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PRrREEACE

This volume contains reference materials produced by the Soto Zen Text
Project in the course of its work on the translation of the Shobogenzo.
Unlike the seven volumes of translation, which reflect the combined la-
bors of the Project team, this eighth volume is largely the work of two
Project members, William M. Bodiford and T. Griffith Foulk. Professor
Bodiford is the author of the essay “Introduction to the Shobogenzo,”
which provides a detailed textual history of the Shobogenzo; he has also
compiled useful appendices providing a chronology of dates associated
with Dogen and the Shobogenzo, and an index to the chapters of the
Shobogenzo in the various redactions in which they are found. Professor
Foulk has provided an extensive set of Supplementary Notes on some of
the expressions appearing in the Shobogenza, including information on
sources and interpretations. It is our hope that these materials will prove
helpful to readers who seek a more detailed understanding of the work

we have translated here.
Carl Bielefeldt
Editor



CONVENTIONS

This publication is an annotated translation, in seven volumes, of one
hundred three texts of Dogen’s Japanese Shobogenzo, plus an additional
volume containing an introduction, supplementary notes, appendices,
and list of works cited. The translation is based on the edition of the
Shobogenzo published in Kawamura Kodo ¥ %38, ed., Dogen zenji
zenshii 18 TR 24, vols. 1-2 (Tokyo: Shunjusha, 1991, 1993), cited
herein as DZZ.1 and DZZ.2; volume and page numbers of this edition
are noted in braces at the corresponding locations in the translation.

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

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

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

Sanskrit, Chinese, and Japanese terms appearing in the Oxford En-
glish Dictionary (3™ edition) are considered to have been adopted into
English; other such terms are treated as foreign words and rendered in
italics. Romanization of all such terms, whether treated as foreign or
English, is given with diacritics.

With some exceptions, Chinese transliterations of Sanskrit terms are
rendered as romanized Sanskrit. Indic proper nouns, whether transliter-
ated or translated in the Chinese, are rendered as their presumed origi-
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nals where possible; the reader is warned that some such reconstructions
are unattested and speculative.

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

Romanized readings of the Japanese text given in the notes follow
wherever possible the ruby (furigana) in Kawamura’s text; readings not
provided by Kawamura are based on Zengaku daijiten f5 X &£ 8 (1978)
and/or Kato Shiko MEERE, Shobogenzo yogo sakuin IEIERR R FE 3R
51 (1962).

Citations of T. (Taishé shinshii daizokyo X IEH 1§ K jE#S) are from the
SAT Daizokyo Text Database (https://21dzk.l.u-tokyo.ac.jp/SAT); cita-
tions of ZZ. (Dainihon zokuzokyo K B AR#ijEifs) are from the CBETA
Hanwen dazangjing {83 Kigi#E (http://tripitaka.cbeta.org).

The Kawamura edition provides colophons from several sources, some
following the relevant chapter, some in the head notes of the chapter,
some in the collation notes (honbun koi A<3CHE) for that chapter in the
end matter of DZZ.1 and DZZ.2. For the convenience of the reader, this
translation collects these colophons (and occasionally others omitted by
Kawamura) at the end of each chapter. Colophons without attribution are
assumed to have been written by Dogen.
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INTRODUCTION TO THE SHOBOGENZO
by William M. Bodiford

Preface

In 1252, the Japanese Zen master Dogen &t (1200-1253) completed
the final ordering and revisions of his life work, the Shobogenzo 1EIEHR
5 (Treasury of the True Dharma Eye). It was, and is, an audacious title.
In the Chinese Buddhist literature of his time, the words “treasury of
the true dharma eye” signified the very essence (eye) of reality, the truth
taught by the Buddha, the ability to perceive that truth, the literature and
lineage of the Buddhist teachers who perceive, teach, and convey that
truth. In short, it is a title that promises to present the religious core of
Buddhism. Moreover, one of the leading and most influential Buddhist
teachers in China already had used this exact same phrase (C. Zheng-
fayanzang) as a title for one of his own publications. Dogen’s title, there-
fore, invited comparison with a very powerful predecessor, a compari-
son that would not be to his advantage. At this time, Dogen was neither
influential nor a leading figure in Japan (much less China). True, as the
scion of an unnamed aristocratic family he did not lack political connec-
tions. And he had gained some local fame for having traveled to China.
The intelligentsia probably could recognize his name, but no more than
that. In fact, it was much worse than that. He had never served as abbot
of a major temple in the civilized center of Japan. Instead, he dwelled
in a remote area far removed from the circles of power and cultural pro-
duction. His death the following year was not noted in the diaries of
any contemporary aristocrats or historians. His writings did not circulate
beyond the reaches of his immediate disciples. He and his writings, as
was the case for so many of his contemporaries, easily could have been
forgotten and lost.

Today, Dogen’s Shobogenzo has become the most often read, cited,
and studied literary work of Japanese Buddhism. Its diverse audiences
approach it with a wide range of expectations. Among followers of the
S6t6 School of Zen, who look to Dogen as their founding patriarch, the
Shobogenzo presents the foremost voice of orthodoxy and institutional
identity. It firmly links modern S6to religious identity to the Buddhist
traditions of China while situating it within a distinctive Japanese milieu.
For social historians, it provides otherwise inaccessible ethnographic de-
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tails regarding Buddhist monastic practices in thirteenth-century China
and Japan. For scholars of historical linguistics, it preserves a unique
trove of evidence regarding the processes by which medieval Japanese
language accommodated and gave new expression to Chinese idioms
and wit. For scholars of religion, it addresses a host of religious and so-
cial issues that resonate throughout the milieu of premodern Japan. For
all readers, its insightful comments and vivid observations, frequently
expressed in novel and even poetic diction, delight the imagination and
stimulate lingering reflections. Its condemnations of all forms of nar-
row mindedness and rejection of gender discrimination inspire us. Its
expositions of old Zen stories, standing in juxtaposition with passages
from well-known scriptures, weave seemingly disparate plot lines into
one another in ways that transform the act of reading. For Buddhists of
all backgrounds, it paints images of wisdom that inspire and instruct.
For any lover of literature, its “universe of language” (Terada 1974) en-
chants literary imaginations. For philosophers, its wordplay, emphasis
on intertextuality, and explorations of the contextual basis of knowledge
suggest a timeless modernity.

For these reasons, Dogen’s Shobogenzo is the premodern Japanese text
that is most often discussed by contemporary theorists. Prominent Jap-
anese intellectuals — such as Watsuji Tetsurd Fist# AR (1889-1960),
Tanabe Hajime HiZot (1885-1962), Akiyama Hanji #k L&t — (1893—
1980), Nishitani Keiji FEAEE (1900-1990), Terada Toru <fHE
(1915-1995), Abe Masao [ IEM (1915-2006) and so forth — have
published influential personal interpretations of its nuances.' The fact
that it is the only premodern work allowed two volumes (not just one)
in the Nihon shiso taikei (Compendium of Japanese Thought; 1970—1982)
— an authoritative sixty-seven volume compendium of primary sources
for the study of traditional Japanese thought issued by the prestigious
publisher Iwanami Shoten — confirms its preeminence and cultural im-
portance. In recent decades, its renown and influence have spread be-
yond Japan. The Shobogenzo already belongs to the world. 1 hesitate to
list all the world’s languages into which it has been translated, in whole
or in part, because any such compilation will rapidly become out of date.

The work has achieved this great prestige in spite of (or, maybe, be-
cause of) the many difficulties it presents to readers (and to translators).

1

See the bibliography for full citations. Regarding philosophical read-
ings of Dogen, see Heine 2020; Kasulis 2011a, 2011b; Kimura 1991; and
Steineck 2018.
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Sometimes passages from the Shobogenzo present us with a Rorschach
test inkblot of language that can be parsed in multiple ways depending
on the background and predispositions of its readers. In addition to the
fundamental, inherent complexity of its core subject matter — the true
nature of existence and our proper role within it— the Shobogenzo suffers
from the same kinds of problems that plague almost all ancient writings.
It comes from a time, culture, and society very different from our own.
It is expressed in a language that people today (including native speak-
ers of Japanese) cannot understand without lengthy study and the aid of
many specialized reference materials. Its textual history and manuscript
traditions have eluded our understanding, while scholars have proposed
contradictory, or even untenable, theories about them. Most of all, the
Shobogenzo has not been served well by the somewhat haphazard ways
that its several surviving manuscript versions were compiled and edited
for publication.

The Sotd Zen Text Project translation of the Shobogenzo is based on the
version of the Shobogenzo printed in the Dogen zenji zenshii (DZZ: Com-
plete Works of Zen Master Dogen) published 1991 to 1993 (in 2 volumes)
by Shunjusha (Tokyo). This version is referred to as the “Kawamura
edition” after the name of its principal editor, Kawamura K5do.> The
Kawamura edition, as will be explained in more detail below, represents
a significant advance over previous editions of the Shobogenzo. It is a
far more reliable and accurate version adhering closely to the Shobo-
genzo that Dogen wrote and intended for posterity. It includes sixteen
supplementary chapters (several not found in any previous compilation)
that provide exegetical support and context to Dogen’s Shobogenzo and
that enable the study of Dogen’s methods of writing and rewriting the
Shobogenzo.

The remainder of this introduction is divided into two main sections.
Crucial information is repeated in each section so that they can be read
independently.

Section I, The Shobogenzo, is addressed to all readers. It presents an
overview of the Shobogenzo and its main features as exemplified by this
translation (and the Japanese text upon which it is based). This overview
is intended to enhance understanding of the translation and maximize
the usefulness of its many annotations and supporting materials. It is

2 The DZZ as a whole was compiled in seven volumes by Kagamishi-
ma Genryii (1912-2001), Sakai Tokugen (1912-1996), and Sakurai Shiiya
(1916-2000).
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hoped that even well-informed readers already familiar with Dogen’s
work will find much new information here.

Section II, Vicissitudes, discusses the evolution of the Shobogenzo and
the life of its author in relationship to its production. In recent years,
scholars have made great advances in their understanding of these top-
ics. Nonetheless, many standard reference works and even recent aca-
demic publications too often repeat outdated information that specialists
now know to be incorrect. Section I will summarize these issues as
they relate to the Shobogenzo and our understanding of it. Anyone who
wishes to understand the Shobogenzo as a product of particular historical,
sociological, or cultural contexts will find this information helpful. An
orientation in these topics is essential for anyone who wishes to trace
the development of the Shobogenzé and chart its rise from obscurity to
renown.

The introduction is followed by six supplements and four appendi-
ces. The supplements provide detailed information on specific topics
of interest primarily to specialists. The appendices present supporting
information in tabular form. The first appendix consists of the tables
(beginning with number 7) that are discussed in Section II. It is followed
by a chronological list of key events (Appendix 2), by a list of Honzan
edition chapters in this translation (Appendix 3), and by an index of
chapter titles (in Japanese and in their English translations; Appendix 4).
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I. Tue SHOBOGENZO

For the purposes of this introduction, it is helpful to think of the Shébo-
genzo as existing in two main iterations. The first one, the modern edi-
tion, was born in 1815, when Eiheiji 7k *-:<f — a S6t6 headquarters mon-
astery (honzan 7\11) founded by Dogen — first printed his Shobogenzo
and distributed copies of it to about 300 other major S6td temples across
Japan. This event occurred during the third century of the Tokugawa
regime, a period when the military government rigidly regulated so-
ciety, including Buddhist institutions. Eiheiji was one of several rival
Sotd headquarters monasteries, each one supported by its own separate
network of affiliated temples. Most of the rival headquarters possessed
their own private manuscript copies of the Shobogenza, in various differ-
ent formats with differences (mostly minor, but some major) in content.
Because many So6t0 leaders and government officials feared that dis-
agreements based on these textual differences could upset the prescribed
social order, in 1722, the Tokugawa regime had prohibited all copying,
printing, or distribution of the Shobogenzo.

Eiheiji had overcome this prohibition by promising to print a new stan-
dard version of the Shobogenza for all temples, not another private one.
Its compilers at Eiheiji justified their editorial policies with the follow-
ing assertions: Dogen had written random essays; after his death, these
essays were gathered into various compilations, which somehow collec-
tively became known as “Shobogenzo”; over time, subsequent copyists
rearranged the chapters, reordered them, renamed them, and introduced
countless errors. Eiheiji, therefore, took the liberty of creating a new
collection based on the best features of all the available manuscripts, one
that includes more chapters than any other collection, arranged in a new
order, in which all copyist errors have been corrected. Rather than re-
producing any existing version of the Shobogenzo, this new version rep-
resents the Shobogenzo that its compilers imagined Dogen would have
wanted to write had he lived long enough to do so. There was only one
caveat. Five chapters that already had aroused public controversy were
expunged. The titles of these chapters still appeared, but their contents
were represented by blank sheets of paper. They could be read only at
Eiheiji by select individuals who received special permission.?

Over time, this modern Shobogenzo became known as the “Honzan”
(headquarters) edition. After the Tokugawa regime fell, the expunged

3 Bodiford (2019a, 238-243); Kumagai (1982, 1028—-1037); Yoshida (1982).
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chapters were restored, and the entire compilation became widely avail-
able in modern typeset editions, which have been reprinted endlessly.*
This Honzan edition is the version of the Shobogenzo that is most widely
known, studied, and commented upon. Its editorial justifications like-
wise became the standard story of the Shobogenzo, a story that remains
influential even today.’ The story of the Shobogenzéo as a random col-
lection of disparate essays, an accident of history, informs our received
interpretations and commentaries. It suggests that the Shobogenzo lacks
definition or boundaries, that it can and should be rearranged (expanded
or abridged) according to our whims, and — most of all — that its con-
tents and contours resulted from the accidents of history, the serendipity
of circumstances, rather than authorial intention.

Today, scholars understand the story of the Shobogenzo very differ-
ently. Textual discoveries of the twentieth century have upended the
old standard story summarized above. In 1927, Kohd Chisan I8 18
(1879-1967), an abbot of Yokoji 7k Jt:5F, discovered the only surviving
intact manuscript of a previously unknown (and unsuspected) version
of the Shobogenzé in twelve chapters. In 1934, the historian Oya Toku-
J0 RETESL (1882-1950) revealed the existence of an early manuscript
(copied 1287) of Dogen’s Shobogenzo in Chinese script (the so-called
shinji Shobogenzo) at the Kanazawa Bunko & i#3(J&E (a library found-
ed ca. 1270s) in Kamakura. A variant version of this work had been
known by scholars during the Tokugawa period but had been dismissed
as spurious. Further investigations would confirm that Dogen himself
had compiled this work and assigned it the title Shobogenzé. In the late
1930s, Okubo Doshii KA f#iE St (1896-1994), an archivist at the His-
toriographical Institute (Shiryd Hensanjo) of the University of Tokyo,
reported the existence of an early draft version of Dogen’s Bendowa #fi&
&% (Talk on Pursuing the Way). Analysis of this work confirmed that D6-
gen’s writing of the Shobogenzo began with his compilation and anno-
tation of the version in Chinese (attested in the Kanazawa Bunko man-
uscript) and subsequently developed into his expositions in Japanese.
In 1953, Okubo published his analysis of newly discovered holographs
of Shobogenzo chapters in Dogen’s hand and in the handwriting of his
disciple Ejo 14 (1198-1280). Okubo convincingly argued that these

4 See Supplement 2: The Shobogenzo Honzan Edition Today for a descrip-
tion of its principal editions.

5> See Bodiford (2019a, 240-246) regarding the description of the Shobo-
genzo presented by the editors of the Honzan edition.
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holographs demonstrate that Dogen himself had edited and numbered
the chapters in the Shobogenzo.®

These kinds of textual discoveries prompted the launch of a new pro-
gram of documentary surveys of So6td Zen temples. In 1965, the adminis-
trative headquarters of the Sot6 school chartered an academic committee
with the assignment to catalog and preserve historically important doc-
uments.” From 1969 to 1978, teams of Soto-affiliated scholars conduct-
ed systematic nationwide surveys of the many textual materials held by
Soto temples (Azuma 1991, 49). Three researchers — Nagahisa Gakusui
KK (1890-1981), Kosaka Kiya /Ni#f#t, and the aforementioned
Kawamura K6d6 — investigated the manuscript history of the Shobo-
genzd. During on-site investigations, these three scholars cataloged and
photographed more than three hundred premodern, handwritten copies
of the Shobogenzo, including approximately one hundred ninety com-
plete compilations.® Kosaka and Kawamura then published annotated
facsimiles of their most important findings in two multivolume series:
Eihei shobogenzo shiisho taisei (ESST, 25 vols.; 1974-1982) and Eihei
shobaogenzo shiisho taisei zokushii (ESST-Z, 10 vols.; 1992-2000). Mean-
while, in 1986, Kawamura published a massive (831-page) overview
of his researches on the textual history of the Shobogenzo: its origins,
compilations, transmission, and commentarial traditions. Thanks to
these findings and publications, scholars worldwide now have access to
the most important textual evidence for the entire Shobogenzo in all of
its historical permutations. The alluring poetry of Dogen’s compositions
can, for the first time, be defaced by the actual “scabs of history” (rather
than by mere whimsy or speculation).’

¢ QOkubo (1953, 312-313, 345-346); Okubo (1966, 282-2833, 312); also
see Bodiford (2019a, 246-252).

7 Azuma 1991, 49. In addition to this committee, researchers working on
the program included members of the Center for S6td Studies (Shigaku
Kenkytsho F£#F7EFT), and designated faculty at Soto-affiliated universi-
ties (e.g., Komazawa University, Aichi Gakuin University, etc.). Cf. Kawa-
guchi 1979, 105; Yamahata 1971b, 147.

8 Kagamishima (1986b, 459) and Kawamura (1986, 16 n. 2). Kawamura
estimates that an additional 100 or more manuscript copies of the Shobo-
genzo probably exist in Japan but are held by individuals or institutions that
were not accessible to their survey.

° Barnstone (1993, 5) lamented how textual scholarship intrudes between
readers and literature with this quotation attributed to Pierre Grange (1927):
“It is sinful and sad to mark the face of a poem, beautiful in translation,
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The implications of these textual discoveries continue to be explored.
They have given scholars much to digest. Whenever one textual find-
ing causes any facet of a previously sacrosanct hypothesis to fall away,
its absence imperils not just the specific conclusions it had supported
but also related hypotheses. Corrections to any of the other hypotheses
will prompt reconsideration of previous modifications, and so forth in
a continuing dialectical progression. For this reason, the general public
might feel that every few years the orientation of Shobogenzo scholar-
ship seems to shift again without firm bearings. Yet, while many individ-
ual trees remain in dispute or unknown, the overall contours of the forest
have emerged in clear relief.

Today, scholars know that Dogen himself selected the title, Shobo-
genzd, wrote the essays, revised them, compiled them, and ordered
them into a fixed series of numbered chapters. In many cases, he revised
them repeatedly; in other cases, not at all. His sustained literary efforts
throughout his career might imply that he must have had a guiding au-
thorial intention for the work as a whole. If so, what was it? We do not
know, or at least Dogen does not seem to have clearly articulated it.
When Dogen died, his Shobogenzo remained unfinished. He did not live
long enough to compose an author’s preface to the completed work, a
preface in which he could have explained the title and his goals. Some
readers might detect a unified vision that runs through the entire work,
but other critics will surely disagree. The compilers of the Honzan edi-
tion were not entirely wrong in regarding its contents as rather disparate.
Their solution was simply to arrange the chapters in chronological order
(as best they could, albeit without complete success).

In 1953, Okada Giho [ HE L (1882—-1961), a pioneer in what was
then the new academic field of Zen Studies (zengaku ii#£:), adopted a dif-
ferent approach. In his eight-volume survey of what he termed “Shobo-
genzo thought” he rearranged the chapters of the Honzan edition into
sixteen thematic categories. While Okada’s arrangement never caught
on, it nonetheless serves as a convenient survey of the wide range of
issues and topics that Dogen addresses. Here are Okada’s categories:
(1) interpretations of Buddhism (bukkyokan f##0#; six chapters); (2)
interpretations of religious faith (shinkyokan {E{#1; seven chapters); (3)
interpretations of Zen moral precepts (zenkaikan i##; three chapters);
(4) interpretations of seated meditation (zazenkan “4i##]; six chapters);

with scabs of authentic history.” Tellingly, “Pierre Grange” actually is Barn-
stone’s own fictional nom de plume (Rodriguez Garcia 2004, 12—13).
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(5) interpretations of the pure regulations of monastic life (shingikan &
H#; five chapters); (6) interpretations of sustained practice (gyojikan
fTH#8l; nine chapters); (7) interpretations of karma and causality (in-
gakan [RIF#1; three chapters); (8) interpretations of samsara, or life,
death, and rebirth (shojikan 4328, two chapters); (9) interpretations of
mind (shinshokan [UYE#; ten chapters); (10) interpretations of awaken-
ing (daigokan K1&#i; thirteen chapters); (11) interpretations of dharma
transmission (shihokan #{%E#Ei; nine chapters); (12) interpretations of
time and space (jikitkan WR¥ZE#; two chapters); (13) interpretations of
the buddha (buttakan #EFEBL; seven chapters); (14) interpretations of the
ancestral or patriarchal lineage (bussokan f#fH#l; five chapters); (15)
interpretations of scriptures (kyotenkan #£8L#]; six chapters), and (16)
miscellaneous (zobu S, one chapter).

Okada’s taxonomy will strike many readers as idiosyncratic, but it
has the virtue of being firmly rooted in the Zen tradition. It nonetheless
includes modern religious concepts (e.g., Buddhism, faith, spirituality,
time and space, scriptures, etc.) that only tangentially correspond to no-
tions from Dogen’s time. His conceptual mapping asserts that Dogen’s
comments remain relevant for modern times. Okada thereby highlights
a key feature: Dogen’s ability to speak to times, places, and people be-
yond his own experience accounts for the continued relevance of the
Shobogenzo today.

Okada’s taxonomy also points to another, often overlooked dimension
of Dogen’s title. As mentioned above, the title shobogenzo functions as
a truth claim. The words “treasury of the true dharma eye” assert the
orthodoxy of the Zen tradition, of its ancestral traditions, and of the pre-
eminence of Zen over all rival schools of Buddhism. In this sense they
express a narrow sectarian slogan exclusive to the Zen school. Yet, in-
sofar as “treasury of the true dharma eye” claims to represent the core
teachings of all buddhas, this slogan also embraces the various forms,
expressions, and schools of Buddhism — or, at least, Zen approaches to
them. The treasury of the true dharma eye must be ecumenical and cath-
olic. It encompasses the ideal (timeless truth of reality) and the concrete
(lived moments of each day). Dogen’s essays routinely fuse together
multiple layers of signification (sectarian and catholic; concrete and ab-
stract; etc.) in defiance of Okada’s neat categories.

Even if Dogen’s authorial intentions cannot be known with certainty,
there exists much greater certainty regarding the kind of Shobogenzo he
intended to write. His sustained literary efforts over much of his career
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clearly indicate that he intended to leave the reader with his Shobogenzo
in his final, revised version. This final revision refers not just to its ar-
rangement of chapters (one set of 75 and another set of 12), but also
to their content (whether rewritten, corrected, expanded, or condensed).
Until recently, that final version has not been available in print. Previous
editors, beginning with the Honzan edition, selected chapters and insert-
ed or deleted textual passages from a variety of manuscripts — whether
early, late, or of unknown provenance — in an eclectic fashion without
clear textual criteria. Typically, any passage in Dogen’s handwriting,
even if only from a manuscript fragment, served as the basis for emend-
ing text from later manuscripts. That approach is now recognized as
problematic, since holographs by Dogen come in all varieties. Many (or
most) come from his discarded rough drafts. They were more likely to
survive because once their content had been replaced by newer revised
versions, the draft manuscript continued to be valued as mementos of
Dagen’s calligraphy, and over time they became dispersed across Japan,
so that no single fire or calamity could claim them all. Regardless of their
impeccable pedigree, the textual content of Dogen’s holographs cannot
be trusted uncritically. But later manuscripts, even ones that might have
been meticulously copied and scrupulously checked for errors, likewise
can present problems of textual contaminations (i.e., errors) if they were
corrected against manuscripts from other filiations.

Traditional editing techniques and their practice of weaving togeth-
er eclectic material from disparate manuscripts have only exacerbated
the difficulties of interpreting Dogen’s writings. Consider, for example,
Shobogenzo chapter 28, “Making a Bow and Getting the Marrow” (“Rai-
hai tokuzui”). This chapter stands out for its unbridled condemnation of
gender discrimination. Dogen forcefully rejects the relevance of gender
identities. He cites multiple examples of religious women in China who
commanded (and received) more reverence than did male teachers of
lesser attainment. In the second half of this chapter, he then denounces
the corrupt customs of Japan that denigrate women and exclude them
from entering the grounds of major Buddhist monasteries, which are
designated as “fixed realms” (kekkai #&5%; i.e., zones excluding the im-
pure). He even casts aspersions on the famed Buddhist patriarchs of Ja-
pan who supposedly first established exclusion zones and on the Bud-
dhist avatars (i.e., local gods) who supposedly enforce them.

Modern readers cannot fail to be impressed by Ddgen’s strident de-
fense of the value of religious women and his condemnations of the
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social injustices in the Buddhist institutions of Japan. Yet few readers
will ever know that the second half of this chapter actually does not
exist within this chapter, at least not in its final revised version. The
strident condemnations appear only in a single variant manuscript that
preserves a discarded rough draft. In the Honzan edition of this chap-
ter, the two separate versions are woven together seamlessly, without
even a paragraph break between them. This editorial fusion of disparate
manuscripts leaves no space for readers to raise key questions: Why did
Dogen switch from the Chinese examples (which represented universal
norms) to the particularities of Japan? Why did he subsequently delete
them? How do his rhetorical strategies here compare to those in other
revised chapters with large sections of additions or deletions? We can
ask these questions (and hope to answer them) only if we have texts that
accurately reflect what Dogen left behind as his final revised version of
the Shobogenzo.

The textual criticism of the Shobogenzo has advanced tremendously
since the 1980s, when the Shobogenzo manuscript corpora were cata-
logued, and photographic facsimiles of the important textual witnesses
were published. Access to these materials allows scholars today to iden-
tify more reliably which specific manuscript witnesses most accurately
preserve Dogen’s final revised text. Once identified, a limited, desig-
nated set of reliable witnesses can then be cross-checked against one
another to produce (in theory) a printed edition that is both accurate and
consistent with Dogen’s intended version. The Kawamura edition of the
Shobogenzo (DZZ vols. 1 and 2) is the first one based on this approach.
Even while it strives to present Dogen’s Shobogenzo in the format edited
and revised by Dogen, it does not ignore the legacy of the Honzan edi-
tion. In Chapter 28, “Making a Bow and Getting the Marrow,” for ex-
ample, it presents the final revised version. Then it presents the material
from the discarded rough draft that appears in the Honzan version. Rath-
er than weaving them together, however, it clearly labels the discarded
material in part two as an editorial “appendix” (furoku {$%). In this way
it maintains a textual fidelity to Dogen’s revised version while also pro-
viding readers with access to familiar material traditionally associated
with the Shobogenzo.

The Kawamura edition of the Shobogenzo, on which the S6td Zen Text
Project translation is based, consists of four categories of chapters. The
chapters in each category differ from the others both in provenance and
in character. Considerations of these differences should inform (and will
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influence) how readers evaluate their content. The four categories of
chapters are: 1) the Shobogenzo in seventy-five chapters (translated in
Volumes 1-V, chapters 1-75); 2) the Shobogenzo in twelve chapters (in
Volume VI, chapters T1-12); 3) supplementary chapters historically as-
sociated with the Shobogenzo, and 4) earlier draft variants of Shobogenzo
chapters (in Volume VII, numbers S1-7, V1-9, respectively).

1. The Shobogenzo in Seventy-five Chapters

The Shobogenzo in seventy-five chapters is the Shobogenzo that Dogen
wanted people to read. It is the Shobogenzo that exerted the strongest in-
fluence on Dogen’s disciples and the religious institutions that they and
their disciples established across Japan. Senne i E (dates unknown),
one of Dogen’s leading disciples and Dogen’s dharma heir, emphasized
this point in the commentary that he completed in 1263 (ten years after
Dogen’s death). He wrote:

SRR 2 TRV M, EHRM B4 EERE= TR =2
LN FEESE, JChfi /& T b~AFFE,  (Punctuation added,
“Tsuki kikigaki” #3#M Z, ESST.12.306; cf. Kawamura 1986, 490.)

Any brethren who have not read the Shobogenzo in Japanese script in
seventy-five chapters, in which my late master states this truth in his own
words, are not [Dogen’s] legitimate [dharma] heirs and cannot even refer
to themselves as having been members of my late master’s assembly.

Every word of Senne’s brief assertion conveys information. First,
“brethren” (tomogara #) refers to fellow religious, and the phrase “late
master” (senshi 5chfi) refers to Dogen. Normally, only a dharma heir
would use this term for a deceased teacher. Senne seems to imply that
he knows of deceitful religious who falsely claimed to have been dhar-
ma heirs of Dogen. (Who were they?) He explicitly refers to “Japanese
script” (kana B4) to distinguish the Japanese Shobogenzo in seven-
ty-five chapters from Dogen’s other Shobogenzo, composed in Chinese
(shinji '&7F), and thereby implicitly confirms Dogen’s authorship of both
versions. His most important point is that Dogen taught the Shobogenzo
in seventy-five chapters not just to his dharma heirs (i.e., his most select,
senior disciples) but to his entire monastic assembly. Only knowledge of
this version would confirm one’s prior membership within that assembly.

The Shobogenzo in seventy-five chapters begins with “The Realized
Ko&an” (“Genjo koan”) and concludes with “Leaving Home” (“Shukke™).
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The first words of “The Realized Koan” set the tone for the work as a
whole:

FEIEOBEZR AR, TRIEIBLRIEDD . @?&D £HY . %
by, FEHhHV., REDD, BlELLICONICH L S HEEHI, F
EOL, &7, #EeL, %$t< A, WL,

(DZZ.1:2)

At times when the dharmas are the buddha dharma, just then there are
delusion and awakening; there is practice; there is birth; there is death;
there are buddhas; there are living beings. At times when all the myriad
dharmas are not self, there is no delusion; there is no awakening; there
are no buddhas; there are no living beings; there is no arising there is no
cessation.

This opening dialectic begins with a realm of duality (i.e., delusion), in
which identifiable aspects of existence (i.e., dharmas) seem to consist of
complementary opposites that people either desire as wholesome (e.g.,
awakening, birth, buddhas) or reject as unwholesome (e.g., delusion,
death, living beings). The very next line places this realm of duality in
juxtaposition with the realm of nonduality (i.e., awakening, or wisdom),
in which all such dualities have lost their ability to sway our knowledge
of truth. Seventy-four chapters later, after one has meandered across
multiple realms of delusion and awakening, the final chapter, “Leaving
Home,” exalts the religious who leave home and become members of
the monastic order as the ones who belong to the bloodline (as proper
heirs) of the buddhas:

HEOLOMNMILDANL, EHEHONE, 7272 UHEXED A2

. FEHEEEOMIR, I HEZROHRLY, (DZZ.2:260)

It should be clear that the attainment of the way of the buddhas and the

ancestors is only by those who leave home and receive the precepts; the

vital artery of the buddhas and the ancestors is only of those who leave
home and receive the precepts.

Kagamishima Genryu (1991, 22-23), the preeminent Shobogenzo
scholar of his generation, saw a clear thematic development that begins
with “The Realized Kdan” and leads directly to “Leaving Home.” Ac-
cording to Kagamishima’s analysis, Dogen presents kdans (i.e., Zen sto-
ries) as expressions of nondual truth, or reality, as revealed through Zen
awakening. Dogen placed “The Realized Koan” first to set the agenda
for his Shobogenzo as a whole. Reality as revealed in Zen awakening
embraces our realms of delusion even as one sees through them, know-
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ing their unreality. Kagamishima regarded “Leaving Home” as a fitting
conclusion because (as he explained, p. 23) living as a religious consti-
tutes the realization (genjo) of unsurpassed awakening (mujé bodai & +
F42), which itself is ultimate truth (or koan). Thus, Dogen’s thread of
discourse begins with the abstract true nature of reality and concludes
with its realization in concrete religious life.

Kagamishima’s assertions draw support from Senne’s commentary
(mentioned previously). At the beginning of his commentary, Senne
wrote:

L) Et+EHM, YIRTNN—% JEF)BTFTTTT . BRAK

FEBNY . L B/ REAK=7T, HLtt+HE/ HMR~T TV

Ft, (Punctuation added; “Genjo koan kikigaki” Bl 2\ 1% E; ESST.11.8

and 10; cf. Kawamura 1986, 490.)

Although each of these seventy-five chapters, one after another, possesses
individual chapter titles, every one of them could be titled “The Realized
Koan” . . . From [chapter] number one, “The Realized Kdan,” down to
[chapter] number seventy-five, “Leaving Home,” they relate the identical
principle.

The thrust of Senne’s remark agrees with Kagamishima. Rather than
addressing the Shobogenzo as a whole, however, Senne’s comments ac-
tually focus on the words “realized koan.” Nowadays, most students of
Zen know the word “kdan” as the Japanese designation for a Zen story
or dialogue. In its original Chinese context, this word (C. gong’an) re-
ferred to cases in public (i.e., government) courts that served as legal
precedents: the cases that establish the way things should be done and
thereby clarify the laws that govern the given circumstances. In that con-
text, “realized” (J. genjo; C. xiancheng) referred to the settled law, some-
thing previously determined. By extension, a “realized kdan” also refers
to an open-and-shut case, or an obvious situation. But Senne cautions
against understanding the terms “realized” or “kdan” in an exclusively
secular manner. He states that “realized” should not be understood as
the process of making an obscure (inmotsu [2i%) thing more apparent
or obvious. Moreover, “koan” refers not to the truth of a particular set
of circumstances, but to the entirety of the “treasury of the true dharma
eye” conveyed by the buddha and ancestors (koan to wa ima no shobo-
genzo o iu nari A& N5 IEIERREK T = ibid. 8-9).

Neither Kagamishima nor Senne point out the most obvious thread
that runs through the Shobogenza in seventy-five chapters: it is filled with
references to Chinese Zen stories (J. koan). Overall, it quotes and com-
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ments on more than three hundred kdans, and it thereby serves as an in-
troduction to and overview of this important genre of Chinese Buddhist
literature. In fact, “The Realized Kdan” (Chapter 1) actually consists of
a sophisticated commentary on one specific kdan, but the commentary
lies hidden inside the chapter’s overarching dialectics.

Today, many students of Zen associate kdan commentaries with the
influential Chinese classics known as the Blue Cliff Collection (C. Biyanji
A, ). Hekiganshii, ca. 1125?) and the Gateless Gate (or Wumen s Bar-
riers; C. Wumenguan &M ; J. Mumonkan; 1228). While their formats
are not identical, in both of these works the commentary first quotes the
Zen story in question and then explains its significance, starting with the
particulars of the story and proceeding to their larger implications.

Dogen does not follow that sequence. In “The Realized Kdan,” he
begins with the larger dialectics, gradually proceeds toward the impli-
cations of the koan for the study of Buddhism, its implications for the
development of oneself, and finally concludes by quoting the Zen story
(i.e., the kdan of “Baoche: No Place Not Reached”) that encapsulates all
the issues he previously raised.'® Only at the very end does it become
clear how the issues raised previously relate to the Zen story that con-
cludes the chapter. While the precise resonance and harmony among all
the elements might not be immediately obvious to all readers, Dogen
clearly demonstrates that the kdan is not illogical nor impenetrable. The
implications of “No Place Not Reached” relate not just to Baoche but to
daily practice, self-development, the study of Buddhism, and the nature
of reality as both dual and nondual. It is precisely Dogen’s ability to re-
veal kdans and explore their endless layers of meaning that provides the
Shobogenzo with much of its power. Senne is probably correct in his as-
sertion that all seventy-five chapters entail similar exercises in discern-
ing the logic of the “realized kdan.” There is much more to say about the
historical significance of this “The Realized Kdan chapter (regarding
which, see Section Il, Vicissitudes).

The Shobogenzo in seventy-five chapters exhibits one more important
characteristic. Almost all of its individual chapters (71 out of 75) end
with a colophon by Ddgen. Typically, Dogen’s colophons give the title

10 “The Realized Koan” (DZZ.1:6) refers to Baoche as “Mayu Baoche” J#%
WE % (J. Mayoku Hotetsu), but in Chinese sources he usually is referred to
as Magu Baoche & #f#. Magu could be pronounced in Japanese as “Ma-
koku,” but it is possible that the visually similar gu % actually represents
yu i,
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of the overall collection (Shobogenzé), the assigned chapter number, the
assigned chapter title, as well as an assigned date and place of compo-
sition. A version of the same chapter that lacks any of these elements
typically represents an earlier rough draft. The evidence of the various
rough drafts that survive, suggests that Dogen assigned a complete colo-
phon with all the elements mentioned above only after he had revised a
chapter at least once or twice. The assigned date of composition typical-
ly indicates the date of the initial draft, not the date of the final revision
that survives today as a numbered chapter in the Shobogenzo.

