 敢 、 と 。 Bab zs. CESA~L. 老 
(8. FVYONORITAMED. SHE DT. FR, MOH, ZACH 

川 に 行 て 競 渡 の ふ ね を みる 。 國 師 や や 久 く し て 再 間 す 、 な ん ち ぢ ち 云 べし 、 2 
僧 、 今 何 遍 に か 在 る 。 二 涯 ま うす 、 和 向 は 一 國 の 師 也 、 な ん ぞ 天 津 橋 の 上 
に 行 て 、 PURE FT SeASD, BIRD, ABSAL, BIB. Si mIC AME 
る 。 三蔵 、 や や 久 く 在 れ 共 、 し る こと な し 、 み る と ころ な し 。 國 師 、 ち な 
み に 叱 し て 云 、 こ の 野 狐 精 、 RASH, (IO RIC DHS. Sie. Mak F 
な し 。 

Again, at the time of the National Teacher Dazheng, the Tripitaka 
Master Daer arrived in the capital from distant Sindh in the West.'’ 
He claimed to have attained the knowledge of other minds. The Tang 
Emperor Suzong thus ordered the National Teacher to test him. As 
soon as the Tripitaka Master saw the National Teacher, he quickly paid 
obeisance and stood off to the right. 

After a while, the National Teacher asked him, “You have the knowl- 

edge of other minds, do you?” 

The Tripitaka Master said, “I wouldn’t presume.” 

The National Teacher said, “Tell me, where’s this old monk right 
now?” 

The Tripitaka Master said, “The Reverend ts the teacher to a nation. 

Why has he gone off to Xichuan to watch the boat races?” 

The National Teacher after a while asked again, “Tell me, where’s this 
old monk right now?” 

The Tripitaka Master said, “The Reverend ts the teacher to a nation. 

Why has he gone onto the Tianjin bridge to watch the monkeys play?” 

The National Teacher asked once more, “Tell me, where’s this old 

monk right now?” 

The Tripitaka Master was silent for a while but did not know, did not 

see anything. 

The National Teacher then rebuked him, saying, “This fox spirit! 
Where’s his knowledge of other minds?” 

The Tripitaka Master had no response. 

  

17. the National Teacher Dazheng (Daishé kokushi K#EMEN): Dogen begins here 
his discussion of material found in the “Shobogenzo tashin tsu” 正法 眼 蔵 他 心 通 . His 
Japanese retelling of the encounter between Huizhong and Daer here corresponds to the 
Chinese version in section | of that text. His comments in the following two sections, 

however, while consistent with his treatment there, have no exact parallel.
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[S4:12] 

か く の ご と く の 事 と 、 し ら ざ れ ば あし 、 き か ざれ ば あや し み め ぬ べ し 。 (RA 
と 三蔵 と ひと し か る べから ず 、 天 地 懸 隔 な り 。 修 祖 は 、 俸 法 を あき ら め て 
あり 、 三 蔵 は 、 い まだ あき ら め ず 。 ま こと に それ 三蔵 は 、 在 俗 も 三蔵 な る 
こと あり 。 た と へ ば 文華 に と ころ を えた らん が ご と し 。 然 あれ ば 、 ひ ろく 

笠 漢 の 言 音 を あき ら め て ある の み に あ ら ず 、 他 心 通 を も 修得 せり と 云 へ ど 
も 、 佐 道 の 身 心 に お き て は 、 ゆ め に も いま だ み ざ る ゆえ に 、 介 祖 の 位 に 誇 
せる 國 師 に まみ ゆる に は 、 す な は ち 勘 破 せ ら る る な り 。 い は ゆる 人 居 道 に 心 
を な ら ふ に は 、 高 法 取 ち 心 な り 、 三 界 唯 心 な り 。 唯 心 こ れ 唯 心 な る 太 し 、 
是 借 即 心 な る べし 。 た と ひ 自 な り と も 、 た と ひ 他 な り と も 、 人 道 の 心 を あ 
や ま ら ざる 太 し 。 い た づら に 西川 に 流 沙 す べから ず 、 天 津 橋 に お も ひ わ た 
ARDS, PIED RDLAERETS< Id, PIEO AAs BSATRL, 

If we did not know of such a matter, it would be bad; if we had not 

heard of it, we would have been suspicious. The buddhas and ancestors 
and the tripitaka masters cannot be equal; the gap Is as great as heaven 
and earth. The buddhas and ancestors have clarified the buddha dharma; 

the tripitaka masters have not clarified it. Indeed, with tripitaka masters, 

there are cases where laymen are tripitaka masters, as when one has 
attained a place in literary culture. Thus, while he may not only have 
widely understood the languages of Sindh and Han but also cultivated 
the knowledge of other minds, because he has never seen even in his 
dreams the body and mind of the way of the buddhas, when he meets 
with the National Teacher, who has verified the status of the buddhas and 

ancestors, he is immediately seen through. 

When we study the mind in the way of the buddhas, it is, the myriad 
dharmas are the mind; it is, the three realms are only mind.'® It should 
be, only mind is only mind; it should be, this buddha ts this mind it- 

self.'? Whether it is one’s own or another’s, we should not be mistaken 

about the mind in the way of the buddhas. It does not vainly drift off to 
Xichuan; it does not wander over the Tianjin bridge. To maintain the 
body and mind of the way of the buddhas, we should study the spiritual 
knowledge of the way of the buddhas.”° 
  

18 the myriad dharmas are the mind (manbé sunawachi shin nari BEB bo 心 な 
”) ): Japanese rendering of the phrase wanfa jixin Bi4BI-L, occurring in Chan texts (see, 
e.g., Zongjing lu ABER, T.2016.48:603c25). 

the three realms are only mind (sangai yui shin = F#RME-L): A very common expression 

found throughout Chan literature as well as other Chinese texts of the Mahayana; see 
Supplementary Notes, s.v. “The three realms are only mind.” 

19 this buddha is this mind itself (ze butsu soku shin 6 BI-L): Playing with the 
well-known expression “this mind itself is the buddha” (soku shin ze butsu Bfl.txé (6); 
see Supplementary Notes. 

20 spiritual knowledge of the way of the buddhas (butsudé no chitsi (iH 0 ih): 
Probably meaning “paranormal knowledge as it is properly understood in the way of



116 DOGEN’S SHOBOGENZO VOLUME VII 

[S4:13] {2:503} 
VIL 4S HIB Ica, RM AZED7E0, PRRICH OREO, READ 
te) #D>ae Bib t bOBTRL, =MTCCINeAF, BMORDS 
な り 。 然 あれ ば 、 巳 然 十 度 も 、 い まだ 國 師 の 心 を みず 、 國 師 の 心 に 通ずる 
こと な し 。 い た づら な る 西川 と 天津 と 、 競 渡 ・ 導 多 と の み に た は むる る 野 
狐 子 な り 、 い か に し て か 國 師 を 見 ん 。 又 、 國 師 の 在 遍 を みる べから ざる 道 
理 、 あ きら けし 。 老 僧 今 いづ れ の 上 慶 に か ある 、 と 三 た び 問 に 、 こ の こと ば 

を きか ず 。 若 し きく こと あら ば 、 た づ ぬ べし 、 き か ざれ ば 貴 過 する な り 。 
三蔵 、 若 し 修法 を な ら ふ こと あり せ ば 、 國 帥 の こと ば を きか まし 、 國 師 の 
身心 を みる こと あら まし 。 ひ ご ろ 介 法 を な ら は ざる が 故に 、 人 中 ・ 天 上 の 
導師 に うま れ あ ふと い へ ども 、 い た づら に すぎ ぬる な り 、 あ は れ む べし 、 
か な し むべ し 。 お ほ よ そ 三 蔵 の 學 者 、 い か で か 俺 祖 の 行 履 に お よ ば ん 、 Hl 
師 の 民 際 を し らん 。 況 や 、 西 天 の 論 師 お よび 人 生 寺 三蔵 、 た えて 國 師 の 行 履 
を し る べから ず 。 三蔵 の し らん こと は 、 天 帝 も し る べし 、 論 師 も し る 
し 。 論 師 ・ 天 帝 し らん こと 、 補 鹿 の 智 力 、 お よ ば ざら ん や 。 十 聖 三 賢 も 、 
お よ ば ざら ん や 。 國 師 の 身心 は 、 天 帝 も し る べから ず 、 補 席 も いま だ あき 
ら め ざ る 也 。 身心 を 條 家 に 論ずる こと 、 か く の ご と し 。 し る 太 し 、 信 ず べ で 
し 。 我 が 大 師 得 尊 の 法 、 い まだ 二乗 ・ 外 道 等 の 野 狐 の 精 に は 、 お な じ か ら 

さる な り 。 

That is, in the way of the buddhas, all the earth is mind; it does not 

change in arising and ceasing. All the dharmas are mind; we should also 
study all the mind as the spiritual powers.*' Since the Tripitaka Master 
does not see this, he is just the spirit of a fox. Thus, in the previous two 
times as well, he never sees the mind of the National Teacher, he does not 

know the mind of the National Teacher. He is a fox cub just idly playing 
around at Xichuan and Tianjin, boat races and monkeys. How could he 
see the National Teacher? Again, the reason that he cannot see the where- 
abouts of the National Teacher is obvious. Asked three times “where’s 
this old monk right now?” he does not hear these words. If he heard 
them, he could have inquired about them; since he did not hear them, he 

missed them. Had he learned the buddha dharma, the Tripitaka Master 

would have heard the words of the National Teacher, would have seen 

the body and mind of the National Teacher. Because he did not regularly 
learn the buddha dharma, though he may have been born to meet a guide 
of humans and devas, he idly passes it by.” How pathetic. How sad. 

  

the buddhas.” The term chitsi #0i4 (“spiritual knowledge”), occurring here and in the 
following section, is not found elsewhere in the Shdbdgenzo; it is synonymous with jinzi 
##3H (“spiritual powers”; S. abhijfia). See Supplementary Notes, s.v. “Spiritual powers.” 

21 all the mind (jinshin #&-L)): In parallel with “all the earth”; or, perhaps, “all minds,” 
in parallel with “all dharmas.” In common parlance, the term jinshin #L. means “to 
exhaust the mind” in wholehearted effort. 

22 though he may have been born to meet a guide of humans and devas (ninchii 

tenjo no doshi ni umareau 7 の 79o7 の 人 中 ・ 天 上 の 導師 に うま れ あ ふと い へ ども ): ILe., 
though he had the opportunity to encounter Huizhong, of whom tradition held that he
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In general, how could scholars of the tripitaka reach the conduct of the 
buddhas and ancestors or know the whereabouts of the National Teach- 
er? It goes without saying that the treatise masters of Sindh in the West 
and the Indian tripitaka masters could know nothing of the conduct of 
the National Teacher. What the tripitaka master knows is known as well 
by the Deva Lord, is known as well by the treatise master.**> What the 
treatise master or the Deva Lord knows — how could it not be equaled 
by the knowledge power of the heir apparent?** How could it not be 
equaled by the ten sages and three worthies?” The body and mind of the 
National Teacher cannot be known even by the Deva Lord and 1s still 
not clarified even by the heir apparent. This is how body and mind are 
discussed in the house of the buddhas. We should know it; we should 

believe it. The dharma of our great master Sakya, the World-Honored 
One, has never been the same as the fox spirits of the two vehicles and 
other paths. 

[S4:14] {2:504} 
然 あ る に 、 こ の 一 段 の 因 5SO< LY BKOBBEBOBOBRATAI, 

その 話 、 の これ り 。 

Now, from long ago, venerables over the generations have investigat- 
ed this episode, and their talk on it remains. 

[S4:15] 
僧 あ り て 趙 州 に と ふ 、 三 蔵 、 な に と し て か 第 三 度 に 國 師 の 所 在 を み ざ る 。 
趙 州 云 、 國 師 在 三蔵 鼻 也 上 、 所 以 不 見 。 又 僧 あ り て 玄 沙 問 、 既 在 鼻孔 上 、 
BERR, BWR, ABA, BRS. RAHI RAIL, AH 
ME, M, . SRAM UL CR<. We, AMER, BSRMR. He 
也 、 敗 也 。 又 、 僧 あり て 仰 山 に 問 、 第 三 度 、 な に と し て か 、 三 蔵 や や ひさ 
し く あ れ ど 國 師 の 所 在 を み ざ る 。 仰 山 云 、 前 十 度 是 渉 境 心 、 後 入 自 受 用 三 
BR. ATLA AR 

A monk asked Zhaozhou, “Why did the Tripitaka Master not see the 

whereabouts of the National Teacher the third time?’”° 
  

was teacher, on earth, to the emperors of China and, in the heavens, to Indra, king of the 

gods. 

23 Deva Lord (Tentai K7): I.e., Indra, king of the gods. 

24 heir apparent (fusho #fiJx): l.e.. a bodhisattva destined to become the next buddha. 

25 ten sages and three worthies (jisshd sanken +42 =): Also read jissh6é sangen. 
Reference to those on the path of the bodhisattva: the ten stages, or “grounds” (chi HH; S. 
bhiimi), of the “sage,” or “noble” (shé #2; S. arva), ones — i.e., those on the advanced 

levels of the path — and the three types of “wise,” or “worthy” (ken '&; S. bhadra) ones 
— 1.e., those on the level just preceding the arya. 

26 Amonk asked Zhaozhou (sd mon Joshi {8 ili) ): This section (throughout which 
Dogen switches back and forth between Chinese quotation and Japanese translation) 

corresponds to the Chinese text in section 2 of the “Shob0genzo tashin tsu.“
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Zhaozhou said, “The National Teacher was on the Tripitaka Master’s 

nose; that’s why he didn’t see him.” 

Again, a monk asked Xuansha, “Since he was on his nose, why didn’t 

he see him?” 

Xuansha said, “Because he was too close.”’ 

Duan of Hathui said, “If the National Teacher was on the Tripitaka 

Master’s nose, why would it be hard?”” 
Again, Xuansha summoned the Tripitaka Master, saying, “Tell me, did 
you In fact see him the first two times?” 

Chan Master Mingjue Zhongxian of Xuedou said, “Defeated! Defeat- 
ed!” 

Again, a monk asked Yangshan, “On the third time, although he was 
silent for a while, why didn’t the Tripitaka Master see the National 
Teacher’s whereabouts?” 

Yangshan said, “The first two times were the mind that plays across 
objects. After that, he entered the samadhi of personal enjoyment; 
that’s why he didn’t see him.” 

[S4:16] {2:505} 

“ORME, TOLOICHMERHED, BENOIT YO, VIkw 
る 、 第 三 度 し ら ず 、 と の み 論 じ て 、 前 責 度 は 知れ り 、 と ゆる す に 似 た り 。 
征 肥 ち 古 先 の 貴 過 する 虎 な り 、 晩 進 の し る べき な り 。 

These five venerables may all be on the mark, but they have missed 
the conduct of the National Teacher: they discuss only the fact that he 
did not know the third time and seem to accept that he knew the first two 
times.*® This is a place our old forebears missed, and latecomers should 
recognize it. 

[S4:17] 
興 聖 、 今 、 五 位 の 尊 宿 を 疑 閉 す る こと 、 雨 般 あ り 。 一 に は 云 、 國 師 の 、 三 
江 を 試験 する 意 趣 を し ら ず 。 二 に は 云 、 國 師 の 身心 を し ら ず 。 し ば らく 還 
師 、 三 蔵 を 試験 する 意 趣 を 不知 と 云 ふ は 、 第 一 番 に 國 師 云 く 、 商 道 老 僧 即 
今 在 仕 衣 虎 、 と 問 こ ころ は 、 ニ 三蔵 、 若 側 法 を し れ り や 、 い まだ し ら ず だ 写 、 
と 試問 する と き 、 三 蔵 、 も し 人 ら 法 を 聞こ と あら ば 、 老 僧 今 在 其 摩 虎 、 と き 
く こ と ば を 、 介 法 に な ら ふ べき な り 。 條 法 に な ら ふ 、 と 云 ふ は 、 國 師 の 、 

27 Duan of Haihui (Kaie Tan 4  ‘im): Our version here is missing some text; the origi- 
nal, given in full in the “Shdbdgenzo tashin tsi” and also below, section 27, has: 

BUEN Ae = TL, ARE SL. PR-RAEREM7E = HCE Bis BS 
If the National Teacher was on the Tripitaka Master’s nose, why would it be hard 

to see him? He’s completely unaware that the National Teacher was in the Tripitaka 
Master’s eye. 

  

28 These five venerables (kono goi sonshuku = 2 H.{\,®# 78): This section corresponds 
to material in section 3 of the “Shob0genzo tashin tsu.“
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PENSE WONORICD HA, EBSIL, TIBICHSA, MIBILHAD, 無 
上 菩提 に ある か 、 般 若 波 維 審 に ある か 、 空 に か か れる か 、 地 に た て る か 、 
草 状 に ある か 、 寅 所 に ある か 、 と 間 な り 。 三蔵 、 こ の 心 を 不知 、 い た づ 
ら に 凡夫 二乗 等 の 見 解 を た て まつ る 。 國 師 か さ ね て 間 、 溢 道 老 僧 即 今 在 仕 

誠 虎 。 こ こ に 三蔵 、 更 に いた づら の こと ば を た て まつ る 。 國 師 か さ ね て と 
ふ 、 商 道 老 僧 即 今 在 基礎 虎 。 と き に 三蔵 、 や や ひさ し く あ れ ど も 、 も の い 
は ず 、 こ こち 注 然 な り 。 ち な み に 國 師 、 即 三蔵 を 叱 し て 云 、 遺 野 狐 精 、 他 
心 通 在 甚 摩 虎 。 か くい ふ に 、 三 蔵 、 な ほ 云 ふ ぶ こ と な し 。 

Kosho'*s doubts about the five venerables here are of two sorts: first, 

they do not know the National Teacher’s basic intention in testing the 
Tripitaka Master; second, they do not know the body and mind of the 
National Teacher.”’ 

Now, for a start, when I say that they are ignorant of the National 
Teacher’s basic intention in testing the Tripitaka Master, I mean this: that 

the National Teacher’s thought in saying the first time, “Tell me, where’s 
this old monk right now?’ is to test whether the Tripttaka Master knew 
the buddha dharma or not. 

When asked this, if the Tripitaka Master had heard the buddha dharma, 
the words asking, “where’s this old monk right now?” he should have 
learned from the buddha dharma.*° To “learn from the buddha dharma,” 

means that the National Teacher’s asking, “Where’s this old monk right 
now?” is “Am I here?” “Am I there?” “Am I in unsurpassed bodhi?” 
“Am I in maha-prajiia-paramita?”’ “Am I suspended in space?” “Am | 
standing on the earth?” “Am I in a thatched hut?” “Am I at the treasure 
trove7“ 

The Tripitaka Master, not recognizing this thought, worthlessly offers 
the views of common people and the two vehicles. The National Teach- 
er asks him again, “Tell me, where’s this old monk right now?’ Here, 

the Tripitaka Master again offers worthless words. The National Teach- 
er asks yet again, “Tell me, where’s this old monk right now?” At this 
point, the Tripitaka Master, though silent for a while, says nothing and 
feels at a loss. Whereupon the National Teacher rebukes the Tripitaka 
  

29 Kosho 興 聖 : Dogen uses the custom of referring to himself in the third person by 
the name of his monastery, K6sh6ji #222 5%. This section loosely corresponds to sections 
4-6 in the “Shdbdgenzo tashin tsi.” 

30 he should have learned from the buddha dharma (buppo ni narau beki nari 俺 
法 に な ら ふ べき な り ): Perhaps meaning, “he should have understood in terms of the 
buddha dharma.” 

31 treasure trove (hdsho #£FT): The metaphor of the treasure trove as the true goal 
of Buddhism comes from a famous parable in the Lotus Sutra, in which the buddha ts 

depicted as a caravan leader, taking people to a treasure (Miaofa lianhua 776g 妙法 蓮華 
ME, T.262.9:25c26ff).



120 DOGEN’S SHOBOGENZO VOLUME VII 

Master, saying “This fox spirit! Where’s his knowledge of other minds?” 
Thus spoken to, the Tripitaka Master had nothing to say. 

[S4:18] 
つら つら この 因 を お も ふ に 、 古 先 と も に お も は く は 、 今 國 師 の 、 三 蔵 を 
叱 す る こと 、 前 規 度 は 國 師 の 所 在 を し る と い へ ども 、 第 三 度 、 し ら ざ る が 
ゆえ に 叩 する な り と 。 然 か に は あら ず 。 お ほ よ そ 三 蔵 の 、 野 狐 精 の み に し 
て 、 俸 法 は 夢 過 未 見 在 な る こと を 、 叱 する な り 。 前 十 度 は し れ り 、 第 三 度 
は し ら ざ る 、 と は 云 ぬ な り 。 叱 する は 、 物 じ て 三 蔵 を 叱 す る な り 。 國 師 の 
ここ ろ は 、 ま づ 修 法 を 、 他 心 通 と 云 こ と あり や いな や 、 と も お も な ふ 。 ME 
と ひ 他 心 通 と 云 と も 、 他 も 、 備 道 に な ら ふ 他 を 提 す べし 、 心 も 、 介 道 に な 
ら ふ 心 を 罰 す べ し 、 通 も 、 伏 道 に な ら ふ 通 を 昌 す べき に 、 今 三蔵 いふ と こ 
ろ は 、 か つて 仙 道 に な ら ぉ ふ 遍 に あら ず 、 い か で か 修法 と い は ん 、 と 國 師 は 
お も か ふ な り 。 試験 す 、 と 云 ふ は 、 た と ひ 第 三 度 云 ふ 遍 あ り と も 、 前 三 度 の 
如く あら ば 、 人 法 の 道理 に あら ず 、 國 和 師 の 本 意 に あら ず 、 さ れ ば 叱 す べき 
な り 。 三 度 問 著 す る は 、 三 蔵 も し 了 國 師 の こと ば を 聞く た び や あ る と 、 か ね 
て 間 閉 する な り 。 

Fully thinking through this episode, our old forebears have all thought 
that, the National Teacher’s rebuking the Tripitaka Master here was 
because, though he may have known the whereabouts of the National 
Teacher the first two times, the third time he did not know. This 1s not 

so. He rebuked him for being nothing but a fox spirit that had never seen 
the buddha dharma even in its dreams. He did not say that he knew the 
first two times and did not know the third time. The rebuke was a general 
rebuke of the Tripitaka Master. 

The National Teacher’s thought was, first of all, to consider whether 
there is such a thing as speaking of the buddha dharma as “knowing oth- 
er minds.” Then, even if spoken of as “knowing other minds,” for “oth- 
er,” we should take up the other learned in the way of the buddhas; for 
“minds,” we should take up the mind learned in the way of the buddhas; 
and for “knowing,” we should take up the knowing learned tn the way of 
the buddhas. Yet, the National Teacher thought, what the Tripitaka Mas- 
ter is saying here is nothing ever learned in the way of the buddhas; how 
could we call it the buddha dharma? In his testing him, even tf he had 
had something to say the third time, had it been like the first two times, 
it would not have been the truth of the buddha dharma, would not have 

been the basic intention of the National Teacher, and therefore would 

have been criticized.** Asking him three times was repeatedly asking the 
Tripitaka Master whether he had heard the National Teacher’s words. 

  

32 had it been like the first two times (zen sando no gotoku araba fij=FEQDUN< & 
F(£): Reading zen ryddo AliAA RE (“the first two times”) for the problematic zen sando 
(“the first three times”). This section corresponds to sections 7-8 in the “Shobdgenzo 
tashin ts.”
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[S4:19] {2:506} 

Sl, RIO Roe LOF, EIT, VISOAREAOR Ol, =O LA 
べき に あら ず 、 通 ず べ き に あら ず 。 十 聖 三 覧 お よ ば ず 、 補 鹿 ・ 等 覚 の あき 
らむ る に あら ず 、 過 夫 三 蔵 い か で か し らん と 。 

Secondly, to say that they do not know the body and mind of the Na- 
tional Teacher is to say that the body and mind of the National Teacher 
are not something the Tripitaka Master could know, not something he 
could read.*? The ten sages and three worthies cannot reach it; the heir 
apparent and virtually awakened do not clarify 1t — how could a com- 
moner tripitaka master know it? 

[S4:20] 
“OW, HX OMMIRETAL, MORO, =sKdbB LANL. BE 
の と 擬 す る は 、 お の れ 、 す で に こ 國 師 の 身心 を し ら さ る に より て な 

。 他 心 通 を えん と も が ら 、 國 師 を し る べし と 云 は ば 、 二 乗 、 更 に 國 師 を 
し ちこ きか し か ある べから ず 、 二 乗 人 は 、 た えて 國 師 の 性 際 に こ お よ ぶ べ 
か ら ざ る な り 。 今 、 大 乗 経 を よむ 二乗 人 お ほし 、 か れ ら も 、 國 師 の 身心 を 
し る べから ず 、 双 、 作法 の 身心 、 夢 に も 見 る べから ざる な り 、 た と ひ 大 飛 
綴 を 証 府 する に 似 た れ ど も 、 ま た く か れ は 小乗 人 也 、 と あき ら か に し る 
し 。 お ほ よ そ 國 師 の 身心 は 、 神 通 修 誠 を うる と も が ら の 、 し る 太 き に あら 
ざる な り 。 國 師 の 身心 は 、 國 師 殺 は か り が た か らん 。 政 如何 。 行 履 ひ さ し 
く 作 人 を 賠 せ ず 、 ゆ え に 修 眼 も 劇 不 見 な り 。 去就 、 は る か に 集 窒 を 脱落 せ 
), HEED TAAICH OAD, 

Clearly, we should be firmly convinced of this principle.** Those who 
suppose that the body and mind of the National Teacher could be known, 
could be reached by, the Tripitaka Master do so because they themselves 
clearly do not know the body and mind of the National Teacher. If we 
say that those who have got the knowledge of other minds could know 
the National Teacher, could those of the two vehicles then know the 

National Teacher? This could not be. Those of the two vehicles could 
never reach the borders of the National Teacher. Now, there are many 
people of the two vehicles that read the scriptures of the Great Vehicle; 
they too cannot know the body and mind of the National Teacher, nor 
can they see even in their dreams the body and mind of the buddha dhar- 
ma. We should clearly recognize that, while they seem to read and recite 
the scriptures of the Great Vehicle, they are wholly people of the Small 
Vehicle. In sum, the body and mind of the National Teacher cannot be 
known by those who attain the practice and verification of the spiritual 

  

33 Secondly (ni ni —(2): This section corresponds to the first part of section 9 of the 

^ShobQgenzo tashin tsu.“ 

34 Clearly, we should be firmly convinced of this principle (kono dori, akiraka ni 
ketsujd su beshi この 道理 、 あ きら か に 決定 すべ し ): This section parallels material in 
section 9 of the “Shob0genzo tashin tsu.“
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powers. The body and mind of the National Teacher might be difficult 
even for the National Teacher to gauge. Why? For long, his conduct has 
not figured to make a buddha; hence, even the buddha eye cannot see it. 
In going and staying, he has cast off the nest; he cannot be constrained 
by nets and cages. 

[S4:21] {2:507} 
いま 五 位 尊 宿 、 と も に 勘 破 す べし 

Now we need to see through each of our five venerables.*° 

[S4:22] 

趙 州 云 、 國 師 は 三蔵 の 上 鼻 也 上 に ある 、 ゆ え に 見 ず 。 こ の 話 、 な に と か い 
ふ 。 本 を あき ら め ず し て 末 を 云 に は 、 か く の 如 く の あ や まり あり 。 展 
師 、 い か に し て か 三蔵 の 鼻 了 紀 の 上 に あら ん 、 三 蔵 、 い まだ 鼻 比 な し 。 又 、 
國 師 と 三蔵 、 あ ひみ る た より ある に 似 れ ども 、 相 近 み らち な し 。 明 眼 は 、 ま 
さ に 欧 腹 すべ し 

Zhaozhou said, “The National Teacher was on the Tripitaka Master’s 
nose; that’s why he didn’t see him.’”° What is this saying? When we talk 
about the branches without clarifying the root, we get this sort of mis- 
take. How could the National Teacher be on the Tripitaka Master’s nose? 
The Tripitaka Master does not yet have a nose. Again, while it may seem 
as if there is a basis for the National Teacher and the Tripitaka Master to 
see one another, there is no way for them to approach one another. Clear 
eyes should discern this. 

[S4:23] 
玄 沙 云 く 、 只 稿 太 近 。 ま こと に 太 近 は 、 さ も あら ば あれ 、 あ た り に は あ た 
ら ず 。 い か な る を か 太 近 と いふ 、 な に を か 太 近 と 易 する 。 玄 沙 い まだ 太 近 
を し ら ず 、 太 近 を 参 ぜ ず 、 介 法 に お き て は 遠 之 遠 笑 。 

Xuansha said, “Because he was too close.’ To be sure, “too close” 

may be as it may; but, as for hitting it, this does not hit it. What is he 

calling “too close”? What does he bring up as “too close”? Xuansha has 
not understood “too close,” has not studied “too close”; in terms of the 

buddha dharma, he is the farthest of the far. 

[S4:24] 

(MUS, AUPE, BA BSA=R, ATOR ER. Ch, )REMIOIZE 
WPBRICED<SOS< ERED. COREREICHOT, BHAOLIAILY 
Page 7e 0, EID, PRATER OR ADIEL LL FILE HODM IE, Ze 

35 Now we need to see through each of our five venerables (ima goi sonshuku, tomo 
ni kanpa su beshi VE HLM, & b ICMR -~L): Paralleling section 16 of the 
*Shobdgenzo tashin tsi.” 

  

36 Zhaozhou (Joshi 趙 州 ): Paralleling section 17 in the “Shobogenzo tashin tsu.“ 

37 Xuansha (Cezs/g 玄 沙 ): Paralleling section 18 in the "Shobogenzo tashin tsu.“
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DILSAITMEY, AER. FICHE < MAMOMESe LN, LV 

ふ 、 國 師 の 一 毛 の 功徳 を し ら ず と いふ べし 。 

Yangshan said, “The first two times were ‘the mind that plays across 
objects.’*® After that, he entered ‘the samadhi of personal enjoyment’; 
that’s why he didn’t see him.” Even if he has a towering reputation in 
Sindh in the West as a little Sakyamuni, he is not without wrong here. 
If we say that, where there is seeing each other it is always “playing 
across objects,” then it would seem there is nowhere that the buddhas 
and ancestors see each other; it is as if he had never learned of the virtue 

of granting a prediction of becoming a buddha.” To say that the first two 
times the Tripitaka Master really knew the whereabouts of the National 
Teacher, we must say is not to know the virtue of a single hair of the 
National Teacher. 

[S4:25] {2:508} 
LW OMCs <. AIPA BE ie IE, CORREO A, WSF e BSI 
た り と い へ ども 、 AMARREBILALT, OAICEIHST, 

Xuansha summoned him, saying, “Did you in fact see him the first two 
times?”*° Although these words, “Did you in fact see him?” sound as if 
they are saying what needs to be said, it seeks to say that his seeing 1s 
like not seeing. Hence, it 1s not right. 

[S4:26] 

“He EXC. BRA Rion < . Meth, Mth, CNA“WoOW~rT Be sTsS 
EX, LAOBSAL, 道 に あら ず と せん と き 、 し か いふ べから ず 。 

Hearing this, Chan Master Mingjue of Mount Xuedou said, “Defeated! 
Defeated!” When we take Xuansha’s saying as saying something, we 
should say this; when we take it as not saying anything, we should not 
say it.*! 

IS4:27| 

海 人 端 云 く 、 國 師 も し 和 在 三蔵 貞 北 上 、 有 仕 摩 難 見 。 殊 不知 、 國 師 在 三 厳 眼 
HS, 走 又 、 第 二 度 を 論ずる な り 。 前 南 度 も みさ る こと を 、 町 すべ き を 町 
ETL WDA ASEOETO SFL E IC dO, PRA RICO EBLBEA, 

38 Yangshan (ん yzgz 仰 山 ): Paralleling section 19 in the “Shob0genzo tashin tsu.“ 
  

39 granting a prediction of becoming a buddha (/z sg の zzfsz 授 記 作 俺 ): Presumably, 
Dogen's point here is that, if knowledge of another's mind is limited to the ordinary mind 
that “plays across objects,” the buddhas would be unable to predict (as they are held to 
do) the future buddhahood of the advanced adept. 

40 Xuansha (Gensha X%7)): Corresponding to section 21 in the “Shobogenzo tashin 
tsu.” 

41 When we take Xuansha’s saying as saying something (Gensha no do o do to suru 
7o ん ん 玄 沙 の 道 を 道 と する と き ): Corresponding to section 22 in the “Shobogenzo tashin 
tsu.“
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Duan of Haihui said, “If the National Teacher was on the Tripitaka 

Master’s nose, why would it be hard to see him?? He’s completely un- 
aware that the National Teacher was 1n the Tripitaka Master’s eye.” This 
also discusses the third time. It does not scoff, as it should scoff, at the 

fact that he also fails to see him the first two times. How can he know 
either that the National Teacher ts on his nose or is in his eye? 

[S4:28] 
五 位 尊 宿 、 何 れ も 國 師 の 功徳 に くら し 、 人 法 の 区 道 、 ち か ら な き に 似 た 
り 。 し る 太 し 、 國 師 は 即ち 一 代 の 介 な り 、 人 正 法眼 滅 あ きら か に 正 偉 せ 
り 。 小乗 の 三蔵 ・ 論 師 等 、 さ ら に 國 師 の 邊 際 を し ら ざ る 、 そ の 誇 、 こ れ な 
り 。 他 心 通 と いふ こと 、 小 乗 の いふ が 如き は 、 他 念 通 と いひ ぬ べ し 。 小乗 
三蔵 の 他 心 通 の ちか ら 、 國 師 の 一 毛 端 を も 、 半 毛 端 を も 、 し る べし と お も 
へ る は 、 あ や まり な り 。 小乗 の 三蔵 、 す べ て 國 師 の 功徳 の 有 所 在 、 み る 
か ら ず と 、 一 向 な ら ふ べき な り 。 た と ひ 、 も し 國 師 、 さ き の 雨 度 は 所 在 を 
し ら る と い へ ども 、 第 三 度 に し ら ざ らん は 、 三 分 に 十分 の 能 あ らん 、 叱 す 
RKHOST, CKEOMETE DOD, SHBRMICHOT, CNeMetA, Ena” 
ERA (BPA, BRIS, SHSM CW ERMERORF PHS XAL LY, ob 
L770, AMS. TCCMEIOITES LOSAZICEV CT, DK OTE 
LDR EH, 

The five venerables are all ignorant of the virtues of the National Teach- 
er and appear to lack the power of pursuing the way of the buddha dhar- 
ma.*? We should realize that the National Teacher was a buddha for his 
age, who directly transmitted the treasury of the true dharma eye of the 
Buddha. The proof that the tripitaka masters, the treatise masters, and 
the like, of the Small Vehicle can never know the borders of the National 

Teacher is this. Knowledge of other minds of the sort described by the 
Small Vehicle should be called knowledge of others’ thoughts. It is a mis- 
take to think that the power of the knowledge of other minds of a tripitaka 
master of the Small Vehicle might know even the tip of a single hair, or of 
half a hair, of the National Teacher. We should learn solely that a tripitaka 
master of the Small Vehicle cannot see anything of the whereabouts of 
the National Teacher. If he could know the whereabouts of the National 
Teacher the first two times, but failed to know the third time, he would 

have had the ability to get two out of three; he should not have been 
rebuked. Or, even if rebuked, it would not be as completely deficient. 
Had he rebuked him for this, who would trust the National Teacher? His 

intention was to rebuke the Tripitaka Master entirely for lacking the body 
and mind of the buddha dharma. Because none of the five venerables 
understood the conduct of the National Teacher, they had errors like this. 
  

42 Duan of Haihui (Kaie Tan tf @ sii): Corresponding to the first part of section 23 of 
the “Shobdgenzo tashin tsu.” 

43 The five venerables (goi sonshuku 4:{\.®#18 ): This section corresponds to material 
in sections 24-25 of the “Shdbdgenzo tashin tst.”
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[S4:29] {2:509} 

XDOWMAIC. WEPIEODRAGe EDLESLY, CD-KBeMTSOX 
と え ざ らん と も が ら 、 自 人 鈴 の 法 を 通 ぜ り と い は ん こと 信じ が た し と い へ ど 
も 、 古 先 も か く の 如 く 角 錆 就 錆 あ り と し る べし 。 

Therefore, we tell of “mind cannot be got” in the way of the buddhas. 
It is hard to believe that those who cannot penetrate this one dharma 
have penetrated other dharmas; yet even our old forebears have made 
mistakes of mistakes like this.“ 

[S4:30] 

ある と き 、 僧 あり て 國 師 に 問 、 い か に あら ぬか これ 古 修 心 。 國 師 い は く 、 

Her Be BOE, Ub. DRAGER, 

Once, the National Teacher was asked by a monk, “What is the old 

buddha mind?” The National Teacher said, “Fences, walls, tiles, and 

pebbles.” 

This is also “the mind cannot be got.” 

[S4:31] 

HOE, (8d 0 CRIS, WDICH OAD INBRED, Pda It 
<, MIBZBA. OMb~, KMD LEBER する な り 。 

Once, the National Teacher was asked by a monk, “What is the con- 
stantly abiding mind of the buddhas?’*° The National Teacher said, 
“Fortunately, you’ve encountered this old monk’s palace visit.” 

This is also studying the mind that “cannot be got.” 

[S4:321 
天帝 和 糧 、 あ る と き 國 師 に 問 、 い か に し て か 有人 逢 を 解脱 せん 。 國 師 の 云 く 、 

子 、 eh UCHEE MRED, RKrie, DARTH, WDRSADE 
1@, BORO < . ROD, CIB, KREBS. ODROADINERDL, 
BED PU bOWCALTKS, BHEIRA, AERA, KTR, 
tte T 

  

44 made mistakes of mistakes (shdshaku jushaku 1§383438): A fixed expression oc- 
curring several times in the Shdbdgenzo; often understood in the sense, “to recognize 

a mistake for what it is,” but here more likely simply something like “to make mistake 
after mistake”; see Supplementary Notes, s.v. “Make a mistake of a mistake.” 

45 “What is the old buddha mind?” (ika ni aranu ka kore kobutsushin いか に あ 

samc AB): A well-known dialogue (see, e.g., Jingde chuandeng lu (2 {AE 
#k, 1.2076.51:438a9), appearing several times in Dogen’s writings (although not in the 
^ShobQgenzo tashin tsu"). 

46 ‘What is the constantly abiding mind of the buddhas?” (ika ni aran ka kore 
shobutsu jOjit shin VAN & & AUD = Aas HEL): The source of this dialogue is un- 
known (and the significance of Huizhong’s response is unclear). Again, not a dialogue 
appearing in the “Shdbdgenzé tashin tsi.”
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The National Teacher was once asked by Deva Lord Sakra, “How is 

one liberated from the conditioned?’”*”’ 

The National Teacher said, “Deva, by practicing the way, one ts liber- 
ated from the conditioned.” 

Deva Lord Sakra asked again, “What is the way?” 

The National Teacher said, “One’s fleeting mind 1s the way.” 

Deva Lord Sakra said, “What is the fleeting mind?” 

The National Teacher pointed and said, “This 1s the altar of prajfia; that 
1s the net of pearls.” 

Deva Lord Sakra bowed. 

[S4:33] 

BIZLEPIICMDERF SIL, PAA AOBICBIZEL, EbICONe 
BBA OL, MK: BBO: MRICHOT, DETGEBRTA 

し 。 

In sum, in the way of the buddhas, talk of body and mind is common 
in the communities of buddha after buddha and ancestor after ancestor. 
To study any of them is not the thinking or perception of the common 
people or the worthies and sages. We should investigate “the mind can- 
not be got.” 

IE YEAR gel AR BY 4 
Treasury of the True Dharma Eye 

The Mind Cannot Be Got* 

(TA “ES RERRE A, SFR RAS 

Written at KOshd Horin Monastery; a day of the summer retreat, 1n the 

junior metal year of the ox, the second year of Ninji [1241]? 

  

47 Deva Lord Sakra (Jen Taishaku K*#®): l.e., the god Indra, in whose heaven it is 

said Huizhong preached. The source of this dialogue, absent in the “Shdbdgenz6 tashin 
tsi,” is unknown. 

48 The “Shin fukatoku” of the seventy-five-chapter Shdbdgenzo adds here “Number 8” 
(daihachi #/\). 

49 This date represents a correction, found in the Honzan edition, of the era name HOji 

#472 given in the Himitsu Shobdgenzo MS colophon: the second year of HOji would have 
been 1248, the senior earth year of the monkey (boshin 1A), long after Dégen had left 
K6dshdji. Dates of the summer retreat vary; a common practice put it from the fifteenth 
of the fourth lunar month through the fifteenth of the seventh lunar month; in 1241, the 
equivalent of 27 May through 23 August.
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The Four Attractions of the Bodhisattva 

Bodaisatta shishobo 

INTRODUCTION 

This short work was preserved as number 28 in the sixty-chapter Shobo- 
genzo and included in the ninety-five-chapter Honzan edition as number 
45. The Tounji 7/225 manuscript version translated here lacks a colo- 
phon for this chapter; the eighteenth-century Mydshoji #>& = manu- 
script ascribes it to the late spring of 1243, shortly before its author was 
to abandon his K6shOji near the capital and withdraw to the province of 
Echizen. 

As its title indicates, the text deals with the traditional set of four prac- 
tices through which the bodhisattva attracts converts to Buddhism. The 
treatment of this theme is noteworthy for its use of examples from Chi- 
nese literature, and for its lack of reference to the Chinese Chan literature 

or use of Chan locutions of the sort we see in Dogen’s other Shobdgenzo 
texts from the early 1240s; in this, the work seems closer to the style and 
themes of the twelve-chapter Shobogenzo.
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TE YAR ie!) Bt 

Treasury of the True Dharma Eye 

Supplementary Chapter 5 

ee tee Woes HE DU ta 

The Four Attractions of the Bodhisattva 

( 六 十 塗 本 系 ・ 洞 雲寺 所 収 本 ) 

(Sixty-Chapter Compilation, TOQunji text) 

[S5:1] {2:510} 

一 者 、 布 施 。 二 者 、 愛 語 。 三 者 、 利 行 。 四 者 、 同 事 。 

First 1s giving, second ts kind speech, third 1s beneficial acts, fourth is 
cooperation. ' 

[S5:2] 
その 布施 と いふ は 、 不 人 な り 。 不 貸 と いふ は 、 む さぼ ら ざ る な り 。 む さぼ 
ら ず と いふ は 、 よ の な か に いふ 、 へ つら は ざる な り 。 た と ひ 四 洲 を 統領 す 
れ ど も 、 正 道 の 教 化 を ほど こす に は 、 か な ら ず 不 貸 な る の みな り 。 た と へ 
ば 、 す つる た か ら を 、 し ら ぬ 人 に ほど こさ ん が ご と し 。 遠山 の 華 を 、 如 來 
に 供 じ 、 前 生 の た か ら を 、 衆 生 に ほど こさ ん 、 法 に お き て も 、 物 に お き て 
も 、 面 面 に 布施 に 相 應 する 功徳 を 本 具 せ り 。 我 物 に あら ざれ ども 、 布 施 を 
さ へ さる 道理 あり 。 そ の も の の か ろ き を きら は ず 、 そ の 功 の 買 な る 太 き な 
0, 道 を 道 に ま か す る と き 、 得 道 す 。 得 道 の と き は 、 道 、 か な ら ず 道 に ま 
か せら れ ゆ く な り 。 財 の 、 た か ら に まかせ ら る る と き 、 財 、 か な ら ず 布施 
と な る な り 。 目 を 目 に ほど こし 、 他 を 他 に ほど こす な り 。 こ の 布施 の 因 
力 、 と ほ く 天 上 ・ 人 間 ま で も 通じ 、 誇 果 の 賢 ・ 聖 まで も 通ずる な り 。 そ の 
wath, AHO, FES LTO CT, TCCMEDPTSDY AI, 

“Giving” means “not craving.” “Not craving” means “not being 
greedy.” “Not being greedy” means, in worldly terms, “not currying fa- 

  

1 giving (fuse fit): The first in the standard list of the “four things that attract” (shi 
shobd Wiié; S. catvari-samgraha-vastini): giving (fuse *ihiti; S. dana), kind words 
(aigo a8; S. priyavacana), beneficial acts (rigyd #47; S. arthakrtya), and cooperation 
(g677 同 事 : S. sg の 7 が). In the “Shobogenzo ippyakuhachi homyomon" 正法 眼 蔵 一 
i /\YEBAFY, Dogen quotes the Abhiniskramana-sitra (Fo benxing ji jing #bATT RE, 
T.190.3:682a16-17): 

OPER YARAPY, TS URE, Heel, MOREE, 
The four things that attract are a gateway to the illumination of the dharma, for one 
gathers in all living beings and, after attaining bodhi, offers the dharma to all living 
beings.
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vor.” Even if one rules the four continents, in offering the teaching of the 
true way, one is necessarily simply not craving. It is like offering dis- 
carded jewels to a stranger. In offering the flowers of a distant mountain 
to a tathagata or offering treasures from a previous life to a living being, 
whether it is the dharma or an object, each is originally endowed with 
the merit accompanying giving. There is a principle that, even if they are 
not one’s own objects, this does not obstruct giving. Without despising 
the fact that the object is trivial, [we should recognize] that its merit is 
real. When we leave the way to the way, we gain the way; when we gain 
the way, the way invariably continues to be left to the way. When posses- 
sions are left to possessions, the possessions invariably become giving. 
It is offering the self to the self; offering the other to the other. The causal 
efficacy of this giving penetrates even to the distant heavens and human 
realms, penetrates even to the worthies and sages who have verified the 
fruit. The reason for this is that the giving, becoming experience, has 
formed a bond with them.’ 

[S5:3] {2:511} 
LEEIFJOOREILS . AHT AZAD, REO7RDNCZEEAL AI, EDT 
の 人 を 、 諸 人 、 の ぞ み みる 。 

The Buddha said, “When the person who gives enters the assembly, 
the people immediately look to that person.’ 

[S5:4] 
し る べべ し 、 ひ そ か に その ここ ろ の 通ずる な り 、 と 。 し か あれ ば す な は ち 、 
一 句 ・ 一 侯 の 法 を も 布施 すべ し 、 此 生 他 生 の 善 種 と な る 。 一 鉄 ・ 一 草 の 財 
を も 布施 すべ し 、 此 世 多 世 の 善 根 を き ざ す 。 法 も た か ら な る 太 し 、 財 も 法 
な る べし 。 願 業 に よる べき な り 。 

“We should understand that the person’s mind imperceptibly pene- 
trates.“ 
  

2 The reason for this is that the giving, becoming experience, has formed a bond 
with them (sono yue wa, fuse no, ndju to narite, sude ni en o musubu ga yue ni CAO” 

AML, ARH. FESE TRO CT. FCUCKme EST SA KIC): A tentative translation, 
taking ndju HE here to refer to the “experience” of those to whom the “causal efficacy” 
(innen riki (#77) has penetrated. The term might well be rendered “recipient” (as it is 
below, section 5), though it is unclear how that would work in this context. 

3 The Buddha said (Hotoke no notamawaku |Z ¢ (TOOK EXIL< ): The Buddha’s 
words, given here in Japanese, appear to extend to the final quotation marker to &, at 
the end of the first sentence of the following section. The source is uncertain, though 

commonly said to reflect a line in the Ekottaragama (Zengyi ahan jing 増 一 阿 含 経 . 
T.125.2:681a4-5): 

fa Ee, RAS RIL. 
The chief donor is admired by the people and looked upon with joy. 

4 ‘We should understand that the person’s mind imperceptibly penetrates” (shi-
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Thus, we should give even one line or one gatha of dharma; it will 

form good seeds for this life and other lives. We should give one coin or 
one blade of grass of possessions; it will portend good roots in this world 
and many worlds. The dharma should be one’s wealth, and one’s wealth 
should be the dharma; it depends on one’s expectations. 

[S5:5] 

まこ と に す な は ち 、 ひ げ を ほど こし て は 、 も の の ここ ろ を と と の へ 、 い さき さ 
ご を 供 じ て は 、 王 位 を うる な り 。 た だ か れ が 報 謝 を むさ ぼら ず 、 み づか ら 
が ちか ら を わか つ な り 。 式 を お き 、 橋 を わた す も 、 布 施 の 椅 度 な り 。 も し 
よく 布施 を 欧 す る と き は 、 受 身 ・ 捨 自 と も に これ 布施 な り 、 治 生産 業 も と 
より 布施 に あら ざる 事 な し 。 は な を 風 に まかせ 、 鳥 を と き に ま か す る も 、 
布施 の 功 業 な る べし 。 阿 育 大 王 の 半 基 維 果 、 よ く 数 百 の 僧 に 供養 せ し 、 廣 
大 の 供養 な り と 誇 明 する 道理 、 よ く よ く 能 受 の 人 も 胸 す べし 。 身 力 を は げ 
ます の み に あ ら ず 、 便 宜 を すご さ ざ る べし 。 ま こと に 、 み づか ら に 布施 の 
功徳 の 本 具 な る ゆえ に 、 い ま の み づ か ら は 、 え た る な り 。 

Truly, therefore, offering a beard fixes someone’s heart; offering sand 
gets one the rank of king.’ Without desiring the other’s gratitude, one 
simply shares one’s own strengths. Providing a boat and building a 

ru beshi, hisoka ni sono kokoro no tsuzuru nari, to し る べし 、 ひ そ か に その ここ ろ の 

Wat S720. &): Apparently, a continuation of the Buddha’s words quoted in section 3, 
presumably, as an explanation of why the people look to the donor. 

5 offering a beard (hige o hodokoshite O\T & 1k Y = UT): Likely an allusion to the 
story of the Tang Emperor Taizong’s Az (r. 626-649) contributing the hair of his beard 
to a medicine to cure General Li Ji 228) (594-669) (see, e.g., Hanyuan xinshu Hats, 
KR.3k0038.100.9a): 

ELA, a VtAKS, SRR BA. AAT. HB BAL, k& 
ff. Adt, awim@, TA, BRtleir, Pats. 
Ji served with complete loyalty, the Emperor entrusting him with great matters. 
Once, he suddenly became ill. The doctor said, “He can be healed with ashes.” 

The Emperor thereupon cut his own beard and mixed it into the medicine. [Ji] then 
recovered and offered thanks, kowtowing till he bled. 
The Emperor said, “I was thinking of the country. Why thank me?” 

  

offering sand gets one the rank of king (isago o kiijite V\\& = &fKU T): Allusion to 
the story of a prior life of King ASoka, when, as a boy, he offered sand to Buddha Sak- 
yamuni; see, e.g., Ayuwang jing hi A EK (T.2043.50:131c9ff). Once, when the Buddha 
was traveling, he came upon two boys playing in the sand. One of them put some sand 

in the Buddha’s begging bowl. The Buddha accepted it, smiled, and emitted a multi-col- 
ored light from his body that reached throughout the three-thousandfold world and then 
returned. When Ananda questioned the Buddha, he replied (T.2043.50:132a26-b2.): 

BRE, YR) Sey BPR, PRA. VEAL, HES, WAAR 
MERE FR, SEREMBSKEAM A. BOTS EAEK, BAKE 
SA é/\ BO RRS A. 
“Ananda, did you see the boy offer sand to the bowl?” 
Ananda said to the Buddha, “Just so, I saw it.” 
The World-Honored One continued, “One hundred years after my entrance into nir- 

vana, this boy will be born as a king of Pataliputra named Asoka. He will become
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bridge are also the dana-paramita of giving.© When we study giving 
well, receiving a body and discarding a body are both giving; earning a 
living and working are fundamentally nothing other than giving. Leav- 
ing flowers to the wind, leaving birds to the time must also be meritori- 
ous acts of giving.’ The Great King Asoka made an offering of half an 
amalaka to several hundred monks; the principle demonstrating that it 
was a vast offering should be carefully studied as well by the recipients.* 
Not only should we exert our physical strength, but we should not miss 
opportunities. Truly, it is because we are originally endowed with the 
merit of giving that we have attained ourselves now. 

[S5:6] 

ほ と け の の た ま は く 、 於 其 自身 、 尚 可 受 用 、 何 況 能 奥 父母 奏子 。 

The Buddha said, “They can even enjoy it themselves, how much 

more give it to their father or mother, wife or child.” 

  

a wheel-turning king of the four quarters, having faith in the true dharma. He will 
make offerings widely to the sarira, erect 84,000 stiipas, and benefit many people.” 

6 Providing a boat and building a bridge (fune o oki, hashi o watasu ft® BS , 
橋 を わた す ): The fourth and fifth of the seven good deeds leading to birth in the heaven 

of Brahma according to the Zhudefutian jing #72 HK (T.683.16:777b2ff). The others 
are, first, constructing Buddhist buildings; second, providing shade trees; third, provid- 

ing medicines; sixth, digging wells; seventh, providing latrines. The fourth and fifth are 
given (at T.683.16:777b5-6) as: 

四 者 、 作 生 堅 船 清 度 人 民 。 五 者 、 安 設 橋 染 過 度 薦 弱 。 
Fourth, constructing sturdy boats to take the people across the water. Fifth, setting up 
bridges for the frail to cross. 

7 Leaving flowers to the wind, leaving birds to the time (hana o kaze ni makase, tori o toki 
ni makasuru は な を 風 に まかせ 、 和 鳥 を と き に ま か す る ): ILe. letting nature take its course: 
letting the wind carry away the spring blossoms; letting the cocks crow in the morning. 

8 The Great King Asoka (Aiku daid bl XK): Reference to the story that, at the end 
of his life, King Asoka had nothing left to give the samgha but the piece of fruit in his 
hand. (The fruit in question, given here as anraka #£#€ 5, is regularly taken as the man- 
go [S. admra]; Sanskrit Gmalaka is the emblic, or Indian gooseberry.) According to the 
version of the story in the Ayuwang jing bl BEE (T.2043.50:148b16-20), addressing 
his ministers in attendance, the king said, 

ME HK — Se 7s (E.R EE, ERA, MR EMR. ih 
— ONE HEH, SMEAR RE, SER RATIT TH ht, RBS. EY) 
VA Siti RAGS Hs (EBX. 
There is but one thing you should do for me. Send this half @malaka to Kurkutarama 
and report my words: “King Asoka prostrates himself at the feet of the samgha. In 
the past, he ruled all the territory of Jambudvipa; now he has only half an a@malaka. 
This is my final donation. I beg the samgha to receive it. The thing is small, but the 
merit of giving it to the samgha Is vast.” 

9 The Buddha said (/o7o ん e 7o 72772y の ん 7 ほ と け の の た ま は く ): The source is uncer- 
tain, but it appears that the quotation as given here may be playing with a line of scrip-
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[S5:7] {2:512} 

し か あれ ば し り ぬ 、 み づか ら も ちい る も 、 布 施 の 一 分 な り 、 父 母 ・ 妻 子 に 
の た べら 、 布施 な る べし 。 も し 、 よ く 布 施 に 一 鹿 を 捨 せ ん と き は 、 み づ 

ら が 所 作 な り と いふ と も 、 し づか に 随 長 すべ き な り 。 諸 他 の ひと つの 功 
ee. TCE LOC NSMAIK, HMO IES, [LUMO THENT TOD 
ゆえ に —o 

Thus, we know that using it oneself is a part of giving; offering it to 
father or mother, wife or child is giving. When we relinquish one parti- 
cle of dust in giving, we should quietly rejoice, though we have done it 
ourselves. For we have already directly transmitted and produced one of 
the merits of the buddhas; for we are practicing for the first time one of 
the dharmas of the bodhisattva. 

[S5:8] 

BAU DE AILREDI LARLY, —MeASLCREODMABCIECUD 
HALO, FISICWEAECHMEAEBRDS2YO, ZOIECLHY, DEO 
布施 を も て すべ き な り 。 か る が ゆえ に 、 六 波 羅 審 の は じ め に 、 村 波羅蜜 あ 
る な り 。 心 の 大 小 は 、 は か る べから ず 、 物 の 大 小 も 、 は か る べから ず 。 さ 
れ ど も 、 心 甲 物 の と き あ り 、 物 轄 心 の 布施 ある な り 。 

Hard to change are the minds of living beings. One seeks to change 
them, from beginning to change the mind ground, with one possession 
as a start, until they reach gaining the way. At this beginning, we should 
always use giving. Therefore, at the beginning of the six paramitas 1s the 
dana-paramita. We should not measure the size of the mind; we should 
not measure the size of the object. Still, there are times when the mind 
changes the object; there is giving in which the object changes the mind. 

* OK OK K 

[S5:9] 
愛 語 、 と いふ は 、 和 衆生 を みる に 、 ま つづ 慈愛 の 心 を お こし 、 顧 愛 の 言語 を ほ 
どこ す な り 。 お ほ よ そ 、 横 悪 の 言語 な き な り 。 世俗 に は 、 安 合 を と ふ 欄 儀 

り 、 代 道 に は 、 珍 重 の こと ば あり 、 不 審 の 孝行 あり 。 慈 念 衆 生 、 猫 如 

  

ture. The reading of the first clause, “can even enjoy” (shé ka juyi f=] FJ 5¢ FA), is attested 
in several MS witnesses; but the TOunji text, on which this edition is based, has “do not 

even enjoy ” (shdé fu juyit fal 752 FA), a reading that mirrors a passage in the Bhaisajya- 
guru-pirva-pranidhana-sitra (Yaoshi benyuan jing Sé6MA RE, T.450.14:405c11-19), 
in which the Buddha criticizes the stingy who do not share their wealth: 

RAM, RABHMBRSA, (HERE FUER KOA. Kat Ala 
従 此 命 終 。 生 餅 鬼 界 或 傍 生 趣 。 

They pile up wealth, which they do not even enjoy themselves, much less give to 
father or mother, wife or child, servant or envoy, or the beggar who approaches them. 
When these sentient beings end their lives, they are born in the realm of hungry 
ghosts or the animal destiny.
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赤子 お も ひ を た く は へ て 言語 する は 、 愛 語 な り 。 HSI, (EDL, 
徳 な き は 、 あ は れ む べし 。 愛 語 を この む よ り は 、 や う や く 愛 語 を 増長 する 

な り 。 し か あれ ば 、 ひ ご ろ し られ ず 、 み えさ ざる 愛 語 も 、 現 前 する な り 。 現 

在 の 身 命 の 存 せ らん あ ひ だ 、 こ の む で 愛 語 すべ し 、 世 世 生 生 に も 、 不 退 韓 
な らん 。 和 多 敵 を 降伏 し 、 君 子 を 和睦 な らし むる こと 、 愛 語 を 根本 と する な 
り 。 むか ひ て 愛 語 を きく は 、 お も て を よろ こ ば し め 、 こ ころ を た の し く 
す 。 む か は ず し て 愛 語 を きく は 、 肝 に 銘じ 、 魂 に 銘 ず 。 し る 太 し 、 受 語 
lk, BEVIS, BOI, BOeBE LUO, BH. E<AKOSD 
ら あ る こと を 、 學 すべ き な り 、 た だ 、 能 を 賞 す る の み に あ ら ず 。 

“Kind speech” means that, when we see a living being, we first of all 
give rise to a mind of compassion and offer caring words. In general, it 
means having no rough or bad words. In the secular world, we have the 
etiquette of asking if another is well or not; in the way of the buddhas, 
there are the words “take care of yourself,” and the filial act of “how 
are you?””'° Speaking with the feeling, “she thinks compassionately on 
living beings, as if they were her babies,” is kind speech. ''! 

Those with virtue are to be praised; those without virtue are to be pit- 
ied. From a fondness for kind speech, kind speech is gradually extended. 
Thus, the kind speech that we ordinarily do not recognize and do not 
notice appears. While our present life exists, we should be fond of using 
kind speech; in age after age and life after life, we shall not regress from 
it. Kind speech is fundamental to overcoming enemies and creating har- 
mony among the virtuous. To hear kind speech directly makes the face 
happy and the heart joyful; to hear of kind speech indirectly inscribes 
it on one’s being, inscribes it on one’s spirit. We should know that kind 
speech arises from a kind heart, and a kind heart represents the seed of a 
compassionate heart. We should study that kind speech has the power to 
reverse the heavens; it is not merely praising ability. '° 

* OK OK OK OK 

[S5:10] {2:5133 

利行 、 と いふ は 、 貴 典 の 衆生 に お き て 、 利 益 の 善 巧 を めぐ で ぐらす な り 。 た と 
へ ば 、 遠 近 の 前 途 を ま ぼ り て 、 利 他 の 方 便 を いと な む 。 Hepa HINA, 
病 雀 を や し な ふぁ ふ べし 。 和 鑑 虹 を み 、 病 雀 を み し と き 、 か れ が 報 謝 を も と め 
ず 、 た だ ひと へ に 、 利 行 に も よ ほ さ る る な り 。 
  

10 “take care of yourself” (chinchd YH); “how are you?” (fushin *#): Salutations 
used among Buddhist clerics: the former is a farewell; the latter, a greeting. 

11 “she thinks compassionately on living beings, as if they were her babies” (jinen 

shujo, vit nyo shakushi 2&2 7R/E, ERA T-): The words of Majijusrt in the Lotus Siitra 
(Miaofa lianhua jing WiE3E ZENE, T.262.9:35b19-20), as a description of the eight-year- 
old daughter of the naga king Sagara. 

12 reverse the heavens (Kaiten [8]X): I.e., reverse a bad situation.
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“Beneficial acts” means using skillful means to benefit living beings, 
both high and low; for example, looking to the near and distant future, 
we carry out expedient acts to benefit others. We should take pity on the 
distressed tortoise and take care of the sick sparrow.'? When they saw 
the distressed tortoise and saw the sick sparrow, without seeking their 
gratitude, they simply carried out beneficial acts. 

[S5:11] 

MABSI< lk, Fle eK ERI, ADA, (LSaDrarvle, & LM 
に は 、 あ ら ざ る な り 。 利行 は 、 一 法 な り 、 あ まね く 自 他 を 利 す る な り 。 む 
か し の 人 、 ひ と た び 洒 浴 す る に 、 み た び か み を ゆ ひ 、 ひ と た び 人 和信 食す る 
に 、 み た び 、 は きい だ し は 、 ひ と へ に 他 を 利 せ し ここ ろ な り 。 ひ と の くに 
の 民 な れ ば 、 を し へ ざら ん と に は あら ざり き 。 

Foolish people think that, if they give priority to benefiting others, 
their own benefit will be excluded. This is not the case. Beneficial acts 
are a single dharma, widely benefiting self and other. The person long 
ago who bound his hair three times in one bath and spat out his food 
three times in one meal had in mind only the benefit of others; it was not 
that he would teach them because they were subjects of another’s land.'* 

[S5:12] 

し か あれ ば 、 息 親 、 ひ と し く 利 すべ し 、 自 他 お な じ く 利 す る な り 。 も し 、 
この ここ ろ を うれ ば 、 草 木 ・ 風 水 に も 、 利 行 の 、 お の れ づ か ら 不 退 不 轄 な 
る 道理 、 ま さ に 利行 せら る る な り 。 ひ と へ に 愚 を すく は ん と 、 い と な お む な 
り 。 
  

13 distressed tortoise (Aviiki $44): Allusion to the story, found in the Jinshu & 

#2 and included in the Tang anthology Menggiu 322% (Kong Yu fang gui Lian, 
KR.3k0010.002.68a-b), of Kong Yu 4Liai of the Jin dynasty, governor of Yubu £7, 
who once released a tortoise from captivity; as the tortoise swam away it turned its head 

to the left to look back at him. Thereafter, when the tortoise depicted on the governor’s 
seal was cast, the head seemed to be turned to the left. This and the following reference 
to the sick sparrow also appear together in the “Shobogenzo gyoii" 正法 眼 蔵 行 持 (2). 

sick sparrow (bydjaku 34): Allusion to the story, also found in the Menggiu 32K 

(Yang Bao huang qui #2 4, KR.3k0010.001.121a-b), of Yang Bao #5 % of the Later 
Han dynasty, who as a boy saved a baby sparrow; he was subsequently visited by an 
emissary of the Queen Mother of the West (Xiwangmu f§ £££), who gave him four rings 
symbolizing the four generations of his descendants who would hold the three highest 
government offices. 

14. The person long ago (mukashi no hito t?7»L@ A): Reference to another story 
anthologized in the Menggiu 32K (Zhou Gong wo fa Jal A##%, KR.3k0010.002.10a-b), 
the saying attributed to the Duke of Zhou in the Shiji #%2 (Lu Zhou Gong shijia Jal 
公 世 家 , KR.2a0001.400.126a). as advice to his son, recently appointed governor of Lu 

4%. that, in order to keep wise men in the land, he would leave his bath (“bind his hair’’) 

three times and interrupt his meal (“spit out his food’’) three times to receive them. The 
reference to “subjects of another’s land” (hito no kuni no tami ひと の くに の 民 ) likely 
reflects the status of Lu as a vassal state of Zhou.
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Thus, we should benefit friend and enemy equally; we benefit self and 
other alike. If we attain this mind, the principle that beneficial acts nat- 
urally do not regress will be beneficially practiced even by the grasses 
and trees, winds and waters. We single-mindedly endeavor to save the 
foolish. 

* KOK OK * 

[S5:13] 
同 事 、 と いふ は 、 不 違 な り 。 自 に も 不 違 な り 、 他 に も 不 違 な り 。 た と へ 
ば 、 人 間 の 如来 は 、 人 間 に 同 ぜ る が ご と し 。 人 界 に 同 ず る を も て し り ぬ 、 
同 角 界 な る べし 。 同 事 を し る と き 、 自 他 一 如 な り 。 か の 琴 ・ 詩 ・ 酒 は 、 人 
を 、 と も と し 、 天 を 、 と も と し 、 神 を 、 と も と す 。 人 は 、 禁 ・ 詩 ・ 酒 を と 
も と す 、 琴 ・ 詩 ・ 酒 は 、 琴 ・ 詩 ・ 酒 を と も と し 、 人 は 、 人 を と も と し 、 天 
は 、 天 を と も と し 、 神 は 、 神 を と も と する こと わり あり 。 これ 、 同 事 の 習 
ETE Y) , 

“Cooperation” means “not differing”; it is not differing from self, not 
differing from others.'? For example, it is like the human tathagata iden- 
tifying with humans: given that he identifies with the human realm, we 
know he must identify with other realms. When we understand coopera- 
tion, self and other are one. Those “lute, poetry, and wine” make friends 
with people, make friends with devas, make friends with the gods.'® 
There is a principle that people make friends with the lute, poetry, and 
wine; the lute, poetry, and wine make friends with the lute, poetry, and 

wine; people make friends with people; devas make friends with devas; 
gods make friends with gods. This 1s the study of “cooperation.” 

[S5:14] {2:514} 
た と へ ば 、 事 と いふ は 、 儀 な り 、 威 な り 、 熊 な り 。 他 を し て 目 に 同 ぜ し め 
て 、 の ち に 自 を し て 他 に 同 ぜ し むる 道理 ある べし 。 自 ・ 他 は 、 と き に し た 
DS > C HERR 7 , 

“Thing,” for example, means conduct, means deportment, means atti- 
tude.'’ There is a principle that one lets the other identify with the self, 
and then subsequently lets the self identify with the other. According to 
the time, self and other are limitless. 

  

15 “Cooperation” means “not differing’” (d6ji, to iu wa, fui nari 同 事 、 と いぶ は 、 
不 違 な り ): The translation obscures Dégen’s interpretation here and below. The term 
for “cooperation” is more literally “the same thing” (ddji [fF] 3+); hence, it suggests “not 
differing” (fui 73) from others, as exemplified by the tathagata’s being “the same as” 
(ddzeru [F)+¥ 4 ) those in the realms where he appears. 

16 lute, poetry, and wine (kin shi shu & + #¥ + 7): 1.e., the famous “three friends” 
(sqzzyoz 三友 ) of the Tang poet Bai Juyi 日 居 易 (772-846). 

17 “Thing” (ji 3+): Dogen is here giving examples of the “things” intended by the term 
doji |r) 3 (“the same thing”).
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[S5:15] 

eta, WERE, ARERR AK, WUE MCHERR EL, FREER RRA, tk 
能成 基 衆 。 

In the Guanzi, It is said,'® 

The ocean does not reject water; therefore, it is able to achieve its size. 
The mountain does not reject earth; therefore, it is able to achieve tts 

height. The wise ruler does not depise people; therefore, he 1s able to 
achieve his following. 

[S5:16] 
LOL, WFO, KeERME SS, MAO, KHITLARL, KO, 

Yea met SSH d, HES), COMA, Lv KHOED Cet 
な り 、 土 か さ な り て ERATED, OEAICLY By, HEIL, HEHE SSH 
が ゆえ に 、 海 を な し 、 お ほ き な る こと を な す 。 山 は 、 山 を 諦 せ ざる が ゆえ 
に 、 山 を な し 、 た か きこ と を な す な り 。 明 主 は 、 人 を いと は ざる が ゆえ 

に 、 そ の 押 を な す 。 上 衆 と は 、 國 な り 。 い は ゆる 明 主 と は 、 帝 王 を いふ な る 
べし 。 帝王 は 、 人 を いと は ざる な り 、 人 を いと は ず と い へ ども 、 賞 ・ 神 な 
き に あら ず 、 賞 ・ 罰 あり と い へ ども 、 人 を いと ふ こ と な し 。 

We should know that the ocean’s not rejecting water is cooperation. 
Further, we should know that water is also endowed with the virtue of 

not rejecting the ocean. Therefore, water accumulates and becomes the 
ocean; earth piles up and becomes the mountain. We personally know 
that, because the ocean does not reject the ocean, it becomes the ocean 

and becomes big; because the mountain does not reject the mountain, it 
becomes the mountain and becomes tall. Because he does not despise 
people, the wise ruler forms his following. “His following” means the 
country; “the wise ruler” is the emperor. The emperor does not despise 
people. He does not despise people, but this does not mean there is no 
reward and punishment; there is reward and punishment, but this does 
not mean he despises people. 

[S5:17] {2:5153 

むか し 、 す な ほな り し と き は 、 MIcCB- MADMYVOX, MOLXOB: Fy 
は 、 い ま と 、 ひ と し か ら ざ れ ば な り 。 い ま も 、 折 を また ず し て 道 を も と 
むる 人 も ある べき な り 、 愚 夫 の 思慮 の 、 お よぶ べき に あら ず 。 明 主 は 、 あ 
きら か な る が ゆえ に 、 人 を いと は ず 。 人 、 か な ら ず 國 を な し 、 明 主 を も と 
# る ここ ろ あ れ ど も 、 明 主 の 明 主 た る 道理 を こと ご と くし る 事 ま れ な る ゆ 
え に 、 明 主 に いと は れず と の みよ ろ こ ぶ と い へ ども 、 わ が 、 明 主 を いと は 
さる と し ら ず 。 こ の ゆえ に 、 明 主 に も 、 暗 和信 に も 、 同 事 の 道理 ある が ゆえ 
に 、 同 事 は 、 隆 堆 の 行 願 な り 。 た だ まさ に 、 や は ら か な る 容 顔 を も て 、 一 
切 に ゆか ふ べ し 。 

  

18  Guanzi (Kanshi ‘-): Quoting a line at Ozgzz7 管 子 、Xingshi jie 形勢 解 . 
KR.3c0001.020.7a.
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Long ago, when people were obedient, countries had no reward and 
punishment; for the reward and punishment of that time was not the 
same as now. Even now, there are people who seek the way without 
expecting rewards, something beyond the thoughts of fools. Because 
the wise ruler is wise, he does not despise people. Although people in- 
variably wish to form a country and seek out a wise ruler, it is rare that 
they fully understand the principle that makes a wise ruler a wise ruler; 
therefore, they rejoice simply that they are not despised by the wise ruler 
but do not realize that they themselves do not despise the ruler. There- 
fore, because the principle of cooperation is possessed by both the wise 
ruler and the ignorant people, cooperation is the practice and vow of the 
bodhisattva. We should simply face everyone with a gentle countenance. 

[S5:18] 

この 四 播 、 お の お の 四 播 を 具足 せる が ゆえ に 、 十 六 描 な る 太 し 。 

Because each of these four attractions 1s endowed with the four attrac- 

tions, it is sixteen attractions. 

TE YEAR pak 2 Fe ee HE DU ta EB -/\ 

Treasury of the True Dharma Eye 
The Four Attractions of the Bodhisattva 

Number 28 

[MyoQshoji MS:] 

{= RR Nm FA CR 
Recorded on the day of the initial horse, the junior water year of the 

rabbit, in Ninji [24 May 1243 ]'° 

[Honzan edition: ] 

(ie Rll FA GCHR, ARE PAB oc ai 
Recorded on the day of the initial horse, the junior water year of the 

rabbit, in Ninji [24 May 1243], recorded by the Sramana Dogen, who 
entered the Song and transmitted the dharma 

  

19 The Tounji 洞 雲 寺 MS lacks a colophon for this chapter: this colophon is first found 
in the Mydshoji MS 妙 昌 寺本 of the sixty-chapter Shdbdgenzé completed in 1751. 

initial horse (tango 端午 ): I.e., the fifth day of the fifth lunar month.
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Instructions for the Administration Cloister 

Ji kuin mon 

INTRODUCTION 

In medieval times, this work was never included in any Shobogenzo 
manuscript tradition; rather, it survived only in the Kenzei ki @#hac, the 
hagiography of Dogen compiled in 1452 by Kenzei 2 #f (1415-1474), 
fourteenth abbot of Eiheiji. It was first included in the Shobogenzo by 
Manzan Dohaku (#18 A (1636-1714), in his 1686 Shobdgenzo compi- 
lation in eighty-nine chapters; and, thereafter, was published in the 1815 
Honzan edition as number 81 (or 82 in the Iwanami and Shtimucho ver- 
sions). Kenzei’s version was in Chinese, followed by a note stating that 
it represents a summary of Dogen’s Japanese original. Unfortunately, 
that original is not extant; and the Japanese text in the Honzan edition, 

on which this translation is based, represents a yomikudashi all F L, or 
Japanese reading, of Kenzei’s Chinese. 

Rather like the Ju undo shiki #22 *£3x\, another text first added to the 
Shdbdgenzd by Manzan, the Ji kuin mon is purely a work of instruc- 
tion on monastic practice, without the sort of commentary typical of the 
Shobdégenzo texts; thus, in terms of content, if not in style, it belongs 

with Ddgen’s other, more formal, writings on monastic regulations. Un- 
like the Ju undo shiki, which dates from its author’s early career, this text 

is clearly identified as a work of his later years, composed in the early 
autumn of 1246, when Dogen was concerned with establishing the rules 
of a proper Zen monastery at his newly founded Etheiji. 

The administrative cloister (kuin J#[5<) in medieval Chinese Chan and 
Japanese Zen monasteries was the hall housing the kitchen, storerooms, 
and administrative offices of the institution. As here, the name was also 

used in reference simply to the kitchen.
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TE YB ye 5! ZN 

Treasury of the True Dharma Eye 

Supplementary Chapter 6 

示 庫 院 文 

Instructions for the Administration Cloister 

CAS LL RA TE EAR AT HX ) 

(In the Honzan Shobogenzo) 

[S6:1] {2:516} 
ATOVEI AAA, RR, PBI, URS, 

Sixth day, eighth month, fourth year of Kangen, instructing the assem- 
bly: “In the manner of offering meals to the samgha, reverence Is essen- 
tial.” 

[S6:2] 

は る か に 、 西 天 答 の 法 を 正 値 し 、 ち かく は 、 岩 旦 國 の 法 を 正 値する に 、 如 
BRIE OD bs d>DAVILEKRORKE, HOOSICK LL, HOVE 

國 王 の 王 勝 を 、 借 な ら び に 僧 に 供養 し た て まつ りき 。 そ の ほか 、 長 者 ・ 居 
士 の い へ より た て まつ り 、 蜂 開 ・ 首 陀 の い へ より た て まつ る も あり き 。 か 

く の こ と く の 供 状 、 と も に 敬 重 する と ころ 、 ね ん ご ろ な り 。 よく 天上 ・ 人 
間 の な か に 、 極 重 の 敬 秘 を も ちい 、 至 極 の 尊 言 を し て 、 う や まひ た て まつ 
り て 、 aE OPEB OE TER, WAPETAZTREO, RBHYO, WEL RAO 
深山 な り と も 、 寺 院 の 香 積 局 、 そ の 裕 儀 ・ 言 語 、 し た し く 正 値 す べ き な 
Y, oh, RE: AMO. HES AST SZ, 

In the correct transmission of the dharma in distant Sindhu in the 
West and the correct transmission of the dharma in the nearby Land of 
Cinasthana, after the passing of the Tathagata, the devas have presented 
celestial offerings to the buddhas and samgha members, and the kings 
have made offerings of royal fare to the buddhas and samgha members. 
In addition, they have been made by the wealthy and the laity, and by the 
vaisya and the Sudra. All such offerings are sincere in their reverence. In 
  

1 Sixth day, eighth month, fourth year of Kangen (Kangen shinen hachigatsu rokuni- 
chi FL 7c VUE /\A NB): Corresponding to 17 September 1246 in the Gregorian calendar. 

1” “In the manner of offering meals to the samgha, reverence is essential” (sais6 shi 

ho, i kyo i shit FRB ZI, LAGS FR): Quoting the opening line of the section on feeding 
the samgha in the Chanyuan qinggue #3018 Bi, by Changlu Zongze Se iat ax EH (d. 1107?) 
(ZZ.111:930a16).
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the heavens above and among humans, they create preparations of offer- 
ings of food and the like, paying homage by showing the utmost respect 
and using the most honorific language. There is profound significance in 
this. Now, although it is deep in the mountains of a remote quarter, the 
Office of Aromatic Provisions of our monastery should correctly trans- 
mit this ceremony and language.’ This is studying the buddha dharma in 
the heavens above and among humans. 

[S6:3] {2:517} 

VLD Hemel, He LKeTAL, We, CbERTAL, HH. CFE 
READS, Beil, MR, CHET Ll. BR EDESTAL, 
BR LKERTADOST, Lr, LAMEWSCHL, ERSTRL, EN, 
つけ 、 と いふ べから ず 。 よ ね 、 あ ら ひ ま ゐ ら す る を ば 、 浄 米 し ま ゐ ら せ 
よ 、 と ま を すべ し 、 よ ね 、 か せ 、 と ま を すべ か ら ず 。 

For instance, we should refer to gruel as the “esteemed gruel” or the 
“morning gruel”; we should not call it “gruel.” We should refer to the 
midday meal as the “esteemed midday meal” or the “midday mealtime”; 
we should not call it “midday meal.”*? We should say, “Would you whiten 
the rice”; we should not say, “polish the rice.” Referring to washing rice, 
we should say, ““Would you clean the rice”; we should not say, “Rinse 
the rice.” 

[S6:4] 

御 菜 の 御 料 の な に も の 、 え り ま いら せよ 、 と ま を すべ べし 、 菜 えれ 、 と ま を 
すべ か ら ず 。 御 汁 の も の 、 し 、 ま いら せよ 、 と ま を すべ べし 、 汁 、 に よ 、 と 
ま を すべ か ら ず 。 御 壮 、 し まい ら せ よ 、 と ま を すべ し 、 壮 せよ 、 と ま を す 
べから ず 。 御 齋 ・ 御 紀 は 、 む ませ させ た まひ た る 、 と ま を すべ し 。 齋 ・ 敵 
いれ た て まつ らん 調度 、 み な か く の ご と く 、 う や ま ふ べし 。 不 散 は 、 か へ 
り て 殊 過 を まね く 、 功徳 を うる こと 、 な き な り 。 

We should say, “Would you select an esteemed ingredient for the es- 
teemed vegetable”; we should not say, “Pick a vegetable.” We should 
say, “Would you prepare the esteemed soup”; we should not say, “Heat 
the soup.” We should say, “Would you prepare the esteemed broth”; we 
should not say, “Make the broth.” We should say, “The esteemed midday 
meal — or the esteemed gruel — has been well prepared.” All utensils in 

  

2 the Office of Aromatic Provisions (kdjaku kvoku 4% fé& Ja): I.e., the monastic kitchen. 