Dogen’s colophons, moreover, do not acknowledge any scribal assis-
tance he might have received from his disciples. Nonetheless, other (not
75-chapter) versions of the Shobogenzo contain scribal colophons show-
ing that Dogen’s disciples frequently copied chapters. In particular, Ejo
124t (1198-1280), Dogen’s senior disciple and dharma heir, served as
his secretary acolyte (shojo jisha ERFFFH). It was Ejo’s responsibility
to assist Dogen with his paperwork and compositions. Ejo routinely pro-
duced clean copies (without mistakes or words crossed out) of Dogen’s
rough drafts. Sometimes, Ejo assigned this task to others. Whether the
text was copied by himself or by another assistant, Ejo always added his
own scribal notes to identify what had been done (e.g., copied, proof-
read, or collated), where and when it was done, and who did it. Ejo’s
scribal notes provided him with an important record of his own work.
His notes, however, were his own. They were never an intrinsic part of
Dogen’s Shobogenzo. When Dogen wrote his own clean copies, he nev-
er included Ejo’s notes. For this reason, the Shobogenzo in seventy-five
chapters contains colophons by Dogen alone. It does not include any of
Ejo’s scribal notes.

This last statement refers only to the early manuscripts. Students of the
Shobogenzo long have regarded Ejo’s scribal notes as valuable historical
evidence for validating individual chapters. In later manuscripts, it is not
uncommon to find scribal notes attributed to Ejo for which no earlier tex-
tual witness exists. Printed editions, beginning with the Honzan edition,
likewise include scribal notes by Ejo regardless of whether they existed
in that specific chapter’s original manuscript or not. This translation (and
the Kawamura edition upon which it is based) does something similar.
In this translation, however, whenever a colophon or scribal note comes
from a manuscript other than the Shobogenzo in seventy-five chapters it
is explicitly identified as such. The manuscript filiations of colophons
are significant. Mistakes in chronology or textual significance can occur



Introduction to the SHOBOGENZO: 2. The twelve-chapter version 25

when the manuscript basis of the colophons becomes confused (this is-
sue will be discussed again below and in Section 11, Vicissitudes).

Before ending this subsection, we should revisit the statements by
Senne quoted above. The fact that Senne specifically refers to “the
Shobogenzo in seventy-five chapters” demands our attention. It raises the
question of why he mentioned this specific number. Are other numbers
of chapters possible? How many Shobogenzé chapters exist? By men-
tioning a specific number, Senne seems to suggest that he himself knew
of other versions of the Shobogenzo that had been compiled in different
arrangements and numbers of chapters. The next subsection will exam-
ine the Shobogenzo in twelve chapters, and the subsection following it
will examine chapters from alternative versions of the Shobogenzé with
different numbers of chapters. The chapters that comprise those catego-
ries differ both in provenance and in character from the chapters found
in the Shobogenzo in seventy-five chapters.

2. The Shobogenzo in Twelve Chapters

The Shobogenzo in twelve chapters presents the supplementary Shobo-
genzo that Dogen had intended to write. He had compiled it simultane-
ously with the Shobogenzo in seventy-five chapters. But these two com-
pilations exhibit major differences in format and content. Dogen dated
the completion of the version in seventy-five chapters to 1252. And most
all its chapters appear to have been revised, some of them more than
once. Seventy-one (out of 75) chapters conclude with a colophon by Do-
gen. In the version in the twelve chapters, only one chapter —but not the
solitary one that Dogen had revised— includes his colophon.'" Only one
more chapter bears an assigned date of composition by Dogen, but he
did not live long enough to revise it or any of the others. The Shobogenzo
in twelve chapters appears to have been a work in progress when Dogen
died. For this reason, it is much more difficult to discern with confidence
Dogen’s authorial intent or goals for this work.

It is not just its lack of colophons by Dogen that sets the Shobogenzo
in twelve chapters apart. In contrast to the previous seventy-five chap-
ters, its chapters seem more thematically unified. They address shared

' Dogen attached a dated colophon to “The Merit of the Kasaya” (“Kesa
kudoku”), and he revised “Karma of the Three Times” (“Sanjigd”), which
exists in two versions.
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concerns that clearly build upon and reinforce one another. Moreover,
they pick up this thread precisely at the position where the Shobogenzo in
seventy-five chapters leaves off. That version concludes with “Leaving
Home” (“Shukke”) while the Shobogenzo in twelve chapters commenc-
es with “The Merit of Leaving Home” (“Shukke kudoku”). “Leaving
Home” exalts the religious who leave home and become members of the
monastic order as the ones who belong to the bloodline (as proper heirs)
of the buddhas, while the “The Merit of Leaving Home” acclaims the
very act of leaving home as:

ISR L A, A EE O EEREKIE R O ¥
2720 (DZZ.2:293)
Above all the most honored . . . [It is] the treasury of the true dharma

eye, the wondrous mind of nirvana, the unsurpassed bodhi [awakening],
directly transmitted by buddha after buddha and ancestor after ancestor.

Subsequent chapters add layers of applause for fundamental Buddhist
monastic rites, such as “Receiving the Precepts” (Chapter 2), “The Merit
of the Kasaya” (i.e., vestment; Chapter 3), “Offerings to the Buddhas”
(Chapter 5), and so forth, until they build to a crescendo that concludes
in “The Eight Understandings of the Great Person” (Chapter 12), which
proclaims:

WEBELTAEAICHEL, 1RO TEEERIZWZY, REDT

DIZIhz Nl &, BMREMHIZOLELILT, Z&RDZL

e bie (DZZ.2:457)

Learning and studying them now, we enhance them in life after life; we
shall surely reach unsurpassed bodhi and teach them to living beings. In
this, we shall be the same as the Buddha Sakyamuni, without any differ-
ence from him.

Kagamishima Genryd (1991, 23-24) describes the Shobogenzo in
twelve chapters as a unified progression that begins with the promise of
“The Merit of Leaving Home” and concludes with the fulfilment of “The
Eight Understandings.” While the Shobogenzo in seventy-five chapters
presents the truth of reality as seen through the logic of the realized
koan, the twelve chapters present an exalted overview of the religious
life as lived by those who attain this truth. Kagamishima observes that
neither the truth of reality nor the true religious life can be achieved
alone without the other.

The Shobogenzo in twelve chapters survives in its complete, final form
only in one manuscript that was discovered at Yokdji in 1927. This man-
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uscript was produced in 1446 by an unnamed newly ordained religious
(i.e., bhiksu) who clearly took its message to heart. In his copyist colo-
phon, he dedicates the merit of his act as follows:

ZEBE, LR, AL ROGBEE HEGE, ffF=
T, OEERE, KFIER, ACERIVNETELILE (DZ2Z.2:458)

My aspiration is that by these favorable karmic conditions, birth after
birth and lifetime after lifetime, I will see a buddha and hear the dharma,
leave home and attain the way, make offerings to the three treasures, de-
liver living beings, and attain perfect awakening. [Dedication by] a newly
ordained bhiksu, a humble descendant of Eihei [Ddgen].

As Kawamura Kodo (1991, 419) points out, the dedicatory statement of
this copyist, not only eloquently declares his own motives for producing
this copy, but also concisely summarizes the main themes of the Shoba-
genzd in twelve chapters as a whole. His words demonstrate that, at least
as late as the middle of the fifteenth century at some temples, this work
continued to inspire and guide the religious life of S6to clergy.
Nonetheless, since no other complete manuscript of this Shobogenzo in
twelve chapters survives intact, it must have dropped out of circulation
rather quickly. This inference finds reinforcement in the fact that even
mentions of a Shobogenzo in twelve chapters hardly exist elsewhere.
Other references to Dogen’s Shobogenzo are widespread. A typical ex-
ample would be the funeral records (soki ¥&5c) for Tsugen Jakurei 1#
LIR# (1322-1391). Jakurei was a sixth-generation descendant in the
dharma lineage of Dogen. He served multiple terms as an abbot of So-
jiji, the most powerful S6to temple in medieval Japan, and played a key
powerhouse. No one would have been better situated to have access to
Dogen’s Shobogenzo. As befitting an illustrious clerical leader, Jakurei’s
funeral ceremonies spanned several days and involved countless disci-
ples and dignitaries from multiple monasteries. A key event consisted
of the presentation of gifts that Jakurei had bequeathed to his disciples
and selected dignitaries. These gifts included a dharma robe that Jakurei
had received from his own teacher, implements once used by Dogen,
and other significant objects. Mostly, they consisted of books, beginning
with his copies of the recorded sayings of two key Chinese Chan patri-
archs: Hongzhi Zengjue 7Z % 1E&: (1091-1157; J. Wanshi Shogaku) and
Rujing 0% (1162—1227; J. Nyojo). The gifts also included Jakurei’s
personal copies of Dogen’s Shobogenzo. His copy of the Shobogenzo in
seventy-five chapters was protected inside a black lacquered box. His
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copy of the Shobogenzo in Chinese script was in Jakurei’s own hand-
writing. Several disciples received copies of random, individual chapters
from the Shobogenzo in seventy-five chapters. Nowhere, however, does
his funeral record mention or suggest the existence of a Shobogenzo in
twelve chapters.'?

The same pattern of omission exists in other premodern documents that
mention the Shobogenzo by name. They never specify twelve chapters.
This lacuna in the historical record prevents detection of any influence ex-
erted by the Shobogenzo in twelve chapters on the development or practice
of Zen in premodern times. Of course, at least seven of the twelve chap-
ters circulated in other Shobogenzo compilations (see the next subsection).
The contents of these specific chapters were not unknown, but they would
not have been recognized as constituting an identifiable group, standing
together and worthy of special attention. When people studied Dogen’s
Shobaogenzo, therefore, they mainly focused their attention elsewhere.

This situation changed dramatically during the twentieth century after
the discovery of the Y6koji manuscript in 1927.'* First, the discovery
of a Shobagenzo in twelve chapters forced a re-examination of the num-
bering of chapters and what significance it might convey. In the modern
Honzan edition of 1815 (and in its initial expanded reprints), none of the
chapters are numbered. Numerical designations had been deemed mere
conveniences with neither intrinsic significance nor historical basis. The
Yokoji discovery initiated a review (and eventually a rejection) of that
assumption. Second, a reconsideration of the numbering of chapters di-
rected new attention to the Shobogenzo in seventy-five chapters. Of all
the premodern manuscripts of a Shobogenzo with numbered chapters,
only those that consist of the version in seventy-five chapters lack any
chapters that duplicate ones among the newly discovered manuscript
in twelve chapters. In other words, only the seventy-five-chapter and
the twelve-chapter versions form a Shbogenzo combination without re-
dundancies. Further investigations forced scholars to recognize the cen-
trality of the Shobogenzo in seventy-five chapters. Third, the discovery
12 Ryiisen tsiigen zenji soki SES B L)TRATEEAC (1392); in ZSZ.2.Shingi 14, 25-35.
13 Koho Chisan & % (1879-1967), the abbot of Y6koji, discovered the
manuscript in 1927, and, in 1931, Nagahisa Gakusui announced the discov-
ery and included a transcription of the previously unknown chapter, “One
Hundred Gateways to the Illumination of the Dharma” (“Ippyakuhachi
homyomon™) in his Shobogenzo chikai shinshi EIEARKEAZHE. Finally,
in 1955, Kohd Chisan published a full account of the discovery (see Akitsu
2019a, 153).
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of a Shobogenzo in twelve chapters prompted greater awareness of the
idea that Dogen’s Shobogenzo remained an unfinished work in progress.
This awareness raised additional questions: How had it evolved? What
were Dogen’s editorial goals? Had those goals also evolved? In short,
since the 1950s, when scholars first began studying it, the Shobogenzo
in twelve chapters has revolutionized scholarly understandings of the
Shobogenzo, the ways that scholars study it, and the key questions they
ask about it. This revolution arose as much from the mere fact that it ex-
ists as from its contents. At the same time, because traditionally nothing
was known about either its existence or its contents, it also has given rise
to much speculation and conjecture.

Probably the most contentious discussion concerns the possible date
(or dates) of the Shobogenzo in twelve chapters.'* As is also the case for
the Shobogenzo in seventy-five chapters, it contains colophons by Dogen
alone. It does not include any of Ejo’s scribal notes. Unlike the seven-
ty-five chapters, most of which were dated by Dogen, only two of the
twelve chapters bear dates assigned by Dogen: “The Merit of the Kasaya”
(1240) and “The Eight Understandings of the Great Person” (1253).

At first glance the evidence seems split. One chapter is dated rather
early (1240) while the other chapter is very late, the year of Dogen’s
death. None of the other chapters have dates. By way of comparison,
within the Shobdgenzo in seventy-five chapters, only five chapters date
from before 1240, six chapters bear dates within 1240, and all other
chapters date from subsequent years (but none as late as 1253). In terms
of content and format, the first ten chapters of the Shobogenzo in twelve
chapters share many stylistic and thematic similarities. Moreover, seven
of these first ten can also be found in another compilation, known as the
Shobogenzo in sixty chapters (discussed in the next subsection). Here, it
suffices to note merely that the Shobogenzo in sixty chapters is an earlier,
rough draft of the entire manuscript, which subsequently was split apart
to form the basis for both the version in seventy-five chapters and the
version in twelve chapters. Based on these factors, it seems reasonable
to assume that the first ten chapters were all initially composed some-
time before 1245, during the first half of the same decade in which were
composed the bulk of the chapters for the Shobogenzo in seventy-five
(and in sixty) chapters. (Dates of chapters are discussed in Section II,
Vicissitudes.)

'4 Regarding the many controversies over possible dates of the Shobogenza,
see Heine 2006.
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The last two chapters, “One Hundred Gateways to the Illumination
of the Dharma” and “Eight Understandings of the Great Person,” differ
from the others in style and content. Each of them consists of extended
quotations from a single Chinese Buddhist scripture. Ddgen provides no
context for the quotation. He makes no effort to render the Chinese pas-
sages into a Japanese idiom, provides no explanation nor commentary.
Each chapter concludes with only a very brief exhortation. These two
chapters seem to consist of Chinese source material that had been select-
ed for use in future essays — essays that Dogen never lived to write. It
seems reasonable to assume that both date from the same late period, just
before Dogen became too ill for literary exertions.

This last assumption is confirmed by Ejo’s scribal notes for chapter
12, which were reproduced in the Kenzeiki E#izC (Kenzei’s Chronicle;
1452). Kenzei Z&#fi (1415-1474), an abbot of Eiheiji (the monastery
founded by Dogen), compiled an extremely influential documentary ha-
giography of Dogen. Because his account continues several generations
beyond Dogen with a history of Eiheiji, I refer to it as a chronicle (not as
a biography). In recent decades, scholars have discovered a great many
of the original documents that Kenzei excerpted in his chronicle. The
newly discovered documents generally (but not always) confirm the ac-
curacy of Kenzei’s quotations. Ejo’s scribal note for chapter twelve is
also attested by one other (albeit later) textual witness (i.e., the Himitsu
manuscript discussed in the next subsection).

In his scribal notes for chapter 12, Ejo does not merely recount the
usual details (i.e., by whom, where, and when copied) but also explains
the circumstances surrounding the composition itself. He states that pre-
viously Dogen had informed him of the following plan for the Shobo-
genzo. First, Dogen would revise his previously composed chapters of
the Shobogenza in Japanese script (kana {44 ). And that had been accom-
plished. Next, Dogen would compose new chapters so that, if combined
together, there would be a total of one hundred chapters. Alas, Dogen
became ill, and his illness gradually worsened. After composing a draft
for this chapter, number twelve, his work on the drafts came to an end.
Ejo’s notes conclude with a lamentation over the misfortune that Dogen
died without having achieved his goal of a total of one hundred chapters
(Kenzeiki, pp. 79-80)."

15 Kawamura (1991, 408—410) analyzes Ejo’s remarks as found in multiple
manuscript versions of Kenzeiki.
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Prior to the 1927 discovery of a Shobogenzo in twelve chapters, the
only line in Ejo’s scribal note that received much notice was his report
that Dogen had intended to compose a Shobogenzo in one hundred chap-
ters. In the centuries after Dogen’s death, many people would attempt
to accomplish this goal on his behalf. After the 1927 discovery, schol-
ars soon recognized the correspondence between Ejo’s scribal note and
the fact that it refers to the twelfth chapter of the previously unknown
and unsuspected Shobogenzé in twelve chapters. In 1953, Okubo Déshu
convincingly demonstrated that Dogen’s reference to his having already
revised his “previously composed chapters of the Shobogenzo in Japa-
nese script” must refer to his Shobogenzo in seventy-five chapters.'® But
the significance of the Shobogenzé in twelve chapters and its relation-
ship to the seventy-five chapters remained undefined. At that time (the
1950s) and for the next several decades, the Honzan edition provided
the only text of the Shobogenzo available for examination. Without ac-
cess to the original manuscripts, it was impossible to deduce how Ddgen
might have revised or rewritten his chapters. Even the chronology of
the Shobogenzo in seventy-five chapters remained unknown. This lack
of hard facts provided fertile grounds for speculation. Scholars suggest-
ed many alternative theories. Some people, for example, proposed that
after finishing the Shobogenzo in seventy-five chapters at an early date,
Dogen must have composed twelve new chapters at a late date. Some
people imagined that what Dogen really said was that he had abandoned
his previously composed seventy-five chapters and henceforth intended
to write one hundred completely new chapters. Neither of these prop-
ositions can be supported by the manuscript evidence available today.
Even though a precise dating for every chapter remains unattainable, it
is undeniable that in chronological terms there is much overlap between
the Shobogenzo in seventy-five chapters and the one in twelve chapters.
Both compilations incorporate chapters from across the entire span of
Dogen’s teaching career.

' Qkubo (1953, 312-313, 345-346); Okubo (1966, 282-2833, 312); also
see Bodiford (2019a, 246-252).
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3. Supplementary Chapters Historically Associated with the
Shobogenzo

The Shobogenzo in seventy-five chapters (category 1 above) and the
Shobogenzo in twelve chapters (category 2 above) together comprise the
eighty-seven chapters that Dogen selected for inclusion in his Shobo-
genzo. He personally edited and revised all the seventy-five chapters and
revised at least one of the twelve chapters. The story of these chapters
reflects the development of the Shobogenzo during its author’s lifetime.

After Dogen’s death in 1253, the Shobogenzo enjoyed a long afterlife.
It grew and developed, and its contents evolved in ways not imagined by
Dogen. The evolved forms of the Shobogenzo still live even today. The
supplementary chapters in this section reflect this afterlife. Although the
accrual of additional chapters occurred over many centuries at the hands
of subsequent actors, the chapters themselves (or at least most of them)
were composed by Dogen. And the karmic roots (i.e., underlying causes)
for their incorporation into the Shobogenzé began with Dogen’s own or-
ganic process of revising and compiling his Shobogenzo. To understand
the nature of these supplementary chapters and why people in subse-
quent centuries thought that they belonged in the Shébogenzao, it helps to
understand how Dogen wrote and compiled the Shobogenzo. Since this
topic (as well as Dogen’s authorship of the Shobogenzo in relationship to
key events in his life) is discussed in detail elsewhere (Section 11, Vicis-
situdes; and Table 12), here I present only a brief schematic overview of
the key steps in its textual evolution.

Dogen’s composition of the Shobogenzo involved a multistep process
with identifiable stages of development. Below, I will summarize the
individual steps and their implications. Then, I will consider how this
complex process propelled the further evolution of the Shobogenza in the
centuries after Dogen’s death.

Step 1. Hints regarding Dogen’s authorial goals exist in three import-
ant early compositions: the Shobogenzo in Chinese script and two es-
says in Japanese: Talk on Pursuing the Way (Bendowa) and “The Real-
ized Koan” (“Genjo koan”). The first composition has a preface dated
1235, while the two essays are dated 1231 and 1233, respectively; but
all three are related. The text in Chinese consists of an anthology of three
hundred Chinese Chan stories (kdans). In its earliest extant manuscript
(which copied a rough draft that predates the 1235 final version), all
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the Chinese koans include interlinear Japanese morphosyntactic marks
that indicate how each sentence can be vocalized as Japanese. Each of
the two essays in Japanese quotes a kdan from this anthology (number
122, “Xuanze: Bingding Youth,” in Bendéwa and number 123, “Baoche:
No Place Not Reached,” in “Genjo kdan™), but the quotations appear
in Japanese, not Chinese. With his Shobogenzo in Chinese script, Do-
gen unequivocally embraces the title “treasury of the true dharma eye”
for the whole of Buddhism, which he identifies with Chinese koan dis-
course. In Bendowa, he introduces himself and proclaims his mission to
disseminate the “treasury of the true dharma eye” to Japan. He quotes
the “Xuanze: Bingding Youth” koan to assert that Buddhism is neither
book learning nor intellectual speculation. “The Realized Kdan” then
analyzes the “Baoche: No Place Not Reached” kdan to illustrate how
genuine Buddhist practice under the guidance of a proper teacher em-
bodies the whole of Buddhism. Taken together these three compositions
suggest that Dogen’s decision to compose a Shobogenzé in Japanese
script could not have been the result of mere happenstance.

Step 2. Nonetheless, according to the dates of the chapters as specified
in Dogen’s colophons to the Shobogenzo in seventy-five chapters, he did
not begin writing in earnest until almost a decade later. These colophons
state that Dogen composed three chapters in 1239, six chapters in 1240,
seven chapters in 1241, fifteen chapters in 1242, and so forth. For sev-
eral of these chapters Dogen’s initial rough drafts survive, the handwrit-
ing for some of which has traditionally been attributed to Dgen’s hand
or that of one of his disciples, especially Ejo. These manuscripts either
have no colophon or only a minimal colophon. Ddgen’s colophon for a
draft of the chapter “Buddha Nature” (“Busshd”), for example, states
only the date (1241) and the place of composition. His colophon for a
draft of the chapter “Sustained Practice” (“Gy®dji”) likewise states only
the date (1242) and place of composition. Neither manuscript bears the
title “Shobogenz6™ nor a chapter number. These surviving manuscripts
(and other similar rough drafts) suggest that Dogen wrote many chap-
ters (perhaps as independent essays?) before he undertook the task of
compiling them into a single work entitled Shobogenzé with numbered
chapters.

Step 3. After Dogen had composed a sufficient number of chapters,
he compiled them into an initial draft version of the Shobogenzo in sixty
chapters. After Dogen’s death, his disciple Ejo wrote out a clean copy
of the Shobogenzo in sixty chapters. Ejo’s holograph does not survive,
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but one very reliable medieval copy of it does (the Tounji manuscript of
1510). Today, scholars can compare in detail an intact medieval man-
uscript of the Shobogenzo in sixty chapters with intact medieval man-
uscripts of its seventy-five-chapter and twelve-chapter descendants. In
the initial sixty-chapter compilation every chapter is numbered sequen-
tially, beginning with Shobogenzo 1, “The Realized Kdan.” Forty-four
of the chapters include colophons by Ddgen. Forty-three chapters (not
always the same ones) include scribal notes by Ejo. This initial compi-
lation served as the basis for Dogen’s final versions of the Shobogenzo
in seventy-five chapters and the one in twelve chapters. Many of the
individual chapters in the sixty-chapter version are textually identical to
their counterparts in the seventy-five- or twelve-chapter compilations.
But sometimes they differ in content. In the medieval manuscripts, these
differences resulted neither from errors nor deliberate emendations by
their scribes (as had been supposed by the editors of the Honzan edition).
Rather they reflect additions and deletions made by Dogen himself when
he revised some of the sixty chapters for inclusion in his two subsequent
compilations.

StePS 4, 5, AND 6. To produce his final Shobogenzo, Dogen split the
sixty chapters into two groups, added thirty additional chapters, discard-
ed two chapters, revised many chapters, and rearranged the results into
the seventy-five- and twelve-chapter compilations that survive today. If
we count the two discarded chapters, Dogen actually composed initial
versions of ninety chapters — only ten short of his goal of one hundred.
Each one of these three steps consists of very different authorial and
editorial processes. It is important to recognize their distinct features.
Yet no single one of them occurred in isolation without the other two. In
practice, they entailed one another. For this reason, we should analyze
them as simultaneous processes. As we will see (in Section I, Vicissi-
tudes: The Shobogenzo in Sixty Chapters and Its Descendants), Dogen’s
colophons likewise provide overlapping dates.

The versions of the Shobogenzao in twelve, sixty, and seventy-five chap-
ters constitute substantive compilations. In other words, all three were
edited and arranged by their author. All subsequent expanded or com-
prehensive versions of the Shobogenzo with additional chapters consti-
tute derived compilations. They derive from the author’s originals but
deviate from them. Within a short time after Dogen’s death, the corpora
of his surviving Shobogenzo materials included his clean copy of the
Shobogenzo in seventy-five chapters, Ejo’s clean copy of the Shobogenzo
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in sixty chapters (with his scribal notes), as well as many fragmentary
copies of discarded rough drafts in the handwriting of Dogen and his
disciples. There must also have been manuscripts of the Shobogenzo in
twelve chapters, perhaps even a clean copy in Dogen’s hand and one by
Ejo with his scribal notes. But our knowledge of the manuscript history
of the Shobogenza in twelve chapters awaits the discovery of additional
manuscripts now lost.

The production of expanded versions of the Shobogenzé in subsequent
centuries reflects a lack of knowledge about Dogen’s compositional
process described above and resulted from the failures of later scribes
to understand the relationships among these surviving corpora. Scribes
sought to preserve a comprehensive Shobogenzo by adding chapters
from the sixty-chapter version to the one in seventy-five chapters (or
vice-versa: adding chapters from the one in seventy-five to the one in
sixty chapters). Some scribes also included other essays that had never
previously been included in the Shobogenzo. Over time, they succeeded
in producing so many new versions of the Shobogenzo that scholars now
commonly refer to these variations by their total number of chapters
(e.g., 78, 84, 89, 90, 95, or 96 chapters, etc.). No one fully understands
the precise evolution of each of these variations. Even today, even af-
ter so many textual discoveries during the past century, much of the
manuscript tradition remains unknown and only vaguely understood.
Moreover, numerous findings of what can be known have not been well
disseminated. Accurate information has not always displaced the many
unsubstantiated conjectures and outdated conclusions that remain in cir-
culation.

In concrete terms, the nine “supplementary chapters™ historically asso-
ciated with the Shobogenzo consist of the nine chapters included within
the 1815 Honzan edition (the headquarters edition) that do not belong
among the eighty-seven chapters (75 + 12) that we now recognize as
those Dogen selected for inclusion in his Shobogenzo. They constitute
the third compilation of Shobogenzo chapters. Their titles and their corre-
sponding chapter numbers in the 1815 Honzan edition appear in Table 1.
As revealed by this table, they are arranged in an order that reflects their
numerical sequence in the Honzan edition. (The Himitsu manuscript and
its peculiar chapter numbering is discussed below and illustrated in Ta-
ble 5.)
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Chapter position
Supplementary Chapters in the Honzan
edition
1. Talk on Pursuing the Way (xylograph edition of 1788) 1
2. Procedures for the Hall of Gathered Clouds 5
(Kofukuji manuscript)
3. The Lotus Turns the Lotus (sixty-chapter Shobogenzo) 17
4. The Mind Cannot Be Got (or “Latter Mind Cannot be 19
Got”; Himitsu manuscript)
5. The Four Attractions of the Bodhisattva (sixty-chapter 45
Shobogenzo)
6. Instructions to the Administration Cloister (Kenzeiki) 81
7. Only Buddhas with Buddhas (Himitsu manuscript) 91
8. Birth and Death (Himitsu manuscript) 92
9. The Way of the Buddhas (or “The Mind of the Way”; 93

Himitsu manuscript)

Table 1. Supplementary Chapters, Table of Contents

The inclusion of the above nine chapters in the Honzan edition result-
ed from actions of three key Soto clerics: Taiyo Bonsei KA3EIE (1378-
1439?), Manzan D6haku H L&A (1636-1714), and Handd Kozen fit
R 42 (1627-1693)."" Each of these individuals produced an influential
version of the Shobogenzo, which nowadays are usually identified by
their names: the Bonsei version in eighty-four chapters; Manzan version
in eighty-nine chapters; and the Kdzen version in ninety-five (or nine-
ty-six) chapters. Each new version incorporated its predecessor(s). This
progression culminated in the Honzan edition of the Shobogenzo.

In 1419, Taiyo Bonsei K&4EE (who in 1422 would become abbot
usual seventy-five chapters plus an appended supplemental section of
nine extra chapters. All nine chapters came from the Shobogenzo in sixty
chapters and (in Bonsei’s version) retained their original chapter num-
bers. It is significant that Bonsei did not make use of the Shobogenzo in
twelve chapters nor any the miscellaneous chapters that now exist at
Eiheiji (i.e., the Himitsu manuscript, discussed below). These omissions
suggest that by Bonsei’s time, the twelve chapters had already dropped

7 See Akitsu 2017 regarding the career and likely dates of Taiyo Bonsei.
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out of circulation, and that at Eiheiji the miscellaneous chapters had not
yet been collected or bound together. Bonsei’s original 1419 handwritten
manuscript still partially exists, although it was heavily damaged by fire
in 1814. Prior to the fire, it served as the model for subsequent attempts
to compile a comprehensive Shobogenzo.

In 1686, Manzan DGhaku HILUiEH (1636-1714) copied Bonsei’s
eighty-four chapters and revised them. Manzan re-arranged them into
a more or less chronological sequence, re-numbered the chapters, and
edited them. Then he appended a new supplemental section of five ex-
tra chapters, for an overall total of eighty-nine. Manzan’s supplement
included “Talk on Pursuing the Way” (Bendowa; a previously unknown
work without provenance), two brief sets of regulations, and two — only
two — chapters from the Shobogenzo in twelve chapters. Manzan must
have found a fragmentary copy of that compilation.

Finally, in 1693, Hando Kozen iS22 (1625-1693), an abbot at Ei-
heiji, compiled an even larger Shobogenzo in ninety-five (or ninety-six)
chapters based on Manzan’s version. Kdzen retained the chronological
format but revised the sequence of chapters. He incorporated into the
main sequence not just Manzan’s five supplemental chapters but also an
additional six (or seven) chapters from a miscellaneous group that had
been collected at Eiheiji. Kozen’s chronological arrangement of nine-
ty-five chapters provided the format for the Honzan edition of 1815.

More than a century separates Kozen’s arrangement from the Honzan
edition because, in 1722, all copying, compiling, printing, or distributing
of the Shobogenzo was banned by a government decree.'® This decree
would not be lifted until 1796, after Gentd Sokuchi ZiEBE1H (1729-
1807) became abbot of Eiheiji. In 1787 and 1788, before Sokuchu went to
Eiheiji, he had violated the law by printing “Sustained Practice” (“Gydji”)
and Bendowa. His imprimatur on the printed edition of Bendowa served to
authenticate that work (until the discovery of new sources in the twentieth
century allowed scholars to prove its authenticity).

As mentioned above, the initial model for a comprehensive Shobo-
genzd began as the seventy-five chapters plus supplements (plus 9, plus
5, and plus 6 for a total of 20 extra chapters). Only two of those extra
chapters can be traced directly to the Shobogenzo in twelve chapters.
Nonetheless nine more (a total of 11 out of 20) have indirect counter-
parts in the twelve-chapter compilation: seven of the nine chapters that

'8 Regarding the Honzan edition, also see Supplement 2: The Shobogenzo
Honzan Edition Today.
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Bonsei added from the Shobogenzo in sixty chapters, as well as two of
the six miscellaneous chapters added by Kozen. These relationships are
outlined in tables 2, 3, and 4 below:

The Shobogenzo in eighty-four chapters (1418) by Taiyo Bonsei,
in relationship to the twelve-chapter Shobogenzo

Based on on the 75-chapter Shobogenzo, numbered 1 to 75, with an appendix
of 9 chapters from the 60-chapter version:

60-chapter Shobogenzo numbers 12-chapter Shobogenzo

counterparts
8. Karma of the Three Times no. 8 (revised version)
12. The Lotus Turns the Lotus —
28. The Four Attractions of the Bodhisattva —
39. Four Horses no. 9
34. Bringing Forth the Mind of Bodhi no. 4
41. The Merit of the Kasaya no. 3
58. The Merit of Leaving Home no. 1
59. Offerings to the Buddhas no. 5
60. Refuge in the Three Treasures no. 6

Table 2. Shobogenzo in Eighty-four Chapters

As illustrated by Table 2, the Shobogenzo in eighty-four chapters copied
by Bonsei consisted of two distinct sections. The main section consists of the
standard seventy-five chapters in their standard order. The supplementary
section consists of chapters not found among the seventy-five but found
in Dogen’s initial compilation in sixty chapters. All these supplementary
chapters were placed together in their own separate section and retained
their original chapter numbers. They consist of the two discarded chapters
(numbers 12, 28), as well as the seven chapters that Dogen had reassigned
to the Shobogenzo in twelve chapters. Dogen had revised one chapter,
“Karma of the Three Times” (“Sanjigd”) when he reassigned it. The fact
that Bonsei’s copy included the earlier, unrevised version of “Karma of the
Three Times” strongly suggests that the Shobogenzo in twelve chapters had
become unavailable by the early 1400s. If Bonsei had known of the twelve-
chapter Shobogenzo, he would not have needed to copy this hybrid version
in eighty-four chapters.
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The Shobogenza in eighty-nine chapters (1686) by Manzan Ddhaku,
in relationship to the twelve-chapter Shobogenzo

Based on the 84-chapter Shobogenzo, revised, re-arranged, and renumbered,
with an appendix of 5 supplemental chapters:

Supplement Original source
1. Talk on Pursuing the Way ?
2. Procedures for the Hall of Gathered Clouds Kofukuji temple
manuscript
3. Instructions to the Administration Cloister Kenzeiki excerpt
4. Receiving the Precepts 12-chapter Shobogenzo

5. The Eight Understandings of the Great Person 12-chapter Shobogenzo

Table 3. Shobogenzo in Eighty-nine Chapters

As shown in Table 3, the Shobogenzo in eighty-nine chapters com-
piled by Manzan consisted of two distinct sections. The main section
reproduces the same eighty-four chapters found in Bonsei’s copy but
mixed together and numbered consecutively from 1 to 84. By Manzan’s
time, the significance of the chapter numbers either had been forgotten
or no longer seemed important. The supplementary section consists of
an eclectic (or random) group of chapters from several different sourc-
es. It includes two of the five new chapters that Dogen had composed
specifically for the Shobogenzo in twelve chapters. Manzan re-arranged
and renumbered those chapters. His version of “The Eight Understand-
ings of the Great Person” (“Hachi dainin gaku) — like the one in the
twelve-chapter Shobogenzé — lacks the scribal note by Ejo found in
Kenzeiki and attached to the version of this chapter that is found in the
Himitsu manuscript. Evidently, Manzan derived it directly from the
twelve-chapter Shobogenzo. Manzan’s writings, however, contain no
mention of a Shobogenzo in twelve chapters. This lacuna suggests that
he did not have access to a complete manuscript of the twelve-chapter
version (Kawamura 1991, 409—410).
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The Shobogenzo in ninety-six chapters (1693) by Handd Kozen,
in relationship to the twelve-chapter Shobogenzo

Based on the 89-chapter Shobogenzo, revised, re-arranged, and renumbered,
with an additional seven chapters (according to the Kazan manuscript):

Title Original source 12-chapter
Shobogenzo
16. Latter Mind Cannot be Got ~ Himitsu, chapter 8 (1.4) —
87. Birth and Death Himitsu, chapter — (1.2) —
88. The Mind of the Way Himitsu, chapter — (1.7) —
(Doshin)

89. Deep Faith in Cause and Himitsu, chapter 87 (1.5) no. 7
Effect

90. The Bhiksu of the Fourth Himitsu, chapter 10 (3.2) no. 10
Dhyana

93. Only Buddhas with Buddhas Himitsu, chapter — (3.7) —

94. To Mount the Seat (Shinzo)  Taihakuhoki XE&RD —

Table 4. Shobogenzo in Ninety-six Chapters

As shown in Table 4, Kozen included a spurious chapter, number 94,
“To Mount the Seat” (“Shinzo” [#/%). Interestingly, he placed it before
number 95, “Talk on Pursuing the Way” (“Bendowa”). The fact that he
placed these two chapters together (ignoring the early date assigned to
“Bendowa”) might indicate that he considered both as being of doubtful
provenance. “To Mount the Seat” was not included in the 1815 Honzan
edition. Nonetheless, it was included within the Shobogenzo in the 1929
edition of the Sotoshii zensho (Complete Works of the Soto School). The
editors of the revised 1970 edition of the Sotoshii zensho deleted “To
Mount the Seat” from the Shobogenzo and moved it to a separate volume
of supplemental and doubtful texts.'” Kézen cited the Taihakuhoki K H
I&5C (Records of Tiantong Monastery) as his source for “To Mount the
Seat,” but a work with that title is otherwise unknown. Most likely, it is

19 7ZSZ.1.Shiigen hoi, “Shobdgenzd shinzo” EIEAREEMEE, 115-124. Also
see Kawamura 1978. See ESST.4.662—678 for two medieval manuscript
copies of “Shinzo,” entitled “The Plum Blossom Inheritance Certificate”
(“Baika shisho” #1E#1E).
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a generic designation for medieval period collections of secret initiation
documents (kirigami B1#; Kawamura 1978).

Table 4 also shows that the Shobogenzo in ninety-six chapters com-
piled by Kozen consisted of a single, comprehensive whole without any
divisions into sections. The chapters run in sequence from 1 to 96 with-
out regard to provenance. None of the chapters come directly from the
Shobogenzo in twelve chapters, but two of them come from variant ver-
sions that Kozen, in his editorial notes, reports having found at Eiheiji
as independent chapters. His notes reveal that Eiheiji did not possess a
copy of the Shobogenzo in twelve chapters. Nothing in Kdzen’s notes
suggests that he was aware that such a compilation once existed or that
he sought to find it (Kawamura 1991, 410).