3 “esteemed gruel” (okayu (#1545); “esteemed midday meal” (ofoki (1%): Terms at- 
taching the respectful prefix o 4 (also read on or go), an untranslatable use, here and 
below infelicitously rendered by “esteemed” simply to indicate the distinction from the 
unadorned noun. “Gruel” (shuku or kayu 9) is used both for porridge in general and for 
the monastery morning meal in particular; “midday meal” (sai or toki #) refers to the 
monastery meal taken before noon (as well as Buddhist meals more generally).
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which the midday meal or gruel is to be placed should be shown respect 
in this way. Lack of respect invites disaster and never gains merit.* 

[S6:5] 
BG Be ELOREWS TALE, AOBITT, KR. BLOWOHNO 
HOH, SPRDOT, EEO. PHOXEAZAbOZEVD Lb, BCT 
る こと な か れ 。 GA: BAICMKSEX. WER HOISP UT. Be MORK 
KOFI. FF. SSS IL LRH, EMRXKZAYVEWVOSDFAZLYN, Ih 

7 PREITO<K OD EVO TARSBO SOR, FOMOXLAIAMDETME, 
DPIEOFEOFeRHOSAL, Be MEEONEWSTALIAICTIE, 

HEOMEBKLOFRIORBe, METS L. THRO, BEBO, VSD 
ら ず 。 お ほ よ る そ 米 ・ 菜 ・ 障 ・ 醤 等 の いろ いろ の も の 、 ま し ます 、 と ま を す 
べし 。 米 あり 、 菜 あり 、 と ま を すべ か ら ず 。 齋 ・ 引 の あら ん と ころ を すぎ 
ん に は 、 僧 ・ 行 者 は 問 文 し た て まつ る 太 し 。 堆 菜 ・ 零 米 等 あり と も 、 齋 ・ 

MOOD AT NL, Bt. FILO XODAIEL, EDTRADOT, B- 
Mm, LCEDNREAS TAME, DATAICBIBTRAL, HSICHBWAR 
か ら ず 。 在家 より きた れ ら ん と も が ら の 、 い まだ 手 を きよ め ざ ら ん に は 、 
手 を ふれ さす べから ず 。 在家 より きた れ ら ん 菜 果 等 、 い まだ きよ め ず ば 、 

洒 水 し て 行 香 し 行 火 し て の ち に 、 三 費 ・ 衆 僧 に た て まつ る 記し 。 現在 大 宋 
惹 の 諸 山 ・ 諸 寺 に は 、 も し 在家 より 角 頭 ・ 乳 餅 ・ 蒸 餅 等 きた らん は 、 か さ 

ね て むし まい ら せ て 、 衆 僧 に た て まつ る 。 こ れ 、 き よむ る な り 。 い まだ む 

さざれ ば 、 た て まつ ら ざ る な り 。 

When preparing the midday meal or gruel, we should not breathe on 
the rice, vegetables, or any other dishes. Do not touch even dried goods 
with the sleeve. If you have touched your head or face, do not touch the 
midday meal or gruel, or the utensils for them, until you have washed 
your hands. We should always wash our hands if we have scratched an 
itch at any time during the meal preparation, from selecting the rice 
through cooking the rice and broth. Where the midday meal and gruel 
are prepared, we should recite passages from the sutras of the buddhas 
or the words of the ancestral masters; we should not engage itn worldly 
talk or idle chatter. In general, we should use [the verb] mashimasu in 
reference to the rice, vegetables, salt, sauce, and so on; we should not 

say [using the more informal predicate], “there’s rice” or “there are veg- 
etables.”’ When passing the place where the midday meal or gruel is, 

  

4 invites disaster (Oka o maneku #Ritjx £42< ): Japanese version of an expres- 
sion best known in Chan and Zen literature from the line in the Zhengdao ge #8 K 
(T.2014.48:396a27-28): 

Rie SHAR, FBTR, 
A wide-open void, dismissing cause and effect; 
An endless vastness, inviting disaster. 

5 we should use [the verb] mashimasu (mashimasu, to mésu beshi まし ます 、 と ま 
を すべ べし ): The verb asz ます is a polite substitute for ari (“to exist”), the predicate in 
the following phrases here: “there's rice, “there are vegetables.“
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monks and postulants should make a bow.® Spilled vegetables, spilled 
rice, and the like, should be used after the midday meal or gruel; so long 
as the midday meal or gruel has not finished, we should not intrude.’ 
We should maintain and care for the utensils used in preparation of the 
midday meal and gruel, and should not use them for other purposes. 
They should not be touched by those coming from lay households until 
they have washed their hands. Fruits, vegetables, and the like, coming 
from lay households, if they are not yet purified, should be offered to the 
three treasures and the monks after they have been washed, incensed, 
and cooked. At present, at the various mountains and other monasteries 
in the Land of the Great Song, when dumplings, milk cakes, steamed 
cakes, and the like, come from lay households, they are re-steamed and 
presented to the monks.’ This is to purify them. If they have not been 
steamed, they are not presented. 

[S6:6] §2:518} 

これ 、 お ほか る な か に 、 す こし ば か りな り 。 こ の 大 旨 を えて 、 庫 院 香 積 、 
これ を 行 す べし 。 庫 事 、 非 儀 な る こと な か れ 。 

These are but a few [items] among many. The Administration Cloister 
and Aromatic Provisions should grasp the main points and apply them. 
In the myriad matters, do not be improper. 

[Honzan edition: ] 

ARR, BRL ZAR. FA CARR, SMB ARAN, KATHE, MEARS. 75 
HES 2, FBZ eS, PRR RE. 

開 開 沙 門 、 道 元 示 
The above articles constitute the very lifeblood of the buddhas and an- 
cestors, the very eye of the patch-robed monk. The other paths do not 
know them; the deva-m4aras could not manage them; only the descen- 

dants of the buddhas can transmit them. The kitchen stewards should 
clearly note them and never omit them. 

Presented by the founding Sramana Dégen,° 
  

6 monks and postulants should make a bow (s6 anja wa monjin shitatematsuru beshi 

僧 ・ 行 者 は 問 調 し た て まつ る べし): "Make a bow" here renders monjin fish (literally, 
“make inquiries”), the Buddhist standing bow, with palms together, used in greeting, 

acknowledgement, reverence, etc. 

7 we should not intrude (okasu bekarazu &27*F <7» TF): Presumably, the point 
here is that we should not interrupt the meal service by dealing with spilled food. 

8 various mountains (shozan i \Ll): Also read shosan. A term for the major Buddhist 
monasteries. 

9 This colophon is found in the earliest extant copy of the Ji kuin mon, the 1552 Zuichd 
瑞 長 MS of the Kenzei ki 2c, where it is followed by this note, presumably by the
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[S6:7] 

KES GEASS BCAR, Bi FRM, WAZA, ROR 
F<. GAS BEMEEIT. JOS PRA, DARRZA, Ae 
1, BOK Bats LS AER, ee La SAS EAR, 

Eiheiji hereby informs the stewards:"° 

Hereafter, if a danapati offers rice after noon has passed, it 1s kept until 
the following day. With noodles, cakes, fruit, various gruels, and the 

like, proceed to serve, even in the evening; for they are medicinals in 
the communities of the buddhas and ancestors.'' Indeed, there 1s excel- 

lent precedent among those on the path in the Land of the Great Song. 
The Tathagata permitted an undergarment for monks in the Snowy 
Mountains; and this mountain likewise permits medicinals during the 
snowy season.'” 

. BARAK EYD PA ir 
Kigen, Sramana founder of Ethei'° 

  

author, Keizei @# (reproduced at DZZ.2:652): 

HER MRA, GUI FES ZIEw, HERS Ss che A 
A= tiga, BDU AR, BR Be eee th, 
The original manuscript is in Japanese script (kana). | have summarized its key 
points in Chinese script (shinji). The original manuscript was copied by Katsuy- 
oshi, founding patron of Reibai’in [at Eiheiji]. He was the second son of [Eiheiji’s] 

third-generation patron [Shigemichi #£is] and the older brother of its fourth-gener- 
ation patron [Tomomichi #43]. Their domestic names began with these [numerical 
designations]. 

10 This appended note and its colophon, appearing in the Honzan edition, is not found 
in the Kenzei ki @#hiac. Rather, it reproduces a text known as the Eiheiji koku chiji mon 

永平寺 告知 事 (DZZ.7:284), preserved in a MS owned by MyoQGji 妙 應 寺 , in Gifu 
Prefecture. 

Eiheiji 永平寺 : Presumably, DoQgen here refers to himself by the name of his monastery. 

11 medicinals in the communities of the buddhas and ancestors (busso e ge yakuseki 

(#848 & F 424): I.e., food consumed after the noon meal in Chan monasteries. Dogen 
uses the common euphemism yakuseki $24 (“medicine and stone” [acupuncture nee- 

dles]) for such food. 

12 Snowy Mountains (Sessen #4): I.e., the Himalayas. 

13 Kigen #7: I.e., Dogen.
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Only Buddhas with Buddhas 

Yui butsu yo butsu 

INTRODUCTION 

This relatively short work is not included in either the seventy-five 
or sixty-chapter compilations of the Shodbogenzo; rather, it was found 
among the texts of the Himitsu Shobdgenzo collection, as number 6 of 
fascicle 3. The colophon identifies it as “Treasury of the True Dharma 
Eye, Number 38,” though the source and significance of this number are 
unclear. It was included in the Honzan edition as number 91. 

The title of the work comes from the famous passage in the Lotus 
Sutra, in which Buddha Sakyamuni warns that “only buddhas with bud- 
dhas can exhaustively investigate the real marks of the dharmas” — t.e., 
only the fully awakened buddhas know what things are really like. The 
theme of the buddhas’ awakening is introduced in the first sections of the 
text, and the claim that only buddhas know what is on the mind of bud- 
dhas reappears in the final sections. In between, Dogen explores several 
Zen sayings on “the whole earth” as the body of a buddha and our own 
true body.
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TE YAR ie 5! eC 

Treasury of the True Dharma Eye 

Supplementary Chapter 7 

OE (iis Bi 

Only Buddhas with Buddhas 

(BLE TE EA AS METZ) 
(Himitsu Shobogenzo, last volume) 

[S7:1] {2:519} 
@IEIL, ADFMARKULHOF, COMICHELED, MELE UL THEY 
Atel, THE UTHER KILDARE, HY HICA LE OASMC, ME 
eels TORE, ES, 

The buddha dharma is not to be known by humans. Therefore, from long 
ago, the common people have not awakened to the buddha dharma, and 
those of the two vehicles have not mastered the buddha dharma; since 

buddhas alone awaken to it, it is said, “only buddhas with buddhas can 

exhaustively investigate 1t.””! 

[S7:2] 

其 れ を き は め 悟 る 時 、 わ れ な が ら も 、 か ね て より 、 悟 る と は か く こそ あら 
め 、 と お も は る る 事 は な き な り 。 縦 ひ お ぼ ば ゆれ ども 、 そ の お ぼ ゆ る に た が 

は ぬ 悟 に て な き な り 。 悟り も 、 お ぼ え し が 如 に て も な し 。 か く あ れ ば 、 FH 
て 思ふ 、 そ の よう に 、 た つべ で き に あら ず 。 悟り ぬる 折り は 、 い か に あり け 

る 、 故 に 悟り た り と お ぼ え ぬ な り 。 BICTHDROLARL, BO LYE 
に 、 集 角 お も ひけ る は 、 悟 り の 用 に あら ぬ と 。 さ き の さ ま ざ ま お も ふ 、 お 
も ひ の や うに あら ざり ける は 、 お も ひ の 、 ま こと に あし く て 、 基 の ちか ら 

  

1 from long ago (mukashi yori 昔 し より ): It is also possible to read this phrase as 
governing the final verb: “from long ago, it has been said... .” 

two vehicles (nijd —3€): I.e., the non-Mahayana Buddhists of the sravaka-yana (shOmon 

j6 RIZE) and pratyeka-buddha-yana (engaku j6 #&e3FE); a common term of dismissal 
in Dégen’s writings. 

“only buddhas with buddhas can exhaustively investigate it” (yui butsu yo butsu, 
nai no giijin “EGR ELAR, 75REFCHE): From a line in Kum§arajiva’s translation of the Lo- 
tus Sutra; see Supplementary Notes, s.v. “Only buddhas with buddhas can exhaustive- 
ly investigate the real marks of the dharmas.” The rather clumsy “only buddhas with 
buddhas” (or “only a buddha and a buddha”) renders Kumarajiva 's four-glyph Chinese 
phrase for what in his Sanskrit text was probably simply tathagata eva (‘‘only a tathaga- 
ta”).
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の 、 な き に て は な し 。 こ し か た の お も ひも 、 さ な が ら 悟 り に て 有 け る を 、 
其 を り は 、 さ か さま に せん と し ける 故に 、 ち か ら の な き と は 、 お も ひも 、 
いひ も する な り 。 え うに あら ず と お ば ぼ ゆ る 事 は 、 し る べき 虚 、 必 ず あ り 。 
い は ゆる 、 ち ひさ く は な ら じ 、 と 菅 れ ける 。 若 、 悟 り よ りさ き の お も ひ を 
ちか ら と し て 、 悟 り の いで こん は 、 た の も し か ら ぬ 悟り に て あり ぬ べ べし 。 
悟り より さき に ちか ら と せ ず 、 は る か に 越え て 玉 れ る 故に 、 悟 り と は 、 ひ 

と す ぢ に 、 さ と り の ちか ら に の みた すけ ら る 。 ま ど ひ は な きも の ぞ 、 と も 
邊 べし 、 さ と り は な き 事 ぞ 、 と も 知る 太 し 。 

When we completely awaken to it, there is nothing that we ourselves 
had previously thought awakening to be like. We may think about it, but 
it is not an awakening like what we think about it. Awakening Is not as 
we thought; hence, thinking about it in advance ts not helpful. When we 
have awakened, we do not know what it was that caused us to be awak- 

ened. We should reflect on this: having thought of this and that prior to 
awakening is of no use for awakening. That it was not as our various 
earlier thoughts had imagined is not because our thoughts were actually 
wrong and lacked force. Our previous thoughts were themselves awak- 
ening; but, at that time, because we were taking them as the opposite, 

we thought, and we said, that they had no force. In thinking that they 
are of no use, there is always something we should recognize: we were 
afraid that they could not get smaller. An awakening that came about on 
the strength of our thoughts before awakening would be an unreliable 
awakening. Because we did not give them force prior to awakening and 
have far transcended them, our awakening Is solely assisted only by the 
force of awakening itself. We should realize that there is no such thing 
as delusion; we should realize that there is no such thing as awakening. 

[S7:3] {2:520} 

LEED AIL THEO, ERR LE ES, HOMERIC THO LX, # 
を 無 上 菩提 と 云 ふ 。 この 道 に 有 時 の 面目 、 し ら ざ らん は お ろか な り ぬ べべ 
し 。 い は ゆる 其 の 面目 は 、 不 染 汚 な り 。 不 染 汚 と は 、 趣 向 な く 、 取 舎 な か 
らん と 、 し ひ て いと な み 、 趣 向 に あら ざら ん 庶 、 つ くろ ひ す る に は あら ず 

な り 。 い か に も 趣向 せら れず 、 取 舎 せ られ ぬ 不 染 汚 の 有 な り 。 た と へ ば 、 
人 に あふ に 、 面 目 の い か や うな る と 、 お ぼ え ぬ 。 は な に も 、 月 に も 、 GO 
と つの 光 ・ 色 お も ひか さ ね ず 。 は る は 、 た だ は る な が ら の 心 、 あ きも 又 、 

あき な が ら の 美 ・ 悪 に て 、 の が る べき に あら ぬ を 、 わ れ に あら ざら ん と す 
る に は 、 わ れ な る に て も 、 お も ひし る 太 し 。 こ の は る ・ あ きのこ え 、 わ 
れ な らん と する に も 、 わ れ に あら ざる に て も 、 か へ りみ る べし 。 われ に つ 
も れる に て も な し 、 今 も 我 に 有 ね お も ひ に て も な き な り 。 基 心 は 、 今 の 四 大 
五 縛 、 各 われ と 我 と すべ き に て も あら ず 、 た れ 、 と た どる べから ず 。 然 れ 
ば 、 花 ・ 月 の も よ ほ す 心 の いろ 、 又 、 我 と すべ き に あら ぬ を 、 わ れ と お も 

ぶ ふ 。 わ れ に あら ぬ を 、 わ れ と お も ひ 、 さ も あら ば あれ 、 そ むく 信 き か た の 
  

2 we were afraid that they could not get smaller (chiisaku wa naraji, to osorekeru 
ち ひ さ く は な ら じ 、 と 恐れ ける ): Tentatively taking this to mean that we disparaged 
our thoughts as unawakened.
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色 も 、 お も むく べべ きか た の 、 そ め ら れ ぬ べき も な し と て ら す 時 、 お の づか 
ら 、 道 に 有る 行 履 も か くれ ざり ける 、 本 來 の 面目 な り 。 

When unsurpassed bodhi is a person, we call it “buddha”; when a bud- 
dha is unsurpassed bodhi, we call it “unsurpassed bodhi.” Failing to rec- 
ognize the face when one is on this path is stupid. “The face” here is “not 
defiled.”* “Not defiled” does not mean intentionally acting so as to have 
no direction or to have no picking and choosing, or to keep on with what 
is not our direction. In fact, there 1s a “not defiled” that is without direc- 

tion, without picking and choosing. For example, when we meet some- 
one, we do not think about what kind of face it is; with a flower, with the 

moon, we do not imagine another brightness or color. We should recog- 
nize that when, though we cannot escape the fact that spring simply has 
the heart of spring, and autumn also is just the beauty and ugliness of au- 
tumn, we try to be other than ourselves, we are ourselves. We should also 

reflect that, when we try to make the voices of this spring and autumn 
ourselves, they are not ourselves. They have not accumulated in us; they 
are not thoughts in us just now. The point here is that we cannot take any 
of the present four elements or five aggregates as any self of ourselves 
or seek it out in another.* The colors of the mind moved by the flower or 
the moon, which therefore should also not be ourselves, we think of as 

ourselves. Let thinking of what is not ourselves as ourselves be as it may, 
when we illumine the fact that both the colors to be rejected and those to 
be approached were never stained, [the fact] that the conduct naturally 
on the way has never been hidden is our original face.° 

  

3 “The face” here is “not defiled” (iwayuru sono menmoku wa, fuzenna nari \ (Lb 
AHOMAIL, #47572 4 ): Perhaps recalling the conversation, alluded to throughout 
the Shdbégenzé. between the Sixth Ancestor and his disciple Nanyue Huairang Pa 3Kt8 

a& (677-744), to the effect that buddhas and ancestors are “not defiled” (fuzenna -Y4 

45) by Buddhist practice and verification. (See Dogen’s shinji Shobdgenzé 2 1EYEAR 
ie, DZ.Z.5:178, case 101.) 

4 four elements or five aggregates (shidai goun PU X £.#4): Standard Buddhist tech- 
nical terms for the physical and mental constituents of the world; see Supplementary 

Notes, s.v. “Four elements and five aggregates.” Here, as elsewhere, Dogen seems to be 

using these terms to refer to what we might call the psychophysical organism, much as 
he uses the expression “body and mind” (shinjin #0). 

5 |the fact] that the conduct naturally on the way has never been hidden is our 

original face (onozukara, do ni aru anri mo kakurezarikeru, honrai no menmoku nari お 
の づか ら 、 ICA STTHOD< NAYS, AROMA ZY): Following Kawamu- 
ra’s punctuation after kKakurezarikeru 2>< 4U& 9 (+ 4: the sentence could be read with- 
out it, yielding something like, “The conduct that is naturally on the way is our original 
face, never hidden.” On either reading, the argument of this difficult sentence would 
seem to be that. while we may mistake the objects of the mind as ourselves, once we 
realize that these objects are undefiled, we recognize that our life with them has always 
been the Buddhist practice of our true nature.
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[S7:4] {2:521} 

SAEAOG, BKM, ONeBCORM, (co CANK, KHlcen5oHeS 
る べし 。 も し 法 身 に さ へ られ ぬる に は 、 い ささ か 、 身 を 連 ぜ ん と する に も 
か な は ず 。 出身 の 道 あ る べし 、 い か な る か 是 諸 人 の 出身 の 道 、 と 。 若 、 こ 
の 出身 の みち らち を い は ざる らん も の は 、 法 身 の い の ち も 、 た ち ま ち に た え を 
て 、 な が く 苦 海 に し づみ ぬ べ し 。 如是 と は ん に 、 い か に と い は ん か 、 法 映 
を も いけ 、 苦 海 に も し づま ざる ベ き と 。 この と き 去 べし 、 凌 大 地 、 和 目 己 の 
法 身なり と 。 も し この 道理 に て あら ん 、 凌 大 地 自 己 の 法 身 、 と 云 あ ね を り は 
い は れ め ぬ 。 又 、 い は れ ざ らん と き 、 ふ つと い は ぬ と や ここ ろう べき 。 い は 
ぬ 、 い は ぬ 古 大 の い へ る こと 有 、 死 の な か に いけ る こと 有 、 い ける な か に 
死 せ る こと 有 。 死 せる が つね に 死 せ る あり 、 い ける が つね に いけ る あり 。 

征 、 人 の 、 し ひ て し か あら し むる に あら ず 、 法 の 、 か く の ご と く な る な 
り 。 

A person of old has said,° 

All the whole earth is one’s own dharma body; nevertheless, we are not 
obstructed by the dharma body. If we were obstructed by the dharma 
body, we could not turn our bodies at all. There should be a way out of 
the body. What is your way out of the body? Those who cannot speak 
of this way out of the body, with the life of the dharma body immedi- 
ately coming to an end, will be forever sunk in the sea of suffering.’ 

When asked in this way, what should we say to keep alive the dharma 
body and not sink into the sea of suffering? At this time, we should say, 
‘All the whole earth is one’s own dharma body.” If this 1s the truth, when 
we say, “All the whole earth is one’s own dharma body,” we have said 
it.s Again, when we cannot speak, we should set our minds not to speak 
at all. The old buddha who “doesn’t say, doesn’t say” has a saying that, 
in death there is being alive; in being alive there is being dead.’ Being 
  

6 A person of old (furuki hito 5>4 X A): A Japanese passage that, like the quotation 
in section 10, below, seems to be based very loosely on a saying by the Song-dynasty 
Chan Master Yaoshan Liyu #4] & (dates unknown; disciple of Liangshan Yuanguan 

Li #kE); see Supplementary Notes. s.v. “Iron bull.” 

7 ‘Those who cannot speak of this way out of the body” (moshi, kono shusshin no 
michi o iwazaran mono 若 、 こ の 出身 の みち を い は ざる らん も の ): Though it follows 
the word to & that marks the end of the quotation, in fact, this sentence continues D6- 
gen’s Japanese version of Liyu’s words (as seen in the note above). Oddly, a second quo- 
tation marker occurs at the end of the subsequent sentence, which is not found in Liyu’s 
saying and almost certainly represents the beginning of Dogen’s comment on the saying. 

8 we have said it (twarenu \ \(i%4V42): Presumably, meaning, “[if what we say is true, ] 
we have spoken of the way out of the body.” 

9 The old buddha who “doesn’t say, doesn’t say” (iwanu, iwanu kobutsu V Iz 
ぬ 、 い は ぬ 古 俺 ): Presumably, a reference to Daowu Yuanzhi 18 SA (769-835), who, 
when asked at a funeral whether what was in the coffin was alive or dead, refused to say; 
but the saying attributed to him here does not, in fact, seem to be his words. Rather, it 
appears to be Dodgen’s interpretation of why he “doesn’t say,” perhaps inspired by the 
verse comment on the Daowu story by Yuanwu Kegin [I 52 (1063-1135), cited in



S7. Only Buddhas with Buddhas Yui butsu yo butsu MEGS BLA 153 

dead is always being dead; being alive is always being alive. This ts the 
way the dharma is, without anyone intentionally bringing it about. 

[S7:5] 
SED MmIVUL, ERRORS AAO, MEOKVA, (2H), RHEE 
t, LMHDEL4ARL, Be, BEOWR, tlia, HFEF LI, 度 
生 現 身 に て 有り は ける な り 。 度 に むか ひ て 現 を た どら ず 、 現 を みる に 度 を あ 
や し むこ と な か る し 。 是 度 に 、 佐 法 は き は め つ くせ り と 、 心 うべ し 、 と 
くべ し 、 誠 すべ し 。 現 に も 身 に も 、 度 の ご と くに あり ける と 、 聞 く な り 、 
と く な り 。 是 も 、 現 身 度 生 の 、 し か あら し め け る と な り 。 こ の 則 を 誇 し け 
る に ぞ 、 得 道 の あ めし た より 、 混 将 の ゆ ふ べ に いた る まで 、 一 字 を も と か さ ざ 
り け る と も 、 と か る る こと ば の 、 自 在 な り け る 。 

Thus, we should know that, when the wheel of dharma turns, he has 

a radiance, he has a voice, such as this; and, when he manifests a body 

and delivers living beings, it is like this.'® This is called “the knowledge 
of non-arising.”'' “Manifesting a body and delivering living beings” 
means it was “delivering living beings and manifesting a body.”'” We do 

  

“Shdbogenzo zenki” IEJEAR RK. For the story and Yuanwu’s verse, see Supplemen- 
tary Notes s.v. “Manifestation of the full function.” 

10 when the wheel of dharma turns (hdrin no tenzuru ori ERROHET 4% Y ): The 
unexpressed agent is taken here as “Buddha Sakyamuni.” The antecedent of “such as 

this” (kaku no gotoku Nf) and “like this” (shika ari L7>%" ) is unclear; the most 
likely interpretation of the sentence would seem to be that the Buddha’s teachings (“ra- 
diance” [hikari 36 ], “voice” [koe = %]) are like the saying of “the old buddha who 
‘doesn’t say, doesn’t say.’” 

11 This is called “the knowledge of non-arising” (kore 0, musho no chiken, to wa iu 

fee, BAOMER, tls): “Non-arising” (mushd #) most often refers to the emp- 
tiness (kit 22; S. siinyata) of dharmas (i.e., that they do not really occur); but here Dogen 
is quite likely playing on the glyph sho # in the sense “being alive” (ikeru 生け る )), as in 
the old buddha’s saying above, “in death there is being alive” (shi no naka ni ikeru koto 
g7 死 の な か に いけ る こと 有 ). 

12 “Manifesting a body and delivering living beings” means it was “delivering 

living beings and manifesting a body” (genshin dosho to wa, dosho genshin nite arike- 
rg 777 現身 度 生 と は 、 度 生 現 身 に て 有り ける な り ): The implication of the chiasmus 
here is subject to interpretation; often taken to mean that the deliverance of beings was 
(or caused) the manifestation of the body. The use of the past tense here (nite arikeru (c 

CA 9 it 4) and below suggests that Dogen has in mind the historical advent of Buddha 
Sakyamuni. 

Though not identical, the language of “manifestation” and “deliverance” here is rem- 
iniscent of that used in the famous description in the Lotus Sutra of the thirty-three 
manifestations of the Bodhisattva AvalokiteSvara, which begins (at Miaofa lianhua jing 

wie THEE, T.262.9:57a23-24): 

4 7 LB EAR ERS a 1 Ee, BT ES BSL Sy TM Bs HL, 
If there are in the land living beings who ought to attain deliverance by a buddha 
body, the Bodhisattva Avalokitesvara manifests a buddha body and preaches the 
dharma to them.
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not seek the “manifesting” while facing the “delivering”; we should not 
doubt the “delivering” while seeing the “manifesting.”'> We should un- 
derstand, should preach, and should verify that the buddha dharma was 
ultimately completed in this “delivering”; it is hearing and preaching 
that, in “manifesting” and in “a body,” it was the same as “delivering.” 
This too was brought about by his “manifesting a body and delivering 
living beings.” In having verified this point, from the morning of his 
gaining the way to the evening of his nirvana, even if he never preached 
a single word, the words he preached were masterful. 

[S7:6] {2:522} 

bas, RAHI ARE Ze. ROCHE AR ALPH HL, RAC HEE BA BOD 
EROLY, HAMMER CHAE, 

An old buddha has said, “AII the whole earth is the true human body; 
all the whole earth is the gate of liberation; all the whole earth is the 
single eye of Vairocana; all the whole earth is one’s own dharma body.”"* 

[S7:7] 

い は ゆる ここ ろ は 、 臣 綿 と は 、 ま こと の 身 、 と な り 。 凌 大 地 を 、 わ れ ら が 
か り に あら ざり ける まこ と し き 身 に て あり ける 、 と は し る べべ し 。 ひ ご ろ 
は 、 な に と し て か し ら ざ り け る 、 と 間 人 あら ば 、 BKMBBRARBEWO 
つる こと を 我 に か へ せ 、 と 云 べ し 。 RM. BRAKMBRAR LIE DK Ore 

  

See Supplementary Notes, s.v. “Manifesting a body to preach the dharma.” 

13. We do not seek the “manifesting” while facing the “delivering” (do ni mukaite 
gen o tadorazu 度 に むか ひ て 現 を た どら ず ): I.e., once we have the one, we already 
have the other; the following clause expresses the same point in reverse. 

14. An old buddha (kobutsu (#6): Words akin to one or another of these sayings, 
given here in mixed Chinese and Japanese, can be found in the records of various Chan 
masters; but a source for the four together in this form seems extant only in a lecture by 
Chan Master Renwang Qin of Xishu 74 4){— E £kit#Em, in a passage that also contains the 
verse by Xingjiao Hongshou (944-1022) quoted below, section 15 (Jiatai pudeng lu 薄 
ae EER, ZZ.137:342b17-343al): 

BA — aE READ, KHER DOA, ATOR BFE, MET RE. LL 
mK, SRRED, HAW RAK, SREED, GARAMERAA 
fa, AHO APA, GEAR EIR, AHA CED, SER Ob 
HE YF 
You must see that all the dharmas are not apart from the original mind; the whole 
earth and empty space are not dharmas outside the mind. Therefore, 
Scattered, but not another thing; 
Their dimensions, not a mote of dust. 

The mountains, rivers, and the whole earth 

Fully expose the body of the Dharma King. 
Only then will you clarify that all the whole earth is the true human body; the whole 
earth is the gate of liberation; all the whole earth is the single eye of Vairocana; all 
the whole earth is one’s own dharma body. When you can see like this, there is no 
dharma outside the mind.
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く 知 共 云 べし 。 uM. AHO ARR PY EE, WDUNCHEEKEDIIN, MDSS 
こと な き に 、 な づく る な り 。 壮大 地 、 の こと ば は 、 と き に も 、 と し に も 、 
心 に も 、 こ と ば に も 、 し た し くし て 、 ひ まな く 親 密 な り 。 か ぎり な く 、 ほ 

と りな き を 、 其 大 地 、 と 云 べ き な り 。 こ の 解脱 門 に いら ん こと を も と め 、 
いで ん こと を も と めん に 、 KRIRMS AAT, TICE EU CMERS, 
角間 を か へ り 見 る べし 。 あ ら め ぬ 鹿 を 尋ね ば や と お も は ん に も 、 か な な ぶ べ か 
ら さ る も の な り 。 RM. MAMI, ERRBOOLDO ERI, Lid, fh 
は 、 ひ と つの まな こと い へ る 、 か な ら ず し も 人 の まな この や うに あら ん ず 
る 、 と は お も は ざれ 。 人 に も 目 こ そ は 二 も あれ 、 ま な こ を 云 と き は 、 人 
眼 、 と ば か り い ひ て 、 二 と も 三 と も い は ぬ な り 。 教 を まな ぶ も の の 、 俺 
眼 、 と いひ 、 法 眼 、 と いひ 、 天 眼 、 な ど と いふ も 、 め に て あり 、 と は な ら 

は ぬ な り 。 目 の や うに あら ん と し れる を ば 、 は か な き と い ふ 。 今 は 、 た だ 
MIFOHOOE DISC, BAMHOVIIS, EX RAL, Fikb on, BO 
ERO b SN, EKOLIDZO< BK, CORDOOLDICTHALR 
YD, DS BIEMSZEMIC, OEDE, EXD, EASTRL, 又 、 代 に は た だ 
まな こ は ひ と つの みあ り 、 と し る も あや ま ら ず 。 ま な こ は 、 さ まさ ざま ある 
べき ぞ か し 、 三 ある も あり 、 千 眼 あ る も あり 、 八 萬 四 千 あり と 云 事 も あれ 
ば 、 ま な この 、 か く の 如 く な り と きき て 、 耳 を お どろ か さ ざ る べし 。 XM, 
午 大 地 は み づ か ら 法 身なり 、 と きく べし 。 み づか ら を し らん 事 を も と むる 
は 、 い ける も の の さだ まれ る 心 な り 。 然 れ 共 、 ま こと の み づ か ら を ば 、 み 
る も の まれ な り 、 ひ と り 頒 の み 、 こ れ を し れ り 。 其 外 の 外道 等 は 、 い た づ 
ら に あら ぬ を の み 、 わ れ と お も ふ な り 。 AOBSAOMHOILZ, AORKH 

に て ある な り 。 然 ば 、 み づか ら 知 も 知 ぬ も 、 皆 と も に お の れ に あら ず 善 大 
地 は な し 。 こ の 時 の こと ば 、 か の と き の 人 に 、 ゆ づる 記し 。 

The meaning of this is that the “true” is the real “body.” We should rec- 
ognize “all the whole earth” as, not our provisional, but our real body. If 
someone asks, “Why did I not know this before?” we should say, “Give 
me back my saying that ‘all the whole earth is the true human body.’”!” 
Or we should say, “We know like this that ‘all the whole earth ts the true 
human body.’” 

Again, “all the whole earth is the gate of liberation” designates having 
nothing at all to be entangled or burdened with. The words “all the whole 
earth” are closely, inseparably intimate with the time, the year, the mind, 
the words. We should call the limitless, the borderless, “all the whole 

earth.” When we seek to enter or to exit this “gate of liberation,” we can- 
not do it. Why ts this so? We should reflect on this question. We may think 
to seek out some non-existing place, but this is something impossible. 

Again, “all the whole earth is the single eye of Vairocana” says that the 
Buddha has one eye, but do not think that it 1s necessarily like a human 
eye. In humans, there are two eyes; so, in speaking of the eye, we just 
say “the human eye,” without speaking of two or three. Those who study 
  

15 “Give me back my saying” (iitsuru koto o ware ni kaese いひ つる こと を 我 に か 
~~): Japanese rendering of a Chinese linguistic pattern that appears elsewhere in the 
Shdbdgenzo: kan ga... rai we Fk...36 (“give me back. . .”).
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the teachings speak of the “buddha eye,” the “dharma eye,” the “deva 
eye,” and the like; but they do not learn that these are eyes.'° Those who 
understand them as being like eyes are called “unreliable.” Here, we 
should just hear that “all the whole earth” existed as the one eye of the 
Buddha.'’ There may be a thousand eyes or ten thousand eyes; but first 
of all, for now, “the whole earth” is one among them. There is no error in 

saying that it is one among so many; nor are we mistaken in understand- 
ing that the Buddha has but a single eye. There should be various kinds 
of eyes: there are cases of three; there are cases of a thousand eyes; there 
are cases of eighty-four thousand; so, the ear should not be surprised to 
hear that the eye is like this.'® 

Again, we should hear that “all the whole earth is one’s own dharma 
body.” Seeking to know oneself is the fixed intention of living beings. 
Yet, those who see their true self are rare; only a buddha knows it. Oth- 

ers, on other paths, think in vain of only what does not exist as their self. 
The self of which the buddhas speak is “all the whole earth.” Thus, for 
everyone, whether they know or do not know themselves, there 1s no “all 
the whole great earth” that is not their own. The words of this time, we 
should defer to people of that time. 

[S7:8] {2:523} 
USA CHIC, BFR. PRIOR OAR WAST, Aw 

C. Rett, 

Long ago, there was a monk who asked an old worthy, “When a hun- 
dred thousand myriad objects all come at once, what should we do?”"” 
  

16 speak of the “buddha eye,” the “dharma eye,” the “deva eye,” and the like 

(butsugen, to ii, hdgen, to iti, tengen, nado to iu HAR, EVO. BERL EVO. ER, 
we & LV Ss): Reference, no doubt, to the standard list of the “five eyes” (gogen TAR); 
see Supplementary Notes, s.v. “Eye.” 

17 ‘all the whole earth” existed as the one eye of the Buddha (hotoke no manako hi- 

totsu nite, jin daichi arikeru #6} OAR OL DICT, BAHL S YO 1TH): Taking nite (< 
CT as ni arite |< & ) T: “The eye of the Buddha being one, there was ‘the whole earth.”” 
The past tense here may represent a reference back to the quotation. 

18 there are cases of three; there are cases of a thousand eyes; there are cases of 
eighty-four thousand (mitsu aru mo ari, sengen aru mo ari, hachiman yonsen ari to 

iu koto mo areba =H4bH%0, FIRHSbHY), NBS) ERS DOMME): 
“Three eyes” (sangen = 4) may refer to the first three of the five eyes (q.v.) or, again, 
to the convention of the third, wisdom eye between the eyebrows. The most familiar in- 
stance of a “thousand eyes” is the thousand-armed, thousand-eyed Avalokitesvara (senju 

sezge7 gz7o7 十 手 干 眼 観音 ). “Eighty-four thousand eyes” (hachiman yonsen gen 八 
Pl -- HR) does not seem to be a common expression and probably represents here sim- 

ply the use of this stock Buddhist number for “a multitude.” 

19 there was a monk (sé arite {84 CT): Dogen’s Japanese version of this exchange 
seems to be combining two Chinese sources:



S7. Only Buddhas with Buddhas Yui butsu yo butsu MEG BL 157 

The old worthy said, “Don’t deal with them.” 

[S7:9] 

BIML, RABIES OH OILTAN, REAEIIZMFRAMDST, ERY, 
FE, TARP EAMIRIT CHO, Ble clazel, TOILE, Mme 
ILDINDOT, MHICTCHY, EDBRL, WDE F4ADETH 
ば 、 管 ぜ ら れ ざ り け る な り 。 

What this means is that, let their “coming” be as it may, in any case 
we should not move them.”° They are the pure buddha dharma, not “ob- 
jects.””! We should not take these words as a clear warning; we should 
take them as the truth: however much we try to deal with them, they 
cannot be dealt with.” 

  

1) Jingde chuandeng lu Fx{B(B LEER (T.2076.5 1:294c 13-15): 

SA ERSTE FOS, SER ROT, BNA, Rh, (PFE. BHA, RE 
SN, SVBNST Ihe. 
Reverend Zhao, Baoshou of Zhenzhou, was asked by a monk, “How about when the 

ten thousand objects assail you?” 
The Master said, “Don’t deal with them.” 

The monk bowed. The Master said, “Don’t move. If you move, you’ll break your 

back.” 

2) Liandeng huiyao Wik @ (ZZ.136:544a17-18; see also Tanzhou Weishan Lingyu 

chanshi yulu INS LU Ee HREM FBR, T.1989.47:579026-28): 

(MUR), GPa, Ba, ARERR, RRER. MASE, 
FEF ERS, MN TS PFA. 
Yangshan [Huiji] asked, “When a hundred thousand myriad objects all come at once, 
what should we do?” 
The Master said, “Green is not yellow; long is not short. Each of the dharmas abides 
in its own position and is none of my business.” 
Yang made a bow. 

20 weshould not move them (go ん gsz の eg7ogzz うごか すべ か ら ず ): Perhaps based 
on Baoshou's telling the monk, “Don*t move" (ygo 9ozg/e 不要 動 著 ) — though one 
would then expect an intransitive form. The object of the verb here is unexpressed; pre- 
sumably, the “objects” that are “coming” at us. 

21 They are the pure buddha dharma, not “objects” (kore, sumivaka naru bupp6o nite 
ari, ky6 nite wa nashi f, TARDE SPIES THY, BEC TIL7e L): Or, perhaps, 
“they are pure buddha dharmas” — i.e., what is coming at us are sacred phenomena (or 
truths), not merely the objects of our senses. 

22 Weshould not take these words as a clear warning (kono kotoba o ba, heikai to wa 
kokoro z 2e ん orgzz この こと ば を ば 、 燈 誠 と は 心 う で べから ず ): 1.e., the sentence, “don'1 
deal with them,” is not to be understood as an imperative.
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[S7:10] {2:524} 
SOESBOBS, Wi KMmeBA CM << ben, =ehoOmHe CBA LIA < 
{J URAL Y 

An old buddha said, “Mountains, rivers, and the whole earth are born 

together with all of you; the buddhas of the three times have been prac- 
ticing together with all of you.””’ 

[S7:11] 

然 あ れ ば す な は ち 、 一 人 む ま る る を り に 、 山河 大 地 を みる に 、 こ の 一 人 が 
む ま れ さ ざり つる さき より あり ける 山河 大 地 の う へ に 、 い まひ と へ か さ ね て 
むむ まれ いづ る と みえ ず 。 し か あれ ば と て も 、 又 ふる きこ と ば の む な し か る 
べき に は あら ず 。 い か に か 心 う で き 。 心 えら れず と て 、 さ し お くべ き に は 
あら ね ば 、 か な ら ず ここ ろう で し 、 と ふ べ で し 。 す で に と ける こと ば に て あ 
AL, KCAL, KK, EE DINERY, 

This being the case, when a person is born, when we look at the moun- 
tains, rivers, and whole earth, we do not see that anything has been add- 

ed on top of the mountains, rivers, and the whole earth that were there 
before the person was born.” Still, the words of old are not empty. How 
should we understand them? Since we should not ignore them just be- 
cause we have not understood them, we should definitely understand 
them, definitely ask about them. Since they are clearly the words of a 
buddha, we should listen to them and, having listened, should under- 

stand them. 

[S7:12] 
和 赴 を 心 え ん や う は 、 こ の む ま る る 一 人 が か た より 、 こ の 生 を た づ ぬ る に 
この 生 と 云 こ と は 、 い か に ある こと と 、 は じ め ・ を は り 、 明 め け る 人 は た 
Re, 終 も 始 じ めも 知 ざ れ 共 、 う まれ きた れ り 。 夫 れ 、 た だ 山河 大 地 の 
き は も し ら ざ れ 共 、 こ こ を ば みる 、 こ の 鹿 を ば ふみ あり く が ご と し 。 生 
の ご と くに あら ぬ 山 河 大 地 よ り と 、 う らむ る お も ひな か れ 。 山河 大 地 を ひ 
と し き 我 生 な り と い へ り け り と 、 あ きら む 太 し 。 KM. =ptaalr, T Clr 

お こ な ひ て 、 道 を も 、 な り 、 悟 り も 、 を は れ り 。 こ の 、 HBLERLOEL, 
と は 、 又 いか に か 心 う べき 。 ま づ し ば らく 侯 の 行 を ここ ろう べし 。 (ROT 
LL, AME BRU BORO BRE. CDITHIAS, bBLH WIC 
あら ぬ は 、 い まだ OTIC TILL, 

23 Anold buddha (furuki hotoke 4+ & #6): Seeming to reflect the opening lines of the 
lecture by Yaoshan Liyu 32|L/4l| suggested by the quotation in section 4, above (q.v.) 
(Tiansheng guangdeng lu KEE, ZZ.135:837b3-4): 

山河 大 地 日 月 星 辰 奥 諸 上 座 同 生 。 = thie oe Be Lela] Be, 

Mountains, rivers, and the whole earth, the sun, moon, and the stars, are born to- 

gether with you senior seats; the buddhas of the three times study together with you 
senior seats. 

24 This being the case (shika areba sunawachi 然 あ れ ば す な は ち ): Presumably,mean- 
ing that, if mountains, rivers, and the whole earth are born together with people, we 
would expect some change in them when a person Is born, but we do not see that. 
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The way to understand them is [to ask], when we inquire about this 
birth from the side of the person who was born, who ts the person who 
has clarified the beginning and end of what this birth 1s? Although we 
do not understand the end or the beginning, we have been born. It is like 
the fact that, although we do not know the boundaries of the mountains, 
rivers, and whole earth, we see here and walk about tn this place. Do not 
resent the mountains, rivers, and the whole earth for not being like birth; 

we should clarify the mountains, rivers, and the whole earth as they are 
said to be equivalent to our birth.” 

Again, “the buddhas of the three times” having practiced, have already 
attained the way and completed awakening. How, then, are we to under- 
stand this [saying that] the buddhas are the same as us? First of all, we 
should understand the practice of a buddha. The practice of a buddha 
is carried out together with all the whole earth, together with all living 
beings. If it is not all of everything, it is not the practice of a buddha. 

[S7:13] {2:5253 

Khwmires, DEBITED, TCEVREIZICWKZEC, DROTHK 
He RREL, ZEYH, BIBMOOTSLI, CNCWAICAI EAS 
お も ひも ある べき に 、 し られ ぬお も ひも まじ る に に た を あき ら め ん と て 、 
如是 の こえ の きこ ゆる も 、 人 の よう 、 と は あや し まざる 記し 。 是 は 、 心 う 
る 、 を し へ に て は 、 三 世 の 諸 人 の ここ ろ を も お こし 、 お こ な ぶ は 、 か な ら 
ず 、 わ れ ら が 身心 を ば も ら さ ぬこ と わり の 有 な り 、 と し る 太 し 。 

Thus, from bringing forth the mind [of bodhi] until attaining awak- 
ening, both the awakening and the practice invariably take place with 
all the whole earth and all living beings. Should we have doubts about 
this, in seeking to clarify what seems to mix in what we cannot know, 
we should not be suspicious like [ordinary] people when we hear a voice 
such as this. As the teaching to be understood, we should know that there 
is a principle that the bringing forth of the mind and the practice of the 
buddhas of the three times never exclude our body and mind. 

[S7:14] 

これ を うた が ひ お も な ふ は 、 す で に 三世 の 諸 人 を そし る な り 。 し づか に か へ 
りみ れ ば 、 我 ら が 身心 は 、 ま こと に 三世 の 諸 人 と お な じ く お こ な ひ ける 道 

理 あ り 、 帝 心 し け る 道理 も あり ぬ べ くみ ゆる な り 。 こ の 身心 の さき ・ の ち 
を 、 か へ りみ 、 て ら せ ば 、 尋 ぬ べ き 人 の 、 我 に あら ず 、 人 に あら ざら ん に 
は 、 な に を と どこ ほる 上 鹿 と し て か 、 三 世に は 、 へ だ た れ り と お も は ん 。 こ 
の お も ひど も 、 し か し な が ら あ れ に あら ず 。 な に と て か は 、 又 、 三 世 の 諸 
人 大 の 本 心 の 鹿 行 道 の と き を ば 、 さ へ ん と は すべ き 。 し ば らく 道 は 、 知 ・ 不 
知 に は あら ぬ と は な づく 太 し 。 
  

25 Do not resent the mountains, rivers, and the whole earth for not being like birth 

(shé no gotoku ni aranu senga daichi yori to, uramuru omoi nakare ZOE < (cH 6 
ぬ 山 河 大 地 よ り と 、 う らむ る お も ひな か れ ): Reading yo 7o よ と foryo77 7o より と.
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To doubt this is surely to slander the buddhas of the three times. When 
we quietly reflect, we can see that in fact there must be a truth that our 
bodies and minds have been practicing with, a truth that we brought 
forth the mind [of bodhi] with, the buddhas of the three times. When we 
reflect and illumine the before and after of our bodies and minds, since 

the person we should be looking for is neither ourselves nor another, 
where do we think they are stuck, such that they are separated from the 
three times? These thoughts are by no means of ourselves.”° Why, fur- 
thermore, should we obstruct the time of the practice of the way of the 
original mind of the buddhas of the three times? For now, let us just call 
it “the way is neither knowing nor not knowing.””’ 

[S7:15] 

ふる き 人 の 云 く 、 撲 落 も 他 物 に あら ず 、 縦 横 、 こ れ 論 に あら ず 。 山河 お よ 
び 大 地 、 す な は らち 全 忠 法 王 身 な り 。 

An ancient said,” 

Scattered, but not another thing; 
Their dimensions beyond discussion. 
The mountains, rivers, and the whole earth 

Fully expose the body of the Dharma King. 

  

26 These thoughts are by no means of ourselves (kono omoidomo, shikashi nagara are 
7 7 の 7 この お も ひど も 、 し か し な が ら あ れ に あら ず ): Reading wgye われ for are H 
れ . Perhaps the sense here is that the thoughts that suppose we are separated from the 
buddhas of the three times are not thoughts about ourselves “before and after our bodies 
and minds.” 

27 “the way is neither knowing nor not knowing” (do wa, chi fuchi ni wa aranu 

道 は 、 知 不知 に は あら ぬ ): Likely reflecting the words of Nanquan Puyuan 南 泉 普 
願 (748-835) to Zhaozhou Congshen 趙 州 従 訟 (778-897) recorded in Dogen’s shinji 
S76 の 9gezzo 眞 字 正法 眼 蔵 (DZZ.3:134. case 19): see Supplementary Notes. s.v. “Ordi- 
nary mind is the way.” 

28 Anancient (furuki hito 44 & A): Japanese rendering of a verse appearing in several 
Chinese texts, including the Jiatai pudeng lu 3:3 EEK passage (at ZZ.137:342b16-17) 
that seems to have provided Dogen’s quotation in section 6, above. Most often cited as 
a source are the opening lines of the Linjian /z 林間 銚 . by Juefan Huihong eae 
(1071-1128): 

INRA) SHRED, PRE K GHEE, Ban, BSR. (FAL 撲 落 非 他 
. MRE, WRK, SRRED, 

Chan Master Hongshou [reading hong #§ for xiao 小 ]]、 Xingjiao of Kangzhou, initial- 
ly followed the National Teacher Shao of Tiantai. At communal labor, upon hearing 
a faggot of firewood fall, he was awakened and composed a gatha: 

Scattered, but not another thing; 
Their dimensions, not a mote of dust. 

The mountains, rivers, and the whole earth 

Fully expose the body of the Dharma King.
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[S7:16] 

いま の 人 も 、 昔 の 人 の い へ る が 如く 、 な ら ふ べし 。 すでに 法王 の 身 に て 
あり 、 し か れ ば 、 撲 落 も こと な る も の に は あら ざり ける と 、 心 うる 法王 
あり ける 。 この ここ ろ は 、 山 の 、 地 に ある が 如 し 、 地 の 、 山 を の せ て ある 
こ に た り 。 心 うる に 、 心 えさ ざり つる を り の きた り て 、 心 うる 、 さ また げ 
ず 。 又 、 心 うる が 、 心 えさ ざり つる を や る こと も な くし て 、 し か も 心 う る 
と 、 心 え ぬ と の 、 は る の ころ 、 あ きのこ え あ り 。 それ を も 心 え ざり つる 
は 、 衣 、 お ほ き に し て と きけ る 、 そ の 毅 、 耳 に いら ず 、 耳 、 こ え の な か に 
あそび あり きけ る 。 心 うる は 、 こ え 、 す で に に 耳 に 入り て 三昧 あら は る を り 
に て ある 太 し 。 この 心 う る は 、 ち ひさ く 、 心 え 選 は 、 お ほ き に て あり ける 
と も 思 は ざる べし 。 わ た くし に お も ひえ た る 事 に は あら ね ば 、 法 王 の 、 如 
和 赴 な り け る と し る 記し 。 法王 の み と は 、 ま な こも 、 あさ ーー Dy 
%, HALE, DELDSARL, DE, KL, -—BOPaetZEK<, こ て あ る 

し 。 光 明 に も 読法 も 、 か み に 云 が 如く に 、 法 王 身 に cee y eee 

り 。 

People today also should learn according to what was said by a person 
of the past. Since they are “the body of the Dharma King,” there was 
a Dharma King who understood that “though scattered, they were not 
another thing.” The meaning of this is like the mountains being on the 
earth, like the earth supporting the mountains.*? When we understand, 
the time when we did not understand does not come back to interfere 
with our understanding. Also, understanding does not destroy not under- 
standing; rather, understanding and not understanding have the colors of 
spring and the sounds of autumn.*° Our failure to understand this too 1s 
because, while it was said in a loud voice, that voice did not enter our 

ears; our ears were wandering about within the voice. Understanding 
should be when, the voice having entered our ears, samadhi appears. We 
should not think that this understanding 1s small, while not understand- 
ing was large: we should recognize that, because it is not something we 

  

29 like the mountains being on the earth, like the earth supporting the mountains 
(yvama no, chi ni aru ga gotoshi, chi no, yama o nosete aru 7 7727 山 の 、 地 に ある が 如 
し 、 地 の 、 山 を の せ て ある に に た り ): Perhaps meaning that the “scattered” phenome- 
na are to the Buddha’s “body” as the mountains are to the earth. The image may reflect 
a saying of the eighth-century figure Panshan Baoji #£1U #48 (dates unknown) invoked 
in the “Shobogenzo sanjushichi hon bodai bunpo" 正法 眼 蔵 三 十 七 品 菩提 分 法 : found at 
Jingde chuandeng lu s {E(B EER, T.2076.51:253b20-21: 

(HSE UR LZ es, MN ER AE ZR 
It is like the earth that bears the mountain not knowing the mountain Is steep, like the 
stone that contains the gem not knowing the gem is flawless. 

30 understanding and not understanding have the colors of spring and the sounds 

of autumn (kokoro uru to, kokoro enu to no, haru no koro, aki no koe ari D9 OE, 

心 え ぬ と の 、 は る の ころ 、 あ きのこ え あ り ): Reading か o いろ for oryo ころ : the Hon- 

zan edition reads kokoro = = 4. Whatever the reading, the sense is probably that both 
understanding and not understanding are equally valuable phases of the spiritual life.
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could think up, the Dharma King was like this.*' “The body of the Dhar- 
ma King” means that his eye is also like his body; his mind must also be 
the same as his body. His mind and his body must be “fully exposed,” 
without a hair’s breadth of separation. We understand that, in his radi- 
ance as well, his preaching the dharma is also the body of the Dharma 
King as it is discussed above.*” 

[S7:17] {2:526} 

昔 し より 自 い へ る こと 有り 、 い は ゆる 、 う を に あら ざれ ば 、 う を の ここ ろ 
を 知 ず 、 と り に あら ざれ ば 、 和 鳥 の あと を 尋 づ ね が た し 。 こ の こと わり を 
も 、 よ く 知 れる 人 まれ な り 。 人 の 、 う を の 心 を し ら ぬ と 、 人 の 、 う を の 心 
を し ら ぬ と の みお も へ る は 、 あ し くし れ り 。 これ を 知る や う は 、 急 と 魚 と 
は 、 か な ら ず あ ひ た が ひ に 共 の 心 を 知る な り 。 人 の や うに し ら ぬ こと は な 
く て 、 龍 関 を さか の ぼら ん と お も ふ に も 、 と も に し られ 、 同 く 心 を ひと つ 
に する な り 。 九 河 を し の ぐ 心 も か よ ひ 、 し ら る な り 。 こ れ を 、 う を に あら 
ぬ は 、 し る こと な し 。 

From long ago, there has been a saying that, if you are not a fish, you 
do not know the mind of the fish; if you are not a bird, you cannot fol- 
low the traces of the bird.** The people who know the reasoning in this 
are rare. Those who have thought only that humans do not know the 
mind of the fish and that humans do not know the mind of the fish have 
misunderstood: the way to understand this is that fish invariably know 
each other’s minds; they do not fail to understand as humans do.** Even 
  

31 We should not think that this understanding is small, while not understand- 

ing was large (kono kokoro uru wa, chiisaku, kokoro enu wa, ooki nite arikeru to mo 
omowazaru beshi この 心 う る は 、 ち ひさ く 、 心 え 選 は 、 お ほ き に て あり ける と も 思 
(<4 L): Perhaps meaning that we should not overemphasize the significance of our 
earlier misunderstanding of the body of the Dharma King: that body was like this quite 
apart from our misunderstanding of It. 

32 in his radiance as well, his preaching the dharma is also the body of the Dhar- 

ma King as it is discussed above (kOmy0 ni mo seppo mo, kami ni iu ga gotoku ni, hoo 

s/77 7e g77 光明 に も 説法 も 、 か み に 云 が 如く に 、 法 王 身 に て あり ): The Honzan text 
has here k6my6 77 7 の SepPO 77 7 の 光明 に も 説法 も 、 which suggests a reading、 “In his 
radiance and in his preaching the dharma, it is also the body of the Dharma King as it is 
discussed above.” “Radiance” (kémyo ¥¢AA) can refer both to the physical aureola said 
to emanate from a buddha’s body and to a buddha’s wisdom that illumines the world. 

33 From long ago, there has been a saying (mukashi yori mizukara ieru koto ari 昔 
より 自 い へ る こと 有り ): The odd mizukara 8 (onozukara?) here, though apparently 
found across witnesses, looks suspiciously like a copyist’s kKanbun duplication of the 
preceding yori £ 9 (“from”). 

34 Those who have thought only that humans do not know the mind of the fish 

and that humans do not know the mind of the fish (ito no, wo no kokoro o shiranu to, 

hito no, uo no kokoro o shiranu to nomi omoeru AD, DRODeLOMEL AD, 9 
を の 心 を し ら ぬ と の みお も へ る ): Some MS witnesses, as well as the Honzan edition, 
read the oddly repetitive clause following the conjunction as “humans do not know the 

mind of the bird” (hito no tori no kokoro o shiranu KO ROL L da).
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when they think to go back through the dragon gate, they all know it 
and are all of one mind about it.*° The determination to push through the 
ninefold breaks is shared and known to them; those who are not fish do 

not know it.°° 

[S7:18] {2:527} 

又 、 鳥 の 、 空 を 飛 ぬ る を ば 、 い か に も 、 こ と け だ も の は 、 こ の あし の あと 
を し り 、 こ の あと を みて 尋 る こと は 、 愛 に も いま だ お も ひよ ら ず 。 さ あり 
と 知ら ね ば 、 お も ひよ る た めし も な し 。 し か ある を 、 和 鳥 は 、 よ くち ひさ き 

鳥 の 、 い く 百 千 な むら が れ す ぎ に ける 。 これ は 、 お ほ き な る 和 鳥 の 、 い くつ 
ら 、 み な み に さ り 、 き た に 飛 に ける あと よ と 、 か ず か ず に みる な り 。 HO 
跡 の 、 路 に の こり 、 馬 の 跡 の 、 草 に みゆ る より も 、 か くれ な し 。 和 鳥 は 鳥 の 

あと を 見 る 也 。 

Again, with the flight of birds in the sky, other animals have never 
imagined, even in their dreams, knowing their tracks or seeing and fol- 
lowing their traces. Since they do not know that such a thing exists, they 
do not try to imagine it. Birds, however, see in many ways the traces of 
small birds passing in a flock of some hundred thousand, or see that this 
is the trace of so many large birds that went south or flew north. They are 
even less hidden than the traces left by a cart on a road or the traces of a 
horse seen in the grass. Birds see the traces of birds. 

[S7:19] 

この 理 は 、 借 に も 有り 。 人 の 、 い く よ よ に お こ な ひ すぎ に ける よ と お も は 
れ 、 ち ひさ き 頒 け 、 お ほ き な る 仙 、 か ず に も れ ぬ る か ず な が らし る な り 。 

俺 に あら ざさ ざる を り は 、 い か に も 知ら ざる 事 な り 。 い か に し られ ざる ぞ 、 と 
云 る 人 も あり ぬ べ べし 。 人 の まな こ に て 、 基 あと を みる 太 き が 故に 、 飯 に あ 

ら ぬ は 、 俸 の 眼 を そ な へ ず 。 供 の 、 も の か ぞ ち ふる か ず な り 。 し ら ね ば 、 す 
べ て 備 の 路 の あと を ば 、 た どり ぬ べ し 。 こ の あと 、 若 、 め に みえ ば 、 俸 に 
て ある や らん と 、 足 の あと を も た くら ぶ べ べし 。 た くら ぶる 記 に 、 人 の あと 
も し られ 、 頒 の あと の 長短 も 、 洪 深 も し られ 、 我 が あと の 、 あ きら め ら る 
る こと は 、 人 の あと を は か る より うる な り 。 こ の あと を うる を 、 人 法 と は 

BILA~L, 

This principle also holds for the buddhas. They think of how many 
ages the buddhas have spent in practice and know small buddhas and 
large buddhas in numbers beyond reckoning. When we are not buddhas, 
this is something we cannot possibly know. There may be people who 
  

35 the dragon gate (ryuimon 龍門 ): Or the Yu Gate (Umon #4F4), the rapids on the 
Yellow River at Longmen (in present-day Shansi Province) beyond which the climbing 
carp is said to change into a dragon. 

36 the ninefold breaks (Ayiisetsu tU#f): Taking Ayit JL (“nine”) as “manifold,” “multi- 

ple” (as in kyiien Fuki; “ninefold abyss”), and reading setsu #ff as setsu Hf, in reference 
to the bends (or rapids?) in a river. Some take setsu iff as a reference to the Zhe River #f 
江 . Dogen uses the term se が sz 九 折 in a verse recorded in the Eihei koroku 7k EREK 
(DZZ.4:230, no. 70).
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ask why we cannot know it. Because those traces must be seen with the 
eye of a buddha, and those who are not buddhas are not endowed with 
the eye of a buddha. [The number of buddhas] is a number counted by 
a buddha. If we do not know it, all should follow the traces on the road 

taken by the buddhas. If these traces appear, we should compare [our 
own] footprints to see if they are those of a buddha. Where we compare 
them, we recognize the traces of a buddha, we know the length and depth 
of the traces of a buddha; the clarification of our own traces is gained 
through taking the measure of the traces of a buddha. Gaining these trac- 
es should be called the buddha dharma. 
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Birth and Death 

Shoji 

INTRODUCTION 

This work, one of the shortest in the Shobogenzo, represents the sec- 
ond text of fascicle | in the twenty-eight-text Himitsu Shobdgenzo; it 1s 
included in the Honzan edition as number 92. The work bears only an 
end title but no colophon; hence, its date and place of composition are 
unknown. Since the seventeenth century, when Hando Kozen | 
(1625-1693) first included it in his new ninety-five-chapter Shobdgenzo, 
doubts have been raised regarding its authorship — doubts arising from 
its lack of colophon, extreme brevity, pedestrian homiletic style, and 
textual parallels with other medieval Japanese Buddhist sources. 

The work begins with the words of two Chan masters, but Dogen does 
not go on here to pursue the sort of close reading of the words that we 
see elsewhere in the Shobdgenzo. Instead, he simply invokes the familiar 
claim that samsara (i.e., birth and death) is itself nirvana, that it is the 

very life of the buddha, and that we should therefore neither cling to nor 
seek to escape from it. Abandoning concern for ourselves, he concludes, 
we should “throw ourselves into the house of the buddhas,” and let the 

buddhas act through us.
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Treasury of the True Dharma Eye 

Supplementary Chapter 8 

生死 

Birth and Death 

( | AAR E YEAR ie | 初 冊 所 収 ) 

(In the first volume of the Himitsu Shobdgenzo) 

[S8:1] {2:528} 
生死 の 中 に 人 HIE, ARE L MBX, EROPICMRAIHIT, AEC 
ま ど は ず 。 

“Since there’s a buddha within birth and death, there’s no birth and 

death.” It is also said, “Since there isn’t a buddha within birth and death, 

we aren’t deluded by birth and death.” 

[S8:2] 

~rAlt, Ri CWEVIINL, SEY OPBEIO TM LISTED, FOEDOA 
の こと ば な れ ば 、 さ だ め て むなしく まう け じ 。 

These thoughts were expressed by Jiashan and Dingshan: they are the 
words of two Chan masters.' Since they are the words of those who have 
gained the way, they were certainly not spoken frivolously. 

1 Jiashan and Dingshan (Kassan J6zan 次 山 定 山 ): I.e.、 Jiashan Shanhui 次 山善 

@ (805-881) and Dingshan Shenying 定 山 神 英 (dates unknown). Their sayings appear 
in an episode recorded in the Jingde chuandeng lu Fx {S{H/8ER (T.2076.51:254c27- 
255a4) and other Chan texts. Here is the version found in the Liandeng huiyao Bitte 
要 , ZZ.136:300a13-b1: 

定 山 奥 爽 山 同行 、 言 話 次 、 定 山 云 、 生 死 中 無 億 、 即 無 生 死 。 次 山 云 、 生 死 中 有 
Hi. BD RRKAIE, BIER. CA EW, RARBG EASE. ORE AE. FA 
B. FRASER Biss, —A— ot, WR, Ake. Bx, HRAAA RK, RK 
山 明日 又 問 。 師 云 、 親 者 不問 、 間 者 不 親 。 丈山 住 後 云 、 我 営 時 在 大 梅 失 広一 隻 
HK 
Dingshan and Jiashan were walking together and talking. Dingshan said, “Since 
there’s a buddha within birth and death, there’s no birth and death.” Jiashan said, 
“Since there isn’t a buddha within birth and death, we aren’t deluded by birth and 
death.” They kept on arguing. 
The two climbed the mountain to seek a decision [from Chan Master Fachang of 

Mount Damei A#f#1L7 A THEM] on which was closer to it. As soon as they had greet- 
ed him, Jiashan raised the previous conversation and said, “We don’t know which 

is closer.” 
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[S8:3] 

生死 を は な れん と お も は ん 人 、 ま さ に この むね を あき らむ し 。 も し 人 、 
生死 の ほか に 、 ほ と け を も と むれ ば 、 な が え を きた に し て 、 越 に むか ひ 、 
お も て を みな み に し て 、 北斗 を みん と する が ご と し 。 い よい よ 生 死 の 因 を 
あつ め て 、 さ ら に 解脱 の みち を うし な へ り 。 た だ 、 生 死す な は ち 混 毅 、 と 
ここ ろ え て 、 生 死 と し て いと ふ べ で きも な く 、 混 筑 と し て ね が ふき も な 
し 。 こ の と き 、 は じ め て 生死 を は な る る 分 あり 。 

Those who would be free from birth and death should clearly under- 
stand the meaning of this. If one seeks the buddha apart from birth and 
death, it is like turning your cart thills north to head for Yue, like facing 
south to see the Northern Dipper.* More and more accumulating the 
causes of birth and death, one will have completely lost the way to liber- 
ation. Just understanding that birth and death is itself nirvana, one should 
neither despise birth and death nor seek after nirvana. Only then will one 
be in a position to get free from birth and death. 

[S8:4] 

生 よ り 死 に うつ る 、 と 心 う る は 、 こ れ 、 あ や まり な り 。 生 は 、 ひ と と き の 
くら ゐ に て 、 す で に さき あり 、 の ちあ り 。 故に 、 修 法 の 中 に は 、 生 す な は 
ち 不 生 、 と いふ 。 減 も 、 ひ と と き の く ら ゐ に て 、 又 、 さ き あ り 、 の ちあ 
り 。 こ れ に より て 、 減 す な は ち 不 滅 、 と いふ 。 生 と いふ と き に は 、 生 よ 
りほ か に も の な く 、 減 と いふ と き 、 減 の ほか に も の な し 。 か る が ゆえ に 、 
生 、 き た ら ば た だ これ 生 、 減 、 来 らち ば これ 減 に か か ひ て 、 つ か ふ べ し と い 
ぶ ふ こ と な か れ 、 ね が ふ こ と な か れ 。 

To think that we move from birth to death is a mistake. Birth is one 
position in time and clearly has a before and after.* Therefore, in the 

  

The Master said, “One is close, and one ts distant.” 

Jiashan asked, “Which is closer?” 

The Master said, “Go away and come back tomorrow.” 

The next day, Jiashan asked again. The Master said, “The close one doesn’t ask. The 
one who asks 1sn’t close.” 

Later, Jiashan said, “At the time, when I was at Damei, | lost an eye.” 

2 turning your cart thills north to head for Yue (nagae o kita ni shite, Etsu ni mukai 

な が え を きた に し て 、 越 に むか ひ ): 1I.e., to head in the opposite direction from your 
intended destination (““Yue” 越 here referring to the territory south of China): a Japanese 
version of the Chinese idiom bei yuan shi yue (C88 8. Dogen uses the same simile in 
his “BendOwa” #8 aa. 

like facing south to see the Northern Dipper (omote o minami ni shite, hokuto o min to 
sz gg go7oy77 お も て を みな み に し て 、 北斗 を みん と する が ご と し ): Japanese ver- 
sion of a common saying, mian nan kan beidou 面 南 看 北斗 , appearing often in Chan 
texts. 

3 Birth is one position in time (shd wa, hitotoki no kurai nite 生 は 、 ひ と と き の く ら 
d\= CT): In this section, Dégen shifts from discussion of “birth and death” (shdji 3€), 

used in reference to sentient existence in samsara, to “birth and extinction,” or “arising 

and ceasing” (shOmetsu £%&), used in reference to the occurrence of the dharmas that
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buddha dharma it is said that birth 1s “unborn.” Cessation is also one po- 
sition in time and also has a before and after. Consequently, it 1s said that 
cessation is “unceasing.” When we say “birth,” there 1s nothing apart 
from birth; when we say “cessation,” there is nothing apart from ces- 
sation. Therefore, when birth comes, when cessation comes, we should 

face them and make use of them as birth and cessation; do not despise 
them, do not seek them.* 

[S8:5] {2:5293 

この 生死 は 、 即 ち 借 の 御 い の ちな り 。 こ れ を いと ひ す て ん と すれ ば 、 す な 
は ち 仙 の 御 い の ち を うし な は ん と する な り 。 こ れ に と どまり て 、 生 死に 著 
すれ ば 、 こ れ も 、 侯 の いのち を 、 う し な ぶな り 、 人 の あり さま を 、 と ど む 
る な り 。 い と ふ こ と な く 、 し た ふ こ と な き 、 こ の と き 、 は じ め て 仙 の ここ 
ろ に いる 。 

This birth and death is itself the life of a buddha. When we despise 
and would abandon it, this is precisely to lose the life of a buddha. When 
we are mired in it and are attached to birth and death, this is also to lose 

the life of a buddha, to restrict the buddha’s state. Without despising it, 

without yearning for it — only at this time do we enter into the mind of 
the buddha. 

[S8:6] 

た だ し 、 心 を 以 て 、 は か る こと な か れ 、 こ と ば を も っ て 、 い ふ こ と な か 
れ 。 た だ 、 わ が 身 を も 心 を も は な ち わ す れ て 、 備 の い へ に な げ い れ て 、 俺 
の か た より お こ な は れ て 、 こ れ に し た が ひも て ゆく と き 、 ち か ら を も いれ 
ず 、 こ ころ を も つ ひ や さ ず し て 、 生 死 を は な れ 、 借 と な る 。 た れ の 人 か 、 
ここ ろ に と どこ ほる べべ でき 。 

However, do not calculate with your mind; do not talk about it with 
your words. When we just cast aside and forget about our own body 
and mind, throwing ourselves into the house of the buddhas, letting the 
buddhas act and according with them, then without exerting ourselves, 
without expending our minds, we are free from birth and death and be- 
come a buddha. Who would remain stuck in the mind? 

  

make up phenomenal existence. The argument here seems to be that the arising and the 

ceasing of these dharmas occupy (or represent) discrete positions in the flow of time (and 
therefore do not themselves arise and cease). See Supplementary Notes, s.v. “Dharmas 
abide in their dharma positions.” 

4 Therefore, when birth comes (Karu ga yue ni, shd, kitaraba PODWAIC. A, 
さ た ら ば ): A tentative translation of an awkward sentence; the English follows the com- 
mon practice of amending the phrase tsukau beshi to iu o7o 7g ん Kg7e つか ふし と いふ 
こと な か れ (which might be read something like “do not say we should use") to tsukau 
ぃ es 7oz ん o7o 7 ん gre つか ふし いと ふ こ と な か れ ("we should use; do not despise”).
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俺 と な る に 、 い と や すき みち あり 。 もろ も ろ の 部 を つく ら ず 、 生 死に 著 す 
る ここ ろ な く 、 一 切 衆 生 の た め に あはれ み ふ か くし て 、 上 を う や まひ 、 下 
を あはれ み 、 よ ろ づ を いと ふ こ ころ な く 、 ね が ふか ふ 心 な く て 、 心 に お も ふ こ 
と な く 、 う れ ふ る こと な き 、 こ れ を 仙 と な づく 。 又 ほか に 、 た づ ぬ る こと 
な か れ 。 

There is a very easy way to become a buddha. Not to do any evil, not 
to have a mind that clings to birth and death, to have profound compas- 
sion for all living beings, with respect for those above us and pity for 
those beneath us, not to despise or to yearn for anything, without worry, 
without distress — this is called buddhahood. Do not seek it elsewhere. 

正法 眼 蔵 生死 
Treasury of the True Dharma Eye 

Birth and Death
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The Way of the Buddhas 

Butsudo 

INTRODUCTION 

This short, undated work is preserved in the Himitsu Shobdgenzo col- 
lection in twenty-eight texts, where it occurs as number 7 of fascicle 1. 
The same text was included in the Honzan edition as number 93, under 

the new title “Doshin” 18-L. (‘Mind of the Way”), to distinguish it from 
the “Butsud6” text of the seventy-five-chapter Shobogenzo compilation. 
The content of the latter work is completely different from our text here. 

Our text is striking, not only for its extreme brevity, but for the sim- 
plicity both of its language and its message. It represents a very basic 
guide to Buddhist devotional practice, with none of the linguistic and in- 
tellectual challenges characteristic of Zen literature and of Dogen’s more 
arcane writing. The guide recommends five practices: cultivation of the 
aspiration for awakening; recitation of the three refuges, sponsorship of 
the making of buddha images, copying of the Lotus Sutra, and practice 
of seated meditation. Only the last of these would distingish this kind of 
Buddhism from that recommended for lay householders 1n other vernac- 
ular Buddhist homilies of Dogen’s day. The fact that the practitioner 1s 
enjoined here to wear the monastic kasaya during meditation suggests 
that at least this practice was intended for the professional religious.
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Treasury of the True Dharma Eye 

Supplementary Chapter 9 

(iE 

The Way of the Buddhas 

( | RARE YEAR ge | 初 冊 所 収 ) 

(In the first volume of the Himitsu Shobdgenzo) 

[S9:1] {2:530} 

ieee t ¢deAiclk, EDOIBDEAZKLTAL, BDOHYLOID, LNS 
人 、 ま れ な り 。 あ きら か に し れ ら ん 人 に , 問う べし 。 

In seeking the way of the buddhas, we should give first priority to the 
mind of the way.' Those who know the nature of the mind of the way are 
rare; we should ask those who have clearly understood it. 

[S9:2] 

よ の 人 は 、 道 心 あ り と い へ ども 、 ま こと に は 、 道 心 な き 人 あり 。 ま こと に 
道 心 あ り て 、 人 に し られ ざる 人 あり 。 か く の ご と く 、 あ り ・ な し 、 し る が 
た し 。 お ほか た 、 お ろか に 、 あ し き 人 の こと ば を 信 ぜ ず 、 き か ざる な り 。 
また 、 わ が ここ ろ を 、 さ き と せ さざれ 、 頒 の と か せ た ま ひたる の り を 、 さ き 
と すべ し 。 よ く よ く 道 心 あ る 民 ご き や う を 、 よ る ・ ひ る つね に ここ ろ に か け 
て 、 こ の 世に いか で か まこ と の 立 所 あら まし 、 と 、 ね が ひ 、 い の る 記し 。 

Among people of the world, there are those who are said to have the 
mind of the way who in fact lack the mind of the way. There are those 
who in fact have the mind of the way but are unrecognized by people. 
Thus, it is hard to tell who has it and who does not. As a general rule, 

we do not believe, do not listen to, the words of foolish or bad people. 
Also, we do not put forward our own thoughts but put forward the law 
preached by the Buddha. Constantly concerned, day and night, with the 
state of the mind of the way, we should wish and pray that somehow 
there will be true bodhi in this world. 

  

| mind of the way (ddshin j8-C»): Equivalent to the more common bodai shin tL 
(“thought of bodhi”; S. bodhi-citta), from the use of dé i8 as a translation of bodhi. See 

Supplementary Notes, s.v. “Bring forth the mind.”
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世 の す え に は 、 ま こと ある 道 心 者 、 お ほか た な し 。 し か あれ ども 、 し ば ら 
く 心 を 無常 に か け て 、 世 の は か な く 、 人 の いのち の あや ふき こと 、 わ すれ 
ざる べし 。 わ れ は 、 世 の は か な きこ と を お も ふと 、 し ら ざ る 太 し 。 あ ひ か 
ENT. 法 を お も くし て 、 わ が 身 、 我 が いのち を か ろく すべ べし 。 法 の た め 
に は 、 身 も いのち も 、 を し まざる 記し 。 

At the end of the age, there are not many with a true mind of the 
way.” Still, paying attention to impermanence, we should not forget that 
the world is fleeting and human life precarious. [Yet] we should not be 
aware that we are thinking that the world 1s fleeting. We should always 
take the dharma seriously and our own bodies, our own lives, lightly. We 
should not begrudge our bodies or our lives for the sake of the dharma. 

[S9:4] {2:531} 
DRICIZ, SA< HR (B=ZBe. DREOR TE DVARL, EXD 
へ 、 身 を か へ て も 、 三 費 を 供養 し 、 う や まひ た て まつ らん こと を 、 ね が ふ 

べし 。 ね て も さめ て も 、 三 賀 の 功 徳 を 、 お も ひ た て まつ る べし 、 ね て も さ 
め て も 、 三 費 を 、 と な へ た て まつ る べし 。 た と ひこ の 生 を す て て 、 い まだ 

後 の 生 に な む ま れ ざ らん その あ ひ だ 、 中 有 と 云 ふ こと あり 。 そ の いのち 七 日 
な る 、 そ の あ ひ だ も 、 つ ね に こえ も や まず 、 三 費 を 、 と な へ た て まつ らん 

と 、 お も な ふ 信 し 。 七 日 を へ ぬれ ば 、 中 有 に て 死 し て 、 ま た 中 有 の 上 身 を うけ 
て 、 七 日 あり 。 い か に ひさ し と い へ ども 、 七 ヶ 日 を ば すぎ ず 。 この と き 、 

な に ご と を 見 、 き くも 、 さ は りな きこ と 、 天 眼 の ご と し 。 か か らん と き 、 
心 を は げ ま し て 三 費 を と な へ た て まつ り 、 

南無 角 KS, PRK IA, Pe KS 

と 、 と な へ た て まつ らん こと 、 わ すれ ず 、 ひ まな く 、 と な へ た て まつ 
る べし 。 

Next, we should deeply revere the three treasures of buddha, dharma, 

and samgha. We should wish to make offerings to and revere the three 
treasures even as we change our births and change our bodies. Whether 
sleeping or waking, we should think on the virtues of the three treasures; 
whether sleeping or waking, we should recite the three treasures. In the 
interval after we have abandoned this life but have yet to be born into 
the next life, there is what is called the “intermediate state.” During that 
life of seven days as well, we should think to recite the three treasures 
without ceasing. After seven days, we die in the intermediate state and 
again receive a body in the intermediate state for seven days — for sev- 
en days at the longest. At this time, we see and hear everything without 
obstruction, like the deva eye. At such time, we should push ourselves 
to recite the three treasures, reciting without forgetting, without pausing, 

  

2 end of the age (yo no sue 世 の す え ): IL.e., the age of the final dharma (mapp6é #1), 
when the Buddha’s teaching is in decline.
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I take refuge in the Buddha, | take refuge in the dharma, | take refuge 
in the samgha. 

[S9:5] 

すでに 中 有 を すぎ て 、 父 母 の ほとり に ちか づか ん と きも 、 あ ひか ま へ て あ 
ひか ま へ て 、 正 知 あ り て 託 胎 せ ん 。 鹿 胎蔵 に あり て も 、 三 費 を 、 と な へ た 
て まつ る べし 。 む まれ お ちん と きも 、 と な へ た て まつ らん こと 、 お こ た ら 
さら ん 。 六 根 に へ て 、 三 寅 を 、 く や うし た て まつ り 、 と な へ た て まつ り 、 
解 依 し た て まつ らん と 、 ふ か くね が な ふ べ べし 。 

After we have passed the intermediate state and are drawing near Our 
parents, we should enter the womb making repeated efforts to maintain 
right knowledge.’ In the womb as well, we should recite the three trea- 
sures. And at the time of birth as well, we do not neglect our recitation. 
And as we develop the six faculties, we should wish to make offerings 
to, recite, and take refuge in the three treasures.* 

[S9:6] {2:532} 

また 、 こ の 生 の を は る と き は 、 二 つの 眼 、 た ち ま ち に くら く な る 太 し 。 そ 
の と き を 、 す で に 生 の を は り と し り て 、 は げ み て 、 南 無 騙 依 億 、 と と な へ 
た て まつ る し 。 この と き 、 十 方 の 諸仏 、 あ は れ み を た れ さ せ た ま る ふ 縁 あ 
OC, MICH OD<K REVDADBUT. RECDEN, HAC I EM 
て 、 ほ と け を を が みた て まつ り 、 俸 の と か せ た ま ふのり を 、 き く な り 。 

Again, when this life is ending, our eyes will suddenly go dark. At this 
time, knowing that our life is ending, we should strive to recite “I take 
refuge in the buddha.” At this time, we form a connection in which the 
buddhas of the ten directions take pity on us, and the sins that would 
lead us to the evil destinies are transformed; born in a heaven, born in 

the presence of a buddha, we bow down to the buddha and hear the law 
preached by the buddha.° 

  

3 drawing near our parents (bumo no hotori ni chikazukan REEONE & YO (CHADD 
/v): Le., approaching conception in the next life, when the gandharva (the intermediate 
being) finds those who will be its parents. 

4 as wedevelop the six faculties (/o ん oz o /e/e 六 根 を へ て ): Le., as the fetus devel- 
ops into a fully formed sentient being. 

5 born in a heaven, born in the presence of a buddha (fenj6 ni mumare, butsuzen ni 

umarete KREICtsEN, MATIC D EAT): The relationship between these two phrases 
is probably disjunctive: buddhas do not typically inhabit the heavens but, rather, estab- 
lish their own buddha “fields” (S. Asetra). Conspicuous by its absence here Is any refer- 
ence to the practice, increasingly popular in Dogen’s day, of deathbed prayer directed at 

birth in the Western Pure Land of Buddha Amitabha.
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[S9:7] 

眼 の 前 に 、 や み の き た らん より の ち は 、 た ゆま ず は げ み て 、 三 過 依 、 と な 
へ た て まつ る こと 、 中 有 ま で も 、 後 生ま で も 、 お こ た る べから ず 。 か く の 
ご と くし て 、 生 生 世 世 を つく し て 、 と な へ た て まつ る 記し 。 介 果 菩提 に い 
た らん まで も 、 お こ た ら ざる べし 。 これ 、 諸 介 菩 薩 の 、 お こ な は せ た ま ふ 
みち な り 。 これ を 、 深く 法 り を さと る 、 と も 云 ふ 、 人 ら 道 の 、 身 に そ な は 
る 、 と も 云 ふ な り 。 更に 、 こ と お も ひ を まじ へ ざら ん 、 と ね が ふ 太 し 。 

After the darkness falls before our eyes, ceaselessly encouraging our- 
selves, we should not neglect to recite the three refuges, until the inter- 

mediate existence, until the next life. In this way, throughout life after 

life, in age after age, we should recite it. We should not neglect it until 
we reach the buddha fruit of bodhi. This is the way practiced by the bud- 
dhas and bodhisattvas. It is called profound awakening to the law; it 1s 
called the embodiment of the way of the buddhas. We should hope not to 
mix it together with any other thoughts. 

[S9:8] 
QM, KEDA BIZ, HEDS DE TEDOAL, WERBAL, OS OK 
CHOU TIL, H=MORB, LETEDTSRL., HHL, BE- AR 
次 ・ 燃 大 な り 。 こ れ を 、 く や うし た て まつ る べし 。 

Again, we should work to produce a buddha during this life.° Having 
produced it, we should make three kinds of offerings to it.’ The three 
kinds are the grass seat, sugar syrup, and lamps. We should offer these. 

[S9:9] 

KM, CODED ISOIL, BBM. OK VETTE DRSARL, DMEDL, FB 
%. LETEDVT, EHSDETEDARL, DRIZIZ, WKKX, iF 
大 し た て まつ り 、 華 ・ 香 ・ み あか し ・ 飲 食 ・ 衣 服 も 、 ま いら すべ し 。 つ ね 
に 、 い た だ き を きよ くし て 、 い た だ きま いら すべ べし 。 

Again, we should produce a Lotus Sutra during this life. We should 
write, copy, and retain it. We should always place it on our head and pay 
obeisance to it, offering it flowers, incense, lamps, food and drink, and 

robes. We should always receive it in purity.® 

  

6 produce a buddha (butsu o tsukuritatematsuran p%O< OT THEODA): Le, 
construct (or sponsor construction of) an image of a buddha. 

7 three kinds of offerings (sanshu no kuy6 =*80 #8): A set of offerings found, 
e.g., in the Dazhidu lun KS Ei (T.1509.25:83b18). 

8 We should always receive it in purity (tsune ni, itadaki o kiyoku shite, itadaki 
7 の が 57 の ey/7 つね に 、 い た だ き を きよ くし て 、 い た だ きま いら すべ し ): Some read 
itadaki \\7=7= & here as the concrete act of “receiving on the head” and take “receiving 
with purity” (itadaki o kiyoku shite V\f272& &* E< UT) to mean “having cleansed 
the head.”
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[S9:10] 12:333! 

RM, DIZ, WADI, BRT SL, BRIT, BLEICHAT SEH 
oY), TCC, =thORROKRAY, Wi. DARADOF, Mielt, = 
ROE HOF., BAO, 

Again, we should always don the kasaya and engage in seated medita- 
tion. There is precedent that the kasaya [enables the wearer to] gain the 
way in the third lifetime.’ Since it is the robe of the buddhas of the three 
times, its virtues cannot be measured. Seated meditation is not the dhar- 

ma of the three realms; it 1s the dharma of the buddhas and ancestors. 

TE EAR fac 8 1 道 
Treasury of the True Dharma Eye 

The Way of the Buddhas 

  

9 There is precedent that the kdsaya |enables the wearer to| gain the way in the 

third lifetime (kesa wa, daisan shé ni tokud6d suru senshé ari RIL, BHC HE 

+ 4 Ft & 4 ): Likely a reference to the tale of the Bhiksuni Utpalavarna, who became 
an arhat in three lifetimes after she put on the Buddhist robe as a joke. Dogen quotes 
this story (from Dazhidu 7 大 智 度 論 , TL.1509.25:161a27-b17) in his “Shobogenzo kesa 
kudoku” JEZEAR #32 257% and “Shukke kudoku” WA {#.





Variant Texts 

of the Shobogenzo
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INTRODUCTION TO THE VARIANT IEXTS 

OF THE SHOBOGENZO 

The seven works in this section represent drafts of chapters the edited 
versions of which are found elsewhere in the various compilations of 
the Shdbdgenzd. We know that, throughout his career, Dogen was in 
the habit of revising his work, a practice revealed in comparisons of the 
texts in the sixty-chapter Shobd6genzo with those of the more polished 
seventy-five-chapter compilation; the drafts in the present section pre- 
serve important additional evidence regarding the evolution of Dogen’s 
thinking, teaching, and writing style. The sources of these seven works 
are of three types: 

A. Drafts preserved in the sixty-chapter Shobogenzo: 
V4. “Washing the Face,” Senmen iM: number 50 in the sixty- 

chapter Shdbdégenzo; revised as number 50 in the seventy-five- 
chapter compilation. 

V5. “Extensive Study,” Henzan i$: number 37 in the sixty- 
chapter Shdbdgenzo; revised as number 57 in the seventy-five- 
chapter compilation. 

V7. “Karma of the Three Times,” Sanji go =e#3é: number 6 
in the sixty-chapter Shobdgenzo; revised as number 8 in the 
twelve-chapter compilation. 

B. Draft preserved in the twenty-eight-text Himitsu Shobégenz6 
collection: 
V3. “Beyond the Buddha,” Butsu k6j6 ji #614) L 3+: number 1 of 

fascicle 1 in the Himitsu collection; revised as number 26 in 

the seventy-five-chapter Shdbdgenzo. 
C. Drafts preserved in individual manuscripts: 

V1. “Talk on Pursuing the Way,” Bendéwa ##i8 ad: the Shobdji 
正法 寺 manuscript: revised as number 1 in the Honzan edition 
(i.e., the Gentd “3% print, translated here as Supplementary 
Text 1). 

V2. “The Inheritance Certificate,” Shisho fia]: the Kojakuji & 
f—5F manuscript; revised as number 39 in the seventy-five- 
chapter Shdbdgenzo. 

V6. “Great Awakening,” Daigo Kit§: the Shinpukuji 真 福 寺 
manuscript; revised as number 10 in the seventy-five-chapter 
Shobogenzo.



Treasury of the True Dharma Eye 

Variant Text | 

Talk on Pursuing the Way 

Bendowa 

PE ae



182 DOGEN’S SHOBOGENZO VOLUME VII 

Talk on Pursuing the Way 

Bendowa 

INTRODUCTION 

This text is a variant version of the “Bendowa,” usually thought to rep- 
resent an earlier draft of the Honzan text (the 1788 woodblock print by 
Gentd Sokucht’ “SE +, translated above as Supplementary Text 1). 
It is preserved in a manuscript, discovered in the late 1930s, copied in 
1515 by Juun Ryochin 42 Rf, abbot of Shoboji IEE =¥, from a 1332 
manuscript copied by the monk Shikoku SE™ of YokGji 永光 寺 . A co- 
lophon gives the same date of composition (12 September 1231) as the 
Gentd text but mistakenly identifies the author as resident at Kannon 
Doriin #1 & 4 Alle (the monastery that Dogen would open the following 

year). 

In general, this version of the “BendOwa” is quite similar to the Hon- 
zan text, with only occasional interesting variations. The most notable 
of these is that, while the latter gives a set of eighteen questions and 
answers, the Shob6oji text includes an additional, nineteenth question and 
answer (in section 26, below). 

The annotation here does not repeat the notes given in the translation 
of the Gento text; rather, it is limited to material specific to this version 

and to noting the relationship of the material in this version to the Gento 
text.
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TE YEAR ae ta el — 

Treasury of the True Dharma Eye 

Variant Text | 

草案 本 

Draft Text 

PPE an 

Talk on Pursuing the Way 

(正法 寺 所 蔵本 ) 

(Shoboji collection text) 

水平 開山 元 fey ac 
Written by Reverend Gen, founder of Eithet' 

[VI:1] (2:536} 
i wWike BL. RR ete a ae 最上 BERS D bb tht d 
り 。 ne ほ と け に 授け 杜 な る 事 無 は 、 Al 自 受 用 三味 、 其 標準 
な り 。 Vw HEB BI. Vin AE Bon EE Ae) , 

The buddhas, the tathagatas, all have a wondrous skill, supreme and un- 

conditioned, for uniquely transmitting the wondrous dharma and veri- 
fying anuttara-bodhi. That it is bestowed only from buddha to buddha 
without error is because the samadhi of self-enjoyment ts its standard. 
To disport oneself in this samadhi, studying Zen in upright sitting, is 
considered the direct path.’ 

  

1 Written by Reverend Gen, founder of Eihei (Eihei kaisan Gen oshé ki 7k BALL 
7c Fi ia #2): I.e., Dogen, founder of Eiheiji 7 444#. The use of the title oshd Fifi here 
and the identification of Dogen as founder of Eiheiji (founded 1246) indicate that this 
attribution was added by a later copiest. It does not occur in the Gent text. 

2 direct path (jikidd (18): The Gent6 text reads here the “main gateway” (shdmon 
正門 ).
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[V 1:2] 

HEDYE, AA OF EME DEY) ERED. AMEICISARBAL ARERR, WOT 
SFI O, —- BOX SDR, BHP, HB 
の 、 常 に 此 の 中 に 住持 た る 、 各 各 の 方 面 に 知 算 を 不 残 。 群 生 の 、 長 此 の 中 
に 使用 する 、 各 各 の 知 算 に 方 面 不 題 。 

Although this dharma is abundantly allotted to each person, when we 
have not practiced it, it does not appear, and when we do not verify it, it 
is not attained. Let it go, and it fills the hand — how could it be bound- 
ed by one or many? Speak of it, and it fills the mouth — vertically and 
horizontally without limit. The buddhas are always within it, dwelling in 
and maintaining it, without leaving perception of it in any of its quarters; 
living beings are continuously within it, making use of it, without its 
quarters appearing in any of their perceptions. 

[V1:3] 

EER AHWAP BIL, MEICBKRS EH, MBC mMaT FoR), HOw 
開 脱 落 の と き 、 此 節目 に か か は らむ や 。 

The concentrated effort in pursuit of the way that I teach here gathers 
the myriad dharmas based on verification and practices their oneness on 
the path leading out.> When we pass beyond those barriers and slough 
them off, how could we be concerned with these particulars? 

* KOK OK *※ 

[V1:4] {2:537} 
7c, FED RELY LODE, DAAOWAICMRMe ESOOX, WAC 
建 仁 の 全 公 に まみ えて 、 九 廻 博 華 す みや か に せ し 程 に 、 務 か 了 臨 湾 の 款 風 を 
聞き 、 始 て 沙 を 算 る が 如く 、 買 に あら ざる 財 を 知る 。 全 公 は 、 祖 師 西 和尚 
の 上 足 と し て 、 獲 り 無 上 の 修法 を 正 偉 せり 。 Flay, (ACHOBICHYO, WH 
丈 に 猫 歩 せ る 、 敢 て 欠 輩 の 及ぶ べき に あら ず 。 予 、 重 て 大 宋 國 に 趣 て 、 知 
識 を 雨 泊 に 訪 ひ 、 家 風 を 五 門 に 聴く 。 終 に 大 白峰 の 浄 和 上 尚 に 参じ し て 、 一 生 

の 大 事 、 此 こ に 終 ぬ 。 其 より 後 、 大 宋 紹 定 の 初 、 本 郷 に 趣き し 、 則 ち 弘 法 
教生 を お も ひと せり 、 尚 ほ 重 担 を 肩 に お ける が 如 し 。 然 る に 、 弘 通 の 心 を 
MPUeDRBORS BOKIC, B< BARELY. CHORE ZAL 
+, MCR LB OAC, IRE LUABHOBBAAD, EO 
BICFSAMICHRD AMC, BYVICIEMe HIZO, 虚 く 目 狂 に 酔 て 、 久 し く 迷 
卿 に 沈ま ん 。 何 に より て か 般若 の 妙 種 を 長 じ 、 得 道 の 正 結 を 得 ん 。 貧 道 は 

& BURGH LTV, 何 れ の 山川 を か と ぶら は ん 。 是 を 憐 む 故に 、 
ま の あたり 大 宋 國 に し て 締 林 の 風 規 を 見 聞 し 、 知 識 の 女 旨 を 裏 持 せ し を 記 
し て 、 参 牌 閑 道 の 人 に 残し 、 備 家 の 正 法 を 知ら し めん と す 。 基 、 臣 訣 な ら 
ん 。 

  

3 gathers the myriad dharmas (manbo o atsume Bik *& &): The Gentd text reads 
“brings the myriad dharmas into existence” (manbé o arashime PAIE*® % 5 L®).
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From the time that Dogen brought forth the mind [of bodhi] and sought 
the dharma, | inquired of wise friends throughout our kingdom.* Thus, 
I met the Honorable Zen of Kennin; and, as nine rounds of frost and 

flowers swiftly passed, I heard something of the lineage style of Linyji 
and first knew that those who count grains of sand are not genuine.’ The 
Honorable Zen, the foremost disciple of the Ancestral Master Reverend 
Sai, alone received the direct transmission of the unsurpassed buddha 
dharma. The seal of approval only exists in this room; he walked alone 
in the abbot’s quarters; none of the others could compare.° 

Thereafter, journeying to the Land of the Great Song, I called on wise 
friends in the Two Zhes and heard of the house styles at the five gates. 
Finally, | went to study under Reverend Jing of Taibai Peak, and here the 
great matter of my entire life was resolved. 

Thereafter, at the beginning of Shaoding in the Great Song, I returned 
to my native land, with the intention of spreading the dharma and saving 
beings. It was just as if I had shouldered a heavy burden. Nevertheless, 
I put aside my thoughts of propagation and, in order to wait for a time 
when I could fully devote myself to it, | drifted like a cloud and floated 
like a water plant, seeking to convey the style of the former wise men. 

Still, there could occasionally be a few genuine students, unconcerned 
with fame or profit and giving priority to thoughts of the way. Led astray 
in vain by false teachers, rashly obscuring the correct understanding and 
worthlessly drunk on their own delusions, they may sink into the land of 
delusion. How could they nurture the wondrous seed of prajfia and gain 
the right circumstances for gaining the way? If this humble wayfarer 1s 
now “drifting like a cloud and floating like a water plant,” what moun- 
tains and rivers will they visit? Out of pity for them, recording what | 
personally experienced of the customs and rules of the Chan groves and 
what | received of the dark import of the wise friends while I was in the 
Land of the Great Song, I leave them for those who would study and 
  

4 From the time that Dégen brought forth the mind [of bodhi] and sought the 

dharma (Dégen, hosshin guhé yori kono kata 3870, #8: ORIEL Y 2 O72): Dogen 
speaks of himself in the third person. This section corresponds to sections 4-6 in the 
Gento text. 

5 first knew that those who count grains of sand are not genuine (/hajimete isago 

o kazouru ga gotoku, makoto ni arazaru mune o shiru 始 て 沙 を 算 る が 如く 、 Hic 
ら ざ る 旨 を 知る ): A criticism of scholastic Buddhists who merely study the details of 
doctrine: see Supplementary Notes, s.v. “Counting sand.” This line does not occur in 
the Gento text. 

6 The seal of approval only exists in this room; he walked alone in the abbot’s 

quarters (inka, tada kono shitsu ni ari. kanj6 ni dokuho se7z 印可 、 但 だ 此 の 室 に あ 
0), ~R(C ARAL A): This line does not occur in the Gent6 text.
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master the way, that they may know the true dharma of the house of the 
buddhas. This is the true arcanum. 

[V1:] 

Kees, MLSs ECL ie Ae MBE (CIT, FAFAIE( LC, HH EBS 
SIRS. BE ADFT に 趣 て 、 を 龍 可 大 師 に つけ き 。 是 れ 東 地 の 
俺 法 の 初 祖 な り 。 如是 軍 佑 し て より 、 祖 大角 澤 師 に 至る 。 此 の 時 . 正 
(TBA OPIE, BACB LUC. GAC DADILSMB, BN, BROWN 
FIC “AL OPeh), ROMRL. PROT REZO, KIC HE ea 
し て 、 同 く 人 天 の 導 帥 な り 。 其 の 二 派 の 流通 する に 、 好 く 五 門 開け た り 。 
所 主 、 法 眼 宗 ・ 湾 仰 宗 ・ 雲 門 宗 ・ 臨 注 宗 曹洞宗 也 。 見 在 大 宋 に は 、 臨 演 
款 ・ 曹 洞 守 の み 天 下 普 し 。 五 家 異 れ ど も 、 唯 だ 一 修 心 印 取 。 大 宋 國 も 、 後 
HELO UR, BURR LCC KIC LI) Lee, HERER TEED SOX, 48 
AD PEAR Oe, (IC BREORMS ELC. MK ORIER LABIA, BR, 

其 の 諾 を 蒙 れ り 、 我 較 に も 、 又 し か あら ん 事 を 喜ば ざら ん や 。 

Great Master Sakya, the Honored One, at an assembly on Vulture 
Peak, entrusted the dharma to Kasyapa.’ Directly transmitted by ances- 
tor after ancestor, it reached Venerable Bodhidharma. The Venerable 

himself traveled to the Land of Cinasthana and entrusted the dharma to 
Great Master Huike. This was the First Ancestor of the buddha dharma 
in the Land of the East.® In this way, having been uniquely transmit- 
ted, [the buddha dharma] reached the Sixth Ancestor, Chan Master Da- 
jian. At this time, truly, the genuine buddha dharma spread throughout 
the Tang, and its message, uninvolved in particulars, became apparent. 
At the time, the Sixth Ancestor had two superior disciples: Huatrang 
of Nanyue and Xingsi of Qingyuan. Both received transmission of the 
buddha seal and were equally the guides of humans and devas. As their 
two factions spread, five gates were opened: the Fayan lineage, Weiyang 
lineage, Yunmen lineage, Linji lineage, and Caodong lineage. At present 
in the Great Song, only the Linji lineage and Caodong lineage are wide- 
spread throughout the land.’ Although the five houses differ, they are but 
one buddha mind seal. 

  

7 Great Master Sakya, the Honored One (daishi Shakuson Kb f€®): This section 
corresponds to sections 7-8 in the Gent6 text. 

8 This was the First Ancestor of the buddha dharma in the Land of the East 

(kore Tochi no buppé no shoso nari RetV RHO RIED H)FH Ze Y ): The reference is to 
Bodhidharma. The Gent6 text reads here, “This was the start of the transmission of the 

buddha dharma in the Land of he East” (kore Tochi no buppo denrai no hajime nari — 

TUR HOD BREAK OIL D724), 

9 only the Linji lineage and Caodong lineage are widespread throughout the land 

(Rinzai shit S6t6 shit nomi tenka amaneshi BRYA + BiM@AROAK FY L): The Gento 
text reads here, “the Linji lineage alone is widespread throughout the land” (Rinzai shit 
nomi tenka ni amaneshi HHIBRROAK Ficbm#zML).
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Even in the Land of the Great Song, although since the Later Han the 
teachings had spread throughout the realm, their strengths and weak- 
nesses were still undetermined. After the Ancestral Master came from 
the west, the roots of the tangled vines were immediately severed, and 
the pure buddha dharma put into practice. This felicity has been enjoyed 
in the Chinese territories; would it not be a matter of rejoicing were the 
same to occur in our land as well?'® 

[V1:6] {2:537} 
Aen, PIAA (ER Lagth@zee OO, KICBQA=RiCmMeT ASL 
て 開 悟 の 直道 と せり 。 西 天 東 地 、 een. LOWRCK 0. seri 

AB TL Whe El, BRAEBRELICEO CC, PHObSLHS, 其 
RE. 

We should know that the ancestors, along with the buddhas, who 
maintained the buddha dharma have all regarded upright sitting in the 
samadhi of self-enjoyment as the direct path to the opening of awaken- 
ing. From Sindh in the West to the Land of the East, those who have at- 
tained awakening have followed these rules of purity.'' It is because the 
masters and disciples correctly transmitted directly the wondrous skill 
that the traces of the buddha seal are like this. 

[V1:7] 
宗門 の 正規 に 云 く 、 昌 値 正直 の 俸 法 は 、 最 上 の 中 に 最上 な り 。 参 見 知識 の 
初め より 、 Bice - TF - Ae (ER BMA, MERBOFTELT 
身心 脱落 する 事 を 得 よ 。 

In the correct rules of our school it is said, “the uniquely transmitted, 
true and direct buddha dharma is supreme among the supreme. From 
the start of your consultation with a wise friend, without further need 
of burning incense, making bows, recollecting the buddha, practicing 
repentance or reading sutras, just single-mindedly sit and attain the 
sloughing off of body and mind.” 

[V 1:8] 

BLA, BRD. SSCS RL. SRI CMA ST SFL TERS Ze 
HEPC. RMAC UIC SO, MC. MOR e LO, RAW OERS 

L. MigOtemeaeicd, ROPER + [IRNBORR, Beic 
— RCSD ARIRIC LC, KARI PEL. AROMA BLAIS ORR BRIE EE ZR 
正 覚 を 誠 al. BMe dichyeeAL CT. RICHe OBR BLT, 
sete Elcom Aa LL RI CRESS ORKERTE, AR RRORKE Se A 
す 。 
  

10 Chinese territories (kai #£%): More literally, “the Chinese and barbarians,” but 

here more likely a reference to the territory of the Song state. 

11 rules of purity (shingi j# #2): A term usually used for monastic codes; here, probably 
something like “norm of practice.” The Gento text, section 9, reads here “style” (fi /#\).
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If someone, even once, keeps the buddha seal in the three modes of 

karma and sits upright in samadhi, at that time, everything through- 
out the dharma realms appears as the buddha body and everywhere in 
all empty space becomes awakening.'* Therefore, for the buddhas, the 
tathagatas, it increases the bliss of the dharma of their original ground 
and renews the adornments of their awakening to the way. And beings 
throughout the dharma realms in the ten directions, in the three roads 
and six paths, being bright and pure in body and mind, all together si- 
multaneously verify the great liberation and manifest their original face. 
At that time, the dharmas, all realizing right awakening, and the myriad 
things, all using the buddha body, quickly transcending the boundaries 
of realization, sit upright at the king tree of awakening, simultaneously 
turn the great dharma wheel, equal to the unequalled, and proclaim the 
profound prajfia, ultimate and unconditioned. 

[V1:9] {2:539} 
BO OSER, RICA) CHK HUORATSUDESMIC, HOE 
A, FEAL LCE OBE LL. ORO KERIO kn BUR E BL. ROH 
位 に 誇 會 し 、 遍 く PURIBZ LID < ORM MROWBO LIC, PBS WE 
L, fE< HI EOKIZDD BO LOT, HS HI LOU BBS. HR 
+R RO LH BOR + HORE FERRET TSEC. KoOted 
所 の 風水 の 利益 に 預 る 輩 ら 、 HEM A RRO URILA SAT Shc, 深 き 迷 
を 掃 治 し 、 近 き 悟 を 獲得 し て 、 小 節 に 不 拘 。 

Because these perfectly awakened ones then return and follow the 
path of intimately providing mutual dark assistance, the person of seated 
meditation, definitely having body and mind sloughed off and sever- 
ing previous confused and defiled knowledge and thinking, realizes the 
natural buddha dharma and, at every practice place of the buddhas, the 
tathagatas, numerous as infinitesimal dust motes, furthers the buddha 
work and, widely providing for listeners beyond the buddha, vigorously 
promotes the dharma beyond the buddha.” At this time, by all the lands, 
grasses and trees, fences and walls, tiles and pebbles of dharma realms 
in the ten directions practicing the buddha work, all those enjoying the 
benefits of wind and water thereby produced, because they enjoy the 
extremely wondrous inconceivable buddha conversion, deeply remov- 
ing delusion and intimately attaining awakening, have no concern for 
trifles.“ 
  

12 appears as the buddha body (busshin to ge7/7 人 & Hi): The Gent text, section 
11. reads here, “becomes the buddha seal” (butsu’in to nari @FI] & 72 9 ). 

13. these perfectly awakened ones (kono toshédgaku この 等 正 覚 ): I.e., the awakened 
beings described in the preceding section. This section corresponds to the first half of 
section 12 in the Gent0 text. 

14 because they enjoy (juyi suru yue ni SFA 4 aI): The Gentd text has for this
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[V1:10] 
HOA SHS OHA, KEANE O HE lhe tg 4, REL HITE UA 
aad OG. ga < FHA ~ He 0D Hi LC eeiRevE LC. Se. SERB. A 
TER. KEP ROMEE EURO ASIC (cyt DAZE, BEYAL ILD 
各 各 の 営 人 の 知覚 、 昆 雑 せ ず 、 汚 染 せ られ ぬ 事 は 、 静 中 の 無造作 に し て 、 
直 誇 な る を 以 て な り 。 若 し 迷 人 の 思 へ る が 如く 、 修 誇 を 雨 段 に 有 ら し め 
ば 、 各 各 相 ひ 覚 知 す べき な り 。 も し 和 濾 知 に 交 る は 、 誇 則 に あら ず 、 覚 知 
の 、 迷 情 に か か は ら ざ る 故 な り 。 又 、 心 ・ 境 共に 静 中 の 誇 入 ・ 悟 出 有 れ ど 
も 、 自 受 用 の 軌 則 な る を 以 て 、 一 鹿 を 不動 、 一 相 を 壊 ら ず 、 廣 大 の 化 事 、 
碁 深 微妙 の 借 化 を 成す 。 此 の 化 道 の 及ぶ 所 の 草木 ・ 土地 、 共 ! に 大 光明 を 放 
て 、 深 妙法 を 説く こと 、 基 と き な し 。 草木 ・ 入 壁 は 、 能 く 凡 聖 ・ 含 起 の 匂 
(CBB L. M+? ARIL, ROK - HE OR | CB BRL BOER. 
元 と より A~TRI RSE < . FAITH CHK Ole ES OLD, 

Because the ones who receive and use this water and fire all circulate 
the buddha conversion of original verification, those who dwell and speak 
with them are ones who, endowed together with inexhaustible buddha 
virtues, gradually expanding their work, disseminate the inexhaustible, 
ceaseless, inconceivable, inestimable buddha dharma throughout the in- 

terior and exterior of the dharma realms.'° The reason that, nevertheless, 

all these do not confuse, do not defile, the perception of that person is 
that it is a direct verification, unconstructed in stillness. If, as is thought 
by deluded people, practice and verification were located on two levels, 
each would perceive the other; but, [for them] to be mixed into [that] 
perception would not meet the standard of verification, for [that] aware- 
ness has nothing to do with deluded feelings. 

Moreover, although, in the stillness, both mind and object enter verifi- 
cation and exit awakening, since it is governed by self-enjoyment, with- 
out disturbing a single dust mote, without destroying a single aspect, 
one engages in the vast buddha work, the extremely profound and sub- 
tle buddha conversion. All the grasses and trees and the lands reached 
by this guidance emit a great radiance, and their preaching of the pro- 
found, wondrous dharma is without ever discriminating.'® The grasses 
and trees, fences and walls, proclaim it to commoners, sages, and all the 

  

clause, “darkly assisted by the extremely wondrous inconceivable buddha conversion, 
manifest an intimate awakening” (Jinmyo fukashigi no bukke ni myoshi serarete, chikaki 
satori o arawasu $EX> 7 PF] BRO P(LICRAC ONT, bMESLYVE HHT). 

15 the ones who receive and use this water and fire (kono sui ka o juyut suru tagui 
th 7k ck & SAAT 4 #4): The first half of this section corresponds to the second half of 
section 12 in the Gent6 text. 

16 is without ever discriminating (wakimaeru toki nashi #}é& X 7g L): A tentative 
translation; the sense of wakimaeru ## here is uncertain. This half of the section corre- 

sponds to section 13 of the Gent6d text, which reads here, “is without end” (Aiwamaru 
toki nashi X(LEDALKZEL).
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animate; the commoners, sages, and all the animate in turn proclaim it 

to the grasses and trees, fences and walls. The realm of self-awakening 
and awakening others is endowed from the start with the marks of verifi- 
cation, with nothing lacking, and carries out the standard of verification, 

leaving no time for negligence. 

[V1:11] {2:5403 

BEAT, (RIC PFOA TSO Cb. BR CTHRL, BEE ACM oe 
VAC, FERRIER OPC, K+ WR: MlC, POMBE TET RO, BER 
FEI —SOlAMEZLO . REZ, (BEEK 堂上 の 修 の み に あ ら ず 、 空 を 打 て 響 
VELL. TRORIRICWB MME OE O, UMOZIIOAR OAR, ASA 
本 面目 題 れ 、 本 修 お こ な は れ て 、 計 り 量 る べき に あら ず 。 可 知 、 縦 へ へ 十 方 
STP MO ao. ICAL. REBEL. — ATO DR & at 
OBA, RCIKE YO eA SHEL. 

Accordingly, even if it is the seated meditation of merely one time, be- 
cause it is imperceptibly one with the dharmas and perfectly penetrates 
the times, it carries out the constant work of the way of buddha conver- 
sion within inexhaustible dharma realms in the past, present, and future. 
For each and every one, it is equally the same practice, the same verifi- 
cation. It 1s not just practice while seated: striking the sky and making 
an echo has a wondrous sound that continues on and on both before and 
after the strike. How could it be just this time? The hundred heads, all 
endowed with the original practice by their original faces, are not to be 
calculated or measured. We should know that, even if the buddhas of the 

ten directions, numerous as the incalculable sands of the Ganges, using 
their powers together and by their buddha wisdom, were to calculate and 
fully know the merit of the seated meditation of a single person, they still 
would not be able to get to the end of It. 

* KOK OK OK 

[V1:12] 

SEO iil ODN, BRKT OS, ISK da, 

Now, we have heard how vast and great are the merits of this seated 
meditation."’ 

[V1:13] 

BADTES KGET. HHEICBIES OFF HY). (eA CAMS IC AB Te BIT 
Oe, RAL CHAO IEP SeUTEY 

  

17 Now (ima 4): Here begins the question and answer portion of the text, correspond- 
ing to section 15 of the Gent6 version.
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Foolish people will doubt this, saying, ““The buddha dharma has many 
gates; why do you only recommend seated meditation?”'® 

Answer: Because it is the main gate to the buddha dharma. 

[V1:14] 
MAL, Maelhcay MOIEPVE TA, RAL KEPAB, EXL< HOW 
術 を 正 値 し 、 七 備 共 に lao CT, MeO EAE, PE OHIC, IEPA7R 
St OMFS 7R 0, LPOAILhH OT, BRR ORMA, AreAsne FY 
Set S7E), MIC, TPS AKI CHP AZzeY, 

Question: Why do you take it alone as the main gate? 

Answer: Definitely, the Great Master, Sakya, the Honored One, di- 
rectly transmitted this wondrous skill for gaining the way, and the sev- 
en buddhas all transmitted it and gained the way by seated meditation. 
Therefore, they have handed down and known the fact that it is the main 
gate. Not only that, but the ancestors of Sindh in the West and the Land 
of the East all gained the way from seated meditation. Therefore, I teach 
the main gate to humans and devas. 

[V1:15] 
間 日 、 或 は 如 來 の 妙 術 を 正 偉 し 給 は ば 、 祖 師 の あと を 尋 る に 依 ん 、 凡 護 の 
及 に あら ず 。 然 れ ど も 、 Bue OBIS HOBO OWRE ZO DNL, {8 
だ むなしく 池 し て 成ら ん 、 何 に より て か 悟 を 得る 便り と な らん 。 示 日 、 商 

BS, 諸 人 の 三味 、 無 上 大 法 を 、 空 く 邊 し て 成す 所 ろ な し 、 と 思 は ん 、 是 
を 大 乗 を 謗 ずる 罪 と す 。 迷 の いと 深き 、 大 江 の 中 に 居 な が ら 、 水 な し 、 と 

言 ん が 如 し 。 既 に 辱 く 、 諸 人 、 自 受 用 三味 に 安 生 せり 、 是 廣 大 の 功徳 を 作 
に あら ず や や 。 可憐 、 眼 未開 、 心 猫 ほ 酔 に 有る 事 を 。 

Question: To directly transmit the wondrous technique of the tathagatas, 
or to follow in the tracks of the ancestral masters, is certainly beyond the 
thought of the common person.'? However, reading the sutras or recol- 
lecting the buddhas can themselves be the causes of awakening. How can 
sitting idly without doing anything be the basis for attaining awakening? 

Answer: To think, as you do here, that the samadhi of the buddhas, 

their unsurpassed great dharma, is “sitting idly without doing anything” 
— this constitutes the offense of blaspheming the Greater Vehicle. It 1s 
very deep delusion, like saying there is no water while being in a great 
river. Fortunately, the buddhas surely sat peacefully in the samadhi of 
self-enjoyment. Was this not creating vast merit? How pitiful you are, 
that your eyes are still not open, and your mind is still intoxicated. 
  

18 Foolish people (orokanaru hito 447.7 4 A): This section corresponds to sections 

16 and 17 in the Gent text. 

19 Question (tdte iwaku fi]A): The question and answer in this section correspond 
respectively to sections 19 and 20 in the Gento text.
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[V 1:16] {2:5413 

上 ル そ 諸 備 の 境界 は 、 不可 思 議 也 、 心 識 の 及ぶ べき に あら ず 、 況 不信 劣 智 の 
知る 事 を 得 ん や 。 只 正信 の 大 機 の み 、 能 く 入 る 事 を 得る な り 。 不信 の 人 
は 、 縦 ひ 、 を し ふる と も 、 可 受 あ ら ず 。 鼓 山 に な ほ 退 赤 佳 舌 の 類 ひ あり 。 
内心 に 正信 起 ら ば 、 参 四 し 、 修 行 す べし 。 迷 疑 の こら ば 、 止 むべ し 、 訓 に 
不足 、 昔 より 法 水 の 澤 ひ 無き 事 を 可 悲 。 

In sum, the realm of the buddhas is inconceivable; it 1s beyond the 
reach of mind or consciousness, much less can it be known by those of 
no faith and deficient wisdom. Only one of great capacity for true faith 
can enter it; the person without faith cannot accept it even when taught 
about it. Even on Vulture Peak, there was the type [of which it was said, ] 
“it is Just as well that they withdraw.” If true faith arises in the mind, 
we should study and practice; if delusion and doubt remain, we should 
stop and regret the fact that we are deficient in instruction and lack the 
moistening of the dharma water from long ago. 

[V1:17] 
赤 、 証 経 ・ 念 備 等 の 、 勤 め て うる 所 の 功徳 を 、 次 、 計 り 知 る や 。 只 是 れ 舌 
を 動 し 、 音 を あ ぐ れ ば 、 飾 事 功徳 と 思 へ る 、 い と は か な し 。 証 経 ・ ARE 
Byte SSI, 是 に より て 、 下 根 劣 智 の 斐 ら を し て 、 無 作 三昧 を 心地 に a 
EL OAREB EY, EI FOHOROIE<. MMRBe HIT Cb, 終 に 無 

MP eEICILHOF, MENSOAIL, PECL Kee. Re O, HA 

を 得る こと 、 必 し も 有心 ・ 無 心 の ちか ら に あら め ぬ な り 。 

Furthermore, can you gauge the merit derived from working at read- 
ing Sutras, recollecting the buddha, and the like?“ To think that mere- 

ly moving the tongue and raising the voice is the merit of the buddha 
work is pure vanity. Reading the sutras and recollecting the buddhas are 
recommended in order to cause those of inferior faculties and deficient 
wisdom to produce the non-intentional samadhi in the mind ground; it 
is not so that, like the frog in the spring paddy field, we ceaselessly raise 
our voices in vain, without benefit in the end.*' These people are getting 
further away from the buddha dharma, ever more distant. Gaining the 
wisdom of the buddhas is not necessarily on the strength of having mind 
or not having mind.” 

  

20 Furthermore (mata Jf): This and the following section loosely parallel section 22 
of the Gent version, with considerable variation. 

21 non-intentional samadhi (musa zanmai 無 作 三昧 ): Typically taken as a synonym 
of the “wishless samadhi” (mugan zanmai #£fi§ = 4%), in which one is free from seeking. 

A term not found in the Gento version or elsewhere in the Shobdgenzo. 

22 Gaining the wisdom of the buddhas is not necessarily on the strength of having 

mind or not having mind (butchi o eru koto, kanarazushimo ushin mushin no chikara 
ni aranu nari 俸 呑 を 得る こと 、 必 し も 有心 ・ 無 心 の ちか ら に あら ぬ な り ): This sen- 
tence has no parallel in the Gento text, and its point here is not clear. The pair “mind”
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[V1:18] 
IR, KEOAABA< SEIL, AUR, HR BIOIETT EHO, FlCMO CTL 教 
の 如く 修行 すれ ば 、 TEED UN Oy FO eR 
C. HEHE BADIA LITILb OT, RIC FRO ESD Ic 
CECE LET SI MSRM EEL. MICHIEL EBL 
oe lt に 方 木 を 擬 す る に に た り 。 人 BUC. RAWBAYD ED, 
半 見 の 眼 の 前 に は 、 題 れ 難 し 。 ス ず 朱 魏 に こ 玄 旨 を 東 て 修行 し 、 開 悟 す る な 
り 。 

Again, opening the books of scripture is so that, clearly knowing what 
the Tathagata teaches on the gradual and sudden practices, when we 
practice in accordance with these teachings, we invariably gain verifica- 
tion of them; it is not so that, wasting our thinking and calculating, we 
try in vain to assess their merit for attaining bodhi. Trying to reach the 
way of the buddhas by foolishly repeating the verbal acts of a thousand 
or ten thousand recitations is like facing your cart thills to the north and 
thinking to head to Yue. Again, it is the same as trying to put a square peg 
in around hole. Even though there is a wondrous import in the teaching 
of the buddhas, it is hard for it to appear to the eye of those attached to 
their views.” Invariably, by receiving the dark import from a master in 
the lineage and then practicing, we open awakening. 

[V 1:19] {2:542} 

漢 土 に も 、 A. MIC LOOP. AMT Se, FKICAVE, Be Ricks 
x, 然 れ ど も 、 彼 國 に は 明 師 款 区 あれ ば 、 邪 見 を 救 ふ 方 便 を めぐ ら す 。 BK 
若 に は 無し 、 い か が せん 。 三 四 百 歳 の 前 後に 、 人 教 、 わ が 國 に 値 は れ り と 
云 へ ども 、 明 眼 宗 師 な し 、 明 文 の 笛 者 、 尚 ほ 稀 な り 。 衝 NMRLE Ak 

する 方 に くら けれ ば 、 箇 毒 を な す 事 深 し 。 修 教 の 甘露 、 次 服 せ ば 、 毒 と 成 
る べし 。 

On Han soil as well, from ancient times, there were sometimes those 
who had their own understandings, without relying on a master.** They 
all fell into false views. Still, in that land, since there were wise masters 

and lineage teachers, they thought up means to save those with false 
views. In our land, there are none. What shall we do? While the teach- 

ings of the buddhas were transmitted to our land roughly three or four 
  

(Zs 有心 ) and “no-mind” (mushin #£-L.) may refer here to “intentional” and “non-in- 

tentional,” as suggested by the aforementioned “non-intentional samadhi” (musa zanmai 

無 作 三昧 ) 
23 Even though there is a wondrous import in the teaching of the buddhas (bukkyo 
ni tatoe mydshi aritomo BUCHER BAY & t): This and the following sentence 
have no parallel in the Gento text, which instead ends its section 22 with a criticism of 
those “deluded by fame and profit” (fukaku myéri ni madowasaruru yakara ふか いく 名 利 
に ま ど は さる る や か ら ). 

24 On Han soil as well (gzgdo 77 7zo 漢 士 に も ): This section lacks a parallel in the 

Gento text.
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hundred years ago, there are no lineage teachers with clear eyes, and 
even scholars clear on the texts are rare.*? Even if it is medicine, when 

one is ignorant of how to take it, it is likely to become poison. If one 
medicates oneself with the ambrosia of the teaching of the buddhas, it 
will become poison. 

[V 1:20] 

Be, COMES, GibADOREL, REORBS, JACIERBTHIS, 
的 旨 題 れ て 東 持 する な り 、 文 字 習 牌 の 法師 の 、 知 り 及 な ぶ べ き に あら ず 。 RH 
れ ば 即 、 此 の 疑 迷 を 掃 持 し て 、 正 師 の 訓 へ に 随 て 、 得 道 因 由 を 知る べし 。 

We should know that the exact import of the wondrous dharma of the 
seven buddhas appears and is instilled when students who have matched 
their understanding follow and receive direct transmission from lineage 
teachers who have gained the way and clarified their minds. This is not 
something that the dharma masters who study words and letters can 
know. Thus, sweeping away this doubt and delusion, and following the 
instructions of a true master, we should know the causes of gaining the 
way.”° 

[V1:21] 
問 日 、 今 我 朝 に 僚 は れる 所 の 法華 款 ・ 華 厳 教 、 共 に 大 乗 の 究 間 な り 。 況 眞 
言 款 は 、 昆 膚 遮 那 、 金 剛 了 薩 才 に 偉 て 、 師 資 み だ ら ず 。 基 の 談 ず る 旨 、 即 心 
是 備 、 是 心 作 大 と 云 て 、 多 幼 の 修行 を ふる 事 な く 、 即 座 に 五 人 の 正 覚 を 
1. PRE OMMEBAL, 然るに 、 今 云 所 の 行 、 何 の 勝た る 事 有 か れ ば 、 彼 
を 描 お き て 軍 に 此 を 進む る や や 。 

Question: The Hokke school and Kegon teachings now transmitted to 
our kingdom are both the ultimate versions of the Great Vehicle. Not to 
mention the Shingon school, personally transmitted by Tathagata Vairo- 
cana to Vajrasattva, with the line of masters and disciples undisrupted. 
The gist of what they say is that “this mind ttself 1s the buddha,” “this 
mind itself becomes the buddha’; they proclaim that, without spending 
  

25 While the teachings of the buddhas were transmitted to our land roughly three 

or four hundred years ago (sanshihyaku sai no zengo ni, bukky6, waga kuni ni tsut- 

awareri to iedomo =VURmROANKIC, HA DA BlcHlsNY ELD): It is un- 
clear why Dogen, writing in the thirteenth century, would have dated the transmission 
of Buddhism to Japan (traditionally dated in the sixth century) so recently — unless, 
perhaps, he was thinking only of the establishment of the Tendai XG order in which he 
had studied, which was introduced in the ninth century, and which included the “Buddha 

Mind” (i.e., Zen) teachings as part of its curriculum. 

26 we should know the causes of gaining the way (fokud6 inyu o shiru beshi i8A 
由 を 知る べし ): Cf. the Genté version (section 23) here: 

Asma ae LC at i A Sc SBR eT ~ L. 
We should pursue the way in seated meditation and verify the samadhi of self-enjoy- 
ment of the buddhas.
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many kalpas of practice, one has the right awakening of the five buddhas 
in a single sitting. This must be called the most wondrous expression of 
the buddha dharma. So, what is so superior in the practice you speak of 
here that you would set them aside and solely recommend it? 

[V 1:22] {2:5433 

示 日 、 知 べし 、 RIC I, AOR: Se HiT BRK. EOIS + REA 
fe, He) ROMe IE LBA AKIC. AIETOBRBAEARMT AR 

0), FIETO BIBS IAT SDSMAIL, BE: WKICOAN CHIBICHAT 
AbV&, LAWHAH) CHEIA BHT ZHH0, WEBKOMSEIL, & 
Bl ER) CHEB AD 7e0, BKK, OBI 収 ま れ り と 云 へ ども 、 各 各 
具 跡 出 路 有 れ ば 、 無 師 の 道 に 自在 な り 。 然 れ ば 、 即 心 即 人 の こと は 、 獲 門 
水中 の 月 な り 、 取 らん と わ づ ら ひ し は 疾 療 出 。 即座 成道 の 旨 、 更 に 赤 鏡 の 

裏 の 像 由 、 と も な は ん と お も へ る は 、 狂 見 な り 。 此 の 魚の 目 を 握 て 玉 と 思 

事 な か れ 。 痢 瑛 夜光 、 基 の 中 に あら じ 、 舌 の 響 に か か は る べから ず 。 FG, 
飾 祖 軍 佑 の 妙 道 を ホ す こと は 、 臣 賀 の 道人 と 成 し め ん と 思ふ な り 。 

Answer: We should know that, in the house of the buddhas, we do not 

debate the superiority or inferiority of the teachings, nor distinguish the 
dharmas as shallow or deep; for they are all willow leaves to stop the 
crying of a child.*’ We should just ask whether the practice is genuine 
or spurious. Of those who penetrate the true path of practice, there were 
those who drifted onto the way of the buddhas having been drawn to it 
by grass and flowers, mountains and waters; there are cases of receiving 
the buddha seal by holding earth and rocks, sand and pebbles. Not to 
mention that the vast writings are even more abundant than the myriad 
forms. And, though the turning of the great dharma wheel 1s contained 
within a single dust mote, when they each cover their tracks and have a 
path leading out, they are free on the unconditioned way.** 

Thus, the matter of “this mind itself is the buddha,” is just the moon in 
the water; those worried about getting it are foolish monkeys.”? The mes- 

  

27 willow leaves to stop the crying of a child (shdni no naki o tomeshi yoy 1)\54 OMG 
2c Ik L488): Le, merely skillful means, like yellow leaves that can mollify crying chil- 
dren who mistake their color for gold. This phrase does not occur in the parallel section 
25 of the Gent6 text. 

28 when they each cover their tracks and have a path leading out, they are free on 

the unconditioned way (ono ono kaiseki shutsuro areba, mu’i no michi ni jizai nari & 
各 星 跡 出 路 有 れ ば 、 無 含 の 道 に 自在 な り ):A tentative translation that assumes the ref- 
erent of “each” (ono ono & #) is the aforementioned “those who penetrate the true path 
of practice” (shugy6 no shindé o tsizuru ga gotoki {E47 MIB e iBT DAN ). This 
clause has no parallel in the Gent6 text, which reads here simply, “Not to mention that 
the vast writings are even more abundant than the myriad phenomena, and the turning of 
the great dharma wheel is contained within a single dust mote.” 

29 the matter of “this mind itself is the buddha” (soku shin soku butsu no koto wa 即 
iL BI 0) — & (x): Perhaps better to read the final koto wa — E(x (“the matter”) here as
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sage of “attaining the way in this very sitting” is likewise the reflection 
in the mirror; those thinking to accompany it are crazy children.*° Do not 
clutch this fish eye thinking it is a jewel. There is probably not a night 
light within the uncut gem of Jing.*' We should not have anything to do 
with the sound of wagging tongues. My teaching here of the wondrous 
way uniquely transmitted by the buddhas and ancestors is intended to 
make you a true person of the way. 

[V 1:23] 
MQ, MAREE T SEI, UPBROALKORMLTAL, 文 字 を 算 る 
BEIT, KOMBLTSZICL OF, -HOREEMDADML, FO 
MLIEMOPYFICIL, SEROMA, PURE ERRE Lip 5 ai 
に 、 PBUH BR OBER L. BR ORMDRCMIET SIC. SRDS BA 
MT SESROTL SILL. PRPIIC ARPT, ARTI Bia 
ん 志 を 運ぶ べし 。 

Furthermore, in the transmitting of the buddha dharma, we should al- 

ways take as our teacher a person who has verified and accorded [with 
the dharma]. It is not enough to take as one’s guiding master a scholar 
who counts words and letters; this would be like the blind leading the 
blind. In this present tradition directly transmitted by the buddhas and 
ancestors, all venerate the wise instructors who have gained the way and 
verified and accorded [with the dharma] and have them maintain the 
buddha dharma; and, for this reason, when the deities of the dark and 

bright come to take refuge, and the arhats, who have verified the fruit, 

come to inquire about the dharma, [the masters] never fail to extend 
a hand that reveals the mind ground of each. This is something never 
heard of in other traditions. Disciples of the Buddha should just pursue 
the intention to study the buddha dharma. 
  

kotoba = &\z (“the words”), as in the Gent6 text. 

those worried about getting it are foolish monkeys (foran to wazuraishi wa chien nari 

Bo A tb DIO LIL tH): Recalling the popular tale of the monkeys who, upon 
seeing the reflection of the moon in the water at the bottom of well, fell in while trying 
to retrieve it. This sentence does not occur in the Gento text. 

30 those thinking to accompany it are crazy children (tomonawan to omoeru wa, 

kyoji nari と も な は ん と お も へ る は 、 狂 見 な り ): This clause and the following two 
sentences do not occur in the Gent6 text. 

31 There is probably not a night light within the uncut gem of Jing (Keiboku yako, 
sono naka ni araji FIER, FO Pic & b U): The “night light” (vak6 夜光 ) is ajewel 
so bright it lights up the dark: the “uncut gem of Jing” (Keiboku #i#®) refers to the fa- 
mous jade discovered by Bian He ¥ #1, of the ancient kingdom of Chu #é, and presented 

to King Wen of Zhou Ja] XX. Dogen’s sentence seems to reflect a line from the Yilin & 
林 (Fuzi yibai ershi juan (#4-— & —-+#, KR.5g0071.005-23a): 

痢 瑛 無 夜光 之 美 。 
The uncut gem of Jing lacks the beauty of the night light.
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[V1:24] 
赤 可 知 、 我 等 は 無 上 菩提 欠け た る に 非 ず 、 鎮 へ ! CSAS EE 承 党 
し る 事 を 不得 故に 上 知見 を 直す を 才 し て 、 基 を 物 と 思 に より て 、 大 

追 、 徒 ら ( PAS. 紫 の 知見 に より て 、 空 華 増 増 重 な り て 、 ある いい) t+ 
暫 輸 ・ 二 十 五 有 の 境界 と 思ひ 、 =Fe+ DIR, Ath: OSL, gsr L. 
此 の 知見 を 習 て 、 偶 法 修行 の 正道 と 思ふ べから ず 。 

We should also know that, although from the beginning we have never 
lacked supreme bodhi and have always been enjoying it, because we are 
unable to accede to it, we form the habit of mindlessly producing views 
and think of them as things, thereby pointlessly missing the great way.” 
Based on these views, the sky flowers proliferate: we may think of the 
turning wheel of the twelve or the realms of the twenty-five forms of 
existence, or views of the three vehicles or five vehicles, of the existence 

of buddhas or the nonexistence of buddhas — there is no end to them. 
Accustomed as we are to these views, we should not think them the cor- 

rect path of the practice of the buddha dharma. 

[V1:25] {2:544} 
RSE. AUREL < MEN KDC. Mae HT Le TRC ASI BB 
悟 情 量 の 次 察 を 出 て 、 凡 聖 測度 の 草庵 を 捨 、 速 に 格 外 に 追 廷 し 、 Pine 
CHT LED RD, BOLEOLECHED REBES! こ 不 及 。 

Now, however, when, based on the buddha seal, we truly cast aside 

the myriad affairs and single-mindedly sit in meditation, transcending 
the old den of the feelings of delusion and awakening, abandoning the 
thatched hut of reckoning the common person and sage, we are one who 
quickly wanders beyond the norm and enjoys the great bodhi.*> How 
could those caught up in the traps and snares of words and letters stand 
shoulder to shoulder with us? 

  

32 We should also know (mata shiru beshi J¥ FJ] #1): This and the following section 

correspond to section 27 in the Gent text. 

think of them as things (kore o mono to omou 赴 を 物 と 思 ): The Gento text reads here 
“chase after them as things” (kore oo7o7o oz これ を 物 と お ふ ). 

33 abandoning the thatched hut of reckoning the common person and sage (bonsho 
shikitaku no séan o sutete FL22 PE @ Bijas & FB): L.e., leaving the [mental] hermitage in 
which we are concerned with the stages of the Buddhist spiritual path. The Gento text 
reads here, “without regard for the path of the common person and sage” (bonsh6 no 
michi ni kakawarazu SUB OA BICPAML oF).
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[V 1:26] 
HA. H+ BS + HRA SIL, 其 の 教主 勝 れ た り 、 人 あら 
+. BC MOU ETOH O, Same. BM WICH, BAe 
HOGI, BHICRSLPAR, 先 き の 大 乗 教 の 款 に 多き | に あら ず 、 
Any, ARAL SAR IC Advis, HBL, RC BOR L, AAT 
の 題 密 の 大 乗 教 に 、 種 辺 の 外 に 教主 あり と 知れ る 、 己 れ が 教主 を も 未だ 知 
さる な り 。 此 外 に 濾 ば 、 捨 父 逃 拓 の 初め な る 太 し 。 迎 葉 は 偏 に 殴 聞 と 思 へ 
か 村人 遇 な る が 、 王 宮 の 臣 位 の 列 排 を 定 ん が 如 し 。 俸 法 の 大 道 を 鏡 る の 

に あら ず 、 教 家 の 旨 に も 暗 し 。 液 は 外道 か 、 天 魔 か 。 暫く 包 て 己 が 宗 師 
cae. 再び 来 ら ば 液 が 含 に 説 ん 、 我 れ 法 を 惜 む べから ず 。 

Question: The teaching authorities for such teachings as the Lotus, 
Shingon, and Kegon are superior, not the response body under the tree; 
and the dharma that they preached is also superior.** What you have said 
here concerns Sakya and Kasyapa; but what this response body buddha 
offers to a sravaka cannot reach the doctrines of the aforementioned 
teachings of the Great Vehicle.*? What about this? 

Answer: When there is a single cataract, sky flowers fall in rank con- 
fusion; we should give this detailed attention. How much more so when, 
in what you say about the exoteric and esoteric Great Vehicle, you rec- 
ognize that there are teaching authorities other than Sakya but have not 
recognized your own teaching authority. If you search outside of that, it 
will be the beginning of “abandoning the father and running away.””° To 
think of Kasyapa only as a Sravaka is like deciding that a village idiot 
belongs in the ranks of the ministers in the royal palace. You are not only 

  

34 Question (t6te iwaku fii A): the question and answer of this section are not found 

in the Gento text. 

The teaching authorities for such teachings as the Lotus, Shingon, and Kegon are 

superior (Hokke Shingon Kegon kyé té wa, sono kyoshu suguretari %E# + BS + HK 
教 等 は 、 其 の 教主 勝 れ た り ): At issue here is the question of which of the three buddha 
bodies initially reveals the doctrine of the school. The claim, common in the Japanese 
Buddhism of Dogen’s day, was that the esoteric teachings of Shingon were taught direct- 
ly by the ultimate, dharma body (hosshin 4£) of the buddha, while the highest of the 
exoteric teachings, the Hokke and Kegon, were taught by glorified, reward bodies (hdjin 
#8 £7). In contrast, Buddha Sakyamuni, who transmitted the dharma to Mahakasyapa on 
Vulture Peak, was merely the historical, transformation body (keshin {L), or response 
body (djin &7), that attained awakening, as is said here, “under the [bodhi] tree.” 

35. what this response body buddha offers to a sravaka (kono jin no hotoke, shomon 

ni kOmurashimuru tokoro EBA OBIT, BEC RS Ute Sit): Mahakasyapa was 
considered to have followed the sravaka path and become an arhat under Buddha Sak- 
yamuni; his future as a bodhisattva and eventual buddhahood ts predicted in the Lotus 
Sutra. 

36 “abandoning the father and running away” (shafu tézei $402k): From the 
famous parable of the prodigal son in the Lotus Siitra (Miaofa lianhua jing WYER, 
T.262.9:16b26).
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mistaken about the great way of the buddha dharma; you are ignorant of 
the purport of the teaching houses.*’ Are you a follower of an other path? 
A Deva-mara?*® For the time being, you should withdraw and speak with 
your master. If you come back again, I will talk with you; I will not be- 
grudge you the dharma. 

[V1:27] 
AA. H#o Hc ESSO, KEOV( COMES, HICE-DO EE, 
No KY Ae, AM DATMETST, GOTH tERO-OKARNL, {A 
LEY CAMBIEDMBLT HO, MID PICMIEZEDOE ERR, BRAY An 
AR — RSE OIEVEAR RE LAVERY, THAR LA SHeiC, ILO, KO, Al 
XL, WORD BIL, PRADO RICHI, EPICS DS, 切 め 達磨 大 
B、 京 兆 の 高山 少林 寺 に し て 、 九 年 面 喘 の 間 だ た 、 追 俗 未知 億 正法 、 ae 
と する 婆 維 門 と 名 き 。 He KNORR, BIC ROL ST, mle 
AVERlL, BeMoT LUC, OLEWUCHMRE BZ. 今 mae Ine BED 
し て 、 只 紳 宗 と 云 な り 、 基 比 諸 祖 廣 語 に あき ら か な り 。 六 度 及 び 三 移 の 旨 
モ に 、 旭 こる こき に あら ず 。 LAOMERS®, 一 代 に 隠れ な し 」 

Question: Among the three disciplines is the discipline of concentra- 
tion; within the six perfections is the perfection of meditation.*’ These 
are both studied by all bodhisattvas from their first thought [of awaken- 
ing] and practiced without distinction of sharp or dull [faculties]. The 
seated meditation here must be one of these. Why do you take it as the 
legitimately inherited intent of the buddha dharma and say that the bud- 
dha dharma is consolidated within it? 

Answer: This question arises because this unsurpassed great dharma, 
the treasury of the true dharma eye that is “the one great matter” of the 
tathagatas, has been called the “Zen school.” We should realize that this 
name, “Zen school,” occurred in Cinasthana to the east and was never 

heard of in India. 

In the beginning, while Great Master Dharma spent nine years facing 
a wall at the Shaolin Monastery on Mount Song in Jingzhao, the clerics 
and lay people, not yet knowing the true dharma of the buddhas, called 
him “the brahman who takes seated meditation as the essential point.” 
Thereafter, the ancestors of generation after generation took seated med- 
  

37 teaching houses (yoke 教 家 ): !.e.、the Buddhist traditions, like the Hokke, Shingon, 

and Kegon, that Zen regards as transmitting only the teachings (kyo #0), as opposed to 
the intention (i &), of the Buddha. 

38 Are you a follower of an other path? A Deva-mara? (nanji wa gedo ka, tenma ka 
液 は 外道 か 、 天 魔 か ): 1.e.。 are you a member of a non-Buddhist religion or Mara, the 

Evil One, who seeks to obstruct the buddha dharma; a common combination of pejora- 
tive epithets. 

39 Question (t6te iwaku fi]A): This section parallels sections 28-30, and the first sen- 

tence of section 31, in the Gento text.
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itation as their main focus; and, therefore, foolish lay people, not know- 
ing the reality of the matter, casually called them the “seated meditation 
school.” Nowadays, just the word “seated” has been omitted, and they 
just say, “the meditation [or zen] school.” Its meaning 1s clear in the 
extensive records of the ancestors. It is not to be equated with the medi- 
tations of the six perfections or three disciplines. The fact that this 1s the 
legitimately inherited intent of the transmission has never been hidden 
for a single generation. 

[V1:28] {2:545} 
gos, RUS ECU. TEAR RE DR ELOKESU CT. Amz lC 
OA EG Liexhld, BE UCLRILCA SRE: BES, EDHELVYVEL 

BOTEHO, BARICE ST, MiIRIZ, DWPHBICAIE, KERR Zs 
り 。 如 來 、 小 見 の 泣 を 止 る に 、 無 量 の 手 を 授け 、 方 便 を 廻ら す 。 然 れ ど 
も 、 小 見 の 泣 を 止 つ る 後 は 、 一 法 も 有る 事 な し 。 只 此 の 、 相 偉 の 介 法 の 全 
道 な る 事 を 可 知 。 漢 土 に 未だ 此 門 の 外 に 、 付 法 の 正しき 事 無き な り 。 MR 

に 師 子 尊 者 に 至る 迄 で 付 法 す と し る せ し と も 、 基 より 以来 、 未 だ 師 資 相 向 
て 東 持 せる 事 不 聞 。 い か で か 此 門 に 祖 祖 正 値 し て 寸 八 世に 及び 、 自 ら 洪 波 
を 不 和 前 、 東 土 に 來 り 、 法 を 残し 置け る に 似 た る 事 有 らん 。 

There are those at present in the higher realms, King Brahma, King 
Sakra, and the like, who personally witnessed the ceremony long ago at 
the assembly on Vulture Peak, in which the Tathagata bequeathed the un- 
surpassed great dharma of the treasury of the true dharma eye, the won- 
drous mind of nirvana, to Venerable Kasyapa.*° It is not to be doubted. 

Also, the buddha dharma is not limited to the three disciplines, not lim- 
ited to the six perfections.*' In order to stop the tears of his little children, 
the Tathagata extended his incalculable hands and employed his skillful 
means; but after he has stopped the tears of the little children, he 1s with- 
out even a single dharma. We should recognize the fact that this is the 
entire way of the buddha dharma that has been transmitted. On Han soil, 
apart from this gateway, there has yet to be any correct bequest of the 
dharma. Although it ts said that in the teaching houses the dharma was 
bequeathed down to Venerable Simhabhiksu, thereafter we have never 
  

40 There are those at present in the higher realms, King Brahma, King Sakra, 
and the like (genzai shite jokai ni aru Bonné Shakud to RU{E UT LFIC A STKE + 往 
王 等 ): A sentence corresponding to the second sentence of section 31 in the Gento text 
— though that version mentions only those among the “host of devas” (tenshu KR) as 
witness to the ceremony. 

41 Also, the buddha dharma is not limited to the three disciplines (mata buppo 

wa, kanarazu sangaku ni kagirazu XiYEIL, YS" = Bic AGB): This sentence and the 
remainder of the section do not occur in the Gentd text, which ends its section 31 with: 

Those deva hosts forever protect the buddha dharma, and their efforts never flag. 
We should know that this 1s the entire way of the buddha dharma; nothing else can 
compare with it.
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heard that the masters and disciples met and were invested.*” How could 
it resemble this gateway, in which the direct transmission of ancestor after 
ancestor reached down to the twenty-eighth generation, who, unfazed by 
the waves, personally came to the Land of the East and left the dharma.” 

[V 1:29] 
PAL, OBRIL, (MICKEY CHUORMEO PIC, (ABILOABISET, EGE 

oOBALES, 昔 より 学 時 に 得 道 す る 人 有り 、 又 鱗 儀 に 開 悟 せる 者 の 多 
し 。 如何 。 

Question: In saying that it recommends meditation for entering verifi- 
cation, on what basis does the house of the buddhas solely pursue sitting 
among the four deportments? From ancient times, there have been peo- 
ple who gained the way while sitting but many who opened awakening 
in the other deportments.** What about this? 

[V1:30] 
示 曰 、 諸 俺 相 ひ 績 て まさ し く 修 行 し 誠 入 せる 道 ち も 、 は か り 知 る べき に あら 

ず 。 何 に より て か 然 る ぞ と 知ら ん と 思 は ば 、 千 修 共 に 正 値 せ る 故に 、 と 知 
る べき な り 、 又 この 外 に 、 所 以 を 尋 ぬ 不可 。 但 だ 祖師 展 て 日 、 BILAN 
油 の 法 門 な り 。 四 儀 の 中 に 安 人 業 な る 故 な る べし 、 金 剛 座 に 邊 する 邊 に あら 
ず ば 不 聞 。 

Answer: The ways by which the buddhas, one after another, practiced 
and entered verification cannot be calculated. If we want to know on 
what basis they did so, we should know that it is because the thousand 
buddhas all directly transmitted it; we should not seek any reason other 
than this.* Still, the ancestral masters praise it, saying, “seated medita- 
tion is the dharma gate of ease and joy.” The reason must be that, among 
the four deportments, it is the one of “ease and joy.” We do not hear this 
of sitting that is not the sitting practiced on the vajra seat.*° 
  

42 in the teaching houses the dharma was bequeathed down to Venerable 

Simhabhiksu (kydke ni Shishi sonja ni itaru made fuhd su 教 家 に 師 子 尊 者 に 至る 迄 
CHET): A reference to the lineage of Indian ancestors recognized by the Tiantai 天 
@ school. The Fu fazang yinyuan zhuan (tiki A RAH (T.2058) lists 23 (or 24) genera- 
tions, ending with Simhabhiksu (Shishi 3ii-; also reconstructed as Arasimha or Simha), 

who is said to have been beheaded without dharma issue by the king of Kasmira. 

43 unfazed by the waves, personally came to the Land of the East (mizukara koha 

o midasazu, Todo ni kitari 8B OYE & FaL, RACK Y ): A tentative translation, tak- 
ing kdha o midasazu ik % FL as a reference to the twenty-eighth Indian ancestor 
Bodhidharma’s journey to China by sea. 

44 From ancient times (mukashi yori 昔 よ り ): This and the final sentence here do not 
occur in the parallel section 32 of the Gent6 text. 

45 thousand buddhas (sen butsu 4-9): I.e., all the buddhas in each kalpa. 

46 We do not hear this of sitting that is not the sitting practiced on the vajra seat 

(kongé za ni zasuru za ni arazuba kikazu 4 \iHEICAB TS SABC & bb TILA): The exact
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[V1:31] {2:546} 
MEXR, PREKRMLHOR CHESS LAR AA, REA 
MOSHO, KOWICRIBE LY, BSE CHOHA STON, HBA CHE 
を 得る 人 未 聴 、 此 法 の 深 意 を 知ら ん と 思 は ば 、 修 し て 可 知 。 洪 波 に 不 入 
弄 滑 の 方 に くら し 。 

Also, if we are to discuss the reality of the matter, we should clarify 
the episode in which Nanyue and Dayji met and consulted on attaining the 
dharma.*’ There is the point of one chop and both move.* Even those 
who open awaking outside of sitting all have the power of their previous 
sitting. We have yet to hear of someone getting rice without cultivating 
the paddy. If you want to know the deep meaning of this dharma, prac- 
tice it and you will know it. If you do not enter the waves, you will not 
know how to play in the surf. 

[V1:32] 
IA, LLOAMHO TIL, REET BSUS OA AIS, ASHE LCHO 
ihe ot BEC BIEYEICAR ZR OA ALS, AST, ZRICOFFRORT DA OA, 示 

BEAD AICS ead —. の 更 
cele he BL, 共 れ 、 修 誇 は 一 に 有 ら ず と 思 BIE OZ, 
法 に は 、 修 護 是 一 等 な り 。 今 も Lei Bathe IC. A) OPE BARE OD 

SHin, Hic. EON DEES Bl こも 、 修 の 外 に 誇 を 待つ 思ひ な か れ 、 
と 教 ふ 、 直 指 の 本 誇 な る が 故 な る べし 。 既に 修 の 誇 な れ ば 、 誇 に 極め 無 

sense Is uncertain; perhaps meaning that sitting would not be described as “ease and joy” 
were it not the posture adopted by the buddhas on the seat of their awakening. This sen- 

tence does not occur in section 33 of the Gentd text, which ends with the sentence, “Not 
to mention that it is the way of practice of not just one or two buddhas; all the buddhas 
and ancestors had this way.” 

  

47 episode in which Nanyue and Daji met and consulted on attaining the dharma 

(Nangaku to Daijaku to aimamiete tokuhé shisan seshi innen PARE KARL FO HT 
(FIERA St LUA): Presumably, a reference to the famous episode, appearing often in 
the Shobégenzé, in which Nanyue Huairang Pa ka (677-744) teases Mazu Daoyi 馬 
418 — (709-788) for practicing seated meditation in order to become a buddha. See 
Supplementary Notes, s.v. “Nanyue polishes a tile.” This section does not occur in the 
Gent6 text. 

48 one chop and both move (ippatsu ryotd dé — #8 WA9AB): The point here is not clear. 
The phrase would seem to allude to an interesting question posed to the ninth-century 
figure Changsha Jingcen &i) = 4 (dates unknown) (see, e.g., Liandeng huiyao Wrtee 
要 , ZZ.136:338a13-14): 

ie] eh], AT RS PES, PPR, SREB PETER ARR, ENA, Be AB, 

Minister Chu asked, “When you cut a worm in two pieces, both of them move. I 
don’t understand, in which one is the buddha nature?” 

The Master said, “Don’t have deluded ideas.” 

If this conversation, which Ddgen discusses in his “Shdbdgenzd busshd” IEYEAR Hac fB 
Me, is behind our phrase, the point may be that the buddha nature is present both inside 
and outside seated meditation — or, less graciously, a reminder to the interlocutor of 
Changsha’s response to the minister.
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く 、 誇 の 修 な れ ば 、 修 に 初め 無し 。 愛 以 て 、 箱 迎 如 來 ・ 達 磨 尊 者 、 共 に 誇 
上 の 修 に 受 用 せら れ 、 迎 葉 師 兄 ・ 大 鑑 高祖 、 同 く 誠 上 の 修 に 引 皿 せら る 。 
修法 住持 の あと 、 皆 以 如 基 。 

Question: Regarding this practice of seated meditation, someone who 
has yet to verify an understanding of the buddha dharma should get 
that verification by pursuing the way in seated meditation; but what can 
someone who has already clarified the true dharma of the Buddha expect 
from seated meditation?” 

Answer: “One does not tell dreams in front of a fool’; “one cannot 

put an oar in the hands of a woodsman.” Nevertheless, I shall give you 
further instruction. 

Now, to think that practice and verification are not one is a view of 
other paths. In the buddha dharma, practice and verification are identi- 
cal. Even now, because it is practice based on verification, the pursuit of 
the way by the beginner is the complete embodiment of original verifi- 
cation. For this reason, in giving cautionary advice on practice as well, 
it is taught not to expect verification outside of practice, which must be 
because it is the original verification directly pointed at. 

Since it is the verification of practice, verification has no limit; since it 

is the practice of verification, practice has no beginning. Hence, Tathaga- 
ta Sakya and Venerable Dharma both enjoyed practice based on verifi- 
cation; the Senior Disciple Kasyapa and the Eminent Ancestor Dajian 
were similarly pulled along by practice based on verification. The traces 
of those who have maintained the buddha dharma are all like this. 

[V 1:33] 

BEC ait & BEA LUNE dO SG. IC QWHE BRS. DOME, Alb 
十分 の 本 FERS DO HA うる な り 。 知 べ し 、 (SZ Heh WIRE MIB LD 
ABB, PHIMEITIO RA << TADS6 SS t BS 妙 修 を 放 下 すれ ば 、 本 
詩 、 満 手 に 魚 る 、 ee. 妙 修 、 通 身 に お こ な は る 。 赤 、 ま の あ 
EYOKRBUICUCH LIC, BAO, BATE ATC. HIB ae, OR 
を 安 じ 連 て 、 SRSA. ORME LAA DEIOARAMIC. BYE 
の 大 意 を 問 ら ひし か ば 、 修 誇 の 雨 段 に あら ぬ 旨 を きこ えき 。 

There being a practice already inseparable from verification, and we 
fortunately having been uniquely transmitted one share of wondrous 
practice, our beginner’s pursuit of the way attains a full share of original 
verification at the ground of the unconditioned.”° 
  

49 Question (tote iwaku fHiB): This section corresponds to sections 35-36 and the first 
part of 37 in the Gento text. 

50 There being a practice already inseparable from verification (sude ni shd o 
hanarenu shu ari BE(C 8k & BET MANE & Y ): This section corresponds to the last sentence 
of section 37 and sections 38 and 39 in the Gent6 text.
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We should know that, in order to avoid defiling the verification insep- 
arable from practice, the buddhas and ancestors repeatedly teach us not 
to relax our practice. When we cast aside wondrous practice, original 
verification overflows our hands; when the body escapes from original 
verification, wondrous practice occurs in the body throughout. 

Moreover, as I personally saw in the Land of the Great Song, Chan 
cloisters in all quarters had all built halls for seated meditation, where 
one or two thousand monks lined the platforms engaged in seated medi- 
tation day and night. When I asked the teachers who transmit the buddha 
mind seal who were regarded as seat holders there about the great mean- 
ing of the buddha dharma, they taught me the message that practice and 
verification are not on two different levels. 

[V 1:34] {2:547} 

Peiic, PO FOBBOAILH ST. REO, PEO PICRE & HAA 
人 、 初 心 ・ 後 心 を 控 ら ば ず 、 過 人 ・ BAe Kam, PALO ANC LO. REO 
eC. RET SL EET. 

Therefore, we recommend that, not only students in our tradition, but 

eminent persons, persons seeking the truth within the buddha dharma, 
without discriminating between beginner or advanced, without consid- 
erations of common person or sage, should pursue the way in seated 
meditation, following the path of a teacher according to the instructions 
of the buddhas and ancestors. 

[V1:35] 
不 聞 や 祖師 の 日 、 修 誇 は 無き に あら ず 、 汚 染 す る 事 は え じ 。 又 日 、 道 を 見 
る も の 、 道 を 修 す 、 と 。 知 る べし 、 得 道 の 中 に 修行 すべ し 、 と 云 事 を 。 

Have you not heard that the ancestral masters have said, “It’s not that it 
lacks practice and verification, but it can’t be defiled by them.” And they 
have said, “One who sees the way practices the way.” We should know 
that this means we should practice within gaining the way. 

[V 1:36] 

PAA, FRAO AIC, Mesh Usmbh, FIC AR REE LIZ, 何 ぞ 此 の 
BeAaLBx tT, ARRZOAIHL, BAL BOAR, WORSE SOL 
# EOAICHS AL, 我 は 今 の 人 な り 。 

Ouestion: Why is it that all the masters who spread the teachings in 
our kingdom in former ages, when they entered the Tang and transmitted 
the dharma, set aside this message and only transmitted the teachings??! 

Answer: Why the teachers of humans in the past did not transmit this 
  

51 Question (tdte iwaku fi]A): This section corresponds to sections 42-43 in the Genté 
text.
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dharma, you should ask the people of the past.°? I am a person of the 
present. 

[V1:37] 
間 日 、 彼 の 上 代 の 師 、 是 法 を 得 せ りや 。 示 日 、 會 せ ば 、 通 じてん 。 

Question: Did those masters of antiquity get this dharma?” 

Answer: If they had understood it, they would have communicated it. 

[V 1:38] 

問 日 、 あ る が 云 く 、 生 死 を 歌 く 事 な か れ 、 生 死 を 出 離 する に 、 い と 速 か な 

る 道 あ り 。 所 調 、 心 性 の 常住 な る 事 わ り を 知る な り 。 其 の 計 た らく 、 此 映 
静 は 、 既 に 生 有 れ ば 必ず 滅 に うつ され ゆく と も 、 心 性 は 敢 て 減る 事 な し 。 
能 く 生 減 に 居 さ れ ぬ 心性 、 我 が 身 に 有る 事 を 知り ぬれ ば 、 是 を 本 來 性 と す 

る が 故に 、 身 は 優 り の 姿 な り 、 死 此 生 彼 、 定 り 無 し 。 心 は 是 常住 な り 、 
去 ・ 來 ・ 現 在 、 か は る べから ず 。 如是 し る を 、 生 死 を 離れ た り と は 云 な 
り 。 此 の 旨 を 知る 者 は 、 従 来 の 生死 永く 急 えて 、 此 身 了 る 時 、 性 海 に 入 。 
性 海 に 朝 款 する 時 に 、 諸 條 如来 の 如く 、 妙 徳 正 に 具 る 。 縦 へ 知る と 云 へ ど 
も 、 前 世 妄 業 に ひか され た る 身 骨 な る が 故に 、 諸 聖 と 等 し か ら ず 。 未 だ 此 
の 旨 を 知ら ざる 者 は 、 和 久生 死に 廻る べし 。 然 れ ば 即 、 い そぎ て 心性 の 常住 
な る 和則 を 了 知 すべ し 。 徒 ら に 閑 邊 し て 一 生 を 過 さ ん 、 何 の 待つ 虎 か 有 ら 
ん 。 如 基 云 旨 、 寅 に 俸 祖 の 道 に 叶 へ りや 、 如 何 。 示 日 、 今 云 虎 の 見 、 全 く 
作法 に あら ず 、 先 尼 外 道 が 見 な り 。 曰く 、 彼 の 外道 が 見 は 、 我 が 身 の 内 に 
— OM), RON, BURRITO. K< PRE HEXZ. BHT DS 
KES, REA EO, Gee, BRORBMOATRYO, ASIC, (ROR 
IL, HLM FOMTAR, SRI THIICESSHMIC, CIT lL Ran 
ども 、 か し この 生 を 受 れ ば 、 永 く RMETLCHEMEBRY, 彼 の 外道 の 
見 、 如 是 。 然 る を 、 此 の 見 を 習 て 修法 と せん 、 瓦 確 を 握 て 金 費 と 思 は ん よ 

りゃ も 向 ほ 誤 れ り 。 痢 迷 の 可 恥 、 呈 る に も の な し 。 大 唐 國 の 圧 忠 國 師 、 深 
く 禁 た り 。 心 常 相 滅 の 邪 見 を 計 し て 、 諸 介 の 妙法 に 等 うし て 、 生 死 の 本 因 
を まし て 、 生 死 を 離れ た り と 思 は ん 、 お ろか な る に あら ず や 、 最 も 可憐 。 
只 是 れ 外 道 の 邪 見 な り と 知れ 、 耳 に 鯛 る べから ず 。 事 や むこ と 不能 、 今 猫 
ほ 憐 を 垂 て 、 液 が 邪 見 を 救 は ん 。 

Question: Some say, 

Do not lament birth and death.** There is a very quick path to escape 
from birth and death: it is to know the fact that the nature of the mind 
  

52 Answer (shimeshite iwaku L% UTVME< ): Cf. the answer given in section 43 of 
the Gento text: 

し めし て い は く 、 む か し の 人 師 、 こ の 法 を つた へ ざり し こと は 、 時 節 の いま だ 
いた ら さ ざり し ゆえ な り 。 
Answer: The fact that the teachers of humans in the past did not transmit this dharma 
is because the occasion had not yet arrived. 