K6zen provides our earliest written reference to the existence of a mis-
cellaneous group of chapters that he refers to as “bound in three vol-
umes in the library” [of Eiheiji] (bunzo no uchi no sansatsu ni tojitaru 3
D) HOZMHT L U= %; Kawamura 1991, 411). (In this quotation,
the verb fojiru, “sewn,” refers to volumes of bound books; J. fojihon £
A.) He used seven miscellaneous chapters from these bound volumes
to expand his compilation. In 1723, Joten Sokuchi 7&AKHIH (d. 1744),
a subsequent abbot of Eiheiji, ordered that these volumes be unstitched
and sewn back together with new covers that would “carefully maintain
them for later generations™ (hiji mitsuji shite kodai ni tsutaubeki FFFE
FF L TH{RI{E 5 ~&). Contrary to Sokuchi’s intentions, several sheets
of their now loose-leaf paper were lost in this process. As a result, two
of its chapters (“Leaving Home” and “The Bhiksu of the Fourth Dhya-
na”) became incomplete fragments (reihon 35 74). Each bound volume in
Sokuchi’s version has its own table of contents. Together they list titles
for twenty-eight chapters. Two of the titles and chapters are duplicates.
The entire collection thus consists of twenty-six separate chapters, two
of which appear twice. Its chapters are bound together in random or-
der without regard to their respective assigned chapter number (if any).
Sokuchi’s words “carefully maintain® (hiji mitsuji) became shortened to
“himitsu” % (written with the glyph for “honey” but pronounced as a
synonym for “secret”), a misnomer that has been widely misunderstood
to mean that the collection was a “secret” Shobogenzo. The Himitsu vol-
umes were no more (and certainly no less) secret than usual for the con-
tents of any storehouse at any temple in Japan. Abbots, senior temple
administrators, and their assistants would have access to it, but outsiders
and the general public would not.
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Today, this Himitsu manuscript, with its three volumes and twen-
ty-eight chapters, frequently appears in lists together with the Shobo-
genzd in twelve, in sixty, and in seventy-five chapters. Together, they
form the group commonly known as the “four versions” (shishu VU7E)
of the Shobogenzo. The designation “Four Versions” might seem to im-
ply that each of these four collections enjoys the same status. Such an
implication can be misleading. It is only true to the extent that each one
of these four versions includes certain chapters that cannot be found
in any other source. For this reason, modern comprehensive editions
of the Shobogenzo (such as this one) that include every known chap-
ter will necessarily include chapters drawn from each of these four col-
lections. Also, note the inconsistences in the counting of chapters. The
seventy-five-chapter Shobogenzao actually contains seventy-six complete
chapters (with the two chapters of “Sustained Practice” counted as one),
while the so-called twenty-eight-chapter Shobogenzo in fact consists of
only twenty-six separate titles.

The first three of these versions, the Shobogenzo in seventy-five,
twelve, and sixty chapters, differ from the Himitsu manuscript in many
fundamental respects. First and foremost, the first three versions all con-
sist of substantive compilations that were arranged, ordered, and edited
by Dogen himself. Their provenance lies beyond doubt. Originally, each
one of them would have come into existence as a clean copy written in
Dogen’s own hand. The versions in seventy-five and in sixty chapters
both possess robust manuscript traditions with families of supporting
textual witnesses that allow scholars to evaluate their reliability and to
identify their most exemplary witnesses. While the version in twelve
chapters lacks an extensive manuscript tradition, a few manuscript frag-
ments and an abundance of internal textual evidence serve to verify its
pedigree and its importance. When we read or quote any passages found
in these first three compilations, we can be confident that we are reading
and quoting words that Dogen actually wrote.

The Himitsu manuscript, in contrast, does not even rise to the level of a
derived compilation. It was never compiled. Rather it consists of random
chapters, stitched together in random order. Five of its chapters lack any
chapter number. The numbered chapters are incomplete and bound to-
gether so that their chapter numbers run out of sequence, as is shown in
Table 5, “Arrangement of Chapters in the Himitsu Manuscript.”
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Arrangement of Chapters in the Himitsu Manuscript

Volume 1 Volume 2 Volume 3 Position
unnumbered 32 52 1
unnumbered 34 10

8 29 75 3

8 45 47 4

87 67 51 5

42 69 42 6
unnumbered 66 38 7
unnumbered  unnumbered 8
44 12 9
66 2 10

60 11

Table 5. Himitsu Manuscript, Chapter Numbers and Arrangement

As shown in Table 5, the chapters of the Himitsu manuscript are not in
numerical order, and five of the chapters lack any numerical designation.
The assigned numbers are not always reliable. For example, the manu-
script contains two chapters numbered 66. The one in volume one (1.10)
is titled “The Samadhi of Self Verification,” while the one in volume
two (2.7) is titled “Great Practice.” For this reason, a specific chapter
in this collection can be positively identified only by its bound posi-
tion within each of the manuscript’s three volumes, so that “1.4” refers
to the chapter in volume 1, position 4. This positional notation follows
the extrinsic designations written on the inside covers of each volume.*
Where chapters with parallel contents also exist (among the other three
versions), they reveal the general unreliability of the chapters in the
Himitsu manuscript. All its chapters contain numerous copyist errors
(e.g., the chapter numbered “87” should be “77).%! In content, they pre-
serve earlier variant drafts. Where parallel chapters do not exist, scholars

20 ESST.1.875b, 918a, 951b. Because these positional designations are ex-
trinsic to the chapters, they should not be conflated with the assigned chap-
ter numbers (which are intrinsic to each chapter’s identity and status).

2l Kawamura (1991, 411) points out that the copyist(s) who produced these
individual chapters could not accurately interpret the cursive calligraphy of
the earlier source text(s).
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have voiced doubts as to the authenticity of the Himitsu chapters.? Their
provenance consists entirely of the fact that Kdzen’s editorial notes state
that they existed within the storeroom of Eiheiji. How or when they ar-
rived there remains unknown and unknowable. It is frequently stated
that none of the chapters in the Himitsu manuscript overlap with the
Shobogenzo in sixty chapters, and that these two collections, therefore,
constitute a matched pair. That assertion is incorrect. The chapter “Be-
sixty- and seventy-five-chapter versions and as 1.1, in the Himitsu man-
uscript). What is correct is that the version of this chapter found in the
Himitsu manuscript appears very problematic. For all the above reasons,
this introduction generally refers to this collection as the “Himitsu man-
uscript,” a designation that avoids the connotations of the term “secret”
and the title “Shobogenzo,” both of which can invite misunderstandings.

The supplementary chapters constitute something of a mixed bag.
They come from rather disparate sources. Two chapters had been includ-
ed in the Shobogenza in sixty chapters, but Dogen subsequently discard-
ed them: chapter 12, “The Lotus Turns the Lotus™ (“Hokke ten Hokke”),
and chapter 28, “The Four Attractions of the Bodhisattva” (“Bodaisatta
shishobo™). No one knows why Dogen discarded them or if he had in-
tended to revise them for inclusion in his proposed one-hundred-chapter
compilation. Both were included in the expanded Shobogenzo in eighty-
four chapters that Taiyo Bonsei copied in 1418.

Two of the supplementary chapters consist of rules or procedures.
“Procedures for the Hall of Gathered Clouds” (“Jiiundd shiki”) originat-
ed as a missive that Dogen addressed to Soshin 7={5 (dates unknown),
the religious in charge of the cloud hall (a.k.a. samgha hall) at Kdshgji in
1239. “Instructions to the Administration Cloister” (“Jikuinmon’) might
have been a similar missive that Dogen composed at Eiheiji in 1246. Nei-
ther of these documents had been composed for inclusion in the Shobo-
genzo. In 1686, Manzan Dohaku (1636—1714) included both of them
as supplementary chapters in his Shobogenzo in eighty-nine chapters. A
copy of the first document survives by chance at Kofukuji in Kumamoto.
The second one survives as a paraphrase in Kenzeiki. Kenzei described
the original document as having been written in Japanese, but Kenzei

22 E.g., Itd Yaten (1954, 1955, 1956) regarding “Birth and Death” (“Sho-
ji”); Kimura (2016) presents different arguments against that same chapter
(“Shgji”) and the Himitsu version of “Beyond the Buddha” (“Butsu koj0

ji”)’
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recorded only his own summation in Chinese. The version included in
the 1815 Honzan edition renders much of Kenzei’s Chinese-language
summation back into Japanese syntax (i.e., yomi-kudashi i+ T L).

Four of the supplementary chapters, the ones from the Himitsu manu-
script, are rather problematic. All four were added to the Shobogenzo in
1693 by Hando Kozen (1625-1693). Two of them might be earlier rough
drafts of other chapters that bear identical titles. In both cases, Kozen
gave them new titles to avoid comparison with the standard version of
the chapters. The two chapters are (1) “The Mind Cannot Be Got” (“Shin
fukatoku,” Himitsu manuscript 1.3), a title identical to that of chapter
8 in the seventy-five-chapter Shobogenzo, which Kozen therefore re-
named “The Latter Mind Cannot be Got” (“Go Shin fukatoku”); and
(2) “The Way of the Buddhas” (“Butsudd,” Himitsu manuscript, 1.7), a
title corresponding to chapter 44 in the seventy-five-chapter Shobogenzo,
renamed by Kozen “The Mind of the Way” (“Ddoshin”). The other two
chapters from the Himitsu manuscript, “Only Buddhas with Buddhas”
(“Yui butsu yo butsu”) and “Birth and Death” (“Shoji”), are even more
problematic. Both exist only in the Himitsu manuscript. No other man-
uscript witnesses have ever been found. It is possible that they were not
composed by Dogen. If they were composed by Ddgen, then at best they
present very early rough drafts of essays that Dogen had not yet selected
for revision to be included in the Shobogenzo.

Of all the supplementary chapters, “Talk on Pursuing the Way”
(Bendowa), stands out as being the most important and influential. It pro-
vides the earliest example of Ddgen’s attempt to render a Chinese kdan
in Japanese. The kdan (number 122 in the Shobogenzo in Chinese script)
involves Fayan Wenyi i£[E3CEE (J. Hogen Mon’eki; 885-958) and the
“Bingding Youth.” This kdan encapsulates Dogen’s motivation for go-
ing to China and for his subsequent mission in Japan. Ddgen quotes this
same koan in several of his other works dating from all periods of his
career. Significantly, in “Talk on Pursuing the Way” Ddgen does not just
repeat the kban in its original Chinese, but renders it as Japanese (for
details, see Supplement 4). This fact demonstrates that, as early as 1231,
at the very start of his teaching career, Dogen already aspired to render
Chinese vernacular Buddhism understandable to a Japanese audience by
presenting it in his own Japanese idiom.

“Talk on Pursuing the Way” occupies the place of honor as chapter
number 1 in the Honzan edition of the Shobogenza, not just because of its
early assigned date (1231) but also because it serves to introduce Dogen
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himself (his personal background and qualifications), the contemporary
situation of Buddhism in China during his training there, the key points
of the Zen teaching he hopes to establish in Japan, as well has his reli-
gious goals and motives. In short, it presents an excellent introduction
to Zen, to Dogen, and to the Shobogenzo in Japanese script that Dogen
would come to write. For this reason, it is highly prized not just within
Soto circles but by readers of all backgrounds as an essential introduc-
tion to Zen and to Japanese spirituality.

When Manzan Dohaku added it to his Shobogenzo in eighty-nine
chapters in 1686, “Talk on Pursuing the Way” lacked provenance. Many
stories circulated regarding where or how he might have obtained this
essay, but even today no one knows where Manzan found it. And the
same is true for the 1788 xylograph edition printed by Gentd Sokuchu,
which serves as the textual source for the translation in this section. Be-
cause Sokuchii subsequently became the abbot of Eiheiji, his imprimatur
silenced most (but not all) doubts as to the work’s authenticity. These
doubts were not completely laid to rest until 1959 when the publication
of an earlier draft version of “Talk on Pursuing the Way” (discussed
below in the next subsection) allowed scholars to prove conclusively
Dogen’s authorship of this popular introductory work.

4. Earlier Draft Variants of Shobogenzo Chapters

The Shobogenza in seventy-five chapters (category 1 above) and the Shoba-
genzo in twelve chapters (category 2 above) comprise the eighty-seven
chapters that Dogen selected for inclusion in his Shobogenzo. He per-
sonally edited and revised all the seventy-five chapters and revised at
least one of the twelve chapters. The story of the eighty-seven chapters
reflects the development of the Shobogenzo during Dogen’s lifetime. The
supplementary chapters (category 3 above) consist of nine additional
chapters that are included in the 1815 Honzan edition. The story of these
nine chapters reflects the long afterlife of the Shobogenzo following
Dogen’s death. Even chapters that Dogen himself did not select for in-
clusion nonetheless became part of his textual legacy and cherished by
many of his readers. The impetus for incorporating extraneous chapters
into the Shobogenzo derives at least in part from Dogen’s process of re-
vising and re-ordering the chapters that he composed. Here we focus on
this process. The seven variant texts in this final category each preserve
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an earlier draft of one of the chapters in the previous three categories
above. They provide direct evidence regarding the crucial question of
how Dogen revised individual chapters of the Shobogenzo. They shed
light on the larger issue of how the Shobogenzé — and Dogen’s teach-
ings — evolved over time. The translations of these seven draft variants
allow readers of English to investigate the precise features and charac-
teristics of the textual evolution of the Shobogenzo.

Throughout his career, Dogen developed his ideas, his translation
techniques, his own idiom, and his teachings through the process of re-
vising and rewriting his compositions. Sometimes, his revision is men-
tioned in the colophons or scribal notes attached to the chapters, such
as the colophons by Dogen for the chapters “Great Awakening” (chap-
ter 10), “Spring and Autumn” (37), and “Washing the Face” (50) in the
Shobogenzo in seventy-five chapters. Several of Ejo’s scribal notes in
the Shobogenzo in sixty chapters seem to imply the anticipation of a re-
vised version, because Ejo states that he had copied Dogen’s initial draft
version (gosohon HIEAR; gosoan #HIE %): “Buddha Nature” (chapter 3),
“Bringing Forth the Mind of Bodhi” (34), and “The Merit of the Kasaya”
(41). In his scribal notes to “Beyond the Buddha” (26), Ejo states that
he had copied an initial draft version that Dogen had not yet revised
(misaichi gosohon RFFIEEELA). This comment by Ejo clearly implies
that normally Dogen would have revised his draft.

In another scribal note that survives only in the Himitsu manuscript,
Ejo makes this implication explicit. In a scribal colophon for “Deep Faith
in Cause and Effect,” chapter 7 (Himitsu manuscript, 1.5), Ejo wrote:

HERER IR ETEE, EAERSEN, HREZZ

Copied this from his [i.e., Ddgen’s] initial draft. He had not yet reached
an intermediate draft or clean copy, and surely there would have been
revisions; nevertheless, | have copied it.

When interpreted within the broader context of the extant manuscripts
and of Ejo’s scribal notes as a whole, it is clear that Ejo here describes
Dogen’s usual method of composition. That is, Ddgen would not nor-
mally ask Ejo to copy a rough draft; but once Dogen had revised his
draft — and Ejo expected that Dogen would always revise his draft —
then Dogen would give it to Ejo and ask him to make a clean copy.
Ejo’s scribal note (dated 1255) for this chapter probably can be inter-
preted as a lament that Dogen’s early death did not allow him to com-
plete all the revisions he had intended for every chapter he included in
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the Shobogenzo. Ejo states that he nonetheless copied it in the form that
Dogen had left it.

Colophons alone cannot reveal the full extent of Dogen’s revisions.
Internal textual evidence shows that in many cases the colophon and
assigned date of composition might remain identical even after a chapter
had been revised. The chapter “Extensive Study” (“Henzan”) presents
a prime example of this phenomenon. The version found in the Shobo-
genzo in sixty chapters (chapter 37) preserves an earlier rough draft of
the version (chapter 57) found in the seventy-five-chapter compilation,
even though both bear word-for-word identical colophons by Ddgen
with an identical date (1244.11.27) of composition. Discrepancies be-
tween chapters in the seventy-five- or twelve-chapter versions and chap-
ters with identical titles in other versions (especially in the Shobogenzo
in sixty chapters or in the Himitsu manuscript) can be extreme. In almost
every known case, these discrepancies result neither from copyist errors
nor deliberate editorial manipulation — the causes that were widely as-
sumed by scholars prior to the 1970s — but rather result from Dogen’s
own hand. This internal evidence demonstrates that the eighty-seven (75
+ 12) chapters represent Dogen’s final revised (or most recent) versions,
while the surviving variant versions of those chapters — whether inde-
pendent manuscripts or within the sixty-chapter compilation or Himitsu
collection — frequently reflect earlier stages of development.

The Kawamura edition of the Shobogenzo includes seven variant texts
that exemplify the variety of Dogen’s earlier draft versions (Table 6).
For the sake of convenience, the earlier draft variants can be divided into
three groups of three chapters each. The first group (variant chapters 1,
2, and 6) consists of initial draft chapters that survive as single, isolated
manuscripts. At the time they were composed, these chapters were nei-
ther labeled nor numbered as chapters within a larger work known as
the Shobogenzo. Each one survived at a location away from Eiheiji, the
temple founded by Dogen. When compared side-by-side with the final
revised versions, the draft variant versions reveal the ways that Dogen
added material, deleted material, and rewrote previous passages.
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Variant Chapters, Descriptive Table of Contents

1. Talk on Pursuing the Way (Shobdji manuscript version, based on a 1332 copy)

— contrast with the 1788 xylograph edition (supplementary chapter 1).
2. The Inheritance Certificate (Kdjakuji manuscript version)

— contrast with chapter 39 in the Shobogenzé in seventy-five chapters.
3. Beyond the Buddha (Himitsu manuscript, 1.1, version)

— contrast with chapter 26 in the Shobogenzo in seventy-five chapters.
4. Washing the Face (chapter 50 in the sixty-chapter Sh6bogenzo)

— contrast with chapter 50 in the Shobogenzo in seventy-five chapters.
5. Extensive Study (chapter 37 in the sixty-chapter Shobogenzo)

— contrast with chapter 56 in the Shobogenzo in seventy-five chapters.
6. Great Awakening (Osu Bunko manuscript version)

— contrast with chapter 10 in the Shobogenzo in seventy-five chapters.
7. Karma of the Three Times (chapter 8 in the sixty-chapter Shobogenzo)

— contrast with chapter 8 in the Sh6bogenzo in twelve chapters.

Table 6. Variant Chapters, Descriptive Table of Contents

The second group (variant chapter 3 along with supplementary chap-
ters 4 and 9) consists of miscellaneous chapters collected at Eiheiji and
eventually stitched together into the so-called Himitsu manuscript. Note
that the label “himitsu” (secret) is a misnomer. It actually derives from
the admonition “to carefully maintain® (hiji mitsuji F\F#% ¥F) the man-
uscript. The variant chapters in this category include only one chapter,
“Beyond the Buddha” (1.1), from the Himitsu manuscript. The previous
category of Supplementary Chapters — titles found only in the Honzan
edition — includes four chapters from that manuscript. Two of them,
“The Mind Cannot Be Got” (1.3) and “The Way of the Buddhas” (1.7),
present themselves as rough drafts of chapters (numbers 8 and 44) with
identical titles in the Shobogenzo in seventy-five chapters. Upon closer
examination, this version of “The Mind Cannot Be Got” also exhibits
textual parallels with “Reading Other Minds” (chapter 73). Taken to-
gether, these three chapters from the Himitsu manuscript provide abun-
dant material for a side-by-side comparison with their corresponding
chapters that will enable readers to evaluate contributions of this man-
uscript to the Shobogenzo corpus. We should remember that chapter 28,
“Making a Bow and Getting the Marrow” (“Raihai tokuzui”) incorpo-
rates an appendix of supplementary material from a draft variant chapter
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in the Himitsu manuscript (1.8). Since the chapters in the Himitsu man-
uscript lack individual provenance, the reputation for reliability of any
one chapter cannot help but rise and fall with the others.

The third group (variant chapters 4, 5, and 7) consists of draft variant
chapters found within the Shobogenza in sixty chapters (Ddgen’s initial
compilation of the Shobogenzo). Over the past half century, the relative
evaluation of the sixty- and seventy-five-chapter versions vis-a-vis one
another has reversed. Whereas previous generations tended to regard the
version in sixty chapters as the one closer to Dogen’s editorial vision, to-
day, the weight of scholarship rests with the combination of seventy-five
and twelve chapters. These three variant texts allow readers to compare
the differences for themselves.

The seven earlier draft variant texts translated herein represent only
about one third of the more than twenty chapters of the Shobogenzo that
survive in both draft and revised versions.”> Taken together, the seven
fully represent the range of textual materials — some previously un-
known, others previously mis-contextualized — that in recent decades
have come to play an important role in scholarship on the Shobobenzo.
Each one of these draft versions exhibits its own unique characteristics
and, today, seems especially significant for reasons particular to itself.
These features require individual explanation. I will begin with the three
isolated manuscripts: Talk on Pursuing the Way, “The Inheritance Certifi-
cate,” and “Great Awakening.” Each one of these works relates autobio-
graphical information about Dogen’s studies in China and the goals of
his mission in Japan.

“Talk on Pursuing the Way” (“Benddowa”)

Talk on Pursuing the Way presents a much beloved introduction to Dogen
and his teachings. The 1788 printed edition (included as Supplementary
Chapter 1), however, lacked provenance. Doubts as to its authenticity
could not be allayed until the discovery of an earlier manuscript of a
draft version (included here as Variant 1) in the late 1930s and its publi-
cation in 1959. The manuscript of this draft version had been copied at
Yokoji (the major monastery founded by Keizan Jokin) in 1332 and re-
copied in 1515 at Shobgji. This manuscript history provides clear prove-
nance, but internal and external textual evidence provides the most con-

2 There is no consensus regarding the precise number of chapters that exist
in both draft and revised forms. Kagamishima (1989, 20-21) lists twen-
ty-five titles, while Kawamura (1986, 544) lists forty-one titles.
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clusive proof of its authenticity. The draft manuscript of Talk on Pursuing
the Way must be examined together with a draft manuscript of Dogen’s
Shobogenzo in Chinese script.

In the 1930s, scholars became aware of an early draft copy, dated
1287, of the Shobogenzo in Chinese script preserved at the Kanazawa
Bunko. It consists of a fragmentary copy of only one of three volumes.
In this draft version, the Chinese script contains Japanese morphosyn-
tactic marks (waten Fn#h) indicating how the Chinese original should
be parsed, vocalized, and transcribed into Japanese.?* This manuscript
includes the kdan regarding the “Bingding Youth,” which Dogen renders
as Japanese in Talk on Pursuing the Way. The Japanese rendition of this
Chinese kdan in the Shoboji draft version of Talk on Pursuing the Way
clearly builds upon the Japanese marks to the same koan in the Shobo-
genzo in Chinese script. The Japanese version of this same koan in the
1788 printed edition, on the other hand, has been revised and refined in a
manner that renders its appearance more Japanese than Chinese.

Taken together, the two previously unknown manuscripts with draft
versions of Talk on Pursuing the Way and of the Shobogenzo in Chinese
script allowed scholars to uncover a clear progression in Dogen’s pro-
cess of translation: (1) the original Chinese text; (2) revisions to the
Chinese script (logographs); (3) the insertion of Japanese morphosyn-
tactic marks; (4) a draft rendition into Japanese script (i.e., transposing
logographs and inserting phonographs); and (5) a revised, more radical
rendition into Japanese script. In this final step, Japanese phonographs
replace most Chinese logographs so that the original Chinese source text
becomes invisible to the reader. If one examines only steps 1 and 5 side-
by-side, it is difficult to demonstrate that the version in Japanese must
derive from any one of several possible original Chinese versions of the
koan. When texts from all five steps appear side-by-side, however, the
precise source text and the evolution in Dogen’s methods of transform-
ing the Chinese into Japanese become demonstrable. In this way, the
draft version of Talk on Pursuing the Way provides crucial evidence for
studying how Ddgen developed his techniques for transforming Chinese
dialogues into his own Japanese idiom. Moreover, the draft versions of
Talk on Pursuing the Way and of the Shobogenzo in Chinese script thereby
serve to authenticate one another. Both preserve textual parallels unique
to Dogen’s expressions. These expressions inextricably link them to Do-

24 For a general explanation of “glossed reading” (kudoku #I3%), see Lurie
(2011, 175-184 and 390-391 n4.5); and Whitman 2011.
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gen’s Shobogenzo in Japanese script. (For examples of actual sentences,
see Supplement 4, “The Shobogenzo in Chinese and in Japanese scripts.”)

“The Inheritance Certificate” (“Shisho”)

“The Inheritance Certificate” is the only revision of a chapter (number
39) that survives as an original manuscript in Ddgen’s own handwriting.
This manuscript (usually known as the “Satomi” manuscript) provides
invaluable information regarding the paper, ink, handwriting, calligraph-
ic style, colophons, and so on, of Dogen’s final revised chapters. All
other chapters of the Shobogenzo extant today in Dogen’s handwriting
consist of rough drafts. They survived because, once they had been re-
placed by newer revised versions, they could be given away as valuable
mementos of Dogen’s handwriting. In this way, they became dispersed
among many temples across Japan, where they were not subject to loss
by a single fire. Kojakuji (Hiroshima Prefecture) provides us with a key
example of this process. This temple once owned an earlier draft of “The
Inheritance Certificate” in Dogen’s own handwriting. In the seventeenth
century clerics at Kojakuji cut this chapter into individual sheets of pa-
per that they distributed to twenty-six patrons as part of a fund-raising
campaign. Fortunately, the temple first commissioned a calligraphic re-
production of the original draft manuscript and also compiled a catalog
to record the names and locations for each recipient of the cuttings.

In the 1970s, Kawamura Kodo used the information in this catalog
to track down fourteen of the original cuttings. Many of them had been
mounted on hanging scrolls. As scrolls, they served as objects of beau-
ty or as calligraphic relics, not as records of Dogen’s teachings. Not
all these original cuttings could be recovered intact. Some had been
cut further into smaller cuttings, which in turn were distributed to per-
sons unknown. The original manuscript consisted of 344 lines of hand-
writing, of which Kawamura recovered 160 lines. With the help of the
seventeenth-century calligraphic reproduction, which still survives, he
carefully reassembled the text of the cuttings, verified the accuracy of
the calligraphic reproduction, and reconstructed the original draft man-
uscript. Kawamura’s reconstruction serves as the basis for the translated
draft variant herein. As a result, today it is now possible to compare and
contrast the text of an earlier draft as written (more or less) in Dogen’s
own hand with the text of a final revised version of the same chapter as
written in Dogen’s own hand. Any differences must belong to Dogen;
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there can be no possibility of textual irregularities having been intro-
duced by later scribes or editors.”

“Great Awakening” (“Daigo”)

Ddgen’s colophon to the “Great Awakening” chapter — number 10 in the
Shobogenzo in seventy-five chapters — assigns two dates of composi-
tion: first in 1242 and again in 1244. Until recently all known recensions
of this chapter represented the same version with both dates. In 1979,
Ishii Shiido and Itd Ryuju discovered an early draft version of the “Great
Awakening” chapter at the Osu Bunko (a library founded in the 14th
century) in Nagoya. The manuscript lacks provenance: no manuscript
tradition, no colophon (to assign it a place or date or composition), no
chapter number, no main title to designate it as part of the Shobogenzo.
Its unpolished style suggests that it must represent the 1242 draft ver-
sion mentioned in the colophon to the revised chapter. Its contents ex-
tend more than twice the length of the final revised version. It comments
on eight koan episodes, while the final revised version discusses just
three. These additional episodes include new details regarding Rujing’s
teaching of the sloughing off of body and mind (shinjin datsuraku). It re-
counts, for example, the famous story of Rujing having used this phrase
when scolding a monk who dozed off — an episode that plays a crucial
role in the earliest traditional biographies of Dogen but had until now
been labeled by scholars as fictitious and without textual support. It is
not found in any of Dogen’s other writings. The draft version of “Great
Awakening” also includes another hotly debated kdan episode involving
the Soto patriarch Touzi Yiqing (1032—-1083) and his non-So6t6 master,
Fushan Fayuan (991-1067). The inclusion of their kdan dialogue in this
chapter demonstrates beyond a shadow of a doubt that Dogen accepted
the legitimacy of Fushan’s role as a non-S6td intermediary in Touzi’s
inheritance of a S6t0 dharma lineage. This issue became a major point of
controversy in Sot0 doctrine during the seventeenth century and remains
so today. These two koan episodes represent just two examples of how
this draft chapter bears directly on the validity of opposing interpreta-
tions of several passages in Dogen’s other writings. This draft chapter
provides data for reconsidering the established So6td interpretations of
key doctrines and practices.

»> For detailed information regarding the K6jakuji manuscript and its cut-
tings, see Kawamura (1986, 594-596, 598—609) and ESST-S.531-550.; for
facsimiles of the extant cuttings, see ESST-D.96—130.
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“Beyond the Buddha” (“Butsu k)0 ji”’) Himitsu Manuscript

The manuscript tradition of the Shobogenzo includes three versions of
“Beyond the Buddha.” Dogen’s final version can be found in the Shobo-
genzo in seventy-five chapters. A nearly identical version appears in
Dégen’s initial compilation of the Shobogenzo in sixty chapters. Both
these versions bear the same main title: “Shobogenzo, number 26.” They,
likewise, bear identical colophons by Dogen with the same assigned
date (1242.3.23). Another version, in the Himitsu manuscript (1.1) un-
der consideration here, differs substantially from the other two. Only its
opening section concerns the theme of “beyond the buddha.” Subsequent
sections address other topics, seemingly only loosely related to one an-
other. Some passages seem parallel to other chapters, such as “Studying
the Way with Body and Mind” (“Shinjin gakudd™), “Deportment of the
Practicing Buddha” (“Gyobutsu igi”), “The Old Buddha Mind” (“Ko-
butsushin”), “Radiance” (“Komyd”) and “Avalokitesvara (“Kannon”). It
is difficult to know what to make of this bricolage. Some commentators
have interpreted all these discussions as elucidating the meaning of “be-
yond the buddha.” Others suggest, perhaps more persuasively, that the
text represents, not a coherent essay, but a collection of notes, left behind
by Dogen and copied together at some later time under the title of the
opening topic. More recently, Wakayama Yuko (2015; 2016) compared
the Himitsu version of “Beyond the Buddha” to a dharma talk (hogo,
number 11; DZZ.4:160—-164) in Dogen’s recorded sayings that rambles
over a very similar aggregation of disconnected topics. Could this chap-
ter and corresponding dharma talk represent an initial exploration of
topics that Dogen later elaborated in subsequent individual chapters?
Maybe, but maybe not. Kimura Kiyotaka (2016) cautions that “Beyond
the Buddha” includes textual parallels to medieval texts in the Nichiren
tradition that postdate Dogen. All that can be said with certainty is that
“Beyond the Buddha” requires further investigation.

Variants from the Shobogenzo in Sixty Chapters

Comparisons between the Shobogenzo in sixty-chapters and the ver-
sions of the same chapters in the twelve- or seventy-five-chapter com-
pilations can provide fundamental evidence regarding the evolution
of the Shobogenzo. Dogen selected all of these chapters for inclusion
within his Shobogenzo. And he did so twice. When he revised them, he
was self-consciously revising the Shobogenzo, a work that he himself
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regarded as his legacy. Even minor changes to these chapters, therefore,
can reveal formative aspects of his thought processes and revising tech-
niques. Previously many scholars have attempted to analyze the evolu-
tion of the Shobogenza based on the assigned dates of chapters according
to Dogen’s colophons or Ejo’s scribal notes. That approach can achieve
only limited (or even misleading) results, because Dogen sometimes left
the dates unchanged even after revising the contents of a chapter. The
evolution of chapters from their initial versions in sixty chapters to their
revised versions in the twelve- or seventy-five-chapter compilations
awaits the attention and analyses of future scholars.

“Washing the Face” (“Senmen”)

“Washing the Face” is chapter number 50 in both the Sh6bogenzo in sixty
chapters and the version in seventy-five chapters. Ddogen’s colophon for
this chapter in the sixty-chapter version states that Dogen initially com-
posed it in 1239 at Koshoji, outside of Kyoto and subsequently revised
it in 1243 at Kippdji, in Echizen. Dogen’s colophon for this chapter in
the seventy-five-chapter version mentions the first two dates and then
adds a third date for this version: 1250 at Eiheiji, in Echizen. The fact
that the sixty-chapter version mentions only the first two dates, but not
the third, helps establish that Dogen compiled the Shobogenzo in seven-
ty-five chapters subsequently to the version in sixty-chapters. His col-
ophon demonstrates that Dogen was still in the process of editing and
revising the Shobogenzo in seventy-five chapters as late as the year 1250.
The draft variant and final versions of “Washing the Face” present the
same basic teachings, but also exhibit many, sometimes quite interest-
ing, differences in style and content. Comparison of these two versions,
therefore, provides excellent examples of how Dogen edited and revised
his Shobogenzo chapters during the late 1240s and early 1250s — the
period when he put his final touches on the Shobogenzo in seventy-five
chapters.

“Extensive Study” (“Henzan”)

“Extensive Study” is designated chapter 37 in the Shobogenzo in sixty
chapters and as chapter 57 in the seventy-five-chapter compilation. Do-
gen gave both versions identical colophons with an identical date and
location of composition: 1244 below Mount Zenjihd. Although the dates
are identical, the final version must have been subsequently revised.
In this example — as is also the case for many other chapters — the
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assigned date of composition pertains only to the initial draft. It does not
indicate when the composition was completed. There are quite a few dif-
ferences between the two texts, but for the most part Dogen’s revisions
consist of stylistic improvements that do not substantially change the
content. These changes, therefore, reveal Dogen’s efforts as a wordsmith
with a keen interest in language.

“Karma of the Three Times” (“Sanjigo”)

“Karma of the Three Times” is designated chapter 8 both in the Shobo-
genzo in sixty chapters and in the twelve-chapter compilation. It presents
a rare example of a chapter in the Shobogenzo in twelve chapters for
which an earlier draft variant and a revised version both survive. Neither
version has a colophon by Dogen with an assigned date of composition,
however. This lacuna suggests that Dogen had not yet completed the fi-
nal touches to this chapter. Of the seven chapters from the sixty-chapter
compilation that Dogen set aside for inclusion in his expanded Shobo-
genzo (i.e., the twelve-chapter compilation), this is the only chapter that
Ejo copied during Dogen’s lifetime, albeit only a few months before D6-
gen’s death. The fact that Ejo made a copy when he did might indicate
that at that time Dogen was feeling well enough to write and had intend-
ed to work further on this chapter. But without additional collaborative
evidence this inference cannot carry more weight than mere speculation.

In contrast to the rather extensive revisions Dogen made to “Washing
the Face” and “Extensive Study,” he made relatively few changes to
“Karma of the Three Times.” The draft variant is somewhat shorter than
the revised version and lacks, most notably, the sustained criticism of
Chan Master Jingcen of Changsha that Dogen added to the end of the
revised version. Some people have interpreted this criticism as evidence
that Dogen revised his moral compass. It must be noted, however, that
the same criticism can be found in Dogen’s Hokyoki (Baoging Records;
DZ7.7:20), which dates to 1225, when Ddgen was in China. Finally, it
should be noted that the draft variant of “Karma of the Three Times”
from the Shobogenzo in sixty chapters is the version that appears in the
Honzan edition as chapter 83. The editors of the 1815 Honzan edition
did not yet know of and did not have access to the Shobogenzo in twelve
chapters. This draft variant, therefore, could just as easily have been in-
cluded among the previous category of supplementary chapters.

The chapters in each of the four categories discussed above differ
in provenance, in their significance within Dogen’s oeuvre, and in the
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magnitude of their historical influence. The Shobogenzo in seventy-five
chapters provides us our most reliable record of Dogen’s teachings. Un-
til it was displaced by the 1815 Honzan edition, it was the Shobogenzo
that exerted the strongest influence on Dogen’s disciples and the reli-
gious institutions that they and their disciples established across Japan.
The Shobogenzo in twelve chapters presents an unfinished vision that
extols the virtues of Buddhist monasticism. Although it did not exert
much influence in premodern times, its discovery in the twentieth cen-
tury sparked a major reassessment of Dogen’s teachings, his legacy, and
our understanding of the textual structure of his Shobogenzo. The sup-
plementary chapters present a disparate variety of materials that came
to be included in the 1815 Honzan edition. They include draft variants
that Dogen had discarded, rules or procedures, as well as otherwise un-
known chapters from the Himitsu manuscript. One of them — “Talk on
Pursuing the Way” — stands out as a widely beloved and highly influen-
tial introduction to Dogen and his teachings. Finally, the translated draft
variants provide fundamental evidence regarding the thought processes
and revising techniques that shaped the evolution of the Shobogenzo.
Taken together — especially in light of the historically accurate textual
edition upon which they are based — these chapters present the most
complete and reliable version of the Shobogenzo available in translation.
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II. VicissiTUDES

Any well-considered reading, analysis, and understanding of the Shobo-
genzo requires the evaluation of numerous factors, most of which lie be-
yond the scope of this introduction. Due to limitations of space, we can
describe here only textual features that relate directly to the translation
itself. Above, Section | — The Shobogenzo — focused on the contents,
structure, provenance, and manuscript traditions of the various chapters
or categories of chapters upon which the translation is based. Here, Sec-
tion Il — Vicissitudes — explores the historical roots that gave rise to
categories of chapters discussed above. Subsection 5, the Shobogenzo
in sixty chapters and its descendants, focuses on the textual evidence
regarding how the three compilations of the Shobogenza in sixty, in sev-
enty-five, and in twelve chapters relate to one another. Subsection 6,
Dogen and His Shobogenzo, focuses on key episodes in Dogen’s life that
relate to his Shobogenzo and its interpretation.