53 Question (tote iwaku fi): This section corresponds to sections 44-45 in the Gentd 
text. 

54 Question (t6te iwaku fj A1): This section corresponds to sections 46-47 and the first 

part of 48 in the Gent6 text.
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is permanent. The basic doctrine ts that, while this body, having been 
born, inevitably moves on to extinction, the nature of the mind is never 

extinguished. When we have understood that the nature of the mind 
that does not move from birth to extinction is within us, insofar as 

we take it as our original nature, our body is a temporary form, dy- 
ing here, born there, indefinitely; our mind is permanent, unchanging 
across past, present, and future. To understand in this way is said to 
have escaped from birth and death. For those who know this doctrine, 
the birth and death up till now cease forever, and, when this body ends, 

they enter the ocean of the nature. When they flow into the ocean of 
the nature, they are endowed with wondrous virtues, like those of the 
buddhas, the tathagatas; though they know [the doctrine], since their 
bodies are made from the deluded karma of former lives, they are not 
equivalent to the sages. Those who do not know this doctrine will long 
revolve in birth and death. Thus, we should just quickly recognize the 
doctrine that the nature of the mind is permanent. What can one expect 
from spending one’s life idly sitting in vain? 

What about such a doctrine? Does it truly conform to the way of the 
buddhas and ancestors? 

Answer: The view you describe here ts definitely not the buddha dhar- 
ma; it is the view of the other path of Srenika. The view of that other 
path holds that, within our body, there is a numinous awareness, and 

that, upon encountering objects, it distinguishes likes and dislikes, dis- 
tinguishes right and wrong, feels pains and itches, feels suffering and 
joy — all these due to the powers of that numinous awareness. Yet, when 
this body perishes, that numinous awareness withdraws and is born else- 
where; hence, though it appears to perish here, since it receives a birth 
elsewhere, it is forever unchanging and permanent. Such is the view of 
that other path. 

Still, to study this view and take it as the buddha dharma is more erro- 
neous than grasping tiles and pebbles and thinking them to be gold and 
jewels. There ts nothing to compare with such shameful delusion. The 
National Teacher Huizhong of the Land of the Great Tang has strictly 
warned against it. Is it not foolish to treat the false view here that the 
mind 1s permanent while its attributes cease as equivalent to the won- 
drous dharma of the buddhas, and to think that one is free from birth and 

death even while creating the fundamental cause of birth and death? This 
is most pathetic. We should just recognize this as the false view of other 
paths and not give ear to it. Yet the matter cannot be helped: I shall still 
show you pity here and save you from your false view.
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[V1:39] {2:549} 

PIO“, PHBL, REO WO-MCUT. MERA I720 CRPS, 西 
天 東 地 、 同 く 知 れる 所 、 改 まる 事 な し 。 況 や 、 常 住 を 談 ず る 門 に は 、 萬 法 
皆 常 住 な り 、 身 と 心 と 分 く 事 な し 。 寂 滅 を 談 ず る 門 に は 、 諸 法 皆 寂 滅 な 
り 、 性 と 相 と を わく 事 な し 。 然 る を 、 何 ぞ 映 減 心 常 と 云 ん 、 正 理 に 痛 か ざ 
らん や 。 し か の みな ら ず 、 生 死 は 即 混和 毅 な り と 覚 知 すべ し 、 未 だ 生死 の 外 
に 淫 鍋 を 談 ず る 事 な し 。 況 や 、 心 は 身 を 離 て 常住 な り と 全 解 する を 以 て 、 
生死 を 離れ た る 人 LRAT ec nk b, ARR ROOT, BURIEERL 
CT. BRIER OT. eli, SEH STL, 

You should know that, in the buddha dharma, from the start, we talk of 

body and mind as one and nature and mark as not two.” This is something 
known in Sindh in the West and the Land of the East alike, without any de- 
viation. Moreover, in teachings that talk of permanence, the myriad dhar- 
mas are all permanent, without distinction between body and mind; and 
in teachings that talk of quiescence, the dharmas are all quiescent, without 
distinction between nature and mark. Despite this, how can we say that the 
body perishes but the mind is constant? Does this not go against reason? 
Not only that, but we should perceive that birth and death are themselves 
nirvana; we never talk of nirvana apart from birth and death. Not to men- 

tion that, even if, understanding that the mind is free from the body and ts 
permanent, one mistakes that for the buddha wisdom, free from birth and 

death, the mind that has this understanding and perception would itself 
still arise and cease and in no sense be permanent. Is this not nonexistent?°° 

[V 1:40] 
B2MTAL, HO—-MOSBIL, HIRO RICRT AMO, ASC, (MeL 
DADEREA LER, DOLY FERN TERES SA, ALUM SF 
om). deo MH OIL, HB OMRIC7ROMAL, 又 、 生 死 は 除く 
NAKTIES LBADIL, IRS RiB7%s SF. 

We should try to see that the teaching of the unity of body and mind 1s 
something always talked about in the buddha dharma. How, then, when 
the body arises and ceases, could the mind alone separate from the body 
and not arise or cease? If there are times when they are one and times 
when they are not one, the Buddha’s preaching would become false. 
Moreover, to think that birth and death are dharmas to be eliminated 

amounts to the offense of despising the buddha dharma.°’ 
  

55 You should know (shiru beshi #14 ~ L): This section corresponds to the second half 

of section 48 in the Gento text. 

56 Is this not nonexistent? (kore wa, naki ni arazu ya eAVU, 7X (LH OT): Pre- 
sumably, meaning, “this situation could not be.” Cf. the Gent6d text here: “Is this not 
ludicrous?” (kore hakanaki ni arazu ya ~aViD7E% (lb FL). 

57 Moreover (mata X): The Gentd text follows this sentence with the rhetorical ques- 

tion, “Shouldn’t we be more prudent?” (tsutsushimazaramu ya DOLE & Ht).
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[V1:41] 
供 法 の 中 に 、 心 性 大 線 相 の 法 門 と 云 は 、 一 大 法界 を 籠 て 、 性 相 を わか ず 、 
AiR Bere Ll, 菩提 ・ 混 毅 に 及 ま で 、 心 性 に あら ざる な し 。 一 切 諸 法 ・ 
萬 象 森 羅 、 共 に 只 一 心 に し て 、 こ め ず 兼 いれ ず と 云 事 な し 。 此 の 諸 の 法 
門 、 皆 平等 一 心 な り 、 敢 て 異 違 な し と 談 ず る 、 即 側 家 の 心性 を 知れ る 様子 

な り 。 然 る を 、 此 の 一 法 に 身 と 心 と を 分 別 し 、 生 死 と 混 鍋 と を わく 事 あ ら 

ん や 。 既に 人 子 取 、 外 道 の 見 を 語 た る 狂人 の 舌 の 響 を 、 耳 に 角 る る 事 な か 
れ 。 

We should know that, in the buddha dharma, what ts called the dharma 

gate of the great universal attribute of the nature of the mind collects the 
entire great dharma realm, without distinguishing nature and attribute, 
and does not speak of arising and ceasing. There is nothing, even up to 
bodhi and nirvana that is not the nature of the mind. All the dharmas, 

the thicket of myriad forms, are all just this one mind, with nothing not 
included and unified. The various dharma gates are all equally the one 
mind. To talk of there being no differences — this 1s the sign that the 
house of the buddhas has understood the nature of the mind. Despite 
this, how could one differentiate this one dharma into body and mind 
and distinguish birth and death and nirvana? Since we are children of 
the Buddha, do not give ear to the sounds of the tongues of crazy people 
who talk of the views of other paths. 

[V 1:42] {2:550} 
PAL, LEO ATA ALO AEA AL Me PRC ae IETS Le. RAL BRBCRYT 

It. ED baePY OH teze 0. PEED RTO, HERMERS, MKAHNS 

者 、 基 の 分 な が き に あら ず 。 

Ouestion: Should the person who would exclusively practice seated 
meditation invariably observe the precepts in strict purity7 デ 

Answer: Keeping the precepts and pure practice are the standards for 
the Zen gate and the house style of the buddhas and ancestors. But it is 
not the case that those who have not yet received the precepts or who 
have broken the precepts are disqualified. 

[V1:43] 
FIA, IO A BHA AL 更 に 眞 言 ・ 止 観 の 行 を か ね 修 せ ん 、 妨 げ 有 べ か 
ら ざ る か 。 示 日 、 在 度 の 時 、 宗 師 に 眞 訣 を 聴 し 因 、 KR RMOAGIC. 
E を 正 偉 せ し 諸 祖 、 何 も 、 い まだ 、 し か の 如き の 行 を 来 ね 修 す と は きか 
ず 、 と 請 ひ き 。 誠 に 、 一 事 を こと と せ さ ざれ ば 、 一 智 了 達 する 事 な し 。 

  

58 Question (/67e 7yg ん z 問 日 ): This section corresponds to sections 51-52 in the Genté 
text.



V1. Talk on Pursuing the Way Benddwa ##i8i5 209 

Question: Are there no obstacles to someone’s performing this seated 
meditation who engages in dual cultivation with the practices of Shin- 
gon or Calming and Contemplation?” 

Answer: When I was in the Tang, listening to the true arcanum of my 
teacher, he said that he had never heard of any of the ancestors who 
directly transmitted the buddha seal in Sindh in the West and the Land 
of the East, past or present, who engaged in the dual cultivation of such 
practices. Truly, when one does not devote oneself to one thing, one does 
not master one wisdom. 

[V1:44] 
問 日 、 此 の 行 、 在 俗 の 男女 も や つと むべ し や 、 猫 り 出家 人 の み 修 する か 。 示 

日 、 祖 師 の 日 、 俺 法 を 信 す る 事 、 必 ず し も 男女 ・ 貴 農 に 預 る べから ず 。 

Question: Is this practice something that lay men and women should 
also perform, or is it engaged in solely by those who have left home?” 

Answer: The ancestral masters say that the understanding of the bud- 
dha dharma should not necessarily have anything to do with male or 
female, noble or base.°! 

[V 1:45] 

RAL, HAAS, BRITACDICBNC, ASIC, ER ORS 
(L, (IC LCD MICE UC, BRBOMIBITITIZA, RAL BIZEZ, 
HTL HILDA ORY. 廣 大 の 慈 門 を 闘 き 置 り 。 是 れ 一 切 衆生 を 誇 入 せしめ 
ん が 久 な り 、 人 天 を 誰 れ か 入ら ざら ん 者 や 。 愛 以 、 昔 ・ 今 を 尋 に 、 其 誇 、 
征 れ 多 し 。 暫く 代 款 ・ 順 款 の 、 帝 位 に し て 、 高 機 、 い と し げ か り し 、 乏 
mye UC. ORAS, Subs, BAM - PAA, HICH OR ICS 
YC, ~KORME TRO LU, BIW LC. FEO KIBICHMATOX, A 
志 の 有 り 無 し に 依る べべ し 、 映 の 在家 ・ 出 家 に は 、 よ る べから ず 。 又 深く 事 
の 殊 ・ 劣 を わき ま ふ る 人 、 目 ら 信 ずる 事 有 り 。 況 や 、 世 務 は 條 法 を さ ふ と 
思ふ 者 は 、 只 世 中 に 俺 法 無 し と の み 知 り て 、 人 中 に 世 法 無き 事 を 、 未 だ 知 
ら ざ る な り 。 近 比 大 宋 に 、 誠 相 公 と 云 あ りき 、 祖 道 に 長 ぜ り し 大 官 な り 。 
BILE TEYO TC, BeBILA<, ASB ZREATE, DE TRBIKER, BER 
FAH SE EH, BZA, tend, BHC RBeareenlb, Pislc 
志 し 深 け れ ば 得 道 せる な り 。 他 を 以 て 我 を 顧み 、 昔 を 以 今 を か へ りみ る ベ 
し 。 大 宋 國 に は 、 今 の 世 の 冊 王 ・ 大 臣 ・ 土 俗 ・ 男 女 、 共 に 心 を 祖 道 に と ど 
  

59 Question (tote iwaku fi]A): This section corresponds to sections 53-54 in the Gentd 
text. 

60 Question (tote iwaku fj): This section corresponds to sections 55-56 in the Gentd 

text. 

61 should not necessarily have anything to do with male or female, noble or base 

(kanarazushimo nannyo kisen ni azukaru bekarazu WT UD BK > RAICIASA AMD5 
J"): Taking the verb azukaru #44 here in the sense kakawaru {4 (“be connected 
with”); cf. the Gento text, “we should not discriminate between male or female, noble or 

base” (nannyo kisen Oo e/g の z の e ん g/gzz 労 女 貴 剛 を えら ぶ べ か ら ず ).
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OeAzEL, HPA: MA. (A bOBMBBse DAY, BTA, YP 心 地 
を 開明 する 事 多 し 。 是 れ 世 務 の 俺 法 を 妨げ ざる 、 自 か ら 知 れ た り 。 國家 に 
BR OPA TIL, ae KRM TOD RIC, Bt: Shen 
て 、 王 化 を 助け て 太平 な らし むる を 以 て 、 RICK > HHA OIC BAS, 
庶民 、 誰 か 良 紙 を 結ば ざら ん 。 又 、 和 灯 尊 の 在世 に は 、 逆 人 ・ 邪 見 、 道 を え 
さ 。 祖師 の 堂 下 に は 、 猫 者 ・ 枚 人 徐 、 悟 を 開く 。 況 や 、 基 の 外 の 人 を や 。 A 
正 師 の 教 道 を 尋 ぬ べべ し 。 

Ouestion: People who have left home, quickly escaping the various In- 
volvements, have no obstacles to pursuing the way in seated meditation; 
but how can the busy lay person practice single-mindedly and conform 
to the unconditioned way of the buddhas?” 

Answer: The buddhas and ancestors, with an overabundance of empa- 
thy, have opened this gate of compassion. It was in order to enable all 
living beings to enter verification; who among the humans and devas 
could not enter it? Hence, when we inquire into past and present, there 
are many who have had this verification. For the moment, [Wwe might 
mention] Daizong and Shunzong, who, while serving as emperors and 
completely occupied with the myriad affairs of state, pursued the way 
in seated meditation and understood the great way of the buddhas and 
ancestors; or State Minister Li and State Minister Fang, who both served 
in ministerial posts as adjuncts and were the very “arms and legs” of 
the emperor, and who pursued the way in seated meditation and entered 
verification of the great way of the buddhas and ancestors. 

This must only depend on whether there is or is not the aspiration; 
it should not depend on whether one’s status is that of householder or 
renunciant. Again, the person who profoundly evaluates the value of 
things will naturally believe. Not to mention that those who think that 
worldly duties interfere with the buddha dharma know only that there 1s 
no buddha dharma within the worldly but do not yet recognize that there 
are no worldly dharmas within the buddha [dharma]. 

Recently, in the Great Song, there was a certain Ministerial Magistrate 
Feng, a high official advanced in the way of the ancestors. Later, he 
composed a verse in which he refers to himself, saying, 

As official duties allow, I enjoy seated meditation, 

Rarely reclining on a bed to sleep. 
Though appointed to the Offices of the Secretariat, 
My name as an elder is spread across the four seas. 

Though he was someone without a break from his government du- 
ties, because his aspiration for the way of the buddhas was profound, 
  

62 Question (tote iwaku 1A): This section corresponds to sections 57-58 in the Genté 

text.
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he gained the way. We should use him to reflect on ourselves and use 
the past as a model for the present. In the Land of the Great Song today, 
the kings of the realm, the great ministers, the nobles, men and women 

— none fail to turn their minds to the way of the ancestors. Both mil- 
itary men and literati aspire to practice meditation and study the way. 
Of those who aspire, many are sure to clarify the mind ground. From 
this, we naturally recognize that worldly duties do not hinder the bud- 
dha dharma. When the genuine buddha dharma ts spread throughout the 
realm, because the buddhas and devas constantly protect it, intelligent 
men and wise ministers arise, and the royal influence brings great peace; 
on account of this, in the end, the buddha dharma and worldly dharma 
perfectly merge as one.” Who among the populace will not form favor- 
able connections? Moreover, when Sakya, the Honored One, was in the 
world, transgressive people and those with false views attained the way. 
Within the assemblies of the ancestral masters, hunters and woodcutters 

opened awakening, not to mention the other people. We should just seek 
the teaching of the way of a true master. 

[V 1:46] {2:551} 
BIR. teoO Tt, GRRBHICD, (PCT RR LY. 7A 教 家 に 
名 相 を 事 と せる に 、 尚 ほ 正 ・ 像 ・ 未 法 を 分 く 事 な し 、 修 すれ ば 皆 得 道 す と 
Be 況 や 、 thas 下値 の 正法 に は 、 入 法 出身 、 回 く 自家 の 財 珍 を 受 用 する 
he a0 Blt, (ECD A OMOASH, AKOAO, MEe RB OSDXE 

ら が 如 し . 

Ouestion: If one cultivates this practice, can one attain verification 
even in the present evil world of the final age?” 

Answer: In the teaching houses, even while focusing on names and 
forms, it is still said that, in the real teachings of the Great Vehicle, ev- 

eryone who practices can gain the way, without distinction among the 
true, semblance, and final dharma. How much more, then, in this unique- 

ly transmitted true dharma, where, in entering the dharma and leaving 
the body, we all equally enjoy the precious assets of our own house. 
Whether or not one has attained verification, those who practice know 
  

63 When the genuine buddha dharma is spread throughout the realm (kokka ni 
shinjitsu no bupp6 guzit sureba ARICA EO YESH TS VI): Cf. the Gentd text par- 
alleling this and the following sentence: 

國家 に 眞 筑 の 俺 法 弘 通す れ ば 、 BOR BROKE < MBPT SRO AIC, ELK 
平 な り 、 聖 化 太平 な れ ば 、 介 法 そ の ちか ら を うる も の な り 。 

When the genuine buddha dharma is spread throughout the realm, because the bud- 
dhas and devas constantly protect it, the royal influence brings great peace: and, 
when the sagely influence brings great peace, the buddha dharma gains strength. 

64 Question (tote iwaku 1A): This section corresponds to sections 59-60 in the Gentd 

text.
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for themselves, just as people who use water can tell for themselves 
whether it 1s cold or hot. 

[V1:47] {2:552} 
MA, HSZAB<, PIC, PDRROBSe THELMAMMAIL, Ale 
経典 を 府 せ ず 、 ICMR eIT EAN ED, RCIEIC KITE SATZEL, OR 
借 法 は 元 よ り 自 己 に 有り と 知る 、 基 を 得 道 の 彫 成 と す 。 此 外 更 に 他人 に 向 
て 求む でき に あら ず 、 況 や 、 和 学 紳 区 道 を L<C BO. TA. MOB, “AS 
か な し 。 若 液 が 言 ふ が 如く な ら ば 、 心 有 ん 者 、 誰 か 此 の 旨 を 知る 事 無 ら 
A, PSL, PIES, EMC BHHORSIETS TSO, BCH LMAe 
mee wtih, Rees, BPUbiBICMLU< tA, B< PROWL CH 

fOoNL, 

Question: Some say that, in the buddha dharma, those who fully un- 
derstand the teaching that “this mind itself 1s the buddha,” though they 
neither recite scriptures with their mouths nor practice the way of the 
buddhas with their bodies, lack nothing of the buddha dharma.® Merely 
knowing that the buddha dharma ts within oneself from the start — this 
constitutes the perfect completion of gaining the way; aside from this, 
there is nothing further to seek from others, much less any need to pur- 
sue the way in seated meditation. 

Answer: These words are completely baseless. If it were as you say, 
how could anyone with a mind fail to know this teaching were some- 
one to tell it to them? We should recognize that the buddha dharma is 
to study having quit views of self and other; if knowing that the self is 
buddha constitutes attaining the way, would Sakya, the Honored One, 
have bothered long ago to teach the way? Here, let me verify this with a 
marvelous case of the old worthies. 

[V 1:48] 
42 Ane en & oo, YEAR TREO @ Fic LU CKERES BI EU SARC, JAAR THETA CA 
<, RUBE, CRA SICA THORS, BIAS, Rrsho Sic CH= 
cea RET 0, WHEN Oa < . 液 は 後生 な り 、 何 ぞ RMICMIES 問 は ざる 。 則 公 

曰く 、 基 甲 和尚 を 甘く べから ず 、 角 て 青 峰 旨 師 の 席 に 有り し 時 、 修 法 に 置 
CREO Re THO, THEIOA<. 液 、 い か な る 言 ば に より て か 人 入る 事 
を 得 し 。 則 公 の 云 く 、 茶 甲 協 て 青 峰 に 問 ひき 、 如 何 是 光 人 の 自己 。 青 峯 の 

日 、 内 本 章子 來 求 火 。 紳 師 の 日 、 好 き 言 ば な り 、 但 し 恐 は 次 得 せ ざら ん 事 
w%, BIAAA<, ATA, 火 を 以 て 更に 火 を 求む 、 自 己 を 以 て 自 

巳 を 求む る に 似 た り 、 と 人 営 せ り 。 密 師 の 日 、 買 に 知り ぬ 、 液 ぢ 不信 け り 。 
借 法 も し 如 赴 な ら ば 、 け ふ 迄 で に 偉 は ら じ 。 此 則 公 、 憶 問 し て 即ち 立ち 
ぬ 。 又 中 路 に 至り て 思ひ き 、 守 師 は 赴 天 下 の 知 識 、 又 五 百人 の 導師 な り 、 

我 が 非 を 諫 む 、 定 め て 長 遍 有 ら ん 。 急 て 父 悔 欄 謝 し て 問 て 日 く 、 如 何 赴 移 
人 の 自己 な る 。 紳 師 の 日 、 内 丁 童 子 來 求 火 。 則 公 、 BS RICKICMAEIE O 
さ 。 

65 Question (tote iwaku 問 日 ): This section corresponds to sections 61-62 in the Gentd 
text. 
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Long ago, when a certain Chan Master Ze was serving as the monastic 
comptroller in the assembly of Chan Master Fayan, Chan Master Fayan 
asked him, “Comptroller Ze, how long have you been in my assembly?” 

The Honorable Ze said, “I’ve served in the Master’s assembly for three 
years already.” 

Chan Master said, “You’re my junior. Why don’t you ever ask me 
about the buddha dharma?” 

The Honorable Ze said, “I shouldn’t deceive the Reverend. Previously, 

when I was with Chan Master Qingfeng, I fully understood what is 
ease and joy in the buddha dharma.” 

Chan Master said, “What words enabled you to enter it?” 

The Honorable Ze said, “I once asked Qingfeng, ‘What ts this stu- 
dent’s self?’ Qingfeng said, ‘The bingding youth comes seeking fire.’” 

Fayan said, “Good words. But I’m afraid you didn’t understand them.” 

The Honorable Ze said, “Bing and ding belong to fire. I understood 
that seeking fire with fire is like seeking the self with the self.” 

Chan Master said, “I knew it. You haven’t understood tt. If the buddha 

dharma were like this, 1t would never have come down to us today.” 

At this, the Honorable Ze was upset and immediately left. On the 
road, he thought, “The Chan Master is renowned everywhere as a wise 
friend; moreover, he is a guide for five hundred people. Surely, his 
warning me of my error has merit.” 

He returned to the Chan Master, repented, made bows tn apology, and 
asked, ““What ts this student’s self?” 

The Chan Master said, “The bingding youth comes seeking fire.” 

At these words, the Honorable Ze had a great awakening to the buddha 
dharma. 

[V 1:49] {2:553} 
AAIC EN) a, A CHEO TARR LAC. PYRE INO ERICH OT, EB 
Be, G@ACHMeA RRL, HE, AOS CHOK< RAMOF, 
KX. LMPORM<K BARDOT, (EITORAIS AL. mC eR LOT, 
— FRR Ate DS ZeDd, HOWE, HOW, EDAXILHOF, 

We clearly see here that understanding that the self is the buddha dhar- 
ma does not mean that one has known the buddha dharma. If under- 
standing the self were the buddha dharma, the Chan Master would not 
have guided him with the above words, nor would he have admonished 
him like this. Just inquire of the procedures for practice, single-mindedly 
pursue the way in seated meditation, and do not stop at a single knowl- 
edge and a half understanding. The merit of the wondrous technique of 
the buddha dharma will not be tn vain.
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[V 1:50] 

問 日 、 乾 唐 の 古今 を 聞 に 、 MISORLEM CITI, RISTEDEAEH 
て 心 を 明 む る 者 あり 。 況 や 、 灯 迎 大 師 は 、 明 星 を 見 し 時 、 道 を 誇 し 、 阿 難 
尊 者 は 、 刺 竿 を 倒れ し 上 慶 に 法 を 明 め し の み に あ ら ず 、 六 代 よ り 後 、 五 家 の 
間 に 、 一 言 半 名 の 下 に 、 心 地 を 明 ら む る 事 多 し 。 RNS, YSU dBA 
道 せ する 者 の みな らん や や 。 示 日 、 古 今 の 際 に 、 見 色 明 心 し 、 聞 医 惜 道 せ し 営 

人 、 共 に 将 道 に 擬 議 量 無 く 、 直 下 第 二 人 無 き 事 を 知る べし 。 

Question: We hear that in the past and present of India and the Tang, 
there were those who awakened to the way upon hearing the sound of 
bamboo, or those who clarified the mind upon seeing the color of flow- 
ers; not to mention that Great Master Sakyamuni verified the way when 
he saw the morning star, or that Venerable Ananda clarified the dharma 
at the toppling of the flagpole.®° And not only that but, after the sixth 
generation, among the five houses, there were many who clarified the 
mind ground at a single word or half a line. Were they invariably only 
those who had previously pursued the way in seated meditation? 

Answer: We should know that those people who, in past and present, 
saw the color and clarified the mind or heard sounds and awakened to 
the way were all, without pondering or conjecturing in their pursuit of 
the way, right here, without a second person. 

[V1:51] 

問 日 、 KRUPA BIS, AL bE KYO ABICL CC, PIREWCRIETS 
IC, WERK BAT, BROBMIS, FEO AICECEAY< UT, IEROD O HE 
Lo UL, TEROWAAIL, KAMOERICbMSNY, BHAICUT 心 
&, RYH, ABDODEMLC, BHOBZOARI, Me, nest 
も 、 委 に 供 法 の 無 上 甚 深 な る を 誇 す べき に あら ず 、 況 や 。 示 日 、 所 詩 此 
の 國 の 人 、 未 だ 仁 智 あま ね か ら ず 、 人 又 直 曲 な り 。 FEUIEB OEE RTL 
も 、 甘 露 返 て 毒 と な り ぬ べべ し 。 名 利 に は 赴き 易く 、 惑 執 融け 区 し 。 然 れ ど 
ty, PREICIBA TAR, ZDPULOEAKOHSBSSVCHEO ATE TA lcIs 
Bot, PFTICD, THEVICED CTWUREBL, BRERA. DIT, 
Bae bA&x L, HICBIORR, RIED BMW, (AL. IEAM LORS ICH 
ら る れ ば 、 迷 を 離 る る 事 速 也 。 

Ouestion: In Sindh to the West and in the Land of Cinasthana, people 
are fundamentally straightforward, and, when taught the buddha dhar- 
ma, they are quick to understand it.°’ In our land, from long ago, the 
benevolent and wise have been few, and the true seeds have been hard to 

accumulate. Not to mention that the renunciants of this land are inferior 
to the householders of the great countries. Our whole world is stupid; our 
  

66 Question (tote iwaku fj): This section corresponds to sections 65-66 in the Genté 
text. 

67 Question (tote iwaku 問 日 ): This section corresponds to section 67 and the first part 

of 68 in the Gento text.
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mentality, narrow and petty. Attached to conditioned merit, we delight 
only in superficial goods. How could such a people, even if they practice 
seated meditation, quickly verify the buddha dharma, unsurpassed and 
most profound? 

Answer: As you say, among the people of this kingdom, benevolence 
and wisdom are not widespread, and the people are disingenuous. Even 
if we instruct them with the correct, straightforward dharma, the sweet 

nectar will become a poison. They easily turn toward fame and profit 
and find it hard to disperse their delusions and attachments. Neverthe- 
less, entering verification of the buddha dharma ts not necessarily build- 
ing a vessel to appear in the world by the worldly wisdom of humans 
and devas. Even when the Buddha was in the world, both the one who 

verified the fourth fruit because of a handball and the one who opened 
awakening by pilfering and donning a kasaya were foolish and ignorant, 
deranged beasts. Yet, when they were saved by faith and nothing else, 
their escape from delusion was quick. 

[V1:52] {2:554} 
DS, FREDO RAE LARC, ROK, BURA L. CON 智 に よ 
ら ず 、 文 に よら ず 、 言 を 不 待 、 か た り を 不 待 。 但し 、 征 れ 正 信 に 兵 ら れ た 

り 。 

Again, upon seeing a stupid old bhiksu sitting silently and offering him 
a meal, a woman of faith opened an awakening; this was not based on 
wisdom, not based on texts, did not depend on words, did not depend on 
explanations: she was just aided by true faith.° 

[V1:53] 
M, BAO, =FRICLOO ADH, MIC I FREORRH, ALOKE 
ZRH, UT LbDERBOMIChH OT, MAISRHOLH SAS, Misra 
ども 、 如 來 の 正法 、 も と より 不思議 の 大 功徳 力 を 備 へ て 、 時 至れ ば 基 の 利 
土 に 魔 ま る 。 人 、 ま さ に 正信 修行 すれ ば 、 利 鈍 を 不 分 、 氷 し く 得 道 す る な 

り 。 我 が 國 の 人 、 智 解 お ろか な り 、 修 法 を 會 す べから ず と 思 事 な か れ 。 依 
之 退 せ ば 、 何 れ の 時 か 俺 法 修 行 の み に お も むか ん 。 

Moreover, the spread of the teachings of Sakya across the trichilio- 
cosm has taken barely two thousand some years, more or less. These 
lands are varied, not necessarily countries of benevolence and wisdom, 

[their people] also not necessarily sharp witted and clear. While this may 
be the case, still, when the time comes, the true dharma of the Tathagata, 

endowed from the start with the inconceivable power of great merit, 
spreads throughout these lands. When the people practice with true faith, 
they equally gain the way, whether they are sharp or dull. Do not think 
  

68 Again (mata JF): This section corresponds to the last part of section 68 in the Gentd 
text.
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that, as the understanding of the people of our kingdom ts stupid, they 
cannot understand the buddha dharma. If they regress because of it, will 
they not at some point devote themselves solely to practice of the bud- 
dha dharma?®”’ 

[V 1:54] 

ARABIC. HRBRA CBA OX, BiRMEMEN DICK, MBER 
. PERRO RAS, BUCREARM, MIZFAKORERET, mic He 
生長 の 因果 、 ICKY CAMET ZIFF BOS SLA, KR AGIA O IES S 
な れ ど も 、 承 営 す る 事 希 な り 、 受 用 する 事 今 ま 正しき な ら じ 。 

In the Land of the Great Song, there was a certain Prime Minister 
Zhang Tianjue.” In his Treatise in Defense of the Dharma, he said that, 
inquiring into it without mastering it, “still forms the cause of the bud- 
dha seed; studying it without completing it, still enhances the effect of 
human and deva.” Truly, as the cause and effect of growing the buddha 
seed, why would one not recommend the way of practice? Moreover, 
although people are all rich in the true faith of prajfia, they rarely accede 
to it, and their enjoyment of it is not now correct.” 

* OK OK OK OK 

  

69 If they regress because of it (kore ni yorite tai seba (KiZi&+t IL): This sentence 
does not occur in section 69 of the Gento text. 

70 In the Land of the Great Song (Dai S6 koku KXEX): Except for its final sentence, 
this section has no parallel in the Gento text. 

Prime Minister Zhang Tianjue (Chd Tenkaku joshd 張 天 覚 水 相 ): IL.e.. Zhang 
Shangying 張 商 英 (C6 S2e,, 1043-1122). The words attributed to him here represent 
a loose Japanese rendering of a passage in his 2 /zz 護法 論 (T.2114.52:641b15-17): 

故 古 徳 云 、 聞 面 不信 、 mine 2A, BMRA, PmAKZ ie 
Therefore, an ancient worthy has said, “Hearing it without believing it still forms the 
cause of the buddha seed; studying it without completing it still enhances the good 
fortune of human and deva.” 

The “ancient worthy” (gude 4{#) mentioned here may refer to Yongming Yanshou 

7k BA ES (904-975), in his Yongming Zhijiao chanshi weixin jue 7K}A A See Lak 
(T.2018.48:996c2 1-22). 

71 Moreover (mata X): This sentence corresponds roughly to the final lines in section 
69 of the Gent6 text, which read, 

い は む や 、 人 みな 般若 の 正 種 ゆ た か な り 。 た だ 承 常 する こと まれ に 、 受 用 する 
こと いま だ し き な ら し 。 
Needless to say, people are all endowed with the true seeds of prajfia; they just rarely 
accede to it and have yet to enjoy it. 

their enjoyment of it is not now correct (juyi suru koto ima tadashiki naraji S<AAT 
#4 $= EL & 725 UC): Suggests a confusion with the Gentd text’s juyi suru koto imada- 
shiki narashi 受 用 する こと いま だ し き な ら し ).
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[V1:55] {2:555} 
SORIA TERL, REMC TSBRYVDIIL, BA. TERRE OICMTER Ze 
さ し ま むる 事 を 得 SCRE, 釣 を 離れ て 三 寸 に 道 を 快 よく せん 人 を 待つ 
み に あ ら ず 。 此 國 、 季 紳 銘 道 に お き て 、 未 だ ぞ の 宗則 を 値 へ 知ら ん 。 志 

さん 者 、 可 悲 。 此 導 に 、 異 城 の 見 聞 を 集め 、 明 師 の 眞 訣 を 記し 、 参 移 の 願 
は ん に 偉 へ ん と す 。 此 外 、 評 林 の 規範 、 及 寺院 の 格式 、 い ま 、 し めす に い 
と まあ ら ず 、 又 、 草 草 に すべ か ら ず 。 

The preceding back and forth of questions and answers, with its alter- 
nation of guest and host, is rather random. I may have managed to create 
a fair number of flowers in a flowerless sky, but I am not merely waiting 
for someone quick to say something “three inches from the hook.”” In 
this land, the essential point of pursuit of the way in seated meditation 
has not been transmitted and understood, and those who aspire [to learn 
it] are to be pitied. For this reason, I have collected what I saw and heard 
in the foreign regions, recorded the true arcanum of the illumined mas- 
ters, and sought to convey them to those who wish to study them. Apart 
from this, I do not have time here to explain the rules and regulations of 
the monastic groves, or the customs and procedures of the temples and 
cloisters, which, moreover, should not be treated perfunctorily. 

  

72 waiting for someone quick to say something “three inches from the hook” (cho 

o hanarete sanzun ni dé o kokoroyoku sen hito o matsu #)% BEAU T= TICIB ERE < 
せん 人 を 待つ ): I.e.、 expecting someone to give a profound response. A rare instance 
in the “Bendowa,” not found in section 70 of the Gento text, of language reflecting a 
Chan saying — in this case, the words of Chuanzi (“The Boatman”) Decheng 船 子 徳 
a (dates unknown), when Jiashan Shanhui 2& |) 24@ (805-881) visited his boat. Their 
conversation can be found in several Chinese sources (see, e.g., Jingde chuandeng lu 
(A(R, T.2076.51:315b24-28; Zongmen tongyao // 宗門 統 要 集 , ZTS.1:150c2-6): 
here is the version recorded in Dogen’s shinji Shobégenzé FEAR HR, (DZZ.5:168- 
172, case 90): 

師 日 、 meee. RAL, FRA Zee BHA, —AAH. BK. 又 
問 、 垂 糸 千 尺 、 意 在 深 凛 。 BENS T. PTI RIB, RRR. BBL TT kK 
中 。 次 織 出 水上 船 、 師 日 、 道 道 。 爽 又 擬 開口 。 師 又 打 。 爽 山 於 赴 劉 然 大 悟 。 
The Master [Decheng] said, “Where have you been studying?” 
Jia said, “Where eye and ear don’t reach.” 

The Master said, “Words of a single line in accord; a donkey’s tethering stake for ten 

thousand kalpas.” 

Again, he asked, “I let down a line a thousand feet; its meaning lies in a deep pool. 
You re three inches from the hook. Why don’t you say something?” 
Jia was about to open his mouth, when the Master hit him with the boat pole, knock- 
ing him into the water. When Jia reemerged and climbed back in the boat, the Master 
said, “Say something! Say something!” 
Again, Jai was about to speak, and again the Master hit him. With that, Jiashan sud- 
denly had a great awakening.
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[V 1:56] 
FLBCHAIL, FEPOUL RIC, Pe UC Ema Zen ER, BAR RAO" 
BELO, KAFOMERMT O. BNA OHO, LMHAIL. At, 
し げ く CT. HETICIBS SAL, UEPYR AR, HR MBS AR. RATIEG 
Ae eR, ARK EEEVEL LUC. HR AAOIZE VICHERO, THAME 
eT ALC. PR) LOKIAIC ALC. CEBSBOKSRDICEET SAR 
の 也 。 

In sum, although our kingdom is located east of the dragon seas, far 
across the clouds and mist, to the good fortune of its people, since around 
the time of Kinmei and Yomei, the buddha dharma from the autumnal 

direction gradually came east.’? However, matters of names and forms 
were seriously confused and must present problems for practice. This 
tradition is not like that: it does not make use of buddha images or scrip- 
tures; hence, it does not select practice places.’* While we just lead a life 
of torn robes and mended bowls, thatching reed roofs by green crags and 
white boulders, as we train ourselves sitting erect, the matter beyond the 
buddha is immediately perfected, and the great matter of a lifetime of 
study is quickly brought to completion. 

[V1:57] 

FERN, ih 4H 4H LIBEL. GICRS, BeOWHER ONL, HEA O 
MAA OAL, ROAMORANIL, See, HO LE ee 
に 信行 すべ し 。 

This is what buddha after buddha and ancestor after ancestor uniquely 
transmitted and directly indicated reaching us in the present.” It is the 
admonition of Longya; it is the style bequeathed at Cock’s Foot. The 
procedures for its seated meditation should be carried out according to 
the Universal Promotion of the Principles of Seated Meditation that | 
composed during the preceding Karoku. 

[V 1:58] 

HEA GAOL, ERA LEWN EY‘ BHUOBRBe BON, 
BLABY LEO CO ADOT, ALLER FEO. GED 
B<GAGCA, WOCGA A(BAICRIN SEA. PSHE, PERRO 
  

73, In sum (ooyoso H.): This section corresponds to the first part of section 71 in the 
Gento text. 

74 This tradition is not like that (kono mon wa shikarazu téPAY%A): This sentence 
does not occur in the Gento text. The argument here seems to be that the worship of a 
particular buddha or scripture leads to institutional division. 

75. This is what buddha after buddha and ancestor after ancestor uniquely trans- 

mitted and directly indicated reaching us in the present (kore sunawachi, butsubutsu 
soso tanden shi jikishi shite, ima ni oyobu 2B), #iBtHtH EA LIBfS LT. 今 に 及 
45): This sentence does not occur in the Gentd text. The remainder of the section corre- 

sponds to the last part of section 71 in that text.
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RARICSIAVC ERAS ATR, POV ERRAL, RNItB, KK: IEED 
(Cn D&O, Ge CEASLHOT, MORK, MORRELL 
C, BWA OFICIAL. PIED RIC BT SL 

While it may be that the propagation of the buddha dharma should 
await a royal decree, when we recall once more the final bequest on 
Vulture Peak, the land is originally a buddha land, and there should be 
no hindrance to disseminating the buddha dharma.” The people are all 
the children of the Buddha; who would turn their back on him? Not to 

mention that the kings and dukes, magistrates and ministers who now 
appear in hundreds of myriads of koftis of realms were all reborn led 
by their vow in other lives to protect the buddha dharma; they may be 
called the emissaries of the Buddha. Thus, their secondary and primary 
recompense has ancient connections with the Buddha and should not be 
thought of as beginning now. Reasoning thus, we should disseminate 
this brief missive to the patch-robed, like wandering clouds and floating 
weeds, and point directly for teachers who have abandoned the false and 
taken refuge in the true. 

Ti re SS SONAR AL AR BED PUES SB Aloe ie scat 
On the mid-autumn day, in the junior metal year of the rabbit, in Kangi 
[12 September 1231], written by Dégen of Kannon D6ri Cloister, Sra- 

mana who entered the Song and transmitted the dharma’’ 

FRR 7c 18 EEE Bee AA, Sd LL A 3 SRR 
oe 2, Bidac 

Copied at the west window of the Guest Reception Quarters of YOkO 
Monastery, Mount Tokoku, Noshi; seventh day, eleventh month, senior 

water year of the monkey, the fourth year of Gentoku (renamed the first 
year of Shokyd) [25 November 1332], by Shikoku” 

  

76 propagation of the buddha dharma (buppo o guzii koto #hié % 5h — &): This 
section corresponds roughly to sections 71-72 in the Gent6 text. 

77 mid-autumn day (chishii Px): I.e.. the Harvest Moon Festival, on the fifteenth of 

the eighth lunar month. In the MS, the date is accompanied by a note: 

EDA ALA AR DU EK HH, 
This is four years after his [i.e.. Dogen’s] return to this kingdom. 

78 Yoko Monastery 7*3¢+#: Founded by Keizan Jokin 4 U# BE (1268-1325). 

renamed the first year of Shodky6 (Shdky6 kaigen IEBetk7c): The era name was 
changed from Gentoku 7c/# to Shoky6 IES at the end of the fourth lunar month.
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永 正 十 二 年 廊 八 月 廿 八 日 泰 記 之 、 以 奉 報 答 高 祖 大 和 向 之 二 百 六 十 三 
年 忌 辰 、 甘 雲 比丘 訂 敬 記 之 

Copied this on the twenty-eighth day, eighth month, Junior wood year 
of the pig, twelfth year of Eisho [5 October 1515], as an offering in 

gratitude to the Most Reverend Eminent Ancestor on his two hundred 
sixty-third memorial. Respectfully copied by Bhiksu Juun” 

  

79 The date is accompanied by a note: 

営 年 二 百 六 十 三 年 也 。 
This year is the two hundred sixty-third year. 

Most Reverend Eminent Ancestor (Koso daioshd th K Fie): I.e., Dogen, who died 
in 1252. 

Bhiksu Juun (Juun biku #2Zt¢ Er): Le., Juun RyOchin #2 Rt (d. 1516), abbot of 
Shobdji IEY¥E=¥. His MS includes the following two appended texts, not reproduced in 
Kawamura’s edition, that reflect passages in the sixty-chapter Shobdgenzo: 

1) Variation on a line in the “Sanji go” chapter (translated above as T8). 

三 時 業 事 、 一 生 順 現 法 受 業 、 二 生 順 次 生 受 業 、 三 生 順 後 次 受 業 。 
Karma of the three times: first birth [sic], karma experienced in the present; second 

birth, karma experienced in the next life; third birth, karma experienced in lives after 
the next. 

2) Variation on a verse quoted in the “Hotsu bodai shin” chapter (translated above as 14). 

aS. STE FER, Be DERE, BARGE, eRe, ML 初 
PSO BRKAR, BOB RAR, ME MHA, SAGA RL, 

Bringing forth the mind and the ultimate — the two are without distinction; 
But of these two minds, the former mind is more difficult. 

One delivers others before one is delivered oneself; 

Therefore, I pay obeisance to the initial bringing forth of the mind. 

Again, 

Once it is brought forth, one is a teacher to devas and humans; 
Surpassing the sravakas and perfectly awakened [sic]. 
Bringing forth the mind like this surpasses the three realms; 
Therefore, it can be called completely unsurpassed.
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The Inheritance Certificate 

Shisho 

INTRODUCTION 

This text, preserved at the Kojakuji #44, in Hiroshima Prefecture, 
represents what is thought to have been a draft version of the work of 
the same title occurring as number 39 of the seventy-five-chapter Shobo- 
genzo (as well as number 8 of fascicle 2 in the twenty-eight-text collec- 
tion, and number 16 in the ninety-five-chapter edition). It bears a colo- 
phon, identical to the seventy-five-chapter Shobogenzo text, dating the 
composition to May of 1241, at Dogen’s KoshOji. 

The Kojakuji manuscript represents a seventeenth-century copy of a 
manuscript in Dogen’s own hand once owned by the monastery, which 
had the holograph cut into twenty-six sheets and distributed to its pa- 
trons. Today, fourteen of these fragments have been recovered (as iden- 
tified in the head notes of the Kawamura edition of the text translated 
below here). 

With a few notable exceptions, the text varies little from the seven- 
ty-five-chapter Shdbdgenzo version. The annotation of the following 
translation does not repeat the information provided for that version; 
rather, it is limited to noting how the sections of the two texts are related 
and to pointing out their occasional significant differences.



223 

EVAR tek fa tk — 

Treasury of the True Dharma Eye 

Variant Text 2 

fae) = 

The Inheritance Certificate 

GAARA + BRST AT IB) 

(Draft text, Kojakuji collection) 

{2:557} 

OG Fl Re a 
Kannon Dori Koshd Horin Monastery’ 

[V2:1] 

Hii. DoT CPI MTEL. FAFA. DROP FAA HIE T O, CPR 
7g). CARRE, COWMZICREBEEY, Picho SHIT, HE 
met OlICHEILG, HORRe ASHI, HeEROL LAL. HICH oT 
LOT EODPoneRBeeOeL, BEBO CREAT SOIL HbSA, 

Buddha after buddha invariably inherits the dharma from buddha after 
buddha; ancestor after ancestor invariably inherits the dharma from an- 
cestor after ancestor. This is the verification and accord; this is the unique 
transmission. Therefore, it is unsurpassed bodhi. If one is not a buddha, 
one cannot certify a buddha; if one does not receive the certification of a 
buddha, there is no becoming a buddha. Insofar as one ts not a buddha, 
who would deem this as most honored or certify it as unsurpassed? 

[V2:2] 

GICENPAtS SAIL, RAMI ST 4720, MAMBT S70, LOMA 

\c. PRR me] UFAFAPRSRT LVS ZED, COWHOTWRS< Id, BERIT 
あら ざる が あき らむ べき に あら ず 、 い は ん 補 十 地 ・ 等 算 の 所 量 な らん や 。 
いか に い は ん や 、 経 師 ・ 論 師 等 の 、 ゆ め に も きか ざる と ころ な り 。 た と ひ 

KC EDR KC RDOST. HHT SDS ZI, 

When one receives the certification of a buddha, one awakens alone 

without a teacher, one awakens alone without a self. Therefore, it is said 

that buddha after buddha verifies and inherits, ancestor after ancestor 

1 Kannon Dori K6sho Horin Monastery 観音 導 利 興 聖 費 林 寺 : This notice of the site 
of composition does not occur in the seventy-five-chapter Shobdgenzo text. 
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verifies and accords. The way this principle really is cannot be clarified 
if one is not [one among] buddha after buddha; how could it be some- 
thing measured by those on the ten stages or virtual awakening? How 
much less is it something that siitra masters, treatise masters, and the 

like, hear of even in their dreams. Even if they did hear of it, they would 
not be able to hear it, for buddha after buddha inherits it.? 

[V2:3] {2:558} 
LANL, iEIx, PAOAH, HRC LU CHRBICH> OS ADZEARL. 
と えば 、 石 は 石 に 相 識 し 、 玉 は 玉 に 相 画 する こと あり 。 又 菊 も 相 詞 し 、 松 
も 印 誇 す る に 、 み な 前 第 後 首 如 如 な り 、 前 松 後 松 究 書 な る が ご と し 。 し か 
ある を きか ざる 人 、 あ きら め ざ る と も が ら あ る は 、 い は ゆる 俺 介 相 偉 の 道 
得 に あふ と いえ ども 、 い か に いふ 道 得 な り と あや し む に も お よ ば ず 。 人 介 

Fae] L, FAH 2A TLV SBMS SAI LZEL, Hlant Ll, PRRRICHA 
WED EWAKED, PHCHO ADL LE, FHICHOSSZILE, 

We should know that the way of the buddhas is the exhaustive investi- 
gation of buddha after buddha; there is no time that it is not buddha after 
buddha, as buddha after buddha. It is like, for example, stones inheriting 

from stones, and jewels inheriting from jewels; like when chrysanthe- 
mums inherit from each other, and pines certify each other, the prior 
chrysanthemums and later chrysanthemums are all such, and the prior 
pines and later pines are all an exhaustive investigation [of each other].° 
People who have not heard, those who have not clarified, that this 1s 

so, though they may encounter the saying “transmission of buddha after 
buddha,” do not even wonder what this saying means.* They have no 
comprehension that buddha after buddha inherits from each other, and 
ancestor after ancestor verifies and accords with each other. How pitiful 
that, though they may resemble the family of the buddha, they are not the 
children of the buddha, are not child buddhas. 

  

2 for buddha after buddha inherits it (butsubutsu sdshi suru ga yue ni (6 FARK 
AD A(T): Le., only those who inherit it can truly hear it. This phrase occurs in the 
seventy-five-chapter Shobdgenzo text as the introductory clause of the first sentence in 
section 3. 

3 prior pines and later pines are all a exhaustive investigation [of each other| (zen 

sho go sho gijin naru FIESTA ES FC gk 78 D ): Presumably, meaning that, like buddha after 
buddha, they perfectly replicate each other. The seventy-five-chapter Shobdgenzo text 
reads here simply: 

前 松 後 松 如 如 な る が ご と し 。 
The prior pines and later pines are all such. 

4 those who have not clarified (akiramezaru tomogara aru wa HK DOSSZEDM 
ら あ る は ): Ignoring the final aru a 4; the seventy-five-chapter ShObdgenzo text reads 
simply tomogara wa & }2*\ ld.



V2. The Inheritance Certificate Shisho fal 225 

[V2:4] 
WH, HSEXKRICLHOLUUNE<, CHE YO BRIE AICW +H 
). SHE LY CMIZIEAITM+ES Y, 

The Sixth Ancestor once addressed the assembly saying, “From the 
seven buddhas through Huineng, there are forty buddhas; from Huineng 
through the seven buddhas, there are forty ancestors.” 

[V2:5] 

~ OH, HXOAICBRETRL, VItOA CBI, IKE eI MWB 
HAbhhHY), BHICHMRPAL HO, UDPHSX, W+HICOOb MDAIL HIE 
7p). feml7e2 0, ARLE O MEIC mBICU en IE, B+ fein Ze Oe 
MEO MEL CARAICW EenIs, B+ Om Z7R OSL, OPRIEFHIB, P< 
の ご と し 。 BPRIChHOT, MAIC HOASHIL, PBRICHOT, ARH 
に あら ざる な り 。 い は ゆる 、 し ば らく 四 十 祖 と いふ は 、 ち か き を あ ぐ る な 
), PRiRIC, BBR Omit 6 LE OAR ARETE OL FEAR OA 
BoAte), COMBI, BMP ERT, CRD AICHE T EWALD, 
O& L < MiB mME S700, MRE RY H+, +oAlcHOeT Lz 
LY. THIS CHUAN MEE), MM, WORE RIL. RR ERC mE 
Hk, BRTATAN, “OWA LOSAICIL, PIB HXOOT. HIE 
HAEMOAWVL, HmMCHoOP, Hm ev Sr kl, HFEWSIER 
り 。 

This principle, we should clearly investigate.* Of the “seven buddhas,“ 
some apDpeared in the past, Adornment kalpa, some appeared in the Wor- 
thy kalpa. Nevertheless, what links the forty ancestors is the way of the 
buddhas, the inheritance of the buddhas. 

When we go beyond the Sixth Ancestor through the seven buddhas, 
it is the inheritance of the buddhas of forty ancestors; and when we go 
above the seven buddhas through the Sixth Ancestor, it should be the in- 
heritance of the buddhas of forty buddhas.° The way of the buddhas, the 
way of the ancestors, is like this. If it is not verification and accord, not 

buddhas and ancestors, then it is not the wisdom of the buddhas, not the 

exhaustive investigation of the ancestors.’ That we talk for the moment 
of “forty ancestors” is just to bring up the ones that are close to us. 

  

5 This principle, we should clearly investigate (kono dori, akiraka ni sankyit su beshi 
~ OV, HX O*PICBIT-~ L): The first three sentences of this section correspond 
to section 5 in the seventy-five-chapter Shobogenzo text. 

6 When we go above the Sixth Ancestor through the seven buddhas (Rokuso yori 

ん 576 7 sc が の fs 7 7g7e の g 條 祖 より 向上 に 七 俺 に いた れ ば ): This and the following 
four sentences correspond to section 6 in the seventy-five-chapter Shobdgenzo text. 

7 not the exhaustive investigation of the ancestors (so gijjin ni arazaru fA eI 
b> & 4): The seventy-five-chapter Shobdgenzo text continues here: 

ERC ob Shut, Pla L, AARICh Oo SNL, HERE,
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It is Buddhist study of [the fact that] the mutual inheritance, profound 
and far-reaching, of the dharma of buddha after buddha is irreversible 
and unchanging, uninterrupted and unceasing.*® That deportment of the 
buddhas is such that, although Buddha Sakyamuni may have attained the 
way before the seven buddhas, long after, he inherited the dharma from 
Buddha Kasyapa; although he may have attained the way tn the twelfth 
month, thirty years from his descent to birth, he attained the way before 
the seven buddhas.’ 

Moreover, we investigate the fact that Buddha Kasyapa inherited the 
dharma from Buddha Sakyamuni.'° When we do not know this principle, 
we have not clarified the way of the buddhas; and, if we have not clar- 
fied the way of the buddhas, we are not the heirs of the buddhas. To be 
an heir of the buddhas means to be a child of the buddhas. 

[V2:6] {2:559} 

PMH. HSER, MRECeIL Lt, WARM IL, CNN 
Se, FUP MI< . ABRIL. CNR MPC HORF RY, 

Buddha Sakyamuni was once asked by Ananda, “Whose disciples 
were the buddhas of the past?”"' 

Buddha Sakyamuni said, “The buddhas of the past were my, Buddha 
Sakyamuni’s, disciples.” 

[V2:7] 

BORE, DCOLDTEL, CORMRICBR LC, mle nate, T72 
(Lb HBO PIB IC THONL, 

  

If it is not the wisdom of the buddhas, there is no trust in the buddha; if it is not the 
exhaustive investigation of the ancestors, the ancestors do not verify and accord. 

8 It is Buddhist study (butsugaku suru nari (#2 4 7f 9): The unexpressed gram- 
matical subject here is probably the Sixth Ancestor’s saying above. This and the follow- 
ing sentence parallel section 7 in the seventy-five-chapter Shobogenzo text. 

9 he attained the way before the seven buddhas (shichi butsu izen ni jodo seri Cf 
以前 に 成道 せり ): The seventy-five-chapter Sgezzo text reads here: 

降 生 より 三 十 歳 、 十 二 月 八 日 に 成道 す と い へ ども 、 七 備 以 前 の 成道 な り 、 諸 介 
齋 局 同 時 の 成道 な り 、 諸 備 以 前 の 成道 な り 、 一 切 の 諸 人 腹 よ り 示 上 の 成道 な り 
Although he may have attained the way on the eighth day of the twelfth month, thirty 
years from his descent to birth, it was an attainment of the way preceding that of 
the seven buddhas, an attainment of the way equal to and simultaneous with that of 
the other buddhas, an attainment of the way preceding that of the other buddhas, an 
attainment of the way first before all the buddhas. 

10 Moreover (mata X): The remainder of this section corresponds to section 8 in the 

seventy-five-chapter Shobdgenzo text. 

11 Buddha Sakyamuni (Shakamuni butsu ##30JE 8): This section corresponds to 
section 9 in the seventy-five-chapter Shobdgenzo text.
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The buddha deportment of the buddhas is like this. Attending these 
buddhas, receiving and fulfilling the buddhas’ inheritance — precisely 
this must be the way of the buddhas of buddha after buddha." 

* OK OK OK OK 

[V2:8] 

“OPE. DROTHHET OES, SEM Cw, b Lime <<. tol 
BSL, TRL KAMIECY, HIB, b LHR RET OICHHSTLI 
NIL, WACHEGAIWR SA, CMMCED CT. PE SICIL, SKOT 
55 me) HS O me) EE dd D7. Pam O mle DOTY, CORIO WES < 

AA Bee ie LC DME T ALL RARE RE LOC bimlieT 
L. TEAR HR LC mE T AL, HOVILRRS ind Lt OV MITE 
Leta LL HOV ULE Atel LL HOUMA eI, OV MLE 
SHEA TAL. HOWL, BAK a Hil, BREED TAM dO. PTFE Fe ine 
あり 。 

In this way of the buddhas, whenever someone inherits the dharma 
there is definitely an inheritance certificate. To be without dharma in- 
heritance, without the inheritance certificate — this is an other path of 
natural occurrence. If there were no determining dharma inheritance in 
the way of the buddhas, how could it have reached us today? According- 
ly, those who are [in the lineage of] buddha after buddha, definitely have 
inheritance certificates of a buddha inheriting from a buddha, definitely 
receive inheritance certificates of a buddha inheriting from a buddha. 
As for the nature of those inheritance certificates, we should inherit the 

dharma by a buddha inheritance of the sun, moon, and stars; we should 

inherit the dharma by getting the skin, flesh, bones, and marrow; we 

should inherit the dharma by a bequest of the treasury of the true dharma 
eye.'> Some inherit a kasadya; some inherit a staff; some inherit a pine 
branch; some inherit a whisk; some inherit an udumbara flower; some 

inherit a gold brocade robe. There is an inheritance of shoes; there 1s an 
inheritance of bamboo staffs. 

  

12 The buddha deportment of the buddhas (shobutsu no butsugi st B® E{%): This 
section corresponds to section 10 in the seventy-five-chapter Shobdgenzo text. 

13. we should inherit the dharma by a bequest of the treasury of the true dharma 

eye (Shdbédgenz6 o fushite mo shihéd su beshi TEYERR RIA LT } YET ~ L): This 
clause is not found in the corresponding section 11 of the seventy-five-chapter Shdb6- 
genzo text.
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[V2:9] 

“Poo HAT ALK, HAvIUIHM CHL, SAVILEML 
CHRIST, HAVITIBFLSe bCTDS, METS. EDM CH HB ZY. inal 
THEO, BEAD, EBM IOI, ELLEN PHBE RAL 
x, MAD 7AO TRS, BMT AL LMP aUMLOZEEYD, HbBEMDSNH 
Yt malay SAA, EEICHIEZL. MED SIL, DRO T HG ATEZ Y 

When these dharma inheritances are inherited, blood from a finger 
may be used to document the inheritance, or blood from the tongue may 
be used to document the inheritance; or the dharma inheritance may be 
written with oil or milk: all of these are inheritance certificates.'* Both 
the one who has made the inheritance and the one who has received it are 
heirs of the buddha. Truly, whenever they become buddhas and ances- 
tors, dharma inheritance always occurs. When it occurs, it comes unan- 
ticipated, and there are many buddhas and ancestors who have inherited 
the dharma although they did not seek it. Those who have dharma inher- 
itance are invariably buddha after buddha and ancestor after ancestor. 

* Ok OK OK OK 

[V2:10] {2:560} 
SS +/4h, RED LOD, REC, PR CHMEHSILeK< ze 
0. mem OSUILeAATEN, SEHEV AKI, POTWERSEDAVL 

な り 。 西 天 の 論 師 ・ 法 師 等 、 お よ ば ず 、 し ら ざ る と ころ な り 。 あ は れ む べべ 
し 、 十 聖 ・ 三 賢 の 境界 、 お よ ば ざる と ころ 、 三 蔵 義 移 の 呪術 師 等 、 あ り と 
だ に も うた が は ざる も の な り 。 か な し むべ べし 、 道 器 な る 人 身 を うけ て 、 い 
た づら に 教 綱 に まつ は れ て 送 脱 の 法 を し ら ず 、 跳 出 の 期 を 期 せ ざら ん 。 な か 
る が ゆえ に 、 移 道 を 、 審 細 に すべ き 、 参 究 の 志 気 を 、 も は ら す べべ き な り 。 

Ever since the Twenty-eighth Ancestor came from the west, in the 
Land of the East, the fact that the house of the buddhas has dharma inher- 

itance has been heard, the fact that it has dharma inheritance has been ob- 

served.'° Prior to that, it had never been heard. It is something unreached 
by, unknown to, the likes of the treatise masters and dharma masters of 

Sindh in the West. What a pity that it is something unreached in the realm 
of the ten sages and three worthies, while the masters of spells among 
the doctrinal scholars of the tripitaka, and the like, do not even wonder 
whether it exists. How sad that, while receiving the human body that is 
a vessel of the way, being futilely entangled in a web of doctrine, they 
  

14. When these dharma inheritances are inherited (korera no shiho o soshi suru toki 

= AU b> OD MBLTE 2 FART 4 & X): This section corresponds to section 12 in the seven- 
ty-five-chapter Shobdgenzo text. 

15 Ever since the Twenty-eighth Ancestor came from the west (dai nijithachi so, 

seirai yori kono kata 第 二 十 八 祖 、 西 来 よ りこ の か た ): This section corresponds to sec- 
tion 13 in the seventy-five-chapter Shobdgenzo text.
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do not know how to transcend it and have no expectation of a chance to 
spring forth from it. Therefore, we should study the way with the utmost 
care and should be single-minded in our resolve to investigate it. 

[V2:11] 
道 元 在 補 の と き 、 抽 書 を 補 寿 する こと を え し に 、 多 般 の 識 書 あ り 。 そ の な 
か に 、 必 一 西 堂 と て 、 天 童 に 掛 鈴 せ し は 、 越 上 人 な り 、 前 住 廣 福 寺 の 堂 頭 
な り 、 先 師 と 同 卿 人 な り 。 先 師 、 つ ね に い は く 、 境 風 は 、 一 西 堂 に 問 取 す 
べべ し 。 

When Dogen was in the Song and was able to pay obeisance to inher- 
itance certificates, there were many types of inheritance certificates.'° 
Among them was [one shown to me by] the West Hall Wetyi, a person 
of Yue enrolled at Tiantong, who had formerly served as head of hall 
of Guangfu Monastery. He was from the same birthplace as my former 
master. My former master always said, “You should ask West Hall Y1 
about the customs of the region.” 

[V2:12] 
ある と き 、 西 堂 い は く 、 古 踏 の 可 観 は 、 人 間 の 珍 玩 な り 、 い くば く か 見 來 
せる 。 道 元 い は く 、 見 来 せ る こと な し 。 と き に 西 堂 い は く 、 吾 那 裏 に 老 
の 古 中 あ り 、 甚 訂 次 第 な り 、 奥 老 兄 看 。 

On one occasion, the West Hall said, “To be able to inspect old cal- 

ligraphy is one of the rare pleasures of a human. How many have you 
seen?” 

Dodgen said, “I’ve never seen one.”"’ 

Whereupon, the West Hall said, “In my place, I have a scroll of old cal- 

ligraphy, somewhat questionable. Let me show it to my elder brother.” 

[V2:13] 

CWO, BRANT, WIBRO, KRIS, EI FOICTH VS 
を 、 老 宿 の 衣 鉢 の な か より 、 え た り け り 。 必 一 長老 の に は あら ざり けり 。 

か れ に か きた り し 様 は 、 

His having said that, when I saw what he brought, it was an inheritance 
certificate.'® It had been in the lineage of Fayan and had been obtained 
from among the robe and bowl of an elder. It was not the Senior Wetyi’s 
own. On it was written the following: 
  

16 When Dogen was in the Song (Dégen zai S6 no toki JATCTER® & X): This section 
corresponds to section 14 in the seventy-five-chapter Shobdgenzo text. 

17 “I’ve never seen one” (Kenrai seru koto nashi RK 4 — & 7 L): The correspond- 
ing passage in section 15 of the seventy-five-chapter Shobdgenzo text reads “I’ve seen 
only a few” (kenrai sukunashi BART < Ze). 

18 His having said that (to ‘ite & VOT): This section corresponds to the second half 
of section 15 in the seventy-five-chapter Shob6genzo text.
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[V2:14] {2:561! 
PASE, PER, REE ERS SE, 

“The First Ancestor, Mahakasyapa, was awakened under Buddha 

Sakyamunt; Buddha Sakyamuni was awakened under Buddha Kasya- 
pa.”'® 

[V2:15] 
DPC ODZESCPMEKVYVE, FL CNeALIC, EMO. DRSTIEMIC 
NIFH IER, RETF, READIES, 

It was inscribed like this.*? Upon seeing it, I became firmly convinced 
that the direct descendant has invariably been a direct descendant. It 1s 
something unprecedented. 

[V2:16] 
雲 門下 の 識 書 と いひ て 、 宗 月 長 考 の 、 天 童 の 首座 職 に 充 せ り し と き 、 道 元 
に みせ し は 、 い ま 嗣 書 を うる 人 の つぎ か み の 師 、 お よび 西 天 ・ 東 地 の 介 祖 
を つら ね な ら で て 、 そ の し た に 、 過 書 うる 人 の 名 字 あ り 。 BMiREY BIC 
ま の 新 祖師 の 名 字 に つら ぬる な り 。 し か あれ ば 、 如 來 よ り 四 十 勿 代 、 と も 
に 新 画 の 名 字 人 へ きた れ り 。 た と えば 、 お の お の 新 祖 に さ づ けた る が ご と 

し 。 し か あれ ば 、 摩 訂 迎 葉 ・ 阿 難 陀 等 は 、 傘 門 の ご と くに つら な れ り 。 

When Elder Zongyue held the position of head seat at Tiantong, he 
showed Ddgen an inheritance certificate said to be from the Yunmen 
lineage.*' The [name of the] master just preceding the recipient of the 
inheritance certificate was lined up in a row with the buddhas and an- 
cestors of Sindh in the West and the Land of the East, and below those 

was the name of the recipient of the inheritance certificate. There was 
a direct connection from the buddhas to the name of the new ancestral 
master. Thus, it extended from the Tathagata, through more than forty 
  

19 The First Ancestor, Mahakasyapa (shoso Makakash6é #))48 a4 WH): This section 
corresponds to the first sentence of section 16 in the seventy-five-chapter Shobogenzo 
text. 

20 It was inscribed like this (Kaku no gotoku kakitariki 2S ODES MD*XKY &): 
This sentence represents the last sentence of section 16 in the seventy-five-chapter 

Shobdgenzo text. The remaining two sentences here correspond roughly to part of sec- 
tion 17 of the seventy-five-chapter Shobdgenzo text, which reads: 

FuRTOLNSeALIC, IEMO, TEM cHIReS OL Lae, REST, KER 
OIETE , PHL, BRL CR BET ORB ZS ORG TREO 
Upon seeing this, I, Dogen, became firmly convinced that there is dharma inheri- 
tance by a direct descendant from a direct descendant. It was something | had never 
seen. This was an instance of the buddhas and ancestors using their hidden influence 
to protect one of their descendants. I was unbearably moved. 

21 When Elder Zongyue held the position of head seat at Tiantong (Shigetsu chdoro 

no, Tendé no shuso shoku ni ji serishi toki RAREO, KBO SBRICHHOLE 
& ): This section corresponds to section 18 in the seventy-five-chapter Shobdgenzo text.
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generations, down to and including the name of the new heir. It was 
as if each had bestowed [the transmission] on the new ancestor. Thus, 
Mahakasyapa, Ananda, and the rest, were lined up as in other traditions. 

[V2:17] 
と き に 道 元 、 宗 月 首座 に と ふ 、 和 和尚 、 い ま 五 家 、 宗 派 を つら ぬる に 、 い さ 
さか の 同 異 あ り 。 そ の ここ ろ い か ん 。 BRE Y waoatamdtt Sit, HICH 
あら ん や 。 宗 月 い は く 、 た と ひ 同 異 は る か な り と いふ と も 、 た だ まさ に 、 
雲 門 山 の 人 は か く の ご と し 、 と な ら う 太 し 。 笠 迎 老 子 、 な に より て か 尊重 
他 な る 、 悟 道 に より て 尊重 な り 。 圭 門 大 師 、 な に に より て か 尊重 他 な る 、 
司 道 に より て 尊重 な り 。 

At the time, Dogen asked the head seat Zongyue, “Reverend, what 
is the meaning of the fact that there are slight discrepancies in the de- 
lineation of the lineages of the present five houses?” If they have been 
inherited from successor to successor from Sindh in the West, how could 

there be any discrepancies?” 

Zongyue said, “Even were the discrepancies vast, you should just 
think that the buddhas of Mount Yunmen are like this. For what was 
old man Sakya honored? He was honored for his awakening to the way. 
For what was Great Master Yunmen honored? He was honored for his 
awakening to the way.” 

[V2:18] 

Ac, COREE <I, WA SDHED OY, 

Upon hearing these words, Dogen had a slight understanding.” 

[V2:19] {2:562} 
VYFEITMHHIC, KAIDEL HSI, BIE< BA BPH + MUS oOmeEzZe 
し か ある に 、 臨 注 の 遠 拘 と 自 舟 する や か ら 、 ま ま に く わ だ つ る 不 臣 あ り 。 
い は く 、 頂 相 壱 副 ・ 法 語 老 軸 を 請 し て 、 過 法 の 標準 に そ な ふ 。 し か ある 
に 、 一 類 の いぬ あり 、 尊 宿 の ほとり に し て 法 語 ・ 頂 相 等 を 懇 請 し て 、 か く 
し 、 た くわ ふる こと あま た ある に 、 官 家 に 階 銭 し 、 一 院 を 討 得 し て 、 住 持 
MOEX(L, ERBOKM CMEC, BKOZABH YO, MEITHRIN SEO 
(omMAT HSE RIL, HRS LIL, ABeRPAED, DRALBORL, RE 
FEAF DC OIL OPMHSCLLEX, DOKL DIES ORAS, MOT 
いま だ 祖 備 の 道 に 通達 せる こと な し 。 

At present, in Jiangzhe, the leaders of the great monasteries mostly 
have dharma inheritance from Linji, Yunmen, or Dongshan.* But a 
  

22 Atthe time (toki ni & X (<): This section corresponds to the question and answer in 
section 19 in the seventy-five-chapter Shobdgenzo text. 

23 Upon hearing these words (kono go o kiku ni この 語 を きく ぐに): This line corre- 
sponds to the last sentence of section 19 in the seventy-five-chapter Shobdgenzo text. 

24 At present, in Jiangzhe (ima Kosetsu ni \\£iL#flc): This section parallels section 
20 in the seventy-five-chapter Shdbdgenzo text, the last sentence of which reads,
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bunch calling themselves distant descendants of Linji occasionally en- 
gage in scheming improprieties: that is, asking for a copy of a mortuary 
portrait or a scroll of dharma words, they provide themselves with a 
sign of their dharma inheritance. And then there is one kind of dog that, 
begging in the vicinity of venerables for dharma words, a portrait, or 
the like, hides them away and builds up a large store of them. Then, 
he bribes government officials and is granted a cloister; and, when he 

becomes abbot, instead of inheriting the dharma from the master whose 
dharma words he has, he inherits the dharma from someone currently 
famous, someone long and intimately connected with the regency. At 
that time, there is no question of his having attained the dharma; it ts just 
desire for fame. How lamentable that there blow such corrupt winds in 
this evil age at the end of the dharma. This type has never penetrated the 
way of the ancestors and buddhas. 

[V2:20] 
お ほ よ そ 、 法 語 ・ 頂 相 等 を あ た ふ る こと は 、 教 宗 の 講師 お よび 在家 の 男女 

等 に も さ づ け 、 投 院 せ る 行者 等 に も ゆる す な り 。 そ の むね 、 諸 家 の 銚 に あ 
きら か な り 。 KR, CONCH S AAD, ALEY (CHO BBeOC DICE 
り て 、 索 軸 の 書 を も と むる こと あり 。 有 道 の い た むと ころ な り と いえ ど 

も 、 な まじ い に 援 筆 す る 尊 宿 あり 。 古 來 の 書式 に よら ず 、 い ささ か 師 吾 の 
よし を か く な り 。 近 來 の 法 は 、 た だ その 師 の 倉 に て 得 力 すれ ば 、 す な は ち 
か の 師 を 師 と 嗣 法 する な り 。 か つて その 師 の 印 を え ざ れ ど も 、 た だ 入室 ・ 
上 堂 に 次 参 し て 、 長 連 灯 に ある と も が ら 、 住 院 の と き は 、 そ の 師 承 を 昌 す 
る に いと まあ ら ざ れ ど も 、 大 事 打 開 す る と き 、 そ の 師 を 師 と せる の みお ほ 
し 。 

In general, in the granting of dharma words, mortuary portraits, and 
such, they are given even to lecturers in the teaching houses, as well as 
to male and female householders.” They are also granted to postulants 
attached to a cloister, and the like. This point 1s clear in the records of the 
various houses. Or, again, an unqualified person, shamelessly desiring 
proof of dharma inheritance, may seek a scroll of writing; though this 
may be painful for those who possess the way, there are venerables who 
reluctantly take up the brush. They do not follow the traditional form of 
composition but just write a little something to the effect, “the teacher, | 
.... [The recipients] have never received the teacher’s certification, but 
have merely sought instruction in his room-entering and convocations, 
while spending time on the long platforms; though, once they become 

DPC DZEC DREPO ORM, WEEMDOT-AE LT, HADES Bich 

見 聞 す る あら ず 。 
Among this type, there has never been one who saw or heard the way of the buddhas 
and ancestors even in his dreams. 

  

25 In general (ooyoso 41% £7): This section corresponds to section 21 in the seven- 
ty-five-chapter Shobdgenzo text.
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abbots of cloisters, they have no time to bring up their inheritance from 
their master, there are many of them who simply regard as their master 
the master at the time that the great matter was opened. 

[V2:21] {2:563} 

XM. #EPS GEAR THEM ee FO eI Ove lc OC. REVS EDDY KX, WOM 
EL Ems Ft, BED IS LS まる し FOC, FOS Mee _E 
FE, DO (Hime BiG LIT SIC, HF る に より て 、 看病 を 謝 せ な む が た 

Die, MIRRORED. DEAR DID REGO 
いひ けり 。 

Again, there was a person named Canon [Prefect] Zhuan, a distant 
descendant of Reverend Qingyuan, Chan Master Foyan of Longmen.” 
That Canon Prefect Zhuan also had an inheritance certificate. When 
he took ill at the beginning of Jiading, our countryman monk, the Se- 
nior Seat Ryiizen, had nursed that Canon [Prefect] Zhuan; and, because 
his efforts had been so diligent, in order to thank him for nursing him, 
[Zhuan] took out his inheritance certificate and allowed [Ryuzen] to pay 
obeisance to it, saying, “It’s something one rarely gets to see, but I’/] let 
you pay obeisance to it.” 

[V2:22] 

ZTEVOENEOODD, BETKERKHXOLA, 187. HEU OTR 
BUNCBATAIC, MLB, RATAIARMEICRBA UC. mei sclc 
BAe LIL, EORMBOPR LI, ‘ft kO Ob RRR CVE SE CU+ 
AOD CT, REO ODOR, —BeOK 9 T. SO7TEANCH 
CHU. HHL TEFL RIL, か けり > Prime, BILYV IC, ERO 
GAIC DITO, GYRO BIC, D< Or "と く の 不 同 あ り と し る べし 。 

After that, eight years later, in the autumn of the junior water year 
of the sheep, the sixteenth year of Jiading, when Dogen first lodged at 
Mount Tiantong, Senior Seat Rytizen kindly made a request of Canon 
Prefect Zhuan, who let Dogen see the inheritance certificate.’’ In the for- 
mat of the inheritance certificate, it listed in a row the forty-five ances- 
tors from the seven buddhas through Linji; for the masters after Linji, 
there was a circle with the dharma names and signatures copied around 
the interior. The new heir was last, written beneath the name of the year. 
We should realize that there are such differences among [the inheritance 
certificates of] the venerables of Linji. 

  

26 Again (mata X): This section corresponds to section 22 in the seventy-five-chapter 
Shdbdgenzo text. 

27 After that, eight years later (sore yori nochi hachinen no nochi CHE) OBIE 
09) t): This section corresponds to section 23 in the seventy-five-chapter Shobdgenzd 

text.
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[V2:23] 

SAMAK eGR, SD A<. AL OCHRE SAX. WELOX, BROOM 
な り 。 みずから も 、 ま だ ら な る 約 疲 を も ちい ず 。 美 窪 山 の 槽 牧師 の 初 法衣 
つた は れ り と いえ ども 、 上 堂 陸 座 等 に も ちい ず 。 お ほ よ そ 住 持 職 と し て 、 
まだ ら な る 法衣 、 か つて 一 生 の うち に か けず 。 こ ころ ある 、 も の し ら さ ざさ 
る 、 と も に ほめ き 。 眞 衛 な り と 尊重 す 。 

My former master, Head of Hall of Tiantong, warned against people 
who improperly got dharma inheritance.”* [His tenure saw] the revival of 
the monastery. He himself did not use a patterned kasaya. Although the 
patchwork dharma robe of Chan Master Daokai of Mount Furong had 
come down to him, he did not use it even when ascending to the hall or 
mounting the seat, and the like. In general, while serving as an abbot, he 

never once donned a patterned dharma robe throughout his entire life. 
Both the thoughtful and the ignorant alike praised him. They respected 
him as authentic. 

[V2:24] 

先 師 、 上 堂 す る に 、 つ ね に 諸 方 を いま し め て い は く 、 近 來 、 祖 道 に 名 を か 
れる や か ら 、 み だ り に 法衣 を 捨 し 、 長 髪 を この み 、 師 跳 に 著 せ る こと を 出 
世 の 表 航 と せり 。 あ は れ む べし 、 た れ か これ を すく は ん 。 うら むら く は 、 
aa ieee, MEDIC CHEC SALE, HS + MEO ARe ZI OH 
まれ な り 。 こ れ 、 祖 道 の 潜 遅 な り 。 

In his convocations, my former master regularly admonished those of 
all quarters, saying:”° 

In recent times, many of those who borrow the name of the way of the 
ancestors improperly don dharma robes, like to grow out their hair, and 
regard signing with the title of master as a vessel for appearance in the 
world. How pitiful. Who can save them? It is regrettable that the el- 
ders in all quarters lack the mind of the way and do not study the way. 
Those who have heard the circumstances of inheritance certificates 
and dharma inheritance are also rare. This is the erosion of the way of 
the ancestors. 

[V2:25] {2:564} 
PLONE, ENMDRICWELBPAIL, KRFORE, DOAF, Ud 

れ ば す な は ち 、 誠 心 章 道 する こと あら ば 、 貞 書 ある こと を きく べし 。 きく 
こと を え 、 し る こと を えば 、 移 道 な る べし 。 

  

28 My former master, Head of Hall of Tiantong (senshi Tendo déché INK = 
9A): This section corresponds to section 24 in the seventy-five-chapter Shobdgenzo text, 
with slight variation. 

29 In his convocations (senshi, j6d6 suru ni 46h, + 4c): This section corre- 
sponds to all but the final sentence of section 25 in the seventy-five-chapter Shobogenzo 
text, with slight variation.
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When he repeatedly remonstrated in this way, the elders from every- 
where did not resent it.°° 

Thus, when there is sincere pursuit of the way, one will surely hear that 
there are inheritance certificates. And, when one is able to hear that and 

able to know that, it is surely the study of the way. 

* KOK K OK 

[V2:26] 

REOmBIL, EOLTOALFADKT, HAH, DHicB, Eb, PA 
@ick&eENMO, ER ABER, LD HIB CRDET, DICOIL 
く 前 代 を つら ぬる な り 。 か れ も 、 い ささ か いひ きた れる 法 訓 あり 。 い は ゆ 
Ar, MIL, BILLY -(kUHOlIL, CHEE BHBMMe ESOSW BZ 

り 。 了 臨 消 に か ける は 、 か く の ご と く か く 、 ま の あたり み し に より て 、 し る 
す な り 。 

In Linjt inheritance certificates, [the master] first writes his name, then 

writes, “disciple so-and-so inquired of me,” or writes, “joined my com- 
munity,” or writes, “entered the interior of my hall,” or writes, “inherited 

from me,” and then lines up the previous generations in order.*' Those, 
too, have a few dharma instructions handed down by word of mouth. 
The import of what they say is that inheritance, in the end and the be- 
ginning, comes down to the clear point of visiting a true wise friend. In 
Linji, they are written like this. Since I have seen one with my own eyes, 
I present it here. 