5. The Shobogenzo in Sixty Chapters and Its Descendants

As explained above, today we know of three compilations of the Shobo-
genzo that were arranged, ordered, and edited by Dogen himself. From
the smallest to the largest, they consist of the Shobogenzo in twelve, six-
ty, or seventy-five chapters. These compilations can be termed substan-
tive because they serve as the basis for all subsequent compilations (such
as those in 78, 84, 89, 90, 95, or 96 chapters, etc.) derived from them.
Prior to the 1927 discovery of an early manuscript copy (dated 1446)
of the Shobogenzo in twelve chapters, most Sotd clerics had assumed
that the book of essays by Dogen entitled “Shobogenzo” must have been
edited and compiled posthumously by his disciples. Two key disciples
were given primary credit for having collected Dogen’s miscellaneous
Buddhist sermons in Japanese (kana hogo {4 1558) and preserved them
in bound volumes. It was thought that Dogen’s disciple Ejo 154 (1198-
1280), who was Dogen’s appointed successor as abbot of Eiheiji, must
have compiled the Shobogenzo in seventy-five chapters about two years
after Dogen’s death. Next, they imagined that about seventy-four years
later another important abbot of Eiheiji, Giun &= (1253-1333), com-
piled the Shobogenzo in sixty-chapters. According to this “Ejo and Giun”
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theory, the title of the work, its numbers of chapters, and the order of its
chapters all must have been historical accidents.*

The discovery of the Shobogenzo in twelve chapters prompted a thor-
ough examination of the manuscript and textual evidence and forced
scholars to abandon the “Ejo and Giun” model. That model has been
replaced by a new one, according to which Dogen himself first compiled
the Shobogenzo in sixty-chapters. Thereafter, he split this compilation
into two new compilations. He added thirty additional chapters, dis-
carded two previous chapters, and combined two separate chapters into
one, thereby producing one Shobogenzo in twelve chapters and another
in seventy-five chapters (see Table 12, Schematic Evolution of Dogen’s
Shobogenzo).

According to this model, Dogen himself selected the title “Shobo-
genzo,” wrote the chapters, edited the chapters, arranged the chapters
into sequences, and numbered the chapters from “1” to “12” or from “1”
to “75.” This new model has been widely adopted by scholars, but the
traditional “Ejo and Giun” model remains widely known and accepted
by So6t0 adherents and the public at large. Many people who know about
both models tend to interpret the “Dogen as compiler” model in terms of
elements borrowed from the earlier “Ejo and Giun” theory in ways that
can seem incongruous. Dissonance arises because the “Ejo and Giun”
model assumed that Ejo and Giun merely reshuffled an identical set of
chapters that remained unchanged, while the “Ddgen as compiler” model
rests on the evidence that Dogen revised chapters and wrote new chap-
ters in the process of constructing his new compilations. It is not just
the arrangement of chapters that evolved but also their contents. This
subsection presents the main components of the “Ddgen as compiler”
model, so that readers can better understand the relationships between
these three substantive compilations and can more easily evaluate the
various scenarios that have been proposed to interpret their significance.

The Sotd Zen Text Project translation of the Shobogenza, especially the
colophons to each chapter and the variant texts, provides ample evidence
for evaluating this model. The scope of the evidence to be considered
and its relative importance, however, varies in accordance with method-
ological approaches and the scope of the questions being asked. Reliable
results require that scholars consider the colophons within the context of
their respective manuscript traditions (e.g., sixty-chapter versus seven-

% The introductory sections of the Honzan edition (T.2582.82:7a-b,
9b—10b) present this theory as historical fact. See Bodiford 2019, 240-246.
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ty-five-chapter compilations). As we will see, even when the same chap-
ter exists in more than one compilation, sometimes its colophon differs
from one compilation to the other. It can become somewhat tedious to
distinguish the respective colophons in every case, but when their textu-
al affiliations become unclear or confused it is impossible to evaluate the
characteristics of their respective manuscript traditions. This subsection,
therefore, presents each issue in a modular format so that one can peruse
issues selectively.

First, compare the numbering and ordering of chapters. If one com-
pares the arrangement of the chapters in the Shobogenzo in sixty chapters
with their arrangement in its twelve-chapter and seventy-five-chapter
descendants, several features instantly stand out. Seven chapters appear
in both the sixty- and the twelve-chapter versions. Table 7 (Sixty versus
Twelve) compares their arrangement in each compilation. Three chap-
ters align in relative order with their counterparts. In the twelve-chapter
version, the remaining four chapters have been arranged in an order that
supports these three. In the sixty-chapter compilation, they lack any the-
matic order. Consider, for example, “The Merit of the Kasaya” (“Kesa
kudoku’) and “The Merit of Leaving Home” (“Shukke kudoku™). These
two chapters concern related topics. The kasaya refers to the robe, or
vestment, that a religious receives as part of the ritual of leaving home
to join the fraternity, or brotherhood, of the monastic community. De-
spite their related content, the sixty-chapter version separates them by
seventeen other, unrelated chapters. In the twelve-chapter version, the
order of these two chapters is reversed, and they appear much closer
together. They are separated by the addition of another chapter, “Receiv-
ing the Precepts” (“Jukai”), which refers to the assumption of monastic
vows and morality that one performs as part of this same ritual of leav-
ing home. In short, leaving home, receiving the precepts, and donning
a kasaya constitute the three key acts that transform ordinary people
into religious professionals. In the twelve-chapter version, the first three
chapters on these topics reinforce one another. This kind of coherence
cannot be found in the sixty-chapter version.

Second, the arrangement of chapters in the Shobogenzo in seven-
ty-five chapters largely mirrors the previous arrangement used for the
sixty chapters. As indicated in Table 8 (Sixty versus Seventy-five), the
arrangement of the first twenty-seven chapters is practically identical
in both compilations. The only differences consist of the elimination of
two chapters and the consolidation of two chapters. The version in sixty
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chapters loses its chapter 8, “Karma of the Three Times” (“Sanjigd”)
— which is reassigned to the Shobogenzo in twelve chapters — and its
chapter 12, “The Lotus Turns the Lotus” — which is discarded. Also,
its chapters 16 and 17, “Sustained Practice” (“Gydji,” parts 1 and 2),
are consolidated in the seventy-five-chapter version as a single, albeit
two-part, chapter number 16 (16A and 16B). These changes allow the
seventy-five-chapter version to include different chapters as its number
8, 12, and 17. Even taken together, these deletions and additions do not
fundamentally modify the reader’s overall experience of this first third
of the Shobogenza. The fact that Dogen preserved the same sequence of
chapters for the first third of the total in two different iterations of the
Shobogenzo helps to confirm that this arrangement reflects a deliberate
authorial intent.

A similar kind of preserved sequence also exists near the end of the
Shobogenzo in seventy-five chapters. As shown in Table 9 (Sixty versus
Seventy-five, redux), the exact same sequence of seven chapters reoccurs
in the sixty and the seventy-five-chapter compilations. In this second
example, however, the addition of other chapters plays a much larger
role. Within the sequence presented by this table, the Shobogenzo in sev-
enty-five chapters boasts five additional chapters (numbers 66, 67, 68,
69, 71) not previously included in its sixty-chapter predecessor. The ad-
dition of so many additional chapters definitely interrupts the sequence.
Although the same chapters from the sixty-chapter version appear in
the same order as in that compilation, readers of the seventy-five-chap-
ter revised compilation cannot help but feel the sensation of reading a
more comprehensive, expanded work. In tone and content, however,
these additional chapters — “The King of Samadhis Samadhi” (“Zan-
mai 0 zanmai”), “Turning the Dharma Wheel” (“Ten horin), “Great
Practice” (“Dai shugy6”), “The Samadhi of Self Verification” (“Jishd
zanmai”), and “The Patra Bowl” (“Hou”) — retain the cohesiveness of
the original. In other words, they build on the same themes and motifs
without introducing dissonance. This internal consistency of the Shobo-
genzo in seventy-five chapters — while not as strong as that exhibited by
its twelve-chapter sibling — constitutes the third noteworthy feature of
these chapter arrangements.

This sequence of seven chapters (in Table 9) displays another notable
peculiarity. The chapter titled “Bringing Forth the Unsurpassed Mind”
(Chapter 53) in the initial compilation received a new numerical desig-
nation (Chapter 65) and a new title: “Bringing Forth the Mind of Bodhi.”
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Its contents remain unchanged, only the title differs. This change seems
peculiar, because the initial sixty-chapter compilation also includes an-
other chapter (34) with that same title, which subsequently was included
in the Shobogenzo in twelve chapters with its original title unchanged. As
a result, the two separate chapters that began with distinct titles subse-
quently acquired an identical title even as their contents remained differ-
ent (see Table 10, Identical Titles for Two Different Chapters).

At first glance, the identical titles invite confusion. The two chapters
do not overlap in content. Why should they have identical titles? The
chapters are not totally unrelated. The term “unsurpassed mind” (mujo
shin & _£.05) is an alternative designation for mind of bodhi (bodai shin
FE42.0, S, bodhicitta). Nonetheless, the first chapter (number 34) intro-
duces this concept in a rather straight-forward manner (similar to that
of the twelve-chapter compilation as a whole), while the second chap-
ter (number 53) comments on a series of koans (in the usual manner
of the seventy-five-chapter compilation). Perhaps Dogen thought that
the act of merely re-locating each chapter in a different compilation of
the Shobogenzo would eliminate any possible confusion. Or perhaps he
wanted to explicitly bring these two chapters into an intertextual dia-
logue. Or, who knows?

What subsequently happened is that the 1815 Honzan edition confused
them and compounded the confusion by changing the dates assigned to
them. In the initial Shobogenzo in sixty chapters, only the second one
(number 53) bears a colophon and date (1244.2.14). Naturally, this col-
ophon and date also appear in the same chapter (number 63) with the
revised title in the seventy-five-chapter compilation. The first chapter
(number 34) lacks a colophon and thus lacks a date. The same is true for
the version of it (number 4) that appears in the twelve-chapter compila-
tion. In the early 1690s, when Handd Kozen compiled his comprehen-
sive version of the Shobogenza in ninety-five (or ninety-six) chapters, he
reused the original chapter titles from the version in sixty chapters and
copied Dogen’s colophon (with the date 1244.2.14) into both.?” Then,
the editors of the 1815 Honzan edition assigned them a strict chronolog-
ical order, side-by-side, in the positions of numbers 69 and 70, as if both
chapters had been composed on the same day. As a result, generations of

27 See page 180 of the table of the colophons and editorial notes (okugaki
shikigo taisho B E#HFEE; ESST-S.172-186) from the Kazan | manu-
script (ca. 1691) and Kangan %@ manuscript (ca. 1693), which represent
draft versions of the compilation by Kdzen.
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readers have wondered how Dogen could have written two very differ-
ent chapters on the same topic during the span of a single day. The ma-
nuscript tradition, however, provides no basis for copying the colophon
from chapter 53 into chapter 34.

This example highlights the problem of chronology, a baffling topic
made even more perplexing by widespread scribal irregularities such as
the present case. By the time of the 1815 Honzan edition, copyists had
begun to combine chapters and colophons from disparate sources. In
the medieval manuscripts, not every chapter bears a colophon. By the
middle of the seventeenth century, it became increasingly common for
subsequent scribes to remedy this deficiency by whatever means they
could. It is no wonder that the colophons in the Honzan edition some-
times deviate from the manuscripts deemed most reliable by scholars
today. When evaluating the dates, therefore, it is also important to evalu-
ate the dates of the dates. Dates found only in later manuscripts lack the
authority conveyed by undated chapters in earlier manuscripts. But even
dates in early manuscripts cannot be accepted uncritically. The assigned
date of composition sometimes indicates only the date of the initial draft,
not the date of the final revision that survives today as a numbered chap-
ter in the Shobogenzo. (E.g., Dogen’s original and revised colophons to
the chapter “Buddha Nature,” which survives in a holograph by E;jo; see
Table 19.)

In the discussion below, I rely only on dates found in the Tounji ma-
nuscript (dated 1510) of the Shobogenza in sixty chapters, the Rytimonji
manuscript (dated 1547) of the version in seventy-five chapters, and the
Y o6koji manuscript (dated 1446) of the version in twelve chapters. These
three exemplary textual witnesses provide unimpeachable colophons
for most but not every chapter (see Table 13, Number of Colophons in
Exemplary Manuscripts). (The Rylimonji and Yokdji manuscripts also
constitute the source texts [feihon JEA] for the Kawamura edition used
as the basis for this translation.)

It is impossible to know with any degree of certainty why Dogen first
compiled one version of the Shobogenzo and later split it into two ver-
sions. The dramatic improvement in the cohesion and the more logical
arrangement achieved in the subsequent twelve-chapter version suggest
the possibility that a primary motivation might have been to achieve
these refinements. In other words, perhaps the creation of a Shobogenzo
in seventy-five chapters was driven by Dogen’s growing realization that
the chapters now known as the Shobogenzo in twelve chapters belonged
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together. At the same time, the most compelling impetus for revising
the arrangement of chapters (regardless of compilation) must have come
from Dogen’s ongoing literary production of additional chapters that
had to be accommodated within an expanded arrangement. Eventually
Dogen composed about eighty-eight to ninety chapters (depending on
how they are counted). Initially, he arranged earlier and later chapters to-
gether in thematic sequences, not in chronological order. As the overall
number of chapters increased, his earlier arrangement in sixty chapters
became inadequate.

These considerations imply a chronological (not just thematic) evo-
lution of the Shobogenzo. The dates provided by the colophons in the
exemplary manuscripts do not reveal the precise chronology of each of
the steps outlined in Table 12 (Schematic Evolution). At best, the most
reliable dates can only provide parameters for evaluating possible sce-
narios (and eliminating improbable ones).

Table 18 (Chronological Profiles of the Three Substantive Compila-
tions) summarizes the dates assigned to chapters in the three substantive
compilations. The typical timeline of Shobogenzo chapters disregards
differences among the individual compilations. All chapters are mixed
together regardless of their source. In Table 18, however, each compila-
tion presents its own individual chronological profile. The leftmost col-
umn consists of years, and each year lists separately the chapters of each
compilation. For each compilation, first it indicates the total number of
chapters dated to that year, and then lists the assigned chapter numbers
of those respective chapters. To avoid confusion, it is important to keep
in mind that this table uses the chapter numbers of each compilation to
designate the individual chapters. Some chapters retain their assigned
chapter number in more than one compilation, while in other instances
the assigned chapter number for this or that chapter differs in different
compilations. For example, among the chapters dated to 1242, the des-
ignation “4” corresponds to “Studying the Way with Body and Mind” in
both the sixty- and seventy-five-chapter versions of the Shobogenzo. The
same cannot be said for the chapter designation “17.” In the sixty-chap-
ter compilation, “17” corresponds to the second half of “Sustained Prac-
tice,” while in the seventy-five-chapter compilation the same numerical
designation corresponds to “Such” (i.e., chapter 29 in the sixty-chapter
compilation).

If our understanding of the evolution of the Shobogenzo was based
on only a single one of these substantive compilations (without knowl-
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edge of the other two), the evidence would lead to different conclusions.
When comparing the three chronological profiles with one another, it is
possible to arrive at more than one conclusion. The explanation below
will first discuss the chronological profiles of each substantive compila-
tion as a whole. Then it will examine issues presented by the chronology
of individual chapters. Sometimes the colophons of individual chapters
clearly indicate that the seventy-five-chapter compilation must be later
than the one in sixty chapters, but not in all cases.

The Shobogenzo in twelve chapters survives in its complete format in
only a single extant manuscript witness, which was discovered at Yokoji
(Ishikawa Prefecture) in 1927. The manuscript, dated 1446, is a copy of
an earlier manuscript (now lost) which was dated 1420. Aside from these
two scribal dates, it has no known manuscript tradition. Based on the
evidence of this manuscript, the Shobogenzo in twelve chapters exhibits
a lengthy but largely undefined chronological profile. Dogen assigned
dates to only two chapters: number 3, “The Merit of the Kasaya,” dated
1240; and number 12, “The Eight Understandings of the Great Person,”
dated 1253. None of the other chapters bears a colophon by Dogen. Ten
chapters thus lack assigned dates. The general lack of colophons sug-
gests that Dogen had not yet applied his final touches to this compila-
tion. It probably remained unfinished at the time of his death. We can
only speculate regarding the dates for its ten undated chapters. Based on
stylistic considerations, chapters 1 to 10 probably form a related group,
within which these chapters date from the early to middle 1240s. Stylis-
tically, chapter 11, “One Hundred Gateways to the Illumination of the
Dharma,” more likely dates from shortly before chapter 12. The dearth
of hard data precludes any firm conclusions, but the evidence of this
manuscript suggests that Dogen’s work on this Shobogenzo spans the
period from 1240 to 1253.

The Shobogenzo in sixty chapters survives in its complete format in
at least six manuscript witnesses. Its exemplary manuscript, owned by
To6unji (Miyagi Prefecture), was produced in 1510 by Kinkd Yoken &
] A 3 (1437-1513). Its provenance is well documented. It is a copy of
an earlier manuscript, dated 1480, which was produced by Kaoshii St/
(1434-1492), which in turn was copied from a 1389 manuscript pro-
duced by Sogo #& (1343-1406). Based on the evidence of this manu-
script, the Shobogenzo in sixty chapters exhibits a two-part chronological
profile. Dogen assigned dates to 44 of its chapters. He dated numbers 1
and 2 to 1233 and dated the other chapters between 1238 and 1245. The
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bulk of the chapters occupy the three-year period from 1241 to 1243. He
dated 5 chapters to 1241, 14 chapters to 1242 (the year when production
peaked), and 13 chapters to 1243. The following two years, 1244 and
1245, account for only 3 chapters each year. Dogen’s colophons provide
no evidence of any work on the Shobogenzo after 1245. But 16 other
chapters lack any colophons and, hence, also lack dates. The lack of
colophons for these chapters suggests that Dogen ceased work on the
Shobogenzo in sixty chapters while it remained unfinished. One might
assume that the bulk of its other chapters also date to the period between
1241 and 1245, but definitive deductions remain out of reach. Ultimate-
ly, the evidence of this manuscript suggests that Dogen’s work on this
Shobogenzo spans the period from 1233 to 1245.

The Shobogenzo in seventy-five chapters survives in its complete for-
mat in at least twenty-four manuscript witnesses. Its exemplary manu-
script, owned by Ryumonji (Ishikawa Prefecture), was produced in 1547
by Tesso Hoken &5 & 758 (d. 1551). Its provenance is well documented.
It is a copy of an earlier manuscript dated 1430, which in turn was based
on a 1333 manuscript produced by Tsiigen i@ (dates unknown). This
1333 manuscript by Tstigen is the textual ancestor of a multi-branched
family of many other extant manuscripts of the Shobogenzo in seven-
ty-five chapters.?® One of these, owned by Kenkon’in (Aichi Prefecture),
is earlier (ca. 1488) than the Ryiimonji manuscript, but none of these can
rival the overall quality of the Rylimonji copy. Based on the evidence of
this manuscript, the Shobogenzo in seventy-five chapters exhibits a more
extended, two-part chronological profile. Dogen assigned dates to 71
of its chapters. He dated numbers 1 and 2 to 1233 — just as is the case
in the earlier compilation in sixty chapters, which shares the same first
two chapters. He dated the other chapters between 1239 and 1252. The
bulk of the chapters occupy the three-year period from 1242 to 1244.
He dated 15 chapters to 1242, 23 chapters to 1243 (the year when pro-

2% The Rylmonji manuscript is remarkably similar to the Kenkon’in #z
B manuscript (copied ca. 1488; Aichi Pref.) and the Shoboji 1Ei%<F manu-
script (copied ca. 1512; Iwate Pref.), both of which derive from the same
copy by Tsligen but via different intermediary copies. When textual or para-
textual elements agree in all three of the manuscripts, one can assume with
great confidence that they accurately represent the version by Tstigen (Bodi-
ford 2019, 222-223,280-282). Also see Hirose (1982) and (1988, 517-572)
for an overview of the medieval diffusion of the Shobogenzo. Note that the
copyist Tsligen discussed here is not related to the S6td patriarch Tsligen
Jakurei @XR#E (1322-1391).
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duction peaked), and 11 chapters to 1244. The number of chapters as-
signed to non-peak years also exceeds the numbers reported for the six-
ty-chapter version. He dated 6 chapters to 1240, 7 chapters to 1241, and
5 chapters to 1245. Most significantly, his colophons also date chapters
to the years 1246, 1250, and 1252. None of these later dates appear in
any manuscript witness of the Shobogenzo in sixty-chapters. All of them
appear in every manuscript witness of the Shobogenzé in seventy-five
chapters. This pattern indicates that Dogen continued to work on the
seventy-five-chapter compilation long after he had ceased working on
the one in sixty chapters. Thus, Dogen’s work on this Shobogenzo spans
the period from 1233 to 1252.

Based on the chronological profiles of each substantive compilation as
a whole, one can reasonably conclude that the sixty-chapter compilation
provided the basis for the ones in seventy-five and in twelve chapters.
When one examines the chronological evidence for individual chapters,
however, the evidence can be mixed. We will begin with chapters that
agree with the overall chronological pattern. Within the Shobogenzo in
seventy-five chapters, Dogen’s colophons for chapter 50, “Washing the
Face” (dated 1250), and for chapter 1, “The Realized Kdan” (dated to
1252), especially command attention. The first, “Washing the Face,”
is atypical in that it lists three sets of dates in three locations: 1239 at
Koshoji, near Kyoto; 1243 at Kippdji, in Echizen; and 1250 at Eihei-
ji. Whether by accident or by design, the Shobogenzo in sixty chapters
retains this chapter (also numbered 50) in its intermediate stage of revi-
sion. Its colophon mentions only the first two dates (1239 and 1243) and
locations. In style and content, it lacks the final round of revisions found
in the 1250 version. Comparisons of the 1243 intermediate version
(translated herein as variant chapter 4) against the 1250 final revision,
provide important clues regarding the purport of Dogen’s statement to
Ejo that he (Dogen) “would rewrite all the chapters of the Shobogenzo in
Japanese script that he had previously composed” (aogiraku wa izen era-
mu tokoro no kana no shobogenzo té mina shoshi aratame 135 LLRITFT 2
B4 IEVE AR % 5 &L, Kenzeiki, p. 79). Some have speculated that this
statement referred to Dogen’s future aspirations to rewrite the chapters
of the Shobogenzo in seventy-five chapters — or even to discard them in
favor of newer chapters not yet written. The manuscript evidence (here
and elsewhere) suggests nothing of the kind, but rather demonstrates the
opposite. It shows that Dogen revised the earlier compilation of sixty
chapters and wrote new ones to produce two new compilations in twelve
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and in seventy-five chapters (Kawamura 1986, 470; cf. Kawamura 1991,
408-411).

The second noteworthy colophon, that for “The Realized Kdan,” is
crucial because it provides a terminus for Dogen’s work on the Shobo-
genzd in seventy-five chapters. “The Realized Kdan” begins both the
sixty- and seventy-five-chapter compilations both sequentially (chapter
number 1) and chronologically (dated to 1233). (Although, if giving pre-
cise dates, chapter 2, “Maha-prajiia-paramita,” is a few months earlier.)
In the sixty-chapter version, it has only its single early date. In all ma-
nuscripts of the Shobogenzo in seventy-five chapters, however, Dogen’s
colophon to “The Realized Kdan” also carries the very last date: 1252.
This latter date appears with the somewhat cryptic designation “com-
piled and ordered” (shiroku 5 %)). This term does not appear elsewhere
in Dogen’s writings. The verb “compiled” (shi) refers to the act of col-
lecting and gathering together. It cannot refer only to a single chapter
or item. The verb “order” (roku) is much rarer. It typically refers to two
somewhat disparate processes. In ordinary contexts it designates the act
of preparing a final prooftext to be inscribed on a stone stele or memori-
al. In the postscripts to larger works, it can refer to the act of determin-
ing the number of chapters (rokujo kansi ¥%4:%%). Examples of this
second usage appear repeatedly in the Buddhist literature of China and
Japan.” Its precise meaning for Dogen cannot be discerned with abso-
lute certainty. In light of the fact that no other later date occurs anywhere
else in the Shobogenzo in seventy-five chapters, “compiled and ordered”
seems very likely to indicate the year when Dogen completed (or at least
ceased) his work on this compilation.

Dogen’s colophons to “Washing the Face” and “The Realized Kdan”
highlight a second key element in the chronological evolution of the
Shobogenzo. As its compilations evolved, its individual chapters also
evolved. It is not always clear how these two evolutionary processes
fit together. “Washing the Face” and “The Realized Kdan™ atypically
provide dates for both their conception and completion. Other colophons
do not, and Dogen did not always append a colophon. In some cases,

29 The phrase rokujo ¥k followed by a specified number of scrolls (kan %)
occurs well over a hundred times in the Taishd canon (e.g., T.220.5:1a24-25,
7:991¢8-9, 1055b27, 1065c¢10; T.1804.40:1b10; T.2122.53:496¢c16;
T.2189.56:144a19; T.2196.56:492b27; T.2826.85:1236a20-21; etc.)

Note especially the use of the abbreviated phrase roku kansi ¥%% in
the Asabasho P14 (T.3190.94:504b24, 504c10) and Monyoki FH3ERC
(T.3216.96:757ab).



Introduction to the SHOBOGENZO: 5. The sixty-chapter version and its descendants 69

one can attempt to overcome these limitations by comparing individual
chapters — not just their colophons but also their contents — across
compilations or with independent manuscripts that preserve earlier
drafts. The chapter “Buddha Nature” (number 3) provides perhaps the
best-known subject of this kind of analysis. In 1953, Okubo Dé&shii pub-
lished his analysis of the variant colophons for “Buddha Nature” found
not only in the sixty- and seventy-five-chapter compilations but also in
a holograph by E;jo that Okubo had discovered at Eiheiji (see Table 19,
Variant Colophons for Chapter 3, “Buddha Nature,” which abbreviates
the colophons for clarity).

According to Okubo’s analysis of the paper, ink, and handwriting, the
Eiheiji manuscript is an authentic holograph by Ejo. It was written in
1258, when Ejo collated (k6go ¥X &) his earlier clean copy (shosha E%5;
dated 1243) of “Buddha Nature” with a subsequent version that Dogen
had extensively revised.> This 1258 holograph is especially remarkable
because Ejo produced a diplomatic copy of Ddgen’s corrections, cross-
outs (i.e., deletions), and additions. It shows that Dogen had revised
practically every section of “Buddha Nature” — vocabulary, phrases,
sentences, and longer passages.®' Nonetheless, he did not change its date.
The original colophon (which Dogen crossed out) and the revised colo-
phon by Dogen both bear the exact same date. In the revised colophon,
Dogen changed the verb “record” (ki C) to the more verbose phrase
“present to the assembly” (jishu ~#). Neither he nor Ejo ever explain
the significance (if any) of this particular alteration. (The precise mean-
ing of “present to the assembly” has become a much-discussed topic —
see below.) Dogen’s revised version of “Buddha Nature” appears in both
the sixty-chapter and seventy-five-chapter compilations of the Shobo-
genzd. Dogen’s revised colophon appears in both. Only the 1261 scribal
notes by Ejo0 in the sixty-chapter compilation provide any indication that
Dogen had ever revised the chapter. But if the 1258 holograph by E;jo
had not been discovered, the precise nature of Dogen’s revisions would
have remained unknown and their existence unsuspected.

In regard to the chronological evolution of the Shobogenzo, it is im-
portant to note that “Buddha Nature” is dated to 1241. Its contents,
however, as they appear both in the sixty- and the seventy-five-chapter

30 Okubo (1953, 349-352; 1966, 315-318). Also see Bodiford (2019, 255—
259).

31 ESST-D.659-690 (facsimile). See Tsunoda (2001) for a detailed and es-
sential transcription.
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compilations, must date from sometime after 1243. It seems that Dogen
assigned dates retroactively to many (if not most) chapters only after
they had been revised. For this reason, one cannot naively assume that
the dates in the colophons are reliable. The reliability (or unreliabili-
ty) of the dates in Dogen’s colophons constitutes an unresolved issue
— one that has been all but unexamined — in the textual study of the
Shobogenzo. It demands closer attention. Consider, for example, chap-
ters that lack colophons (i.e., lack dates) in the sixty-chapter compilation
but subsequently acquire colophons when they were re-assigned to the
seventy-five-chapter compilation (see Table 20, Colophons Not Shared
across Compilations).

This table lists in chronological order eight chapters that appear in the
sixty- and seventy-five-chapter compilations. Six of these chapters lack
colophons (and, hence, lack dates) in the sixty-chapter compilation, but
acquired them in the seventy-five-chapter version. The dates for these
chapters range between the years 1240 and 1243, a period that falls with-
in the chronological profile (1233 to 1245) of the Shobogenzo in sixty
chapters. If those six chapters had been completed by the dates assigned
to them, then one might expect that Dogen would have written colo-
phons for each of them at the time when he compiled the Shobogenzo
in sixty chapters. The fact that Dogen had not written colophons until
after these chapters were reassigned to the compilation in seventy-five
chapters suggests that perhaps each of them might have been under revi-
sion until some later date. This hypothesis rests on the observed pattern
among independent manuscripts that chapters without colophons tend to
be rough drafts. Note, however, that this hypothesis cannot account for
the fact that two chapters — “One Bright Pearl” (1238) and “Sutra Read-
ing” (1241) — that already had colophons in the sixty-chapter compi-
lation somehow lost them in the Shobogenzo in seventy-five chapters.
These chapters constitute the prime example of how the chronology of
individual chapters can present mixed evidence that sometimes contra-
dicts the overall chronological pattern. Until additional evidence can be
discovered, this issue will remain unsettled.

Similar considerations can apply to the twenty-five chapters that Do-
gen included in the Sh6bogenzo in seventy-five chapters but are not in the
sixty-chapter version. Table 21, “Chapters Exclusive to the Shobogenzo
in Seventy-five Chapters,” lists these chapters in chronological order. It
also includes three additional chapters — “Extensive Study,” “Washing
the Face,” and “The Realized Koan” — that bear revised colophons, dat-



Introduction to the SHOBOGENZO: 5. The sixty-chapter version and its descendants 71

ed later than their sibling version included within the sixty-chapter com-
pilation. Two of these twenty-five chapters (numbers 12 and 34) lack
colophons. Twenty of the remaining twenty-three additional chapters
bear colophons with assigned dates from before 1245 (i.e., the last year
in the chronological profile of the sixty-chapter compilation). Based on
the assigned dates alone, it seems logical that these additional chapters
also possibly could have been included in the Shobogenzo in sixty chap-
ters. One can only speculate why they would have been excluded. The
most likely hypothesis would be that they remained under revision until
some later date. This hypothesis is supported by the fact that among
these twenty additional chapters, the extant manuscript tradition in-
cludes at least eleven in the form of rough drafts. (Among these eleven
drafts, “The Inheritance Certificate” is translated herein as variant chap-
ter 2.) These eleven chapters, at least, were not finished at the time of the
dates assigned to them in their colophons. It is not known precisely when
they were finished, but evidently it was not early enough for them to be
included within the Shobogenzo in sixty chapters.

The difficulties inherent in any attempt to construct a precise chronol-
ogy of chapters in the Shobogenzo can be illustrated by three chapters
that share the exact same (assigned) date of composition (see Table 22,
An Identical Date for Three Different Chapters). They are “The Merit of
the Kasaya,” “Sometimes,” and “Transmitting the Robe.” In their final
form, each one bears the assigned date of “first day of winter, senior
metal year of the rat, the first year of Ninji,” which corresponds to the
first day of the tenth lunar month (i.e., the seventeenth of October) in
1240. In the Shobogenzo in sixty chapters, however, one of them is ab-
sent and another lacks a colophon and, thus, lacks a date. According to
the hypothesis discussed above, one might assume that, at the time the
Shobogenzo in sixty chapters was compiled, among these three chapters
only “The Merit of the Kasaya” (number 41) had been completed. In
regard to the other two chapters, “Sometimes” (number 20) would have
been awaiting final touches, while “Transmitting the Robe” (as yet un-
numbered) would have been an incomplete rough draft. If this is so, then
how did they all receive the same date? One possibility is that all three
might have originated at the same time as separate sections of a single
longer composition that Dogen would have subsequently shortened and
split into separate works. Both the kasaya (kesa 22%%) and the robe (e #X)
refer to the vestments of Zen clergy. It is easy to imagine how these two
topics might have been discussed at the same time or even in relation-
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ship to one another. The plausibility of this hypothesis is enhanced by
the existence of other chapters in the manuscript tradition that had been
substantially shortened from much longer rough drafts (e.g., the variant
version of “Great Awakening” translated herein). But even if a common
origin seems plausible for the two chapters about vestments, it is not
clear how a chapter with a completely different theme like “Sometimes”
might fit into this process.

Another possible explanation for the shared dates of these chapters
concerns Dogen’s use of different predicates in each of these colophons.
Although the dates are identical, Dogen states that “The Merit of the
Kasaya” was “presented to the assembly” (jishu /~%), while “Some-
times” was “written” (sho &) and “Transmitting the Robe” was “record-
ed” (ki 52). It is easy to imagine that each of these predicates (“present,”
“write,” “record”) must designate different acts or even refer to different
types or styles of compositions. If each of these verbs refers to different
aspects of a much longer process, then perhaps those different aspects
might have overlapped in time.

Kawamura Kodo, however, in his massive study of the evolution of
the Shobogenzo (1986, 39—40; 543-551) argues that these three verbs
function interchangeably in Dogen’s colophons. He cautions against the
widespread tendency to associate the first one (“present”) with oral in-
structions and to associate the latter ones (“write,” “record”) exclusive-
ly with scribal instruments. Kawamura (1986, 39, 546) cites the term
“present in writing” (shoji #7) in the colophon to “Great Awakening”
(chapter 10) as an example of the equivalence of these verbs for Do-
gen. This colophon records two dates, an original draft in 1242 and a
revised version in 1244. Kawamura points out that Dogen deliberately
revised the language used in his colophon as well. Dogen wrote “pre-
sented to the assembly” (jishu) for the first occurrence, and then in re-
gard to the second occurrence he wrote: “presented (ji) in writing to the
great assembly (shu) of humans and gods” (shoji o ninten daishu Ex
A AR KH). Kawamura regards the first version as a terse form of the
verbose expression used in the latter version. He points out that Dogen’s
goal in composing the Shobogenzo precisely consisted of disseminating
Buddhism via written media to as wide an audience as possible. Thus,
“present to the assembly” (jishu) should be understood as a clear state-
ment that these writings should be made available to all members of the
monastic community.
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Kawamura further suggests (pp. 546—548) that, as Dogen revised and
rewrote chapters of the Shobogenzo, he would change the wording of his
earlier colophons from “write” (sho) or “record” (ki) to “present to the
assembly” (jishu) to convey this goal more clearly. Kawamura specu-
lates that, had Dogen lived longer, eventually he would have used the
expression “present to the assembly” as his formulaic terminology (shi-
Jjigo f6%38) in all colophons instead of “write” or “record.” He cites the
examples of Dogen’s revised colophons to “Buddha Nature” (chapter
3) in the holograph by E;jo (see Table 19) and the revised colophons to
“The Mind Cannot Be Got” (chapter 8; see the supplementary chap-
ter 4 translated herein). In these examples, Ddgen replaced the terms
“record” (chapter 3) or “write” (chapter 8) with the phrase “present to
the assembly.” Finally, Kawamura argues that “present to the assembly”
could not have referred to a lecture (such as a feisho 12"E) before an au-
dience. He points out that Dogen’s colophon for “The King of Samadhis
Samadhi” (chapter 66) uses the phrase “present to the assembly” while
the corresponding chapter in the Himitsu manuscript (1.10) contains a
scribal note by Ejo in which E;jo reports that he copied Dogen’s manu-
script on that very same evening. If Ejo had copied on the same day that
Do6gen had composed it (i.e., jishu), then it must have been written in the
format that Ejo copied. In structure and format “The King of Samadhis
Samadhi” chapter consists of a polished essay, not the transcript of an
oral lecture.

Kawamura presents a strong case. His examples comprise persuasive
evidence. When one examines all the colophons of the sixty- and seven-
ty-five-chapter compilations in this translation, however, his examples do
not account for the overall number of colophons in the respective man-
uscript traditions (see Table 14, The Predicate in Dogen’s Colophons).
On the one hand, Kawamura is certainly correct that Dogen routinely
wrote “present to the assembly” in his colophons. Within the Shobogenzo
in seventy-five chapters it occurs in 57 of the colophons — by itself in
56 colophons plus once in the colophon for “Great Awakening” (chapter
10) where it is followed by the expanded version of “presented in writ-
ing to the great assembly of humans and gods” (as described above). In
his colophon for “Washing the Face” (chapter 50) Dogen wrote it three
times, once for each revised iteration. It occurs more often (in 75% of
chapters) in the seventy-five-chapter compilation than in the sixty-chap-
ter version (only in 58% of chapters). Clearly it was Ddgen’s favored
locution, but it certainly was not his inevitable choice. If we recalculate
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the percentages in terms of the total numbers of colophons (see Table
13), rather than chapters, in each compilation, then the figures contra-
dict Kawamura’s hypothesis. Dogen wrote “present to the assembly” in
85 percent of the colophons for the sixty-chapter compilation, but only
in 78 percent of the colophons for the version in seventy-five chapters.
Moreover, in colophons for the chapters that are found in both compi-
lations, Dogen did not invariably replace the verbs “record” or “write”
with “present to the assembly.” In his colophons to “The Cypress Tree”
(chapter 40), for example, in the Shobogenzo in sixty chapters, he wrote
“present to the assembly” and then he replaced that phrase with “record”
for the version in the seventy-five-chapter compilation. The colophon in
this chapter suggests either that Dogen did not consciously distinguished
between these two predicates, or, perhaps, that sometimes he preferred
“record.”

The fact that the percentage of colophons with “present to the assem-
bly” is lower for the compilation in seventy-five chapters, serves to
highlight the importance of examining the colophons within the context
of their respective manuscript traditions. When sorted by compilation,
the colophons not only exhibit different chronological profiles but also
reveal previously undetected patterns (such as this decline in Dogen’s
expected formulaic terminology). More important, this kind of pattern
among sorted colophons demonstrates that these differences began with
Dagen (not with later copyists). The differences in the colophons sug-
gest that even minor textual variations within the contents of the chap-
ters (not just major differences, such as exhibited by the variant chapters
listed in Table 12) likewise might be the result of Dogen’s hand.

What might have been Dogen’s intentions in writing “record”? If
Kawamura is correct in his suggestion that “present to the assembly”
implies accessibility (which seems plausible), then “record” must imply
something else. In this regard, it seems significant that many of the chap-
ters within which his colophons state “record” concern topics related to
dharma transmission: “Ocean Seal Samadhi” (number 13), “Prediction”
(21), “Making a Bow and Getting the Marrow” (28), “Transmitting the
Robe” (32), and “The Inheritance Certificate” (39), for example. Signifi-
cantly, in 1547, Tesso Hoken stated in his scribal colophon to “The In-
heritance Certificate” that this chapter must be kept secret and revealed
to disciples only after they had received dharma transmission. Hoken’s
remarks accurately describe the customary secrecy that surrounded suc-
cession rituals in medieval Japan. Even if this culture of secrecy cannot
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be traced back to Dogen himself, its roots must be very early. Gikai
(1219-1309), Eiheiji’s third abbot and the disciple of Ejo, kept a record
of the dharma transmission procedures taught to him by E;jo. In this re-
cord, he states that it was during the time when he was inside the abbot’s
quarters alone with Ejo that he first saw “The Inheritance Certificate”
and heard the details of dharma transmission.* His language here is am-
biguous. It could refer either to an actual inheritance certificate or to
the chapter with that title. Surviving manuscripts demonstrate that Gikai
wrote copies of Dogen’s Shobogenzo. It might seem surprising if he had
not also copied “The Inheritance Certificate” chapter prior to his own
dharma transmission, but it also would make it noteworthy. Gikai’s note,
especially in light of the comment by Hoken, at least raises the possi-
bility that Dogen wrote “record” for chapters that were not to be made
accessible to everyone.

Currently, the evidence regarding the precise chronology of Shébo-
genzo chapters and/or the implications of the colophons that Ddgen
wrote for them remains inconclusive. He wrote the Shobogenzo to con-
vey to his disciples in Japan the authentic Buddhism that he had acquired
in China. He did not write it with the intention of calling attention to his
editorial decisions, program of composition, or biographical progress
as an author. It would not be fair to fault him for his failure to describe
these elements in unambiguous detail. However lamentable or egregious
Daogen’s faults, they can frustrate but cannot prevent scholars from inter-
preting the Shobogenza as a chronological, biographical, and historical
source. It is to those topics that we now must turn our attention.

6. Dogen and His Shobogenzo

Dogen cannot be understood today without acknowledging his exalted
status within the Sot6 School, one of the largest Buddhist denomina-
tions in Japan. Within this ecclesiastical framework, no one outranks the
“Eminent Ancestor” (koso =), Dogen. Even more so than the “Great
Ancestor” (taiso KfH), Keizan Jokin % L#3EE (1264—1325), Dogen
constitutes the font of S6to’s religious ideals, sectarian identity, and in-
stitutional structures. Dogen’s monastery, Eiheiji (founded in 1244), and

cees

the two headquarter temples of the S6td administration (and stand apart

32 Goyuigon kiroku )& E 7 #k (DZZ.7:190).
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as rivals for influence over So6t0 affairs). It is impossible for scholars to
evade the weight of this impressive legacy and the way it bends the read-
ing of historical sources toward the germination of the many important
developments that were to sprout after Dogen’s death. To understand
Dogen’s relationship to his Shobogenzo and to read the Shobogenzo as a
biographical and historical source, however, one must strive to discern
D6gen in his own time as a relatively powerless, almost anonymous,
religious cleric, who lived in mostly precarious circumstances, with nei-
ther institutional security nor any assurance of success. Dogen’s lifespan
teetered on the cusp of several major historical developments that would
transform Japanese culture and come to define its medieval age. Below,
we will briefly mention three key social transformations, all of which
began before Dogen was born and reached their culminations only long
after his death. The benefit of hindsight frames these outcomes as fore-
gone conclusions, but Dogen participated in these developments without
foresight of their sweep or subsequent impact.

Daégen’s World

Fifteen years before Dogen’s birth, Minamoto Yoritomo #EH# (1147-
1199) inaugurated a military administration (bakufu %HF) in Kamaku-
ra that would eventually lead to a system of shared governance by the
aristocrats of the royal court in Kyoto and the ascendant warriors al-
lied to the shogun. Throughout Ddgen’s lifetime, the warrior adminis-
tration remained beset by instability and violence. In 1203, the second
shogun, Minamoto Yoriie JR#% (1182—1204), was deposed after only
one year in office and assassinated the following year. The third shogun,
Minamoto Sanetomo E# (1192-1219), likewise was assassinated by
Yoriie’s son, a Buddhist cleric named Kugyd 2A#E (1200-1219), who
was immediately arrested and put to death for his crime. Kugyo had
trained in Buddhism at Onjoji E¥%=F, a major Tendai monastery at the
foot of Mount Hiei near Kyoto. Dogen initially trained in Buddhism at
the Tendai headquarters Enryakuji %E/&=f, which occupied Mount Hiei
itself. Based upon this proximity, the eminent scholar Yanagida Seizan
(1922-2006) speculated that Kugy6 and Dogen must have been close
friends. Yanagida concluded that Kugyd’s tragic fate accounts for the
denunciations of political involvements found in Dogen’s writings.*

3 Yanagida 1980 (and English translation, Yanagida 1982).



Introduction to the SHOBOGENZO: 6a. Dégen’s World 77

The machinations of the warrior government nonetheless provided
Dogen with the opportunity to snare the patron who helped cement his
worldly success. In 1221, armies of the Kamakura warriors attacked
Kyoto to suppress an uprising by royalists. In this battle (known to his-
tory as the Jokyu Disturbance), they captured three former chiefs (joko
&) of the royal family and sentenced them to exile. They killed the
warrior leaders who had allied with the royals and confiscated their es-
tates (shoen jitl®). Thereupon, they established an administrative office,
the Rokuhara Tandai /S ##£R, in the center of Kyoto to exercise the
authority of the shogun over the city and all lands to its west. This office
took its name from its location, which was at the site formerly occupied
by the Rokuharamitsuji /¥ # % <F, directly across the street from the
main gateway to Kenninji Z{==F, the temple where Dogen at that mo-
ment resided as a young student of Zen. Hatano Yoshishige %% % & %
(d. 1258), a general who lost an eye in this battle, and his sons worked at
the Rokuhara Tandai. In subsequent years, Dogen presented two chap-
ters of his Shobogenzo at or near this location.’* Hatano was rewarded
for his role in the battle of 1221 with lands confiscated from royalists in
the province of Echizen. In 1243, Hatano set aside a portion of this land
adjacent to the family fortress he had constructed there and presented it
to Dogen. Today, the Hatano fortress no longer survives; Dogen’s Eiheliji
alone dominates the site. In 1247, the head administrator of the military
government, Hojo Tokiyori AbffAs#H (1227-1263), attacked his rivals
(especially those affiliated with the Miura =J# clan) in the so-called
Battle of Hoji Ei5. Two Hatano sons were killed in this battle. Shortly
thereafter, Dogen journeyed to Kamakura and stayed there for more than
half a year. Many people have speculated regarding the possible signif-
icance of this visit. For his part, Dogen merely stated that he visited his
patron (i.e., Hatano Yoshishige) and preached to him the doctrine of kar-
ma: those who cultivate goodness attain favorable fortunes while those
who commit evil will fall into hell.>®> With or without favorable karma, it
is difficult to imagine how Ddgen could have propagated his teachings
except for the Hatano (or other warrior patrons of similar stature).

One hundred ten years before Dogen’s birth, the Chinese government
loosened restriction on the overseas activities of their merchant marine.

34 “The Old Buddha Mind” (“Kobutsushin” & f#.0») and “Full Function”
(“Zenki” £#%).

3> Dogen oshé koroku iE i &Sk (Extensive Records of Reverend Do-
gen), 3, jodo L& 251; DZZ.3:166; cf. Leighton and Okumura 2004, 246.
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As maritime technology steadily improved, Chinese settlements (1666 F&
&, FEYh) sprang up at key locations on the Japanese coastline, especially
at Hakata 1% landing (tsu ##) near Dazaifu. These merchant communi-
ties served as key nodes in private networks that moved people, goods,
technology, knowledge, and cultural practices across the seas between
China, Japan, and Korea.’® Over time, the interests of Chinese traders
frequently coalesced with the religious aspirations of Buddhist clergy in
Japan to their mutual benefit. Extant sources do not allow us to chart the
full scope of these intersections, but they appear regularly in historical
records from as early as the tenth century, even when overseas trade re-
mained (in legal theory at least) more tightly regulated.

The following three examples are well-known: The cleric Chonen 7 %4
(938-1016) returned from China in 985 with many rare goods, including
a complete set of the first xylographic edition of the Chinese Buddhist
canon (printed 983) and the now-famous Udayana image of Sakyamuni
Buddha (which Chonen himself had commissioned). A few years lat-
er, Chonen expressed his gratitude to the Emperor of China by sending
many boxed sets of Japanese craft goods as well as about 420 kilograms
of Japanese sulfur.” In 1069, the cleric J5jin %= (1011-1081) arranged
passage to China with the sulfur trader Chen Yong [ &k, who also pro-
vided translation services (¢siji % ). Three years later, Jojin’s disciples,
who had accompanied him to China, found another sulfur trader who
ferried them back to Japan. The Song Empire of China lacked domestic
sources of sulfur, but desperately needed the substance to manufacture
gunpowder and other essential compounds.*® In 1192, two years after he
had returned to Japan, Eisai 4578 (1141-1215; a.k.a. Y35j6-bd % /%)
sent a shipload of Japanese lumber to Tiantong temple (one of the Five
Mountains; see Table 15), where his master Xu’an Huaichang /& F&1#
fit (dates unknown, J. Kian Eshd) used it to restore the monastery’s re-

3% Von Glahn (2014; and 2019); Enomoto (2007; and 2010); Murai (2018).
Popular accounts tend to exaggerate the role played by members of the Tai-
ra clan, especially Taira Kiyomori &% (1118-1181), in the development
and promotion of overseas trade with China. For a dissenting view, see Ya-
mauchi 2012.

37 “Ribenguo chuan” B AE{# in Songshi K5 491.5b—6a (https://www.kan-
ripo.org/text/KR2a0032/491). See Wang (1994, 90-91 n100) for a transla-
tion of the complete list of gifts.

38 See Yamauchi (2011) for a concise overview of the importance of sulfur
for China and the role of Japanese Buddhist monks in its exportation from
Japan.
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nowned but dilapidated Thousand Buddha Pavilion (Qianfoge T f#]).>°
At this time, a construction boom, precipitated in part by an influx of
newcomers who fled south as the Jin £ Kingdom conquered territories
to the North, caused shortages of domestic timber, and imports from
Japan were especially valued. The economic exchanges facilitated by
Chonen and Jgjin attract historical notice because of their earlier dates.
Eisai’s shipment of timber is notable because it marks the period when
similar economic exchanges began to become commonplace.

A glimpse of how these exchanges functioned in practice can be
gained by examining another well-known example, that of Enni (i.e.,
Enni-bo [Ef{E; a.k.a. Ben’en %#[E]; 1201-1280), who sent lumber to his
master Wuzhun Shifan BE%ERfi&EL (1177-1249; J. Bujun Shihan) for the
restoration of Jingshan temple (see Table 15) after a 1242 fire.*® Missives
exchanged at this time by Enni and Shifan (etc.) survive (as original
documents or as later copies), and recent advances in scholarship have
shed new light on their contents.*' The historian Enomoto Wataru (2008)
demonstrated that a portion of the lumber sent by Enni was seized by
Chinese authorities as a tax or customs duty. The lumber was provided
to Enni by Kujo Michiie JUffiEZ (1193-1252), an aristocratic patron
of Enni. And, most significant of all, the lumber was not free. Defu 1%k
(J. Tokushiki), the supervisor of Jingshan, arranged a payment of thirty
thousand strings of cash to be sent to Enni (and through him, no doubt,
to Michiie). The temple was happy to pay the fee because high-quality
lumber from Japan cost much less than lower-grade timber from the de-
pleted forests of China. As Nakamura Tsubasa (2010, 1697) explains,
Enni used his connections in China and with Chinese traders in Japan to
attract a powerful patron (Michiie) and to broker a trade to the economic
advantage of both sides. Viewed from the opposite perspective, Michiie

3 “Tiantongshan qianfogeji” K& (L ML, in Gongkuiji B (1198),
by Lou Yao ## (1163—-1213); (https://www.kanripo.org/text/KR4d0243/).
For analyses of this work, see Ishii Shiido (1982, 95-100) and Satd Shiikd
(2014, 114-122).

%0 The extant sources provide contradictory information regarding the Bud-
dhist names used by Enni (Nishio 2002, 390-391; Nishio 2011, 32). Ini-
tially his ordination name (hoki i£3%) seems to have been Ben’en, while he
was known by the monastic sobriquet Enni-bd. In China he used Enni as his
ordination name (as a replacement for Ben’en). For this reason, the combi-
nation “Ben’en Enni” or “Enni Ben’en” is incorrect.

4 E.g., Nishio 2001; Nishio 2002; Nishio 2003; Nishio 2011, 2-55;
Hashimoto 2007; Enomoto 2008; Nakamura 2010.
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used his political status (as one of the most powerful leaders in Japan) to
employ a well-connected cleric (Enni) in a profitable arrangement that
also extended his influence over domestic Buddhist circles and into the
networks of overseas Chinese traders.

The examples above provided models to be replicated countless times
over the next two centuries. Chinese overseas trade networks flourished,
ship voyages became more frequent, and hundreds of Buddhist clerics
traveled between Japan and China (Enomoto 2007, 11-19; Enomoto
2010, and Enomoto 2013). In subsequent centuries Buddhist temples in
Japan became important nodes in Chinese trade networks. Japan export-
ed vast quantities of craft goods (especially swords and lacquerware)
and commodities (gold, copper, sulfur, mercury, timber) while import-
ing Chinese coins and prestige goods (karamono FE¥), such as printed
books, calligraphy, paintings, and ceramics). Massive importation of
Chinese coins led to the rapid monetization of Japanese domestic trade,
which stimulated commerce. Power blocks (i.e., so-called kenmon #F9)
in Japan and in China came to depend on the economic fruits of overseas
trade (von Glahn 2014, 258; von Glahn 2019, 58; Schottenhammer 2017,
148). Even the regular rebuilding of the Shrines at Ise relied on funds
provided by trade ships sent to China under the imprimatur of Buddhist
temples in Japan. The shrines fell into desolation in the fifteenth centu-
ry after the final Buddhist trade mission to China failed (Kojima 1985,
193-224) and licensed trade ceased.

Dogen witnessed only the initial early effervescence of these trade ar-
rangements, well before they became regularized and their impacts were
widely felt. Nonetheless, Dogen could not have traveled so freely to
China and back but for the existence of regular (and relatively safe) mar-
itime shipping. This shipping also provided clerics access to information
and goods. Japanese aristocrats and warrior leaders alike collected rari-
ties from China. Hatano Yoshishige (Dogen’s patron) would have passed
near Tsuruga ¥ (a town facing the China sea) when he journeyed
between Kyoto and his newly acquired lands in Echizen. Tsuruga land-
ing also participated in the Chinese trade because the coastal sea route
from Hakata to Tsuruga with a short portage from there to Lake Biwa
constituted the fastest way to transport Chinese goods to Kyoto. The
proximity of the Hatano lands to Tsuruga suggests that Hatano would
have recognized the cultural and material value in Dogen’s knowledge
of China. In 1250, when Hatano purchased a printed edition of the Chi-
nese Buddhist canon for Dogen, it most likely arrived via Tsuruga. When
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Ddgen journeyed to China, he would have been regarded not simply as
a religious pilgrim but also as a likely “connection” (C. guanxi %) for
future deals. And Dogen’s own decision to study the Buddhism of China
can be seen as a precursor to the “China fever” (chiigokunetsu 1[4,
i.e., a fascination with all things Chinese) that swept over much of Jap-
anese elite society in the late thirteenth century (Nakamura 2014, 38).
In 1194, six years before Dogen’s birth, the royal court in Kyoto is-
sued an injunction against the “Superior Eisai, who went to China, and
Superior Nonin of Kyoto” (nitt6 shonin Eisai zaikyo shonin Nonin A& -
NEEPETER EARER) for their attempts to introduce what the court re-
ferred to as the “lineage of Bodhidharma” (Darumashii Z&7%) — what
nowadays we refer to as the Zen school. The injunction declared that,
as requested by Tendai clerics, henceforth those teachings will be ta-
boo (chgji 15 1k).*> Today, this injunction serves to remind us of three
key points. First, the trade route from Hakata to China led directly to
the main centers of Chinese monastic Buddhism. The most prestigious
of these monasteries, commonly known as the “Five Mountains™ (see
Table 15), comprised large enterprises tightly regulated by the state,
which housed well-disciplined and well-educated elite clergy. Japanese
Buddhists who journeyed to China typically found themselves at one
of these state-authorized monasteries, where they could study contem-
porary Chinese doctrines and ceremonies involving monastic discipline
(i.e., vinaya), Tiantai X& (J. Tendai), Pure Land, Chan, poetry, Con-
fucianism, and so forth. Second, their newly acquired access to the lat-
est developments in Chinese Buddhism provided Japanese clerics from
all social backgrounds with new forms of political and religious capital
that could threaten the established Buddhist norms of Japan. Even cler-
ics who never traveled to China — such as Nonin 22 (d. 1195; a.k.a.
Dainichi-bo X H %) — could wield this newly imported knowledge to
advance their own agendas. Third, while the knowledge acquired by Jap-
anese pilgrims to China embraced multiple elements, Zen stood out. It
was the most novel Buddhist practice and, perhaps for that reason, had
been prohibited by the Japanese court. The force of this prohibition was
so great that Zen, however defined, could not become an established
feature of Japan’s religious landscape until well after Dogen’s death.

2 Hyakurensho B0, fasc. 10, entry for Kenkyd #/A 5 (1194).7.5. In
Shintei zoho kokushi taikei ¥1aTHE#HE 8 K% 14.164. Modern scholars use
“Darumashii” as a designation for Nonin’s followers.
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The prohibition of Zen appeared just one year after the restoration the
Thousand Buddha Pavilion at Tiantong, a project for which Eisai had
shipped lumber from Japan. Within Japan, he had begun to establish
himself as a master instructor in esoteric Buddhism. Over time, his many
disciples came to constitute an identifiable initiation lineage, which sub-
sequently became known as the Yojoryti % Lt line of Japanese Tendai.
The centrality of esoteric ritual for Eisai can be gauged by surveying the
contents of the books he wrote. Of the nineteen extant compositions by
Eisai, fifteen focus on esoteric Buddhism, two focus on Zen, and one
focuses on monastic discipline. His works on esoteric Buddhism date
from all periods of his career, from ca. 1170s (after his first visit to Chi-
na) and the late 1180s (during his second sojourn in China) to 1211 (four
years before his death). It is not the case that going to China caused him
to abandon esoteric Buddhism and adopt Zen (Mano 2011, 828-831;
Yoneda 2008, 345-343). Rather, Eisai wrote that he had taught esoteric
Buddhism while in China and had performed an esoteric consecration
ritual to initiate his Chinese Chan master (Eisai sei kanjoshiki ju to zenji
455 75 SUEE TE A2 R AT ).+ In other words, Eisai and Xu’an Huaichang
alternated the roles of student and master as each one initiated the other
into his own specialized lore.

Eisai valued Chan practice precisely because it could augment eso-
teric rituals and because he expected the promulgation of Chinese-style
monastic discipline to revitalize Buddhism in Japan.* For this reason,
he strongly protested the court’s prohibition against his Zen teachings.
In 1198 — the same year he received his “most profound” (saishin
%) esoteric initiation from his master Kiko 247 (dates unknown; a.k.a.
Shiizen-bo Hii# %) — Eisai wrote Kozen gokokuron Bl g% (Promot-
ing Zen to Protect the Realm), his best-known composition (Taga 1965,
281). In this Zen apology, Eisai quotes numerous scriptures and treatises
to emphasize the importance of Zen practice, especially during the pres-
ent age of Buddhist decline (mappé Ki£). He points out that Dengyd
{E# (i.e., Saicho A ¥&; 766-822), the founding patriarch of Japanese
Tendai, had incorporated the Zen lineages of Daoxuan i& ¥ (702-760; J.
D6sen) and of Xiaoran f5#X (fl. 804; J. Shunen) in his teachings. Rather
than the introduction of something foreign, therefore, Eisai argued that

4 Hotsu bodaishinron kuketsu E4& {3k 0 k; T.2293.70:32a-b. Also see Na-
kao 2005, 51-52; Nakao 2014, 30; Nakao 2020, 48-51.

44 Nakao 2005, 54—65; Nakao 2020, 55-79.



Introduction to the SHOBOGENZO: 6a. Dégen’s World 83

he aimed merely to restore what previously existed and had been lost.**
He also attempted to distinguish the Zen that he had mastered in China
from the so-called “Darumasht” of the charlatan Nonin. He attacked
people who mistakenly refer to the Zen lineage by the designation “Dha-
rumashii” (méshé zenshii myowatsu darumashii = g4 HEE ) in
the harshest possible terms:

HANEERE BN, mBERHPTSERERL, NrlE NLZER

JE, WEREEH AR, (Kozen gokokuron BLiEE 7 ; T.2543.80:7c-8a)

There is no evil that such people will not do. They are the ones the noble
teachings denounce for their false views of emptiness. One must not talk
with such people nor even sit beside them. One must avoid them by a
distance of a thousand yojana.

After the court in Kyoto prohibited the teaching of Zen, Eisai found
support elsewhere. In 1195 (one year after the royal injunction), he
founded Shofukuji 2245 <F on the waterfront at Hakata landing, probably
with the support of the local Chinese traders.*® Four years later, Eisai
was in Kamakura, where he performed esoteric prayer rituals on behalf
of Minamoto Yoritomo and acquired a new disciple, Taikd Gydyu 188k
178 (1163-1241; a.k.a. Shogon-bo #t# 5 ). Gyoyu had trained in China
for five years (1184—1188) and subsequently became a cleric at the Ha-
chimangji /\1%& <F that Yoritomo had erected in 1180.*” In Kamakura,
Eisai secured the patronage of Yoritomo’s wife, H5j6 Masako Atf&B 1
(1157-1225). With support from Masako, Eisai founded a series of tem-
ples: Jufukuji F#&<F (1200) in Kamakura, Kenninji (1202) in Kyoto,
and Zenjoin i#ERE (1211) on Mount Kdya (subsequently renamed the
Kongé Zanmaiin &l ZB&BE in 1219). These temples provided an es-
sential institutional basis for the teaching of contemporary Chinese-style
Buddhist practices in Japan.

While Masako wielded considerable influence, her patronage of Eisai
cannot be interpreted as a de facto endorsement by the military admin-
istration in Kamakura. Yoritomo had constructed the town of Kamak-
4 Kozen gokokuron BiE#Hq; T.2543.80:4a. Also see Groner 1984, 7,
22-25 (regarding Daoxuan), and 43—44 (regarding Xiaoran). Eisai quotes
Saichd’s Naisho buppo sosho kechimyakufu WS IEFA MARZE; see Dengyo
daishi zenshi E# KA 2%, 1.211-215.

% For a detailed review of the extant sources regarding the founding of
Shofukuji, see Kawazoe (1988, 11-26).

47 Regarding Taiko Gydy, see Nakao 1981; Nakao 1987.
4 Regarding Masako, see Nakao 2020, 113—119; Nakamura 2014, 38-45
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ura around three principal Buddhist temples, the aforementioned Ha-
chimangiji (established 1180), Shochojuin P& FF% (established 1184),
and Yofukuji 7k #&=F (established 1192). The overseers (betto 5% and
the religious at these three temples were appointed from Onjoji, Enra-
kuji, or Toji =¥ — three of the most powerful Buddhist institutions of
the day — located in or near Kyoto. This arrangement continued unal-
tered throughout Masako’s lifetime and beyond (Taira 2020, 350-355).
The three central temples provided prayer rituals to promote the military
policies of the Kamakura administration, while the religious at Eisai’s
temples preformed prayer rituals for the recompence of Yoritomo and
the health of Masako. The military administration ignored whether Eisai
taught Zen or not (Nakamura 2014, 44; Nakao 2020, 113-119).

Many of Eisai’s disciples, or the disciples of his disciples, also jour-
neyed to China. The first-hand knowledge that they conveyed to Bud-
dhists in Japan provided a vital foundation for the development of Zen.
They imparted information, not just about Buddhist teachings and Zen
lore, but also about practical matters such as travel routes, legal proce-
dures, monastic routines, local customs and vernacular language. Dogen
learned these topics directly from many of these people. They included
not only Mydzen B4 (1184—1225; a.k.a. Butsuju-bd ##f5E) — who
nowadays is well-known as Ddgen’s teacher — but also two of Taikd
Gyoyi’s disciples: Daikatsu Ryoshin K&k 7.0 (d. 1257; a.k.a. Hannya-
bo fi%# %) and Ryilizen F&i# (dates unknown; a.k.a. Butsugen-bo fiHE
5% ). Clerics such as these and other members of Eisai’s faction dominat-
ed the nascent Zen groups of Japan throughout Dogen’s lifetime (Nakao
2004).

Within just a few generations, however, Eisai’s lineage died out. Eisai
himself continued to be celebrated as the first patriarch of Zen in Japan,
but the accomplishments of his disciples and, in many cases, even their
names became lost to history. Consider, for example, the Genko shakusho
T F ¥ E (Genkd Era Account of Buddhism;, 30 vols.) by Kokan Shiren /£
RERTSE (1278-1346), the first (1322) encyclopedic history of Buddhism
and Zen in Japan.” It devotes an entire chapter to Eisai’s biography and
states that “subsequent generations all regard him as a great patriarch of
Zen” (gose kai sui zenmon shi daiso 1%t E5HEii# .2 X #), but the biogra-
phy does not identify a single one of Eisai’s disciples. The names of two
of Eisai’s disciples — Taikd Gyoyu and Eichd 488 (1165-1247; a.k.a.

4 For overviews of the Genko shakusho, see Bielefeldt 1997; and Bodiford
2009, 131-138, 142—-144.
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Shakuen-bo #£[EE) — do appear elsewhere in the Genké shakusho but
it explicitly links only one of them (Eichd) to Eisai.*

Some sense of how this forgetting occurred can be acquired by look-
ing at the story of early Zen in Japan as told by Muji Dogyo #E{¥i&
B (1226-1312; a.k.a. Ichien-bo —[&]/F), a member of one of the very
last generations in Eisai’s lineage. Dogyd wrote brief but influential ac-
counts of the beginnings of Zen in Japan (see Supplement 1). He iden-
tifies five key individuals: Eisai, Dogen (a.k.a. Buppo-bo f#1£5%), Enni,
HGjo Tokiyori, and Lanxi Daolong MiiZiE M (1213-1278; J. Rankei
Doryii). Daolong is a Chinese Buddhist teacher who came to Japan in
1246. According to Dogyo’s account (which is translated in a subse-
quent section below), Eisai, Dogen, and Enni heralded the coming of
Zen, while Daolong constituted its arrival. In brief, Dogyd asserts the
following five key points. (1) Buddhists in Japan prior to the time of
Eisai parroted the words “zen” i (i.e., meditation), which appears in
the scriptures they chanted, but they never actually practiced any form
of seated meditation. (2) Eisai’s followers outwardly practiced monastic
discipline (kairitsu 7 E; i.e., vinaya), Tendai, esoteric Buddhism (shin-
gon 1E5), and Pure Land Buddhism, but, being careful not to oppose
the norms of Japan, they practiced Zen only in secret while waiting for a
future time when it might become acceptable to society at large. (3) Do-
gen built the first wide platforms for seated meditation (i.e., zazen A%ii#),
and (4) Enni was the first to promulgate Chinese procedures (sahd {E1%)
for seated meditation. Nonetheless, (5) the proper practice of Zen in a
Chinese manner according to the Chinese liturgy began only after 1253
(the year of Dogen’s death), when Daolong became the first abbot of the
newly constructed Kenchdji & & =F in Kamakura. Thanks to H5j0 Toki-
yori, the head administrator of the military government and the founding
patron of Kenchgyji, this temple followed all the same ritual ceremonies
as in China. Tokiyori — who must have been a reincarnation (saitan
#t) of Eisai — thereby fulfilled Eisai’s destiny.

Today, many of Dogyd’s assertions seem problematic at best. Regard-
less of the historical veracity of his account, it nonetheless provides us
with valuable insights into how Eisai was perceived. Within a century of
his death Eisai had become little more than a figurehead whose legacy
belonged to others. Significantly, Dogyo did not belong to a rival sect.
He was member of Eisai’s own lineage. If a member of Eisai’s own

50 Genko shakusho T=#%; 2; DNBZ.101.159b; for Taikd Gyoyu and
Eichd, see ibid.; vols. 6 and 7; DNBZ.101.208a, 208b, 216b.
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faction understood him in these terms, then similar (or even lower) eval-
uations probably circulated among other Buddhist groups. Dogyd’s ac-
count also provides valuable insights into the social milieu within which
Eisai — as well as Dogen and Enni — built their careers. The more
we know about the activities of Eisai and his faction, the better we can
contextualize Dogen’s teachings and his audience. For example, when
D6gen denounces people who designate themselves as the “Zen school”
(as he does in chapter 44, “The Way of the Buddhas”), is he arguing for
a catholic, all-inclusive Buddhism, or is he merely parroting the govern-
ment’s taboo, or both? Did others in the Eisai faction say the same thing?
Without knowledge of this social network it, is impossible to gauge ful-
ly how Dogen’s catholic vision might have been similar to or different
from his compatriots. At the very least, Ddgen and his compatriots in
Eisai’s faction navigated similar constraints and social expectations.

In other words, Dogen and Dogyo (etc.) shared the same milieu not
just in societal terms but also because Dogen likewise belonged to Ei-
sai’s faction (see Table 35, Dogen Within the Eisai Faction). Dogen had
studied Zen at Eisai’s Kenninji under the direction of Eisai’s disciple
Mydzen. While there, he would have encountered Daikatsu Rydshin,
the disciple of Taiko Gyoyu. In 1226, while Dogen remained in China,
Gyoyiu (who was in Kamakura at the time) received word of Mydzen’s
sudden death the previous year. He lamented: “How utterly pitiful! We
have lost half our ancestral house!” (kashakko, shitsu soka isseki "1,
K F—%). This incident demonstrates the high esteem with which
he regarded Myozen, and it confirms that members of Eisai’s faction
exchanged tidings with one another even across the seas. Gydyi’s dis-
ciple Rytizen figures prominently in Dogen’s adventures in China, since
they studied together at Tiantong. He is mentioned by name in “The In-
heritance Certificate” (“Shisho”) chapter of the Shobogenzo, in Dogen’s
Hokyoki (Baoging Records), in Dogen’s collection of Chinese gatha (geju
{&25) style verses, and in the Zuimonki FEEC (Occasional Transcripts)
by Dogen’s disciple Ejo 154 (1198—-1280).> The “Zen person Nin . of
St Kaizan gyojo narabi ashikaga reifu BILATARIE R FIBAT (JOmyoji b =F
Temple manuscript, Kamakura), transcribed in Nakao 1987b; see p. 47. For
a discussion of this passage, also see Nakao 1986, 193—-195.

52 See “Shisho” (DZZ.1:429); Hokyoki (DZZ.7:10); Dogen osho koroku &
stAnis g #k (Extensive Records of Reverend Dogen), vol. 10 (DZZ.4:268;
cf. Leighton and Okumura 2004, 620); Zuimonki 2 (DZZ.7:65). Note that
the Zuimonki manuscript is corrupt. It mistakingly gives Rylzen’s mo-
nastic sobriquet (Butsugen-bd #iR%) as “Gokon-bd” HARE. In his 1758
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Mount Kdya” mentioned in another one of Dogen’s gatha verses likely
refers to a disciple of Gydyi or of Ryilizen at the Kongd Zanmaiin.>
Note that Dogen composed this verse after he had returned from China.
Clearly, his ties to Eisai’s faction continued unbroken before, during,
and after his journey there.

Daégen Prior to China

I identify and review the primary sources for Dogen’s biography else-
where (see Supplement 5). His extant writings contain few details about
his early life. His Extensive Records record four major convocation ad-
dresses (numbers 363, 409, 478, 524) that commemorated the death an-
niversaries of his parents. The middle two, both dedicated to his mother,
occurred during the twelfth months of 1250 and 1251. The last one, de-
livered during the ninth month of 1252, is dedicated to his father. The
first one, which occurred during the Spring of 1250, is dedicated to his
“nurturing father” (ikufu L), an unusual term that possibly could re-
fer to a stepfather. If it in fact referred to a stepfather, then that would
explain the discrepancy in paternal memorial dates. The parents are not
named, but each of the father figures is identified as a state councilor
(asho d54H) from the Minamoto aristocracy.> In Ejo’s Zuimonki, Dogen
provides more background information. He reminds Ejo that Buddhist
notions of universal filial piety differ from Confucian ones, which exclu-
sively concern only one’s own parents (Zuimonki 3; DZZ.7:98). From a
young age (yasho %17V), he loved Chinese literature, and even now (ca.
1236) recalls examples of “splendid diction” (bigen &%) from works
such as the Wenxuan 3Ci%& (Selected Literature; Zuimonki 3; DZZ7.7:90).%

printed edition, Menzan Zuihd LG4 (1683—1769) revised this name to
Gogen-bo # R, which also is incorrect. By Menzan’s time, details about
Rytizen had been forgotten.

53 Dogen osho koroku 10 (DZZ.4:272; cf. Leighton and Okumura 2004, 622).

% Koroku 5 and 7 (DZZ.3:232, 272; DZZ.4:60, 164). For a review of past
speculation regarding the possible identities of Dogen’s parents, see Nakase-
ko 1979, 49-65. The title asho normally is an alternative for dainagon XKiHZ,
but in this context it can also refer to a junior (gon ) dainagon, which would
greatly expand the list of possible candidates for Dogen’s paternity.

35 Wenxuan (J. Monsen; 60 chapters) is a literary anthology from the sixth
century that includes works by 130 authors and surveys all genres of Chi-
nese belles-lettres. Tutors in China used it as a textbook since the eighth
century.
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Beginning in his youth, he studied Chinese history and statecraft (ki-
dendo #2{#38) and had been an avid reader (even to a fault) for his entire
life (Zuimonki 3; DZZ7.7:92).%

Simply judging from the number and variety of Chinese classics that
he quotes, it is clear that Dogen must have received the kind of thorough
tutorials in Chinese learning that normally would be available only to the
scion of an aristocrat. Kagamishima (1965, 265-268) finds that Dogen’s
Shobogenzo includes twelve quotations from eight different Chinese
classics: Book on Filial Piety; Analects of Confucius; Records of the Grand
Historian, Master Zhuang, Master Wen; Master Guan;, Master Shi; and the
Six Stratagems.>” Significantly, Ejo’s Zuimonki — a much shorter work
— includes thirteen quotations, six of which come from four additional
Chinese titles: Spring and Autumn Annals of Master Lii; Sayings of the
Confucius School; Essentials of Politics; and the aforementioned Selected
Literature.>® Dogen criticizes other Buddhist teachers who quote Chinese
classics as source texts for authoritative truth statements, but he freely
cites Chinese works as illustrative examples of secular thinking and gen-
eral human proclivities (Kagamishima 1965, 193-208). Sanso gyogoki
(SZ.Shiden.1.1a) places Dogen’s Chinese education into a chronological
sequence: 1203 (his fourth year) Dogen memorized the Hundred Songs
(Baiyong & #k), by the Tang-dynasty court poet Li Jiao ZEi& (644-713);,
1206 (his seventh year) Dogen began studying the Spring and Autumn
Annals (Chungiu F#K) with the Zuozhuan 728 commentary, as well as
the Book of Songs (Shijing #¥#%). This precise chronology seems to re-
flect the educational norms of China, but similar examples can be found
among the biographies of other notable scions of aristocrats in Japan.*

Dogen writes nothing about his induction into Buddhist monastic life.
Ejo’s Zuimonki provides our only example of how Dogen described his

> The Zuimonki (Chdenji manuscript) writes “kiden” #2f& with the homo-
phone 78t (headnote at DZZ.7:92).

57 Respectively: Xiaojing ##€ (). Kokyo); Lunyu #mag (J. Rongo); Shiji #17t
(J. Shiki); Zhuangzi #t¥ (J. Soshi); Wenzi 3+ (J. Monshi); Guanzi &+ (J.
Kanshi); Shizi -+ (J. Shishi); and Liutao 7<% (J. Rikuto).