[V2:27] 

了 派 蔵主 者 、 威 武人 也 。 今 吾 子 也 。 CARE UR Fate, TE Li IR LL BH, 
5) aa) Ue Yo eR MYA Yn ir a] a, ne RA), (Blind oy AS A iol eS 
Lay. NMEA. BB el Bs Bc Re Bi gal LILA ARE ie MPS rea FEZ Fe 

Canon Prefect Liaopai 1s a person of Weiwu.*” He is now my offspring. 
Deguang trained under Reverend Gao of Mount Jing. Jingshan inher- 
ited from Qin of Mount Jia. Qin inherited from Yan of Yangqi. Yan 
inherited from Patyun Duan of Hathu. Duan inherited from Hui of 
Yangq!. Hut inherited from Yuan of Ciming. Yuan inherited from Zhao 
of Fenyang. Zhao inherited from Nian of Mount Shou. Nian inherited 
  

30 When he repeatedly remonstrated in this way (kaku no gotoku, yo no tsune ni 
imashimuru ni 2x SO2ES, EMOAICVYE Ltp Sic): This section corresponds to 
the final sentence of section 25 and section 26 in the seventy-five-chapter Shobdgenzo 
text. 

31 In Linji inheritance certificates (Rinzai no shisho wa PRY fie] ZL): This section 
corresponds to section 27 in the seventy-five-chapter Shobdgenzo text. 

32 Canon Prefect Liaopai (Rydha zésu T Ui ): This section corresponds to section 
28 in the seventy-five-chapter Shobdgenzo text.
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from Zhao of Fengxue. Zhao inherited from Yong of Nanyuan. Yong 
inherited from Jiang of Xinghua. Jiang’s inheritance was as the oldest 
legitimate heir of the Eminent Ancestor Linji. 

[V2:28] 
~ Auld, BARE LB ESE, Oo CURR ADU CHOU SR, KR 
BOPERIC CHO LEX, AIBA, OSDICESXKY TT TRBIC 
LUBMILALL, EXIL, KKRBE TCE RIERA —+—-8, IXUOT 

~HZHHA, BEV SIE S, Tro MPAOR RKO, AB - RL 
aa “OMmEe RATS LI, KEEAOIA, BHR, OF 
か に 寂光 堂 に し て 、 道 元 に か た れ り 。 

This was written by Deguang, Chan Master Fozhao, of Mount Ayu- 
wang, who conferred it on Pai Wuji.** When the latter was abbot of Tian- 
tong, the young monk Zhigeng confidentially brought it and showed it to 
Dogen in the Liaoran quarters. I first saw this on the twenty-first day of 
the first month of the senior wood year of the monkey, the seventeenth 
year of Jiading in the Great Song. How great was my joy! It was surely 
due to the hidden influence of the buddhas and ancestors. Burning tn- 
cense and making bows, | unrolled and examined it. I had asked that this 
inheritance certificate be taken out because, in the seventh month of the 

previous year, the Prior Shiguang had told Dogen about it in private in 
the Jiguang Hall. 

[V2:29] {2:565} 
道 元 、 す な は ち 都 寺 に と ふ 、 如 今 、 た れ 人 か これ を 筑 持 せる 。 都 寺 い は 
く 、 堂 頭 老 党 那 裏 有 相 似 。 の ち に 請 出 ね ん ご ろ に せ ば 、 さ だ め て みす る こ 
と あら ん 。 

Dogen asked the Prior, “Who has it now?’’** 

The Prior said, “Jt seems to be in the old man head of hall’s place. Lat- 
er, if you ask him politely to take it out, I’m sure you can see it.” 

[V2:30] 

道 元 、 こ の こと ば を きき て 、 喜 踊 ほ ね に と ほり 、 も と むる ここ ろ 日 夜 に 休 
せ ず 。 こ の ゆえ に 、 今年 ね ん ご ろ に 小 師 の 僧 智 戻 を か た ら ひ 、 一 片 の 心 を 
な げ て 請 得 せ り し な り 。 

After Dogen heard these words, joy penetrated my bones, and my de- 
sire to see it did not let up day or night.*? Therefore, in the following 

  

33 Deguang, Chan Master Fozhao, of Mount Ayuwang (Aikudzan Bussho zenji Tokko 
hal FF =E LL 6 BA EI /# FC): This section corresponds to section 29 and the first sentence of 
section 30 in the seventy-five-chapter Shobdgenzo text. 

34 Dogen asked the Prior (Dégen, sunawachi tsiisu in tou 道 元 、 す な は ち 都 寺 に と 
4>): This exchange occurs in section 30 in the seventy-five-chapter Shobdgenzo text. 

35 After Dogen heard these words (Dégen, kono kotoba o kikite 道 元 、 こ の こと



V2. The Inheritance Certificate Shisho fm 書 237 

year, I spoke with the young monk Zhigeng and, with my single-mind- 
edness, got my request. 

[V2:31] 

その か ける 地 は 、 白 絹 の 表 背 せる に か く 、 表 紙 は 、 あ か き 錦 な り 、 軸 は 、 
玉 な り 、 長 九 寸 ば か り 、 賠 七 尺 錠 な り 、 閑 人 に は みせ ず 。 

The material on which it was written was mounted on white silk.*° The 

backing was red brocade; the spindle was jade. The height was just nine 
inches; the length, more than seven feet. It was not shown to outsiders. 

[V2:32] 
187c. TRILDARe AST, KEIRICE LIC CHA, TARE A], 
& &(CREPRUIL< . HES, DER, Gea. Bie ee. 

Dogen thanked Zhigeng.*’ Also, I immediately called upon the head 
of hall, burned incense, and made a prostration to thank Reverend Wuji. 
Whereupon, Wuji said, “This 1s something that few are able to see for 
themselves. Now, elder brother, you know of it, and it will be a true 

refuge in your study of the way.” 

M2331_ 
CRC, TERE, 

At the time, Dogen’s joy was unbearable.** 

[V2:34] 
x, BBOIA, ifsc. BW BWSICZBT SOW CL, CHORES 

に いた る 。 住 持 者 福州 の 元 斉 和尚 な り 。 宗 鑑 長 老 退 院 の の ち 各 和 尚 、 補 
す 、 療 席 を 一 興す 。 

Also, during the Baoqing era, while Dogen was wandering to Mount Tai, 
Mount Yan, and so on, I arrived at the Wannian Monastery of Pingtian.*? The 
abbot was Reverend Yuanzi of Fuzhou. After the retirement of Elder Zong- 
jian, Reverend Yuanzi filled the post and greatly revived the monastic seat. 
  

(La X & CT): This section parallels the last two sentences of section 30 in the seven- 
ty-five-chapter Shobdgenzo text. 

36 The material on which it was written was mounted on white silk (sono kakeru ji 
wa, hakuken no hyohai seru ni kaku COD SHIL. AMORA S1ca< ): This 
section parallels the first part of section 31 in the seventy-five-chapter Shobdgenzo text. 

37 Ddgen thanked Zhigeng (Ddgen, sunawachi Chiké o shasu j87c, T7RlLb AB 
a att): This section parallels the second part of section 31 in the seventy-five-chapter 
Shobogenzo text. 

38 Atthe time (toki ni & X(Z): This section corresponds to the final sentence of section 

31 in the seventy-five-chapter Shobdgenzo text. 

39 Also, during the Baoging era (mata, Hdky6 no koro X, #869 = 4): This and the 
following sections through 39 together correspond to section 32 in the seventy-five-chap- 

ter Shobdgenzo text.
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[V2:35] 
ABODVVCZ, PPL LY OMA ORMAERELERAZIZ. AWB > ML 
OT hilad 2 EBT A lz, 

When I had an interview with him, we conversed about the house 

styles of the buddhas and ancestors from ancient times; and, when we 

raised the topic of Dawei and Yangshan’s talk on designating an heir, 

[V2:36] 
長者 い は く 、 骨 看 六 書 出 否 。 道 元 い は く 、 い か で か これ を みん 。 

The Elder said, “Have you ever seen my inheritance certificate?” 

Dogen said, “How could I have seen it?” 

[V2:37] 
長老 、 す な は ち み づか ら た ち て 、 嗣 書 を ささ げ て い は く 、 

The Elder immediately stood up himself, presented the inheritance 
certificate to me, and said: 

[V2:38] {2:566} 

遺作 は 、 た と ひ 親 人 な り と いえ ども 、 た と ひ 侍 僧 の 、 と し を へ た る と いえ 
ども 、 こ れ を みせ し め ず 、 こ れ す な は ち 人 矯 祖 の 法 訓 な り 。 し か あれ ども 、 
元 副 、 ひ ご ろ 出 城 し て 見 知 府 の た め に 在 城 の と き 、 一 夢 を 感ずる に い は 
く 、 大 梅山 法 常 牧 師 と お ぼ し き 高 僧 あ り て 、 梅 花 一 校 を さしあげ て い は 
く 、 

I would not show this even to people close to me, even to an acolyte 
monk after years of service. This is the rule of the buddhas and ances- 
tors. However, recently, when Yuanzi went out to the city and stayed 
there to see the prefectural governor, I had a dream, in which an emi- 

nent monk I thought was Chan Master Fachang of Mount Damei held 
out a sprig of plum blossoms and said, 

[V2:39] 

bL. TCC UO MWOSRAS SAIL, HeBLEC EAM. EWO 
C. HIE, pNICheLS, CSM, BITKATECERICH UTE 
<. ABADI, BRE +. Lb&Slc, BRA, BEB, VIA R, 
ERAC. TC CMAMESIR, ORE. ECMAEREIC DITO, KHOB LSS 
ELAR, BRLAGTAOAICLOWETRO, BR. bLDOMC ita 
法 せ ん こと を も と む や 、 た と ひも と むと も 、 お し むべ で べき に あら ず 。 

“If there is a real person who has ‘crossed the gunwales,’ do not be- 
grudge him the flowers.” 

So saying, he gave me the plum blossoms. Without thinking, in the 
dream, Yuanzi recited the lines, “Even before you crossed the gunwales, 
I should have given you thirty blows.”
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And now, not five days have passed, and I meet my elder brother. 
What’s more, the elder brother has “crossed the gunwales,” and this in- 
heritance certificate is written on plum blossom figured damask. It must 
be what Damei was teaching me. It is because it matches the plant in my 
dream that I’ve brought this out. Do you seek to inherit the dharma from 
me? Should you seek it, I could not refuse. 

[V2:40] 
sc, RBS LE LATEL, MB RMIT CLE AZALD‘ KEES - BF 
LC, ARBRE T AOSD, XI, BBRREBLVSHY, LEU 
CH EA AA EWOX, CaAvid, BRHHEDO LAKIZAITO, FEIUTER, 
賠 一 尋 能 な り 。 軸 子 は 、 黄 玉 な り 、 表 紙 は 、 錦 な り 。 

Dogen could not contain his devout emotions.“ Although 1 was sup- 
posed to request an inheritance certificate, I only offered my respects, 
merely burning incense and bowing. At the time, there was an incense 
acolyte named Faning there, who said that it was the first time he had 
seen the inheritance certificate. 

It was written on white damask with a plum pattern.*' The height was 
over nine inches; the length was over eight feet. The spindle was yellow 
jade; the backing was brocade. 

  

40 Dogen could not contain his devout emotions (Dogen, shinkan oku tokoro nashi 
道 元 、 信 感 お く と ころ な し ): This section corresponds to section 33 in the seven- 
ty-five-chapter Shobdgenzo text, which is followed by two sections not included here: 

IB TCOT AUC BEL EL, CO-ROR, KOCMCMHORB CHS SNL, 見 
BI7IEA72 L BHORBAE LT. RADAVILOS YO CPRMEB, LNeSs 
る 。 感涙 藩 袖 。 
Dogen thought to himself, truly without the unseen help of the buddhas and an- 
cestors, it would be hard to experience this event. By what good fortune could an 
ignorant person from a peripheral land see these several times? Tears of joy wet my 
sleeves. 

と き に 維摩 室 ・ 大 舎 堂 等 に 、 閑 関 無 人 な り 。 
At the time, the Weimo room, Dasheng hall, and the rest, were silent and empty. 

41 It was written on white damask with a plum pattern (kore wa, rakuchi bairy6 no 
shiroki ni kakeri —AUi4, YE HOHERE@ L 4 & (CAT Y ): This and the last two sentences 
of this section correspond to section 36 in the seventy-five-chapter Shobdgenzo text
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[V2:41] 
isc. SIU LY KRMICDAZ ABB, KRU Bilas Slo. Ke 
祖師 さき た る 、 開 花 せ る 一 枝 の 梅花 を さ づ くる 露 夢 を 感 ず 。 祖 鑑 、 も と も 仰 証 
する も の な り 。 そ の 一 校 花 の 、 縦 ・ 横 、 一 尺 魚 な り 。 梅花 、 あ に 優 綾 に あら 
さら ん や 。 道 元 、 在 穴 の あ ひ だ 、 解 國 の の ち 、 い まだ か つて 人 に か た ら ず 。 

On my way back to Tiantong from Mount Tai, Dogen stayed at the 
overnight quarters at Husheng Monastery on Mount Damei.” There, | 
experienced a numinous dream, in which the Ancestral Master Damei 
came and presented me with a sprig of plum blossoms in full bloom. The 
mirror of the ancestors is a most reliable thing. The diameter of the blos- 
soms on the sprig was more than one foot. How could the plum blossoms 
be anything but wdumbara?* While Dogen was in the Song and after my 
return to this land, I have never spoken of this to anyone. 

*k KK OK * 

[V2:42] 
いま 、 わ が 洞 山 宗門 に か ける 、 臨 注 等 に か ける に こと な り 。 PHO KBlC 
か か れ り ける を 、 青 原 高 視 し た し く 六 祖 の 前 に し て 、 手 指 よ り 光 血 を い 

だ し て か き 、 正 偉 せ り け る な り 。 こ の 指 血 に 、 六 祖 の 指 血 を 合 し て か きけ 
Ak, AHA O, 初 祖 ・ 二 祖 の と ころ に も 、 合 血 の 儀 、 お こ な は れ け る 
と 、 相 億 す 。 これ 、 吾 子 参 吾 、 な ど は か か ず 、 七 借 お よび 諸 人 大 の 、 か きつ 
Zo XBAI Zl EO EZ Y 

The writing of inheritance certificates in our present Dongshan lineage 
differs from their writing in Linji and the rest.“* What was afixed within 
the robes of the buddhas and ancestors, the Eminent Ancestor Qingyuan 
received in direct transmission, personally drawing pure blood from his 
finger and writing at the desk of Caoxi. Tradition has it that it was writ- 
ten and transmitted by mingling the blood from his finger with the blood 
from Caoxi’s finger. Tradition has it that the rite of mingling blood was 
carried out in the case of the First Ancestor and Second Ancestor as 
well. Without writing such things as “my offspring” or “made inquiries 

  

42 On my way back (kaeru rotei ni 2>X SB FIC): This section corresponds to section 
37 in the seventy-five-chapter Shobdgenzo text. 

43 How could the plum blossoms be anything but udumbara? (baika, ani udon ni 
ggzg7g7 yg 梅花 、 あ に 優 曇 に あら ざら ん や ): The corresponding sentence in section 
37 of the seventy-five-chapter Shobdgenzo text is followed by an interesting sentence 
not included here: 

BPEBALBRU< RARONL., 
What happens in dreams and in waking must be equally real. 

44 our present Dongshan lineage (ima, waga Tozan shiimon WWE, AD {A LUARFA): 
This section corresponds to section 38 in the seventy-five-chapter Shobogenzo text.
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of me,” this is the procedure for the inheritance certificate written and 
handed down among the buddhas as well as the seven buddhas.* 

FAP) ee 
The Inheritance Certificate 

(A F¥ER=EAI+ tas 
Written on the twenty-seventh day of the third month of the junior met- 

al year of the ox, the second year of Ninji [9 May 1241 }*° 

[V2:43] 
SAMA SAN, LO UTIUME< . ae, DRoOTHES YO, VII OR 
EP, MERC mE ST, DORE RIT PAR AP JE HI el ET. Pee 

Fema. PURI CHTIET A7EO, DK OTE < HOBBIT. (EICK 
よぶ と 信 受 すべ し 、 こ れ 、 移 人 須 の 道 な り 。 と き に 道 元 まう す 、 50 BE AB | 
AiBREOOb, FMB, ECD CH: Mt, VITAE, B 
EO. VAMC UL CHERRBIO aa CMA, OC OIEE, WaA. 先 師 
VIE. RA BAWSE LAI, FAOR7E OD. +E HE BRSoOe7se Y, 
GEL ETOABILhH OF, DATO, LDPbHOD, Rew icth, 
EX UK< CMR OL EX OORKHSAEY, BMO, MRL COS 
(C, UE PRILAVHRET AL, BAY, Fede, & UM lc MIR S 
らん は 、 天 然 外 道 と お な じ か る べし 、 た れ が 灯 迎 人 を 信ずる あら ん 。 os 
Or-&< PHAR LC. WEICBEOSZENSZIZEYD T, (i I CHIC 
mI7SO . DOARAILHOT, HOENAILHST, ESICHS OX Cee 
Gam T SL BPA, BCMRBAOWS'tLAOHSB +: SBBSICDD 
ILANAMSF, BL, OLA MMBELOBINYD, EVIE, DAAC 

— TREE, SOSH OT. Mitel 6 DOMINGO do SIC 
A, EWOMARL, LOM, LPOTE<K BTAlLhET, Bie 

(L, WOSE RC IETS | GL, WISER IL, Re (Cm t OL, LBS 
FEY, DKCOTES BALE, ESCH AOMEC TLH ARDY, 
  

45 the procedure for the inheritance certificate written and handed down among 
the buddhas as well as the seven buddhas (shichi butsu oyobi shobutsu no, kakitsu- 
taerarekeru shisho no gi CHBRLOGEBO, MX OKA SANT Sil O 1): In the 
seventy-five-chapter Shobdgenzo text, there follows an important additional section not 
found here: 

LypmnmtlLanl, BRoOmMRIL, DECOR FROGMCHMAL,. FR 
OWM, LEL< FROMMCMEA LT. ENDHKY MBE IOI, OE 
り 高祖 青 原 和尚 の みな り 、 人 鱗 祖 の お よぶ と ころ に あら ず 。 こ の 事 子 を し れる と 
も が ら は 、 化 法 は た だ 青 原 の み に 正 値 せ る 、 と 道 取 する な り 。 
Thus, we should realize that, the lifeblood of Caoxi being graciously mingled with 
the pure blood of Qingyuan, and the pure blood of Qingyuan being intimately min- 
gled with the parental blood of Caoxi, the personal reception of the seal of veri- 
fication was only by the Eminent Ancestor Reverend Qingyan alone and was not 
something achieved by any other ancestors. Those who know the facts of this matter 
say that the buddha dharma was directly transmitted only to Qingyuan. 

46 Written on the twenty-seventh day (nijiishichi nichi sho —+t 4 #): A notice of the 
date of composition does not appear at this point in the seventy-five-chapter Shobogenzo text.
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My former master, Reverend Tiantong, taught: 

The buddhas always have dharma inheritance. That is, Buddha Sak- 
yamuni inherited the dharma from Buddha Kasyapa; Buddha Kasyapa 
inherited the dharma from Buddha Kanakamunt; Buddha Kanakamu- 

ni inherited the dharma from Buddha Krakucchanda. We should have 
faith that buddha after buddha has inherited in this way down to the 
present. This is the way of studying the buddhas.*’ 

At the time, Dogen said, 

Buddha Sakyamuni appeared in the world and attained the way only 
after Buddha Kasyapa had entered nirvana.** Not to mention, more- 
over, [the problem of] how the buddhas of the Worthy kalpa could 
inherit the dharma from the buddhas of the Adornment kalpa. What is 
the reasoning here? 

My former master said, 

What you say is the understanding of the heard teachings, the way of 
the ten sages and three worthies, not the way of successor after succes- 
sor of buddhas and ancestors.*” Our way of the transmission by buddha 
after buddha is not like this. We study that Buddha Sakyamuni did in- 
deed inherit the dharma from Buddha Kasyapa. We study that Buddha 
Kasyapa entered nirvana only after Buddha Sakya inherited the dhar- 
ma. If Buddha Sakyamuni had not inherited the dharma from Buddha 
Kasyapa, it would be the same as an other path of natural occurrence; 
who would have faith in Buddha Sakya? Because buddha after buddha 
has inherited in this way reaching down to the present, each and every 
buddha is a direct heir. They are not lined up; they are not bunched 
together. We study that truly buddha after buddha inherits in this way. 
It has nothing to do with the numbers of kalpas or numbers of lifespans 
discussed in the teachings of the @gamas. If we say it occurred only 
from Buddha Sakya, it is merely two thousand and some years, not 
very old. The inheritance, too, is a mere forty-some generations and 
would have to be called something new. This inheritance of the buddha 
is not studied in this way. We study that Buddha Sakya inherited the 
dharma from Buddha Kasyapa; we study that Buddha Kasyapa inherit- 
ed the dharma from Buddha Sakya. When we study in this way, this is 
truly the dharma inheritance of the buddhas and the ancestors. 

  

47 This is the way of studying the buddhas (kore, gakubutsu no dé nari — 4, BBO 
18 7g 4 ): Up to this point, this section corresponds to section 40 in the seventy-five-chap- 
ter Shobdgenzo text. 

48 Atthe time, Dogen said (toki ni Dogen mésu & & (218 7C E 9 TF): Dogen’s question 
here corresponds to section 41 in the seventy-five-chapter Shobogenzo text. 

49 My former master said (senshi iwaku Fchi\ Yi < ): Rujing’s answer here corre- 

sponds to section 42 in the seventy-five-chapter Shobdgenzo text.
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[V2:44] {2:568} 

この と き 、 道 元 、 は じ め て 人 居 祖 の 虐 法 あ る こと を 裏 受 す る の み に あ ら ず 、 
従来 の 儲 宇 を も 脱落 する な り 。 

It was then that Dogen not only first accepted that there was a dharma 
inheritance of the buddhas and ancestors but also sloughed off his past 
old nest.°° 

TRHIa— FPRKERSEA TCA. Bee Ree sR. Pe cad 
Recorded at Kannon Dori Koshé Horin Monastery; twenty-seventh 

day, third month of the junior metal year of the ox, the second year of 
Ninji in Japan [9 May 1241], by Sramana Dogen, who entered the Song 

and transmitted the dharma 

(AES E+ A+ lA tS 
B RIBS 

Written on the twelfth day of the twelfth month, 1n the second year of 
Ninyj1, the junior metal year of the ox [14 January 1242] 

Students should keep this dharma?! 

  

50 It was then (kono toki ~® & X): This sentence corresponds to section 43 in the 
seventy-five-chapter Shobdgenzo text. 

51 Presumably, a second colophon by Dogen, for the Kdjakuji holograph; does not 
occur in the seventy-five-chapter Shobdgenzo text. 

Students should keep this dharma (gakunin zehé juji @ \ 214 FF): A tentative trans- 
lation, reading the Chinese glyphs in Japanese syntax; alternatively read “kept by student 
Zeho” (an otherwise unknown individual).





Treasury of the True Dharma Eye 

Variant Text 3 

Beyond the Buddha 

(5 [A] _ 3
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Beyond the Buddha 

Butsu kojo ji 

INTRODUCTION 

This work represents the first text in fascicle 1 of the twenty-eight-text 
Himitsu Shobdgenzo collection. Its provenance is quite unclear: it bears 
no colophon providing date and place of composition, nor a title iden- 
tifying it as a chapter of the Shobogenzo. Although it shares the title of 
number 26 of the seventy-five and sixty-chapter Shobdgenzo compila- 
tions, the content is quite different. Indeed, only the opening section Is 
devoted to the title theme, while the bulk of the work discusses several 

other topics, seemingly only loosely related to the title or to each other. 
While some commentators have sought to interpret these latter discus- 
sions as elucidating the meaning of “beyond the buddha,” their disparate 
nature has led others to suggest, perhaps more persuasively, that the text 
represents, not a coherent essay, but a collection of notes, left behind 
by Dodgen and copied together at some later time under the title of the 
opening topic.



247 

IEVEGR ik ta ie = 

Treasury of the True Dharma Eye 

Variant Text 3 

(36 [A] _ 事 

Beyond the Buddha 

( | AE ERR Ge) ATT ATC) 

(In the first volume of the Himitsu Shobdgenzo) 

[V3:1] {2:569} 

WILWIBAKEIOS, TDG K< HR ELOSHSSZILXLARL, HAMED 
事 あ る こと を し り て 、 正 に 語 話 の 分 ある べし 。 

Great Master Wuben of Dongshan said, “You should know that there 
is something beyond the buddha.' When you know there is something 
beyond the buddha, you’ ll truly be in a position to talk.” 

[V3:2] 

語 話 の 分 と は 乾 法輪 の 分 な り 。 ま こと に 俸 向上 の 事 を し ら ざ れ ば 、 い 
た づら に と どこ ほり て 、 人 向 上 に 穫 脱 する こと な し 。 も し 大 腕 せ ざ れ ば 、 
村 具 を こ ゆ る こと な し 。 すでに 側 に お よる で みち を る ん 上 り すみ や か に 
凡夫 の き は を いづ る な り 。 そ の みち 、 通 達せ る 人 、 ま れ な り 。 KL LSD 
べから ざれ ば 、 い ひ て さ し お くべ べき に は あら ず 。 ま こと ある ここ ろ ざ し を 
し て 、 ま こと に あき ら め た る 善 知識 に 診 光 す れ ば 、 か な ら ず お よぶ と ころ 
ある な り 。 こ の ゆえ に 油山 は 、 す べから くし る 太 し 、 と は を し ゆる な り 。 
その ここ ろ の お も は く は 、 た と へ ば 、 介 に お よぶ 人 は 、 き の ふま ち し 人 に 
て 、 今 日 の 備 は あり ける と 、 さ と られ ぬ な り 。 け ふ の ほ と け は 、 け ふ の み 
に あら ざり ける と 、 仙 に し ら せ ゆ く を 、 俸 向上 の 事 と いふ 。 この と ころ よ 
De と く と ころ も 、 ま こと ある 語 話 に て は 、 と か る る と いふ は 、 い ま に 
いた る まで も の が れず 。 語 話 ( に て と か る る こと の や まざる 、 昨 日 の 昨日 な 
が ら 、 こ と ば に て ある あり 。 又 、 向 上 の 事 に て し り 、 向 上 の 事 に て きく と 
さき 、 う る こと ある 法輪 の 、 わ れ を こと ば と し て 大 小 を と き 、 法 輪 の われ と 
し て 、 語 話 の 分 を あら し むる 促 向 上 の 事 あ り 。 

  

1 Creat Master Wuben of Dongshan (76zan Gohon daishi iM UA KEM): Le., 
Dongshan Liangjie 7A LU {st (807-869). Reference, in Japanese, to a saying found in the 

Jingde chuandeng lu {BE {ELGER, as well as Dogen’s shinji Shobodgenzo la FEAR i: 
see Supplementary Notes, s.v. “Beyond the buddha.” The saying 1s the title theme of the 
“Butsu k6j6 41” chapter in the seventy-five-chapter Shobdgenzo.
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To “be in a position to talk” means to “be in a position to turn the dhar- 
ma wheel.” Truly, if we do not know something “beyond the buddha,” 
we remain futilely stuck and are not liberated “beyond the buddha.” 
And, if we are not liberated, we do not transcend the realm of Mara. 

Once we gain the way leading to buddhahood, we quickly leave the lim- 
its of the common people. But those who have penetrated this way are 
rare. Yet, we should not just say that we cannot know it. When, with 
genuine aspiration, we study with a wise friend who has truly clarified it, 
we shall inevitably reach it. Therefore, Dongshan taught that we should 
know it. His point is that, for example, a buddha, reaching buddhahood, 
does not recognize that today’s buddha existed as the buddha expected 
yesterday.” To keep letting the buddha know that today’s buddha existed 
not only today is called something “beyond the buddha.” From this point 
on until now, whatever we say is said as true talk. The speaking of [such] 
talk does not stop: it is even in what are yesterday’s words. Furthermore, 
when we know it as something “beyond the buddha,” when we hear it 
as something “beyond the buddha,” there is something “beyond the bud- 
dha” in which the dharma wheel we attained takes us as the words with 
which to talk of the great and small, and reveals our “position to talk” as 
the dharma wheel. 

* OK KOK OK 

[V3:3] {2:570} 

HOLSLEIL< . PRAT. BAORCILa ST, 

The Buddha said that the Buddha’s turning of the dharma wheel is not 
the dusts of sound and form.° 

[V3:4] 

ViCIEC OIA, PIE L EDO, M-7- BER. (EUO-R 
は り に か か は れる に あら ず 、 又 、 い ま に そ まざる な り 。 し か あれ ば す な 
  

2 today’s buddha existed as the buddha expected yesterday (kind machishi butsu 
nite, kyO no butsu wa arikeru XOSEHbB UIT, FA OILS 0 IT 4): Presum- 
ably, meaning that buddhahood is present both before and after one becomes a buddha. 
The following sentence would then seem to mean that what is “beyond the buddha” 
refers to the ongoing awareness of this presence. 

3. The Buddha said (butsu no tokitamawaku #§RO& XT HXIL< ): The term “dusts” 
(jin EZ) is regularly used for the objects of the senses — here, of the ear and eye. The 
source of this saying, given here in Japanese, is unknown. Its message is reminiscent 

of a line of verse, quoted by Dégen in the “Shdbdgenzo bussho” JEVER RTE, that is 
attributed to Nagarjuna in the Jingde chuandeng lu # (2 {885k (T.2076.51:210b14): 

MiP. FRE 
My preaching of the dharma is without any shape; 
The explanations, not sound or form.
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Lb, OBA LO, MOI LIDTEROSNAL, VIEOSZIZLV IZ, ZO 
Me BEPAAZLIARX<K, BEFSAAZbDORL., 又 、 は じ め ・ お は り に 

か か は れ て 、 凡 夫 ・ 二 乗 ・ 外 道 等 に ひと し き に は あら ず 。 席 の うち に 成道 
し 、 般 の うち に ひか り を は な つ 。 み 、 よ りさ き に 菜 を あげ 、 み 、 の の ち に 

表 を きこ ゆる こと も 、 ひ と りほ と け の み 、 そ な へ た まち ふ 。 し か あれ ば 、 生 
KERKO,. ARBEIT SH), AMGKKO, HEB H< 4H0, HE 
WPED, OAZ< Heel. we HR EKD< COB eR, UD 
DRCh oT, BIEVONbLOMBBORANLE EAD LD, =RBOK 
DD, “OBBBODHEDTNAZTYN, ENDAIRAMICDISILTA, 
BODD SHO, BHSIERL, BIEL, (EEWOBTE < lcd, 
みみ し て きき 、 ま な こし て も きき 、 乃 至 ね ぶれ る な か 、 さ むる あ ひ だ 、 六 
HR. WONDER BEXEIZSALEEL, 又 、 法 界 の うち に も 、 と に 
も 、 い づれ も 、 と ころ の 往来 に も 、 往 来 の いづ れ も 、 と ころ も 、 化 音 英 の 
な き と こ ろ は 、 い か に も ある べから ず 。 と ころ に も あり 、 と き に も あり 。 
M. PEP RRIL, BU CBA LK, BUCBE EC LEDVIV SHY, 又 、 ほ と 
WOU EIEDTWKRSESCEULT. Beltence< LeER<, PRICED 
YC, —#8- WHO, PB IC, SBI ZXASZLELL, LOB 
の と ころ に 、 つ くさ ず 、 き は め ざ る こと な し 。 た と ひ 人 に て も 、 た と ひ 物 
に て も 、 わ れ は 會 せ ざら ん 、 こ れ は つく さ ざ ら ん 、 と 、 の が れん こと を も 
と むる 音 黄 、 さ ら に ある べから ず 。 か く の ご と く 、 代 語 、 お も ひ に も よ ほ 
され て と か る る に は あら ず 。 音 表 に と か れ て 、 お も ひ に て ある 音 菊 も あ 
り 。 半 を と き 全 を と くに 、 し た し か ら ず 、 あ きら か な ら ず と いふ こと な 
し 。 百草 と も に あき ら か な る の み に あ ら ず 、 祖 帥 の ここ ろ も あき ら か な 
り 。 こ と の ほとり より 、 物 の き は を 究 半 せ ん と する こと な し 。 作 より つた 
は れ て 、 こ と を 、 を さめ ん と み だ る こと も な き 、 す な は ち 備 の 音 麗 、 人 の 
言語 に て は ある な り 。 

The point of what this says is that the buddha dharma, in its teaching, 
practice, and verification, essentially has nothing to do with beginning 
or end and is also not stained by the present.* Thus, we should know the 
Buddha’s voice and learn the Buddha’s words. There is nowhere that 
the voice of the Buddha does not reach, nothing that it does not reach. 
Moreover, it is not the same as that of common people, followers of the 
two vehicles, and the other paths, involved as they are with beginning 
and end.° Within his voice, the way is attained; within his voice, the light 
is emitted. To raise the voice before the body, to hear the voice after the 
body — the Buddha alone is endowed with this.° Thus, there is birth and 

4 The point of what this says (ikuwbaku no kokoro wa \V\< (£< O= = Ald): Follow- 
ing Kawamura’s suggestion (DZZ.2:570n) that ikubaku no V\< |£< @ (“a few”) here is 
an error for iiwaku no VV 49 << @ (“what is said”). 

  

5 common people, followers of the two vehicles, and the other paths (bonbu nijo 
gedé to FLA: —3F€ - 18%): Le., ordinary people, srdvakas, pratyeka-buddhas, and 
non-Buddhist religious. See Supplementary Notes, s.v. “Three vehicles.” 

6 To raise the voice before the body, to hear the voice after the body (mi, yori saki 

ni koe o age, mi, no nochi ni koe o kikoyuru koto B, KY ARI HIT, A. OD 
(LEA &X OH =— L): The expressions “before the body” (shinsen 5c or shinzen 
Yall) and “after the body” (shingo 44%) occur several times in the Shobdgenzo; they
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death, coming and going, penetrating the voice of the Buddha; there is 
wind and rain, water and fire, raising the voice of the Buddha. The kitch- 

en and mountain gate widely expound his voice; the samgha hall and 
buddha hall loudly repeat his voice.’ Not only this: each of the dharmas 
lets us hear half of this voice of the Buddha; none of the three realms for- 

gets a bit of this voice of the Buddha. Who would worry about “whether 
withdrawing or emerging’’?® Naturally, it has no mistakes, has no errors. 

In sum, when we hear the Buddha’s voice, we hear it with our ears, we 

hear it with our eyes, and so on through the six organs, none of which 
fails to hear the voice of the Buddha, whether we are asleep or awake. 
Again, in the places, in whatever back and forth in the back and forth of 
places, whether within the dharma realm or outside it, there can be no 

place at all that lacks the voice of the Buddha.’ It is there in places; it is 
there in times. Again, there is a principle that the voice of the Buddha 
talks of the voice with the voice and hears the voice with the voice. 
Again, as the state of the Buddha’s words, never spoken apart from his 
voice, there is one word or two lines spoken by his whole voice, and in 
his one word or two lines we cannot fail to hear his whole voice. There 
is no case of not mastering, not exhaustively understanding this voice. 
Whether a person or a thing, we should certainly not have a voice that 
seeks to avoid [this voice], on grounds that we will not understand it, 

will not master it. The words of the Buddha are not spoken shaped by 
thoughts in this way. There is also a voice that is thought spoken by a 
voice. When talking half or talking all, there is nothing remote, noth- 
ing unclear: not only are the hundred grasses all clear; the mind of the 
  

can mean “before or after this life” or, perhaps in the case of a buddha, “before or after 
embodiment.” 

7 kitchen and mountain gate (zuku sanmon Jsf/\LIF4); samgha hall and buddha 
hall (sdd6 butsuden (8°. > (12): Reminiscent of a saying attributed to Yunmen Wenyan 
3 PY SE (864-949) appearing at shinji Shobégenzé 8 FE KAR ik. DZZ.5:166, case 81; 
see Supplementary Notes. s.v. “Samgha hall, buddha hall. kitchen, and mountain gate.” 

8 “whether withdrawing or emerging” (nyaku tai nyaku shutsu 4187 tH): Perhaps 
recalling a passage, alluded to elsewhere in the Shobdgenzo, in Chapter 16 of the Lotus 
Siitra (Miaofa lianhua jing WiR ERE, T.262.9:42c13-15): 

如来 、 如 質 知 見 三界 之 相 。 無 有 生 死 、 若 退 若 出 。 赤 無 在世 及 減 度 者 。 FFAG 
非 如 非 異 。 不 如 三 界 見 於 三界 。 
The Tathagata views the marks of the three realms as they really are: there is no birth 
or death, whether withdrawing or emerging; there is also no existence in the world 
or extinction; they are neither true nor false, neither the same nor different. He does 
not view the three realms as [those in] the three realms view them. 

9 places, in whatever back and forth in the back and forth of places (tokoro no 

6rai ni mo, 6rai no izuremo, tokoro mo & TAOFRIC bE, EROVWONb, 4 LA 
t, ): A tentative translation of a rather obscure passage. perhaps meaning “in every place, 
wherever one may go.”
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Ancestral Master is also clear.'° That it does not seek exhaustively to 
investigate the limits of things from their edges, nor mistakenly seek to 
control things as conveyed from their actions — this 1s the voice of the 
Buddha, the words of the Buddha." 

* OK OK OK 

[V3:5] {2:571} 

BOBICIL, DAROTEOIE LT, BieeottAL, IntmALLY, 

BE dWOTENTEAT, WEICEBESZYO, (EEWERSAIL, IN 
は な れ て な る に あら ず 。 ほ と け の つた ふる と ころ に あれ ば 、 人 の は か る べべ 

さき に あら ず 。 は か らん と いと な お む は 、 箇 道 の 式 に は あら ず 。 わ れ に お こ な 
は る る に あき ら か な る こと あり と い へ ども 、 わ れ に 、 は か ら る る き は の 、 
くら き な し 。 か く の ご と く 、 は か りつ くす き は の な き に は 、 ち か ら を つく 
し て 、 は か れ り と お も は ん も 、 は か る に は あら ず 。 い た づら に ある 、 む ま 

や 、 さ る の 、 し づか あら ぬ の みな り 。 し か ある に 、 も し 正 師 、 を し へ を た 

れ 、 人 矯 祖 、 跡 を の こし 、 修 行 、 あ きら か に 見 成す る こと あれ ば 、 ひ ご ろ の 
幅 道 の 、 な ほ ざ り に あら ざり ける と も し られ 、 い ま の 行 履 の 、 む な し き に 
あら ざり ける と も あき らむ る な り 。 こ の と き 、 身 心 を か くる る こと な し 。 
これ 量 に か か は れ ら ん ここ ろば へ に て は 、 通 ぜん こと も か た し 。 い は ん 
や 、 い さ ご を か ぞ ふ る 人 の 、 夢 に も みる べき に は あら ず 。 た だ 非 思 量 の 学 

牌 を 、 光 贅 と し て あり し 人 の み 、 こ れ を 差 得 せり き 。 

In the study of the way, we should always engage in seated meditation 
as its practice. From long ago, this has been transmitted by buddha after 
buddha without ceasing down to the present. There is no becoming a 
buddha apart from this. Since it is transmitted by the buddhas, it is not 
something humans can fathom. To work at fathoming it is not the proce- 
dure for studying the way. Even though it may sometimes be clear in our 
practice of it, the limits we fathom remain obscure. Thus, without fully 

fathomed limits, we do not clarify it, even though we exhaust our effort 

  

10 not only are the hundred grasses all clear; the mind of the Ancestral Master 

is also clear (hyakus6 tomo ni akiraka naru nomi ni arazu, soshi no kokoro mo akira- 

ん 2 7g77 百草 と も に あき ら か な る の み に あ ら ず 、 祖 師 の ここ ろ も あき ら か な り ): The 
“hundred grasses“ (2 ん zzsO 百草 ) is a common term for “all things": the “Ancestral 
Master” (soshi #46) is Bodhidharma. Allusion to a famous expression, best known in 
Chan literature from its use in a conversation between Layman Pang Yun RE#4J5— and 
his daughter found in Dégen’s shinji Shobégenzé Ih FEAR HK (DZZ.5:168, case 88); 
see Supplementary Notes, s.v. “Perfectly clear, the tips of the hundred grasses.” 

11 it does not seek exhaustively to investigate the limits of things from their edges, 

nor mistakenly seek to control things as conveyed from their actions (koto no hotori 
yori, mono no kiwa o giijin sen to suru koto nashi. sa yori tsutawarete, koto 0, osamen 

to midaru koto mo naki こと の ほとり より 、 MORLEARREAESTSIERL. 
作 よ りつ た は れ て 、 こ と を 、 を さめ ん と み だ る こと も な き ): A tentative translation; 
perhaps meaning that [while everything is clear in the speech of the Buddhal, it is not 
based on our definitions.
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and think that we have clarified it. [Such effort] 1s fruitless, nothing but 
the unrest of the horse and monkey.'? However, if a true master gives us 
the teaching, the buddhas and ancestors leave us their traces, and our prac- 

tice is clearly realized, we will know that our regular study of the way has 
not been idle and will be clear that our present conduct has not been in 
vain. At this time, there is nothing hiding body and mind. This is difficult 
to penetrate with a mind concerned with measure.”* Still less is it seen, 
even in their dreams, by those who count grains of sand.'* Only those who 
have sat solidly in the seated meditation of nonthinking can discern it.'° 

* KOK K 

[V3:6] {2:572} 
Migezeo3ice, LIFS< DLORFAHY, sos, CIALTRHD, 
自 し て な ら ふ な り 。 身 し て な ら ふ 、 と いふ は AMET SLO. 

Heth LoOrAlTiHd 4, NRRART SIC, BELO (EMBIZ OT 
HERE OS L< Steals, ABS DICER AWS, DK ODES. F 
し て な ら ふ と き 、 千 古 萬 古 、 と こし な へ に ほ と け に いり 、 魔 に いる ちか ら 
あり 。 進歩 退 歩 に 、 溝 に みち 舞 に みつ 、 ひ か り を あら し むる 、 こ れ を 父母 
未 生 以前 の 面目 と い は ざら め や は 。 

In studying the way of the buddhas, there are provisionally two types: 
studying with the mind and studying with the body.?“Studying with the 
body” means that, where the way is pursued in seated meditation, there 
is the practice of a buddha that does not seek to make a buddha." In the 
  

12 unrest of the horse and monkey (muma ya, saru no, shizuka aranu t8EO, SH 
OM, U32>& & ¥2): From the common Buddhist simile that the untrained mind is like a 
monkey jumping from branch to branch or a horse running wild. 

13. mind concerned with measure (ry6 ni kakawareran kokorobae BAC ANLAM b /V 
ここ ろば へ ): Or perhaps, “a mind concerned with thinking,” if we take ryO & here as 
shiryo Bin. 

14 those who count grains of sand (ggoo ん 2coz7 77 の いさ ご を か ぞ ふ る 人 ): From 
the common simile that a fixation on the words of scripture is like counting grains of 
sand. See Supplementary Notes, s.v. “Counting sand.” 

15 only those who have sat solidly in the seated meditation of nonthinking (tada hi 
shiry6é no zazen o, gotsugotsu toshite arishi hito T27ZFERBBO BTS. JOCE LTH Y 
LA): Evoking the famous conversation about seated meditation between Yaoshan Wei- 
yan 2%, L164%& (751-834) and an unidentified monk that is cited several times in Dogen’s 
writings and discussed in his “Shobdgenzo zazen shin” IEYEAR RA a. See Supplemen- 
tary Notes, s.v. “Yaoshan’s not thinking.” The sentence introduces the section to follow. 

16 studying with the mind and studying with the body (kokoro shite narau, mi shite 
narau nari ここ ろ し て な らぶ ふ 、 身 し て な ら ふ なり): This twofold division of study js 
the theme of the “Shobogenzo shinjin gakudo" 正法 眼 蔵 身心 移 道 . See Supplementary 
Notes, s.v. “Body and mind.” This section parallels section 8 of the “Shobdgenzo6 zazen 
shin” TE VE AR ie M4 fake (DZZ.1:105), the annotation for which will not be repeated here. 

17 practice of a buddha that does not seek to make a buddha (sabutsu o motomezaru 
evobutsu (EGE t &  & O17 1H): This phrase and the remainder of the passage parallel
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realization of the koan, from the beginning, the embodied buddha ts not 
making a buddha. When the nets and cages are long broken, a seated 
buddha does not interfere with making a buddha. When we study with 
the body like this, from a thousand ages, ten thousand ages past, from 
eternity, we have the power to enter into buddha, to enter into Mara. 
In stepping forward and stepping back, we display a light that fills the 
ditches and fills the gullies. How could this not be called our “face be- 
fore our father and mother were born’’?'® 

[V3:7] 

ここ ろ し て な ら ふ と いふ は 、 心 と いふ や う を 、 あ きら むる な り 。 こ ころ を 
あき らむ と いふ に 、 人 凡夫 ・ 外 道 ・ 二 乗 等 の 心 を あき らむ る に は あら ず 、 伏 

心 を あき らむ る な り 。 

“Studying with the mind” means clarifying the state of “mind.” “Clar- 
ifying the mind” does not mean clarifying the mind of the common per- 
son, the followers of other paths, or the two vehicles: it is clarifying the 

buddha mind. 

[V3:8] {2:573} 
aL. (840 CASRAMICH. WDICHOMEHROD, &, Mion, 
en 

Long ago, there was a monk who asked the National Teacher Huizhong, 

“What is the mind of the old buddhas?”"” 

The National Teacher said, “Fences, walls, tiles, and pebbles.” 

  

DoQgen's comments in the “Shobogenzo zazen shin" 正法 眼 蔵 学 補 乱 on Yaoshan's say- 
ing on seated meditation as “nonthinking.” 

18 “face before our father and mother were born” (bumo misho izen no menmoku 

50 ARE LAAT ff A): Also read fubo mishé; a classic Zen expression for the true self, 
sometimes understood as “before your father and mother gave birth”; see Supplementary 
Notes, s.v. “Before your father and mother were born.” 

19 National Teacher Huizhong (Echit kokushi (3 E¢EM): I.e., Nanyang Huizhong 南 
bes (d. 775). His famous saying occurs often in Dégen’s writing and is discussed at 
length in the “Sh6bdgenzo kobutsushin” IEYEAR ie HB -L>. Variants of this conversation 
occur in several texts. The Zongmen tongyao ji 7FA#t# has the question put, not by 
“a monk,” but by Dongshan Liangjie “ALU {it (ZTS.1:31c¢5); the well-known version 
found in the Jingde chuandeng lu Sx {2 {BVEER (T.2076.5 1:438a9) gives the monk’s ques- 
tion as, “What is the buddha mind” (ana ge shi foxin Bel Ab tie G8-L), rather than “the 
old buddha mind.” 

“What is the mind of the old buddhas?” (‘ka ni aru ka kore kobutsu no shin V\2\2 

dm 5 2 Fe 1h 8) 0): Or, perhaps, “mind of an old buddha.” Here and below, Dogen has 
made a choice in his Japanese rendering of this question to parse the Chinese expression 
gufoxin TH f#-L» (“old buddha mind”) such that “old” modifies “buddha,” rather than 
“mind.” In his “Shob6genz6 kobutsushin” IEYEAR x 4 f-L, he plays with both readings.



254 DOGEN’S SHOBOGENZO VOLUME VII 

[V3:9] 

WEbpNb, LIZT6S<, ZCOLTEIMEEC RAL, LOA, ZOLIA® 
Feo S~L, PIB ROILAEBRBDO, IEUOHEY HHO De HE 5S 
を 、 心 を 以 て 牌 道 す る と は 云 べ し 。 自 ご ころ は 、 い た づら に 知見 解党 に ほ 
こり て 、 ひ と へ に 思慮 分 別 の みあ り 。 

Now, for a while, we should listen to these words, should quietly study 
their meaning. To intend to study the way of the buddhas, and from 
the outset to clarify the mind of the old buddhas — this may be called 
“studying the way with the mind.” One’s own mind, foolishly proud of 
its knowledge and understanding, is nothing but thinking and discrimr- 
nation. 

[V3:10] 

FEMME Fa. HPIEFER BD ZPTRERE CL, SEDO LARL, ADAMS 
は 、 と る べべ き 心 な し 、 古 人 に は 、 な ら ふ べき 心 ろ る あり 。 その 心 を きか ん と 
TAIL, FREER ORONRKHY), COLLARED LPAI, ER 
FEO RR+AHA, LMHSAIC, COPBERMIZ, ADte te rARWA 
Yh, EOBBRYO, EKnNDPINemBtA. PDC OZESASERIC, 

He ae SOIL, ARIORIChHOoOs~, AAIOYKIL, HER RMicLhH oS Sor 
と 、 あ きら けし 。 

Old Master Sakya said, “This dharma is not something that can be 
understood by thinking or discrimination.””° 

We should gauge that, in us, there is no mind to be got; in the old 
buddhas, there is a mind to be studied.? When we seek to ask about 

that mind, it is to be seen in the fences, walls, tiles, and pebbles; when 

we seek to verify that mind, it appears in the fences, walls, tiles, and 
pebbles. Still, while these fences, walls, tiles, and pebbles may be man- 
made, they are the words and deeds of the dharma; who could make 
them by force?*? When seen like this, it is clear that fences, walls, tiles, 

  

20 “This dharma is not something that can be understood by thinking or discrim- 

ination” (ze hd hi shiry6é funbetsu shi shondge BIEFE BHA BZ AT AE AR): From the 
famous line in the Lotus Sutra (Miaofa lianhua jing WIE REE, T.262.9:7al 8-20): 

FAP BOT (BTA Sei See FEVEFE A ty Bll 2 ATREAR, 
I use innumerable techniques, and various stories, parables, and figures of speech 
to expound the dharmas. This dharma is not something that can be understood by 
thinking or discrimination. 

21 there is no mind to be got (toru beki shinnashi & ~~ 7g L): Perhaps, recalling 
the famous line, discussed in the “Shdbdgenz6 shin fukatoku” IEYEAR BEL 7 FT 4%, from 
the Diamond Siitra (Jingang bore boluomi jing 4 MARA IR HE AE, T.235.8:75 1b27-28). 

過去 心 不 可 得 、 現 在 心 不 可 得 、 未 來 心 不可 得 。 
The past mind cannot be got; the present mind cannot be got; the future mind cannot 
be got. 

22 they are the words and deeds of the dharma; who could make them by force? (46 no
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and pebbles are not the dharmas before our eyes, and the dharmas before 
our eyes are not fences, walls, tiles, and pebbles. 

[V3:11] 
BIZ ECR ROIS, DNOAIe COT, DHOOM, WHER 
秦 の 那 頭 に て ら さ る らん 。 か く の ご と く 、 古代 の 心 に て ある 入 壁 麗 警 の 、 

光明 に て も 、 功徳 に て も 、 あ きら か に し て 、 か ぞ へ つべ べき を ば か ぞ へ 、 
し り ぬ べき を ば 記 取 すべ で べき なり 。 も の を し り 、 こ と を わき ま へ ん に も 、 
凡夫 ・ 二 乗 ・ 外 道 等 に は 、 な ら ふ べから ず 、 古 人 の 心 に 、 な ら ふ べし 。 乃 
至 、 よ る ・ ひ る 十 二 時 の 日 用 も 、 ひ と す ち ぢ に 古人 に な ら ふ べき な り 。 古 俺 
の 心 の を し ふる と ころ 、 古 人 の 心 を きく こと を えつ 。 す で に 古人 の 心 を み 
る こと を えつ る う へ は 、 よ く よ く な ら ふ べき な り 。 ゆめ ゆめ 、 人 凡夫 に そ な 
は れる 心 の や うに あら ん ずる と 、 お も ふ べ か ら ず 。 

In sum, the here of fences, walls, tiles, and pebbles illumines our there; 

and our here is illumined by the there of the fences, walls, tiles, and peb- 

bles.*? In this way, we should count what can be counted and remember 
what can be remembered of the radiance and the virtues of the fences, 

walls, tiles, and pebbles that are the mind of the old buddhas. When we 
seek to know things and distinguish facts, we should learn from the mind 
of the old buddhas, not learn from common people, or followers of the 
two vehicles, or the other paths. And so on down to, we should learn 

solely from the old buddhas in our daily lives throughout the twelve 
times of night and day.** We can hear the mind of the old buddhas in the 
teachings of the mind of the old buddhas; since we have been able to see 
the mind of the old buddhas, we should learn from it very well. Even in 
our dreams, we should not think that it is like the mind belonging to the 
common people. 

  

un’i nari, tare ka kore o goisenikkEOBEB729, KPO Ne BB): A usage, seen 
elsewhere in Ddgen’s writing, that contrasts un’i z= (“words and deeds”) and gg 強 
& (translated here “make by force”); the latter suggests intentional, premeditated action, 
while the former seems to be used for behavior that occurs naturally or spontaneously. 

23 the here of fences, walls, tiles, and pebbles illumines our there (shoheki garyaku 

no shahen, warera ga nato o terasu te #® LEO ie vB, DIV DARGA T OT): Playful 
phrasing, perhaps meaning something like, “the lowly things of this world illumine our 
higher selves.” On this reading, the following clause might mean something like, “our 
ordinary selves are illumined by the higher reality of these things (1.e., as the old buddha 
mind). See Supplementary Notes, s.v. “Fences, walls, tiles, and pebbles.” 

24 daily lives throughout the twelve times of night and day (yoru hiru juni ji no 

cy よる ・ ひ る 十 二 時 の 日 用 ): The day and night as traditionally divided into 
twelve two-hour periods.
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[V3:12] {2:574} 
LPbHAX, BADIRAZBS. MEOH AE bH7CHEOT, HHODD<K 
boATALHROEHY TC. HER: PTMOMe iC, RAR + BEHAD Be 談 
ず 。 か く の ご と く の 了 邪 見 は 、 し か し な が ら 放 下す べし 。 た だ 古 側 の 心 に て 
d % aE BA. TRO SSL, HHODEYD HPS BEER BICC, 
ABA DE LY T, LAWSIH SMR), BICMBSeFP UL. At 
MD, EVS7E0, ABIL. WONbAZE, HED. (ETTOL XB, [BRO 
と きも 、 成 道 の と きも 、 こ の ここ ろ を 心 と は せり 、 と な ら ふ べべ し 。 

However, foolish types, toying with the views of common people and 
mistakenly thinking that the buddha mind ts also like this, discuss the 
knowing of the knower and the known, and talk about the illumination 
of “tranquil illumination” and “spiritual illumination.”’? We should com- 
pletely discard such false views; we should just study the fences, walls, 
tiles, and pebbles that are the mind of the old buddhas. It is not that we 
say this because, since they are fences, walls, tiles, and pebbles born 
from the mind of the old buddhas, they take the form of what gave them 
birth: directly, without moving, they are called “of the old buddhas.“ や 
We should study that every one of the old buddhas has taken this mind 
as their mind when they preach, when they practice, when they enter 
nirvana, and when they attain the way. 

[V3:13] 
LyPmals, DASKAMBBD. UCN OLISERLITO, HEME. OMe 
MEISE OVIT S70, HERB, OLELE, OWELMOTRE. EX 
よく 見 る べべ し 。 自然 、 お の づか ら 親 切な る と ころ あら ば 、 古 俺 の 心 お の づ 
か ら 古 借 の 心 を と く ゆ え 、 か く の ご と く な り と 、 き き な ら ふ べ し 。 この 

心 、 さ と る と き 、 や むこ と を え ず 。 こと や むこ と を え ざ る ゆえ に 、 宗 通 も 

説 通 も や 、 し か し な が ら 、 こ の 心 に まかせ られ て あり 。 行 道 も 戒 道 も 、 半 く 
この 心 に まかせ られ ざる な し 。 古人 の あら ゆる 説 化 は 、 か く の ご と く な る 
べし 。 こ れ を ここ ろ と し て 、 塁 道 す る な り 、 と 。 

Therefore, our Great Master Sakya maintained this as his mind, and 

the ancestral masters maintained this as their mind. We should see very 
well whether fences, walls, tiles, and pebbles are the same or not the 

  

25 illumination of “tranquil illumination” and “spiritual illumination” (jakushd 
reisho no sho X58 + $898 0)8B): Two terms occurring frequently in Chinese Buddhist 
materials for the inherent radiance of the mind. 

26 directly, without moving, they are called “of the old buddhas” (jiki ni dojaku 
sezu shite, kobutsu no, to iu nari GICHBeST UC. HBO. LVS Z7E4): Le., just 
as they are in themselves, the fences, walls, tiles, and pebbles are [the mind] of the old 

buddhas. This usage of déjaku sezu HBT (“without moving”), in the sense “just as 
it is in itself” is found elsewhere in the Shobdgenzo.
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same.”’ We should hear and learn that it is like this, because, if there 1s 

something with which nature is naturally intimate, the mind of the old 
buddhas naturally speaks of the mind of the old buddhas.”® When this 
mind awakens, it is inevitable.”’ Since it is inevitable, both mastery of 
the meaning and mastery of its exposition are left completely up to this 
mind; there is neither a way of practice nor a way of discipline that is not 
entirely left up to this mind.*° All the preaching of the old buddhas must 
be like this: that we study the way with this as the mind. 

* KOK K 

[V3:14] {2:575} 
又 、 趙 州 眞 際 大 師 、 そ の か み 南 泉 に 問 、 い か に あら ん か これ 人 道 に て ある 、 

と 。 南 泉 、 し めし て い は く 、 平 常 の 心 、 こ れ 道 な り 、 と 。 

Again, Great Master Zhenji of Zhaozhou once asked Nanquan, “What 
is the way?” 

Nanquan replied, “The ordinary mind ts the way.” 

  

27 the same or not the same (hitoshi ya, hitoshikarazu ya D4 UP, WEL OT 
+): Presumably meaning, “the same or not the same as the mind of the Buddha and the 
ancestral masters.” 

28 if there is something with which nature is naturally intimate, the mind of the old 

buddhas naturally speaks of the mind of the old buddhas (jinen, onozukara shinsetsu 

naru tokoro araba, kobutsu no shin onozukara kobutsu no shin o toku B?K, 4307 

POMARALIAHSHIZ, HHODLBODD 4b HRO De & < ): Perhaps meaning 
something like, “when the things of nature are just themselves, they are the buddha mind 
revealing itself.” 

29 When this mind awakens, it is inevitable (kono shin, satoru toki, yamu koto o 

ezz この 心 、 さ と る と き 、 や むこ と を え ず ): Probably meaning that its “speaking of 
the mind of the old buddhas” is inevitable. 

30 both mastery of the meaning and mastery of its exposition (shiitsii mo settsii mo 
款 通 も 説 通 も ): neither a way of practice nor a way of discipline (gydd6 mo kaidd mo 
4718 ¢) #28 b ): The former pair is a common expression for spiritual understanding and 
its expression, respectively; the latter pair is an unusual combination, perhaps indicating 
spiritual practices and rules, respectively. Neither pair occurs elsewhere in the Shdb0- 
genzo. 

31 Great Master Zhenji of Zhaozhou (Joshi Shinsai daishi 趙 州 眞 際 大 帥 ): IL.e. 
Zhaozhou Congshen 趙 州 従 訟 (778-897)、 famous disciple of Nanquan Puyuan 南 泉 普 

願 (748-835)、 whom he questions here in Dogen s Japanese translation. Iheir conversa- 
tion is found at shinji Shobdgenzé 眞 字 正法 眼 蔵 、 DZZ.5:134。 case 19: and see Supple- 
mentary Notes, s.v. “Ordinary mind 1s the way.”
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[V3:15] 
い は く の こ ころ は 、 よ の つね の ここ ろ 、 こ れ 道 な り 、 と いふ な り 。 よ の つ 
ね の 心 と な ら ふ こと 、 も と も か すか な る べし 。 身 に お き て も 、 心 に お き て 
も 、 時 に は 、 よ の つね な り 、 と な ら ふ な り 。 た と へ ば 、 い ささ か も 染 汚 な 
く 、 趣 向 な き な り 。 身心 に お き て は 、 昨 日 を 今日 と い は ず 、 今 日 を あす と 
い は ず 、 お こ な は ず 、 身 を 心 と な さ ず 、 心 より 身 に お も むか ざる な り 。 
か く の ご と く な る を 、 平 常 心 な り と は いふ に 、 平 常 な る 百草 の 階級 と あ 

や まり ぬ べ き あ り 。 こ こ に と どこ ほれ らん ほど は 、 百 草 の 平 常に て ある こ 
と を 、 凍 育 す べき な り 。 こ の 平常 の 心 の 道 に て ある に より て 、 百 草 も か れ 
ず 、 く ち ざ る な り 。 諸 供 祖 の 、 よ を の が れ 、 わ れ を わす れ て 、 み ち を お こ 
な ひき た れ り し も 、 平 常に あら ざれ ば 、 う べ で か ら ざ る な り 、 行 道 、 お の づ 
か ら 平 常 な る が ゆえ に 。 わ れ ら も 、 従 來 の 世情 を な げす て て 、 す みや か に 
侯 祖 の あと を お こ な ひ 、 す すみ ゆく に 、 よ の つね の ここ ろ 、 こ れ 道 に て あ 
れ ば と て 、 お こ な は ざら ん と 、 お も ひし 、 を も むき も すれ ば 、 平 常 を あや 
ま ら ん と 擬 す る な る べし 。 修 誠 は な き に あら ず 、 平 常に あら ぬ は な し 、 平 
常に あら ぬ は な く 、 染 汚 せ ん こと は あら じ 、 と な り 。 

The point of what this says is that our usual mind is the way.°* Study- 
ing it as our usual mind is extremely subtle. It is to study that, whether in 
the body or in the mind, at times, it is usual.** For example, it is without 
the slightest defilement or pursuit.** In body and mind, we do not say 
that yesterday is today; we do not say that, nor behave as if, today is to- 
morrow; we do not make the body from the mind; we do not move from 

the mind to the body. When we say that being like this is “the ordinary 
mind,” we may have mistaken it for a class of the ordinary hundred 
grasses. As long as we remain stuck here, we should confirm that the 

  

32 The point of what this says is that our usual mind is the way (/waku no kokoro 
wa, yo no が Se 7 の ん o ん oro, ん oe 5 Zg7 7 の 7 7 の 77 い は く の こ ころ は 、 よ の つね の こ 
ころ 、 こ れ 道 な り 、 と いふ な り ): Dogen is here simply translating the Chinese term 
pingchang 4% (J. bydj6; “ordinary”) with the Japanese yo no tsune £9) 4a (often 
written tH #7; “normal,” “usual,” etc.). 

33. whether in the body or in the mind, at times, it is usual (shin ni okitemo, shin ni 

okitemo, toki ni wa, yo no tsune 7 の 7 遇 に お き て も 、 心 に お き て も 、 時 に は 、 よ の つ 
ね な り ): Or “at the time, it is usual.” Perhaps meaning something like, “whether it be the 
body or the mind, [the way] is usual in each time.” Dogen may be playing here with the 
temporal sense of tsune #5 (“constant”) in the expression yo no tsune TO. 

34 it is without the slightest defilement or pursuit (isasaka mo zenna naku, shuko 
naki nari いさ さか も 染 汚 な く 、 趣 向 な 72): “Without defilement” (zenna 474) 
likely evokes the words of Nanyue Huairang 南 獲 懐 譲 (677-744) that Dogen will re- 
peat in the last sentence of this section. “Without pursuit” (or “direction”; shukd 趣向 ) 
may reflect the question and answer that follow immediately after the exchange between 
Zhaozhou and Nanquan quoted above, in section 14 (as found in the Jingde chuandeng 
lu STEGER, T.2076.51:276c15-16): 

MA, TRA, RRA. Berl B AE, 
The Master [Zhaozhou] asked, “Should we pursue it?” 

Nanquan said, “To think to pursue it is to be estranged from it.”
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hundred grasses are ordinary. Since this ordinary mind is the way, the 
hundred grasses do not wither and do not rot. The buddhas and ancestors 
have escaped the world, forgotten themselves, and practiced the way; 
they could not have done so were it not ordinary, for practice of the 
way is naturally ordinary. We too, when we have cast aside our previous 
worldly sentiments and quickly practiced and progressed in the traces of 
the buddhas and ancestors, thinking that the ordinary mind is the way, 
may have thought not to practice it, may have doubts that, when we pur- 
sue it, we misunderstand the ordinary. “It’s not that it lacks practice and 
verification”; there is nothing that is not ordinary.*? With nothing that is 
not ordinary, there is no defilement of it. 

[V3:16] {2:576} 

むか し 、 種 迎 老 子 、 菩 提 樹 下 に し て 明星 を みて 、 た ち ま ち に 悟 道 す 。 この 
こと わり は 、 一 物 を も 条 案 攻 ぎる 道理 人 なり 。 ひ ころ は 、 ほ と け 、 明 年 を 語 

いま より は 、 明 星 、 ほ と け を さと り ぬ る な り 。 な に の ゆえ に か 明星 
に 科せ られ 又 明 星 を 許す る 。 い は ゆる 、 修 講 は な き に あら ず 、 染 汚 せ ん 
ー ャ は うべ か ら ず と な り 。 

Long ago, the Old Master Sakya at the foot of the bodhi tree saw the 
morning star and immediately awakened to the way.*° The reason for this 
is the principle of not bringing up any thing.’’ Usually, the Buddha ver- 
ified the morning star; thereafter, the morning star had awakened to the 
Buddha. For what reason was he verified by the morning star, or verified 
the morning star? It was “it’s not that it lacks practice and verification, 
but they can’t defile it.”*® 
  

35 “It’s not that it lacks practice and verification” (shushd wa naki ni 7gz7 修 誠 は な 
& (|< & & J): From the conversation between the Sixth Ancestor and his disciple Nanyue 
Huairang Pe 2k ea recorded in the shinji Shobdgenzé (AF IEWEAR HK (DZZ.5:178, case 
101) and appearing frequently in Dogen’s writing; see Supplementary Notes, s.v. “What 
thing is it that comes like this?” and “Practice and verification.” 

36 morning star (myojo AAS): I.e., the planet Venus. From the tradition that Prince 
Siddhartha became a buddha upon seeing the star rise. 

37 principle of not bringing up any thing (ichimotsu o mo shorai sezaru dori —* 
ty) AFR AE & 4H |B HE): Likely, an allusion to the words of Nanquan in his exchange with 
Huineng introduced just above, in section 15: 

a, AVES, BAL 説 似 一 物 即 不 中 。 
The Ancestor asked, “How do you understand it?” [1.e., the thing that comes like 
this]. 

The Master replied, “To say it’s like any thing wouldn’t hit it.” 

38 “it’s not that it lacks practice and verification, but they can’t defile it” (shusho 

wa naki ni arazu, zenna sen to wa u bekarazu ERLICH OT, BSAA LILI 
か ら ず ): From Nanquan's response to Huineng in the dialogue introduced in section 15: 

HHA, ERIE. BHA, HERBIE, BSR. 
The Ancestor said, “Does it [i.e., the thing that comes like this] nevertheless depend on
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* ok Ok OK 

[V3:17] 

長慶 と いひ し 、 保 福 和 和尚 に 問 、 い ろ を みる は 、 す な は ちこ ころ を みる と い 
ふ 、 ま た 、 ふ ね を みる や 。 保 福 云 く 、 み る 。 長慶 の 云 く 、 ふ ね は し ば らく 
お く 、 い か に あら ん か これ 心 。 保 福 、 ゆ び し て 、 ふ ね を さす 。 

The one called Changqing asked Reverend Baofu, “It is said that to see 
forms is to see the mind.*? Do you see the boat?” 

Baofu said, “I see it.” 

Changging said, “Leaving aside the boat for now, what is the mind?” 

Baofu pointed at the boat. 

[V3:18] 

し か あれ ば す な は らち 、 いま の よ に われ ら 移 道 せ ん に も 、 人 ら 祖 の こ 
を 論ずる こと は 、 か く の ご こ ご * と く あ る と し る べし 。 し か あり と し り ぬ る に 

は 、 外 道 ・ 二 乗 等 に は ひか れ ざ る な り 。 _ AEE AOR か な ら ず 三昧 に 遊 化 す 
る と き 、 こ れ を 備 道 と いふ 。 こ の な か に 、 法 の た め に 身 を す つ る と いふ こ 
と あり 。 そ の ふ ね を 、 あ きら め な ら ふ に こ は 、 俺 法 と いふ こと を 、 し る 信 き 
な り 。 人 ら 法 と いふ は 、 い は ゆる 、 席 法 な り 、 百 草 な り 、 諸 法 な り 、 三 界 な 
り 。 ほほ とけ と し て 、 So ee ee eee ee eee ee 
究 衝 せら れ ぬ は な し 。 し か あれ ば す な は ち 、 生 を と ぶら ふ に 、 諸 法 に 
ぬ は な し 、 死 を た づ ね る に 、 い まだ が 萬 法 を は な れず 。 そ の た め に と いと 
L RI DEE CHEE, COOL, BEBROU, bE EDD 
り 。 この 生 、 こ の 死 、 ひ さ し く 住持 し きた れる 、 他 に うけ た る に あら ず 、 
人 を まつ こと な し 。 遺 裏 消 中 と し て 、 生 は これ 身なり 、 身 は 即 法 な り 。 し 
か あれ ば 、 生 の 必ず 捨 な る 、 も と より 法 の た め な り 。 死 の 捨 を わす れ ざ 
る 、 い ま に 法 に 誇 せ られ 、 法 に あら ざら ん と ころ に 身 を す て ん と も と め 
ん 、 さ ら に ある べから ざる な り 。 そ の 捨 と 云 は 、 かならず 身 に か うぶ り 
て 、 ま さ し く 含 法 捨身 の と き 、 ひ か り を めぐ らし て 誇 顧 する は 、 久 身 捨 法 
  

practice and verification?” 

The Master answered, “It’s not that it lacks practice and verification, but it can’t be 
defiled by them.” 

39 The one called Changqing asked Reverend Baofu (Chokei to iishi, Hofuku oshé 
nitou BELVO L, tea FA ial ICAR): Le., Changqing Huileng & BS (854-932) and 
Baofu Congzhan 保 福 従 展 (d. 928), two disciples of Xuefeng Yicun 雪 峰 義 存 (822- 
908). Their exchange, given here in Japanese, can be found in the Jingde chuandeng 

lu 景 徳 値 燈 (T.2076.51:354c8-10), and in Digen’s shinji Shdbégenzé tA F EVE AR 
(DZZ.5:222, case 192): 

RBI, RAD, BATE. fA. Wh. BAL fot AER, PME 
心 。 Ala 
Changqing asked Baofu, “Io see form is to see the mind. Do you see the boat?” 
Fu said, “I see it.” 

The Master [Chingging] said, “Leaving aside the boat for now, what about the 
mind?” 
Fu pointed at the boat.
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に て も あり 。 い は く の こ ころ は 、 FADD OBAHSITPCHEBTSAILII, B 
身 捨 法 の こと ば あり 、 身 の お の づか ら 英 を あげ て 開演 する に は 、 角 法 捨身 
の こと ば つた は れ 、 こ の 備 行 、 な ら ひ きた り 、 ま な びき た れ り ける こと ひ 

さ し き われ ら に て も ある な り 、 と し る べし 。 い ま 、 ゆ くす えも 退 皿 の ある 
べから ざる 、 い ま の 行 に 行 ぜ られ て 、 行 の われ に あま ら ざ る な し 。 

Thus, we should recognize that, in our own study of the way in the 
present age, there 1s discussion of the mind of the buddhas and ancestors 
like this. When we have recognized this, we are not drawn to the other 
paths or the two vehicles. When the buddhas, the tathagatas, invariably 
disport themselves in samadhi, this is called the way of the buddhas. 
Within this, there is discarding the body for the sake of the dharma. 
To clarify and study “the boat,” we should recognize what is meant by 
“buddha dharma.” “Buddha dharma” means “the myriad dharmas,” “the 
hunded grasses,” “all the dharmas,” “the three realms.” Because there 

are no buddhas, as buddhas, who fail to investigate them exhaustively, 
there are none of these, as these, not exhaustively investigated by the 
buddhas. Thus, when we inquire about birth, there is none that 1s not 
all the dharmas; when we ask about death, it is still not apart from the 

myriad dharmas.*° We may act for their sake, but that is also this dhar- 
ma; therefore, the meaning of “discarding the body for the sake of the 
dharma” ts clear.*! 

99 66 

This birth and this death that we have long been maintaining were 
not received from another, do not depend on other people. As our cir- 
cumstances here, birth is our body, and our body is itself the dharma; 
therefore, the invariable discarding of birth is, fundamentally, for the 

dharma. One who does not forget the discarding of death is immediately 
verified by the dharma; even should we seek to discard the body where 
there is no dharma, this could never be. This “discarding” ts always re- 
ceived by the body, and precisely when we discard the body for the sake 
of the dharma, turning the light around and verifying and reflecting on 
it, it is also discarding the dharma for the sake of the body.** The mean- 
  

40 when we inquire about birth (shd o toburau ni £% & &% SZ): Here and below 
in this passage, shd “E (“birth”) might also be rendered “life.” 

4] We may act for their sake, but that is also this dharma (sono tame ni su to iu mo, 
mata kono ho nite aru beshi TOT WOIETF EWS H, RIOOEIOTHSOXL): Proba- 
bly meaning, “we may act for the sake of the dharmas of birth and death, but such action 
is also the buddha dharma.” 

“discarding the body for the sake of the dharma” (i hd sha shin Bi#t89): A fixed 
expression occurring several times in Chinese Buddhist texts and in the Shobdgenzo. 

42 discarding the dharma for the sake of the body (i shin sha hé 3 F #818): A reversal 
of the standard phrase found also in the “Shdbogenzo gydbutsu iigi” IEYRAR HTT RACE. 
A similar pattern occurs in the “Shdbdgenzo jishd zanmai” IE/KAR KB 2 =: “They 
discard the body for the sake of the dharma” (ihé shashin FIE?EH): “they seek the
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ing of what this says is that, when the dharma raises its own voice and 
proclaims, there are the words “discarding the dharma for the sake of the 
body”; and, when the body raises its own voice and expounds, the words 
“discarding the body for the sake of the dharma” are transmitted. And 
we should know that we are the ones who have long been studying and 
learning this buddha practice. Never turning back from it now or in the 
future, we are practiced by the present practice, and the practice never 
fails to exceed us. 

[V3:19] {2:5773 

むか し より い は ゆる 、 道 に 達する 人 は 生死 を ここ ろ に ま か す 、 と 。 ま こと 

に し か ある べし 、 う た が ふ べ で き に あら ず 。 こ の むね あら は る る と き 、 わ が 
ここ ろ を も 知り 、 わ が 心 を し る と き 、 此 旨 を も あら は す な り 。 又 我 が 身 と 

云 こ と を も 知り 、 我 身 の 、 あ ら ゆ る 威 儀 を も 、 あ きら め な ら ふ な り 。 これ 
を な ら ふ に 、 生 と いひ 、 死 と いふ こと の あり や う を も 、 あ きら むる 也 。 こ 
れ を 明る は 、 あ きら む ま じ か り つる を 、 よ こさ ま に あ き ら め け る に は あら 
ず 。 あ きら か な る を 明る に は 、 か く の 如 く 明 め ら る る と 、 會 すべ き な り 。 

From long ago, it has been said that those who have mastered the way 
leave birth and death to the mind. Truly, this is so, and we should not 

doubt it. When the meaning of this has appeared, we also know our own 
mind; and when we know our own mind, it also reveals the meaning of 
this. Moreover, we also know what our body ts and clarify and learn all 
deportments of our body. In learning this, we have also clarified the na- 
ture of what birth is and what death is. Clarifying this does not mean to 
have clarified across what had not been clarified; we should understand 

that we have clarified in this way when we clarify what ts clear. 

[V3:20] 
thee HX ODAICIZA,G EODDEBRRPIELY, DEBS OIEES RAR 
な り 。 基 様子 を きく と 云 は 、 云 く 、 庫 法 は 基 心 な り 、 と し り 、 三 界 は 唯 心 
な り 、 と 會 す る な り 。 知 る と 云 ひ 、 営 す と 云 ふ を も 、 萬 法 と 三界 と に て 、 
か く の ご と く な り け る 、 と な り 。 し か うし て の ち に 、 生 は な に に まかせ ら 

る る 、 死 は な に に まかせ ら る る と 、 く は し く 抜 語 す べき な り 。 抜 呈し も て 
ゆく に 、 あ ら は る る こと わり あり 、 い は ゆる 、 唯 心 の 活 計 な り 、 他 の 、 生 
ぜ し め け る に あら ず 、 唯 心 の 消 中 なり 、 物 に ひか れ け る に あら ず 。 然 あれ 
ば 即ち 、 生 死 消息 、 た だ 唯 心 の まかせ られ ける な り 。 故 いか ん と な れ ば 、 

庫 法 に あら ぬ 唯 心 な く 、 唯 心 に あら ぬ 萬 法 は な し 。 こ の 生死 を は ら つ て 、 
唯 心 に あら ぬ と ころ に お か まし と 擬 す と 云 ふ と も 、 即 ちな ぼ ほ 唯 心 に は きら 
は る べから ず 。 ま こと に 、 萬 法 に ま か す る は 唯 心 に ま か す る 、 と は 、 二 乗 
は し ら ず 、 外 道 は 分 な し 、 況 や 凡夫 の 、 夢 に も 見 る 遍 に て あら ん や 。 し か 
あれ ば 、 和 我が身 を し る こと も 、 我 心 を し る こと も 、 唯 心 に な ら ひ 、 Bile 
な ら ふ べし 。 倉 卒 に すべ か ら ず 、 審 細 に すべ し 。 こ れ を 、 生 死 を ここ ろ に 
ま か す る 様子 、 と は 云 な り 。 い た ずら に 、 凡 夫 の ここ ろ に まかせ ん ずる や 
うに お も う は 、 あ し し 。 備 の 聖教 に も 、 凡 夫 の 心 に 生死 を ま か す る と は き 
  

dharma for the sake of the body” (ishin guhé FARIS).
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こえ ず 。 又 、 わ が 心 も 、 生 死 の まかせ ら る る に て あら ず 、 凡 夫 に は あら ざ 
る と 了 知 すべ し 。 

In clarifying the meaning of this, we should first know how the mind 
is, hear how the mind is. To hear how it is means to know that the myriad 
dharmas are this very mind, to understand that the three realms are only 
mind.* It is [to know] that what is called “knowing” and what ts called 
“understanding,” as the myriad dharmas and the three realms, have also 
been like this. After this, we should investigate in detail to what our birth 
has been given over, to what our death has been given over. As we go on 
investigating in detail, a principle becomes apparent: it is the livelihood 
of “only mind,” not born by another, the circumstances of “only mind,” 

not brought out by things. Thus, the circumstances of birth and death are 
just “only mind” having been given over. What ts the reason? There is no 
“only mind” that is not the myriad dharmas; there are no myriad dharmas 
that are not “only mind.” Even though we might think to dispose of this 
birth and death and put it somewhere that 1s not “only mind,” we would 
still not be disliked by “only mind.” Truly, that giving oneself over to 
the myriad dharmas is giving oneself over to “only mind,” the worldly, 
the followers of the two vehicles do not know, and the other paths lack 
the status [to understand]; how much less then could it be something 
common people see even in their dreams? Thus, both knowing our own 
bodies and knowing our own minds should learn from “only mind,” we 
should learn from the myriad dharmas. We should not do it precipitately; 
we should do it in detail. This is called the state of giving birth and death 
over to the mind. It is bad to think that this is idly giving them over to the 
mind of the common person. One does not hear in the sacred teaching of 
the buddhas of giving birth and death over to the mind of the common 
person. Moreover, we should recognize that our own minds are also not 
given over by birth and death, and that we are not common people. 