8 Respectively: Laozi #7F (J. Roshi); Lushi chungiu 2 X3&% (J. Ryoshi
shunju); Kongzi jiayu L7 % iE (J. Koshi kego); Zhenguan zhengyao SBIBIE
(J. Jogan seiyo); and Wenxuan 3C& (J. Monsen).

5 For Japanese examples, see Nakaseko 1979, 66—72; regarding the Chi-
nese system, see Miyazaki (1976, 16) which states that boys memorized
more than 400,000 characters of texts at the rate of 200 characters a day
over a period of eight years.
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early religious career. In the vaguest possible terms, Dogen mentions
only his first Buddhist inclinations and his much later decision to leave
Mount Hiei (the main monastic headquarters of Tendai Buddhism) and
enter Kenninji in Kyoto. Not a single word in his description hints about
the intervening events or dates:

F. D TEIICERFICEID T, BIELEZHEL, bERFESTZ
EELD, BICIWMERFL T, 2ELEETLIC, BCFIEEL
W2, FEICEMICHIFT, EBALEICEID T, XTREEZBI L
T, (Zuimonki 5; DZZ.7:120)

As a result of [encountering] impermanence, | initially brought forth
something of the mind of the way and inquired everywhere. Until [ left
the Mountain Gate [i.e., Mount Hiei] and lodged at Kenninji to train in the
study of the way, during that time, never having encountered a true teach-
er and lacking a wise friend, | was deluded and gave rise to false thoughts.

The term “wise friend” (zen’'u #K) refers to a Buddhist master who
guides disciples to the truth, and the word “impermanence” (mujo &)
frequently alludes to an untimely death. Sanso gyogoki (SZ.Shiden.1.1a)
makes this last point explicit. It states that, in 1207 (his eighth year)
Dogen suffered the loss of his mother. Accordingly, it goes on to say, in
1208 (his ninth year) Dogen began to study Vasubandhu’s Abhidharma
Storehouse Treatise, one of the fundamental introductions to Buddhist
cosmology and basic doctrines.

Do6gen himself does not state when he encountered impermanence or
who died. He does not say when he entered religious life. His description
skips over those details to immediately voice his dissatisfaction with
Mount Hiei. The above passage in the Zuimonki continues with Dogen’s
explanation of the reason why he felt disappointed by his Buddhist in-
structors on Mount Hiei:

BOEORI G, OBMEZEICOE L LE AL, BHF I, KT
WCABEAERZHNT, LTHESEZETDHIZH, k. KED L
HFOBEIZ, O LML AFELZRD, KEZEZIZHLRINOA L BT,
K., &fEE, HEeMESL2, HRE LIS, KBEoEME, #iEEOK
ERLIC, SOMOE~OMIZIZIET, X1 E ZHEDHLE, HK
Ao EHEEICE. BROWER, EL~NBLIIT, B0 EEXD,
W LoXTHIZ, EEAMADRSIIE, 4BE2ELEL, ERTS
DN, FLEBENRALY YL, EHOBEE, mkoEANE AT,
VDELDNDBAELZELY, MEOALY S, FEREOEE, &
% AlHD,
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DIUCOE LB AEBARL, IEFRER, #hEEELIL. 2z
OELbAEZE, BREIC, EEEZETEICE, BIOKRE%EX
+hrbobnm< & T, {#_BK(DE':L\“‘E&&;O (Zuimonki 5; DZZ.7:120-121)

My teachers in the Way [on Mount Hiei] instructed me that, first I should
equal the learning of my superiors, so that | would become renowned
among the ruling houses and famous throughout the realm. Accordingly,
even when studying the doctrines, above all, | strove to equal the para-
gons of Japan’s antiquity, even aspiring to equal those awarded the title
of Great Teacher (daishi KFifi). While reading the [Chinese] Lives of Emi-
nent Monks and Continued Lives of Eminent Monks, however, what | read
about eminent monks in great kingdoms, their behavior in the Buddha
dharma, disagreed with what | was being taught.®® Moreover, | came to
know that, in all the [Buddhist] scriptures, commentaries, and biographies,
the ambitions that | had nurtured are despised and to be avoided. I com-
prehended the truth that aspirations for fame among the inferior people of
the present age actually would shame me before the paragons of antiquity
and wise [friends] of generations to come. If [ wish to equal someone,
then rather than the people in this kingdom [i.e., Japan], I should shame
[i.e., measure] myself by the superiors and eminent monks of China and
India. They are the ones I should strive to equal. Likewise, | should shame
myself by striving to equal the unseen multitudes of gods, bodhisattvas,
and buddhas. After having grasped this truth, | began to regard the great
teachers of this kingdom as mere rubble and broken tiles, and I thereby
completely reformed my previous body and mind [i.e., behavior and at-
titude].

The Sanso gyogoki does not repeat or even allude to this explanation
from the Zuimonki. Instead, it introduces a completely different interpre-
tation of the reason why Dogen became frustrated by his Buddhist train-
ing on Mount Hiei. According to its version, after Dogen had mastered
all the Buddhism taught on Mount Hiei and had read the entire Buddhist
canon twice, he became stumped by doubts. Dc')gen asked:

WA BIEHENE, EHRILE, FiEiET
(Sanso gyogoki; SZ.Shiden.1.1b)

Since [the buddhas] fundamentally constitute the dharma nature of the
dharma body, for what purpose should the buddhas nonetheless bring
forth the mind of awakening and practice?

0 Lives of Eminent Monks (Gaosengzhuan i&{&{#), T.2059; 518, 14 vols., by
Huijiao % (497-554), and Continued Lives of Eminent Monks (Xugaoseng-
zhuan #&41E), T.2060; 645, 30 vols., by Daoxuan EE (596-667). Also
see Wright 1954; and Kieschnik 1997.
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This question raises a fundamental issue that in later years Dogen ad-
dressed repeatedly in his writings, but not in the same terminology as
used here. The Sanso gyogoki seems to have rephrased the issue in lan-
guage that would have been more familiar to mainstream Buddhists in
Japan. We will return to this question and Ddgen’s response below, in a
context that allows consideration of the Zen idiom that Ddgen used to
frame this issue.

In the previous passage from the Zuimonki quoted above, Dogen states
that, after having failed to find a proper teacher on Mount Hiei, next he
entered Kenninji in Kyoto. Kenninji maintained close ties to China. In
1211, when Shunjo &% (1166—1227; a.k.a. Gazen-bo Fi#5) returned
to Japan after twelve years in China, Eisai invited him to Kenninji, where
he taught full time for a year and a half. Three years later, in 1215, Dai-
katsu Ryoshin X8k T 0> (d. 1257; a.k.a. Hannya-bd #%% /%), a disciple of
Taiko Gyoyi, returned from his sojourn in China and resided for a year
or more at Kenninji.®' Possibly other Buddhist clerics who returned from
China likewise came through Kenninji. Shunjo maintained close ties to
the Eisai faction. Eisai had initiated Shunj6 into esoteric procedures,
and Shunjo taught Chinese vinaya practices at Kenninji. Eisai’s disciple,
Enrin [E# (b. 1187; a.k.a. Ichiyd-bo —#£/5), who subsequently would
serve as the eighth-generation abbot of Kenninji, for example, received
instructions in bodhisattva precept initiation procedures from Shunjo at
Kenninji in 1212.%% In subsequent years, Shunjo founded his own tem-
ple, Sennydji JRif<F, about two and a half kilometers south of Ken-
ninji. Construction was not completed until 1226 but, both before and
after that date, he composed detailed pure regulations for the Buddhist
liturgy.®® Significantly, many early liturgical documents from Sennydji
include phonetic glosses to indicate the pronunciations used in China
for ritual chants and terms.** At least one manuscript, Kyokaigisho %

' This date appears in Kaizan gyojo narabi ashikaga reifu B (LATKH 2 F)
#JF, a chronological biography of Taikd Gydyd, which is transcribed in
Nakao (1987); see p. 45a.

2 Notomi (1974, 117-118) cites several manuscripts from the Kanazawa
Bunko that document the overlapping connections between Shunjo and
members of the Eisai faction.

8 E.g., Seishu gishiki tsuiroku &R =GEF (1221) and Sennyiuji soshoku
shidai 1R FETK % (1227). See Omiwa and Nishitani 2011, 82.

6 Sennyji documents label these glosses as “Song pronunciation” (séon &
E); see Nishitani 2014, 10.
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{##&) (Notes on Monastic Decorum), copy dated 1297, mentions a ritual
practice that Shunjo had taught to Dogen. If Dogen in fact studied litur-
gy under Shunjo (which seems quite possible), then Shunjo also would
have taught him how to pronounce Chinese words in the Chinese man-
ner (as huayan #¥5, instead of the historic Japanese yamatogoe F1%&).%
The Zuimonki records the following assertion by Dogen that affirms his
ability to converse in Chinese:
. oY, RREEEZGA, BLT KBS, AKRBIETLET
b, WAOEELOLE, FE2BT5ETH. (Zuimonki 3; DZZ.7:92)
Long ago, in my youth, I enjoyed studying the curriculum of the histories
and biographies (kidendo #2{#1&; i.e., statecraft).®® And even now, even
until I entered Song China and received transmission of the dharma, I

perused Buddhist and non-Buddhist books to the point of becoming fluent
in the local speech.

It is not completely clear what Dogen might have meant by “peruse
books” (shoseki o hiraku E§& % B < ). Perhaps he read them aloud while
nearby companions corrected his pronunciation. In his Tenzo kyokun (Ad-
monitions for the Chef), Dogen recounts a conversation with a monastic
cook that he dates to the fourth of the fifth month of 1123, less than one
month after his arrival in China. Maybe the dialogue was facilitated by
an interpreter. The nearby merchant (washito fE{#58) who sold goods
from Japan, for example, must have been able to speak both Chinese and
Japanese.®” Or maybe Dogen and the cook exchanged written notes.®® If

% Notomi 1974. Regarding the conversational ability of Japanese Buddhist
clerics who visited Song China, also see Enomoto 2003; and especially Ta-
chi 2014.

% The traditional education in Ddgen’s time consisted of four curriculums
(shido M:&): history and statecraft (kidendo #c#ti&); Confucian classics
(myogyodo BA#EiE); administration (myobodo WiifiE); and mathematics
(sando EiH).

7 The word wa & in the merchant’s designation does not refer to his place
of origin, residence, or family background. It refers to his trade specializa-
tion (Enomoto 2001), which required bilingual skills. Eisai, for example,
described the merchant who facilitated his travels in China, Li Dezhao, as
bilingual (ryoché tsaji ri tokusho ME B EI{EIR; Kozen gokokuron BLitE [
i 9; T.2543.80:15b). See Enomoto (2010, 115-116; 134—136) regarding
the importance of merchants as translators for Japanese Buddhists in China.
Also see Enomoto 2003; and Tachi 2014.

¢ Many Japanese Buddhists in China are known to have communicated
by exchanging written notes. For example: the Song History (Songshi K%
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Dogen himself, on the other hand, truly could converse verbally in Chi-
nese at such an early date, then he must have rehearsed his conversation
skills over many previous months, if not years, before he departed from
Japan. His language studies would have begun while he was at Kenninji
with a likeminded cohort who wished to emulate the Buddhist practices
of China.

The Sanso gyogoki (SZ.Shiden.1.2a) dates Dogen’s arrival at Kenninji
to 1217 (his eighteenth year). The Kenzeiki (p. 10) provides the same
date and then adds that at this point Dogen already had spent six years
in training on Mount Hiei. The Sanso gyogoki merely states that Dogen
became the disciple of Mydzen, but the Kenzeiki mistakenly identifies
Mydzen as the second abbot of Kenninji. Most manuscript versions of
the Kenzeiki (p. 8; but not the 1552 copy by Zuichd) compound the mis-
take by identifying “Mydzen” as an alternative name for Taikd Gydyd.
Actually, in 1115, when Eisai died, Gyoyu became the second abbot of
Kenninji, but he continued to serve simultaneously as abbot of Jufukuji
in Kamakura. Once his disciple Daikatsu Rydshin returned from China
later that same year, Ryoshin took over as the deputy leader of Kenninji
under Gydyu.* Somewhat later (date unknown), Dosho EEE (d.1241,
a.k.a. Santai-bo =F%/5), another of Eisai’s disciples, became the official
third abbot of Kenninji.”> Meanwhile, the Kenzeiki (p. 11) reports that
on 1221.9.13 Dogen received dharma transmission from Myozen in the
Linji (J. Rinzai) lineage of Eisai.”

491.5b and 13a) account of Japan states that Chonen 74X (938-1016) wrote
well even though he could not speak Chinese (Diaoran shan lishu er bu-
tong huayan R EHE M NEES), and that Jakusho Fi#E (9267—1034) does
not understand Chinese speech but recognizes the words and writes them
extremely well (Jizhao buxiao huayan er shi wenzi shanxie shenmiao 7
TEEHE S M L THESE L) (https://www.kanripo.org/text/KR2a0032/491).
Likewise, Jojin f%= (1011-1081) wrote that once, when his Chinese inter-
preter was not present, he wrote notes in reply to questions (e tsiji shukkyo i
hissho un #@%E HELUEER, Santendai godaisanki 2K+ L Z|LFE 6; CBE-
TA.B.174.32.392¢16).

% Kaizan gyojé narabi ashikaga reifu BILAT K2 FIEATF, transcribed in
Nakao 1987; see p. 45a.

0 Biographical records for Doshg, if extant, have not been reprinted. We
do not know if he also studied in China.

' Today, Eiheiji owns a copy of a document (Shishi sojoge K& H&IR)
originally dated 1221.9.12 that purports to confirm this dharma transmission
ritual (SK.1.5).
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Dogen in China

Extant records cannot provide us with precise numbers of Japanese Bud-
dhists who journeyed to China because many travelers went unrecord-
ed; and, even when documents happen to mention a pilgrim by name,
usually it cannot be known if any named individual refers only to a solo
traveler or to the head of an entourage. This kind of inexactitude can be
seen in the directive (inzen [t 5), issued in the name of the royal prelate
Go-Takakura-in #% &8 (1179—1223), on the twenty-first of the sec-
ond month of 1223, to permit travel to Hakata landing by the Kenninji
cleric Mydzen, so that he might journey to China with two or three of
his disciples (SK.1.5-6). That same day, the military administrative of-
fice in Kyoto (Rokuhara Tandai) issued a more precise permit (gechijo
T X0#K) that named: Mydzen, Dogen, Kakunen ER#X, and Kosho & PR
(or Ryosho 5zPE?; SK.1.6). While Dogen alone commands our attention
today, at that time, he represented only one-fourth of Myodzen’s party;
and, except for the whims of fate, any of these four pilgrims might have
succeed where the others failed. Because Myodzen later died in China
(another accident of history), Ddgen wrote two brief précis of Mydzen’s
activities there.”> Since Dogen accompanied Mydzen, his two accounts
also inform us of his own movements.

Myodzen departed Kyoto on the twenty-second of the second month
and arrived in China about two months later.” No reports state what they
did along the way between these two dates. Eisai’s account of his jour-
ney to China (Eisai nitto engi 5578 NFE#xi) provides some clues, since
Mydzen and his party were following in Eisai’s footsteps.”* In Eisai’s

2" One consists of a colophon (untitled, unsigned, undated) written in very
small handwriting at the end of Mydzen’s ordination certificate; see Myadzen
gusoku kaicho W& H 2w (SK.1.1-5, esp. 4-5); Myozen osho ryakud-
en FEFEREE (ESST-D.31-33); or Myozen kaicho okugaki PHAFIER E
(DZZ.7:234-235). The other consists of a calligraphic copy of an unsigned
original dated 1227.10.5 said to have been a holograph by Ddogen titled
Shari sodenki E&F|FEEFC (DZZ.7:216-218).

3 For the date of departure, see Myéozen kaicho okugaki (DZZ.7:234) and
Shari sodenki (DZZ.7:216). For their arrival, see Myozen kaicho okugaki
(DZZ.7:234) and “Washing the Face” (50; “Senmen”; DZZ.2:49).

7 My summary of Eisai’s time in Hakata follows Enomoto 2005. Eisai
kept a diary of his time in China; and, in Zuimonki (3; DZZ.7:87), Dogen
mentioned a biography of Eisai written by Minamoto Akikane JEE83 (d.
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case, he arrived at the Chinese settlement (156 F&% ) adjacent to Hakata
landing on the eighth of the second month of 1168 and arrived in China
more than two months later, on the twenty-fourth of the fourth month.
Eisai spent most of that time in Japan. His ship did not raise anchor until
the third day of the fourth month and did not reach open seas (hoys &
¥) until the eighteenth. While waiting for his departure, Eisai conducted
prayer rituals at every available religious site without omission (mufukei-
reki HEAFEEE). Specifically, he prayed at the two main Tendai temple
complexes, Anrakuji Z2%%3F and Daisenji KIL=F, located just outside
of Dazaifu, and at the shrine to the god Sumiyoshi {£# located near the
Chinese settlement on the coast. Eisai’s account provides a glimpse of
the religious landscape inhabited by Dogen and his compatriots.
Dazaifu, a town located about 14 kilometers inland, served as the home
of the local military administrative offices (Chinzei bugyo $E7671T) that,
in theory at least, supervised the maritime trade conducted by Chinese
seamen. The sprawling Anrakuji temple complex dominated Dazaifu.
Along with numerous subtemples and ritual halls, it was home to the
mausoleum of Sugawara Michizane &/FEE (845-903), a Japanese
government minister who died in exile at Dazaifu and who, as Tenjin
K, a local avatar of the god Daijizaiten X H 7£ X, became worshiped
across Japan as a patron of Chinese learning. Long after Ddgen’s time,
Zen monks helped popularize the “Toto Tenjin” JEFE K44 legend that
Michizane’s avatar had journeyed to China and studied Zen at Jingshan
(one of the Five Mountains).” But even Dogen, with his childhood up-
bringing in Chinese learning, revered Michizane. His recorded sayings
(Koroku 10; DZZ.4:280) include a verse in Chinese that Dogen dedicat-
ed to him. Daisenji, the home of the Great Bodhisattva (daibosatsu K3
i) Homan i, guarded the northeast, a baleful direction, and thereby
performed the same function for Dazaifu as Mount Hiei performed for
the capital.” In Daizaifu, it chartered Chinese trade ships and brokered

1215); Yoneda 2008a, 204-208. Neither source exists today, but Mydzen
(and maybe Dogen) would have known both.

> See Era Hiromu (1967) regarding the organization of the Buddhist priest-
hood at Anrakuji. For the legend of Michizane as a Zen monk, see Bor-
gen 1994, 325-334; Yoshizawa 2011. After the Meiji period separation of
buddhas and gods, Anrakuji was destroyed, and Michizane’s shrine became
Dazaifu Jinja. In 1947, it adopted the name Dazaifu Tenmangi.

6 After the Meiji period separation of buddhas and gods, Daisenji trans-
formed into Kamado Jinja #& P9ttt
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the exchange of goods with clients in central Japan such as Mount Hiei.”’
The great god (daijin X#) Sumiyoshi protected sailors and fishermen.
The famous Buddhist pilgrim Ennin [El{= (794—864) mentioned Sumiy-
oshi several times in his diary of his nine-year travels to China and back
(838—847). The seamen who transported Ennin had shrines to Sumiyoshi
on each ship, and they worshiped Sumiyoshi upon boarding, to obtain
more favorable winds, for a safe return, and so forth. Eisai’s account
demonstrates that three hundred years later Sumiyoshi continued to pro-
tect pilgrims on their journey to China.”

D6gen mentioned his time aboard ship only once, in this passage found
in Ejo’s Zuimonki:

AROFFE | eI L THIR A LIS, ERHKRT, e Ib&E L
Bf, R TILE V¥ (Zuimonki 6; DZZ.7:144)

When [ journeyed to Song China, while I was sick with diarrhea aboard
ship, violent winds arose, throwing the ship into confusion. I forgot my
sickness, and it stopped.

My®bzen and his party arrived at Qingyuan Bt (J. Hydgen; previously
Mingzhou BAJN; i.e., the old walled, central section of present-day Ning-
bo), the town that served as the center for maritime trade with Japan and
Korea, and which also stood as the central urban hub for a network of
major Buddhist temples in its environs. Initially, they resided at Jingfusi
B &F (J. Keifukuji) in the center of the city.” This temple also appears
in the biographies of two other Japanese pilgrims: Shunjd (who entered
Jingfusi shortly after his arrival in China and studied vinaya there for
three years, 1200—1202) and Enni (who, like Mydzen et al., entered Jing-
fusi immediately upon arrival in Qingyuan in 1235).%° The fact that three
rather disparate pilgrims stayed at the same temple suggests a pattern,
but its significance is not certain. One can only imagine why Jingfusi
might have been a suitable facility by considering the larger social cir-
cumstances faced by these pilgrims.

7 Von Glahn 2014, 275-277; Yamamura 2021, 251.

8 Nitto guho junrei gyoki NER{EKi81T70; fascs. 1,2,4; CBETA.B.95.18.26,
27,31, 33, 34, 117, 123. Also see Reischauer (1955, 94, 98, 114, 117, 122,
139, 407).

" Myozen kaicho okugaki & EE (DZZ2.7:234).

8 Regarding Shunjd, see Fukaki hoshiden A~ "] Ei£HTi{g; DNBZ.115.521b;
cf. Omiwa and Nishitani 2011, 82. Regarding Enni, see Shoichi kokushi nen-
pu 52— AR 45E; DNBZ.95.132a.
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In China, all Buddhist monastics (especially foreign guests) had to car-
ry official identity papers (gongping /2#%) and travel permits (gongyimian
A% %) and receive legal permission to assume residence at any specific
state regulated monastery or temple. The legal and bureaucratic vocab-
ulary required to navigate these procedures — not to mention possible
extralegal necessities, such as “favor funds” (renginggian \1&#%; i.e.,
bribes) — exceeded the linguistic abilities of even the most fluent Jap-
anese pilgrims. They required the assistance of maritime traders who
could interpret both the language and the legal procedures. This type of
assistance would be factored into the fees charged for the voyage from
Japan to China.?' It is possible that Jingfusi, which specialized in teach-
ing vinaya and monastic decorum, processed newly arrived overseas
clergy on behalf of the government (Satd Shikd 1995, 104). Or, maybe
it was simply the most convenient location nearby government offices
for both internal affairs and maritime trade (shibosi Tifia=]). Jingfusi no
longer exists, but its previous location is occupied by the local shrine of
the city god (chenghuangmiao %iF2/EH) of Ningbo City (Nishitani 2013,
66; Nishitani 2018, 184—185). A short distance of about 1.3 kilometers
separates the shrine from the local landings near the confluence of the
Yong /i and Yuyao #:#k Rivers, where merchants would anchor their
ships. From that location, government officials and/or Buddhist clergy
could easily summon maritime traders when their interpretation services
were needed.

As mentioned above, Dogen recounted a conversation with a monastic
cook that he dates to the fourth of the fifth month of 1123, shortly after
he and Myozen arrived in China. According to Dogen, this conversation
occurred onboard a merchant ship. The Kenzeiki (p. 12) dutifully notes
this event without comment, but Menzan Zuiho inserted a note into his
1754 revised edition that prefaces the conversation with the explanation
that: “Dogen remained aboard ship throughout the fifth month” (gogatsu
no chii shi nao fune ni ari LR 7 FEIRE T =7 V). Although this infer-
ence might have seemed plausible to Menzan, it seems highly unlikely
as a practical matter and completely ignores the fact that Dogen’s legal
status in China depended entirely on his position as the disciple (i.e., ser-
vant) of Myozen, the only traveler with official permits. Although many
scholars have repeated Menzan’s interpretation, it is simpler to assume

8 Enomoto 2004, especially p. 70; Enomoto 2010, 115-116. Enomoto
(2004) points out that fake ordination certificates were not uncommon.
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that Dogen met the cook on a day when he had walked over from Jing-
fusi to summon an interpreter or for some other errand.*

Nine days later, on the thirteenth, Mydzen enrolled into Tiantong, a
large Buddhist monastery where Eisai had received dharma transmission
from his Chinese master. Tiantong is tucked between two mountains in
a remote location about twenty-five kilometers east-southeast from the
shrine of the city god of Ningbo City (where Jingfusi once stood). At that
time, Wuji Liaopai & T Ik (J. Musai Ryoha; 1150—1224) served as the
abbot of Tiantong. As a student within an assembly directed by Liaopai,
Dogen found himself within a Linji (J. Rinzai) context (see Table 36, D6-
gen Among the Linji Lineage). Liaopai, moreover, represented a differ-
ent branch of the Linji House. Rather than the Huanglong ##E (J. Ory)
lineage that Dogen had mastered under Myozen, Liaopai belonged to the
ascendant Yangqi #5I% (J. Yogi) lineage.®* Liaopai’s master was Zhuoan
Deguang #ti#& 75 (J. Setsuan Tokko; 1121-1203), the teacher who had
accepted Nonin as his dharma heir. Nonin is the Japanese founder of the
so-called “Darumasht” that Eisai had denounced in such harsh terms.
One can easily imagine that Dogen must have had many questions about
the similarities and differences among the Huanglong and Yanggqi lin-
eages and the reasons why Eisai had denounced Nonin. In his writings,
however, Dogen focused on the larger picture: the Five Houses of Chan
(see Table 34), which he later outlined in Bendowa (1231). Although
nowadays basic information about Chan is readily available either on-
line or in countless introductory essays, it can be informative to examine
Dogen’s statements within the context of his own existential circum-
stances.

Bendowa (Talk on Pursuing the Way), consists of Dogen’s autobi-
ographical self-introduction along with an introduction to Zen. Dogen
introduces Zen as the authentic Buddhism that Bodhidharma brought
to China. Successive generations of Chinese teachers transmitted
Bodhidharma’s lineage in a single line down to Caoxi Huineng &2 &5
(J. Sokei Eng; 638-713). Huineng produced two outstanding disciples:
Nanyue Huairang ##1%:% (J. Nangaku Ejo; 677-744) and Qingyuan
Xingsi FIF1TE (J. Seigen Gyoshi; d. 740). Thereafter, the descendants

82 Satd Shiuko (1995, 105), based on different reasons also rejects the no-
tion that Dogen remained aboard ship.

8 Of the so-called 24 lineages of Zen in Japan (zenshii nijushiryi i#5%—
+Mii), 21 derive from the Yangqi branch. This list, however, does not in-
clude all the Chan lineages introduced to Japan.
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of Nanyue and Qingyuan proliferated and produced the branch lineages
that came to be known as the Five Houses (wujia 7.%; J. goke) of Chan:
the Linji E&i# (J. Rinzai) House; the Weiyang &/l (J. Igyd) House; the
Caodong #1i (J. S6t6) House; the Yunmen ZfH (J. Unmon) House; and
the Fayan /£HR (J. Hogen) House. This family tree (diagramed in Table
34, The Five Houses of Chan) reflects not just Ddgen’s view but the way
that the Chinese Chan tradition portrayed itself in its genealogical ac-
counts. Dogen concluded his explanation by stating that today (ca. 1231)
only the Linji House is widespread in China.

This last assertion certainly reflects Dogen’s situation in China and the
branch lineages of Zen that were introduced to Japan during his lifetime.
Table 36, “Dogen among the Linji Lineage,” aligns the key ancestors of
the Yangqi branch of the Linji House in China (nearer the left margin)
with Dogen’s contemporaries who introduced those Chinese lineages to
Japan (along the right margin). It also includes Ddgen, who interacted
with many of these people and who initially studied under Linji teach-
ers of the Yangqi branch while in China — although he subsequently
introduced a lineage of the Caodong (J. S6td) House to Japan. Eisai is
missing (since he belonged to the Huanglong branch of the Linji House;
see Table 35), but three of the six Japanese who appear in this table also
belonged to the Eisai faction: Ddgen, Enni, and Muhon Kakushin &A%
> (1207-1298; a.k.a. Shinchi-bo -L2#175). Kakushin had been a disciple
of Taiho Gydyii (see Table 35), but he subsequently received initiation in
the bodhisattva precepts from Dogen.* Kakua %[ (b. 1141) preceded
Dogen by half a century, but he is included because the Genko shakusho
(Genké Era Account of Buddhism; 1322) evaluated Kakua and Dogen as a
matched pair of failures: it states that Kakua lacked followers within Ja-
pan, while Dogen, stuck in the wilds of northern Japan, lacked influence
within the central district of the capital.®

Lanxi Daolong i#iZ1& /% (J. Rankei Doryii; 1213—1278) came to Japan
in 1246. He and Enni both descended from the same lineage of Huqiu
Shaolong & 4Rk (J. Kukyt Shoryid; 1077-1136). His ship to Hakata
landing carried many other Buddhists, from both Korea and China, and
several from Japan, including Gettd Chikyd A 45%#% (dates unknown),
a disciple of Shunjo and the future fourth abbot of Sennyiiji. Chikyo

8 Ju Kakushin kaimyaku 28 .0k (DZZ.6:228, 230-231).

8 It refers to Kakua and Dogen as “A-Gen” [z, see Genko shakusho &=
#E; 6; DNBZ.101.76a.
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invited Daolong to Kyoto in 1247.2¢ A short time later, Daikatsu Rydshin
invited Daolong to Kamakura to stay at Jufukuji ZF#=F (founded by
Eisai), where Ryoshin served as abbot. Thereafter, Daolong became the
abbot at one temple after another: in 1248, at Jorakuji #%%<F (founded
by Taiké Gydyi); in 1253, at the newly-constructed Kenchgji & & <F;
and in 1265, at Kenninji (founded by Eisai) in Kyoto. His ascension to
the abbotship of Kenninji marked both the culmination and the termi-
nation of the Eisai faction. Prior to 1265, all the abbots of Kenninji had
been members of the Eisai faction, but after Daolong none were. Dogen
resided in Kamakura from the eighth month of 1247 to the third month
of 1248, precisely at the same time that Daolong began to make a name
for himself. They must have met at least once, but no reliable evidence
exists regarding any possible connections between them. The Kenzeiki
(pp- 64-65) reproduces an exchange of missives, dated to 1247, between
Dogen in Echizen and Daolong in Kyoto but they are spurious.®’
Within Table 36, Dahui Zonggao KE =R (J. Daie S6ko; 1089-1163)
stands apart as the most famous and influential Chan master of the Song
dynasty.® Dahui (a.k.a. Miaoxi #>&; J. Myoki) had composed his own
collection of Chan stories (gong’'an ZA%E; J. kdan), which he titled Trea-
sury of the True Dharma Eye (C. Zhengfayanzang, J. Shobogenzo).®° The
fact that Dogen adopted the same title for his own collection of essays in-
dicates that Dogen recognized Dahui’s importance. Nonetheless, Dahui
might not have seemed as important to Ddgen as he was to be deemed
by history. Table 36 shows that Dahui represented only one of several
Chan/Zen lineages introduced to Japan during Ddgen’s time. Any one
of these lineages could have become more prominent, at least in Japan.
And the only person in Japan who claimed any affiliation to Dahui’s
lineage was Nonin, a teacher who gained that affiliation by proxy. In
1189, Nonin sent two disciples (Rencha # "' and Shoben B#ff) as his
proxies to China. Those disciples met Dahui’s disciple Zhuoan Deguang
at Asoka temple (one of the Five Mountains), showed Deguang a verse

8 Tachi 2014, 262—264 and 281 notes 33-34; Nakamura 2014, 579ff.

87 DZZ.7:270-273; and 393-394 (“kaidai” fi## by It0 Shiiken).

8 Regarding Dahui and his influence, see Schliitter 2008, especially 104—
136. The influence of Dahui and his descendants grew even stronger in sub-
sequent centuries (see Ishii Shiidd’s 9-part series of articles 1970—1978).

8 Dahui composed Zhengfayanzang (3 vols.) in 1141 as a collection of 663

gong’an with comments by himself (Miaoxi) on 140 of them. It was first
printed in 1147 and reprinted in 1237 and repeatedly thereafter.
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in Chinese that Nonin had composed, and Deguang thereupon certified
Nonin as his dharma heir. Dogen, on the other hand, journeyed to China
himself and received direct instruction from Deguang’s disciple Wuji
Liaopai. The Sanso gyogoki (SZ Shiden 1.2a) adds that Dogen also inter-
viewed Zheweng Ruyan #7§540E¢ (J. Setsud Nyotan; 1151-1225), an-
other one of Deguang’s disciples. Even without Ruyan, one can see how
Dogen could have come to regard his own direct knowledge of Dahui’s
lineage as being more detailed and accurate than what was conveyed by
Nonin’s followers.

In “The Way of the Buddhas” (chapter 44; “Butsud5”) Dogen ad-
mits that, before he became the disciple of Rujing, he actively sought
to investigate the “arcane import of the five lineages” (goshii no genshi
FEDOLEF) of Chan. After he became Rujing’s disciple, however, he
learned the “key point that ‘five lineages’ constitutes a corrupt designa-
tion” (goshii no ranshé naru mune HEZOELFE?: 5§, DZZ.1:477). This
comment highlights the inherent tension between the ideal of universal
truth and the necessity of expressing it via disparate historical circum-
stances. Dogen’s quest to resolve this tension entailed two main compo-
nents: mastering the Zen stories (kdan) of each of the Five Houses (to
be discussed in a separate section) and inspecting the dharma succession
documents of all Five Houses.

Dogen described the second component of his quest in “The Inheri-
tance Certificate” (number 39; “Shisho”), which recounts how he man-
aged to view several inheritance certificates, one of which he also re-
produces, during his Chinese residency. Dogen’s narrative unfolds as
if he merely chanced upon a series of fortuitous coincidences. At the
same time, he repeatedly reminds his readers how rare and difficult it
is to see one of these documents — remarks that leave little doubt that
he quested for them.” In one case, he collaborated with another monas-
tic officer (Prior Shiguang) over a period of months for an opportunity
to view the document. In another case, he relied on the intercession of
Ryiizen (Butsugen-bd), a compatriot in Eisai’s faction who had already
been at Tiantong for several years. During these episodes, he repeatedly
inquired how the documents could exhibit different features if they all
descend from a single progenitor. In response, the chapter presents an
overarching theme of unity amidst diversity. In all, Dogen describes six
individual inheritance certificates, in more or less detail, which appear in
the following narrative sequence:

% Cf. Satd Shuko 1995, 109.
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1. Certificate of the Fayan House. From a spiritual descendant of Fayan
Wenyi LR 3C2E (Hogen Mon’eki; 885-958), shown to Dogen by a cler-
ic named Weiyi ff— (J. I’ichi), who held the status of “West Hall” (C.
xitang V%L, J. seido) at Tiantong. Rujing recommended Weiyi to Do-
gen, and Dogen states that seeing this certificate resolved all his doubts
(DZZ.1:426-427).”

2. Certificate of the Yunmen House. From a spiritual descendant of Yun-
men Wenyan E & (Unmon Bun’en; 864-949), shown to Dogen by
a cleric named Zongyue 7= A (J. Shugatsu) who served as head seat (C.
shouzuo &%, J. shuso) at Tiantong. Dogen states that he gained his ini-
tial, slight understanding after hearing Zongyue explain the discrepan-
cies among certificates (DZZ.1:427-428).

3. Certificate of the Linji House, Yangqi Branch (1). From a spiritual de-
scendant of Foyan Qingyuan f#fRi% 1= (J. Butsugen Seion; 1067-1121),
shown to Dogen by a cleric named Chuan {# (J. Den) who served as
canon prefect (C. zhangzhu i E; J. zosu), a librarian, at Tiantong. After
Ryiizen (Butsugen-bo) interceded on behalf of Dogen, Chuan allowed
Daogen to view the certificate during autumn of 1223. Note that Dogen’s
mentor Shunjo (1166-1227; a.k.a. Gazen-bd) belonged to this lineage.
Dogen would have especially valued this connection (DZZ.1:429).

4. Certificate of the Linji House, Yangqi Branch (2). From Zhuoan De-
guang (J. Setsuan Tokkd; 1121-1203), a disciple of Dahui Zonggao (J.
Daie S6ko), who had bestowed it on Wuji Liaopai (J. Musai Ryoha;
1150—-1224), the abbot of Tiantong. It was shown to Dogen by a cleric
named Shiguang Fifi# (J. Shikd) who served as prior (C. dousi #F; J.
tsisu) at Tiantong. Shiguang first promised Dogen during the autumn
of 1223 that he would arrange a viewing. He could not do so until the
twenty-first day of 1224. This is the only occasion for which Ddgen
provides a precise date in his narrative. He also provides a transcription
of the main contents of the certificate. Dogen does not say so, but most
likely he was allowed to write out a copy. As mentioned above, Nonin
claimed lineage affiliation with Deguang. Ddgen’s transcription of a cer-

ol Satd Shiko (1995, 109-110) notes that the Weiyi in this episode could
not have been Huanxi Weiyi 5&iZ— (J. Kankei I’ichi; 1202-1281) as is
frequently assumed.
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tificate written by Deguang provides proof that Dogen knew the “arcane
import” (genshi % &) of Nonin’s lineage (DZZ.1:430-432).