* KOK OK OK 

  

43 the myriad dharmas are this very mind (manboé wa ze shin nari BIBLE 7S 
”)): the three realms are only mind (sangai wa yui shin nari = FRALMEL Ze Y ): The 

Chinese version of the latter phrase occurs very often in the Buddhist literature and is the 
tiitle theme of D6gen's “Shobogenzo sangai yui shin” IE7ER i = FEL: see Supple- 
mentary Notes, s.v. “The three realms are only mind.” The exact Chinese equivalent of 
the former phrase is not common, though one does often find a similar expression, “the 
myriad dharmas are only mind” (manbo yui shin FAYEME-L). Below in this section, D6- 
gen will use the expression “only mind” (yui shin 4E-L)) as if it were a compound noun.
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[V3:21] {2:578} 
AR ICBUI ES FED, BFAMALD EK. 是 れ を 知る 人 は まれ な り 。 

風流 を 買 に 銭 を も らい ず 、 お も て を 見 る に 、 い づれ か 正 ・ 不 正 。 い は ん と 

し て は 、 身 を めぐ らし て 締 財 に の ぼり 、 き か ん と し て は 、 手 を と り て 地面 
に た つ 。 一 法 に も さ へ られ ざる 鹿 に 、 慈 眼 、 我 れ ら を て ら す 。 應 と 應 ぜ ら 
る こと 、 GROHAADAL, HOMTAD L7EY, INeHESPAIC, A 

な か らん 。 切 忌 道 著 、 道 著 せ ば 、 即 ち 頭 角 も 生 ぜ ん 。 只 色 を 見 に 心 ろ を あ 
きら め 、 奥 を きく に 、 道 を さと る の みな り 。 こ ころ を 明 む 、 と 云 心 は 、 人 
の 心 に て ある し 。 さと る 、 と 云 ふ 道 は 、 便 道 に て あろ べし 。 人 BD 
か 、 修 家 の う ち に は 、 た だ 見 色 明 心 、 聞 藻 悟 道 の み あり 、 さ ら に 一 物 な 
し 。 も し か く の ご と く あ らん と ころ は 、 す で に 人 道 に 、 應 以 此 身 得度 者 、 
即 現 此 身 面 師 説法 と 、 と くべ し 。 ま こと に 、 現 身 に せ ざ る 読法 は な く 、 UH 
法 に あら ぬ 得 度 は あら じ 。 

In the house of the buddhas, there is Bodhisattva Avalokitesvara. 

Those who have not seen him are few; those who know him are rare. His 

elegance does not cost a cent; when we look at his faces, which is the 
front and which not?” To speak [of him], we turn our bodies round and 
mount the meditation platform; to hear him, we take his hand and stand 
on the ground.* Where unobstructed by even a single dharma, his com- 
passionate eyes illumine us.*° [His] response and [our] being responded 
to are “the donkey looking in the well” and “the well looking at the don- 
key.’’’ There is no one to clarify this. “It’s strictly forbidden to speak; if 

  

44 His elegance does not cost a cent (furyii o kau ni sen o mochiizu JBiit% AOD ACR 
2 t) VF): Perhaps reflecting the well-known line in the Xiangyang ge 2m, by Li 
Bai 2B: 

清風 朗 月 不用 一 銭 買 , 玉山 目 倒 非 人 推 。 
The fresh breeze and bright moon do not cost a cent: 
The jade mountain topples of itself, without anyone pushing it. 

when we look at his faces, which is the front and which not? (omote o miru ni, izure 

42 sZ6 7/s25 お も て を 見 る に 、 い づれ か 正 ・ 不 正 ): Presumably, a reference to the 
eleven-headed version of Avalokite$vara (Jitichi men Kannon +— Hi ®). 

45 To speak jof him], we turn our bodies round and mount the meditation plat- 

form (iwan to shite wa, mi o megurashite zenshé ni nobori WIZE UTIZ, 身 を めぐ 
b> L CitHHKIZ OIE Y ): The grammatical subject is unexpressed here and might well be 
understood as “he” [the Bodhisattva]: “To speak, he turns his body round and mounts 
the meditation platform.” 

46 his compassionate eyes illumine us (jigen, warera o terasu #4IB, BIVO eT 
J): Likely a reference to the thousand-armed, thousand-eyed version of the Bodhisattva 
(senju sengen Kannon + ¥FiR BG). 

47 “the donkey looking in the well” and “the well looking at the donkey” (ro no 

sei o miru to, seinoro omiru to BOF-R ADL, HORA AS &): From a dialogue, 
featuring Caoshan Benzhi #1U 4.4% (840-901) and Senior Seat De 7#_E (dates un- 
known), recorded in Digen’s shinji Shébégenzo \& F1EVRER HK (DZZ.5:194, case 125); 
see Supplementary Notes, s.v. “Like the well looking at the donkey.”
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you speak, horns will grow on your head.”*® 

It is just “clarifying the mind upon seeing forms and awakening to the 
way upon hearing sounds.”” The “mind” of “clarifying the mind” is the 
mind of the buddhas; the “way” of “awakening [to the way]” is the way 
of the buddhas. In the way of the buddhas, in the house of the buddhas, 
there is only “seeing forms and clarifying the mind, hearing sounds and 
awakening to the way’; there is nothing beyond this. Where it 1s like 
this, surely in the way of the buddhas, we should say, “To those who 

would attain deliverance by means of this body, I appear in this body 
and preach the dharma for them.”°° Truly, there is no preaching of the 
dharma that does not appear in a body; there is no attaining deliverance 
that is not preaching the dharma. 

* OK OK OK OK 

  

48 “It’s strictly forbidden to speak; if you speak, horns will grow on your head” 

(se ん déjaku, déjaku seba, sy272gwgc77 zz ん 2 ん 77o sy の zez 切 忌 道 著 、 道 著 せ ば 、 即 
ち 頭 角 も 生 ぜ ん ): A mix of Chinese and Japanese translation. from a saying attributed 
to Nanquan Puyuan 南 泉 普 願 : see Supplementary Notes, s.v. “Move among different 
types.” 

49 “clarifying the mind upon seeing forms and awakening to the way upon hearing 

sounds” (shiki o miru ni kokoro o akirame, shd o kiku ni, dé o satoru 色 を 見 に 心 ろ を 

doh&HM, BaeX< IC, 18% XL 4): Japanese rendering of two phrases that Dogen 
will repeat in Chinese just below (ken shiki my6 shin, mon shé go dé SLBA, aH 
18). In the context of his discussion of the Bodhisattva Avalokitesvara here, Dogen may 
have had in mind a saying of Yunmen Wenyen 22F4 5c{E that he mentions in a postscript 
to the “Shdbogenzo Kannon” IE/EAR BLE chapter (a saying found in Dogen’s shinji 
Shobégenzé 8 F EVER RK, DZZ.5:258, case 257; see also the Yunmen yulu ZF aE, 
T.1988.47:554a13-15): 

Boa, HER eA. A, (PERM eRe a, BS 
re BER RABE. CRF, FOR ARE BREA, 
Taking up an old saying, [Yunmen] said, “Hearing sounds and understanding the 
way: seeing forms and clarifying the mind.” The Master [Yunmen] said, “What is 
this ‘hearing sounds and understanding the way; seeing forms and clarifying the 
mind’?” Then he said, “Bodhisattva Observer of the Sounds of the World comes 
with cash to buy rice cakes.” He put down his hand and said, “Basically, they’re just 
dumplings.” 

50 “To those who would attain deliverance by means of this body, I appear in this 

body and preach the dharma for them” (6 i shi shin tokudo sha, soku gen shi shin ni 
i seppd 應 以 此 身 得度 者 、 即 現 此 身 面 含 説法 ): From the Avalokitesvara chapter of the 
Lotus Siitra (Miaofa lianhua jing WERE, T.262.9:57a23ff.), in which it is said that, 
to those who can attain deliverance through contact with a particular body (a buddha, a 
pratyeka-buddha, a Sravaka, etc.), the Bodhisattva Avalokitesvara appears as that body 
and preaches the dharma for them. See Supplementary Notes, s.v. “Manifesting a body 
to preach the dharma.”
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[V3:22] {2:579} 
ふる き 人 の い は く 、 こ の 一 印 の 田地 、 な ん ぢ に うり 、 あ た ふる こと ひさ 
し 。 然 ある を 四 至 界 叶 、 し られ ざる こと あり 。 ひ ご ろ は 、 田 地 は の こら ず 

あ た へ し か ども 、 中 心 に あり つる 樹子 は 、 い まだ あ た へ ざり つる を 、 い ま 
より は 、 樹 子 を も を し むべ で か ら ず 、 と い へ り 。 

An ancient has said, “I sold you this paddy field long ago, but you hav- 
en’t recognized its four border ridges.*! The field, I always gave without 
remainder, but the tree that was in the middle, I haven’t given you. From 
now on, I won’t begrudge you the tree.” 

[V3:23] 
~“HeEBSBPAICIL, COBMe &ADiTSENT, OSFULKBRWVIITWATAEL 
RhTHAARNL, FRESE OSAIUNULT, MBSXSAD7E0, ERTS 
と ころ に 、 こ と ご と く 瑞 を な し 、 祥 を な す 。 ま こと に 、 わ れ ら に つき に け 
る 田地 、 か く の ご と く あ り け る 、 と お も ひ あ は す 忌 し 。 

In studying this, we should not forget the fact that it has been a long 
time since we were given this paddy field. Its border ridges are level, and 
its four sides are clear. Where we disport ourselves in it, it produces all 
manner of auspiciousness and good fortune. Truly, we should take into 
consideration that the field we have had has been like this. 

  

51 An ancient (furuki hito 4-4 X A): A saying given in Japanese. Though Dodgen’s 
source is uncertain, a similar saying is attributed to Xuedou Zhongxian 4 # #28 (980- 
1052): see Mingjue chanshi yulu FA ive ina kk (T.1996.47:679b 15-17): 

一 日 云 、 大 衆 。 者 一 片田 地 、 分 付 來 多 時 出 。 何 諸 人 四 至 界 呼 、 猫 未 識 在 。 若 要 
中 心 一 樹子 、 我 也 不 惜 。 
One day, he said, “Members of the great assembly, it’s been a long time since I div- 
vied up this rice paddy for you, but people still haven’t recognized its four border 
ridges. If you want the tree in the middle, I won’t begrudge it.”



Treasury of the True Dharma Eye 

Variant Text 4 

Washing the Face 

Senmen 

eT



268 DOGEN’S SHOBOGENZO VOLUME VII 

Washing the Face 

Senmen 

INTRODUCTION 

This work represents the version of “Senmen” included as number 50 
in the sixty-chapter Shobdgenzo. Like the version represented by chap- 
ter 50 in the seventy-five-chapter Shobogenzo, it bears colophons stat- 
ing that it was presented to the assembly, first in the autumn of 1239 at 
KOshoji, and again in the winter of 1243 at Kippoji, in Echizen; it lacks 
the third colophon found in the seventy-five-chapter Shobogenzo text, 
recording an additional presentation in 1250 at Eiheyi — a fact that sug- 
gests this text preserves an earlier version of the work. 

The two versions are generally parallel in their organization and con- 
tent but also show many, sometimes quite interesting, differences. Thus, 

the preservation of this version provides an excellent example of how 
Dogen drafted and edited his writing. The annotation of this translation 
does not repeat information provided in the seventy-five-chapter trans- 
lation; rather, it is limited to indications of the correspondences between 
the two versions and the occasional note on material specific to the pres- 
ent text.
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Treasury of the True Dharma Eye 

Variant Text 4 

Dorel 

Washing the Face 

(A+BARK + WAAL) 
(Sixty-chapter compilation version, TOunji text) 

[V4:1] {2:580} 

ARUN PES. CHB. PRB ERB TIER. AMES. 

Buddha Sakyamuni said:' 
Anointing the body with oll, 
He bathes away the dirt; 
Donning a new clean robe, 
Both inside and out are pure. 

[V4:2] 
LPHMILARL, HOICBHLAO, HOOBLEATAIL, AMAL 
も に きよ き な り 、 内 外 と も に きよ むる な り 。 内 身 ・ 外 身 を きよ むる な り 、 
身内 ・ 身 外 を きよ むる な り 、 心 内 ・ 心 外 を きよ むる な り 。 身心 内 外 、 み な 
と も に 清 淳 な る が ゆえ に 、 内 外 倶 淳 の 介 道 取 現 成 せり 。 

Thus, we know that to apply scented oils to body and mind, and to 
bathe away the dust of body and mind are “both inside and out are pure,” 
are purifying both inside and out.” They are purifying the inner body and 
the outer body; they are purifying the inside of the body and the outside 
of the body; they are purifying the inside of the mind and the outside 
of the mind. Because the inside and outside of body and mind are both 
pure, there occurred this saying by the Buddha, “both inside and out are 
pure.” 

  

| Buddha Sakyamuni (Shakamuni butsu €231JE8): This section corresponds to 
section | of the seventy-five-chapter Shdbdgenzo text. 

2 Thus, we know (shika areba shiru beshi U2 HMIL LOL): This section par- 
allels section 2 of the seventy-five-chapter Shdbdgenzo text, but the content is quite 
different.
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[V4:3] 

LPwHAIL, FHM, BEPIBORAUIE< . BAIL, AOINDA, 
STOBAICLED, HAHAH. AMHO, DHS e—-—ITIBE SS 
PAL, THB EWS ADS. LSM, SRA DICLARERATAD5 
PT, DS ODES WSIA, HIBS LOT, BMAD, AMICHILT,’ 
EAI OCI hb SH7LY, 

Nevertheless, stupid people who have not heard the sitras of the bud- 
dhas and have not studied the way of the buddhas say that, while bathing 
may wash just the surface of the body, within the body, there are the five 
organs and the six viscera, and, if we do not bathe each of those, we will 

not be pure; therefore, we need not necessarily bathe the surface of the 
body.? Those who talk like this do not know the way of the buddhas, 
have not heard the preaching of the buddhas, have not encountered the 
siitras of the buddhas, and are not the descendants of the line of succes- 

sors of buddhas and ancestors. 

[V4:4] 

し ば らく 照 顧 すべ し 、 我 身 の 内 外 、 い まだ あき ら め ざ る と ころ な り 。 諸 法 
の 性 相 、 いま だ あき ら め ざ る と ひと し 。 我 身 と を あき ら め ざ る こと は 、 我 心 
を あき ら め ざ らん が ご と し 。 し か あれ ども 、 そ の 我 心 を きよ めん と する に 

(kL, AH: BETRDOLMOALT, MAT BSeT, LMHVEWRE 

tb, ROOBERER VWERRDLED LEXZLIALEYN, FOB, LU 
BANMEHA, CHeKXELDSKCSAT, PCH SA: A - HD. TO 
BHR, ERARABRO EWR ER, DOK OCE<K (ESL, RBLAEVNT 
Moet, HO—-MASZOAI, HFBDEEAR > KROAIULHS SSR 
0 FR:-ARH4, HR KRICHOASARL, RED, WAR - B+ 

BREOBISDANLANDOTF, HRS ERE. MMPREOe AZIZ, 心 
BbhELBBODG + FEBRORSICHOT, DK DILEK OWZIL, F 

量 も き は むべ き に あら ず 、 心 量 も き は むべ で べき に あら ず 。 映 量 ・ 心 量 、 か く 
の ご と く な る が ゆえ に 、 得 徳 摩 活 角 角 な り 、 TERROR, Dore 
し 。 この 身心 量 の ご と く 、 浴 量 も 、 か く の ご と し 。 こ の 量 を 量 括 し て 修 

誇 す る 、 こ れ 人 8 祖 道 な り 、 た だ 計 我 を 連 と すべ か ら ず 。 こ の ゆえ に 、 洗 浴 
し て きよ め 、 塗 香 し て きよ お む 。 身 量 を こと ご と く あ ら ふ べく は 、 す な は ち 
洗面 これ な り 。 も し 、 身 量 こ と ご と く あ ら は れず ば 、 泊 浴 鹿 稼 、 内 外 倶 注 
の 道理 、 い か に し て か 受 持 せん 。 ま さ に 一 沖 浴 量 の 身心 量 を 究 半 し て 清 淳 
> Alrx, B4Hi8720, —PRARIC, POSES LDS, 
HEOMWK ROVER, EFEOHHRO LE, KEOFRBPERD ED, BK 
と は 、 地 ・ 水 ・ 火 ・ 風 な り 。 HRB LI, He Se FAT MAO, PRIA 
て さら に 清 淳 の 四 大 五 引 な らし む な り 。 た だ 水 を きた し すす ぎ て 、 そ の あ 

と を 、 清 淳 な る と の み し る べき に あら ず 。 水 、 な に と し て か 本 淳 な らん 、 
水 、 な に と し て か 自 光 な らん 、 水 、 も し 和 目 淳 な る と い は ば 、 鹿 垢 の 目 浄 
も 、 水 と ひと し か る で し 。 水 の 浄 ・ 不 淳 を 論ずる に は あら ず 、 香 油 の 淳 ・ 
不 淳 を も と むる に あら ず 、 介 祖 の 修 計 を 参 遇 する な り 。 も し 、 鹿 垢 は 里 意 
じ て 染 汚 な り 、 と い は ば 、 水 も また 、 染 汚 を な すべ し 。 し か あれ ども 、 俺 

3 Nevertheless (s/72 7 77 し か ある に ): Aside from minor variation, this section 

closely accords with section 3 of the seventy-five-chapter Shobdgenzo text. 
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FLD URIA A BABI S70, HOVILIFKE b CHAL. HOV ULI 
(TV) CHEAT. HS SOULE CHAT OSLO, Hehe CEES 
よむ る 法 は 、 ひ と り 化 祖 道 の み に あり 、 人 外道 は し ら ず 、 外 道 に は な き が ゆ 
え に 。 も し 、 愚 人 の いふ が ご と く な ら ば 、 五 臓 六 腔 を 細 CER LT OBIE 
な らし め て 、 水 を も て あら ふと も 、 な は ほ さ ら に 鹿 中 を あら は ず 、 空 中 を あ 
ら は ざら ん 。 こ の と き 、 い か な る 法 を 修 し て か 、 内 外 の 清浄 を 見 取 せ ん 。 
愚 見 、 い か で か 空 を 河 浴 する 法 を し らん 、 愚 見 、 い か で か 空 を 括 じ て 身心 
IRIE ST DIRE EDA, 

We should reflect awhile on the fact that our bodies are something 
not yet clarified, just as the nature and marks of the dharmas are not yet 
clarified.* That we have not clarified our bodies is like our not having 
clarified our minds. However, when we try to purify our minds, we train 
in the eradications, in order to rid ourselves of greed, anger, and delu- 

sion.° And this is so even though where the limits of our minds are cut 
off is something we have not known from long ago.° We do not know 
its dimensions, but we study ways to purify it. While the boundaries 
of the greed, anger, and delusion to be eradicated are also ungraspable, 
having trained in this way and exhaustively investigated them, we attain 
the way. 

Because body and mind are one, the dimensions of the body are not 
merely five feet or six feet; its five feet or six feet must not be five feet or 
six feet, and its location should have nothing to do with the dimensions 
of this world or other worlds, or of all the worlds in the ten directions. 

“Where are we here, that we’re talking of fine and talking of coarse?’ 
Therefore, the dimensions of the mind are also not [measured by] think- 
ing or discriminating, or not thinking or not discriminating.’ Because 
they are like this, we cannot exhaust the dimensions of the body; we 
cannot exhaust the dimensions of the mind. And because the dimensions 
  

4 We should reflect awhile (shibaraku shdko su beshi し ば らく 照 顧 すべ し ): This 
section, while roughly parallel to sections 4 and 5 of the seventy-five-chapter Shdbo- 
genzo text, contains much that is different. 

5 eradications (shodan 諸 世 ): 1.e.、 practices to eliminate the spiritual defilements. 

6 where the limits of our minds are cut off (gashin no henryé saidan LO i BR 
Est): An awkward attempt to render an unusual expression, likely meaning simply “the 
limits of our minds.” 

7 Therefore, the dimensions of the mind are also not [measured by| thinking or 

discriminating, or not thinking or not discriminating (yue ni, shinryo mo mata shiryo 

funbetsu fushiryo fufunbetsu to ni arazu PAIL, DRbELBEAA + FESR AS 
(cd F): Presumably, the argument here is that, because body and mind are one, 
and the dimensions of the body are incalculable, the dimensions of the mind are also in- 

conceivable. The expression no yue ni 9) X.(c (rendered here “therefore”’) might also 
be parsed with the preceding sentence, yielding, “. . . its location should have nothing 
to do with the dimensions of this world or other worlds, or of all the worlds in the ten 

directions; for ‘where are we here, that we’re talking of fine and talking of course?’”
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of the body and the dimensions of the mind are like this, they are thus 
brisk and lively, and their brisk and lively liberation is like this.- Because 
the dimensions of body and mind are like this, the dimensions of bathing 
them are also like this. Thinking on and taking up these dimensions, to 
practice and verify them — this is the way of the buddhas and ancestors.’ 
We should not take the imputed self as real. 

Therefore, we bathe and purify them, we apply fragrances and purify 
them. That we should wash all the dimensions of the body — this ts 
“washing the face.” If we do not wash all the dimensions of the body, 
how could we receive and keep the principle of “He bathes away the dirt 
... Both inside and out are pure’? Exhaustively to investigate and purify 
the dimensions of body and mind by the dimensions of a single bathing 
is the way of the buddhas and ancestors. By the dimensions of a single 
bathing, the dimensions of body and mind are exhaustively investigated 
and purified, be they the four elements, be they the five aggregates, be 
they the undestroyed nature. “The four elements” means earth, water, 
fire, and wind; “the five aggregates” means form, sensation, perception, 
formations, and consciousness. By bathing them, they are further turned 
into the pure four elements and five aggregates. But we should not think 
that this means simply that they are pure only after water is introduced 
and washes them. How could water be originally pure? How could water 
be pure in itself? If water is pure in itself, dirt should be pure in itself, 
the same as water. It is not a question of the purity or impurity of water; 
it is not seeking the purity or impurity of scented oils: it is studying the 
practice and verification of the buddhas and ancestors. If we say that, in 
the end, dirt is defiled, then water, too, should be defiling. Nevertheless, 

we study and we practice and verify the bathing [practiced by] the bud- 
dhas and ancestors. We use pure water to bathe; we go into river water to 
bathe; we take up the dharmas to bathe. 

  

8 their brisk and lively liberation is like this (kappatsupatchi no todatsu, kaku no 
gotoshi 15 tits th OAL, 2>< 2 = EL): Taking kappatsupatchi 1H Hes Hh (“brisk and 
lively”) as modifying todatsu jfk. (“liberation”); the phrase could also be read “the 

liberation of [or from] the brisk and lively state is like this.” See Supplementary Notes, 
s.v. “Brisk and lively.” 

9 Thinking on and taking up these dimensions (kono ry6 o ryonen shite _D Bx 量 
44 LT): A tentative translation of the unusual rydnen #44. taking ryo here in the sense 
of “thinking” (shiryé As2), from the earlier “thinking or discriminating” (shirvo fun- 
2e/sz 思 量 分 別 ): it might also be taken as shdry6 PH (“to deliberate”). Dégen is here 
playing with the glyph ryo #¢ (“measure”), otherwise rendered throughout this passage 
as “dimensions.” The parallel passage in section 4 of the seventy-five-chapter Shdbo- 
genzo text reads simply, “taking up these dimensions” (kono ry6 o nentoku shite = 2 & 
を 括 得 し て ).
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The dharma in which we take up the dharma to purify the dharma is 
found only in the way of the buddhas and ancestors: the other paths do 
not know of it, for it does not exist in the other paths.'° If it were as the 
stupid people say, then even if we were to grind down the five organs 
and six viscera to a fine dust, rendering them empty in themselves, and 
washed them with water, we would still not also be washing inside the 
dirt or washing inside the emptiness. At this time, what dharma could 
we practice, such that we would see their purity “inside and out”? How 
could foolish children know the dharma of bathing emptiness? How 
could foolish children hear of the dharma that takes up emptiness to 
bathe body and mind? 

[V4:5] {2:582} 

Vib A WBRAIB IL, KE DBSVCXEDAKSYD, LOL, 身心 内 
外 ・ 五 臓 六 有 、 法 界 虚 空 の 内 外 中 間 、 と も に きよ き な り 。 あるいは 、 香 を 
も ちい て きよ むる こと あり 、 こ の と き 、 過 ・ 現 ・ 営 来 ・ 因 行 業 、 と も に 
さよ き な り 。 あるいは 、 一 句 一 偽 ト を も ちい て きよ むる こと あり 、 あ る い 
は 、 一 心 一 念 を も ちい て きよ むる こと あり 。 

That is, the way of the buddhas and ancestors has a dharma of purify- 
ing by bathing; at this time, body and mind inside and out, the five or- 
gans and six viscera, the dharma realm and empty space inside, outside, 
and in between, are all pure. Or there is purifying by incense; at this 
time, the deeds that are causes and conditions in past, present, and future 

are all pure. Or there is purifying by one line or one gatha; or there is 
purifying by one mind or one thought." 

[V4:6] {2:583} 

a, =K=m, ROIS, LDbdonlt, FeEEDO, OFXIDAI, 
DTROTPIKRL CII BL. >< OTEK SHODHSARAHNT, =K=MTS 
lk, PEAR OIE ZERO, RIL, WHOSE), Mid, SeEKXCHHART 
Ate), LOAXL, HERO, Bea7e 0, OB. BH? KAK- BK: 日 
A- BRiCCb, BATSA7O0, BMICBATAL, 

  

10 The dharma in which we take up the dharma to purify the dharma (0 o nenjite 

ho o kiyomuru hé eth C CH & Lt His): The text from here to the end of this 
section loosely parallels section 5 in the seventy-five-chapter Shdbdgenzo text, which 
begins, however, with a rather different sentence: 

VYE TER SIE DRIAL TCC KIB ROC EAT SIKIL, OL OF 

fFHIBOAIC PRE O, PBOLOSEELAHHSTF, 
The dharma of bathing though not yet defiled and bathing when already completely 
pure has been maintained only in the way of the buddhas and ancestors; it is not 

something known by followers of other paths. 

11 Or there is purifying by one line or one gatha (arui wa, ikku ichige o mochiite 
ん yo 人 oo g77 ある い は 、 一 句 一 働 を も ちい て きよ むる こと あり ): This sentence 
does not occur in the parallel section 6 of the seventy-five-chapter Shobdgenzo text.
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It 1s said in a sutra,'° 

Bathing three times, censing three times; 

Body and mind are pure. 

Thus, in purifying the body and purifying the mind, we always bathe 
once and purify once; continuing in this way, “bathing three times, censing 
three times” is the practice and verification of the buddhas and ancestors. 
“Bathing” is dousing oneself with hot water; “censing” is lighting incense 
and perfuming the body. We should know it is a bathing gatha, a censing 
line; and so on until wind and rain, water and fire, grass and trees, the sun, 

moon, and stars are bathing.'> We should investigate this in detail. 

[V4:7] 

か く の ご と くき よむ る と き 、 法 界 の 内 外 、 と も に 清浄 な り 、 細 塵 の 色 ・ 空 
と も に 清 淳 な り 。 し か あれ ば 、 身 を きよ むる は 、 心 を きよ むる な り 。 身心 
を きよ むる は 、 國 土 を きよ め 、 條 道 を きよ むる な り 。 清光 の 界 量 、 か な ら 
ず 化 道 祖 道 の 現 成 な り 。 こ れ に より て 清 淳 を 超越 し 、 染 汚 を 脱落 せり 。 面 
を きよ むる は 晃 剛 を きよ むる な り 、 如 騰 を きよ むる は 、 諸 法 を きよ むる 
な り 。 た と へ ば 、 沈 香 を あら ひき よむ る に 、 所 片 に を り て 、 あ ら ふ べから 
ず 、 塵 塵 に 抹 し て 、 あ ら ふ べから ず 。 た だ 表面 を あら ひ て 浄 深 を みる は 、 
備 道 の 恒 規 な り 、 法 に か な ら ず 内 外 あ ら さ る な り 。 こ の ゆえ に 、 淳 な らし 
teavid, HEC SIC, 淳 を 透 脱 する な り 。 

When we purify in this way, Inside and out of the dharma realm are 
all pure, and the form and emptiness of the fine dust particles are all 
pure. Thus, purifying the body is purifying the mind; purifying body and 
mind is purifying the land and purifying the way of the buddhas. The 
dimensions of the realm of purity are invariably a manifestation of the 
way of the buddhas, the way of the ancestors. In accordance with these, 
we transcend purity and slough off defilement.'* To purify the face is to 
purify the whole body; to purify the whole body is to purify the dharmas. 
  

12 a siitra (kyo €): This section corresponds roughly to sections 7 and 8 of the sev- 
enty-five-chapter Shobdgenzo text, though the last three sentences here do not occur in 

that text. 

13 it is a bathing gatha, a censing line (mokuge nari kunku nari iK72 0 BAlZe 
”) ): The unexpressed subject (“it”) is unclear here; nor is it clear whether we are to take 

mokuge iK({ (and, mutatis mutandis, kunku 3&3)) as “a gatha of (or for) bathing,” or (as 
is suggested by what follows here) “a gatha that bathes.” 

14 In accordance with these, we transcend purity and slough off defilement (kore ni 

yorite shojo o chéotsu shi, zenna o datsuraku seri ~HUIL KY) CHF e BAL, RISX 
脱落 せり ): This sentence corresponds roughly to the final sentence of section 4 of the 

seventy-five-chapter Shobdgenzo text: 

HIUC KO CHEB ST SIC, He RBA L. Rie AL FAS + GERIF SHEET 
る な り 。 
In practicing and verifying in accordance with these, we transcend purity, we pass 
beyond impurity, we slough off non-purity and non-impurity.
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For example, when we wash and purify aloes wood incense, we would 
not break it into pieces and wash it, nor would we grind it into powder 
and wash it.'° To see that it is clean simply by washing its surface 1s the 
fixed rule of the way of the buddhas. There are no inside and out in the 
dharma. Therefore, when we purify it, all the dharmas transcend purity. 

[V4:8] 

S=SRARET AE, bAb4ZDBeETEDOALTIEZ, AODOMDF 
RobO, BEY, BKEOTHEEHOOSZLOT, =RICETEDS 
7e), =H EHOOD, ABRAM. 成 正 算 せん と する と きも 、 て づか 
ら み づか ら 間 婆 を あら ひ 、 身 体 を あら ふ な り 。 因 周 果 満 し て 、 最 後 身 の 菩 
陸 、 た だ いま 樹 下 に 邊 せん と する に 、 な に の けが れ あ り て か 、 こ れこ れ を 
の ぞ か ん 。 し か あれ ども 、 笑 心 を 洗 浴 す る は 、 諸 俺 の 法 な る 道理 、 よ く よ 
く 功夫 参 光 すべ し 

In the method of making offerings to the three treasures, when we wish 
to offer any kind of incense, we wash our hands, take the incense, wash 

and purify it with clean water, and make the offering to the three trea- 
sures.'° After the three asamkhyeya and one hundred kalpas, when, with 
cause perfected and effect completed, one 1s to attain right awakening, 
with one’s own hands, one washes the kasdya and washes the body."’ 
When, with cause perfected and effect completed, the bodhisattvas in 

their last bodies are to take their seat beneath the tree, should there be 

any impurities, they will remove this or that one of them. We should 
carefully make concentrated effort and study the principle that, never- 
theless, bathing body and mind is the dharma of the buddhas.'® 

[V4:9] {2:584} 

omit, BRABMLVOKNC, RRAMICHtO, RAaRRoO Het, 
お こ な ひ きた れる の み に あ ら ず 、 億 千 高 将 の 前 後 、 あ ひつ た は れ り 。 た だ 
垢 肛 を の ぞ く の み に あ ら ず 、 こ れ 、 俸 祖 の 命 脈 な り 。 そ の 内 例 は 、 い は 
く 、 も し お も て を あら は ざれ ば 、 遼 を うけ 、 他 を 補 す る 、 と も に 罪 を うる 
な り 。 自 裕 も 目 受 すべ し 、 他 烏 も うる な り 。 BRED ABSTAL, (Neh ttt 
受 す べし 。 か く の ご と く 、 時 節 と も に 間 刻 あら ず 。 も し 洗面 せ さ れ ば 、 ZF 
  

15 Eor example (/g7oepg た と へ ば ): This example occurs in section 10 of the seven- 
ty-five-chapter Shobdgenzo text. 

16 In the method of making offerings to the three treasures (sanbod o kuyo suru 
ho = % (kT 4 iS): This sentence parallels the opening of section 11 in the seven- 
ty-five-chapter Shobdgenzo text. 

17 After the three asamkhyeya and one hundred kalpas (sangi hyakko no nochi =. 

nik & #)7 0) t): L.e., at the very end of the bodhisattva path. This reference to the purifi- 
cations of the bodhisattva on the eve of buddhahood parallels material in the first part of 
section 4 of the seventy-five-chapter Shobdgenzo text. 

18 nevertheless (shika aredomo UD Ht ¥ 4): L.e., the buddhas bathe body and mind 
despite the fact that the bodhisattva has already removed any impurities before becoming 
a buddha.



276 DOGEN’S SHOBOGENZO VOLUME VII 

を うく る な り 。 洗面 の 時 節 は 、 あ る い は 五 便 、 あ る い は 昧 旦 を その 時 節 と 
す 。 福家 、 あ る い は 直 寝 を 著 し な が ら 、 手 巾 を た づ さ へ て 洗面 架 に お も む 
く 。 手 巾 は 、 一 幅 の ぬ の な り 、 な が さ 一 丈二 尽 に すべ し 。 そ の いろ 、 し ろ 
か る べべ か ら ず 、 し ろ き は 制す 。 

Washing the face was handed down from the Land of Sindhu in the 
West and spread in the Land of Cinasthana in the East.* It has not only 
been performed for hundreds of years by buddha after buddha and an- 
cestor after ancestor; it has circulated before and after kotis of thousands 

of myriads of kalpas. It is not only to remove grime and grease; it 1s the 
vital artery of the buddhas and ancestors. 

It is said of its form that, when one does not wash the face, one in- 

curs an offense both in receiving obeisance and in offering obeisance 
to another. Our own obeisance, we should receive ourselves, and also 

receive the obeisance of the other; our own obeisance, we should receive 

ourselves, and the other’s obeisance should be received by the other.° 
In this way, at any time without interruption, when we do not wash the 
face, we incur an offense. 

The time for washing the face may be either the fifth watch or at 
dawn.*' Wearing the partial robe or the long robe, we take along a hand 
cloth and proceed to the face-washing stands. The hand cloth 1s a single 
piece of cloth, which should be one j6 two shaku in length. Its color must 
not be white; white is forbidden. 

[V4:10] 

三 千 威 儀 経 云 、 党 用 手 巾 有 五 事 。 一 者 営 拭 上 下 頭 。 二 者 営 用 一 頭 拭 手 、 以 
一 頭 拭 面 。 三 者 不得 持 拭 鼻 。 四 者 以 用 拭 肪 汚 、 堂 即 洗 之 。 五 者 不得 拭 映 
骨 。 若 江 浴 各 常 目 有 由 。 い は ゆる 、 手 巾 の 半分 に は お も て を の ご ひ 、 半 分 
に は 手 を の ご ふ べ し 。 は な た り を の ご ふ こ と な か れ 、 は な の うち を の の ご 

  

19 Washing the face was handed down from the Land of Sindhu in the West (sen- 

men wa, Saitenjiku koku yori tsutawarete #iMmlL, 西 天堂 國 よ りつ た は れ て ): The first 
three sentences of this section parallel section 12 in the seventy-five-chapter Shobdgenzo 
text. 

20 Our own obeisance, we should receive ourselves (jirai mo jiju su beshi Bite > A 

受 す べし ): The point of this sentence is unclear; perhaps, suggesting that, in offering our 
respects to another, we are showing respect for ourselves; or, more provocatively, that 
our bowing to a buddha is a buddha bowing to a buddha. The corresponding sentence 
in section 13 of the seventy-five-chapter Shobdgenzo text seems more straightforward: 

Amensth, HeMeATIG, TEA A Ze Y 
One’s own obeisance and the obeisance of the other, “the one who offers obeisance 

and the one to whom obeisance is offered — their natures are empty and quiescent.” 

21 The time for washing the face (senmen no jisetsu #1 FH): This sentence and 
the remainder this section correspond to sections 14 and 15 in the seventy-five-chapter 
Shdbdgenzo text.
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ふ こ と な か れ 、 わ き ・ せ な か ・ は ら ・ へ そ ・ も も ・ は ぎ を 、 の ご ふ こ と な 
か れ 。 

In the Sutra of the Three Thousand Rules of Deportment, it is said,” 

There are five points regarding use of the hand cloth. First, wipe us- 
ing the top and bottom ends. Second, use one end to wipe the hands 
and the other end to wipe the face. Third, do not use to wipe the nose. 
Fourth, when soiled from wiping grease, wash immediately. Fifth, do 
not use to wipe the body; when bathing, each should have their own 
[bath] towel. 

That is to say, we should use half of the hand cloth to wipe the face 
and half to wipe the hands. Do not wipe nasal mucus; do not wipe inside 
the nose; do not wipe the armpits, back, belly, navel, thighs, or calves. 

[V4:11] 12:585! 

手 由 は 、 つ ね に あら ふ べ し 。 し め れ らん を ば 、 つ ね に ほし て 、 か わか すべ 
し 。 手 巾 を ふた へ に を り て 、 左 の ひ ぢ に あたり て 、 そ の う へ に か く 。 わ 
な に て ある か た を 、 ほ か に た れ 、 う ち に いだく 、 雨 説 あ り 。 

The hand cloth should be washed regularly.**> When it is damp, it 
should be aired out and dried regularly. Fold the cloth in two and hang 
it over the left arm near the bend of the elbow. Let the looped ends hang 
down apart [from the body] or hold them in close [to the body]; there are 
two [different] explanations. 

[V4:12] 

雲 堂 の 洗面 所 は 、 後 架 裏 な り 。 庵 裏 草 寮 は 、 便 宜 の と ころ に か まる ふ べ べし 。 
住持 人 は 、 方 丈 裏 に て 洗面 す 。 秦 年 老 客 、 そ の 居 席 に し た が ひ て 、 便 宜 の 
と ころ を 、 洗 面 架 と せり 。 住持 人 、 も し 雲 堂 に 宿 せ ば 、 後 架 に て 洗面 すべ 
し 。 

The place for washing the face by the cloud hall is the rear wash- 
stands.” In hermitages and individual quarters, it is provided wherever 
convenient. The abbot washes his face in the abbot’s quarters. For se- 
niors and elders, face-washing stands are provided where convenient 
to their residences. When the abbot lodges in the cloud hall, he should 
wash his face at the rear washstands. 

  

22 Sutra of the Three Thousand Rules of Deportment (Sanzen iigi ky6 =F BUH): 

This section parallels section 16 and part of 17 in the seventy-five-chapter Shobdgenzo 
text. 

23 The hand cloth (shukin #1): This section corresponds to material in section 17 of 

the seventy-five-chapter Shobdgenzo text. 

24 The place for washing the face by the cloud hall (und6 no senmen jo 22 OKA 
Pit): This section corresponds to section 18 of the seventy-five-chapter Shobdgenzo text.
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[V4:13] 

洗面 所 に いた り て 、 手 巾 の わな な る と ころ を 、 う な じ に か く 。 ふた つの は 
し を 、 左右 の か た より 、 ま へ に ひき こし て 、 左右 の て に て 、 お の お の 手 巾 
の 左右 の は し を と り て 、 左右 の わき より 、 手 巾 の 左右 の は し を 、 う し ろ へ 
お し や る が ご と くし て 、 う し ろ に て 、 お の お の ひき ち が へ て 、 左 の は し は 
右 へ きた し 、 右 の は し は 左 に きた し て 、 む ね の ま へ に あたり て 、 む す ぶ な 
り 。 か く の ご と くす れ ば 、 福 鶴 の く び は 手 巾 に お ほ は れ 、 耳 袖 は 手 貼 に ゆ 

ひ あ げ ら れ て 、 ひ ぢ より か み に あ が り ぬ る な り 。 ひ ぢ より し も は 、 あ ら は 

な り 。 た と へ ば 、 た すき を か けた らん が ご と し 。 

Upon arriving at the face-washing stand, drape the loop in the hand 
cloth around the nape of the neck, with the two ends pulled forward over 
the left and right shoulders.” With the left and right hands, grasp each 
end of the cloth and pass the left and right ends of the cloth under the left 
and right armpits and around to the back. Cross them in the back, so that 
the left end comes around to the right and the right end comes around to 
the left, and tie them together in front of the chest. In this way, the collar 
of the partial robe is covered by the hand cloth, and the sleeves are tied 
up by the cloth, so as to be raised above the elbows, while below the 
elbows, the forearms and hands are exposed. It is similar, for example, 

to wearing a sleeve cord. 

[V4:14] 
その の ち 、 も し 後 架 な ら ば 、 面 桶 を と り て 、 か ま の ほとり ゆき て 、 一 桶 の 
湯 を と り て 、 架 の う へ に お く 。 も し 角 所 な らん は 、 打 湯 を 面 桶 に いる る な 
り 。 湯 を えて の ち に 、 楊 枝 を か むべ し 。 

After that, if it is at the rear washstands, take a face bucket, go to the 

area of the cauldrons, get a single bucket of hot water, come back, and 
place it on the face-washing stand.*° If it is at some other place, pour the 
hot water into the face bucket. After getting hot water, you should chew 
the willow twig. 

[V4:15] 
ERMIS TT io, FRG, BRARE. DGIE, BAF. felt ty 

Kk. RRR. Sa, eGR, LAL. Fapikis, Beer 
り 、 展 喘 楊 枝 は 教 菩 薩 法 な り 。 楊枝 の な が さ 、 あ る い は 四 指 、 あ る い は 八 
指 、 あ る い は 十 二 指 、 あ る い は 十 六 指 な り 。 

  

25 Upon arriving at the face-washing stand (sez7ze7 / の 77 7777e 洗面 所 に いた り 
て ): This section corresponds to the first part of section 19 of the seventy-five-chapter 
SO の の ge7zO tcxt. 

26 After that (sono nochi その の ち ): This section corresponds to the last two sentences 

of section 19 and the first sentence of section 20 of the seventy-five-chapter Shobdgenzo 
text.
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In the “Pure Practice” chapter of the Flower Garland Sitra, it is Sad 

Grasping the willow twig, 
Pray that living beings 
Attain the true dharma in their minds 
And are naturally purified. 
Chewing the willow twig at daybreak, 
Pray that living beings 
Attain the teeth of discipline 
That bite off the afflictions. 

We should know that “grasping the willow twig” is a dharma taught 
to bodhisattvas, that “chewing the willow twig at daybreak” is a dharma 
taught to bodhisattvas.** The length of the willow twig may be four fin- 
gers, eight fingers, twelve fingers, or sixteen fingers. 

[V4:16] {2:586} 
Aa (SIREDB=— +s, BKB BA, feke+Ais, mets, Uber 
ば 、 四 指 よ りみ じ か く すべ か ら ず 、 十 六 指 より も な が くす べから ず 。 な と 
さ は 、 小 指 の お ほ き さ な り 。 し か い へ ども 、 そ れ よ り ち ひさ きも 、 さ また 
げ な し 。 そ の か た ち は 、 小指 形 な り 。 一 端 は ふと く 、 一 端 は ほそ し 。 古 

云 、 如 如 來 指 形 。 ふ と きか た を 、 微 細 に か む な り 。 

In number 34 of the Mahasamghika Vinaya, it 1s said, “For the tooth 

stick, use according to proper size: a maximum length of sixteen fingers; 
a minimum length of four fingers.””° 

We know from this that it should not be shorter than four fingers nor 
longer than sixteen fingers.*° The thickness is the size of the little finger, 
though there is nothing to prevent something thinner. Its shape is that of 
the little finger: one end thicker, the other end thinner. Of old it was said, 
“Like the shape of the Tathagata’s finger.” We chew the thicker end into 
fine strands. 

  

27 the “Pure Practice” chapter of the Flower Garland Sitra (Kegon kyo jogyo 
bon 428i i#77T on): This quotation corresponds to sections 21 and 23 of the seven- 
ty-five-chapter Shobdgenzo text. 

28 We should know (shiru beshi LOL): The phrase “a dharma taught to bodhi- 
sattvas (kyo bosatsu hd #2h#i#) is a fixed expression found in the Huayan jing Hk 
4 and other texts; the sentence containing the phrase here does not occur in the seven- 
ty-five-chapter Shobdgenzo text. The final sentence here occurs in section 24 of that text. 

29 number 34 of the Mahasamghika Vinaya (Makaségi ritsu dai sanjishi ARS ik et 
第 二 十 四 ): This quotation corresponds to section 25 of the seventy-five-chapter Shob6- 
genzo text. 

30 We know (shiru beshi LL): This paragraph corresponds to section 26 of the 
seventy-five-chapter Shobdgenzo text. That version does not include the old saying giv- 
en here, the source of which is unknown.
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[V4:17] 

=F RRR a, UBUAR Gm =—7, Dork, HDRES EXC DAT, lLO 
う へ 、 は の うら 、 み が く が ご と くす べし 。 た び た び 、 と ぎ 、 み が く が ご と 
くす べし 。 は の も と の し し の う へ 、 よ く よ く 、 み が き 、 あ ら ふ べし 。 は の 
あ ひ だ 、 よ く よ く 、 か いそ ろ へ 、 き よ か ら し むべ し 。 三 度 、 し た を 、 こ そ 
SRL, 

In the Sutra of the Three Thousand Rules of Deportment, it 1s said, 
“The chewed tip should not exceed three tenths of an inch.””?' 

Having thoroughly chewed the three tenths, rub and clean the front 
and back of the teeth as if polishing them. We should rub them repeated- 
ly, as if polishing them. We should polish and clean the gums at the base 
of the teeth. We should thoroughly scrape and clean between the teeth. 
We should scrape the tongue three times.” 

[V4:18] 

三 千 威 儀 経 云 、 硬 舌 有 五 事 。 一 者 不得 過 三 返 。 二 者 大 上 血 出 営 止 。 三 者 不 
SKigt. HEMRKAE, UFR, REAG, LAB BRR, VIS 
ゆる 友 知 み た び 、 と いふ は 、 水 を くく みて 、 舌 を こそ げ て 、 き よむ る こと 
三 度 する な り 、 三 硬 す る に は あら ず 。 血 の い で ん まで すべ べし 、 と いふ こと 
も あり 。 Mm, VCH, PAR, EWS, =RMICHOT, ELARL, 

In the Sutra of the Three Thousand Rules of Deportment, it is said,” 

Regarding scraping the tongue, there are five points. First, do not 
exceed three times. Second, stop if the surface of the tongue bleeds. 
Third, do not move the hand so much that the samghati robe or the 
feet are soiled. Fourth, do not dispose of the willow twig where people 
walk. Fifth, always do this in a screened-off place. 

The “scraping the tongue three times” mentioned here means that fill- 
ing the mouth with water and scraping away at the tongue is repeated 
three times; it does not mean to make three scrapes. It 1s also said that 
one should continue until it starts to bleed but stop when there is bleed- 
ing. We should know that it is not three scrapes. 

  

31 Sutra of the Three Thousand Rules of Deportment (Sanzen iigi ky6 =F BAEKE): 
The quotation corresponds to section 27 of the seventy-five-chapter Shobdgenzo text; the 
remainder of this section parallels section 28. 

32 We should thoroughly scrape and clean between the teeth (ha no aida, yokuyoku, 
kaisoroe, kiyokarashimu beshi ILM MOTE, ECE. AMWEAR, FELMOLEX 
L): The predicate ん 27soroe か いそ ろ へ looks like an error for 24soroe か さき そろ へ : the 
seventy-five-chapter Shobogenzo text reads yoku kakisoroe kiyoku arau beshi K< 2% 

LAKEES HSSXL (“thoroughly scrape between the teeth and wash them clean”). 

33 Satra of the Three Thousand Rules of Deportment (Sanzen iigi kyo =F BURKE): 
The quotation corresponds to section 29 of the seventy-five-chapter Shobdgenzo text; the 

remainder of this section parallels the first part of section 30.
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[V4:19] {2:587} 
=FREE aS, GOA. BBR wo; RB. 又 、 三 千 威 儀 経 云 、 若 不 喘 
楊枝 、 若 食 、 若 服薬 、 若 飲 、 得 三 突 古 維 罪 。 し か あれ ば 、 諸 側 視 な ら び に 
俺 祖 児 孫 、 そ の 眼目 の ご と くま ぼり きた れ り 、 鳥 の 十 罠 の ご と く 常 随 し き 
た れ り 。 修 祖 を 慕 古 せ ん と き 、 楊 枝 の み を 護持 すべ き な り 、 こ れ す な は ち 
大 祖 種子 な り 、 人 果 上 に 直道 な る べし 、 西 天 よ りつ た は れ 、 如 來 よ り IER 
せり 、 護 持 す べし 、 失 墜 せ ざれ 。 見 楊枝 は 、 見 側 祖 な る べし 、 AZ, 
人 逢 目 な り 。 三 十 二 相 八 十 種 好 の 修 儀 を みる 、 箕 脱 の 見 備 な り 、 し か あれ ど 
b, MLV ODOADAERRBT AICO OT, BREAD, Gio Ree, 
し か あれ ども 、 GRONAGRART ZIChHOT, AEH ASSIS 
DEWS Lb, AITO HAO, LALSAL, 

In the Sutra of the Three Thousand Rules of Deportment, it is said, 
“Purifying the mouth means chewing the willow twig, rinsing the 
mouth, and scraping the tongue.” Again, it is said in the Sutra of the 
Three Thousand Rules of Deportment, “If one does not chew the willow 
twig, then, if one eats, takes medicine, or drinks, one incurs three duskrta 

offenses.”** 

Thus, the buddhas and ancestors, as well as the descendants of the 

buddhas and ancestors, have been guarding it, like their own eyes, have 
always been keeping it, like the two wings of a bird.” When we admire 
the ancients, the buddhas and ancestors, we should especially maintain 

the willow twig; it is the very seed of the buddhas and ancestors. It is the 
direct path of the fruit of buddhahood, handed down from Sindh in the 
West, directly transmitted from the Tathagata. We should maintain it; do 
not lose it. Seeing the willow twig is seeing the buddhas and ancestors, 

  

34 Satra of the Three Thousand Rules of Deportment (Sanzen iigi ky6 =F BURKE): 
The first quotation here occurs in section 29 of the seventy-five-chapter Shobdgenzo text; 
the second quotation, which does not occur in that text, is found at Sangian weiyi jing = 

F BURKE, T.1470.24:914a19-20. 

duskrta offenses (tokira zai 2 4 #£3E): The least serious of five grades of offense (gohin 
4: %) explained in the vinaya; expiation requires confession before one other monk or 
repentance by oneself. 

35 have always been keeping it, like the two wings of a bird (tori no rydyoku no 
gotoku jozui shikitareri ROMBO-DE < ‘ha L & 7<4U4 ): The direct object here is 

likely “the willow twig.” The simile of the two wings anticipates the final line of the 
quotation from the Fanwang jing J£#4i (T.1484.24:1008a19-20) appearing in section 
20, below: 

fee. te /\ fe, 常 随 基 身 如 和 鳥 二 糞 。 
During these two periods, one should always keep these eighteen kinds of articles 
close to one’s person, like the two wings of a bird. 

This sentence seems to correspond loosely to the last sentence in section 30 of the seven- 
ty-five-chapter Shobdgenzo text. The remainder of Dogen’s comments here do not occur 
in that text, sections 31-34 of which are devoted to quotation of and comment on the 
miracle of the Buddha’s willow twig that grew into a giant tree.
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meeting a person, meeting oneself.°° Seeing a buddha’s deportment of 
thirty-two marks and eighty auspicious signs is a liberated seeing of a 
buddha, yet it is not exhaustively investigating the seeing of the body 
and mind of a buddha; seeing the willow twig ts a liberated seeing of a 
buddha, yet it is not exhaustively investigating the seeing of the inside 
and out of the willow twig.’ Even if the “not exhaustively investigating 
the seeing” is the same, we should rejoice that seeing a buddha 1s a lib- 
erated seeing of a buddha. 

[V4:20] 
MME RE B. BHT us ABH GRRE, BAB 
te BG + HK - Hi, H- Bit Sh KE Eh T+ k 
‘im * RES IK + E+ ES ill RETR, 面 菩薩 行頭 陀 時 、 及 遊 方 

時 、 行 來 百 里 千 里 、 He LIFE. 吊 随 基 身 。 頭 陀 者 、 従 正月 十 五 日 至 三 月 
十 五 日 、 八 月 十 五 日 至 十 月 十 五 日 。 赴 二 時 中 、 此 十 八 種 物 、 常 随 基 身 如 烏 
— 3) 

—— oO 

In the Brahma’s Net Bodhisattva Precepts Sutra, it is said,** 

  

36 Seeing the willow twig is seeing the buddhas and ancestors (ken yoji wa, ken busso 
naru beshi FLABRIL, FLA 72S -~ L): An almost identical sentence is found in sec- 
tion 37 of the seventy-five-chapter Shobdgenzo text. 

meeting a person (h6 nin i= A): Possibly, reflecting the words of Sansheng = #2 and 
Xinghua #(E, quoted in case 92 of the shinji Shobdgenzé AF 1EYEAR HK (DZZ.5:172) 
and alluded to elsewhere in the Shob6genzo: 

SERRATE (mR) GB, Foe ABI. WEIR A. Bibi, foe ABI 
Hi, HBR A. 
Chan Master Huiran of the Sansheng Cloister (succeeded Linji) said, “When I meet 
a person, I come forth; but, when I come forth, I don’t benefit the person.” 
Xinghua said, “When I meet a person, I don’t come forth; but, when I do come forth, 
I benefit the person.” 

37 Seeing a buddha’s deportment of thirty-two marks and eighty auspicious signs is 

a liberated seeing of a buddha (sanjini so hachijisshu g6 no butsugi o miru, todatsu no 
kenbutsu nari =+-—4A/\ +f8S¢ OPHEXAS. GEM FL Ze Y ): “Thirty-two marks 
and eighty auspicious signs” refers to the distinctive properties of a buddha’s body. 

exhaustively investigating the seeing (ken giijin su 5.27ta 3): An awkward attempt 
to render an unusual predicate, presumably, meaning something like, “to see fully.” A 
possible paraphrase of this somewhat obscure passage might read something like the 
following: 

To be able to see the marks and signs on the body of a buddha represents a higher kind of 
(“liberated”) seeing, but there is more to seeing a buddha than this; similarly, to be able 
see the willow twig is a higher way of seeing a buddha, but there is more to seeing the 
willow twig than this. Though in both cases there is more, it is enough to recognize that 
they are both higher kinds of seeing. 

38 Brahma’s Net Bodhisattva Precepts Satra (Bonmo bosatsu kai kyo FERAEE WERE): 
Corresponding to section 35 of the seventy-five-chapter Shobdgenzo text.
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You children of the Buddha, during the dhuta of the two periods, sum- 
mer and winter seated meditation, and the summer retreat, you should 
always use willow twigs, soap, the three robes, a water flask, a bowl, 
a sitting cloth, a staff, an incense burner, a water filter, a hand cloth, a 

knife, a flintstone, tweezers, a rope chair, the sutras, the vinaya, a bud- 

dha image, and a bodhisattva image. When bodhisattvas practice the 
dhuta and when they roam about, whether they travel a hundred miles 
or a thousand miles, they should always keep these eighteen kinds of 
articles close to their persons. The dhiuta periods are from the fifteenth 
day of the first month until the fifteenth day of the third month, and 
from the fifteenth day of the eighth month until the fifteenth day of the 
tenth month. During these two periods, one should always keep these 
eighteen kinds of articles close to one’s person, like the two wings of 
a bird. 

[V 4:21] 

~OF/NEDM, OLDEBATADOF, bLBM THT, BOB 
bBABTEL, EFEO-BOIHNYV ED, BATAILLE SEIU, LAN 
L. EMEOTIBbERLD<KOTEL, LONE LBL, BRIG 
に 第 一 に 居 せ り 、 も と も 具足 すべ き な り 。 こ の 楊枝 の 軽重 を あき ら め ん 菩 
陸 、 す な は ち 化 法 の 軽重 を も あき らむ べし 。 い まだ あき ら め ざ らん は 、 人 
法 も いま だ か つて あき ら め ざ る な り 。 こ の 欧 網 菩薩 戒 は 、 過 去 ・ 現 在 ・ 未 
来 の 諸 飾 菩薩 の 受 持 し きた る と ころ な る が ゆえ に 、 楊 枝 の 出現 、 ま た 過 ・ 
現 ・ 営 に 受 持 し きた れ り 。 

Nota single one of these eighteen kinds of articles should be missing.°” 
If any 1s missing, tt would be like a bird lacking a wing: even if one 
wing remained, it could not fly. You should know that the bodhisattva’s 
practice of the way ts also like this: these eighteen kinds of articles are 
considered the “two wings.” Since the willow twig occupies the first 
position, we should equip ourselves with it above all. Bodhisattvas who 
clarify the seriousness of the willow twig are surely those who clarify 
the seriousness of the buddha dharma. Those who have not clarified it 
have not clarified the buddha dharma either. Because these Brahma’s 
net bodhisattva precepts are something received and kept by the bud- 
dhas and bodhisattvas of past, present, and future, the appearance of the 
willow twig has also been received and kept in past, present, and future. 

  

39 these eighteen kinds of articles (kono jithasshu motsu — 9+ )\ f&4): This section 
largely parallels section 36 of the seventy-five-chapter Shobdgenzo text, but the final 
sentence here corresponds to section 38 in that text.
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[V4:22] {2:588} 
ie Sua. KF ABIE. + U4 /\ 8S, AA, BRP 
HE, (AKG OHS, Risky we, 

In the Rules of Purity for the Chan Park, it is said,” 

We should recite and be well versed in all the ten grave and forty-eight 
lesser precepts of the Mahayana Brahma’ Net Sutra, knowing what it 
is to keep or break them, what is permitted and what forbidden. Rely 
only on the sacred words of the Golden-Mouthed One; do not presume 
to follow the vulgar crowd. 

[V4:23] 

LPHSIL, KRM, RERETAFRARBAOIUOIHNeESSZ, 
天下 の 僧 俗 、 か つて 楊枝 の 名 を 、 き か ず 、 し ら ず 。 楊枝 の す が た を 、 み 
ず 、 し ら ず 。 い は ん で や 喘 楊 枝 の 法 を 、 ゆ め に も みた る 一 箇 半 箇 な し 。 わ づ 
か に 口 を あら ふと き は 、 馬 の 尾 を きり た る 、 な が さ 寸 鈴 な る を 、 牛 の 角 に 
つけ た る も の に て 、 夏 歯 を あら ふ の み な り 、 不 淳 の 器 な り 、 僧 家 の 備 儀 に 
あら ず 、 俗 人 、 な ほ き ら ひ ぬ べ し 。 これ を も ちい る も 、 高 人 に 一 人 な り 。 
し か あれ ば 、 天 下 の 僧 俗 ・ 田 女 、 い づれ も 二 三 尺 の うち に いて 、 も の いふ 
と き 、 口 気 は な は だ くさ し 。 か ぐも の 、 た へ し の ぶ べ か ら ざ る が ご と し 。 
有人 道 の 尊 宿 と 稲 し 、 人 天 の 導 師 と ある 、 汰 口 ・ 大 の 法 あ り と だ に も し ら 
ず 。 日 所 は な は だ くさ く 、 口 の うち 、 は の う へ 、 も と も けが ら は し 。 これ 
を も て 推す る に 、 人 祖 の 大 道 、 い ま 陵 夷 を みる らん こと 、 い くそ ば く ぞ と 
いふ こと を し ら ず 。 葵 波 萬 里 の 雲 煙 に 露 命 を を し まず 、 異 域 に 道 を と ぶら 
ふと い へ ども 、 潜 季 に うま れ あ ふ 、 か な し むべ し 。 い くば く の 白 法 か 、 さ 
さだ ち て 減 没 し ぬら ん 。 し か ある に 、 日 本 一 國 、 朝 野 の 道 俗 、 み な 楊枝 を 
も ちい る 、 人 光 明 を 見 聞 す る な り 、 人 説 法 を 見 聞 す る な り 、 化 光明 の 滑 績 
せる な り 、 飯 祖 命 の 長 遠 な る な り 。 よろ こぶ 太 し 。 

Nevertheless, in the Land of the Great Song at present, when | first 
observed matters at the start of the fourth month of the junior water year 
of the sheep, the sixteenth year of the Jiading Era, the monks and laity 
throughout the land had never heard of or known the name of the willow 
twig. They had never seen and did not know what the willow twig looks 
like. How much less was there a single person or half a person who had 
seen even in their dreams the procedure for chewing the willow twig. 
When they do at least wash out their mouths, they simply use a thing 
made from horse tail, cut a little more than an inch long and attached to 
a piece of ox horn, to clean their teeth. It is an impure implement, one 
that does not conform to the buddha deportment of the monastic order 
and must be disliked even by the laity. Even those who use this are but 
one in ten thousand." 

  

40 Rules of Purity for the Chan Park (Zennen shingi 0#40,18 #8): This section corre- 
sponds to section 39 in the seventy-five-chapter Shob6genzo text. 

41 one in ten thousand (mannin ni ichinin & At<— A): To this point, this section loose-



V4. Washing the Face Senmen 洗面 285 

Therefore, when any of the monks or laity, male or female, speak with- 

in two or three feet of you, their breath is extremely malodorous; the 

smell is virtually unbearable.*? Even those known as venerables in pos- 
session of the way, who have been called teachers of humans and devas, 
do not know that the procedures for rinsing the mouth and scraping the 
tongue even exist. Their breath stinks terribly, and the insides of their 
mouths and surfaces of their teeth are most disgusting. Judging from 
this, we cannot imagine to what degree we are now witnessing the de- 
terioration of the great way of the buddhas and ancestors. Although we 
risk our evanescent lives in the clouds and mist of ten thousand miles of 
deep green waves, and seek the way in foreign lands, how regrettable 
it is to have been born in a season of decline. How many pure dharmas 
have already been lost? 

Throughout the Land of Japan, however, the religious and laity of 
court and countryside all use the willow twig.** They have experienced 
the radiance of the Buddha, experienced the Buddha’s preaching of the 
dharma, inherited the radiance of the Buddha, and gained the longevity 
of lifespan of the buddhas and ancestors. That is something we should 
rejoice in. 

[V4:24] {2:589} 

[FRIES ARAL, —ABreeE, “ARE, SANE 
a=), US e PH, LABTIRAA, WEIR. MAOKe 
bCHe HOS IL, HP RURMOEEY, BR. LC OMUT. FHS 
FAX LEB LEITT., GEIBOD. IBOTSEY. 

In the Sutra of the Three Thousand Rules of Deportment, it is said,” 

There are five points that pertain to using the willow twig. First, it 
should be cut to the proper proportions. Second, it should be broken 
using the proper procedure. Third, in chewing the tip, do not exceed 
three tenths of an inch. Fourth, in [cleaning] the gaps between teeth, it 
should be inserted for three bites. Fifth, the sap should be used to rinse 
the eyes. 

Our present practice of chewing the willow twig and using the water 
with which we rinse the mouth to wash the eyes is a procedure found in 
  

ly corresponds to section 41 in the seventy-five-chapter Shobdgenzo text. 

42 Therefore (shika areba U7?» viz): This paragraph loosely corresponds to section 
42 in the seventy-five-chapter Shobdgenzo text. 

43 Throughout the Land of Japan (Nihon ikkoku 日 本 一 國 ): This paragraph corre- 
sponds to material in section 43 in the seventy-five-chapter Shobdgenzo text. 

44 Siitra of the Three Thousand Rules of Deportment (Sanzen iigi kyo =F BARK): 
This quotation corresponds to section 44 in the seventy-five-chapter Shobdgenzo text; 
Dogen’s comment following it corresponds to material in section 45 of that text.
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the Sutra of the Three Thousand Rules of Deportment.* Using the wil- 
low twig well, we clean between the teeth, scrape the tongue, and gargle 
repeatedly with hot water. 

[V4:25] 
耐 舌 の 法 は 、 楊 枝 、 よ く よ く つ か ひ て の ち 、 い ま は す て ん と する と き 、 な 
か より 二 片 に 壁 破 し て 、 そ の われ た る 口 邊 、 刀 カロ の ご と し 。 これ を よこ 
さま に と り て 、 舌 面 を こそ げ て は 、 水 を う が ひ 、 う が ひ を くく みて は 、 克 
楊枝 に て 、 こ そげ 、 こ そげ する な り 。 和 血 の い づる まで す 。 FHS SID, F 

歯 に つけ て あら ふ べ べし 。 水 を くく みて 、 た び た び う が ひ 、 う が ひ す つ べべ 
し 。 う が ひ を 、 は きす て ん に は 、 面 桶 の ほか に 、 は きす つべ べし 。 欄 枝 は 、 
た び ご と に 璧 破 し て す つ べ で し 、 と い へ り 。 

The procedure for scraping the tongue:*° After thoroughly using the 
willow twig, when it is to be discarded, we tear it apart into two pieces 
from the middle, such that the broken edges are like blades. Holding this 
crosswise, to scrape the tongue, while gargling repeatedly with water, 
scrape repeatedly with the split willow twig, until blood begins to flow. 
If we have a tooth medicine, we should clean the teeth with it. Holding 
the water in the mouth, gargle with it repeatedly. In disposing of the gar- 
gle water, spit it out somewhere other than in the face bucket. It is said 
that the willow twig is to be torn apart and discarded each time. 

[V4:26] 
経 云 、 破 営 如 法 、 と 。 よ く よ く つ か ひ て 、 楊 枝 を す て ん に は 、 す て を は り 
C, BHBE ETAL, SBR, BORO, SWRA. GHEE, 3% 
解脱 。 

In the Sutra, it says, “It should be broken using the proper procedure.””*’ 

When we have thoroughly used it, the willow twig is to be discarded; 
after discarding it, we should snap the fingers three times.” 

In a gatha of the Flower Garland Sutra, it 1s said,” 

  

45 water with which we rinse the mouth (sdseki no mizu 激 石 の 水 ): Reading so ん 2 HK 

H for séseki RA. 

46 procedure for scraping the tongue (Katsuzetsu no hé &|5 9 法 ): This section cor- 
responds to material in sections 45 and 48 of the seventy-five-chapter Shobogenzo text. 

47 the Satra (kyo #€£): L.e., the Sutra of the Three Thousand Rules of Deportment; re- 
peating the second of the five rules for use of the willow twig quoted above, section 24. 

48 snap the fingers three times (santanji =5#48): This advice is found in section 48 

of the seventy-five-chapter Shobdgenzo text. 

49 gatha of the Flower Garland Sitra (Kegon kyé ge #2418): This quotation cor- 
responds to section 47 of the seventy-five-chapter Shobdgenzé text. In section 46 of that 
text, it is recommended that the verse be recited silently while rinsing the mouth.
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Rinsing out the mouth and teeth, 
Pray that living beings 
Approach the pure dharma gate 
And finally attain liberation. 

[V4:27] 
つぎ に 洗面 す 。 十 手 に 湯 を 所 し て 、 お も て を あら ふ 。 か く の ご と く 、 よ く 
よく あら ふ あ ひだ 、 湯 を 無 度 に つ ひ や し て 、 面 桶 の ほか に 、 も らし お と し 
て 、 は や くう し な な ふ こ と な か れ 。 あ か 、 お ち 、 あ ぶら 、 の ぞ こ ほり ぬる 
まで 、 あ ら ふ な り 。 耳 の な か 、 あ ら ふ べし 、 著 水 不 得 な る が ゆえ に 。 AR 
護 、 あ ら ふ べべ し 。 著 沙 不 得 な る が ゆえ に 。 お と が ひ の し た 、 上 邊 也 ま で も 、 
よく よく 心 の いた らん を 度 と し て 、 あ ら ふ べし 。 あるいは 、 頭 上 頂 額 ま で 
も あら ふ 、 す な は ち 威 儀 な り 。 

Next, do the face-washing.” Using both hands, scoop up hot water 
and wash the face. When washing well like this, do not let the hot water 
run out too quickly by using an immoderate amount, dripping it outside 
the face bucket, or spilling it. Wash until the grime is off and the oil 
removed. We should wash “in the ears”; for “water can’t get in.” We 
should wash “in the eyes”; for “sand can’t get in.” We should wash under 
the chin, and even the nostrils, as thoroughly as we can. It 1s also proper 
deportment to wash as far as the crown of the head. 

[V4:28] 

つぎ に 、 手 巾 を も て 、 お も て を の ご ふ べ し 。 よく よ く の ご ひか わか し て 、 

手 巾 、 も と の ご と く 脱 しとり て 、 ふ た つ に し て 、 左 の 箇 に か く 。 雲 堂 の 後 
架 に は 、 公 界 の 拭 面 あり 、 そ れ を も ちい る 。 

Next, one should wipe the face with the hand cloth.? Having thor- 
oughly wiped and dried [the face], remove the hand cloth, fold it in half, 

and drape it over the crook of the left arm, as it was to begin with. At 
the rear washstands of the cloud hall, there are communal face towels; 

use those. 

[V4:29] 
洗面 の あめ ひだ 、 桶 析 を な らし 、 か ま び すし く 、 お と を な すこ と な か れ 。 
湯 ・ 水 を 狼 に し て 、 近 邊 を ぬら すこ と な か れ 。 ひ そ か に 観想 すべ し 、 HF 
祖 の 成 儀 面目 を 相 偉 し て 、 梁 汚 せ し め ず 、 修 放す る 、 随 嘉 民喜 すべ し 。 

While washing the face, do not bang the bucket and ladle, and do not 
be noisy.°? Do not get the area wet by splashing the hot and cold water 
  

50 Next, do the face-washing (tsugi ni senmen su つぎ に 洗面 す ): This section cor- 
responds to material in section 49 of the seventy-five-chapter Shobogenzo text, though 
with considerable differences. 

51 Next (tsugi ni 2X (2): This section corresponds to material in section 50 of the 
seventy-five-chapter Shobdgenzo text, though with considerable differences. 

52 While washing the face (senmen no aida tif ™ & O72): This section corresponds
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about. We should reflect to ourselves that, by personally transmitting the 
face of the deportment of the buddhas and ancestors, we practice and 
verify it without creating any defilement, and we should rejoice in and 
be pleased by that. 

[V4:30] 

Held olIL, SMNeKOSNTART, BMRIRBRONL. 

If one is in the cloud hall, take the hand cloth with you when you enter 
the hall.°? One should step lightly to keep the sound down. 

[V4:31] 
SEBEBORBIC, DROTKMRSANL. HSHAWILEMOLSE, A 
Hat DV ARKH), BIFKCIGDPEOLSK, HM: BBRELES 
ざれ 、 こ れ 古 備 の 正法 な り 。 あ る い は 湯 を え ざ らん と ころ に て は 、 水 に て 
も 洗面 すべ し 。 湯 ・ 水 すべ て え ざ らん と ころ に て は 、 拭 面 す べし 。 そ の の 
fate ST SL, SB - HEH OSL, ARB e LCR 7b LES 

し 。 

In the thatched huts of seniors and elderly worthies, there should al- 
ways be face-washing stands.°* When washing the face, there may also 
be a procedure for using facial ointments. 

In sum, when pursuing the way with the mind of the way, do not to be 
neglectful of washing the face and chewing the willow twig: they are the 
true dharma of the old buddhas.*? When hot water is not available, one 

should wash the face with cold water. When neither hot nor cold water 
is available, one should rub the face. Only after that should one pay 
obeisance and sit in meditation, should one receive obeisance and pay 
obeisance to another. We should purify our original face. 

IE YEAR RCE 
Treasury of the True Dharma Eye 

Washing the Face 
Number 50 

  

to section 51 of the seventy-five-chapter Shobdgenzo text, though with some differences. 

53 If one is in the cloud hall (undo ni araba & (= & It): This section corresponds 
roughly to the last sentence of section 51 of the seventy-five-chapter Shobogenzo text. 

54 In the thatched huts of seniors and elderly worthies (ginen shukutoku no soan 
7 著 年 宿 徳 の 草 壮 に ): These two sentences correspond to section 52 of the seven- 
ty-five-chapter Shobdgenzo text. 

55 In sum (ooyoso 41% EZ): This paragraph roughly parallels section 53 of the sev- 
enty-five-chapter Shobdgenzo text.



V4. Washing the Face Senmen 洗面 289 

12:591 5 

個 時 延 應 元 年 巳 廊 十 月 二 十 三 日 、 在 観音 導 利 興 加 RSE RR 
Presented to the assembly at Kannon Dor! K6sho Horin Monastery; 

twenty-third day of the tenth month of the junior earth year of the pig, 
the first year of En’o [20 November 1239] 

[V4:32] 

天 答 ・ 岩 旦 國 等 に は 、 國 王 ・ 王 子 、 大 臣 ・ 百 官 、 在 家 男 女 、 朝 野 の 伯 姓 、 
みな 洗面 す 、 神 応 等 も 、 あ し た ご と に 洗面 する あり 。 か く の ご と く 洗 面 し 
て 、 祖 宗 を 寿し 、 現 在 せ る 父母 ・ 師 区 を 非 す 、 二 界 高 霞 ・ 十 方 眞 宣 を も 寿 
す 、 主 君 を も 寿 す る な り 。 い ま は 漁 父 ・ 槍 人 千 ま で も 、 洗 面 お こ た ら ず 。 し 
か あれ ども 、 楊 枝 は し ら ず 、 一 得 一 失 な り 。 日 本 國 は 喘 楊 枝 あ り 、 洗 面 な 
し 。 い ま 路 楊枝 ・ 洗 面 、 と も に 修 誇 せん 、 補 上 施 訂 の 紹 隆 な り 。 正 偉 の う へ 
MIE{R 72H“, BRAD ARR ZL OSL. 

In the lands of Sindhu and Cinasthana, the kings and princes, great 
ministers and high officials, male and female householders, and com- 

moners of court and countryside, all practice face-washing.°° In their 
shrines to the gods as well, there is face-washing every morning. Having 
washed the face in this way, they pay obeisance to the ancestors; pay 
obeisance to their present father and mother and their ordination teacher; 
pay obeisance to the myriad spirits of the three realms and the true lords 
of the ten directions; and pay obeisance to the ruler. Nowadays, even 
fishermen and woodsmen do not neglect washing the face; however, 
they do not know of the willow twig. It is “one gained, one lost.” In the 
Land of Japan, there is chewing the willow twig, but no face-washing. 
Now, our practice and verification of both chewing the willow twig and 
washing the face represent a revival that has repaired the deficiency. This 
must be a direct transmission on top of a direct transmission; it must be 
the illuminating presence of the buddhas and ancestors. 

Aa AF oF SI A +A EBON SIR RR 
Presented to the assembly at Kippo Vihara, Esshi; twentieth day of the 

tenth month of the junior water year of the rabbit, the first year of 
Kangen [3 December 1243] 

  

56 In the lands of Sindhu and Cinasthana (Jenjiku Shintan koku to ni K= 2 AWS 
(<): This section corresponds roughly to section 54 of the seventy-five-chapter Shdb6- 
genzo text.
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FAR SCHA + BEA CA BON BRAS EE BL ok EE eK 
BREE Z, Esta 

Copied this, in the Joyo Hermitage, E1he1 Monastery, Mount Kichiy6, 

Shihi Estate, Yoshida District, Esshi; seventh day, second month, se- 

nior metal year of the rat, the twelfth year of Bunmei [18 March 1480]. 
Bhiksu Koshi?’ 

  

57 Bhiksu Koshi (biku Koshi 比丘 光 周 ): Fifteenth abbot of Etheiji (1434-14927).
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Extensive Study 

Henzan 

INTRODUCTION 

This text represents a manuscript held by Eiheyi of chapter 37 of the 
sixty-chapter Shobogenzo, a variant version of number 57 of the sev- 
enty-five-chapter compilation. The two versions bear colophons with 
identical information on the date and place of composition: winter of 
1243-44, at Yamashibu ##Eml, in Echizen. It is thought, however, that 
the present version represents an earlier draft of the “Henzan” chapter, 
subsequently edited as the seventy-five-chapter Shobdgenzo version. 
There are quite a few differences between the two texts, but for the most 
part they are relatively minor. 

The translation here does not repeat the annotation of the seven- 
ty-five-chapter Shobogenzo version; rather, it is limited to indicating the 
parallel sections in the two texts, and to the occasional note on issues 
specific to this version.
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TE YAR wee te ted 五 

Treasury of the True Dharma Eye 

Variant Text 5 

i 

Extensive Study 

( 太 十 巻 本 系 ・ 永 平 寺 所 蔵 一 本 ) 
(Sixty-chapter compilation version。 Eiheiji collection ) 

[V5:1] {2:592} 
MOKBIL, ARBRE, BRRRKEYN, GFE, BAER 
Pave) . AHN RABE Ze . OREO. MR OBSBbHON 
し 。 

The great way of the buddhas and ancestors is study and penetration of 
the ultimate; it is to “go without a string at your feet’; it 1s “clouds arose 
underfoot’; it is “a flower opens, and the world arises’; it is the sweet 

melon is sweet through to its stem; it is the bitter melon ts bitter to its 
root.'! There must also be the extensive study of the sweet sweetness 1s 
sweet through to the stem. 

* KOK K * 

[V5:2] 

Zw UR KE, ABSIRGR a, PARE Aw BA, AP, ERROR 
土 、 二 祖 不 往 西 天 。 生 峰 深 然 之 。 

Great Master Zongy! of Mount Xuansha was once addressed by Xue- 
feng, who said, “Bei Dhita, why don’t you go off on an extensive 
study?” 

The Master said, “(Dharma didn’t come to the Land of East; the Second 

Ancestor didn’t go to Sindh in the West.” 

Xuefeng deeply approved this. 

  

| The great way of the buddhas and ancestors (busso no daido (#410 Xi8): This 
section varies slightly from section | in the seventy-five-chapter Shobdgenzo version.
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[V5:3] 

い は ゆる 山 参 底 の 道理 は 、 翻 巾 圭 参 な り 、 聖 諦 の 赤 不 包 な り 、 何 階級 之 有 
な り 。 

The principle of extensive studying is the study ofa flip; it is “don’t do 
even the sacred truths”; it is “what stages are there?” 

* OK OK OK O* 

[V5:4] 

Pa RA EM, (LUO CHIRICBE SAIC, BRVI< . SER, 
= DYESS O—- BPRS eB TSO L, PRIETO, 

When Chan Master Dahui of Nanyue first visited Caoxi, Caox1 said, 

“What thing ts it that comes I1ke this?” 

His extensive study of this ball of mud was eight years from start to 
finish. 

[V5:5] {2:593} 

RKECMBT ALK, HRMICALTEIA<, BREE. BOAR Fata 
Eee EE DSK, br AIC BIBI, AVE &, tExICKBEDS 
<. HULL MBIA, Ch, BRRRe | 八 年 現 成 な り 。 

In the end, when he had extensively studied it, he addressed the old 

buddha, saying, “Huairang has understood what the Reverend put to 
Huairang when I first came: ‘What thing ts it that comes like this?’” 

Thereupon, Caoxi said, “How do you understand it?” 

At this point, Dahui said, “To say it’s like any thing wouldn’t hit tt.” 

This is the realization of extensive study, the realization of eight years. 

[V5:6] 

BiR¢S, GREE, KBEIS<. RRR. BGR. TRILbS 
BYAVIL< . BIPM, OPM, RRA, CNLVS 
PIC) PRB, BAIERIEMECS S(O, +HAD MB? , 

Caoxi asked, “Then does it depend on practice and verification?” 

Dahui said, “It’s not that it lacks practice and verification, but it can’t 
be defiled by them.” 

Thereupon, Caoxi said, “I’m also like this, you’re also like this, and 

the buddhas and the ancestors of Sindh in the West are also like this.” 

Thereafter, he spent eight years more in extensive study. True from 
head to tail, all told it was fifteen autumns of extensive study. 