5. Certificate of unidentified provenance (Weiyang House). Unidentified
certificate shown to Dogen by a cleric named Yuanzi Jt# (J. Genshi;
in some manuscripts mistakenly written Yuankao jt5; J. Genko) who
served as the leader of Wanniansi &%-<F in the Tiantai range of moun-
tains. Dogen states that this event occurred “around [during (?)] the time
of Baoqing” (hokyo no koro EBED Z ») — the interpretation of which
will be discussed below — when Ddgen toured Buddhist monasteries
in the regions adjacent to Mount Tiantai. Dogen explains that Yuanzi
showed him the certificate (and offered him dharma transmission) after
the two of them had discussed the “Fine Successor” gong ‘an (J. kdan) in-
volving Dawei Lingyou Kif# i (J. Dai’i Reiyt; 771-853) and his dis-
ciple Yangshan Huiji #LEE% (J. Kydzan Ejaku; ca. 802—887). Mount
Dawei is better known as Mount Weishan &L (J. Isan) and, in combina-
tion with Yansgshan, its presence in this episode clearly implies that this
inheritance certificate must have come from a spiritual descendant of the
Weiyang House (DZZ.1:432).> Keizan’s Denkoroku (p. 532) makes this
point explicit.

6. Certificate of the Caodong House. Summary of the key features of the
inheritance certificate that Dogen himself received when he joined the
Caodong House as the dharma heir of Rujing. Dogen especially notes
that the Caodong House preserves the ritual of mixing blood that had
been performed by Caoxi Huineng (J. Sokei End) and Qingyuan Xingsi
(J. Seigen Gyoshi), during the eighth century when they first formed
this lineage. Significantly, in this passage Dogen does not use the term
“Caodong House” but refers to the “followers of Dongshan” (t6zan mon-
ka iFILFYT), that is, Dongshan Liangjie {1l B/t (J. Tozan Ryokai,
807-869) and his successors (DZZ.1:433—434).

92 The “Fine Successor” gong'an (C. lingsi hua 5 iiE; J. ryoshiwa; reishiwa)
can be found in the Shobogenzo in Chinese script (no. 103; DZZ.5:180). In
this context, the adjective ling % (J. ryo; rei; denoting “splendid”) frequently
functions as a third-person honorific prefix for kinship terms. Normally it could
be translated simply as “[your] son” (synonyms include: linglang 5 BR; lingzi &
T lingyin 5 1; lingxi 55 B.), but “fine successor” better captures the way that
Lingyou uses it in the second-person as “you, my fine son.” Note that the correct
pronunciations for Lingyou’s residence should be “Dawei” or “Weishan” (not
“Dagui” nor “Guishan”).
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Historians of China find a treasure-trove of information in “The Inher-
itance Certificate” (chapter 39; “Shisho”). No other accounts of these
kinds of documents exist prior to the ground-breaking 1963 study by
Holmes Welch (1921-1981), who at that time unfortunately was un-
aware of Dogen’s writings.”> Actual copies of succession documents
from this early period do not survive.” Dogen’s descriptions provide
the only evidence. Historians cannot even guess when the custom of
inheritance documents began, but Dogen’s detailed reports demonstrate
that it was well established by the early thirteenth century. Dogen’s de-
scriptions do not stop with the actual documents. He also provides eth-
nographic descriptions of their use and misuse both within and outside
of monastic settings. He provides remarkably explicit accounts of ritual
matters that he himself regarded as the most secret of secrets. He quotes
at length admonitions by Rujing that condemn widespread abuses of
dharma transmission and that thereby inform us about what many people
actually did (DZZ.1:429—430). Nowhere else can one find information
about these vital social contexts. Dogen also described emotional and
spiritual nuances that help the reader appreciate the religious signifi-
cance of the concrete link to the buddha knowledge (and to the Buddha
as a living presence) that these documents can provide. In a key episode,
Dogen learns that his spiritual quest will be fulfilled via a dream vision,
in which he encounters the Chan Master Damei Fachang KHgik& (J.
Daibai Hojo; 752-839), a famous disciple of Mazu Daoyi HfHiE— (J.
Baso Daitsu; 709—788), who presented Dogen with a plum blossom.
Dogen interpreted this dream as an auspicious sign from the buddhas
and believed that its prophecy would definitely be fulfilled (DZZ.1:433).
Finally, according to Ishii Shiido (2015e, 639), a leading specialist in
the history of Buddhism during the Song dynasty, the “The Inheritance
Certificate” chapter provides one of our only two incontrovertible dates

% Welch 1963, titled “Dharma Scrolls and the Succession of Abbots in
Chinese Monasteries,” remains an essential source. The informants quoted
by Welch refer to these documents as “dharma scrolls” (C. fajuan i£4), but
the actual documents (at least the one photographed by Welch) are titled
Treasury of the True Dharma Eye (C. Zhengfayanzang).

% The inheritance certificate that Rujing supposedly bestowed on Ddgen,
the so-called Shisho no zu wilZ / [& (dated 1227) owned by Eiheiji and des-
ignated a national treasure (kokuho BIE), is not authentic (Ishii Shudo 2015,
645-646).
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for Dogen’s activities in China: 1224.1.21, when Dogen viewed the in-
heritance certificate of Wuji Liaopai.”

The question of chronology looms large in Dogen’s writings. “The
Inheritance Certificate” chapter is no exception. The narrative sequence
(1-6) presented above of Dogen’s perusal of inheritance certificates in
many ways exemplifies the difficulties of translating Dogen’s accounts
into a temporal order. Logically, the first two episodes must have oc-
curred later in time (probably after episode 5), because the questions that
Dogen addressed to his mentors, Weiyi and Zongyi, concern the discrep-
ancies among the inheritance certificates that Dogen already had exam-
ined. Of these two episodes, the one with Zongyi (number 2) would have
occurred before the one with Weiyi (number 1), because Dogen stated
that, thanks to Zongyi, he gained a slight understanding, and that the
episode with Weiyi resolved all his doubts. Moreover, Weiyi had been
recommended to Dogen by his master Rujing. At the time of the fourth
episode (1224.1.21), Wuji Liaopai was still alive and abbot of Tiantong
Temple. Dogen did not meet Rujing until later, after Liaopai’s death. It
seems likely, therefore, that the first episode, with Weiyi, actually must
have occurred next to last, after Dogen became the disciple of Rujing and
had acquired complete confidence in the inheritance certificate (number
6) that Rujing would soon bestow. If this logical sequence does in fact
accord with the actual chronology, then why would Dogen have written
a different narrative sequence? Here one can only speculate. Many of
Dogen’s chapters (such as “The Realized Koan™) begin by stating the
truth of the matter (the answer) and proceed by presenting the larger
context (the problem) to which it relates. According to this pattern, the
episode with Weiyi should come first because it resolved the doubts that
were prompted by the disparate certificates of the earlier episodes.

The fourth episode above illustrates how even precise dates must be
interpreted in light of their relationship to contemporaneous events.
Advances in our knowledge of the biographies of Rujing and of Wuji
Liaopai have forced scholars to abandon their previously accepted time-
lines for key events in Dogen’s career.”® Scholars once thought that the
birth and death dates for Rujing (1162—-1227.7.17) and for Wuji Liaopai

% Ishii gives the other incontrovertible date as 1225.5.27 when My6zen
died. My entire description of the Shisho chapter and its significance is
heavily indebted to Ishii 2015.

% For convenient summaries, see Itd Shiiken (1983 and 1984) and Satd
Shiiko (1985, 1995, and 1997).
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(1150—1224) occurred one year later than the years indicated by the best
sources available today. This chronological shift for their dates forced
some episodes that involved Dogen likewise to shift to an earlier point
in his life. Ishii Shudo (2015e, 638-639) exaggerates, but only slightly,
when he emphasizes the scarcity of incontrovertible dates for Dogen’s
activities in China. It is not that reliable dates do not exist, but rather that
some older scholars nonetheless prefer the previous, now discredited
descriptions for dates tied to a one-year later sequence. As we shall see
below, their preference derives not simply from familiarity, but because
the newer, earlier dates entail adopting new narrative sequences that al-
ter the possible significance attached to any or all events on all dates.
Ultimately, revised biographical narratives open new spaces that permit
(or invite) alternative textual interpretations of the Shobogenzo.

Now we can return to the fifth episode, the certificate of unidenti-
fied provenance (nonetheless associated with the Weiyang House) that
Yuanzi showed to Dogen at the Wanniansi in the Tiantai range of moun-
tains. When did it occur? Dogen wrote “around [during (?)] Baoqing.”
The Baoqing Era officially began with the lunar New Year 1225 and
lasted three years until the last day of 1227. “Around” (koro) that time,
therefore, traditionally has been interpreted as indicating that Dogen
toured the Tiantai Mountains and beyond sometime toward the end of
1224 or shortly after the beginning of 1225. Either time frame would
have worked with the previous chronology, but neither fits the revised
chronology. In this episode, Yuanzi offered dharma transmission to
Dogen, which could not have occurred unless, at the time of this epi-
sode, Dogen had not yet become the disciple of Rujing. Wuji Liaopai
died during the first half of 1224, most likely during the fourth month,
and Rujing became the abbot of Tiantong shortly thereafter. In other
words, by the middle of 1224, Dogen and Rujing had encountered one
another. After Rujing arrived at Tiantong, Dogen’s dialogue with Yuanzi
could not have occurred as he reported it. Moreover, the Kenzeiki (p. 19)
states that after completing this tour, Dogen returned to Tiantong, and
then Liaopai died (hensan no nochi Tendo ni kaeshitamau tokoro ni Ha
Wuji osho nyametsusu a2 / %, RE=IFfkE=. IREFRMR® AR R).
Based on these facts (and a host of other supporting circumstances), in
1984, 1t6 Shiiken proposed that Dogen’s tour must have occurred during
the Spring of 1224, with a departure shortly after the fourth episode (dat-
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ed 1224.1.21).° If Itd’s theory is correct, then Dogen either must have
mistaken the era name or used “Baoqing” as a future era name (mirai
nengo RAHHE) for the entire year in which the era was announced (a
not uncommon practice in medieval Japan; see Supplement 6: Dates and
Calendarial Considerations). And the Japanese suffix koro 5 should be
understood as “during” (not “around”).”®

Dogen’s quest to master the Five Houses of Chan spanned the first
two years of his residency in China. Meanwhile, he began to study and
master the routines of monastic life. In major monasteries, such as Tian-
tong, where Dogen stayed, the summer retreat provided three months
(typically, from 4.15 to 7.15) of structured training: daily devotions,
sessions of seated meditation, regularly scheduled instruction, and as-
signed manual labor. Shortly after the end of Dogen’s first retreat (ca.
1223.7.20), the same monastic cook whom he had encountered aboard a
ship on the fourth of the fifth month came to Tiantong to check on him.
Very much impressed by this cook, Dogen also sought instruction from
the resident cook at Tiantong. Dogen wrote that, thereafter in his spare
time, he routinely inquired of the monastic officers at various temples
about their duties (Tenzo kyckun, DZZ.6:2, 12, 14). Sometime during
that same autumn, Dogen visited Asoka temple, located about 20 kilo-
meters due east from the shrine of the city god of Ningbo city, on the
other side of the mountain from Tiantong. At Asoka, large murals that
depict the thirty-three patriarchs of India and China gave Ddgen his first
visceral sense of Buddhist history as a lived human endeavor (chapter
3, “Bussh6”; DZZ.1:31). During the tenth month, the middle of winter,
Dogen was back in Qingyuan (Ningbo) where he met three monks from
the Korean peninsula (chapter 32, “Den’e”; DZZ.1:370; and chapter 3,
“Kesa kudoku”; DZZ.2:330-331).” Dogen does not provide a reason for
being in Qingyuan. Since Qingyuan is the location of the government
offices, the simplest explanation would be that he visited those offices

7 1td Shaken 1984, 109—110. Satd Shuko (1995, 116—-117, 120) provides
additional evidence in support of It5.

% The suffix koro frequently adds a degree of imprecision (oyoso ¥ &%),
but it can also denote a season (e.g., sakura no koro #4? Z %) or a broad

duration of time such as “during my youth” (wakarishi koro %7V L Z 5).

% Dogen dates this event with an era designation (Jiading %& 17; i.e.,

1224) and a sexagesimal digit (senior wood year of the monkey; koshin B
H; i.e., 1223) that disagree. Sexagesimal digits generally are more likely to
be correct, and the year 1223 seems to be supported by other sources.
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either to request permission to travel or to report his return from a pil-
grimage (so that he could be re-admitted to Tiantong).'® The fact that on
this occasion in Qingyuan he exchanged information with other monks
from outside China (who also would require special permission to travel
within China) lends credibility to this theory.

If Dogen visited Qingyuan at the beginning or end of a pilgrimage,
then where was his destination? Asoka temple was too near. It would not
require overnight lodging to reach. Dogen probably could have traveled
to Asoka temple and back with only a letter of permission from the ab-
bot of Tiantong. The Sanso gyogoki (as well as Denkoroku and Kenzeiki)
states that Dogen had an interview with Zheweng Ruyan (another dis-
ciple of Deguang), who served as abbot of Jingshan outside of Lin’an
(present-day Hangzhou). Jingshan is just far enough distant (forty ki-
lometers outside of Hangzhou, a total distance of 186 kilometers from
Ningbo) to fit perfectly into the late autumn to early winter time-frame
of 1223. A round-trip visit would require several days of travel, but it
would not be too arduous, because most of the route could be traversed
via coastal sea transport. Dogen’s writings, however, make no mention
of such a journey. If it occurred, Dogen’s own account of it has not sur-
vived.'”

Dogen’s journey to the Wannian temple in the Tiantai range of moun-
tains (whenever it occurred) definitely was an arduous adventure. Dogen
mentions this journey only in passing, to set the stage for the fifth episode
of his quest for inheritance certificates. He describes neither his itinerary
nor his purpose. More details of his physical travels could have distracted
from the narrative of his spiritual journey, but they also would help locate
his encounter with the Buddhism of China beyond the walls of Tiantong.
He merely wrote: “while I was wandering to Mount Tai and Mount Yan”
(Taisan Ganzan 16 ni unyin swru B I\LEILFICEWE T % ; DZZ.1:432).

At first glance, a reader might interpret these words as two specif-
ic locations: Guoqingsi [Bli& < (J. Kokuseiji) on Mount Tiantai X5 (LI
(J. Tendaisan), where Tiantai X% (J. Tendai) Buddhism began, about
190 1t Shiken (1984, 107); Satd Shiikd (1995, 114).

10" See Sanso gyogoki (SZ Shiden 1.2); Denkoroku (p. 527); and Kenzeiki
(p. 18). The printed version of Denkoroku reports that Ruyan asked Dogen
when he arrived in China, and Ddgen replied: “The 4th month of last year”
(kakusai shigatsu % %09 A ), which would imply that they met during 1224.
In the Kenkon’in manuscript (ca. 1488), however, Dogen’s answer appears
as “four months ago” (shigekkan I A ), which must be 1223. See Azuma
1970, 107; cf. Ito Shiuken (1984, 197) and Satd Shukd (1995, 113-114).
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ninety-five kilometers southeast of Ningbo, and Nengrensi #2{=3F (J.
Noninji) in the Yandang ¥ (J. Gantd) mountains about 177 kilometers
south-southeast of Ningbo. That interpretation certainly is not impossi-
ble, but the combination of “Tiantai-Yandang” frequently denotes all the
mountainous regions of the Zhedong #i# District (present-day south-
east Zhejiang Province).'”? Chushi Fanqi A% (1296-1370) made
this usage explicit when he mentioned “Tiantai-Yandang” in farewell
remarks to a monk on a journey to Zhedong, and in remarks to another
monk on a journey to the counties of Taizhou &1 and Wenzhou B
in that same district.'® He also used the same designations as Dogen:
“Mount Tai and Mount Yan.”'% In a more abstract sense, these moun-
tainous regions, renown for scenic beauty and for being remote, signify
the Buddhist practice of pilgrimage itself, in which young monks seek
to find a teacher and to find the truth.'® This is the nuance conveyed by
Cishou Huaishen Z&3Z4%¥% (1077-1132) when he exhorted his students
with these words:

AR IEE, ANATRFREE, MLRKEEER, '®

192 E.g.: Huanglong huinan chanshi yulu ##EEE migffi s 8%, 1, T.1993.47:635b;
Dahui pu jue chanshi yulu KEEL#EiganzEs%; 12; T.1998A.47:862c; the
biography of Wuzhun Shifan in Daming gaoseng zhuan KHEEE; 8;
T.2062.50:932b-c; Liaoan qingyu chanshi yulu T #E{&#Ki%RTE;, 6 (CBE-
TA.X.1414.71.359¢ // 7Z.2:28.357c // R.123.714a); Chushi fanqgi chan-
shi yulu EREREMESR, 17 (CBETA.X.1420.71.639a // Z.2:29.127b
/I R.124.253b); and Yuan zhiji chanshi yulu B %A, 8 (CBE-
TA.X.1421.71.688c // 7.2:29.176d1 // R.124.352b).

' See Chushi fanqi chanshi yulu 16 (CBETA.X.1420.71.633a//Z.2:29.121b
// R.124.241b) and (CBETA.X.1420.71.633a// Z.2:29.121b // R.124.241 b).

194 Chushi fangi chanshi yulu 17; CBETA.X.1420.71.639b // Z.2:29.127¢c-d
/I R.124.254a-b.

' E.g., Chanzong zaduhai W&5%#%1; 4 (CBETA.X.1278.65.74a //
7.2:19.73b // R.114.145b); Gulin gingmao chanshi shiyi jisong g ik
rfitaEBE; 1 (CBETA.X.1413.71.273¢c // Z.2:28.271¢ // R.123.542a); the
biography of Baiyou Miaozhi H#k#b% (1337-1408) in Buxu gaosengzhuan
fiE =, 25 (CBETA.X.1524.77.532a // Z.2B:7.186b // R.134.371b);
the biography of Anchi Yeguo #77/&%R in Wudeng quanshu HLE2E; 79
(CBETA.X.1571.82.424c¢ // Z.2B:14.320a // R.141.639a); and the question
by Shizhou Ying i in Zheng yuan liie ji buyi FEIRBSERE; 1 (CBE-
TA.X.1588.85.105b // Z.2B:18.248c // R.145.4964).

196 Cishou huaishen chanshi guanglu 75 \BETRATE#; 1 (CBETA.X.1451.
73.102a// Z2.2:31.276d // R.126.552b).
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Originally there is nothing to verify and nothing to practice! Each and ev-
ery one of you is an arhat. What else must you seek in the Tiantai Yandang
[mountains]?

Similarly in his remarks at the end of a summer retreat (when monks
would become free to travel), Wuzhun Shifan #E#Efi&: (J. Bujun Shi-
han; 1177—-1249) addressed this question to his “cloud and river” (unsui
%K) trainees:

AREOIEATHE, PR LB, 7

What place do you rivers and clouds [trainees] seek via the footprints
trampled on the mountain peaks of the Tiantai Yandang?

The fact that such remote mountainous regions came to signify the prac-
tice of Buddhist pilgrimage gave rise to an idiomatic saying repeated
verbatim in the discourse records of several Chan teachers: “The Tiantai
Yandang where no people go” (Tiantai Yandang juerenxing KB
AAFT).'®

Dogen followed in the footsteps of countless other monks by wan-
dering amid the Tiantai Yangdang. His use of this broader designation,
Tai and Yan mountains rather than a specific place name situates his
journey in a spiritual landscape. The fact that he went to Wanniansi,
however, likely was by a design both spiritual and practical. Wanniansi
is the temple where Eisai had trained and first met his Chan master,
Xuan Huaichang, before the two of them moved to Tiantong. The date
1224.7.5 marked the tenth memorial for Eisai (who died 1215.7.5). For
this commemoration, Mydzen “donated roles of notes [paper currency]
and a thousand strings of [metal] cash” (juan chujuan gianmin fEHET
#&; i.e., enormous sums of money) to the halls of Tiantong, sponsored a
special memorial meal for the monastic community, and also commis-
sioned a biography of Eisai to be written by Yu Chu &4 (J. Ku Cho),
a Song government official.'” A commemoration event on this scale re-

"7 Wuzhun shifan chanshi yulu fEYERTiELIEATES; 5 (CBETA.X.1382.70.
269al1-13 // 7.2:26.475b13-15 // R.121.949b13-15).

198 E.g., Yingan tanhua chanshi yulu 42 #i#Rfi58%; 1 (CBETA.X.1359.69.
509a//Z.2:25.405b-c // R.120.809b-810a); Hengchuan xinggong chanshi yulu
4T HLigRT a8 #%; 1 (CBETA.X.1411.71.189¢ // Z.2:28.188a// R.123.375a);
and Neishao zhong chanshi yulu P2 F&EiEATEESK; 1 (CBETA.J.B306.34.414c¢).
199 Ribenguo Qianguang fashi citangji A ARBT ik e (1225). In Zoku
gunsho ruiju FEEEEFRNE, 9A, sec. 225.36.273. Also see Satd Shikd 1991,
64-65; Satd Shiko 2014, 125-127, 133n27.



Introduction to the SHOBOGENZO: 6¢. Dégen in China 111

quired a great deal of planning and financial support. Mydzen must have
collected large sums of Chinese cash while still in Japan (where it was
also used as currency) with the assistance of Eisai’s other disciples. This
large memorial donation might very well have been one of main goals
for which Myo6zen and his disciples visited China. Dogen and Ryiizen
must have assisted with the preparations."?® In his writings, however,
Dogen never mentions any of it. His account of Mydzen’s activities in
China merely states that Myo6zen’s virtue was lauded by everyone in
Liangzhe Wi#fl (present-day Zhejiang Province) and across all of Chi-
na."" It is possible that Dogen overstates Myozen’s fame, and it is also
possible that Dogen himself helped spread word of Mydzen’s virtue by
delivering a missive from Mydzen to Wanniansi regarding plans for a
similar commemoration event to be sponsored there.''? If so, tidings of
such an event would explain how Dogen so easily obtained an audience
with Yuanzi, the abbot of the monastery, and why Yuanzi treated him
with such deference. Mydzen’s commemoration of Eisai and his gifts to
the temple(s) where Eisai trained certainly constituted exemplary virtue.

Dogen wrote that his tour included at least one night at Mount Damei
KHE (a.k.a. Baofusi {£#&3F), where in a dream vision he received an
auspicious plum blossom from Damei Fachang (752—-839), the purport-
ed founder of that temple. The name damei means “large plum blos-
som,” and it is possible that many plum trees grew near or in Baofusi. If
Dogen’s journey occurred during the early spring (as suggested by Itd
Shiuiken), then he would have visited Mount Damei during the middle of
the season when the plum trees were in full bloom."? Dégen could not
have found an easy route to this location. Mount Damei lies about sev-
enty-three kilometers northeast of Wanniansi, but the intervening land-
scape consists entirely of mountains. And even without mountains, pil-
grims rarely travel in a straight line. The pilgrimage trail would have led
from one mountain hermitage to another, zigzagging around precipices
and obstructions, ascending steep climbs and descending treacherous
declines. Dogen’s route most likely took him across the famous stone
bridge (J. shakkyo 4&; C. shiliang 1 4%) on the road between Guoqingsi
and Wanniansis, which straddles a steep waterfall. When the light is at

119 Satd Shikd 1991, 64-65; and Sato Shiiko 1995, 109-110.
"' Shari sodenki EF\FE R (DZZ2.7:216-217).

12 Cf. Satd Shiiko 1995, 119; also see p. 115 where Sat6 suggests a similar
motive for Dogen to visit Hangzhou.

'3 Sato Shuko 1995, 117.
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the proper angle, the virtuous can look into the mist that rises from the
water crashing on the rocks below and see the arhats. In 1249, after the
arhats at Eiheiji in Japan dazzled worshipers with flowery rays of lights,
Dogen wrote that elsewhere such an apparition can be seen only from
the stone bridge in the Tiantai mountains (DZZ.7:286). He would have
been in a position to know with his own eyes.'"*

Mount Damei lies only about twenty-four kilometers southwest of
Tiantong and the same distance southeast of Qingyuan (Ningbo). The
direction toward Tiantong consists entirely of mountains while the route
into town leaves the mountains after the first few kilometers and enters
a broad plain. Which route Dogen traversed cannot be known, but he
probably would have needed to inform government officers in Qingyuan
of his intention to return to Tiantong. Neither the distance nor total days
covered during this journey is known. If it began shortly after the twen-
ty-first of the first month of 1224, then it probably would have concluded
within three months. The start of the summer retreat on or about the
fifteenth day of the fourth month normally dictated that monks must
be in residence no later than the end of the third month."> The abbot of
Tiantong, Wuji Liaopai, died sometime round that same date or shortly
thereafter.

When Liaopai died, Rujing, the person who would be appointed as
his successor, was serving as the abbot of Jingci (J. J9ji), one of the
Five Mountains (see Table 15). Before the end of the summer retreat
(7.15), Rujing retired from his responsibilities at Jingci and thereafter
performed his inauguration ceremony at Tiantong. As explained pre-
viously, this transition occurred during the middle of 1224 (not 1225
as had been assumed previously). It is not known if Rujing arrived at
Tiantong in time for Eisai’s memorial (on 1224.7.5) or after the sum-
mer retreat had already ended. Either way, when he arrived at Tiantong
he definitely would have heard much about My®ozen (and his disciples)
as well as Eisai. The rebuilt Thousand Buddha Pavilion (Qianfoge), for
which Eisai had donated lumber from Japan in 1192, stood just outside
the monastery where it would greet visitors first, before they entered the
main complex.

On 1225.4.15, Rujing presided over the start of the summer retreat. At
the end of that month, during the early morning hours of the first day of
the fifth month, he noticed a monk who was sitting asleep in the Cloud

"4 Sat6 Shuken 1995, 119.
"5 [td Shuken 1984, 109-110.
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Hall where all the trainees sat together to practice seated meditation (za-
zen). Dogen heard a thunderclap (hekireki 72 ) when Rujing struck the
sleeping monk and scolded him with these now famous words: “Study-
ing Zen is mind and body sloughed off” (canchan zhe xinshen tuoluo
ye ZiBH LH LM, ). sanzen wa shinjin datsuraku nari)."'® Later that
same morning, Dogen visited Rujing in the abbot’s quarters, Miaogaotai,
offered burning incense, and performed obeisance. Rujing thereupon ac-
knowledged Dogen’s awakening and accepted Dogen as his dharma heir.
This moment held such importance for Dogen that he described it twice
in “Face to Face Conferral” (chapter 51; “Menju”), each time with a pre-
cise date (1225.5.1). At the beginning of this chapter, he wrote:

REREECFCLHEIA—H, B, FLOTEMRELSHBELEE
ICHERTEFET, KMid#, XL TETEARD, TDEX, BELIC

BRmEET 2100, A E, miEFoEM, Bk, T
RITLBILOELRY  SLOEHERY ., EEOEKZY . WLD
Rz, ZHIRAORBEE LY, BREOHAH YD, RATE
AR RBMERY, (DZ2Z.2:54-55)

On the first day of the fifth month of the junior wood year of the rooster,
the first year of Baoqging in the Great Song, I, Dogen, first burned incense
and paid obeisance at the Miaogaotai to my former master, the Old Bud-
dha of Tiantong. My former master, the Old Buddha, first saw Ddogen.
At that time, in giving Ddgen personal instruction and face-to-face con-
ferral, he said: ‘The dharma gate conferred face-to-face by buddha after
buddha and ancestor after ancestor is fulfilled. This is precisely holding
up the flower on Vulture Peak; it is getting the marrow on Mount Song;
it is transmitting the robe at Huangmei; it is the face-to-face conferral of
Dongshan. This is the face-to-face conferral of the treasury of the eye of
the buddhas and ancestors. It exists only within our house; others have
never seen or heard of it even in their dreams.

And he concluded this chapter (number 51) with:

B, KAREBETHECEALA B, XU TRMEXELGHZ2EFER
B, PCOERAEFESLH, bINNIHLERE T HIC, miRy
RETHZEHY T, BRBIZAKE Y, (DZZ.2:60)

On the first day of the fifth month of the junior wood year of the rooster,
the first year of Baoqging in the Great Song, [, Dogen, first paid obeisance
to and had a face-to-face conferral from my former master, the Old Bud-
dha of Tiantong. | was granted a certain access to the interior of the hall;
having somewhat sloughed off body and mind, having been entrusted
with a face-to-face conferral, | came back to the Land of Japan.

116 “Great Awakening” (chapter 10; “Daigo”), variant version, DZZ.2:609.
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Shortly after this ceremony, Dogen gave Rujing a written note in which
he requested permission to visit him for private, one-on-one instructions.
Rujing replied in the affirmative. Their consultations in the abbot’s quar-
ters commenced two months later, on the second of the seventh month
of 1225 (Hokyoki, DZZ.7:2). Dogen compiled a record of some of their
questions and answers, which subsequently became the basis for the
Hokyoki. Presumably access to Rujing’s private instructions in the ab-
bot’s quarters was what Dogen alluded to with the phrase “access to the
interior of the hall.”

On a later date during that same summer retreat, Rujing presented D6-
gen with an inheritance certificate in the Caodong &l (J. Sotd) House.
This document does not survive.'” Dogen did not explicitly mention
this event in his other writings, but it is clearly implied in “Buddhas and
Ancestors” (chapter 52; “Busso”). In this chapter, Ddgen reproduced the
entire Caodong lineage (see Table 37), beginning with the seven ancient
buddhas ending with Sakyamuni Buddha, the twenty-eight generations
of ancestors in India, and concluding with Rujing as the twenty-third
ancestor of China. Dogen would not have known the precise orthography
for each of these names or the precise format for listing them unless he had
received the actual certificate. He already had learned that each of the five
houses wrote inheritance certificates according to its own idiosyncratic
tradition. For this reason, his statement that he studied these names with
Rujing during the summer retreat of 1225 carries special significance. It
is also noteworthy that he concluded this chapter (number 52) in a format
similar to the conclusion that he wrote for the previous chapter:

B, KRBT CFECHEERERE, Sl REHHARIMICBAFL
T, ZOMA=EEESRT LI L 23EEEY, (DZZ.2:68)

In the summer retreat of the junior wood year of the rooster, the first year
of Baoqing, in the Land of the Great Song, attending my former master,
the Most Reverend Old Buddha of Tiantong, I, Dogen, exhaustively in-
vestigated the act of doing obeisance and paying respect to these buddhas
and ancestors.

The dates and interpretation of Dogen’s awakening (shinjin datsura-
ku), of his recognition (menju), and of his inheritance certificate stand
out as the most noticeable revisions forced by the chronological shift in
the timeline of Ddgen’s activities in China. Previously, when scholars

"7 The so-called Shisho no zu & / [& (dated 1227) owned by Eiheiji and
designated a national treasure (kokuho %), is not authentic. See Ishii
Shido (2015, 645—-646) for a brief summary of the extant scholarship.
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assigned the arrival of Rujing to the year 1225, they crafted divergent
— and extremely influential — interpretations of these events. Before
examining those interpretations, it will be helpful to review the mistaken
chronology on which they were based.

Until the 1980s, the Kenzeiki — specifically the revised version (1754)
by Menzan Zuihd — provided the authoritative timeline for Dogen’s
activities. Its authority began to wane only after 1975, when Kawamura
published transcriptions of five premodern manuscripts (including the
copy by Zuichd dated 1552) in parallel panels alongside Menzan’s edi-
tion. The copy by Zuichd provides very few dates for Dogen’s activities
and little information about the key events described above. It includes
only three events:

- Rujing appointed abbot of Tiantong by the Song Emperor
Ningzong &7% [1168-1224; r. 1194—1224] (p. 20)

— Dogen attains the Dharma by comprehending the “body
and mind sloughed oft” saying (hikkyo tokuho wa shinjin
datsurakuwa o motte yo to nashitamau nari BZEH/ENH

OBLEEE T LT R HL) (p. 24)
1225.9.18 [Dharma] transmission concluded on Baoging 1, month 9,
day 18 (p- 25)

In the Kenzeiki copy by Zuichd, no other events occurred within the
above sequence. They appear on separate pages of the printed version
only because Kawamura aligned each episode with the contents of
Menzan’s edition. Due to limitations of space, | must omit many of the
emendations that Menzan included in his sequence of events:

- Rujing receives an imperial appointment to Tiantong temple,
and Dogen thereupon rushes back to Tiantong, (p. 20)
1225.5.1 Dogen [having arrived at Tiantong] thereupon pays
obeisance to Rujing; Rujing tells him, “The dharma
gate conferred face-to-face by buddha after buddha and
ancestor after ancestor is fulfilled.” (p. 20-21)
1225.5.7 (sic) Mybzen dies. (p. 21-22)
- As a result, Dogen sends a note to Rujing requesting
permission to visit him for private instructions; Rujing
replies in the affirmative. (p. 22)
— Rujing scolds a monk sitting asleep by saying, “To study
Zen you must slough off body and mind™ (sanzen wa
subekaraku shinjin datsuraku subeshi Z2iI3 % < & D%
3 X L); Dogen attains a great awakening. (p. 24)
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1225.9.18 Rujing confers the great precepts transmitted by the buddhas
and ancestors. [cf. DZZ.6:189] (p. 25)
- DGgen journeys to Zhexi 74 [i.e., Jingshan temple], etc.

(p- 30)
1227 winter ~ Rujing confers a robe, his portrait, and books as proof that

Dogen has received dharma transmission.  (p. 31)

Note that Menzan depicts a version of events in which Dogen met
Rujing for the very first time on the first of the fifth month of 1225 (as
opposed to Dogen’s statement, quoted above, that he presented a stick
of incense to Rujing for the first time on that date). Menzan imagined a
love-at-first-glance scenario, in which Rujing acknowledged Dogen as
his dharma successor without any previous contact between them. Then
at some unknown later date between the beginning of the fifth month
and the eighteenth of the ninth month, Ddgen attained great awakening
(daigo K1E).

The significance assigned to that supposed first meeting (1225.5.1) in-
creased exponentially and changed qualitatively after 1944, when Eto
Sokud (1888-1958) published his ground-breaking study of Dogen ti-
tled Shiiso toshite no dogen zenji 774l & L C 0@ stid@kfi. Its English-lan-
guage translation (by Ichimura Shohei, 2001) is titled: Dogen Zenji as
Founding Patriarch (of the Japanese Soto Zen School). Etd Sokud founded
“shugaku” 7%, an academic enterprise designed to highlight the unique
features of Dogen’s approach to Zen and to explicate them in modern
terms, including insights from philosophy, religious studies, and theol-
ogy. In 1953, he became the president of Komazawa University and,
in 1954, became the founding director of its Shiigaku Research Cen-
ter. Eto’s agenda exerted enormous influence over the study of Dogen
throughout the second half of the twentieth century.''®

Eto argued that Dogen’s unique approach to Zen was born on the first
day of the fifth month of 1225, at the moment when Rujing accepted
him as a dharma heir upon their very first meeting. According to Eto,
this unlikely moment of unconditional acceptance sparked in Dogen an
awakening to the power of faith. As Dogen’s faith deepened, he came
to understand it in terms of the words that he later attributed to Rujing:
[Faith consists of] “holding up the flower on Vulture Peak . . . getting
the marrow on Mount Song . . . transmitting the robe at Huangmei . . .
the face-to-face conferral of Dongshan.” According to Etd, it matters

"8 For an overview of the intellectual environment within which Et6’s
shingaku emerged, see Sahashi 1995.
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not whether Rujing actually said these words or Ddgen only imagined
them. Dogen’s faith deepened, and all his doubts disappeared on a later
occasion, when he heard Rujing utter the words “slough off body and
mind.”'"® The philosopher Sugio Gen’yu (1928-2012) amplified Etd’s
interpretation in 1977, by arguing that the “slough off body and mind”
episode must be fictional, a dramatic embellishment added by later bi-
ographers, that could have played no role in a religion of faith. He ad-
mitted that Rujing might have uttered those words but pointed out that
Do6gen himself never described Rujing using them to scold (shitta PLIE)
a sleeping monk. Thus, he drew a sharp distinction between the “body
and mind sloughed off saying” (shinjin datsurakuwa & 0> W% 5%) and the
“sloughed off upon scolding” (shittaji datsuraku PEFERELTE) episode,
which he rejected. Sugio’s arguments swayed many leading scholars for
a period during the 1970s and 1980s.'%°

This kind of theological or philosophical interpretation of the key
events of 1225.5.1 became untenable after scholars began to understand
that Dogen must have met Rujing almost a year earlier, in 1224."*' In-
stead of love at first sight, DOgen had been a trainee within the assembly
under the direction of Rujing for eight or ten months prior to the fifth
month of 1225. They would have had ample opportunity to observe and
even to talk to one another.

Dogen’s writings, moreover, contain many passages that support the
so-called “sloughed off upon scolding” narrative. On two separate oc-
casions in Ejo’s Zuimonki (2 and 3; DZZ.7:70 and 101-102), Dogen
described in detail how Rujing would strike monks if they fell asleep
during sessions of seated meditation. Ddgen’s remarks in a major con-
vocation address (number 136; Extensive Records 2) at Daibutsuji leave
little room to doubt the centrality of the words “body and mind sloughed
off” in his own awakening;:

BB R EE, —hEGRENKFMAGE, —hRHHEEHE

H#ENGE NIREE 2 (DZZ.3:82)

Do you want to know the causes of the Bhiksu Gautama? First, he is

caused when [ hear Tiantong’s [i.e., Rujing’s] talk of “sloughing off” and

19 Etd 1944, 345 (chapter 7); cf. the translation by Ichimura: Etd 2001,
547-549.

120 Sugio 1977. Also see Kagamishima 1985, 316-317; and Ishii Shido
2008, 74-717.

12t Sugio later (1986, 22-23) presented a modified theory.



118 DOGEN’S SHOBOGENZO VOLUME VIII

attain the way of the buddhas. Second, he is caused when the power of
Daibutsu’s [i.e., Dogen’s] fist enters your eye.