  

2 Chan Master Dahui of Nanyue (Nangaku Daie zenji fk K*Si#6M): This and the 
following two sections correspond to section 4 in the seventy-five-chapter Shobdgenzo 
version.
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[V5:7] 

SEAL, a7, 説 似 一 物 即 不 中 に 、 諸 人 RATH ey BAR BABS SMe 
RT, ERWOABSBSlC. KTR FTF RROD BSR aeHAt Lt, 等 
FILA se, WMA RB LTAILCHOT, 

“Coming like this” is extensive study. In “To say it’s like anything 
wouldn’t hit it,” [he] makes “also” the “like this” that “opens the hall 
and sees the buddhas and ancestors.”’ When “what thing is it” “enters 
the picture and looks,” he reveals the view of extensive study of trans- 
forming the body “sixty-five hundreds of thousands of myriads of kofis” 
of times. He does not take casually “entering a grove” and “leaving a 
grove” as extensive study.* 

[V5:8] 

WESIFBORBBORS, PROT LO MBETTOACHOST, Zi 
ORR, SREB KO MS, PETS 0。 。 た と へ ば 、 な ん 
ぞ 遍 参 に あら さら ん 、 と い は ん が ご と し 。 

The essential point of the extensive study spoken of here by Xuefeng 
does not necessarily recommend his leaving the peak: it helps him in 
the extensive study of “Dharma didn’t come to the Land of the East; the 
Second Ancestor didn’t go to Sindh in the West” spoken of by Xuansha.° 
It is, for example, like saying, “How could this not be extensive study?” 

  

3 [he] makes “also” the “like this” that “opens the hall and sees the buddhas and 

ancestors” (shobutsu shoso o kaiden kenzan suru nyoze o yaku su ah han th & BAB GL 
BT SUE IT): An awkward attempt to render Dégen’s play with the phrase “also 
like this” (vaku nyoze JF204€) in Caoxi’s final comment. Cf. the less tortured version in 
section 5 of the seventy-five-chapter Shobdgenzo version: 

PA— MENA, Be BARBS ATO. TRL DIANE MB Y , 
“To say it’s like anything wouldn’t hit it”: to “open the hall and see the buddhas and 
ancestors” is the extensive study of “also like this.” 

4 “entering a grove” and “leaving a grove” (nyii ichi sdrin, shutsu ichi sorin K—# 
AK, Hi— HK): The seventy-five-chapter Shdbdgenzé version continues here: 

SIRTGOB Ra mBe T. Fame BB eT, MREBYARRIT Oo. Tels 

ち 過 参 な り 。 
He takes seeing with the entire eye as extensive study, being able to penetrate it 
as extensive study. Seeing through the thickness of the skin of the face — this ts 
extensive study. 

5 The essential point of the extensive study spoken of here by Xuefeng (ima Seppo 

do no henzan no shishi \\¥ Buei8 © is SOAS): This section, which returns to the 
conversation introduced in section 2, above, corresponds to the first part of section 6 in 
the seventy-five-chapter Shobdgenzo version (which lacks the final sentence here).
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[V5:9] 
WELDED ZRBARRRLIL, RMRROGIBICH OT, HBOIGT IA 
TATED, HED, RLOSK, LOE DICMALCEERBIAReaT 
AimBHV Lb, BRORMREULTIL, DU TINMBEBTFRAL, I 
Oiglk, MB UCBIEL AB, ARE LPS, 

Xuansha’s saying here, “Dharma didn’t come to the Land of the East,” 
is not some confused saying about coming or not coming: it penetrates 
the principle of extensive study.° Even if there were an extensive study in 
which the entire land of the Land of the East were suddenly to gush up, 
attending on Dharma and transforming the body, as descendants within 
the house, [we] should still study this [as] extensive study.’ These words 
let [us] see [him] extensively studying and studying together with Xue- 
feng. 

[V5:10] {2:594} 

二 祖 不 往 西 天 、 こ の 不 往 は 、 営 蓋 営 な り 、 足 下 雲 生 な り 。 二 祖 、 も し 西 天 
に ゆか ば 、 修 法 、 い ま 東 ゥ 土 に いた る べから ず 。 達磨 、 も し 東 ゥ 土 に きた ら 
ば 、 飯 法 、 い ま 東 土 に 正 偉 す べから ず 。 不 来 親 連 不 来 な り 、 不 往 無 外 不 往 
な り 。 こ れ を 動 閉 せ ば 、 な に を か 過 参 と せん 。 

“The Second Ancestor didn’t go to Sindh in the West’: this “didn’t go” 
is righter than right, is “clouds arise underfoot.”® If the Second Ancestor 
had gone to Sindh in the West, the buddha dharma would not now have 
  

6 Xuansha’s saying here, “Dharma didn’t come to the Land of the East” (ima 

Gensha dé no Daruma furai Todo \\¥ Kivi Oi ARK HK): This section parallels 
the second part of section 6 in the seventy-five-chapter Shdbdgenzo version, but from 
this point through section 11, below, the two texts show many differences. 

it penetrates the principle of extensive study (henzan no dori o tsiidatsu suru nari a2 

0) 8 FE & HiT 5 72 Y ): The seventy-five-chapter Shdbdgenzo version has here: 

大 地 無 寸 土 の 道理 な り 。 い は ゆる 達磨 は 、 命 脈 一 失 な り 。 

It is the principle that “the whole earth lacks an inch of ground.” “Dharma” here is 
the tip of the vital artery. 

7 descendants within the house (okuri no jison @ 52 ff): L.e., later members of 
the lineage of the buddhas and ancestors. From here to the end of the section, the seven- 
ty-five-chapter Shobdgenzo version reads: 

MY l(ChoP, SF OICBMOMMICHOST, PRARLROOAIC, RICH 
する な り 。 東 土 た と ひ 化 面 祖 面相 見 す と も 、 来 東 土 に あら ず 、 拓 得 供 祖 失 序 鼻 
北 な り 。 
This would not be transforming the body, nor would it be flipping the body in the 
stream of words. Since he “didn’t come to the Land of the East,” he meets the Land 
of the East face-to-face. Though the Land of the East encounters buddha faces and 
ancestor faces, this is not “coming to the Land of the East”: it is getting hold of the 
buddhas and ancestors and losing the nose. 

8 righter than right (6 gai t6 4 ‘B): A tentative translation of an uncommon ex- 
pression with no known precedent in the Chinese Buddhist canon; taking td ‘& here in 
the sense “appropriate,” “correct” (though perhaps it could also be understood as “here,
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reached the Land of the East; if Dharma had come to the Land of the 

East, the buddha dharma would not now have been correctly transmitted 
to the Land of the East.’ “Not coming” is the not coming that 1s personal- 
ly once; “not going” Is the not going that 1s without outside. If you move 
these, what do we take as extensive study?'° 
  

right here”). This sentence is missing in the seventy-five-chapter Shdb6genzo version, 
which reads here: 

お ほ よ そ 、 土 は 、 東 西 に あら ず 、 東 西 は 土 に か か は れず 。 有 二 祖 不 往 西 天 は 、 西 

天 を 遍 参 する に は 不 往 西 天 な り 。 
In sum, the “land” is not east or west; east and west have nothing to do with the 

“land.” “The Second Ancestor didn’t go to Sindh in the West” is, in extensively 
studying Sindh in the West, he “didn’t go to Sindh in the West.” 

9 Ifthe Second Ancestor had gone to Sindh in the West (niso, moshi Saiten ni yuka- 
2g 二 祖 、 も し 西 天 に ゆか ば ): The seventy-five-chapter Shobdgenzo version reads here, 

二 祖 も し 西 天 に ゆか ば 、 一 腎 落 了 也 。 

If the Second Ancestor had gone to Sindh in the West, one arm would have fallen off. 

10 “Not coming” is the not coming that is personally once; “not going” is the not go- 

ing that is without outside (furai shinz6 furai nari, fué muge fud nari FREES FE R72 
り 、 不 往 無 外 不 往 な り ): The significance of the terms shinz6é #1 (“personally once”) 
and muge #£4 (“without outside”) here is subject to interpretation; perhaps, the sense 
is “a not coming that is already present”; “a not going that has nowhere else to go.” The 
former term occurs often in the Shobdgenzo, especially in allusion to a line of verse by 
Tiantong Rujing K ANF (Rujing heshang yulu BO}F Fi a] aK, T.2002A.48: 1307-11): 

BS Ob BA 
He [i.e., Pindola] once personally saw the Buddha; he doesn’t deceive. 

The latter term occurs less frequently but appears prominently in “Shdbdgenzo sangai 
yui shin" 正法 眼 蔵 三界 唯 心 : 

諸 俸 應 化 法 身 は 、 み な これ 三界 な り 、 無 外 な り 。 た と へ ば 、 如 秦 の 無 外 な る が 
ご と し 、 自 壁 の 無 外 な る が ご と し 、 三 界 の 無 外 な る が ご と く 、 人 衆生 無 外 な り 

The response, transformation, and dharma bodies of the buddhas are all the three 

realms, are without outside. This is like the tathagatas being without outside, like 
fences and walls being without outside; just as the three realms are without outside, 

living beings are without outside. 

The seventy-five-chapter Shobdgenzo version replaces this sentence with a greatly ex- 
panded passage: 

LIZ < THRICE LTP BRICOM SS, WALD SAR O MG BICBEA TS 
WAI. BER RKO, tb LBARRICBEACT IL, YE LUTHRKICHY< AL, 
FRI E IRN ae BLT, PRISM ERHICEKS, BBICHOT, KRE- HM 
BACVIED, HE ERICK eb. MBF O(ChHST, Wien, bL 
RLS Alt, MBH OT, RICE RT Slt, ORM UCHB 

LOS. BURR Lt, AIP eiereeo Lie, DAICMBeHTARELD, 

Now, why did the Second Ancestor not go to Sindh in the West? Because he jumped 
into the eye of Blue Eyes, he “didn’t go to Sindh in the West.” If he had not jumped 
into Blue Eyes, he would definitely have gone to Sindh in the West. He made goug- 
ing out Dharma’s eye his extensive study. Going to Sindh in the West or coming to 
the Land of the East is not extensive study. Going to Tiantai or Nanyue is not exten- 
sive study; we do not take going to Wutai or the heavens as extensive study. If we
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[V5:11] 

Lpbtit, BIRDTBLRSL, ZY OKKMAEBRALT, BEUTR 
遊 な か れ 。 た と へ ば 、 山 参 は 、 石 頭 大 底 大 、 石 頭 小 底 小 な り 。 石頭 を し 

て 大 参 ・ 小 良 な らし むべ し 。 大 底 は 大 底 を 刀 参 究 す る を 、 山 参 と いふ 、 小 
Fle BETA, 遍 参 と いふ 。 百 千 萬 伯 を 百 千 萬 頭 に 参 見 する 
4, WER BBL OT, FHIKBICRFRBR ROX, BAB LRHTS 
Fe, melt, LH ENID, FHM IMA BBL TAL, FT HR, FZ 
a. FTO AN MRe MBL UST, (ARMEB—tY. MBO LT, BBA 
SAttID, WBICHOSOA, BASDK ODES RARL, BADAXKO 
TES RARL, 

Thus, looking at the conduct of Xuefeng and investigating the traces 
of Xuansha, make extensive study of them and do not wander idly.'' Ex- 
tensive study is, “the bigness of a stone is big, the smallness of a stone Is 
small.” We should make the stone a big study, a small study. As for “big- 
ness,” extensively studying and investigating bigness is called “exten- 
sive study”; as for “smallness,” extensively studying and investigating 
smallness is called “extensive study.” To see the hundreds of thousands 
of myriads in the hundreds of thousands of myriads is not yet extensive 
study. It is exhaustively investigating extensive study as being the turn- 
ing of the body hundreds of thousands of myriad times within the flow of 
half a word. For example, we should take “Dadi just struck the ground” 
as extensive study; we do not take striking the ground once, striking the 
sky once, striking the four quarters and eight sides as extensive study. 
We take “Juzhi’s just holding up one finger’ as extensive study. If he 
then raised his fist, this would probably not be extensive study.'* For the 
sake of the other should be like this; for the sake of oneself should be 

like this. 

* KOK OK 

  

have not transcended the four seas and five lakes, it is not extensive study. Coming 
and going to the four seas and five lakes does not make the four seas and five lakes 
study extensively: it makes the road slippery; it makes the footing slippery; hence, it 
makes one lose extensive study. 

11 Thus (shika areba U2>&VIF): This section roughly parallels section 8 in the sev- 
enty-five-chapter Shobdgenzo version, albeit with many differences. 

12 If he then raised his fist (k6 ju kentd seba #B4S58+¢ (ZL): This and the following 
sentence do not occur in the seventy-five-chapter Shobdgenzo version. See Supplemen- 
tary Notes, s.v. “Fist.”



V5. Extensive Study Henzan im& 299 

[V5:12] 

LRA, BRE TSS. FRACS, ARR, BREE A, BI, 
EY AA WA bgt = BR, 

Xuansha addressed the assembly, saying, “Old Master Sakya and I 
studied together.”'° 

At that time, a monk came forward and asked, “I don’t understand. 

With whom did you study?” 

The Master said, “The Xie’s third boy on a fishing boat.” 

[V5:13] {2:595} 

Lpetuld, BUETFBROMEBE, ATDOEZMWEBLABRAN 
L, ZOBRORIEBIE,. UK U< MME emMayr, BME te uwe 
RL, Be BRERE, LNBBOBwHRO, BUST, “MeL 
ABTAOAZIC, HMR, ZYCEBlL, BMeETLMABTZOAaI\c, 見 
faA7e0, IO, E< E<BBTRL, 

Thus, the studying of Old Master Sakya that is right from head to tail 
must be himself studying together with Old Man Xuansha.'* The study- 
ing of Xuansha that is right from head to tail is himself intimately study- 
ing together with Old Master Sakya. It is Old Master Sakya and Old 
Man Xuansha studying together. The study of Old Master Sakya and Old 
Man Xuansha is neither sufficient nor insufficient: this 1s the principle 
of extensive study. Because Old Master Sakya studies together with Old 
Man Xuansha, he is an old buddha; because Old Man Xuansha studies 

together with Old Master Sakya, he is a descendant. This principle, we 
should give thorough extensive study. 

[VS:14] 
釣魚 船上 謝 三 郡 、 こ の むね 、 審 細 に 参加 すべ し 、 と いふ は 、 箱 迎 老 子 と 女 
沙 老 漢 と 同時 同 参 の 時 節 を 、 遍 参 功 夫 す べし 。 釣魚 般 上 謝 三郎 を 参 見 する 
玄 水 を 、 同 参 す や 、 い な や 。 玄 沙 山 上 徐 頭 漢 を 同 参 する 謝 三 郎 を 、 同 参 す 
や 、 い な や 。 同 参 ・ 不 同 参 、 み づか ら 功 夫 せ し め 、 他 づか ら 功 夫 な らし お む 
AL, “Me Rmset EMBs RBBLUBILO CT. MER LCMRL, BRE 
評 人 の 道理 を 遍 参 すべ し 。 も し 遍 参 の 道理 現在 前 せ ざ る と き は 、 参 自 不 得 
  

13 Xuansha addressed the assembly (Gensha jishu “vYARR): This quotation paral- 
lels section 9 in the seventy-five-chapter Shobdgenzo version. 

14 Thus (shika areba し か あれ ば ): This section corresponds to section 10 in the sev- 
enty-five-chapter Shdbdgenzo version, which reads at this point: 

FM ZF BROPUERIE, HOOD SRMEFTLEMBEY, ZW ZRSROM 
IERIE, BNODDOLZWEARLMBROAOKI, PME te nwveRcAprs 

り 。 
The studying of Old Master Sakya that is right from head to tail is himself studying 
together with Old Master Sakya. The studying of Old Man Xuansha that is right from 
head to tail is himself studying together with Old Man Xuansha; hence, it is Old 
Master Sakya and Old Man Xuansha studying together.
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7p) BMA ZeO. BARRO, BRABRYO, BHR ERGY, 
REISE LARGE, TCC BA Ze SICIL, Aes 70. 海 枯 不 見 底 
な り 、 人 死 不 留 心 な り 。 い は ゆる 海 枯 と いふ は 、 全 海 枯 な り 。 し か あれ ど 
も 、 枯 紀 し ぬる に は 、 不 見 底 な り 。 不 留 ・ 早 留 、 と も に 人 心 な り 。 し か あ 
る に 、 人 死 の と き 、 心 不 留 な り 、 心 不 留 は 、 人 死な り 。 か く の ご と く 、 一 
方 の 表裏 を 参 究 す べき な り 。 

“The Xie’s third boy on a fishing boat’: the meaning of this, we should 
study in detail. 

That is, we should make concentrated effort at extensive study of the 
moment when Old Master Sakya and Old Man Xuansha study togeth- 
er at the same time. Do they, or do they not, study together the Xuan- 
sha who meets “the Xie’s third boy on a fishing boat’? Do they or do 
they not study together the Xie’s third boy who studies together with 
the baldheaded fellow on Mount Xuansha? We should have ourselves 
concentrate, have the other concentrate, on studying together and not 
studying together. Having extensively studied Xuansha and Old Master 
Sakya studying together, we should extensively study the principle of 
“with whom” the Xie’s third boy and “I” studied. When the principle of 
extensive study is not immediately present to us, study of ourselves 1s 
not possible, study of the other is not possible; study of the person ts not 
possible, study of the self is not possible; fishing for oneself and rising 
by oneself are not possible, rising before being caught ts not possible. 

When extensive study has been exhaustively investigated, it is exten- 
sive study sloughed off; it is, “when the ocean dries up, we cannot see 
the bottom’; it is, “when a person dies, he does not leave his mind be- 

hind.” “When the ocean dries up” means the entire ocean 1s dried up. 
Nevertheless, when the ocean has entirely dried up, “we cannot see the 
bottom.” “Not leaving” and “early leaving” are both the person’s mind.'° 
  

15 “The Xie’s third boy on a fishing boat”: the meaning of this, we should study 

in detail (chdgy6 sen j6 Sha sanr6, kono mune, shinsai ni sangaku su beshi Jas List 
=, LOterA, BMcBaT< L): This section parallels sections 11 and 12 in the 
seventy-five-chapter Shobdgenzo version. 

16 “Not leaving” and “early leaving” are both the person’s mind (/uryii soryi, tomo 

7 77757777 277 不 留 ・ 早 留 、 と も に 人 DZ 4 ): The corresponding sentence in the sev- 
enty-five-chapter Shobdgenzo version reads, “Not leaving and entirely leaving” (furyit 
zenryii 78 44). The unusual soéryii 4 (“early leaving”) here suggests a play with 
the expression ryiishin '4-L» (“leave his mind behind”), a term that normally means “to 

pay attention,” “take heed,” etc., as in the well-known saying attributed to Zhaozhou 
Congshen d/l #€# (778-897) (Jingde chuandeng lu FTE(SE EK. T.2076.5 1:278a5-6): 

FAP BEAL, EBS KER, 
The Buddha Vipasyin early took heed of this, but right up to the present, hasn’t got 
its subtlety. 

Dogen gives a variant of the saying in his Eihei koroku 7k *4RGHR (DZZ.4:222, no. 59).
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Hence, when “the person dies,” the mind is “not left behind.” “The mind 

not left behind” is “the person dies.” In this way, we should investigate 
the surface and interior of a single side. 

* OK Kk K 

[V5:15] {2:596} 

FcR K a . HOLEMAOREOBRRS, WKY HOED TELEX 
aad OlC, EB, AiBRRPY, MTIASA ELBE, GeZEAES. TRO TLR A 
Ke TEAS. HSeht, BRYA HAA. UR, KARAS ARIEL, BYR EIR 
Lo 

My former master, the Old Buddha of Tiantong, on one occasion when 
old associates among the elders from all quarters assembled and request- 
ed a convocation, said in his convocation address,"’ 

The great way has no gate; 

It springs forth from the crowns tn all quarters. 
Empty space ends the road; 
It enters the nostrils of Qingliang. 
Meeting like this, 
Gautama’s traitorous seed, 

Liny1’s disastrous embryo. 
Ii! 
Everyone toppled over, dancing 1n the spring wind; 
Startled, the falling apricot blossoms fly 1n crimson chaos. 

[V5:16] 

VEO ELEIC, FAH, ODEAICBRAOWMSICERO LK, BA 
MOREXENY, CNSOOBBEl, HAUITBELHV SX, HAV 
BeBe 7PO XR, DK OIOL<K OBR, BIEMOSOZHSHORIL, HOEVT 
上 堂 を 請 す る と き な り 。 輝 無 筒 話 の 長老 は 、 い た ら ず 、 請 せら れず 、 大 尊 
貴 な る を 、 か し づき 、 請 する な る べし 。 お ほ よ そ 先 師 の 包 参 は 、 諸 方 の き 
は むべ で べき に あら ず 。 二 三 百年 来 は 、 先 師 の ご と く 山 参 な る 古人 あ ら ざ る な 
). Be OmBsZe Y , 

This convocation address 1s from the time when my former master, the 
Old Buddha, was the abbot of the Qingliang Monastery, in the Prefecture 
of Jiankang, to which the elders from all quarters had come.'® That these 
were “old associates” means they had once been guest and host or been 
neighboring seats. They were thus his old friends; how could they not 
  

17 My former master, the Old Buddha of Tiantong (senshi Tendé kobutsu LEMKE 
4 #6): This quotation corresponds to section 13 in the seventy-five-chapter Shobdgenzé 
version. 

18 This convocation address (ima no jddé \\¥ @ _E*%=): This section corresponds to 

sections 14 and 15 in the seventy-five-chapter Shobdgenzo version.
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have been many? It was a time when they had assembled and requested 
a convocation. Elders completely lacking this talk did not come, did 
not request [the convocation]. Though themselves great worthies, they 
attended him and requested [an address]. 

In general, the extensive study of my former master was not something 
fulfilled by those from all quarters. In the last two or three hundred years 
in the Land of the Great Song, there have been no old buddhas with ex- 
tensive study like my former master; his was true extensive study. 

[VS:17] 
iB EPRI, (RARER RAINE, Lh Se, KBE SICH 
OBES AIL, RAR DSW, TASAELK OBES OY, AFBLVA 
Be BT ATEN, WEFISLEO BEES Se, BSALWULT, 
遍 参 漢 に あら ず 。 い まま で も 見 一 知識 の 風流 、 聞 一 頭 話 の 工夫 、 み な これ 
より する な り 。 い ま の 去 那 穫 去 、 來 遮 裏 吉 、 そ の 間際 あら ざる が ご と く な 

る 、 大 道 の 澤 磐 な り 。 昆 慮 頂上 行 は 、 無 褒 三 味 な り 、 既 得 値 魔 は 、 昆 誠 行 
な り 。 DEMOMBABMsT O. ONO Me wnt. AAS 額 上 を 
選 伸 場 と せる こと ひさ し 。 MK), FewS BZ Y . 

“The great way has no gate” is each one so, 1s “You asked about 
Zhaozhou, right?’'? Still, when the whole body truly springs forth, with- 
out using anything else, the great way springs from “the crowns,” it en- 
ters into “the nostril” and studies. If one has not yet sprung forth from the 
crown, one 1s not a person of study, is not a fellow of extensive study.°° 
  

19 “The great way has no gate” is each one so (daidd mumon wa, j6j6 nii nari K 

道 無 門 は 、 條 條 Ze Y ): This section corresponds to sections 16 and 18 in the seven- 
ty-five-chapter Shdbdgenz6 version. The unusual expression jd/6 nii {KIK#€, tentatively 
translated “each one so,” also occurs in the “Shobdgenzo gydbutsu iigi” IEYEAR tee tT i a 
{#: here, perhaps, meaning, “every instance of the great way is without a gate.” 

“You asked about Zhaozhou, right?” (nyo mon Joshi nii 7 Fe) #): From a well- 
known dialogue between an unidentified monk and Zhaozhou Congshen 趙 州 従 訟 re- 
corded in Dégen’s shinji Shébégenzé 眞 字 正法 眼 蔵 (DZZ.5:130. case 46): 

趙 州 因 僧 問 、 如 何 是 趙 州 。 師 日 、 東 門 南 門 西 門 北 門 。 僧 日 、 不 問 遺 筒 。 師 日 、 
個 問 趙 州 er 

Zhaozhou was once asked by a monk, “What is Zhaozhou.” 
The Master said, “East Gate, South Gate, West Gate, North Gate.” 

The monk said, “I didn’t ask about that.” 

The Master said, “You asked about Zhaozhou, right?” 

The opening sentence of section 16 in the seventy-five-chapter Shobdgenzo version 
replaces Zhaozhou’s question here with a comment on the dialogue by Chan Master 
Yuantong Xian [B)a{#: 

Ais ePqIL, OR AiR, (= BERET, 
“The great way has no gate” is “four or five thousand lanes of flowers and willows, 
twenty or thirty thousand pavilions of flutes and zithers.” 

20 nota fellow of extensive study (henzan kan ni arazu WBIAIK H TF): Section 16 
of the seventy-five-chapter Shdbdgenzo version concludes here with the remark, “We
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Even up till now, the tradition of seeing a wise friend, the concentrated 

effort of hearing a saying, have all derived from this.*' The present “go- 
ing over there and coming over here,” as if there were no gap between 
them, is the whole body of the great way. “Walking atop the head of 
Vairocana” is “the unconflicted samadhi.” “Since you have got such a 
thing” is Vairocana walking. 

Thoroughly to study the extensive study that “springs forth” — this 
is the bottle gourd springing forth from the bottle gourd; for long, “atop 
the head” of the bottle gourd has been made the site where the buddha is 
selected. It is “his life is like a thread”; it is the bottle gourd extensively 
studying the bottle gourd.” 

{2:597} 

TE EAR fea 2 = 4-4 
Treasury of the Eye of the True Dharma 

Extensive Study 
Thirty-seven 

[Eiheyi MS:] 

fit AF FE oc 7c ES 9I4+-— A+ A FEAR EMI Fe BEAR IR 
Presented to the assembly at a thatched hermitage below Yamashibu, 

Etsuu; twenty-seventh day, eleventh month of the junior water year of 
the rabbit, the first year of Kangen [8 January 1244] 

[Tounji MS:] 

fr] 3S DARA t-PA 
Copied this at the acolyte’s quarters of the same hermitage; twenty-sev- 

enth day, month of offerings, the same junior water year of the rabbit 
[7 February 1244]. Ejo 

should just study with Xuansha the essential point of extensive study” (henzan no shiishi, 

tada Gensha ni sangaku su beshi MBORBS. TREAWICBBISL). This is fol- 
lowed by a short section, missing here, citing famous examples of extensive study by 
Chan masters of the Tang dynasty. 

  

21 Even up till now (ima made mo \\X £ Cb): This sentence does not occur in the 
seventy-five-chapter Shobdgenzo version, which begins its section 18 with the sentence: 

WIL. TO TSWR FTA, SOLAR Ze 
Extensive study is simply “just sitting” with “body and mind sloughed off.” 

22 the bottle gourd extensively studying the bottle gourd (kord henzan koro fale 

334K): The seventy-five-chapter text ends with the additional sentence: 

一 王 草 を 建立 する を 、 山 参 と せる の みな り 。 
We have merely set up “one blade of grass” and taken it as extensive study.





Treasury of the True Dharma Eye 

Variant Text 6 

Great Awakening 

Daigo 

KE
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Great Awakening 

Daigo 

INTRODUCTION 

This text is not included in any extant compilation of the Shobdgenzo 
and seems to have remained largely unknown in the Soto tradition. Rath- 
er, it was preserved in the Osu Bunko X24 XZ) collection of the Shingon 
temple Shinpukuji #43, in Nagoya, where it was only discovered in 
1979. The manuscript is undated but identifies its place of composition 
as Koshoji1, Dogen’s residence from 1236 to 1243. The content 1s thought 
to represent an early draft of the “Daigo” text that occurs as number 10 
of the seventy-five-chapter Shobogenzo, a work bearing colophons dated 
early spring 1242 at KOshoji and spring 1244 at Kippoji. That text differs 
considerably from this earlier version, focusing as it does on just three of 
the several sayings on great awakening that we find here. 

The translation follows Kawamura’s edition, including his interpola- 
tion (marked by chevrons) of glyphs illegible in the manuscript. The 
annotation directs readers to parallel material in the seventy-five-chapter 
Shobogenzo text, where additional relevant notes can be found.
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正法 眼 蔵 措 遺 六 

Treasury of the True Dharma Eye 

Variant Text 6 

Rie 

Great Awakening 

(ASA + EH SETI) 

(Draft text, Shinpukuji Collection) 

Ol 2S Fl] A PRE 
Kannon Dori Kdsho Horin Monastery 

[V6:1] {2:598} 

借 大 の 大 道 、 つ た は る こと 紀 密 な り 、 功 業 、 現 成 な る こと 、 平 展 な り 。 こ 
の ゆ へ に 、 大 悟 あ り 、 不 悟 あ り 、 省 悟 あ り 、 失 悟 あ り 。 と も に これ 全 祖 、 
ある と き は 抑 却 し 、 あ る と き は 把 定 す る と ころ な り 。 搬 却 、 お よび 把 定 に 
あら ぐず >、 沈 園 の 形 段 も 現 成せ り 。 

The great way of buddha after buddha is handed down meticulously; 
their meritorious deeds are manifested openly.' Therefore, there is great 
awakening; there is not awakening; there is reflective awakening; there 
is losing awaking. They are all what the buddhas and ancestors some- 
times throw away, sometimes hold tight; they also manifest the shape of 
the mud ball, neither thrown away nor held tight.’ 

  

| The great way of buddha after buddha (butsubutsu no daidd (#38 Ki): This 
and the following section loosely parallel the seventy-five-chapter Shobdgenzo text, sec- 
tion I. 

2 they also manifest the shape of the mud ball, neither thrown away nor held tight 

(hdkyaku, oyobi hajé ni ara[zu], deidan no gyéddan mo genjé seri MH, BLOPE 
ISO <MPDO, VEHIOAZE t Bink Y ): A tentative translation, perhaps meaning that 
the various types of awakening express the ordinary deluded state just as it is. The term 
“mud ball” (deidan JE), typically referring to the state of delusion, is best known from 
the expression “a guy who plays around with a mud ball” (nong ni tuan han FFIEC), 
used in Chan literature for someone who wastes his time “fiddling around” with mean- 
ingless thoughts or activities.
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[V6:2] 
LANL, KI<EO >, BMBAISRMORE YO, DAIL, KIB<IE>, 
(iHOBRICD DIN SIL ESHY, 

We should know that it is from great awakening that the buddhas and 
ancestors “come like this.” Therefore, it is not that great awakening has 
anything to do with the boundaries of the buddhas and ancestors.‘ 

[V6:3] 

し か ある に 、 あ る い は 、 生 知 あ り 、 と いふ 、 い は ゆる 生じ て 生 を し る な 
り 。 四面 知 者 あか り 、 と いふ 、 學 し て 生 を し る な り 。 人 智 者 あり 、 と いふ 、 
無 師 智 者 あり 、 と いふ と も 、 三 遇 に 回 去 す る 、 行 履 の 條 條 な り 。 

Still, it is said there are “those who know at birth”: that is, they know 

birth upon being born.’ It is said there are “those who know from study”: 
they know birth from studying it. While it is said there are “those with 
buddha knowledge” or said there are “those who know without a mas- 
ter,” they are instances of the conduct of returning when it is raised the 
third time.? 

  

3 “come like this” (inmo rai {&/EA): Recalling the famous conversation, much loved 
by Digen, between the Sixth Ancestor, Huineng 7\#H2482, and Nanyue Huairang Pa 3 
(383%, which begins, 

HA, PEC eR, BA. 高 山 安 國 師 席 来 。 祖 ETS. 
The Ancestor asked, “Where are you coming from?” 
The Master said, “I’m coming from the National Teacher An on Mount Song.” 
The Ancestor said, “What thing is it that comes like this?” 

For the version of the dialogue given in Ddgen’s shinji Shobdgenz6 BF IEVEER RR 
(DZZ.5:178, case 101), see Supplementary Notes, s.v. “What thing is it that comes like 
this?” 

4 it is not that great awakening has anything to do with the boundaries of the 

buddhas and ancestors (daigo [wa], busso no henzai ni kakawareru ni arazaru nari 

KiE<UL>, PAO BRicHAIsNSllLHb5SSZEYM): Cf. the seventy-five-chapter 
Shobégenzo text, section |: 

PPALIL ATE OBR & BEM L. 
The buddhas and ancestors spring off from the boundaries of great awakening. 

5 Still, it is said there are “those who know at birth” (shikaaru ni, arui wa, shochi 

の 7 7/O77 し か ある に 、 あ る い は 、 生 知 あ り 、 と いふ ): This section loosely parallels 
section 2 of the seventy-five-chapter Shobogenzo text. 

6 they are instances of the conduct of returning when it is raised the third time 

(sanko ni kaiko suru, anri 7 の 7 の の 7 の 77 三 軟 に 回 志す る 、 行 履 の 條 條 な り ): The sense 
is uncertain and the translation tentative. The interpretation assumes an allusion to the 
highest type of person described by Yunmen 22F4 in section 31, below. This phrase does 
not occur in the seventy-five-chapter Shobdgenzo text.
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[V6:4] {2:599} 
Ad tuld, EHSL, PAT CICK KL HAIL. ARE 悟 < 
な る を > 括 来 せる が ゆ へ に 、 塁 道 < に > 大 悟 す る 、 生 7E ARAL, BST 
る 、 生 悟 な る べし 。 中 悟 な る が ゆ へ に 、 い ま 三 界 を 軟 し て 大 悟 し 、 四 大 
ぐ を 塁 > し て 大 悟 と し 、 諸 作 を 昌 し て 大 悟 く し >、 諸 法 く を > 昌 し て 大 悟 
し 、 諸 線 を 遇 し く て 大 > 悟 し きた れる こと 、 い ます な は ち 正 営 舘 歴 時 な 
り 。 

Since there is knowing at birth, there must be awakening at birth.’ The 
buddhas and ancestors, being tamers of persons, because they have all 
taken up what is awakening at birth, in studying the way, their greatly 
awakening is awakening at birth, their awakening by study is awakening 
at birth. Because they are awakened by study, now is the very time in 
which they have been taking up the three realms and greatly awakening, 
taking up the four elements and greatly awakening, taking up the bud- 
dhas and greatly awakening, taking up the dharmas and greatly awaken- 
ing, taking up conditions and greatly awakening. 

[V6:5] 

“OWN (2, BRBGEO RAR AAU IL < . RAH RIC AE LUCK IB SBE 
待 。 

Therefore, Great Master Huizhao of Linji Cloister said, “In all the 
whole earth, it’s hard to find a single person who’s unawakened.”® 

[V6:6] 

LO Vs, BHICHOOAIL, FRBRICILHSOSASA4ORL, 悟 を 齋 限 と せ 
TOEBBOIL, MRKKTORL, 悟 、 こ れ 齋 限 に あら ざる が ゆ へ に 。 不 恒 
者 、 か な ら ず し も 悟 者 に あら ず 。 悟 の どの う へ に も 、 さ ら に 進一 歩 す る に 、 朝 
到 西 天 、 暮 到 唐 土 あ る な り 。 十 聖 ・ 三 賢 、 等 覚 ・ 妙 覚 等 は 、 ひ と へ に 待 悟 
く 久 有 > 則 な る の みな り 。 かれ ら に 悟 な し く と > い ぐ は > ず 、 待 悟 す る の み 
な り 。 

Therefore, on all the earth, none is an unawakened person. Those who 

would limit awakening should stop; for awakening is not limited. The 
unawakened person is not necessarily an awakened person. Advancing 
a step beyond awakening, there 1s, in the morning, going to Sindh in the 

  

7 Since there is knowing at birth (shdchi areba EM &HiIE): This section parallels 
sections 3 and 4 of the seventy-five-chapter Shobdgenzo text, the latter of which gives a 
more polished version of the awkward last sentence here. 

8 Great Master Huizhao of Linji Cloister (Rinzai in no Eshé daiji HRYRGLO RFR K 
fi): I.e., Linji Yixuan B74 #8 X (d. 866). This quotation parallels section 5 of the seven- 
ty-five-chapter Shobdgenzo text. There, Linji’s words are given as: 

大 唐 國 裏 、 覚 一 人 不 悟 者 難 得 。 
In the Land of the Great Tang, it’s hard to find a single person who’s unawakened.
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West; in the evening, going to the Land of the Tang.’ The ten sages and 
three worthies, the virtually awakened and the wondrously awakened, 
all just make awaiting awakening the norm.'° We do not say they lack 
awakening; [they] just await awakening. 

[V6:7] 
し る べし 、 壮 地 に 不 < 悟 > 者 な き が ゆ へ に 、 待 悟 は 齋 限 な る の みな り 。 ぐ 
待 > 悟 の 族 限 な る 、 待 悟 帯 果す る こと を 鮮 せ ず と い へ ども 、 待 悟 に 親切 な 

ら ず 。 を ほこ く よ > そ 、 大 悟 は 、 不 拘 小節 な り 。 

We should know that, because there are no unawakened people on all 
the earth, awaiting awakening is limited.'' Even though this may not 
state the fact that awaiting awakening ts limited, or that awaiting awak- 
ening is troubling, it is not intimate with awaiting awakening. In sum, 
“great awakening doesn’t bother with trifling matters.” '° 

[V6:8] 

MBOWIL< . KIB A PVE, QM. KSI EEABIOWIIS . KRIS BME 
WR UE & 

Caoxi said, “The great awakening doesn’t bother with trifling mat- 
ters.”'> Again, Great Master Zhenjue of Yongjia said, “The great ele- 
phant doesn’t follow rabbit tracks.” 
  

9 in the morning, going to Sindh in the West; in the evening, going to the Land of 

the Tang (ché t6 Saiten, bo t6 Todo FEN RK,. BENS): Variant of a fairly common 
expression in Chan texts for the pedagogic dexterity of the accomplished master. The 
second clause occurs more often as, “in the evening, returning to the Land of the Tang” 
(bo ki Todo =i +). 

10 The ten sages and three worthies, the virtually awakened and the wondrously 
awakened (jisshd sanken, togaku myégaku t6 +72 + =B, SR - WHS): Le., those 
on the various stages of the bodhisattva path. 

make waiting for awakening the norm (tai go [i] soku 7#18<3 > ll): An expression 
also found in Dogen’s Eihei koroku 7k 4/8 £k and in section 17 of the seventy-five-chap- 
ter Shobdgenzo text. See Supplementary Notes, s.v. “Await awakening.” 

11 because there are no unawakened people on all the earth, awaiting awakening is 

limited (jinchi ni fulgo]sha naki ga yue ni, taigo wa saigen naru nomi nari #HBICR< 

悟 有 者 な き が ゆ へ に 、 待 悟 は 齋 限 な る の みな り ): I.e., the lack of unawakened people 
restricts [the value of (?)] “awaiting awakening.” 

12 “great awakening does not bother with trifling matters” (daigo wa, fuk6o shdsetsu 
大 悟 は 、 不 拘 小節 ): A saying that Dogen ascribes to Huineng in the following section. 

13. Caoxi (Sdkei #¥}): Also written BA. Le., the Sixth Ancestor, Huineng fe. The 
source for the attribution of this saying to Huineng is unclear. Rather, this and the follow- 
ing quotation are both usually attributed to the Sixth Ancestor’s follower Yongjia Xuan- 
jue 7k 34“ (d. 723), in his famous poem, the Zhengdao ge #418 HK (T.2014.48:396c27): 

KARA UE RE, KIER) Bi 
The great elephant doesn’t follow rabbit tracks; 
The great awakening doesn’t bother with trifling matters.
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[V6:9] {2:600} 

KABARPUS SP > BW IL ib SEL, FRE GRAZE OL BE WD 98 
ee ANH Ai RSTO. EKA: EPR RS 720. iL - 
(BBR SE 7S) | FUGRRIR + AURA SRO, T7lbo, KIBEY, EWS 
に あら ず 。 

“The great awakening doesn’t bother with trifling matters.” “Trifling 
matters” are the appearance of the buddhas of recompense and trans- 
formation; they are virtual awakening and wondrous awakening, ini- 
tial awakening and original awakening, having awakening and lacking 
awakening, and the like; they are “the dharma body ts sick” and “the 
dharma body ts not sick,” and the like; they are “beyond the buddha” and 
“searching 1n the vicinity of the Buddha,” and the like; they are lacking 
beginning and end and having beginning and end, and the like — these 
are not said to be the great awakening.'* 

[V6:10] 

若く 界 > に ぐ 不 > 悟 者 を も と むる に 難 得 な り 、 と 道 取 する > な り 。 し か あ 
れ ば 、 前 程 に 大 悟 の ある べから < く ざ > る に は あら ず 。 不 悟 者 と な らむ こと 
は 、 い まだ し き な り 。 進一 歩も 書 地 な り 、 退 一 歩も 書 地 な り 、 Oa 
Hite) | Arar ge Ze HSL 

He says it is hard to find an unawakened person in the entire world.'° 
Thus, it is not that there will be no great awakening in the future: there 
has not yet been [anyone] becoming an unawakened person.'® Advanc- 
ing one pace Is all the earth; retreating one pace ts all the earth; pacing 
one pace is all the earth; pacing the solitary pace ts all the earth. 

  

14 “the dharma body is sick” (hosshin [u] by6 EA<#@ >A): Variation on a Zen 
phrase, as in the saying, “the dharma body is sick, the form body is troubled” (hosshin 
by6é shikishin fuan iB AREY FE) (see, e.g., Xutang heshang yulu wee Fae ER, 
T.2000.47:996c17). 

“searching in the vicinity of the Buddha” (buppen gu {6i-K): Perhaps reflecting the 
line of verse by Chan Master Jiashan Shanhui i) (HEM (805-881) (Jingde chuan- 
deng lu sx (E(B eR, T.2076.51:324a1 8): 

57 FFE ER, META BSR 
If you’re troubled to keep the dharmas of life and death, 
Just look for them in the vicinity of the Buddha. 

For the contrast drawn in Chan texts between “what is in the vicinity of the buddha” 
(buppen ji 63+) and “what lies beyond the buddha” (butsu kojd ji (lel ES), see 
Supplementary Notes, s.v. “Beyond the buddha.” 

15 He says (doshu [suru] 12 R< + 4 >): This section loosely parallels section 7 of the 
seventy-five-chapter Shdbdgenzo text. 

16 itis not that there will be no great awakening in the future (zentei ni daigo no aru 
2e ん grg/zg/rz 7 wo gz7 前 程 に 大 悟 の ある べから ぐ く ざ うる に は あら ず ): Presumably, 
an ironic reassurance that there is still hope for an unawakened person.
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* kK OK OK OK 

[V6:11] 

Be JK BE ic SF OK PBMCS, ATER A BRA, Ba, AREER <> 
AR. TREE LT, 

Chan Master Xiujing of the Huayan Monastery in Jingzhao was asked 
by a monk, “What about when the person of great awakening reverts 
to delusion?” 

The Master said, “The broken mirror doesn’t reflect again; the fallen 

flower can’t climb the tree.” 

[V6:12] 
“OUR, LOI AL, Alea e ee UC OIL. RMI<SA 
> し て も 悟 取 し 、 十 千 界 を 経歴 し て も 悟 取 すべ し 、 直 趣 萬年 に も 悟 取 すべ 
し 、 一 念 に も 悟 取 し 、 氷 色 に も 悟 取 す べし 。 

We should quietly awaken to the rationale of this. We should awaken 
to it though we exhaustively investigate hundreds of kofis of lives; we 
should awaken to it though we change the face and turn the head, awak- 
en to it though we pass through ten thousand realms; we should awaken 
to iteven when directly proceeding ten thousand years; we should awak- 
en to it even in a single thought, awaken to it even in a hair’s breadth.'® 

[V6:13] 
し ば らく 師 の 宗旨 の ぐ く > と 換 索 せ む と する に 、 さ きよ り 携 索 す べき 僧 間 あ 
り 。 そ の ここ ろ は 、 こ の 問 話 僧 は 、 参 飽 叢 林 の 雲 袖 な る べし 。 

When we would grope a bit for . . . of what the Master means, we 
should first grope for what he was “asked by a monk.”!’? The meaning of 
this is that the monk who asked this must have been one robed in clouds 
and sleeved in mist who has studied his fill in the grove.”° 
  

17 Chan Master Xiujing of the Huayan Monastery in Jingzhao (Keichod Kegonji 
Kyijé zenji IK SE ee SF KE BEM): I.e., Huayan Xiujing S2He(KaF (dates unknown), dis- 
ciple of Dongshan Liangjie i LU R {ft (807-869). This quotation parallels section 8 of the 
seventy-five-chapter Shobdgenzo text. 

18 directly proceeding ten thousand years (jiki shu bannen (ELBK EE): Perhaps a 
variant of (or a copyist error for) the homophonous (£74 44“F (“surely take ten thousand 
years”), as in the saying, found in the shinji Shobégenzé 眞 字 正 法眼 蔵 (DZZ.$:166, case 
85) and elsewhere the Shdbdgenzo, attributed to Shishuang Chingzhu 4 #abeaf (807- 
888); see Supplementary Notes, s.v. “It would surely take ten thousand years.” 

19 When we would grope a bit for ... of what the Master means (shibaraku shi 
no shiishi no... to mosaku semu to suruni し ば らく 師 の 宗旨 の く > と 携 索 せ む と す 
る に ): Several glyphs in this clause are illegible. This section parallels section 9 of the 
seventy-five-chapter Shobdgenzo text. 

20 one robed in clouds and sleeved in mist who has studied his fill in the grove (san-
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[V6:14] 
LHSi2, KIBRA RK, CART All, BRR OILS HM D 
ら は ぬ 、 す な は ち 問 ふ べ き を 問 し 、 な ら ひ きた れる を 露 胆 す る な る 記し 。 
UME EH TBRT AL, 修 人 祖 祖 の 家 風 ・ 道 業 に は 、 大 悟 底 人 却 迷 を 草 俺 
OBE LAEY, 

Moreover, when he asks, “What about when the person of great awak- 
ening reverts to delusion?’ Huayan does not disapprove nor the mem- 
bers of the grove disparage it; that is, he asks what should be asked and 
courageously shows what he has learned.*! When we investigate with 
this, in the house style and work of the way of buddha after buddha and 
ancestor after ancestor, “the person of great awakening reverting to de- 
lusion”’ is taken as a cherished deed uniquely transmitted.” 

[V6:15] {2:601} 
VE, BKEY (BRS & BT ORAM + HREM OIA AARP CIA, KIB - 
KE - MR LID, KIB: KBORMB, VWEKZORRO<ERS Ic 
な る を し ら ず 。 ゆ へ に 、 大 迷 の 以前 、 く 知る > な し 、 大 悟 の を は り を し ら 
ず 。 大 迷 の は じ め く を > し ら ざ る が ゆ へ に 、 大 悟 を も し ら ず 、 大 迷 を も ぐ 
し > ら ざ る な り 。 ゆ へ に そこ ば く の 謗 法 と な る 。 RHI . KERR 
間 業 、 慕 謗 如 來 正法 輸 な り 。 

Now, in the houses established by the sutra masters and treatise masters 
claiming to have transmitted them from Sindh in the West, they do not 
speak of “great awakening” or “great awareness” or “reverting to delu- 
sion.” They have not understood that the state prior to “great awakening” 
or “great awareness” forms the seedling of the conclusion.” Therefore, 
they lack understanding of what is before great delusion and do not un- 
derstand the end of great awakening. Because they do not understand the 
beginning of great delusion, they do not understand great awakening nor 
understand great delusion. Therefore, they commit many denigrations 
  

po sorin no unnd Bhd x KO 4h): I.e., a well-trained monk. “Robed in clouds” (unnd 
224A) is a literary expression for the itinerant monk; akin to the more common “clouds 
and water” (unsui 227K). “The grove” (sdrin #2#%) is the monastic institution. 

21 Moreover (shikaaru ni L2>% 4): This section has some parallel in section 10 of 
the seventy-five-chapter Shobdgenzo text. 

22 cherished deed uniquely transmitted (tanden no egd H(i Ot): Presumably, 
meaning something like “inner acts [1.e., thinking] passed down [by the buddhas and 
ancestors ].” 

23 They have not understood that the state prior to “great awakening” or “great 

awareness” forms the seedling of the conclusion (daigo daikaku no zentei, imada sono 

rakusho no [shus6] ni naru o shirazu Ki® + KOR. WER COBRO <a> 
(c724 & LF): Presumably, meaning they do not realize that the state of delusion rep- 
resents the prior condition for awakening. “Great awareness” here and below represents 

daikaku Kt, a term usually (and better) rendered by “great awakening”; the English is 
intended simply to distinguish it here from daigo KiE.
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of the dharma. Yongjia has said, “If you don’t wish to invite unremitting 
karma, don’t denigrate the true dharma wheel of the Tathagata.” 

[V6:16] 

AT - #SANSE, ATCO (CURB OND TF LIPICMRIER AZIZ, HSHSAVVIIVS, 
KPIGKE LTA BI CHEERED EP, Mani Dk. Bed 
VS, AEZeL, Be7e LL, DMABONICHIBRIZ7AO, HAVVIVS, BE 
な り 、 本 覚 な る が ゆ へ に 無 迷 な り 、 本 來 清 淳 な る が ゆ へ に 。 あ る い は い 
ふ 、 迷 も 菩提 な り 、 覚 も 菩提 な り 。 あ る い は いふ 、 作 用 に 迷 悟 ぐ は > あ れ 
ども 、 角 性 に 迷 恒 な し 。 か く の ご と く の 顔 族 は 、 世 界 に 答 麻 竹 革 な り 。 し 
か あれ ども 、 人 修 祖 祖 の 家業 を 正 聞 せ る 種 草 に は あら ざる な り 。 

The sutra masters and treatise masters, recklessly drunk on the words 
“delusion and awakening are one,” say that we are deluded for eternal 
kalpas and will not escape to liberation; [hence,] delusion and awaken- 
ing are one. Or they say that there are no living beings and no buddhas; 
therefore, delusion and awakening are not two. Or they say that we have 
no awakening, for we have original awakening; we have no delusion, for 
we are fundamentally pure. Or they say that delusion is bodhi and awak- 
ening is bodhi. Or they say that, while there are delusion and awakening 
in function, there are no delusion or awakening in essence. Such gangs 
are ubiquitous, like “rice, hemp, bamboo, and reeds” in the world.” Nev- 
ertheless, they are not seedlings who have heard the truth of the family 
enterprise of buddha after buddha and ancestor after ancestor. 

[V6:17] 

VE, (EO RA HB LC. HORSE RALTOLT Al. KBR AA 
時 如何 と 問 す れ ば 、 大 悟 底 人 迷 時 くべ な > り 、 と は と は ず 、 な る 、 と は と わ 
ず 。 又 、 大 悟 も あり 、 と は と わ ず 、 な し 、 と と わ ず 、 厚 迷 あ り 、 と は と 
わ ず 、 な し 、 と は と わ ず 、 大 悟 底 人 却 迷 時 如何 と く と > ふ な り 、 と 動 着 せ 
ず 、 参 究 す べし 。 動 着 す れ ば 、 振 杖 三 十 な り 。 

Now, when we look into what the monk asked and pursue the family 
enterprise of the buddhas, when he asks, “What about when the person 
of great awakening reverts to delusion?’ he does not ask about whether 
there is or is not a time when the person of great awakening is deluded.”° 
Again, he does not ask whether there is or is not great awakening; he 
does not ask whether there is or is not reverting to delusion. He asks, 
  

24 Yongjia (Yoka * 3): L.e., Yongjia Xuanjue 3X“ (d. 723), in his Zhengdao ge 
#538 9 (T.2014.48:396b27). 
25 “rice, hemp, bamboo, and reeds” (6 ma chiku i {HK 11 #): L.e., dense and profuse; 
a simile from Kuméarajiva’s translation of the Lotus Siitra; see Supplementary Notes. 

26 he does not ask about whether there is or is not a time when the person of great 

awakening is deluded (daigo tei nin mei ji [na/ri, to wa towazu, naru, to wa towazu 

大 悟 底 人 却 迷 時 ぐ な > り 、 と は と は ず 、 な る 、 と は と わ ず ): Reading zg77 な り as g/7 
あり and naru 724 as nashi 72 L, in accord with the sentence following.
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“What about when the person of great awakening reverts to delusion?” 
We should investigate this, without moving it; should we move itt, It is 

thirty blows of the staff. 

[V6:18] {2:602} 
x, 大 悟 却 迷 と いふ と き 、 大 悟 の 破滅 し て 大 迷 は 出現 する 、 と は いわ ざる 
な り 、 こ の 宗旨 、 審 細 に すべ し 。 し る 信 し 、 大 悟 た と ひ 却 迷 す と いふ と 
も 、 す な は ち 大 悟 く の > 迷 な り 。 天魔 ・ 外 道 oe te Ee Oe 
却 迷 な る べから ず 、 大 悟 却 迷 な り 。 十 聖 ・ 三 賢 の 論ずる 二 三 に あら ず 、 
い は ゆる 、 千 迷 萬 迷 は 大 悟 却 迷 な り 、 と 参 揚 す る な り 。 KiKk<O>F 38H 
殺 、 た と ひ 大 地 な り と も 、 不 悟 者 難 得 な る べし 。 こ の 道 は 、 外 道 の し る に 
doo PF. TETEHIBOAILHY), 

Again, when he says that “great awakening reverts to delusion,” he is 
not saying that great awakening 1s destroyed and great delusion appears. 
We should [study] the meaning of this in detail. We should recognize 
that, though great awakening may revert to delusion, it 1s the delusion 
of great awakening. It is not the great awakening, not the reversion to 
delusion, recognized by the Deva Mara and the other paths; it is “great 
awakening reverts to delusion.” It is not two or three recognized by the 
ten sages and three worthies; we study that a thousand delusions, a myr- 
iad delusions, are “great awakening reverting to delusion.” Even if a 
thousand occurrences, a myriad occurrences, of great delusion are the 

whole earth, “it’s hard to find a person who’s unawakened.” This saying 
is not known to the other paths; it is only in the way of the buddhas. 

[V6:19] 

Larmvatreltb, ARAISFIBICH OT, KiB LB ASAL, 却 迷 と 
間 す る 宗旨 、 こ れ を 電 偉 せる 間 言 は 、 大 惜 底 人 却 迷 悟 如何 と い は む が ご と 
し 。 問 頭 、 か く の ご と く 間 取 す と いえ ども 、 間 法 に も 、 か く の ご と く 徳 取 
する な り 。 毅 現 の と きも 、 か く の ご と く 現 前 する な り 。 修 行間 道 に も ち 、 か 
COTES PAT SZ, 

Thus, reverting to delusion is not unawakened, and great awakening 
is all the earth. The significance of asking of “reverting to delusion” ts 
like saying that the question that has uniquely transmitted this 1s, “what 
about when the person of great awakening reverts to delusion?’ Though 
the question may be asked in this way, in asking about the buddha dhar- 
ma as well, we hear it like this.*”? When the voice occurs, it appears be- 
fore us like this. In practicing and pursuing the way as well, we pursue 
the way like this. 
  

27 in asking about the buddha dharma as well, we hear it like this (monpo ni mo, 

kaku no gotoku c7 の sz sz 問 法 に も 、 か く の ご と く 聴 取 す る ): Presumably, meaning 
that the specific question about “reverting to delusion” is a way of questioning the bud- 
dha dharma more generally. Hence, the following two sentences would mean something 
like, “this is how such questioning sounds, and this is how we train in Buddhism.”
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[V6:20] 
し か れ ば す な は ち 、 不 悟 に あら ざれ ども 、 大 悟 す 、 不 迷 な り と いえ ども 、 
大 悟 す る な り 。 し る 太 し 、 ま ど ひ を 旋 遇 ぐし て > さと り と する に あら ず 、 
不 悟 に あら ざれ ども 大 悟 あ り 。 さ と り を 磨 反 し て ま ど ひ と する に あら ず 、 
大 悟 底 人 却 迷 如何 な り 。 相 即 に あら ず 、 無 軸 苺 に あら ざる な り 。 

Thus, though it is not unawakened, it greatly awakens; though it may 
be undeluded, it greatly awakens. It is not that it turns delusion into 
awakening: although it is unawakened, it has a great awakening. It is not 
that it polishes awakening and makes it delusion: it 1s “what about when 
the person of great awakening reverts to delusion?” It is not mutual iden- 
tity; it is not unobstructed. 

[V6:21] 
師 い は く 、 破 鏡 不 重 照 。 

The Master said, “The broken mirror doesn’t reflect again.” 

[V6:22] 
この 各 ee CIC, PTFE O<O SBE ABT AL, UME S. KI 
Alek, CPRERT AlCl. ARERR, LPR STN, GRIDIRON L, FB 
AR (tHE LMIVIE, SOICKIBRARMOETF, EPORARNL, HH. TC 
(CAR LCI, FB, PAMTXESARMOHASZBIEL SHBLAKOZEK 

會 取 し 問 取 せ む は 、 佐 法 に あら ず 。 い は ゆる 、 破 鏡 不 重 照 、 と 了 入 OT 
elk, <a> eR. CRC eh, SOMA SL Ree tA PK 
BSB, CMRI, PARE OL SAWIL, KILHRMICH OT, 

水 は 混 電 に あら ず 、 と い は む が ご と し 。 又 、 あ る い は 、 古 鏡 不 重 照 、 と い 
は むむ が ご と し 。 た だ 不 重 照 と いふ 、 照 な し 、 と い は ず 、 了 周 き た る 、 と い は 
tT. BAND, EWVIST, LUbarnit, (OTN, KBERAMRKHAN 
L. EWSIZH OT, TBMDARL, EWSICH OF, FRE. EV SICH 
ら さ る な り 。 

When we hear this answer as well, we should employ the meritorious 
acts of buddha after buddha and ancestor after ancestor. That 1s, when 

asked about “great awakening reverting to delusion,” when he answers, 
“the broken mirror doesn’t reflect again,” then the “mirror” must be 
“awakening”; and “doesn’t reflect again,” since it has “reverted to delu- 
sion,” must be a “delusion” that will not again be “great awakening.” It 
is as if the mirror having broken, the reflection will not have come again. 
To understand, to question, like this is not the buddha dharma. That is, 

the answer, “the broken mirror doesn’t reflect again” — he should also 
answer like this when asked, “what is a buddha?”; when asked, “what is 

the intention of the Ancestral Master coming from the west?’ the answer 
should be like this. Or it is like saying, “water is neither cold nor hot; 
water is neither wet nor dry.’’”® Or, again, it is like saying, “the old mirror 

  

28 “water is neither cold nor hot; water is neither wet nor dry” (mizu wa reidan ni
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doesn’t reflect again.” To say simply, “it doesn’t reflect again,” is not 
saying that it does not reflect; it is not saying that it has been reflecting; it 
is not saying that the reflection has gone. Thus, this answer ts not saying 
that there is “the person of great awakening reverting to delusion,” not 
saying that there is not, not saying that the question is wrong. 

[V6:23] {2:603} 
weteget Li, EV >e th, RaRL XE) BlcBeELMNIT, ERLAE 
し 、 と いえ る と 會 取 し つべ し 、 し か に は あら ざる な り 。 た と へ ば 、 飛 花 難 
上 樹 、 と も 道 得 し 、 開 花 難 上 枝 、 と も 道 取 し 、 春 花 難 上 空 、 と も 道 取 せる 
ご と し 。 この 宗旨 を 、 大 悟 ・ 却 迷 に 欧 完 し も て ゆく 太 し 。 開花 かな ら ず し 
も 上 枝 に あら ず 、 春 花 か な ら ず し くも > 上 山 に あら ず 、 た だ これ 、 花 の 時 
の 花 な り 、 花 開 の 開 な り 。 を の れ よ り 化 城 す る 帯 果 な し 、 ゆ へ に 和 福 界 不 盆 

灘 な り 。 他 に 染 汚 せら る る 、 彩 色 な し 、 ゆ へ に 演出 大 蔵 教 な り 。 

He says, “The fallen flower can’t climb the tree.” This will have been 
understood to be saying that, since it has abandoned the branch and fall- 
en to the garden, it cannot climb up the tree. But it is not so. It is like 
saying, “the flying flowers can’t climb the tree,” or saying, “the open 
flowers can’t climb to the branch,” or saying, “the spring flowers can’t 
climb to the sky.” We should investigate the meaning of this in terms 
of “great awakening” and “reverting to delusion.” The open flower is 
not necessarily on a branch; the spring flower is not necessarily on the 
mountain: it is just the flower at the time of the flower, the opening of the 
flower opening. It has no trouble from conjuring its own city; therefore, 
“in the realms everywhere, it has never been hidden.” It has no stain 
from being defiled by another; therefore, it is “expounding the teaching 
of the great treasury.””° 

arazu, mizu wa shikkan ni arazu 水 は 准 曖 に あら ず 、 水 は 混 乾 に あら ず ): Reminiscent 
of a line in the “Sh6bogenzo sansui kyO" 正法 眼 蔵 山水 経 : 

水 は 強 弱 に あら ず 、 温 電 に あら ず 、 動 静 に あら ず 、 准 暖 に あら ず 、 有 無 に あら 
ず 、 迷 悟 に あら ざる な り 。 
Water is neither strong nor weak, neither wet nor dry, neither moving nor still, nei- 
ther cold nor hot, neither being nor non-being, neither delusion nor awakening. 

  

29 Ithas no trouble from conjuring its own city (onore yori kej6 suru tairui nashi を 

Av EK Y {Es Z 4 Ze L): Allusion to the famous metaphor in Chapter 7 of the Lotus 
Siitra (Miaofa lianhua jing #O1E REE, T.262.9:22a18ff), in which a caravan leader 
conjures an oasis city on the desert as a resting place for his weary travelers. The meta- 
phor is intended to explain why the Buddha teaches nirvana for the arhats if there is only 
the one vehicle leading to buddhahood. 

“in the realms everywhere, it has never been hidden” (henkai fu 26 20 ta 5t 7 & ik): A 
popular saying attributed to Chan Master Shishuang Qingzhu 4 #38a@ recorded in the 
shinji Shobégenzé t2.F EKER IR (DZZ.5:157-158, case 58); see Supplementary Notes. 

30 “expounding of the teaching of the great treasury” (enshutsu daiz6 kyo fRtIW1K 
iL): Suggestive of a saying attributed to Touzi Datong #< AlAl (819-914) (see, e.g. 
Jingde chuandeng lu FtS{8 EER, T.2076.5 1:3 19a24-26):
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* OK OK OK 

[V6:24] 
龍 牙 山道 和尚 い は く 、 無 中 得 悟 。 

Reverend Dao of Mount Longya said, “Attaining awakening within 
nothingness.””! 

[V6:23] 
この 道 よ く よ く 巧 通 八 達 あ る べし 。 無 中 の 道 取 す る 、 む し ろ 、 こ ころ な か 
らむ や 。 宗 旨く あ > る べく は 、 道 衣 現 ず べ し 。 無 中 は 、 無 内 に あら ず 、 無 
外 に あら ざる べし 。 中 、 か な ら ず し も 堂 な らむ や 、 中 、 か な ら ず し も ゃ 心 
な らむ や 。 三 際 、 刻 ず べ し 、 萬 根 、 校 すべ し 。 これ を 、 IEICE TS 
こと な か れ 、 こ れ を 、 民 表 に 錯 認 する こと な か れ 。 未 至 な る に より て 無 と 
いふ 、 と い は ざる 、 無 遣 な る を 無 と いふ 、 と い は ざれ 。 萬 根 、 と も に 抜群 
する こと あら ば 、 彼 彼 の 無 、 す な は ち 待 悟 な る べし 、 三 際 、 を な じ く 和 池 断 
する こと あら ば 、 此 此 の 無 、 ま さ に 得 な る べし 。 有 時 と まく た > ず 、 有 形 
LERTS, BREVIS, AMmevIsT, AMLVILT, AREVILF, 
有 畿 ・ 有 化 と い は ず 、 有 成 ・ 有 見 と い は ず 。 た だ 無 中 得 悟 と いえ る が ゆ へ 
に 、 仙 家 歩 暦 は 、 俗 塵 に 混ぜ ず 、 人 居 道 の 得 悟 、 こ れ 無 中 な る の みな り 。 

We should have fully “seven penetrations and eight masteries” of these 
words. How could the saying of “within nothingness” be more thought- 
less? For it to have meaning it should manifest the voice of the way. デ 
“Within nothingness” is not inside nothingness; it is not outside nothing- 
ness. Is “within” necessarily present? Is “within” necessarily the mind? 
The three junctures should be cut off; the ten thousand roots should be 
scattered.*? Do not turn this round within the inclined and upright; do 

(Sil, A ACae-A aye Ste, BA, RM KR. 
A monk asked, “Are there really any weird events in the teaching of the great trea- 
sury?” 

The Master said, “Expounding the teaching of the great treasury.” 

31 Reverend Dao of Mount Longya (Ryiigesan Dé oshoé 龍 中 山道 和尚 ): Neither the 
person nor the source of this saying is known. If, as has been suggested, the glyph do 18 
here is an error for ton iA, the person in question is likely Longya Judon #E F Bi (835- 
923), cited elsewhere in the Shdbdgenzo. 

32 it should manifest the voice of the way (ddsh6 genzu beshi 14 FET ~ L): Per- 
haps reflecting a passage, cited elsewhere in the Shobdgenzé, in the Lotus Sutra (Miaofa 
lianhua jing WHERE, T.262.9: 1820-21): 

KRESS, eB Ue, TOR. 
Now, we 

Are truly sravakas, 

Who cause all to hear 
The voice of the way of the buddhas. 

33 the ten thousand roots should be scattered (mankon, shi su beshi BAR, #0“ 

L): The translation is tentative; perhaps suggesting freedom from the myriad things 
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not misjudge this within boundaries.** Do not say that it is called “noth- 
ingness” because it has not arrived; do not say that its lacking remains 
is called “nothingness.” If the ten thousand roots are all surpassed, those 
“nothingnesses” will be “awaiting awakening”; if the three junctures are 
all cut off, these “nothingnesses” will be “attaining.”*° It is not a matter 
of “there being a time”; it is not a matter of “there being a shape”; he 
does not speak of “there being conditions”; he does not speak of “a realm 
of being”; he does not speak of “there being a beginning”; he does not 
speak of “there being a coming”; he does not speak of “there being a 
change” or “there being a transformation”; he does not speak of “there 
being an accomplishment” or “there being an appearance.”°° Because 
he says only “attaining awakening within nothingness,” the walk of the 
sage is not dirtied by the dust of the world; the attainment of awakening 
on the way of the buddhas ts only “within nothingness.” 

  

(banbutsu #2). See the phrase just below, “if the ten thousand roots are all surpassed” 
(mankon, tomo ni batsugun suru koto araba BARR. & HICHEET SO b H OID). 

34 Do not turn this round within the inclined and upright (kore o, henshd ni senko 
suru ん o7/o 7 ん ge これ を 、 tmIEIChEBS S -— & Ze2d): The terms “inclined and up- 
right” (hensho {fiiE) recall their use for “relative” and “absolute” in Zen discourse on 

the five ranks (go’i #:{iZ), for which, see Supplementary Notes, s.v. “Five ranks.” The 
unusual term senko fe # (“turn and raise,” perhaps in the sense “consider’’) occurs again 
below, section 27, but not elsewhere in the Shobdgenzo. 

35 those “nothingnesses” (hihi no mu 11% 0 #£); these “nothingnesses” (shishi no 
mu ‘ttt 3): More literally, “that and that nothingness,” “this and this nothingness”; 
a play with “this and that” (hishi (XL). The two clauses here comment on the terms 
“attaining awakening” in the quotation. 

“awaiting awakening” (faigo 71%): Perhaps a copyist’s error for “attaining awaken- 
ing” (tokugo (#1). 

36 «It is not a matter of “there being a time” (uji to ma[tajzeu BARRE ESKST): 
This clause begins a sentence in which Dégen plays with the glyph u 有 ("existence.“ 
“being”), the opposite of the “nonexistence” (mu #£) in the quotation. The translation 

seeks, rather awkwardly, to preserve something of this play, even at the expense of 

the usual meanings of the terms involved. Thus, “there being a time” renders 77 有 
Re (“sometimes”); “there being a shape” renders ugyé AF% (“having shape”); “there 
being conditions” renders u’en Af (“conditioned”); “realm of being” renders uchi 
th, here, likely a playful opposite of “realm of nothingness” (mu sho’'u 7 無 席 有 地 ): 
“there being a beginning” (ushi A 44) and “there being a coming” (urai ARK) represent 
what is likely a play on “from beginningless time” (mushirai #£%a3K); “there being a 
change” (uhen #*) and “there being a transformation” (wke @{L) bisect the compound 
henka {& (“transformation”); and, finally, “there being an accomplishment” (wj6 & 
AX: “completion”) and “there being an appearance” (uken #4 51; “visible”; also “having 
views”; “view of existence”) are here likely playing on genjd FLAK (“realization,” “man- 
ifestation,” etc.).
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[V6:26] {2:6043 

し か あれ ば す な は ち 、 二 祖 、 裕 左 依 位 箇 立 す る に 、 侯 法蔵 す 、 悟 な し 、 と 
せ ず 。 阿 難 ・ 二 祖 の た め に 大 悟 せ する 、 二 山 の 大 悟 せ ざる に あら ず 、 木 石 の 
大 悟 せ さる に あら ず 、 大 悟 の 三 寿 あ り 、 大 悟 得 剛 あ る の みな り 。 頭 頭 知 、 
了 了 知 、 た れ か これ を 、 凌 地 に あら ず と い は む 、 三 祖 ・ 四 祖 ・ 五 祖 等 、 み 
な か く の ご と し 。 大悟 あ る と き は 、 人 道 あ り 、 天 道 あ る と き は 、 大 悟 あ る 
の みな り 、 見 明星 司 道 は 、 見 明星 道 得 な り 。 

Thus, when the Second Ancestor made a bow and stood in place, he 
received transmission of the dharma treasury; this 1s not taken as lacking 
awakening.?’ Ananda and the Second Ancestor had the great awakening; 
the Snowy Mountains do not fail to have the great awakening; the trees 
and rocks do not fail to have the great awakening. The great awakening 
simply has the three bows; the great awakening simply “gets the mar- 
row.” Knowing every single thing, knowing all about it — who would 
say these are not all the earth? The Third Ancestor, Fourth Ancestor, and 

Fifth Ancestor were all like this. When there is great awakening, there 
is the human path; when there is the deva path, there is just the great 
awakening. “Seeing the dawn star and awakening to the way” 1s seeing 
the dawn star and saying it.*® 

[V6:27] 

AUR ¢ PARRO, WNAICIEMR TO. PERF FLO KIB Se IE OOATEY, 
Slt, BRAS. OVRMOBICL CT, S5ICHPRPFROKERL, 南 
織 は 、 説 似 一 物 即 不 中 、 の 會 得 の み に し て 、 大 悟 ・ 不 悟 の 染 汚 に か か は れ 
ず 。 ぐ も し > 大 悟 を 旋光 する こと 、 道 得 現 前 すべ し 、 清 得 現 前 すべ し 、 こ 
れ を 不 悟 の 祖 俺 と いふ べし 、 大 悟 の 道 得 と な ら ふ し 。 

Qingyuan and Nanyue receiving direct transmission from the Sixth 
Ancestor was simply the direct transmission of the great awakening of 
buddha after buddha and ancestor after ancestor.*”? Qingyuan was simply 
at the stage of “not doing even the sacred truths” and had no further great 

  

37 the Second Ancestor made a bow and stood in place (niso, raihai ei ni ryt suru 

4H. WSFE(K(iziii Zt 4): From the famous account of the transmission of the lineage 
from Bodhidharma to Huike 4], in which the latter demonstrates that he has “gotten 

the marrow” of the First Ancestor’s teaching by silently bowing. This section has some 
parallel in section 14 of the seventy-five-chapter Shobdgenzo text. 

38 “Seeing the dawn star and awakening to the way” (ken mydj6 godé 見 明星 悟 
i8): A fixed phrase for the awakening of the Buddha upon seeing the rise of Venus in the 
dawn sky. The following “seeing the dawn star and saying it” (ken myojo dotoku 5A 
§ 8 14) introduces sayings (ddtoku 181) of the two disciples of the Sixth Ancestor in 
the following section — and suggests an interesting identification of the experience of 
awakening with the verbal expression of it. 

39 Qingyuan and Nanyue (Seigen Nangaku JR + PA ek): Le., Qingyuan Xingsi 4 JF 
行 思 (d. 740) and Nanyue Huairang fH 2a (677-744), the two chief disciples of the 
Sixth Ancestor.
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awakening before the body or after the body.*° Nanyue simply attained 
the understanding of “to say it’s like any thing doesn’t hit it’ and had 
nothing to do with the defilements of great awakening or not awaken- 
ing.*' Turning round the great awakening, a saying should appear, an 
understanding should appear. These should be called the unawakened 
buddhas and ancestors and should be studied as the sayings of great 
awakening. 

[V6:28] {2:605} 

し か あれ ば す な は ち 、 大 悟 ・ 不 悟 ・ 失 司 等 は 、 身 前 に も あり 、 映 後に も あ 
り 、 同 修身 に も あり 、 生 前 に も あり 、 生 後に も あり 、 同 修 生 に も あり 、 父 
母 未 生 以前 に も あり 、 往 界 未 骨 蔵 に も あり 。 他人 の 、 わ が た め に 大 悟 す る 
あり 、 わ が 、 他 人 の た め に 大 悟 す る あり 、 他 人 の 、 他 人 の た め に 大 悟 する 
と いふ 、 さ ら に これ 自己 の 、 自 己 の た め に 大 悟 す る な る あら お む 。 

Thus, great awakening, not awakening, losing awakening, and the rest, 
are before the body, are after the body, are practicing together with the 
body, are before birth, are after birth, are practicing together with birth, 

are before your father and mother were born, are in the realms every- 
where, it has never been hidden.” There is others having the great awak- 
ening for us; there is our having the great awakening for others; there is 
others having the great awakening for others — these will further be the 
self having the great awakening for the self. 

  

40 “not doing even the sacred truths” (shdtai fu i 2 4): From the words of Nanyue 
to the Sixth Ancestor (see, e.g., Jingde chuandeng lu {2(S BER, T.2076.51:240a19-21): 

AMAIERUESTS, FA, BMPR Reem, FAA, SEITE. BA. 

ath ER. TA. BR, AMMAR. (MR ZA, HiRae HZ. 

Later, upon hearing of the dharma seat at Caoxi, he [i.e., Nanyue] went and paid his 
respects. He asked, “What business would avoid falling down the stages?” 
The Ancestor said, “How do you understand it?” 
The Master said, “Don’t do even the sacred truths.” 
The Ancestor said, “What stage will you fall to?” 
He said, “If you don’t do even the sacred truths, what stages are there?” The Ances- 
tor deeply respected him. 

before the body or after the body (shinzen shingo FAI): l.e., in previous or sub- 
sequent lives. 

41 “to say it’s like any thing doesn’t hit it” (setsuji ichimotsu soku fuchii 説 似 一 物 即 
不 中 ): From the words of Nanyue in response to the Sixth Ancestor’s question of what it 
is that comes like this. From the anecdote alluded to in section 2, above. 

42 before your father and mother were born (bumo mishd izen 30 EEA LAR): Also 
read fubo misho izen. A classic Zen expression for the true self; sometimes understood as 
‘before your father and mother gave birth.” See Supplementary Notes, s.v. “Before your 
father and mother were born.” 

in the realms everywhere, it has never been hidden (henkai mi 26 20 (aItAE Hk): 
Slight variation on the Chan expression introduced above, section 23.
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[V6:29] 
雪山 の 、 雪 山 の た め に 大 悟 す る あら む 、 木 石 の 、 木 石 の た め に 大 悟 す る あ 
らむ 。 し か あれ ば 、 諸 側 の 大 悟 は 、 衆 生 の た め に 大 悟 す る が ゆ へ に 、 衆 生 
の 大 悟 な る べし 。 衆生 の 大 悟 は 、 諸 人 須 の 大 悟 を 大 悟 べ し 、 前 後 と いふ こと 
な か れ 。 い ま の 大 悟 は 、 を の れ に あら ず 、 他 に あら ず 。 住 し て 、 心 識 に か 
か は れず 、 さ り て 、 境 界 に へ だ てら る る あら ず 。 も し 、 と どまり て 自身 に 

廣 在 せ ば 、 い か で か 保 任 せ む 、 さ り て 他 境 に あら ず 、 又 いか に し て か 住持 

せ む 、 き た る に あら ざれ ども 、 寺 溝 春 租 な り 、 さ る に あら ざれ ども 、 切 忌 
hae 729, 

Likely, there are the Snowy Mountains having a great awakening for 
the Snowy Mountains; likely, there are trees and rocks having a great 
awakening for trees and rocks.** Hence, because the buddhas have the 
great awakening for living beings, it is the great awakening of living 
beings. The great awakening of living beings should be the great awak- 
ening to the great awakening of the buddhas; do not say it comes before 
or after. The present great awakening is neither one’s own nor another’s. 
Abiding, it has nothing to do with mind or consciousness; departing, it is 
not separated by perceptual objects. When stopping, it is located in one’s 
own body; how can we take care of it? When departing, it is another’s 
object; how can we maintain it? It has not come; yet “it fills the ditches 
and clogs the gullies.” It has not gone; yet “seeking it from another is 
strictly prohibited.” 

[V6:30] 

FA ACK Bd a& UIC EA EEO RDS, KIE< PTR Se ES 
る 、 と も に を も は く 、 四 果 の 、 手 まり に より 、 し か の ご と く 大 悟 も あら 
むず る 、 と お も ひ て 、 い た づら に 死 漢 を 光 し て 、 遠 來 の 資 語 を 播 待 せ む と 
す 。 肝 落 な る 大 悟 の 、 い ま 不 失 な る と 保 任 不 閉 な り 、 未 傍 道 得 お な る が ゆ へ 
な り 。 い ま は 、 か く の ご と く の 飯 袋 子 の みな り 。 さらに 一 箇 半 箇 の 敵 飯 な 
し 。 RM. WEA DICTERIEIKD< BIBS. US. BLD ARRAY WY 
ば く か 祖師 の 大 道 を 魔 せ し むる 。 い た づら に 仙 名 愛 利 の や か ら 、 大 刺 の 主 

と な れる に より て な り 。 雲水 の 道 を ふさぐ 、 大 罪 と いひ ぬ べ し 。 

At present, a bunch of illiterates running the various mountains in the 
Land of the Great Song, most of whom do not directly transmit the fam- 
ily enterprise of buddha after buddha and ancestor after ancestor, think- 
ing that there could not be such a great awakening itn which the fourth 
fruit was based on a handball, futilely study the dead guys and try to 
collect their honored words from afar. They are not able to accept that 
  

43 Likely, there are the Snowy Mountains having a great awakening for the Snowy 

Mountains (Sessen no, Sessen no tame ni daigo suru aramu BWwWO, GWUOK Ic 

Ki 4 & te): This section parallels parts of section 14 of the seventy-five-chapter 
Shobogenzo text. 

44 various mountains (shozan i&\L1): Also read shosan. A term for the major Buddhist 

monasteries.
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the great awakening that is sloughing off is not now lost, for they have 
never encountered a saying. Nowadays, it is nothing but such rice bags; 
there is not one or a half serving of gruel or rice.* Moreover, they fool- 
ishly teach association with the dried-up trees and dead ashes.*° They are 
the enemies of the buddhas and ancestors; how often have they caused 
the ruin of the great way of the ancestral masters? It 1s due to a bunch 
who foolishly covet fame and love profit having become the heads of the 
great monasteries. It has to be called a great offense that blocks the way 
of clouds and water. 

* OK OK OK OK 

[V6:31] {2:606} 

雲 門 示 衆 云 、 軟 する に 三種 の 人 あり 。 因 説得 悟 、 一 人 は 、 因 喚 得 テ 悟 、 一 
人 は 見 塁 便 回 去 、 個 道 、 便 回 去 ノ 意 作 礎 生 、 師 云 、 也 好 興 三 十 棒 な り 。 

Yunmen addressed the assembly, saying, “In raising [a topic], there 
are three types of people: [one] attains awakening because of talk; one 
attains awakening because of calling; one sees it raised and immediately 
returns.*’ Tell me, what’s the meaning of ‘immediately returns’?” 

The Master [Yunmen] said, “I should give you thirty blows.” 

  

the fourth fruit was based on a handball (shika no, temari ni yori URO, FHV (x 
ad. 4): Allusion to the story of an old monk who became an arhat, the fourth and final 
Stage in the traditional sravaka path, when hit by a ball. The story, which is also alluded 
to in Digen’s *Bend6wa” #18 ah, can be found in the Samyukta-ratna-pitaka-sitra (Za- 
baozang jing $i, T.203.4:494a22-b29). 

dead guys (shikan 3ti#): Dimwits; roughly synonymous with the “dried-up trees and 

dead ashes” introduced just below in this section. 

45 rice bags (han taisu fR48-7-): I.e., monks who are good for nothing but eating. 

46 they foolishly teach association with the dried-up trees and dead ashes (itazura 

ni koboku shikai no [i go], oshiu V\723 OACFEARIUIKO< BIBS. %& US): Le., ad- 
vocate joining those who practice mental quiescence; following Kawamura’s recon- 
struction of the illegible text as i go £348, or tomo taru. See Supplementary Notes, s.v. 
“Dried-up tree.“ 

47 Yunmen addressed the assembly (Unmon jishu 2F4 A538): Mixed Japanese/Chinese 
rendering of a passage found at Yunmen Kuangzhen chanshi guanglu 2FAE Seem ee 
£K, T.1988.47:557b 18-20: 

B=, —AW mee -AWMGR FHA RBEHA, A, HHKE 
(FRE, a, tet Ro +, 
In raising [a topic], there are three types of people: “one attains awakening because 
of talk; one attains awakening because of calling; the third sees it raised and immedi- 
ately returns. Tell me, what’s the meaning of ‘immediately returns’?” Again, he said, 
“1 should give you thirty blows.”
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[V6:32] 
い は ゆる 、 MITLY CBBSY, LWSI, BETAXKBMSHO, Sh 
と いふ な 道理 、 い か に ある べき ぞ 。 し ば らく 、 説 取 行 不得 底 、 の 説 を 學 す べ 
し 、 行 取 説 不 得 底 、 の 行 を 欧 す べし 。 行 取 す る と ころ に 、 説 不得 底 の 道理 
あり 。 し か れ ば 、 そ の 説 、 た と ひ 眼 耳 親切 に あら ず 、 を よび 身心 の 親切 に 

あら ず と いふ と も 、 因 説 は か な ら ず 悟 な る べき な り 、 因 説 の 、 か な ら ず 惜 
な る が ゆ へ に 、 得 吾 な る な り 。 説 の 因 、 す で に 現 成 する に は 、 前 後 の 際 を 
良 究 する 、 く か > な ら ず 因 を も ちい る べし 、 説 を も ちい る べし 。 悟 遺 邊 も 
TEER). HBAS bezel Eb bE. 

There are details to be investigated in his saying that there is [one who] 
attains awakening because of talk: what is the principle of “talk”? We 
should study for a while the “talk” of “talk of what can’t be practiced,” 
study for a while the “practice” of “practice what can’t be talked of?’** In 
what is practiced lies the principle of “what can’t be talked of.” Thus, al- 
though that talk may not be intimate with eye and ear, nor intimate with 
body and mind, “because of talk” is invariably awakening; because “be- 
cause of talk” is invariably awakening, one “attains awakening.” Since 
the “because” of “talk” has occurred, the investigation of the times of 
before and after should always employ “because,” should always em- 
ploy “talk.’“? This side of awakening is like this; that side of awakening 
is like this; beyond awakening ts like this. 

[V6:33] 

因 喚 得 悟 、 と いふ 。 悟 、 か な ら ず 喚 に よる な り 、 MB, SNIBEOMID, 
ゆ へ に この 喚 、 か な ら ず し も 主人 公 に も 、 を よ ぼ さる る に あら ざる な り 。 
この 喚 、 は じ め あ れ ば 、 大 悟 、 始 あり 、 大 悟 、 始 あれ ば 、 自 己 、 始 あり 、 
目 己 、 始 あら ば 、 目 巳 、 を は りあ り 、 大 悟 、 を は りあ り 、 因 、 を は りあ る 
な り 。 を は り は 、 平 常に な ら う 太 し 、 い は ゆる 店 頭 を 喚 米 せる な り 。 はじ 
め は 吾 常に な ら ふ 、 遺 頭 を 喚 來 する な り 。 大悟 、 い まだ 人 を や ぶら ず 、 
人 、 い まだ 大 悟 を 染 汚 する こと な し 、 大 悟 さ ら に 大 悟 を 油 礎 する こと な き 
も の な り 。 

He says that one “attains awakening because of calling.” Awakening 
is invariably because of calling; does the calling itself use awakening? 
Therefore, this calling is not necessarily being called by the one in 
  

48 “talk of what can’t be practiced” (sesshu gyd futoku tei 説 取 行 不得 底 ): “practice 
what can’t be talked of” (gydshu setsu futoku tei {7 iit 4A {F/E): From the words of 
Dongshan Liangjie 洞 山 良 傘 (e.g.。 at /72zdezg huiyao Writ B, ZZ.136:549b14; see 
also shinji Shobégenzé laf TEJEAR HK, DZZ.5:164, case 77). 

49 Since the “because” of “talk” has occurred, the investigation of the times of be- 

fore and after should always employ “because,” should always employ “talk” (setsu 

no in, sudeni genjO suru ni wa, zengo no sai o sankyi suru, [ka]narazu in o mochiiru 

beshi, setsu o mochiiru beshi ROW, PF CCHMRISAlcIL, HRORABET AS, 
<PoRo PH eb OWARNL, Heb b6VS-L): Le. in order to understand the 
states before and after the great awakening, one must understand what is meant by the 
terms “because” and “talk” in Yunmen’s use of them.
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charge. Since this calling has a beginning, great awakening has a begin- 
ning; since great awakening has a beginning, the self has a beginning; 
since the self has a beginning, the self has an ending, the great awakening 
has an ending, and “because” has an ending. The ending should accord 
with the ordinary: it has called forth this side; the beginning accords with 
my usual; it calls forth this side.°° The great awakening never breaks 
down the person; the person never defiles the great awakening. The great 
awakening is surely not something that obstructs the great awakening. 

* OK OK K 

[V6:34] {2:607) 
AAEM Meh Os, fEREDIBA, RGB BBKY,. KOBORBRK YO, EFIED 
All, @BAABBA 7290, LOASL, Hamed, FEFE > BAIA T CRED, 
か か は れず と いふ こと を 。 

Chan Master Nan of Huanglong said,* 

The blossoms burst, the willows bud; 

The birds cry guanguan; 
The water sounds chanchan. 
Right and wrong, fame and profit — 
Have nothing to do with them. 

We should know that, since ancient times, the buddhas and ancestors 

have been casting aside right and wrong, fame and profit, and having 
nothing to do with them. 

  

50 The ending should accord with the ordinary (owari wa, bydjé ni narau beshi 
は り は 、 平 常に な ら う べべ し): the beginning accords with my usual (hajime wa go jd 
77 7 の 7 の 7 は じ め は 吾 常に な ら ふ ): Perhaps, meaning that、 while awakening has a be- 
ginning and ending, it conforms to what ts ordinary, or constant. The term bydjo ("or- 
dinary”) may here invoke the “mind” in the famous saying, “the ordinary mind is the 
way” (bydjé shin ze dé 43-0218); if this is the case, the odd expression go j6 Bit 
(“my usual”) may reflect an unusual variant of this saying occurring in the Shdbdgenzo 
busshé TEVEARRRBTE (DZZ.1:14): “My ordinary mind is the way” (go jd shin ze dd & 
fade 18). 

it has called forth this side (shatd o kanrai seru nari ia 38 % YAK+E A 72-9 ): Perhaps, 
meaning that “great awakening” “calls” “the self” — or summons the “person” (hito A) 
of the following sentence. 

51 Chan Master Nan of Huanglong (Oryit Nan zenji 2 #EPAWHEM): I.e., Huanglong 
Huinan #2 £474 (1002-1069); a mixed Chinese/Japanese version of a line in a letter in 

the Huanglongshan Nan chanshi shuchi ji RELA THEN SRE (ZT.2 [Soroku pz 祖 録 
2B 1]: Oryit shoseki shi AES RE 8, “Yo Shin zentetsu” SL H#zE 13-14).
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[V6:35] 
又 、 師 弟 の 住 院 を いま し むる に a, KERB. GIEGAR AR, APA GEYE 

機 、 外 赴 群 生 BRAS, RSH BRR. TAR RABID 
外 、 松 床 木 枕 、 困 有 眠 風月 之 中 、 以 煙 霞 水 石 得 共 情 、 去 名 利 是非 忘 共 念 、 未 
AERO, HTERNFE, 

Again, admonishing a younger abbot of cloister, he said,” 

The abbot spreads his sayings and acquires conditions. Within, he illu- 
mines the workings of the buddha dharma; without, he attends to the 

hopes of living beings. Otherwise, maintaining the ultimate principle 
and suspending connections, in the reed hall of his bamboo quarters, 
he sits quietly beyond the dust; on the wooden pillow of his pine bed, 
he sleeps amidst the breezes and moonlight.*> Keeping to the hazy 
waters and rocks, he’s at ease with his feelings; sending off fame and 
profit, right and wrong, he’s forgotten such thoughts. If he hasn’t been 
able to be like this, he’d better recognize his error. 

[V6:36] 

LoPdnid, LOR, FE: BAIT, FREYO, KBERCWEL OSE 
る 鹿 な り 。 

Thus, we know that, from long ago, right and wrong, fame and profit, 

were something the great sages have been warning against. 

[V6:37] 

LOSI, KRM, WEAAORRR, FIEX<BEKOEALRNAYWX 
(o, MPRA ATK TELE, VETO, SRO ARAZAY ReEDSED 

RO, WAIL, KIBOA, FRKAT, AOI, TCCHTAAI SL 
L, HFADVYDRANRAL, LNAZbEDENRY, HlANDPAL, Ai 
は 、 小 量 と し ら ず 、 大 悟 は 、 た いり や うと し ら ず 。 大 悟 の 、 大 悟 を や ぶ 
る 、 長 短 に くら し 。 大 悟 の 大 悟 を 見 成す る 、 く 七 人 > に 未 道 得 な り 。 大悟 
より 大 悟 の 生長 する く と > し ら ず 、 大 道 に 大 悟 を 負 載 せる と 學 せ ざる と も 

が ら を を く 、 名 字 を 條 祖 の 家門 に か けた る 運 鯛 な り 。 

Yet, in the Land of the Great Song, because stinking skin bags of fame 
and profit have often become the heads of the monks, there are few who 
hear a welcome voice, much less are there many who see a genuine 
person.” Therefore, they never hear the term “great awakening,” and 
it is as if the way of the buddhas and ancestors had gone completely to 
  

52 Again, admonishing a younger abbot of cloister (mata, shitei no juin o imashimu- 
7z77 又 、 師 弟 の 住 院 を いま し むる に ): Continuing to quote (with slight variation) from 
the Huanglongshan Nan chanshi shuchi ji RELL PA TREES RE (ZT.2 [Soroku bu th Bk 
BB 1]: Orvii shoseki shi HEH RE 2, “Yo sutei jari” SLfN Hs BAB 9-11). 

53 reed hall (daidé # =): Reading bd > for dai #, after the source text. 

54 genuine person (sekinin 7 A): Literally, “red, or naked, person”; the translation 
takes seki as here as “sincere,” “authentic,” as in se ん 7s777 赤 心 .
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ruin. Those who know what the buddhas and ancestors should be are 
rare. What a pity: they do not know great awakening as small; they do 
not know great awakening as large. They are largely unaware that great 
awakening breaks up great awakening; they are mostly unable to say that 
great awakening manifests great awakening. Those who do not know 
that great awakening grows from great awakening and fail to study that 
great awakening is carried by great awakening are many. It is an extreme 
misfortune that has attached words and letters to the household of the 
buddhas and ancestors. 

* ok OK OK OK 

[V6:38] {2:608} 

SPN UF EN, SBS Be ee Fie), FA =a, ae — A BM 
B. Jon. CHAS. FHRS. HSBR< Ad, bee AL — iA 
O. eC HEET OO, BRIA BENE, ea, MIB ARAB, Ba, aK 
妙 悟 、 也 須 吐 却 。 

Chan Master Yiging of Mount Touzi in Shuzhou visited Reverend 
Yuan, Chan Master Yuanjian of Fushan.*? Eventually, after three years, 

Yuan asked the Master, “A follower of an other path asked the Buddha, 

‘I don’t ask about the spoken, and I don’t ask about the unspoken.’ The 
World-Honored One was silent. What about this?” 

As the Master went to open his mouth, Yuan covered his mouth with 
his hand. At this, the Master had a great awakening and bowed. Yuan 
said, “Did you have a wondrous awakening to the dark workings?” 

The Master said, “Even if there is a wondrous awakening, we should 

spit it out.” 

[V6:39] 

POA md@eOD, BETAL, Ae KBHIINTKIBTS, REICH 
ら ず 。 た と ひ 、 日 ご ろ よ ぐり > 大 悟 な り と い へ ども 、 大 悟 す る な り 、 た と 
ひ 、 向 く 來 > より 大 悟 な し と いふ と も 、 大 悟 す る な り 。 大 悟 、 い まだ 他人 
の 手 裏 に あり と も 、 大 悟 く < する > な り 、 大 悟 、 い まだ 準 鉛 地 あ ら は れず と 
も 、 大 大 悟 す る な り 。 大悟 、 た と ひび 穫 大 地 也 と も 、 大 悟 す る な り 、 た と ひ 
千 大 道 な り と も 、 大 悟 く する な り >。 大 悟 、 た と ひび 養 大 悟 な り と も 、 大 悟 
する ぐ くべ な り >、 大 悟 、 た と ひ 書 自己 な り と も 、 大 悟 す る な り 、 大 KE 
ひ 不 悟 な りく と も >、 大 悟 す る な り 。 

We should clarify and investigate the case of the Master’s awakening. 
It is not that there is no great awakening with the mouth covered. Even 

  

55 Chan Master Yiqing of Mount Touzi in Shuzhou (Joshi 7osuzan Gisei zenji 
BPN He FLU Fs ARAM): Ie. Touzi Gisei #28 (1032-1083). His conversation with 
Fushan Fayuan /# Ui (991-1067) can be found, e.g., at Liandeng huiyao RKeES B, 
ZZ.136:912b14-18.
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though it may be a great awakening from these days, it greatly awakens; 
even though it may be a great awakening from the past, it greatly awak- 
ens. Even if the great awakening is still in the hand of another, it greatly 
awakens; even if a hair’s breadth of great awakening hasn’t appeared, it 
greatly, greatly awakens. Even if great awakening is all the whole earth, 
it greatly awakens; even if it is the entire great way, it greatly awakens. 
Even if great awakening is the entire great awakening, it greatly awak- 
ens; even if great awakening is the entire self, it greatly awakens. Even 
if great awakening is not awakening, it greatly awakens. 

[V6:40] {2:609} 
し か あれ ば 、 今 、 師 の 道 取 す る 設 有 妙 悟 也 須 吐 却 の 道 、 い か に 道 取 する と 
か せ む 。 用 著 す る か 、 用 著 せ ざる か 。 大 悟 は 、 吐 却 の 葛藤 に ま か す べし 、 
吐 却 は 、 大 悟 の 葛藤 と せる の みな り 。 向上 道 は 、 即 未 名 大 悟 也 。 

So, how does he say the saying said here by the Master, “Even if there 
is a wondrous awakening, we should spit it out’?°° Does he use it? Does 
he not use it? The great awakening, he should leave to the entanglement 
of “spit it out”; “spit it out, he simply took as the entanglement of ‘great 
awakening.’” A higher saying is, “It’s not called ‘great awakening.” 

* OK OK K 

[V6:41 ] 

FEB, KOODICRIZLOL UMA . Bika Dy Mei, REGIE 
則 。 

My former master always addressed the assembly, saying, “Studying 
Chan is mind and body sloughed off?’ It does not take awaiting awak- 
ening as the norm.” 

[V6:42] 
この 道 得 は 、 上 堂 の 時 は 、 法 堂 の 上 に し て し めす 、 十 方 の 雲水 、 あ つま り 
きく 。 小 参 の 時 は 、 寂 堂 < 裏 に し て > 道 す 、 諸 方 袖 子 、 み な きく と ころ な 
り 。 Rll, BPR UCSB CARIBE, MADR, AHEAD. 
MEKjIEt, ABbIBS, LPbHn’Ub, <Be>EnNRY, BIT < Ze 
し 。 

This saying was delivered in the dharma hall, on the occasion of con- 
vocations, with monks from the ten directions assembled to hear it. It 

was said in his private quarters, at the time of the small convocations, 
  

56 how does he say (ika ni déshu sr 7 の ん 2 se いか に 人 道 取 する と か せ む ): The 
grammatical subject is unexpressed here and in the sentences to follow. The translation 
assumes it is Yiqing throughout, but it might alternatively be taken as “we.” 

57 My former master (senshi 先 師 ): I.e.、 Tiantong Rujing 天童 如 浄 (1162-1227). 
Variation on a saying appearing several times in the Shobdgenzo.
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heard by monks from all quarters. At evening meditation, in the cloud 
hall, the thunder sounded together with the blows of his fists.°® It was 
heard by those asleep, heard by those not asleep. It was said at night, 
said in the day. Nevertheless, those who knew the voice were rare and 
none questioned it. 

[V6:43 ] 

VILDO. BIB >. CW SIL, PRIZE, BOR, < Seed 
が ゆ へ に 、 (jie \ ふ な り 。 

The “studying Zen” he speaks of is the way of the ancestors and bud- 
dha after buddha. He says this because the words “studying Zen” are ...~° 

[V6:44] 
心身 脱落 は 、 腕 落 心身 な り 。 脱落 の 脱落 し きた れる が ゆえ に 、 映 心 脱落 な 
り 。 これ 、 大 小 ・ 廣 狭 の 邊 際 に あら ず 。 こ こ を も て 、 不 起 待 悟 居 則 な り 。 

“Mind and body sloughed off’ is sloughing off mind and body. Because 
sloughing off has been sloughing off, it is “body and mind sloughed off.” 
This is not within the confines of great or small, broad or narrow. This is 
“not taking awaiting awakening as the norm.” 

[V6:45 | 

待 悟 と いふ は 、 大 悟 を 所 期 と し て 移 道 する こ ee, ee 
ば 、 所 期 の 悟 と 親切 な ら ざ る の み に あ ら ず 、 大 悟 、 い くば く か 所 期 に 
ら は む 。 移 道 す で に 大 悟 に いた らむ と き 、 大 悟 、 は じ め に か が か けれ 

道 、 つ い に 大 悟 に 際 断 せら れ ぬ る が ご と し 。 も し 待 悟 僚 則 せ ば 、 す で に 大 

司 現 成せ む よ り の ち は 、 移 道 す べ か ら ざ る か 。 徹 摩 の 見 解 は 、 介 道 の 行 履 
な り 、 徹 誠 の 行 履 こく は >、 人 頭 の 職 振 、 諸 人 大 の 大 道 に あら ず 。 古 人 の 授 記 
し きた れる と ころ 、 夢 な り 未 見 在 く 者 な る べし >。 

“Awaiting awakening” means do not study with the expectation of a 
great awakening. When we expect great awakening, it is not only that we 
do not become intimate with the awakening we expect, but how many 
expectations will trouble the great awakening? When our study of the 
way reaches great awakening, in the beginning we get involved in the 
great awakening, and our study of the way seems to have been cut off 
from great awakening. If we “take awaiting awakening as the norm,” 
after great awakening has appeared, should we no longer study the way? 
Such a view is not conduct on the way of the buddhas; such conduct ts 
not the pivot at the head of the buddhas, not the great way of the bud- 

  

58 the thunder sounded together with the blows of his fists (kento to doji ni byaku- 

ryaku su 4898 & [RlRRIC BERT): Reflecting a line from a verse by Rujing, alluded to 
elsewhere in the Shdbdgenzo; see Supplementary Notes, s.v. “Fist.” 

59 because the words “studying Zen” are... (sanzen no gon... wa naru ga yue ni 

BiB < > 者 な る が ゆ へ に ): the ellipsis is illegible in the manuscript.
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dhas.°° What has been predicted by the old buddhas, they will not see, be 

it in their dreams.°! 

[V6:46] {2:610) 
大 悟 は 、 生 と 同 生 する な り 、 大 悟 は 、 死 と 同 死 する な り 。 諸 借 と 同 現 

成 し 、 祖 師 と 同 西 来 す る な り 。 柚 樹 と 同 成 備 し 、 虚 空 と 同 参 落 地 し 、 
入 壁 と 同心 な り 、 百 草 と 同 根 な り 、 と 誠 光 す べき な り 。 し る 信 し 、 大 
属す で に 現 成す る に 、 し る べし 、 大 悟 を 里 寿 せ ざ る 道理 な り 。 

The great awakening is born together with birth: the great awakening 
dies together with death. It appears together with the buddhas; it comes 
from the west together with the Ancestral Master. We should study that 
it attains buddhahood together with the cypress tree; it studies falling on 
the ground together with empty space.® It is the same mind as fences 
and walls, the same root as the hundred grasses. When great awakening 

  

60 Such a view is not conduct on the way of the buddhas; such conduct is not the 
pivot at the head of the buddhas, not the great way of the buddhas (inmo no kenge 

wa, butsudo no anri nari, inmo no anri [wa], buttd no kanrei, shobutsu no daido ni arazu 

{EEO FARR. PRIETO. EE OTEKIL >. PREAORAR, Be HBO Aigl\Ch 
tJ’): A sentence difficult to parse; the translation tries to read the final negative copula 
as governing both clauses. The odd “pivot at the head of the buddhas” (butto no kanrei 
(#898 0 bt) seems to be a play on the common “higher pivot” (j6td kanrei LAAT, or 
k6j6 kanreisu [h| Lit Rt). See Supplementary Notes, s.v. “Pivot.” 

61 What has been predicted by the old buddhas (kobutsu no juki shikitareru tokoro 

Oa LL & 724 & A): Presumably, a reference to predictions of the supreme 
awakening of buddhahood. 

62 it comes from the west together with the Ancestral Master (soshi to do seirai suru 

nari *HEm & fa) PEAR 4 Ze Y ): A reference to the advent of Bodhidharma in China. See 
Supplementary Notes, s.v. “Coming from the west.” 

63 it attains buddhahood together with the cypress tree; it studies falling on the 
ground together with empty space (hakuju to do jobutsu shi, kokit to ddsan rakuchi shi 

tate ¢ lA LS EE & [a] BSE HHL): Allusion to a dialogue between Zhaozhou Cong- 
shen 趙 州 従 訟 (778-897) and a monk (found at Zhaozhou lu HIN Fk ZZ.118.321b14-16 
and elsewhere). Here is the version discussed by Dogen in his “Shobdgenzo hakujushi” 
TE PEAR aac te tal: 

AIA (SR. FABha a GEtEtL , KET. AL (BAL TARTAR, KE, 
(ie Ze, (8A, Bez AHH, KE. PTAA. 
The Great Master was asked by a monk, “Does the cypress tree have the buddha 
nature or not?” 
The Great Master said, “It does.” 
The monk said, “When does the cypress attain buddhahood?” 
The Great Master said, “Wait till empty space falls on the ground.” 
The monk said, “When does empty space fall on the ground?” 
The Great Master said, “Wait till the cypress tree attains buddhahood.” 

Compare Supplementary Notes, s.v. “Cypress tree at the front of the garden.” 

64 the same mind as fences and walls (shd heki to déshin nari #a8E & [a).tyZ2 9 ): Al- 
lusion to the famous definition of the buddha mind, first attributed to Nanyang Huizhong
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surely appears, we should recognize that it is the principle that it does 
not obstruct great awakening. 

[V6:47] 

LOO, WHE. AL RIES KIBEBUTC, BI<OKRRS ORM ¢ Sew 
K<LII>4,. HIMNDORAL, WIE aD. HEOBRAMIIAKBOAILHSS 
る こと を 中 過す る 、 BACALL, KIBSAME LC, CH EVDOS 
は トト 度 な か らむ と を も ふ は 、 経 師 ・ 論 師 等 の 錯 解 な り 。 も し 大 悟 を 究 葛 
と せ ば 、 草 も 究 意 所 な る べし 、 木 も 究 間 所 な る べし 、 承 言 も 究 葛 所 な る ペ 
し 、 會 宗 も 究 克 所 な る べき な り 。 し か あれ ば 、 大 悟 を 究 衣 所 な り と 認 ず る 
こと な か れ 。 も し か く の ご と く あ ら ば 、 俺 法 、 い か で か 今日 に いた らむ 。 
借 法 の 今日 到来 する こと は 、 大 悟 を 究 荒 と せ ず 、 大 悟 を 劉 則 と せ ざ る に よ 
り て な り 。 し か も か く の ご と く あ り と いふ と も 、 こ の 大 悟 、 さ ら に 人 量 を 
括 来 し て 度量 する に は 、 え ざる な り 、 法 量 を 括 來 し て 度量 する に は 、 え ざ 
る な り 。 臨 注 等 、 わ づか に 書 地 を みる に 、 不 悟 く の > 者 不可 得 な る を みる 
と いえ ども 、 大 悟 の く 書 > 地 の み に あら ざる 道理 、 い まだ 道 得 せ ざる 。 す 
で に 道 得 せ ず ば 、 た れ か 師 聞 を ゆる さむ 。 尋 大 地 不 見 一 筒 不 悟 者 、 の 言 
を 、 惜 也 不 可 得 な る べし 、 不 悟 也 未 見 得 な る べし 。 これ 、 肝 落 大 悟 の 道 
理 、 い まだ 道 得 せ ざる に より て な り 。 ひ さ し く 大 悟 斗 地 な る 行 履 を くも て 
> 行 履 せ る 一 隅 な り 。 の ち に 、 半 臨 消 あり ぐ て >、 そ の 道 得 を 代 道 せ む こ 
と を く ゆ > る すべ し 。 ぐ し > か れ ば す な は ち 、 先 和 師 道 の 、 脱 落 身 心 、 不 く 
是 > 待 悟 包 則 、 を 参 沿 す べし 。 大悟 、 た と ひ 明 頭 来 す と も 、 さ ら に 明 頭 打 
な る 太 し 、 大 悟 、 た と ひ 暗 頭 来 す と も 、 さ ら に 暗 頭 打 な る 信 し 。 

Nevertheless, it is lamentable that many people today have mistakenly 
held up great awakening as the treasure store of the ultimate of the study 
of the way. How often have they missed the fact that the treasure store 
of the ultimate is not merely great awakening? It is “forsaking one’s 
father and running away.”® To make great awakening an expectation 
and think that we cannot speculate about what will happen from here 
is the mistaken understanding of the siitra masters and treatise masters. 
If we make great awakening the ultimate, then grass should also be the 
ultimate, trees should be the ultimate, “receiving the words” should be 
the ultimate, “understanding the sense” should be the ultimate.°° Hence, 
do not acknowledge great awakening as the ultimate. If it had been like 
that, the buddha dharma would not have reached the present day. That 
  

ab 22.'8 (d. 775). See Supplementary Notes, s.v. “Fences, walls, tiles, and pebbles.” 

65 “forsaking one’s father and running away” (shafu tozei #$40.kith): A phrase 
from the parable of the prodigal son (giji 44-f-) that appears in the Lotus Sutra (Miaofa 
lianhua jing DESK, T.262.9:16b26, 17c14). 

66 “receiving the words” (shd gon 7K); “understanding the sense” (e shi @ A): 
After lines from the famous poem Cantong gi Bir), by Shitou Xigian 498 #77 (700- 
790) (Jingde chuandeng lu 5 {EAR EER, T.2076.51:459b 18-19): 

KE AS mR ZACH. 
Receiving the words, understand their sense; 

Don’t set up standards of your own.
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the buddha dharma has reached the present day 1s due to its not taking 
great awakening as the ultimate, not taking it as the norm. 

Nevertheless, while this may be so, the great awakening cannot be 
gauged by taking up the measure of the Buddha, cannot be gauged by 
taking up the measure of the dharma. Someone like Linji may look mere- 
ly at all the earth and see that he “can’t find an unawakened person,” but 
he never spoke of the principle that great awakening ts not only all the 
earth.®’ And, since he has not spoken of it, who would listen to him? 
The words, “in all the whole earth, we do not see a single unawakened 
person,” should be “we cannot get awakening,” should be “we cannot 
get nonawakening.” This 1s because he has not spoken of the principle 
of sloughing off great awakening. It 1s one corner, long practiced, of the 
conduct that is all the earth of great awakening. Later, if there 1s a half 
Linji, we should let him say that in his stead. Thus, we should study the 
saying of my former master that “[studying Zen is] sloughing off body 
and mind and not taking awaiting awakening as the norm.” Great awak- 
ening, though “the bright comes,” should further be “the bright does it”; 
great awakening, though “the dark comes,” should further be “the dark 
does it.”° 

* OK KOK OK 

[V6:48] {2:611} 

RIERA, TSR, GRR) AGERE. MU, BRIAR, BAR 
eo SAT, (SBI AAA, PRA ZZ. 

Reverend Mthu of Jingzhao had a monk ask Yangshan, “People of the 
present time, do they still avail themselves of awakening?’ 

  

67 “can’t find an unawakened person” (fugo [no] mono fukatoku RIECK O> FA 
可 得 ): Variation on Linji’s saying quoted in section 5, above: “it’s hard to find a single 
person who’s unawakened.” 

68 Great awakening, though “the bright comes,” should further be “the bright 
does it”; great awakening, though “the dark comes,” should further be “the dark 

does it” (daigo, tatoi meito rai su tomo, sara ni meito ta naru beshi, daigo, tatoi anto 

rai su tomo, sara ni anto ta naru beshi KiB, 7 t& OFARART ED. S SICBAVAFT Ze 
る べし 、 大 悟 、 た と ひ 暗 頭 来 すたん も 、 さ ら に 暗 頭 打 な る べし ): Tentative translation 
of terms drawn from the notoriously enigmatic saying of the monk Puhua 普 化 (dates 
unknown), recorded in the Linji lu BRWRER (T.1985.47:503b20-21): 

RASA AGRA GATT, ARR ACR OAFT 
When the bright comes, the bright does it. When the dark comes, the dark does it. 

69 Reverend Mihu of Jingzhao (Keichd Beiko oshd RIKAKAFIIA): A disciple of 
Weishan Lingyou {| £44 (771-853), also known simply as Reverend Mi 2K filial, dates 
unknown. This quotation parallels section 15 of the seventy-five-chapter Shobdgenzo 

text.
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Yangshan said, “It’s not that they lack awakening, but how can they 
help falling into the second rate?” 

The monk returned and presented this to Mihu, who deeply assented 
to it. 

[V6:49] 
GAA. Shae, MAIC. GRA, CONSRFAH, se SR IC Bink 
L. ABSAICHRK TO. & HICGHEO AH, 

“People of the present time” are the buddhas of the three times.” 
Therefore, people of the present time are people of the present time. 
Both those who appear on this side and those who appear on that side are 
“people of the present time.” 

[V6:50] 
Paes さと り を も ちい る や 、 と いふ な り 。 し か の ご と くい ふ 、 KB 
か くれ ざる あれ ども 、 ぐ 経 論 > の 移 者 きき が た し と 。 い は ゆる 今時 人 は 、 
ELEM TRA pee ee MISE TRAC. BRST 
し 。 HERR<RK>7ED 那 裏 去 な る ぞ 。 た と ひ 頭 正 な り と も 、 か な ら ず 尾 
正 な る べから ず MRE MEE, ED "EIST LL, PRR 
BPREICENED, BHO MD 7 eA lcBt LES7Y, 

“Do they avail themselves of awakening?’ means “do they make use 
of awakening?” The meaning of such a saying is not hidden, but the 
scholars of the siitras and treatises find it hard to understand. In “people 
of the present time,” what do we make of “the present’? What do we 
make of “time”? What do we make of “people”? We should try looking 
at this. Where are they coming from? Have they gone over there? They 
may be right from the head but not necessarily right to the tail, not nec- 
essarily one strip of iron.’’ We should hear it like this. While 1t seems we 
should figure out the standard, we let it pass for paucity of knowledge 
of the reason.” 

  

70 “People of the present time” (konji nin sha >" A): This section loosely paral- 
lels section 16 of the seventy-five-chapter Shobdgenzo text. 

71 They may be right from the head but not necessarily right to the tail (tatoi zushin 

nari tomo, kanarazu bishin naru bekarazu 72 & OSRIE7RY LH. DOT HRIEZRO“N 
7)» F°): From the expression “right from head to tail” (zushin bishin 頭 正 尾 正 ). “One 

strip of iron” (ichijd tetsu —{R#k) is a common expression for “a single unity”; see Sup- 
plementary Notes, s.v. “One strip of iron.” The grammatical subject here is unexpressed; 
the translation assumes it to be “people of the present time.” 

72 While it seems we should figure out the standard, we let it pass for paucity of 
knowledge of the reason (b6y6 gijaku su beki ni nitaredomo, itd no chisho naru ni 

sg ん 2 ses/772272 2 の 77 棒 様 擬 着 すべ き に に た れ ど も 、 意 頭 の 知 少 な る に 忠 過 せ し む 
る な り ): A tentative translation of a sentence the sense of which is uncertain; perhaps 

meaning that we do not understand enough about “people of the present time” to figure 
out what it really means. The verb gijaku #2 (“to figure out”) may be an error for the
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[V6:51] {2:612} 
還 優 悟 否 は 、 さ と り を か る や いな や 、 と な り 。 し か あれ ば 、 さ と り 、 在 る 
に あら ず 、 悟 、 な き に あら ず 、 さ と り は 本 末 中 に あら ず 、 さ と り 、 間 新 に 
DOF IBM. Ee Bt に あら ず 、 DOMED OF. SLOT HR 
に あら ず 、 さ と り は (〈( 吾 ) に あら ざる 宗旨 あり 。 

“Do they still avail themselves of awakening” means “do they bor- 
row awakening?” Hence, it 1s not that awakening exists nor that it does 
not exist. Awakening is not right from start to finish; awakening is not 
new or old and should not be borrowed; it does not awaken and is not 

to be borrowed. There is a point that awakening 1s not the buddha, that 
awakening is not the self. 

[V6:52] 
仰 山 い は く 、 悟 即 不 無 、 委 奈落 第 二 頭 何 。 

Yangshan said, “It’s not that they don’t have awakening, but they can’t 
help falling into the second rate.” 

[V6:53] 
その 宗旨 は 、 さ と り は 不 無 な り 、 と は 、 さ と り は 無 に あら ず 、 し か あれ ど 
も 第 二 頭 に を つる な り 。 さ と り は 有 に あら ず 、 し か あれ ども 第 二 頭 に 
ざる ご と き な り 。 第 二 頭 に を つる こと に て あれ ば 、 さ と ら ざ らむ と に は あ 
ら さ る な り 。 し か あれ ば 、 さ と り 、 第 二 頭 くに > を ちず と 巡 すべ か ら ず 。 
さと る と い へ ども 、 か な ら ず を つる な り 。 第 二 頭 に を つる と いえ ども 、 か 
な ら ず さと る な り 。 も し し か あれ ば 、 す な は ち 第 二 頭 より 向上 は 、 こ れ 第 

一 頭 な り と に あら ず 、 第 三 頭 の ある に あら ざる な り 。 

The point of this is that awakening is not nonexistent — 1.e., awaken- 
ing is not nothing, but it falls into the second rate. Awakening Is not exis- 
tent, but it seems it does not fall into the second rate. It is not that, since 

it falls into the second rate, we ought not awaken. Hence, we should not 
study that awakening does not fall into the second rate: it may awaken, 
but it invariably falls. Though it falls into the second rate, it invariably 
awakens. It is not saying that, in that case, beyond the second rate is the 
first rate, and it is not that there is a third rate. 

[V6:54] 
この さと り は 、 未 沙 の と き に も 第 二 頭 に あり 、 営 悟 に 
り 、 の ち も 第 二 頭 に ある べき な り 。 そ の 鐘 鎧 、 か くる る 
WED, BAIA, 

も 第 二 頭 に 沙 在 せ 
~EFEL, HAT 

  

homophonous gijaku %€3% (“to doubt”). Neither it6 (X98 (“reason”) nor chishd AY 
(“paucity of knowledge”) occur elsewhere in the Shobdgenzo. 

73 “Do they still avail themselves of awakening?” (kan ん e go 7 還 優 悟 否 ): This 
section loosely parallels materials in section 18 of the seventy-five-chapter Shobogenzo 

text.
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Awakening is second-rate even when it has not yet fallen. It has fallen 
into the second rate at the time of awakening and will also be second-rate 
thereafter. Its blade and armor are not hidden.’* Though it meets a per- 
son, it does not topple over. 

[V6:55] 
し か る を 、 大 悟 は 起 首 あれ ども 、 末 上 さら に あら ざる と み だ り が は し くす 
る は 、 修 道 に あら ず 。 大 悟 は 向上 あり 、 大 悟 は 末 上 に も あり 。 た と へ ば 着 
衣 と ひと し く 、 た と へ ば 喫 飯 と ひと し く 、 た と へ ば 磨 理 の ご と し 、 た と へ 
ば 磨 鏡 の ご と し 。 作 鏡 も 大 悟 に あり 、 作 暫く も > 大 悟 に あり 。 上 鼻孔 の 、 上 

唇 に の する こと を 人参 究 す べき な り 。 い づれ の と ころ か これ 上 唇 。 い は ゆる 
鼻孔 の 所 在 な り 。 し あれ ば す な は ち 、 大 悟 、 た と ひ 大 道 を 悟 材 す と も 、 な 
を これ 暫時 の 伝 価 な り 。 

Nevertheless, while great awakening has a beginning, foolishly to take 
it as having no subsequent ending is not the way of the buddhas. Great 
awakening has a beyond; great awakening has an ending. It 1s like wear- 
ing clothes, like taking meals; it is like polishing a tile, like polishing 
a mirror.” Making a mirror is great awakening; making a tile 1s great 
awakening. We should investigate the fact that the nose rides on the up- 
per lip.’”° Where is this upper lip? It is where the nose is. Thus, even 
though great awakening completely awakens to the great way, it 1s still 
a temporary device. 

[V6:56] 
大 悟 さ ら に 大 悟 す る 、 ゆ へ に 大 悟 頭 折 あり 、 大 悟 頭 黒 あり 。 

Great awakening further greatly awakens: therefore, there is great 
awakening’s head is white, great awakening’s head is black.” 

  

74 Its blade and armor are not hidden (sono hégai, kakururu koto nashi 2) $883, 
か くる る こと な し ): The point of this and the following sentence is uncertain, and the 
translation is tentative. 

75 wearing clothes (jakue 4); taking meals (kippan 2A): From the fixed expres- 
sion “wearing clothes and taking meals” (jakue kippan 4K "RER), used metonymically 
for “everyday life.” 

polishing a tile (ma sen #291): From the famous story, often cited by Dogen, in which 
Nanyue Huairang P32 13%# likens the practice of seated meditation in order to make a 
buddha to polishing a clay tile in order to make a mirror; see Supplementary Notes, s.v. 
‘“Nanyue polishes a tile.” 

76 the nose rides on the upper lip (bikii no, joshin ni nosuru B4LMO, LIRICOFTS): 
From the saying bikong da shangchun #4L¥4_£)§, somewhat akin to English “as plain 
as the nose on your face.” See Supplementary Notes, s.v. “Nose.” 

77 there is great awakening’s head is white, great awakening’s head is black (daigo 
to haku ari, daigo to koku ari KiS9AB HY. KIS9ARS Y ): A variant version of the 
final line of the seventy-five-chapter Shobdgenzo text, section 19.
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Karma of the Three Times 

Sanji go 

INTRODUCTION 

This work represents number 8 in the sixty-chapter Shobdgenzo. It was 
included as number 83 in the 1815 Honzan edition, before the version 

of “Sanji g6” in the twelve-chapter compilation was available. Like that 
text, of which it is thought to be an earlier draft, it is undated; unlike that 

text, it bears a colophon indicating that 1t was copied by Eio at Eiheiji in 
the spring of 1253, a few months before its author’s death. 

Though much in the two versions 1s identical, this work 1s somewhat 
shorter than the twelve-chapter Shobdgenzo text and lacks, most nota- 
bly, the sustained criticism of Chan Master Changsha Jingcen RY RS 
found near the end of that text. The annotation of this translation does 
not repeat information provided for the twelve-chapter Shobogenzo text; 
rather, it is limited to indications of the correspondences between the 
two versions and the occasional note on material specific to the present 
text.
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Karma of the Three Times 

( 六 十 巻 本 + 洞 雲寺 本 所 収 ) 
(Sixty-chapter compilation version, Tounji text) 

[V7:1] {2:614} 

第 十 九 祖 鳩 摩 維 多 尊 者 、 至 中 天堂 國 。 有 大 士 、 名 閣 夜 多 。 間 日 、 我 家父 
R. R=. MSRRA, Les, SRS, MRA, Aree 
eT. Mm Be. AFA, Rise. mR, BAA. mee. A 
ae ZR. ASR. SABRIC, fee. WR. AA, RCA REE 
fe RRA, SCARS, SRE, AOE TR, OR RR. 
Eieast, WREAT RE. 

When the Nineteenth Ancestor, Venerable Kumaralata, went to a land 

of Central Sindhu, there was a great one named Jayata who asked him, 
“In my family, my father and mother always had faith in the three 
treasures, yet they suffered from sickness, and all their undertakings 
went amiss.' The family next door to us, however, while they had long 
worked as candala, were always strong and fit, and whatever they did 

went well. Why are they so fortunate, and what ts our crime?” 

The Venerable said, “What is there to doubt? The recompense for good 
and evil exists through the three times. The common people, seeing 
only that the benevolent die young, while the violent live long, the 
treasonous have good fortune, while the righteous have misfortune, 
think that cause and effect do not exist, and evils and blessings are 
void. They are completely ignorant of the fact that the shadow and the 
echo follow without a hair’s breadth of variation. Even over a hundred 
thousand myriad kalpas, they will not be erased.” 

After Jayata heard these words, his doubts were immediately resolved. 

  

| The Nineteenth Ancestor, Venerable Kumaralata (dai jiitkyu so Kumorata sonja 

+ SUA AB EE & 24 # ): This and the following two sections correspond almost exactly 
to sections 1-3 of the twelve-chapter Shobdgenzé text.
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[V7:2] 

鳩 摩 維 多 尊 者 は 、 如 來 よ り 第 十 九 代 の 附 法 な り 。 如 來 、 ま の あたり 名 字 を 
記し まし ます 。 た だ 種 尊 一 偽 の 法 を あき ら め 、 正 偉 せ る の み に あ ら ず 、 か 
ね て 、 三 世 の 諸 借 の 法 を も 、 暁 了 せ り 。 

Venerable Kumaralata was vouchsafed the dharma in the nineteenth 
generation after the Tathagata. The Tathagata himself prophesied his 
name. He not only clarified and directly transmitted the dharma of one 
Buddha, Sakyamuni, he also fully comprehended the dharma of the bud- 
dhas of the three times. 

[V7:3] 

賠 夜 多 尊 者 、 い ま の 問 を まう けし より の ち 、 鳩 摩 維 多 尊 者 に し た が ひ て 、 

如 來 の 正法 を 修習 し 、 つ ひ に 第 二 十 代 の 祖師 と な れ り 。 これ も また 、 世 尊 
は る か に 、 第 二 十 祖 は 閣 夜 多 な る べし 、 と 記し まし ませ り 。 し か あれ ば す 

な は ち 、 人 法 の 批判 、 も と も か く の ご と く の 祖 師 の 所 判 の ご と く 、 習 移す 
べし 。 い ま の よ に 、 因 果 を し ら ず 、 業 報 を も あきらめ ず 、 三 世 を し ら ず 、 & 
避 を わき ま へ ざる 了 邪 見 の と も が ら に 群 す べから ず 。 

After Jayata asked this question, he practiced the true dharma of the 
Tathagata under Kumaralata and eventually became the ancestral mas- 
ter of the twentieth generation. Here, too, the World-Honored One had 

prophesied long ago that the twentieth ancestor would be Jayata. Hence, 
we should learn that our judgments of the buddha dharma are to be just 
like such a decision by the Ancestral Master. We should not associate 
with those who, ignorant of cause and effect in the present period, un- 
clear about actions and their consequences, ignorant of the three times, 
hold a false view that fails to differentiate good from evil. 

[V7:4] {2:615} 

VILOO. BR CRALIR. CVSS, 

“The recompense for good and evil exists through the three times” 
refers to:° 

[V7:5] 

三 時 一 者 順 現 法 受 。 二 者 順次 生 受 。 三 者 順 後 次 受 。 

The “three times”: [karma] (1) experienced in the present; (2) experi- 
enced in the next life; (3) experienced in lives after the next. 

  

2 “The recompense for good and evil” (zen ‘aku shi hd #322 #R): Sections 4-6 here 
correspond to section 4 of the twelve-chapter Shobogenzo text.
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[V7:6] 
これ を 三 時 と いふ 。 俸 祖 の 道 を 修習 する に は 、 そ の 最初 より 、 こ の 三 時 の 
業 報 の 理 を な ら ひ あき らむ る な り 。 し か あら ざれ ば 、 お ほ く あ や まり て 邪 
見 に 塚 す る な り 。 た が だ 邪 見 に 階 す る の み に あ ら ず 、 唱 道 に お ち て 、 長 時 の 
震 を うく 。 績 善 根 せ ざる あ ひ だ は 、 お ほ く の 功徳 を うし な ひ 、 HOI, 
ひさ し くさ は りあ り 、 を し か ら ざ ら め や 。 この 三 時 の 業 は 、 善 剖 に わた る 
な り 。 

These are called the “three times.” In practicing the way of the bud- 
dhas and ancestors, from the outset, we learn and clarify the principle of 
actions and consequences over these three times. Where this is not the 
case, many are mistaken and fall into false views. Not only do they fall 
into false views, but they fall into the evil paths and suffer for a long 
time. So long as they do not maintain their good roots, they lose much of 
their merit and long have obstacles on the path to bodhi. How regretta- 
ble! The actions of these three times include both good and evil. 

* OK OK OK OK 

[V7:7] 

53 Nie Se. GR, RICE PR, BIR IER RR, EG IIE 
法 受 業 。 

Of the first, “karma experienced in the present,” it is said,” 

When the karma is performed and develops in this life, and Its ripened 
fruit 1s experienced in this life, 1t is called “karma experienced in the 
present.” 

[V 7:8] 

い は く 、 人 あり て 、 あ る い は 善 に も あれ 、 あ る い は 悪 に も あれ 、 こ の 生 に 
つく り て 、 す な は ちこ の 生 に その 報 を うく る を 、 順 現 法 受 業 と いふ 。 

That is, when a person performs [an act] in this life, be it good or evil, 
and receives the recompense in this life, it 1s called “karma experienced 
in the present.” 

[V7:9] 

eC YO THAIS DIT SPI, 

An example of doing evil and receiving [the consequences] in this life: 

  

3 “karma experienced in the present” (jungen hd jugo IIABLiKS =): This and the 
following two sections correspond to sections 5-7 of the twelve-chapter Shobdgenzo 
text.
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[V7:10] {2:616} 

SARA. AWS. KAR, PPS AR, BRR. HERA. BIA 
A—RERP. TLE, FOTERA, WA. ARANSE, HATER, a 
e@ Rin, WAS. HSH, DRAB, BRS. ZOD, RRS 

或 有 異 心 、 吾 今 於 次 終 無 部 意 。 即 前 捧 取 、 ARP. HMR. Tae 
巳 、 取 諸 根 条 、 竹 随 所 食 。 OTA. RMB, Wee. MONE, 

至 第 七 日 、 天 晴 路 現 。 人 有 負 心 、 熊 既知 巳 、 復 取 甘 条 、 飽 血 骨 之 、 送 至 林 
外 、 懇 勲 告 別 。 人 跳 謝 日 、 何 以 報 。 熊 言 、 我 今 不 須 人 報 、 但 如 比 日 我 護 溢 
HY. ween, ORR, HeAaeG. FARE PIU, 進 二 猟 師 、 問 日 、 山 中 
見 何 更 獣 。 橋 人 倫 日 、 我 赤 不 見 人 鱗 獣 、 唯 見 一 態 。 猟師 求 請 、 能 示 我 不 。 機 
人 答 日 、 若 能 奥 三 分 之 二 、 吾 常 示 梁 。 狼 師 依 許 。 相 奥 倶 行 、 葛 害 熊 命 、 分 
A= TeAPIFRRRHEA, BSA, SRR, MRT, MERE. 
猟師 危 忙 、 驚 問 所以 。 MRARO MR. Rake, IRE, AEA. MBER 
AE KR, eS Te, Pea. PR, eS RBH SE EL A) it 
僧 伽 藍 。 時 僧 上 座 、 得 妙 願 逢 、 即 時 入 定 、 観 赴 何 肉 、 即 知 赴 興 一 切 衆生 作 
ABA. KEMA, BRE. UIA, RR, HAH. BER 
eo eC SRE FER, WOES. PETRA, BRERA, 方 受 

There was once a woodcutter who, having entered the mountains and 
encountering a snowstorm, became disoriented and lost his way.* Time 
passed, and the sun set; the snow was deep, it was bitter cold, and he 

was on the verge of death. Upon entering a dense grove, he came upon 
a bear that had long been living in the grove. Its body was a dark blue; 
its eyes, like twin torches. The man was terrified that he was about to 
lose his life; but this was in fact a bodhisattva that had manifested in 

the body of a bear. Seeing his fear, 1t reassured him, saying, “Do not 
be afraid. Parents may be disloyal to their child, but I will never think 
of harming you.” 

Then it approached and grasped him, brought him into a cave, and 
warmed him. After it had revived him, it brought him roots and fruits, 

urging him to eat all he could. Concerned that his chill was not thawed, 
it embraced him and lay down. For six days, it cared for him like this. 
On the seventh day, the weather cleared, and the path appeared. The 
man wished to return; and the bear, realizing this, again brought him 
sweet fruits and fed him as a parting gift. Accompanying him to edge of 
the grove, it bade him a polite farewell. The man kneeled and thanked 
it, saying, “How can I repay you?” 

The bear said, “I don’t need any repayment. I only ask that, just as I 
have protected your body these last days, you will do the same for my 
life.” The man politely agreed. 

  

4 There was once a woodcutter (s6 u saish6 sha @AERHEA): This section corre- 
sponds to sections 8 and 9 of the twelve-chapter Shob6genzo text.
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Bearing his wood and descending the mountain, he met two hunters, 
who asked him, “What beasts have you seen 1n the mountains?” 

The woodcutter replied, “I haven’t seen any beasts except a bear.” 

The hunters asked him, “Can you show us?” 

The woodcutter replied, “If you give me two-thirds, III show you.” 

The hunters agreed, and they went together. Eventually, they took 
the bear’s life and divided its meat into three. When the woodcutter 
went to take the bear meat with his two hands, by the force of his evil 
deed, both his arms fell off, like pearls from a severed string, like lotus 
roots cut off. The hunters were panic-stricken; alarmed, they asked the 

reason. The woodcutter, ashamed, related in full the details. The two 

hunters reproached the woodcutter, saying, “It showed you such great 
kindness; how could you commit such treachery? It’s strange that your 
entire body didn’t decompose.” 

Thereupon, the hunters both donated their meat to a samgharama. At 
the time, the senior seat of the monastery had attained the wondrous 
wisdom that knows at will. He immediately entered into meditation 
and saw what meat it was, realizing that 1t was the flesh of a great 
bodhisattva who offered benefit and joy to all living beings. Imme- 
diately emerging from meditation, he reported this to the assembly. 
Hearing it, the assembly was amazed. Collecting fragrant kindling, 
they cremated the flesh. Collecting the remaining bones, they erected 
a stiipa and paid obetsance and made offerings to It. 

One who commits an evil deed such as this will surely experience its 
fruit, whether in the ensuing continuum or a continuum beyond. 

[V7:11] {2:617} 
か く の ご と く な る を 、 回 業 の 順 現 報 受 業 と な づく 。 お ほ よ そ 因 を えて は 、 
報 を ここ ろ ざ すべ べし 。 他 に 思 し て は 、 報 を も と むる こと な か れ 。 い ま も 思 

ある 人 を 逆 害 を く は へ ん と せん 、 そ の 加 業 、 か な ら ず うく くき な り 。 R 
生 、 な が くい ま の 槍 人 の ここ ろ な か れ 。 林 外 に し て 告別 する に は 、 い か が 
し て この 恩 を 謝 す べき 、 と いふ と い へ ども 、 や ま の ふも と に 狼 師 に あう て 
は 、 二 分 の 肉 を むさ ぼる 。 貧 欲 に ひか れ て 、 大 恩 所 を 害 す 。 在 家 ・ 出 家 、 
な が く こ の 不知 思 の ここ ろ な か れ 。 回 業 カカ の きる と ころ 、 雨 手 を 秘 ず る こ 
と 、 力 勉 の きる より も は や し 。 

Cases such as this are called “karma experienced in the present” for 
an evil action.’ In general, when receiving a kindness, we should aim to 
repay it; but, in being kind to another, do not seek repayment. As in the 
present case, one who would betray and harm a person who has shown 
kindness will inevitably experience the evil karma. May living beings 
  

5 Cases such as this (Kaku no gotoku naru 2*< O-& < 724): Sections 11-16 here 
correspond to sections 10-15 of the twelve-chapter Shobdgenzo text.
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never have the mind of this woodcutter! In bidding farewell at the edge 
of the grove, he asked how he could thank [the bear] for its kindness; 
yet, on meeting the hunters at the foot of the mountain, he craved two 
parts of its meat. Drawn by this craving, he harmed one who had shown 
him great kindness. May householders and renunciants never have this 
mind that does not recognize kindness! The cutting of his two arms by 
the power of his evil karma was faster than cutting by a sword. 

[V7:12] 

I OARICHeO<C 0 CTC, BERS, BREA SBI, 

An example of doing good and receiving good recompense tn this life: 

[V7:13] 

Ey BE BA He eR 00 a dE, A PA 5 i 3 PT RIS SL BE AE Be Be 
A. RAGA, FlSeFa. te. AB. MRE, ERE PABM a 
FRE. Fete. SR BH, GIB ROH, IRA. A, 
業 力 政 、 令 此 黄門 即 復 男 映 。 深 生 鹿 悦 、 尋 本 城内 、 侍 立 宮 門 、 MRE 
mABR EMA, BATH, Mem RSLS, EHRS. EWE 
財 、 韓 授 高 官 、 令 知 外事 。 如 直 善 業 、 要 待 相 績 、 或 度 相 績 、 BEER, 

Long ago, in the Land of Gandhara under King Kaniska, there was a 
eunuch who permanently served as overseer of internal affairs. Once, 
when he was outside the city, he saw a herd of fully five hundred oxen 
coming into the city. He asked the herdsman, “What are these oxen 
for?” 

He replied, “These oxen are going to be castrated.” 

At this, the eunuch thought to himself, “Due to my past evil deeds, 
I have received this non-male body. Now, I should use my wealth to 
rescue these oxen from their misfortune.” 

He thereupon redeemed them and had them all released. By the power 
of this good deed, the eunuch immediately recovered his male body. 
Overjoyed, he returned to the city. At the palace gate, he dispatched 
a messenger to the king requesting an audience. The king had him 
summoned and, thinking [his request] strange, asked him the reason. 
Thereupon, the eunuch reported the above incident in full. The king 
was delighted; he lavished him with precious gifts, promoted him to 
high rank, and put him in charge of external affairs. 

One who commits a good deed such as this will surely experience its 
fruit, whether in the ensuing continuum or a continuum beyond.
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[V7:14] 
HEOeaDICLYIMA, FBOR, FLORE(CHH ANH, TKSA, 
果 を うく 。 い は ん や 思 田 を う や まひ 、 徳 田 を う や まひ 、 も ろ も ろ の 和 善 を 1 
せん を や 。 か く の ご と く な る を 、 善 の 順 現 法 受 業 と な づく 。 BIC EY Bl 
より て 、 か く の ご と く の こ と お ほか れ ど 、 つ くし あ ぐ る に いと まあ ら ず 。 

We see clearly here that, while the body of an ox is not something to 
prize, the person who comes to its rescue experiences a good fruit. How 
much more so one who practices various good deeds honoring the fields 
of kindness or the fields of merit. Such cases are called good “karma 
experienced in the present.” Although there are many such cases, both of 
good and of evil, there is no time here to give them all. 

we
 

DKK
 

「1
 

* Kk KOK OK 

[V 7:15] {2:618} 

ARK ES SA. GR. SEILER, RBI ER RAR, GIR 

Of the second, “karma experienced in the next life,” It 1s said, 

When the karma ts performed and develops in this life, and its ripened 
fruit is experienced tn the next life, it 1s called “karma experienced in 
the next life.” 

[V7:16] 

い は く 、 も し 人 あり て 、 こ の 生 に 五 無間 業 を つく れる 、 か な ら ず 順次 生 に 
地獄 に お つる な り 。 順次 生 と は 、 こ の 生 の 、 つ ぎの 生 な り 。 傘 の つみ は 、 
順次 生 に 地獄 に お つる も あり 、 ま た 順 後 次 受 の ひく べき あれ ば 、 順 次 生 に 
地獄 に お ちず 、 順 後 業 と な る こと も あり 。 こ の 五 無間 業 は 、 さ だ め て 順次 
生 受 業 に 地獄 に お つる な り 。 順次 生 、 ま た 第 二 生 と も 、 こ れ を いふ な り 。 

That is, when a person commits the five deeds of the uninterrupted 
hell, he or she necessarily falls into that hell in the next life. “The next 
life” refers to the life after this life. There are other offenses for which 
one falls into hell in the next life; there are also cases in which, when 

it [is karma that] involves experience in lives after the next, instead of 
falling into a great hell in the next life, it becomes karma of subsequent 
lives. These five deeds of the uninterrupted hell are invariably “karma 
experienced in the next life,” for which one falls into the hell. “The next 
life” is also referred to as “the second life.”
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[V7:17] 

FER ELV SIL, RR, CRE SRT, CUM Ai, TARR 
僧 。 こ れ を 五 無 間 業 と な づく 、 ま た 五 逆 罪 と な づく 。 は じ め の 三 は 、 和 殺生 
な り 、 第 四 は 、 殺 生 の 加 行 な り 。 如来 は 、 いか に も 人 に ころ され させ た ま 
は ず 、 た だ 映 血 を い だ す を 逆 と す 。 中 天 な き は 、 最 後 映 菩 隊 ・ 鶴 史 多 天 一 
A ATS ie ACU atte 伽 ・ 飾 凡 な り 。 第 五 破 僧 罪 は 、 虚 誕 語 な り 。 この 

五 逆 、 か な ら ず 順次 生 受 業 に 地獄 に お つる な り 。 

The five deeds of the uninterrupted hell:° (1) killing one’s father; (2) 
killing one’s mother; (3) killing an arhat; (4) spilling the blood of a bud- 
dha’s body; (5) disrupting the samgha of the dharma wheel. 

These are called “the five deeds of the uninterrupted hell”; they are 
also called “the five heinous offenses.” The first three are the taking of 
life; the fourth 1s the precursor to taking life: a tathagata is by no means 
killed by anyone, but merely causing him to bleed 1s considered a hei- 
nous offense.’ Those who do not experience premature death are bodhi- 
sattvas in their final bodies, bodhisattvas bound to one more life in Tusita 

Heaven, those in the Northern Continent, Jyotiska, and the Buddha’s 

physician.® The fifth [offense], disrupting the samgha, 1s false speech. 
These five heinous offenses are invariably karma experienced in the next 
life, for which one falls into hell. 

[V7:18] 
提 婆 達 多 は 、 こ の 五 無 開業 の な か に 三 を つく れ り 。 い は く 、 蓮 華 色 比 丘 尼 
RIBIAF, “OWE, Kb Hee72 0, CHER HRS LCT, HEA 
aTRIF TC. HHA DDI ALE THEXOALT, BAL ES lcwbican 
られ て 、 く だ け ぬ 、 そ の くだ け 、 ほ と ば し り て 、 如 來 の 足 指 に あ た れ り 、 
  

6 five deeds of the uninterrupted hell (go zz ん ez go 五 無 間 業 ): This list corresponds 
to section 16 of the twelve-chapter Shodbdgenzoé text. The remainder of this section, how- 
ever, differs markedly from section 17 of that text — the exception being the last sen- 
tence here, which parallels the first sentence of that section. 

7 precursor to taking life (sesshd no kegy6 EMIT): Taking egy6 加 行 in the 
sense of a preliminary action — presumably, in the sense that wounding 1s “preliminary” 
to killing. 

8 Those who do not experience premature death (chiiyo naki PR7z& ): These and 
other such fortunates are listed in the Jushe lun song shu lun ben (23 ia SGtaaA, by 
Yuanhui 周 (fl. 8th c.), T.1823.41:885a2-11. 

Northern Continent (Hokushi ACU): I.e., Uttarakuru (Hokkuroshii AC{E ASU), the con- 
tinent lying to the north of Mount Sumeru in Buddhist cosmology, whose inhabitants 
enjoy a lifespan of a thousand years; see Supplementary Notes, s.v. “Four Continents.” 

Jyotiska (Judaika 樹 提 伽 ): The wealthy householder who avoided death at the hands of 
Ajatasatru by becoming a bhiksu, as predicted by the Buddha. 

the Buddha’s physician (butsu i 483): The famous physician Jivaka (Giba @), who 
was rescued from death as an infant and went on to serve as physician to King Bimbisara 
and the Buddha.
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Efe sn, 血 、 ま さ に いづ 。 これ 、 出 修身 血 罪 な り 。 HSAMOMEE 
百人 を か た ら ひ て 、 伽 耶 山 頂 に ゆき て 、 別 競 磨 を つく る 、 こ れ 、 破 僧 罪 な 
り 。 この 三 逆 罪 に より て 、 阿 鼻 地 獄 に お ちぬ 。 いま に 無間 の 苦 を うく 。 四 

俺 の 提 婆 達 多 、 な ほ 阿 具 に あり 。 

Devadatta committed three of these five deeds of the uninterrupted 
hell.? That is, he killed the Bhiksuni Utpalavarna. This bhiksuni was a 

great arhat. This represents the offense of killing an arhat. He sought 
to kill the World-Honored One by throwing a rock at him; the rock, 
blocked by a mountain deity, shattered, and the fragments scattered, 
striking the Tathagata’s toes, injuring them, and spilling his blood. This 
is the offense of spilling the blood of a buddha’s body. He convinced 
five hundred ignorant new bhiksus to go with him to Mount Gajasirsa 
to form a separate karma; this is the offense of disrupting the samgha.'° 
On account of these three heinous offenses, he fell into the avici hell, 

and even now experiences uninterrupted suffering. There are Devadattas 
under four buddhas in avici. 

[V7:19] {2:619} 

(E(MBELE. COA. BA BRB eT OIC, 無 根 波 維 夷 の 法 を も 
て す 。 世 尊 み づか ら 、 い さめ まし ます 、 鞍 王 きた り て 、 制 すれ ども や ま 
ず 。 二 尊 者 を 謗 し て 、 地 獄 に お ちぬ 。 

In this life, Bhiksu Kokalika slandered Sariputra and Maudgalyaya- 
na, groundlessly accusing them of a pardjika offense.'' Although the 
World-Honored One admonished him, and the Brahma King came and 
suppressed him, he did not stop. He slandered the two venerables and 
fell into hell. 

[V7:20] 
DUAL, BRO L ki, BURELICK OC, 阿鼻 地獄 に お つ 。 か く 
の ご と く な る を 、 順 次 生 受 業 と な づく 。 

Because the bhiksu of the fourth dhyana slandered the Buddha as he 
approached the end of his life, he fell into the avici hell.'* Such a case is 
called “karma experienced in the next life.” 
  

9 Devadatta (Daibadatta #2iZZ): The treatment of Devadatta is much expanded in 
the twelve-chapter Shdbdgenzo text, extending from section 17 through the first sentence 
of 23. 

10 separate karma (betsu konma *!|#%/): l.e, a ritually distinct clerical order, another 

samgha. 

11 Bhiksu Kokalika (Kukari biku {2.0 tt Er): This section parallels material in section 
23 of the twelve-chapter Shobdgenzo text. 

12 bhiksu of the fourth dhyana (shizen biku Uivett fF): This section corresponds to 
section 24 of the twelve-chapter Shobdgenzo text, sections 25 and 26 of which provide a 
discussion, lacking here, of the meaning of “uninterrupted” (mugen #EfAl).
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* OK Ok OK OK 

[V7:21] 
f KIWRRKRS SA, Ge, ASIC FR, BRR EL BKRRSR UE. BE 
eC, BE TBD, SRA, EG IPR KR, 

Of the third, “karma experienced in a life after the next,” It is said,'° 

When the karma ts produced and developed tn this life, and its ripened 
fruit 1s experienced in the third life, or in the fourth life, or after these, 

even after a hundred thousand kalpas, it 1s called “karma experienced 
in a life after the next.” 

[V 7:22] 

VIS, AbD TT, LOBEL, HAWILEB(CbSN, SAVILLE OH 
れ 、 造 作 し を は れ り と い へ ども 、 あ る い は 第 三 生 、 あ る い は 第 四 生 、 乃 至 
百 千 生 の あ ひ だ に も 、 善 悪 の 業 を 感ずる を 、 順 後 次 受 業 と な づく 。 菩薩 の 
三 移 示 の 功徳 、 お ほ く 順 後 次 受 業 な り 。 か く の ご と く の 人 道理 、 し ら ざ る が 
ご と き は 、 行 者 、 お ほ く 疑 心 を いだく 。 いま の 閣 夜 多 尊 者 の 、 在 家 の と き 
の ご と し 。 も し 奏 摩 羅 多 尊 者 に あ は ず ば 、 そ の うた が ひと けが た か らむ 。 
行者 、 も し 思 慌 、 そ れ 善 な れ ば 、 悪 、 す な は ち 滅 す 。 そ れ 、 加 思 惨 す れ 
ば 、 善 、 す みや か に 滅する な り 。 

That is, while a person may complete an act, be it good or evil, in this 
life, he or she will experience the good or evil karma in the third life or in 
the fourth life or even during as many as a hundred thousand lives — this 
is called “karma experienced in a life after the next.” The merit of the 
bodhisattva’s three asamkhyeya kalpas is mostly karma experienced in 
a life after the next. When they do not recognize this truth, practitioners 
often harbor doubts. Such was the case here with Venerable Jayata when 
he was a householder. Had he not encountered Venerable Kumaralata, 

his doubts would have been difficult to overcome. 

When the practitioner’s thoughts are good, evil will quickly disappear; 
when he or she has evil thoughts, good will quickly disappear. 

[V7:23] {2:620} 
BSRRMGA A. TIMES, —MIER. (ESTA. R-RP, MES 
11. RBIER (PBITA. RODD. RIPE, KREIES. (ESTA 臣 
AA, WARK BRAK, MARE aA, em. ka, 1h 
修善 行 、 未 管 作 問 、 ERE, MARAI PARA, RRS. REA 
順 後 次 受 剖 業 今 惑 逆 、 此 地獄 中 有 現 前 。 即 目 憶 念 一 映 巳 座 所 修善 業 、 深 生 
Ae. ARPS ES ena, MUR P A, BIRR, KPA, CRSA. 従 
bart, AGRE. 

13 “karma experienced in a life after the next” (jun goji ju 26 IIA{Z RZ): From this 
section through section 26, our text closely parallels sections 27-32 of the twelve-chapter 
Shobogenzo text. 
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Long ago in the Land of Sravasti, there were two people, one who 
always did good, and one who always did evil. The one who practiced 
good deeds throughout his life constantly practiced good deeds and 
never did evil; the one who did evil deeds throughout his life always 
did evil deeds and never practiced good. When the one who practiced 
good deeds was approaching the end of his life, because of the power 
of bad karma experienced 1n a life after the next, there suddenly ap- 
peared before him his intermediate state 1n a hell. Thereupon, he had 
this thought, “Throughout this life, I have constantly practiced good 
deeds, never doing evil; I should be born 1n a heaven. Why 1s this inter- 
mediate state appearing before me?” He then gave rise to the thought, 
“Surely, it must be because karma experienced tn a life after the next 
has now matured that this intermediate state in hell has appeared be- 
fore me.” He reflected on the good deeds he had done throughout his 
life and felt profound joy; and, due to the appearance of this excellent 
good thought, the intermediate state in hell vanished, and an nter- 

mediate state in heaven suddenly appeared before him. When his life 
ended, he was born in a heaven. 

[V7:24] 
= OVNEBZITOOL, WBKRED, ZEDOTIC ARD, PRH(7H YI 
る と お も ふ の み に あら ず 、 さ ら に すす みて お も は く 、 一 映 の 修善 も また 、 
さだ め て の ち に うく 太 し 。 ふ かく 苺 喜 す 、 と は これ な り 。 こ の 憶 念 、 ま こ 
と な る が ゆえ に 、 地 獄 の 中 有 す な は ちか くれ て 、 天 趣 の 中 有 だ たちまち に 現 
前 し て 、 い の ち 、 を は り て 、 天 上 に む ま る 。 こ の 人 、 も し 悪人 な ら ば 、 fh 
終 の と き 、 地 獄 の 中 有 現 前 せ ば 、 お も ふ べ べし 、 わ れ 一 映 の 修善 、 そ の 功徳 

な し 、 和 善悪 あら な に は 、 い か で か われ 地獄 の 中 有 を みん 。 こ の と き 、 因 果 
を 接 無 し 、 三 宮 を 骨 謗 せん 。 も し か く の ご と く な ら ば 、 す な は ち 命 終 し 、 
地獄 に お つべ し 。 か く の ご と く な ら ざ る に より て 、 天 上 に うま る る な り 。 
この 人 道理 、 あ きら めし る 記し 。 

This person who had constantly done good deeds not only thought that 
he was surely to experience what is experienced in a life after the next, 
but went on to think that the good he had practiced throughout his life 
would also surely be experienced thereafter; his feeling “profound joy” 
refers to this.'* Because this reflection was a true one, the intermediate 

state in hell disappeared, an intermediate state in heaven suddenly ap- 
peared before him, and, when his life ended, he was born in a heaven. 

Had this person been an evil person, when his life ended and an inter- 
mediate state in hell appeared before him, he would have thought, “The 
good I practiced throughout my life produced no merit; if good and evil 
exist, why do I see an intermediate state in a hell?” At this time, he would 

  

14 what is experienced in a life after the next (jungo jigo JIK{R KR): Reading jungo 
7 の z 順 後 次 受 .
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be denying cause and effect and disparaging the three treasures. Had this 
been the case, his life would have ended forthwith, and he would have 

fallen into a hell. Because this was not the case, he was born in a heaven. 

We should clearly recognize this truth. 

[V7:25] {2:621} 

(ER(TA, Hen, RRS RAK, MARR PASAT (EVES. 
K-FP. APRIT. REIES, BEHIRK, MMA PARA, RRC 
BL HERS RRAAR, BRAK, KRPA, BAIR, HORA, a 
現 前 。 従 此 命 終 、 生 が 地獄 。 

When the one who had done evil deeds was approaching the end of his 
life, because of the power of the good karma experienced tn a life after 
the next, there suddenly appeared before him his intermediate state in 
a heaven. Thereupon, he had this thought, “Throughout this life, I have 
always done evil, never practicing good; I should be born in a hell. 
Why ts this intermediate state appearing before me?” He then gave rise 
to a false view that denied good and evil as well as their ripened fruits. 
By the power of this false view, the intermediate state in heaven 1m- 
mediately died out, and an intermediate state in hell suddenly appeared 
before him. When his life ended, he was born in a hell. 

[V7:26] 

この 人 、 い ける ほど 、 つ ね に 悪 を つく り 、 さ ら に 一 善 を 修 せ ざる の み に あ 
ら ず 、 合 終 の と き 、 天 趣 の 中 有 の 現 前 せる を みて 、 順 後 次 受 を し ら ず 。 わ 
れ 一 生 の あ ひ だ 、 悪 を つく れ り と い へ ども 、 天 趣 に む ま れん と す 、 は か り 
し り ぬ 、 さ ら に 善悪 な か り け り 。 か く の ご と く 善 悪 を 援 無 する 邪 見 力 の ゆ 
え に 、 天 趣 の 中 有 た ち ま ち に 了 多 し て 、 地 獄 の 中 有 す み や か に 現 前 し 、 い 
の ち 、 を は り て 、 地 獄 に お つ 。 これ は 邪 見 の ゆえ に 、 天 趣 の 中 有 、 か くる 
る な り 。 

Not only had this person throughout his entire life always committed 
evil and never performed a single good deed, but, seeing the appearance 
of his intermediate state in a heaven, he failed to recognize it as [kar- 
ma] experienced in a life after the next. [Seeing that] although he had 
committed evil his entire life, he was about to be born in a heaven, he 

concluded that there was no good or evil. Because of the power of his 
false view that denied good and evil in this way, the intermediate state 
of heaven immediately died out, an intermediate state of hell quickly 
appeared, and, when his life ended, he fell into a hell. Here, the interme- 

diate state of heaven vanished because of a false view.
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[V7:27] 

LYMMssg Rib, THADRSTMBAES oO ERDN. WDES DA 
BL. WDTROAMEREL DESO TECBATAL. EOHKCREE 
L. PES & ee LL StS LOST SO. CSIC INBAEY. 
ESICLARL, GFEDDDBR, BEDRL. BoRL, WKASICHBA 
KBHC, OLS BRERA. ELD S ODOR, BROS YVEMS 
BIC OT EBDO BORHSZADOF LPBMTSICLY CT, BRO 
感 得 せ さ ざる に は あら ず 。 

Thus, practitioners must never hold false views.'? What are false views 
and what correct views — we should study this for as long as we live. 
First of all, denying cause and effect, denigrating buddha, dharma, and 
samgha, denying the three times and liberation — these are all false 
views. We should recognize that we do not have two or three selves in 
this life. What a waste, then, foolishly to fall into false views and mean- 
inglessly suffer evil karma. By believing while committing evil that it is 
not evil and falsely thinking that there will be no evil recompense, we 
cannot but suffer the evil recompense. 

* KOK OK 

[V7:28] {2:622} 

A A Ras, lS Fie, AB, ST BUSERR AIR Ze. ANT ZA IB aI. 
Agent Be + SAKE, TERRA. ROD. KEFRMARKE K 
Be. RON EARZS, RB. KM, ME, Re, RK, ARE 
Keo (RG, RUE Rtas. (RATCIFA, (ONE, RBI. 一 
生 更 無 殊 。 

The officiant Haoyue asked Reverend Jingcen of Changsha, “A worthy 
of old has said, 

If you’ve understood, the karmic hindrances are fundamentally empty; 

If you haven’t understood, you have to repay your outstanding debts.'° 

How then could those like the Worthy Simha and the Great Master, the 
Second Ancestor, have repaid their debts?” 

Changsha said, “The Most Virtuous One has not understood ‘funda- 
mental emptiness.’” 

Haoyue said, “What 1s ‘fundamental emptiness’?” 

Changsha said, “It’s ‘the karmic hindrances.’” 

  

15 Thus (shika areba sunawachi UHL 721k): This section corresponds to 
the last two sentences of section 32 and the first part of section 33 of the twelve-chapter 
SO の の ge7zO text. 

16 The officiant Haoyue (Kdgetsu gubu t& A fk4s): This section corresponds to section 
34 of the twelve-chapter Shobdgenzo text.
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Haoyue asked again, “What are ‘the karmic hindrances’?” 

Changsha said, “They’re ‘fundamental emptiness. ’” 

Haoyue said nothing. Changsha then presented a gatha: 

Nominal existence is from the start not existence; 

And nominal extinction ts also not extinction. 

Nirvana and repayment of debts 
Are of one nature, without any difference. 

[V7:29] 
長沙 の 答 は 答 に あら ず 、 鳩 摩 維 多 の 、 閣 夜 多 に し めす 道理 な し 。 し る 
し 、 業 障 の むね を し ら ざ る な り 。 仏 祖 の 見 孫 、 修 誇大 道 する に は 、 ま づか 
な ら ず この 三 時 の 業 を あき ら め し らむ こと 、 鳩 摩 維 多 尊 者 の ご と く な る べべ 
し 。 す で に これ 祖 宗 の 業 な り 、 魔 怠 す べから ず 。 この ほか 人 在 定 業 あ り 、 ま 
た 八 種 の 業 あ る こと 、 ひ ろく 参 持 すべ し 。 い まだ この 業 報 の 道理 あき ら め 
さら むと も が ら 、 み だ り に 人 天 の 導 師 と 舟 す る こと な か れ 。 

Changsha’s answer was not an answer; it lacks the principle that Ku- 
maralata taught to Jayata.'’ We should understand that he does not un- 
derstand the meaning of the “karmic hindrances.” 

In practicing and verifying and pursuing the way, descendants of the 
buddhas and ancestors should first of all clarify the karma of the three 
times, as did Kumaralata.'® Since it is the karma of our ancestors, we 

should not neglect it. In addition, we should study extensively that there 
are the eight types of karma of indeterminate karma and the rest. Do not 
rashly name as the teachers of humans and devas those who have not 
clarified the principle of actions and their consequences. 

[V7:30] 

か の 三 時 の 愚 業 報 、 か な ら ず 感 ず べ し と いえ ども 、 僚 悔 す る が ご と き は 、 
重 を 甲 じ て 軽 受 せ すし む 、 ま た 減 罪 清 浮 な らし むる な り 。 善 業 ま た 、 随 喜 す 
れ ば いよ いよ 増長 する な り 。 これ みな 作業 の 黒白 に まかせ た り 。 

Although we are sure to experience that recompense of evil karma in 
the three times, those who repent transform serious [offenses] to minor 
[recompense] or extinguish offenses and purify them.'? And, good kar- 

  

17 Changsha’s answer (Chosha no kotae fi» &): The criticism of Changsha here is 
much expanded in the twelve-chapter Shobdgenzo text, over sections 35-38. 

18 In practicing and verifying and pursuing the way (shushd bendo suru ni (Zaz 
8 4 (Z): The remainder of this section corresponds roughly to section 39 of the 
twelve-chapter Shobogenzo text. 

19 that recompense of evil karma in the three times (kano sanji no akugopp6 79 
=O) BES XR): This section corresponds to material in section 41 of the twelve-chapter 
Shob6genzo text
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ma, if we rejoice in it, increases. This all depends on whether “the karma 
you have done” is “black or white.’”° 

[V7:31] 
i#MS, PACS, MEEKC, ARCH, ROEAS, ASEM, 
CMe ARR, CHE, SRA, BOE, SHRM 是 
MAEM RHR, SER Ze, REAR, MRE. Bea 

受 。 

The World-Honored One said,”! 

Though you pass through a hundred kalpas, 
The karma you have done will not disappear: 
When causes and conditions come together, 
You will naturally experience the fruits of your deeds. 

You should know that, if your deeds are pure black, you will get pure 
black ripened fruits; if your deeds are pure white, you will get pure 
white ripened fruits; if your deeds are black and white, you will get 
mixed ripened fruits. Therefore, you should avoid pure black, as well 
as black and white, deeds and should strive to practice pure white 
deeds. 

At that time, the great assembly, having heard the Buddha’s speech, 
rejoiced, believed, and accepted tt. 

IE YEAR tex = BERS oR /\ 
Treasury of the True Dharma Eye 

Karma of the Three Times 
Number 8 

{2:623} 

GRIESE ALA, ER KESZRBERER ZZ, eR 
Copied this in the Head Seat’s Quarters of Eihetji; the ninth day of the 
third month of the junior water year of the ox, the fifth year of Kenchd 

[8 April, 1253]. Ejo°° 

  

20 “the karma you have done” is “black or white” (sagd no kokubyaku (E34 A): 
Introducing the Buddha’s words in the next section. 

21 The World-Honored One (Seson tt®%): This section parallels section 40 of the 

twelve-chapter Shobogenzo text. 

22 This colophon is not found in the twelve-chapter Shobdgenzo text. Like that text, this 
sixty-chapter Sh6bdgenzo version lacks a colophon by Dogen.
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