Note how Dogen links the talk of “sloughing oft” and the striking with
fists by using these two elements in parallel. And finally, in “Great Awak-
ening” (chapter 10; “Daigo”; early draft variant version, DZZ.2:609),
Dadgen explicitly links the words “body and mind sloughed off” used by
Rujing in his lectures with the strikes used by Rujing in the meditation
hall, which could be heard by those asleep as well as by those awake.

Aside from its temporal implausibility, Menzan’s interpretation of
“Face to Face Conferral” (“Menju”), ignores the fact that Dogen de-
scribed a special ritual. Dogen wrote that, for the first time, he went
unsummoned and alone into Miaogaotai (the abbot’s quarters), ceremo-
nially offered incense, and paid obeisance. Clearly this was a special
occasion with special significance. A similar locution is found in Gikai’s
Goyuigon, in the section where he records how he received dharma trans-
mission from Ejo. For his entry dated the second day of 1255, Gikai
wrote:

BREECHFEIINEAZR, 008 H M, RIERS
L, PRREEATRITZ, MRS GRERNR =, (DZZ.7:190)

On Kenchd 7, junior wood year of the rabbit, first month, second day,
I, Gikai, first paid obeisance to the Reverend Second Abbot [Ej0]. After
the first night [meditation period], [ went to the abbot’s quarters and per-
formed it in the space before the arhats. | offered incense on the stand in
front of the arhats and preformed full prostrations three times.

Gikai and Ejo alike were two senior disciples of Dogen who had
trained together for many years. They had performed obeisance to
one another on many previous ceremonial occasions. Nonetheless, on
1255.1.2, Gikai performed this kind of obeisance for the first time. He
likely modeled his language in this passage on the expression that D6-
gen used in his account.'”? In 1997, Satd Shuko provided the most con-
vincing argument against Menzan’s interpretation. Satd examined the
language used by Rujing both on 1225.5.1 and in his reply to Dogen’s
request for private consultations. Rujing’s response to Ddgen on both
occasions clearly reflects a new elevation of Ddgen’s status, one that
could only have occurred after his awakening.'*

122 1t Shuken 1984, 112—113.
123 Satd Shiiko 1997, 77-81. Also see It6 Shiiken 2015.
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The Caodong lineage that Dogen presents in “Buddhas and Ances-
tors” (chapter 52; “Busso™) differs in many key respects from the way
that lineage is understood by historians. “Buddhas and Ancestors” pres-
ents the Caodong House in isolation, but the historical record includes
a significant intervention by Fushan Fayuan #|L{%5& (J. Fuzan Hoon;
991-1067), a member of the Linji House (see Table 37, Dogen Within
the Caodong Lineage). Keizan’s Denkoroku (and the Chinese sources
upon which it is based) states that Touzi Yiqing 1 ## (J. Tosu Gisei,
1032-1083) originally was the disciple of Fayuan (a.k.a. Yuanjian [&]
#; J. Enkan). Touzi attained awakening under Fayuan and then spent
another three years training under him. During this three-year period,
Fayuan taught Touzi the teachings of Taiyang Jingxuan X% X (J. Tai-
yo Kydgen; 943-1027), a master of the Dongshan lineage.'** Fayuan
and Jingxuan had been close colleagues. When Taiyang lamented one
day that he had already become elderly and feared that he would not
live long enough to find a suitable disciple to whom he could transmit
his lineage, Fayuan promised to act as a go-between. Accordingly, when
Touzi proved to be a suitable candidate, Fayuan selected him to become
the successor to the Caodong dharma lineage of Taiyang Jingxuan.'?

During the early modern period, the historicity of this account became
very controversial within S6td Zen circles (see Bodiford 1991). Some
people denounced it as a violation of the teaching of “face to face con-
ferral” (menju 1) that Dogen taught in his Shobogenza. They believed
that Dogen would have rejected the legitimacy of this kind of dharma
transmission by proxy (daifu {XFff). The early draft variant version of
“Great Awakening” (chapter 10; DZZ.2:608), however, includes Do-
gen’s commentary on the circumstances (kdan) of Touzi’s awakening
under Fayuan. This version of “Great Awakening” raises new questions
about Dogen’s teaching of “face to face conferral,” his views of dharma
transmission by proxy, and the possible reasons why he first included
this story and subsequently deleted it.'*

124 The appellation Taiyang X5 (J. Taiyd) derives from the name of Tai-
yansi. Nowadays, in China, the name of this temple frequently is written
as KM5=F; but in premodern Buddhist texts, it always is written as KF5=F.
Regardless of the written form, the pronunciation of the first character will
be “tai” (not “da”).

125 See Denkoroku, ancestor 44, pp. 442—456.

126 Kagamishima, “kaidai” #%R; DZZ.4:324-326.
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Mydzen died at Tiantong on the twenty-seventh of the fifth month of
1225. His death is reported in the biography of Eisai written by Yu Chu
that Myozen had commissioned on behalf of Eisai’s tenth memorial. Do-
gen also reported it in his account of Mydzen’s activities in China. Dogen
states that Myozen came down with a sudden fever on the eighteenth of
that month, he died ten days later on the twenty-seventh, his corpse was
cremated on the twenty-ninth, and the cremation resulted in many relics
(Shari sodenki; DZZ.7:217). Dogen does not say who conducted the fu-
neral service, but most likely it was Rujing. During this period, Ddgen
would have been responsible for nursing Mydzen during his illness, pre-
paring the firewood for the cremation, and disposing of Mydzen’s ma-
terial effects. Dogen also would have supervised the erection of a stone
stele (dated 1225.8.9) inscribed with the biography of Eisai that Mydzen
had commissioned. It is likely that these responsibilities account for the
long delay between Dogen’s acceptance by Rujing (1225.5.1) and the
start of his private consultations with Rujing (1225.7.2)."”” In “Buddha
Nature” (chapter 3; “Busshd”; DZZ.1:31), Dogen reports that he visited
Asoka temple for a second time, and that his visit occurred during the
summer retreat of 1225. Ddgen mentioned a recent visit to ASoka temple
in his Hokyoki (DZZ.7:24), which means that Rujing must have known
of his visit and given permission for Dogen to violate the monastic se-
questering rules of the summer retreat.

Why would Rujing have allowed Dogen to visit Asoka temple during
the summer retreat? One can only speculate. ASoka temple was (and is)
famous for its Buddha relics, and it also accepted funerary relics of Bud-
dhist clerics.'”® Dogen wrote that he carried Mydzen’s cremation relics
back to Japan (Shari sodenki; DZZ.7:217), but it is also possible that
he deposited some of My6zen’s many relics at Asoka temple.'* Rel-
ics of all kinds, but especially funerary ones, figure large in all forms
of Buddhism, especially Chan.'*® Zhuoan Deguang (J. Setsuan Tokkd),
the master who had conferred dharma transmission on Nonin via proxy,
served as abbot of Asoka temple when he acknowledge Nonin. As part

127 Sato Shiko 1987, 85-86.

128 Regarding the influence of Asoka temple across Japan on the promotion of
relic worship in general and of its own specific model of reliquaries, hokyointo
FHEFES, known as “Chinese Aoka Stlpa” (daito ikuoto KFEEE EH), see
Enomoto (2010, 131-133); Nishitani (2018, 97—126); and Otsuka (2017, 218-249).
129" Satd Shuko 1997, 84.

130 Faure 1991, 132-208; Faure 1996, 144—-178; Robson 2017.
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of his dharma transmission procedures, Deguang sent a collection of rel-
ics to Nonin. By all accounts, these relics contributed much momentum
to NoOnin’s success in propagating his Zen teachings."*' Once again, Do-
gen’s tracks in China crisscrossed with ones related to Nonin’s lineage.

Dogen’s Extensive Records (10; DZZ.4:246-270) includes fifty Chi-
nese gatha-style verses (jisong 1&28; J. geju) that Dogen wrote while in
China. All of them are dated to the year 1226 (one year after Dogen’s
awakening and one year prior to his return to Japan), but there is no way
to judge if this date is accurate. In Hokyoki (DZZ.7:6), Rujing dictated
a set of rules that, among other injunctions, forbad Dogen from travels.
For this reason, it is unlikely that he traveled to Jingshan as suggested by
Menzan. But judging from the prefacing remarks that Dogen wrote for
each of his verses, he must have enjoyed some degree of freedom during
1226. Two of the poems (numbers 28, 45) were written when he visited
Pujisi ¥ i#F (J. Fusaiji; a.k.a. Mount Putuoshan ¥B¢|L1), the famous
island shrine dedicated to the bodhisattva Avalokitesvara. Putuoshan Is-
land lies about eighty-three kilometers from Ningbo. A visit there prob-
ably would have required an overnight trip. Dogen exchanged poems
with a wide variety of people. He wrote twenty-one verses for govern-
ment officials, fifteen for literati scholars, twelve for fellow Buddhist
monks, and exchanged one verse with his compatriot, Rytizen (Butsu-
gen-bo)."*? Frequently he wrote verses in reply to those that he received
from these individuals. And sometimes he seems to have done so more
than once with the same individuals. By 1226, therefore, he had begun
to participate in the local community.

Dogen’s Extensive Records includes verses written in Chinese from all
periods of his career throughout the rest of his life. None of his verses is
dated from before the year 1226. Why did he start writing them at that
point in his life? He certainly lived during an age when mastery of Chi-
nese prosody, with its complex rhyme structures and regulated parallel
vocabulary, was de rigueur for high-level Buddhist clerics.'** Perhaps
Rujing encouraged or even tutored Ddgen in his Chinese compositions.'**
The Hokyoki (DZZ.7:44) contains one entry of instructions by Rujing in

31 Faure 1987, 35-45.

132 See, respectively, verse nos. 1, 8, 10-11, 15-17, 24-25, 35-41, 43, 46, 48-
50; nos. 2-7,9, 12-14, 18, 30-31, 47; and no. 42.

133 See Nishio Kenryti 2011, 156176, 237-303; and Tamamura 1941.

134 Frédéric Girard (2007, 10-13) advances a similar hypothesis and cites
Rujing’s encouragement (see Hokyoki, DZZ.7:40—-42).
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which Rujing refers to himself as being in his sixty-fifth year, which
corresponds to 1226. Dogen’s private consultations with him must have
lasted at least until then. In “The Real Marks of the Dharmas” (chapter
43; “Shoho jiss6”), Dogen quotes passages and a verse from a public
lecture that Rujing presented during the third month of 1226. Dogen
praises Rujing’s words for their “splendid diction and unusual phrases”
(bigen kiku 35 #7/8]) which will forever be inscribed on his body and
mind, bones and marrow (DZZ.1:469). Clearly Dogen admired Rujing’s
literary style and sought to emulate it (and emulate him).

Rujing died on the seventeenth of the seventh month of 1227. Ddgen
does not mention Rujing’s death or his funeral in any of his extant writ-
ings. As mentioned elsewhere (see the section regarding Dates), docu-
ments attributed to Dogen provide contradictory information regarding
the year when he returned to Japan. If Dogen was still in China at the
time of Rujing’s death and still in the same location as Rujing, so that
he would have known firsthand of Rujing’s final hours, final words, and
death verse, then it would be strange for him not to mention these details.
But it would not be at all unusual if many of Ddgen’s records, private
papers, missives, and short essays became lost. No information survives
regarding the overseas adventures of the vast majority of the hundreds of
other Japanese Buddhist monks who journeyed to China.'*

135 Regarding the fraught estimates for the total number of the hundreds
(sithyaku ni oyobu ¥t 52Kk 5) of Buddhist monks who visited China, see
Enomoto 2007,11, 18-19; Enomoto 2010, 136—137; and Enomoto 2021,
50-61. In each new iteration of his calculations, the estimates increase sub-
stantially.
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Daégen Back in Japan

In a short essay on Ddgen’s career, lkeda Rosan (1994) notes how con-
veniently it can be divided into four decades, each one of which began
with a change in status or location. Ikeda listed them as follows: in 1213,
Dogen became a Buddhist monk; in 1223, Dogen went to China; in
1233, Dogen founded Koshoji BE2<F just south of Kyoto; and, in 1243,
Dogen left Kyoto and moved to Echizen (present-day Fukui Pref.). This
mnemonic scheme works remarkably well. One might question the dates
1213 and 1223, both of which derive from Menzan’s revised version of
the Kenzeiki (pp. 67, 33). Early evidence is lacking for the first one, and
the second one fudges the evidence. In 1233, Dogen conducted a sum-
mer retreat at Kannon Dori Cloister # % & fI|fc. At that same location or
nearby, he subsequently constructed additional buildings and, in 1236,
formally founded Kashdji.'* For a short overview of Dogen’s activities
(such as this one), probably the most convenient feature of this four-part
sequence lies in the way its skips over the mysterious period following
Dogen’s return from China (whenever that occurred; see Supplement 6)
and the summer retreat he convened in 1233. By 1233, Dogen had at-
tracted a community of followers, found a location for them to practice
together, and had begun providing them with copies of his earliest com-
positions (see Table 23, Early Compositions and Events). The acts that
might have achieved this combination of results can be discerned only
dimly or not at all via the extant sources.

Dogen assigned a significant date to each one of his early composi-
tions: Talk on Pursuing the Way on the Harvest Moon; Universal Promo-
tion of the Principles of Seated Meditation on the Midyear Moon; “The
Realized Kb6an” on the Harvest Moon; “Advice on Studying the Way”
on Clear Brightness; Shobogenzo in Chinese script on First Yang. And
he officially founded Koshoji on the Lateyear Moon (see Table 23). The
named days and moons derive from traditional Chinese calendrical lore,
and each one of them can evoke associations with pan-Asian traditional
customs (such as special greetings, foods, prayer rituals, etc.). “Clear
Brightness,” for example, evokes images of spring cleaning and puri-
fication, when one invokes the aid of gods and ancestors, while “First

3¢ The Kenzeiki copy by Zuichd merely quotes the colophon to “Maha-
prajfia-paramita” (“Maka hannya haramitsu”; cf. DZZ.1:12-13) and notes
that its location later became Kdshdji. Menzan’s version omits the colophon
and states that Dogen fulfilled his long-standing vow to erect Koshdji in
1233.
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Yang” actually falls on the winter solstice (¢9ji % %), when yang is most
depleted, and one should eat nutritional foods to ward off illness. Be-
cause of historical and regional variations, however, it is impossible to
know with certainty which (if any) of these kinds of specific associations
might have applied to Dogen’s community. Each of the named moons
refers to a full moon, when one celebrates recent accomplishments and
honors those who assisted in them. “Summer retreat day” refers to the
annual Buddhist training period, which typically would begin at noon on
the fifteenth of the fourth month and end at noon on the fifteenth of the
seventh month. Because it begins and ends on days with a full moon, one
might assume that “Summer Retreat day” most likely refers to the first
day of the retreat, but that is not necessarily the case. It can refer to any
day during the retreat.

The pattern of dates that coincide with holidays is itself more note-
worthy than any specific holiday. It is difficult to imagine that Dogen
actually composed so many early works only on special days of the year.
The actual writing, editing, and rewriting must have taken many days,
if not weeks. His Advice on Studying the Way (Gakudé yojinshii 258 F .0
££) actually confirms this point, since it includes a section with a second
date: 1234.3.9 (DZZ.5:20). On the holidays mentioned in the dates of his
early compositions, Dogen likely wrote the date and signed his name to a
composition that he had recently completed and then ceremonially made
the manuscript available to his disciples or presented it to its designated
recipient. In this way, the holiday and the event or release would lend
significance to one another, rendering each of them more memorable.

“Mabha-prajiia-paramita” (chapter 2) opens with the name Avalokites-
vara, the bodhisattva who appears in the Heart Sitra and the namesake
for the Kannon Daori Cloister where Dogen’s community had gathered
for their first summer retreat. It is a very short essay that consists mostly
of long quotations from Buddhist scriptures in their original Chinese
format (without being rendered into Japanese word order). Dogen also
quotes Rujing’s now famous “Wind Bell” gatha-style verse, also without
any explanation in Japanese."”’” The “Wind Bell” verse uses onomato-
poeia to great effect:

137 The newsletter of the San Francisco Zen Center is titled Wind Bell (see
Wenger, 2001). Also see Girard (2007) regarding the diffusion of Rujing’s
“Wind Bell” verse within Japanese Buddhist circles during Dogen’s life-
time.
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Tic ding-dong! Whoosh! Tic ding-dong!

(C. di dingdong liao di dingdong; J. teki teito ryé teki teito i T R T 1
¥:;DZZ.1:11; T.2002A.48:132b14-16)

One can easily imagine the quiet of a meditation hall interrupted by
the faint chimes of a wind bell in the whistling breeze. This quotation
suggests that Dogen possessed his own compilation of Rujing’s verses
(and prose works?) prior to the arrival of the version of Rujing’s record-
ed sayings that colleagues in China sent to him in 1242.'3

The 1233 version of Universal Promotion of the Principles of Seated
Meditation (the Tenpuku holograph) is dated to the very last day of the
summer retreat. It might represent the revised version of an earlier draft.
In Talk on Pursuing the Way (DZZ.2:481), Dogen reports that he had
composed a work with an identical title during the Karoku Era (1225 to
1227). A summer retreat (with long daily sessions of meditation) six or
more years later than the Karoku draft might seem like an ideal occasion
for a revision (assigned to a later date). Its possible relationship to any
earlier draft, however, cannot be determined. Only one other version of
this work exists. It is undated, and internal evidence suggests that it must
be later, not earlier, than the 1233 version.'*

Talk on Pursuing the Way (Bendowa), as described earlier, begins with
Dogen’s self-introduction and a brief overview of Zen. He wrote it in
1231, two years prior to the summer retreat he convened at Kannon Dori
Cloister. It surely played a role in attracting the followers who partici-
pated in that first retreat. Dogen likely wrote not just to recruit new fol-
lowers but also for disciples who had already joined him. His Extensive
Records (volume 8) contains early dharma talks (hogo 1£3%) that pre-
date Bendowa. In one talk (number 12, dated 1231.7), he praised the nun
Ryonen T 4% for her dedication, unmatched by any of his other followers

138 In the Hokyoki (DZZ.7:40), Dogen asked Rujing about this verse but did
not reproduce it there.

139 The other version of the Fukan zazen gi is found in Dogen’s Extensive Re-
cords 8 (DZZ.4:177-180). It is virtually identical to the one printed in 1358
by Donki &4 (1297-1350?) within an abridged version of Dogen’s record-
ed sayings titled Eihei Gen zenji goroku 7k F-iti#hfizE#k (reprinted 1648;
DZZ.5:105-108). Evidence for its later date consists of its greater length,
vocabulary, and closer adherence to the Chinese rules of double-harness (C.
pinli B{&; J. benrei) style with matched lines of four and six glyphs (siliu
wen WUR3L; J. shirokubun). See Bielefeldt (1988) for a detailed historical,
textual, and religious examination of the Fukan zazen gi.
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(DZZ.4:166).'* In this and in another 46go (number 4; DZZ.4:146, 148)
addressed to the same nun, Dogen quotes obtuse kdans in Chinese. Her
familiarity with these topics indicates that she must have been studying
Zen for some time. Bendowa concludes with a long formulaic section of
didactic question and answers. Some of the exchanges seem purely rhe-
torical, but others might reflect actual concerns raised by his followers.
By this time, many Japanese monks, like Dogen, had returned from resi-
dencies in China. Not all of them taught Zen, and among teachers of Zen
not everyone taught in the same manner.'*' The questions and answers in
Bendowa provide rare evidence for the wide range of religious attitudes
of Buddhists in urban Japan circa 1231.

Dogen quotes only a single kdan in Bendowa to demonstrate the value
of Zen training to his audience of new recruits and veterans. Although it
constitutes one of the half dozen Zen stories that play a key role in Do-
gen’s teachings, it is relatively ignored in the scholarly literature. In the
question-and-answer section of Bendowa, the literary interlocutor asks
why people should practice Zen or anything else. Since Buddhism teaches
the inherent awakening of living beings, there should be no need to know
or do anything more. Dogen first dismisses this point of view as erroneous
and cites the story of “Xuanze: Bingding Youth” to verify his point. After
quoting the story, Dogen explains its key point, or moral, by asserting the
importance of sustained practice that does not stop at a “single knowing or
half understanding.” The story can be paraphrased as follows:

A monk named Bao’en Xuanze (J. Hoon Gensoku) resided in the
assembly of Master Fayan Wenyi (J. Hogen Mon’eki; 885-958) but
never requested instruction. One day, Wenyi asked him why not,
and Xuanze replied that he already had attained the truth from a
previous master. He explained, that when he had asked that teacher,
“What is my authentic self?” the teacher had replied, “A bingding
youth seeking fire.”

140 A calligraphic copy of this hogo (Kasuisai "TREZF manuscript) repro-

duces the signature as: “early autumn, junior metal year of the rabbit, at
An’ydin Cloister, Dogen” (shinbo moshi jii An'yoin Dogen =F 9Nk E 22

18 7t). See Ishii Shiido, ed., 2015, 11 (facsimile), 431 (transcription). Also
see Ishii Shudo 2015, 609—614; Ishii Shiido 2020a and 2020b.

141 Enomoto (2021, 52) calculates that, prior to ca. 1230, fewer than one
fourth of Japanese monks who traveled to China identified with Zen. In
addition to Tendai, quite a few were associated with Shunjo or with Nara.
Regardless of their affiliation in Japan, however, in China, all of these cler-
ics would have participated in similar monastic routines and studies.
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Wenyi told Xuanze, “That’s a good answer, but you probably
did not understand it.” Xuanze insisted that he had understood it
perfectly well. He explained that, since the sexagesimal branches
bing and ding both refer to fire, the “bingding youth seeking fire”
means that he had already attained what he sought. Wenyi rebuked
him, “I knew it. You haven’t understood it. If that were all there is
to Buddhism, it would not have survived until now.”

Feeling that he had been insulted, Xuanze stormed out in anger.
Later he regretted his anger, repented of his haste, and returned
to apologize to Wenyi. He bowed down and asked, “What is my
authentic self?” Wenyi replied: “A bingding youth seeking fire.”
Xuanze thereupon attained awakening.

In other words, only after Xuanze abandoned his “single knowing
or half understanding” could he discover that the practice of seeking
fire (i.e., zazen) constitutes his true self. Dogen quoted this story re-
peatedly over the course of his teaching career. In addition to Bendowa
(1231), it also appears in the Shobogenzo in Chinese script (number
122; DZZ.5:192), dated 1235, in his recorded sayings from Koshdji
(ca. 1240.10?) and again in his sayings from Eiheiji (ca. 1248.12; see
Koroku 1, jodo 15, and 4, jodo 299; DZZ.3:12—14, 196); and in his pure
rules for monastic administrators (Eiheiji chiji shingi K3 MEHH,;
DZ7.6:102), dated 1246.

Dogen repeated the Bingding Youth story so often that his later biog-
raphers seem to have associated it as much with Dogen as with Xuanze.
As noted by Ishii Shudo (1988, 527), this story underlies the formulaic
episode that appears in later biographies of Ddgen as the story of his
doubts on Mount Hiei. As stated in the Sanso gyogoki (quoted above
in the section on Dogen Prior to China), supposedly Dogen left Mount
Hiei because he had begun to doubt the meaning and necessity of Bud-
dhist practice (Sanso gyogoki; SZ.Shiden.1.1b). Dogen addressed this is-
sue not in the terms used in Sanso gyogoki (i.e., dharma nature; dharma
body) but in the Zen idiom of “Xuanze: Bingding Youth.” The second
half of this story, the stereotypical figure of the arrogant know-it-all who
can learn only after a change of heart, also reappears in biographies of
Dogen. The Denkoroku (pp. 528-529), for example, states that Dogen
initially was so disappointed by the Buddhist teachers in China that he
quickly decided to return to Japan. Supposedly he changed his opinion
and began to study in earnest only after he met Rujing. If that story ac-
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curately describes Dogen’s change of heart in China, then his experience
could only have reinforced his affinity with this kdan.

The Denkoroku (pp. 555-556) tells a similar story about Ejo. It re-
counts how Ejo first met Dogen shortly after his return from China. At
first, they seemed to be in agreement, but Ejo left after Dogen rebuked
him for a point of error. Several years later, Ejo abandoned his pride
and returned to become Ddgen’s disciple. According to the Denkoroku,
he formally joined Dogen during the first year of the Bunryaku 3C/&
Era, which began the fifteenth of the eleventh month of 1234. This date
probably derives from Ejo’s own words. An entry dated the first month
of 1255 in the Goyuigon (DZZ.7:196) quotes Ejo as informing Gikai that
he first joined Dogen’s assembly just over twenty years previously (i.e.,
the end of 1234).

At some point shortly thereafter, Ejo began to transcribe notable re-
marks by Dogen that he (and others) heard, in the work now known as
the Zuimonki (Transcriptions). The Zuimonki can be of great value for
readers of the Shobogenzo because it sometimes conveys Dogen’s collo-
quial explanations of Zen vocabulary items that nowadays have become
technical terms for theorists of Dogen’s thought.'*> For example, Ejo
recorded Dogen’s explanation of “undefiled” (fuzenna 1~4%i%5) practice
as follows:

R, BLEHECRTTI T, FBEREETHL, OFLER
<, BITLWYL, BE2RPEEOITANEH, BHOEICHLELEEDL
T, EBHOEEZLTHAONIIILY T, &5, ZOLRHL,
(Zuimonki 6; DZZ.7:147)

One who, simply casting body and mind into the buddha-dharma, contin-
ues to train without any expectations, even of awakening to the way and
attaining the dharma — this is called an undefiled practitioner. This is the
meaning of not staying where the Buddha is while rushing away from
where the Buddha is not.

Ejo arrived shortly after Dogen wrote Advice on Studying the Way (Ga-
kudo yojinshin 8438 F .0 4£), a collection of practical advice regarding the
proper approach to daily practice. Not surprisingly, the term “study the
way” (gakudo) appears frequently (78 times) in the Zuimonki. Ejo’s fo-
cus on this term serves as a reminder that, among Buddhists at this time
in Japan, there existed no commonly shared norms regarding what the
practice of Buddhism might entail. Even Ej0, an advanced practitioner

142 See Ishii Shiido (1988, 123) for this observation and the example that
illustrates it.
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who had been trained on Mount Hiei, in Pure Land, and in the Zen lin-
eage of Nonin (the so-called Darumashii), nonetheless did not know how
to practice Buddhism in the manner demanded by Dogen. Accordingly,
he kept careful notes.

Another key feature of the Zuimonki, frequently overlooked, consists
of the information it conveys regarding how Dogen taught kdans. In the
quotation above, for example, Dogen explains the meaning of the kdan
known as “Zhaozhou: The Buddha Is and the Buddha Is Not” (Joshu:
ubutsu mubutsu FIMW A # 2H). As shown in Table 16, “Kéans Discussed
in the Zuimonki,” Dogen mentions at least sixteen kdans in the Zuimonki,
and each one of these koans appears in Dogen’s Shobogenzo in Chinese
script. Only very rarely did he explicitly identify the kdans by title or
by the name of its protagonist. Instead, he used key words (analogous
to pivot words, tengo #43%) that bear such an intrinsic relationship to the
koans that they invoke its connotations to listeners who recognize them.
This manner of speaking clearly indicates the great importance of kdan
study within Dogen’s assembly. Dogen could not have used these words
in such a casual way and expect to be understood unless he also expected
his students to have memorized each of the kdans in which they appear.
His students had to learn not just technical Buddhist vocabulary written
in Chinese but also the vernacular Chinese expressions that so often en-
liven the dramatic dialogues typical of most kdans.

These passages in the Zuimonki also clearly indicate that Dogen taught
and explained Chinese kodans in Japanese. Of course, a Japanese teacher
in Japan would speak Japanese to Japanese students. Nonetheless this
point bears emphasis. As mentioned previously, Mujia Dogyd (Ichien-
bo) strongly identified Zen with the adoption of Chinese cultural norms
and Chinese liturgy. Even during Dogen’s lifetime, the adoption of Chi-
nese liturgy entailed the use of Song-period Chinese pronunciations. In
the centuries subsequent to Dogen, this identification of Zen and Chi-
nese literary learning grew even stronger, as Zen temples became centers
for the printing of Chinese books, the teaching of Chinese Confucian
classics, and the production of literary works written exclusively in clas-
sical Chinese — the latter commonly known in Japan as the literature
of the Five Mountains (gozan bungaku F.1113CE%). Within the context of
Japan, “Five Mountains” served as a collective designation for all the
major Zen monasteries sponsored by the political elites, without regard
to the actual number of institutions included. The cultural prestige of
these temples rested in no small measure on the quality of their Chinese



130 DOGEN’S SHOBOGENZO VOLUME VIII

literary output. Dogen wrote a great many literary works in Chinese.
Unlike the vast majority of his Zen successors in Japan, however, he
also produced prodigious quantities of literary works written in Japa-
nese. The Zuimonki partially reveals the context within which Ddgen
strove to explain Zen in Japanese terms. He seems to have expected his
students to rely on koans for acquiring a proper understanding of Bud-
dhist doctrine and practice.

Dogen also taught kdans as a meditative exercise. In this regard he
resembled other Zen teachers of his time, including his own teacher,
Rujing.'”® Several of the early dharma talks in Dogen’s Extensive Re-
cords provide practical advice regarding kdan meditation techniques.
Consider, for example, these instructions (talk number 2) addressed to
an otherwise unknown Superior Enchi [B|%, identified as the abbot of
Ganshitsuji #z2 <F in Totomi Province (present-day Shizuoka Pref.):

A, FELLEEE LA AR, REHEETS EnfE, FRERIR

B, ORMEAAE, WoRE Egih, &R - B - ED - B, 9T

Bk, LESE, BBEE (5], MESK, (Koroku 8; DZZ.4:142)

Zen practitioner [En]chi, please attach this [kdan] to your forehead as

months lengthen and days deepen, adding frost atop the snow on the way

of the buddhas and ancestors. If you do not persist in this effort, then
you’ve heaped flowers atop brocade. Truly the way is unobstructed. The
wealthy and poor, noble and base, elders and youths, dull and clever, prac-

tice together and progress alike. Purple-golden hued [Buddhas] — mag-
nificent, venerable, and imposing — come from attaining the way.

Another talk (number 5; DZZ.4:148-150) is noteworthy for what Do-
gen says about kdan practice and about the student practitioner to whom
the talk is addressed. The practice occurred from the spring of 1234 until
the autumn of 1235 and consisted of private consultations in the abbot’s
quarters (nisshitsu AZ), during which the student would request in-
struction in old cases (shin eki kosoku 7% #7Hll), and in response Dogen
would raise new items (konen shinjo B4 %1%). He lists several exam-
ples: Juzhi’s One Finger (Juzhi yizhi {Ei&—%5; J. Gutei isshi); Heshan’s
Beating a Drum (Heshan dagu K (L$T#; J. Kazan tagu); Linji’s Shout

143 Regarding Rujing, see his discussion of “Zhaozhou: Dog Has No Bud-
dha-nature” (Zhaozhou: gouzi foxing wu @M BT HPEEE) in Rujing heshang
yulu WEfnEEEsk 2; CBETA.T.2002A.48:127, bl2-16. Kagamishima
(1973; rpt. 1982, 124; also 1983, 120) and Ishii Shiido (1985, rpt. 1991a,
404) alike find no distinction between Rujing’s remarks and the approach
advocated by Dahui Zonggao (1089-1163).
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(Linji he E5i%%; J. Rinzai katsu); and Deshan’s Staff (Deshan bang 1%
1Li#%; Tokusan b6) — all of which appear in the Shobogenzs in Chinese
script (numbers 245, 186, 27, and 31). Dogen states that all these teach-
ing methods (giryo 1%1#) lead to one and the same verification. The
vocabulary and procedures mentioned herein provide no evidence that
might distinguish Dogen’s methods of teaching kdans from those of any
other of his contemporaneous Zen masters.

Dogen addressed this talk to a Lord Ya, who is probably the individual
named Ya Joko EFBhYE in one of Dogen’s Chinese gatha-style verses
(Koroku 10; DZZ.4:274). Both the talk and the verse refer to Ya as some-
one from the town of Dazaifu, in Kyushu. In the talk, Dégen not only
addresses Ya as a lord (k6 ), but describes him as a government official
(tafu KK, i.e., shitafu 1 KK) and a scholar (gakushi 21) from the
Confucian literati groves (jurin {##K). He is not a Buddhist monk, but
Do6gen nonetheless praises him as someone whose spiritual aspirations
exceed those of most monks.

Because the family name Ya is written with only a single glyph, many
people have assumed that Ya must be a Chinese surname and, therefore,
that Ya must have been a Chinese merchant (or son of a Chinese mer-
chant) who resided in the Chinese community of Dazaifu (or Hakata).
By extension, the same identification can be applied to the otherwise
unknown lay person named Y6 Koshi #5%.%, who was the recipient of
the “Realized Koan” (chapter 1; “Genjo kdan™) in 1233.'* There is no
evidence to support (or deny) this hypothesis, but the larger historical
context invites skepticism. While the expatriate Chinese merchant com-
munity at Hakata and Dazaifu did not suffer social segregation, Dogen’s
description of Ya as a government official, a scholar, and as a member of
the Confucian groves all point toward an individual of elite status, which
people of overseas origin were unlikely to attain even in Dazaifu.'*

The phrase “Confucian groves” especially demands attention since
many early historical accounts use it to describe the genealogical lineage
of Sugawara Michizane, who was widely worshiped across Japan, and
especially in Dazaifu, as a patron god of Chinese learning. Michizane
used this term to describe his own ancestors in the Chinese verses he

144 E.g., see Kagamishima 1988, 323-234.

145 Regarding the social status of Chinese at Hakata, see von Glahn (2014,
274) and Enomoto (2001). Nakaseko (1979, 306-307) groups Ya Jokd and
Yo Koshii together with other government officials among Dogen’s stu-
dents.
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composed, and it appears in a widely-quoted Chinese verse written in
support of Michizane by the royal ruler Daigo F&# (885-930; r. 897—
930)."* In Dazaifu, descendants of Michizane served as the hereditary
overseers (bettd) of Anrakuji, and a collateral branch served as the he-
reditary administrators (bunjin 3X\) of his mausoleum (Era Hiromu
1967, 79-81). The term bunjin originally referred to academicians, es-
pecially instructors at an academy (which had been the official role of
the Sugawara clan). Documents from shortly after Dogen’s time, reveal
that the bunjin of Anrakuji had adopted the surname Ono /)\&f (ibid. pp.
82-83). If reduced to a single glyph, the surname Ono could be ren-
dered as ““Ya” (an alternative pronunciation of its second glyph). The use
of a single glyph to represent a longer Japanese surname would not be
uncommon for academicians. Michizane, for example, was commonly
known as Kan & shojo 7R+H (Chamberlain Kan). Clearly the use of a
surname written with a single glyph alone cannot automatically establish
non-Japanese identity.

Extant sources cannot reveal if Ya Joko or YO Koshu were affiliated
with Anrakuji or not. What can be known for certain is that both resided
in Dazaifu, both were early disciples of Dogen, and both studied kdans
under Do6gen’s direction. These facts raise at least two key questions,
one historical and the other philosophical (or doctrinal).

The historical question asks, what, if any, was Ddgen’s connection to
Dazaifu (or Hakata)? In the colophon to “The Realized Kdan,” Dogen
identified YO Koshii as a lay person who resides in Chinzei #2784, which
typically referred to Dazaifu as the location of the administrative offices
(Chinzei bugyo) of the Kamakura military government. Muji Dogyd, in
his account of the beginnings of Zen in Japan (translated in a separate
section below), uses the word “Chinzei” as a designation for Shofukuji
— the Zen temple that Eisai founded in Hakata. During his final years,
Eisai routinely rotated among his temples (Kenninji in Kyoto, Jufukuji
in Kamakura, and Shofukuji in Hakata). Enni likewise traveled between
Jotenji 7&K =F in Hakata and Tofukuji ##&<F in Kyoto. Lanxi Daolong

146 For Michizane’s own usage, see Kanke koshii & F %% (Gunsho ruiju &
S, vol. 9, 194a; cf. Borgen 1994, 299). For the poem written by Daigo,
see Borgen (1994, 223): “From of old your family has been one of scholars”
FYE B &2 fE#K. This line is quoted in numerous historical, legendary, and
fictional accounts of Michizane’s lives, the earliest of which predate Do-
gen’s time. Note that, in the two examples above, Borgen renders the literal
“Confucian groves” (jurin) into English as the more-easily understood (but
generic) “scholars.”
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also initially presided over two temples: Engakuji [E]% =¥ in Hakata and
Kenchgji in Kamakura. Their examples suggest the possibility of an es-
tablished pattern among early Zen pioneers. Could Dogen likewise have
first taught Zen in Dazaifu, perhaps traveling between Kenninji and Sho-
fukuji? If so, his dual residency would explain how his community in
Kyoto attracted disciples from Dazaifu (some 525 kilometers distant).
Except for these two disciples, however, the only other evidence that
links Dogen to Dazaifu consists of its role as a port of exit and return for
his overseas journey to China.'"’

The doctrinal question relates to the very different kinds of information
that the extant sources convey about Dogen’s two early disciples from
Dazaifu. The fact that one of them (Ya, or possibly Ono?) entered the
abbot’s quarters (nisshitsu) to request instruction in old cases (shin’eki
kosoku) while the other one (Y0, or possibly Yanagi?) received Dogen’s
Japanese-language explanation of “The Realized Kdan” (chapter 1)
raises the question of how different (or how related) these two meth-
ods of koan instruction might have been. Previous scholarship tended to
address this issue in somewhat simplistic or reductionist terms, which
more often than not relied on anachronistic evidence derived from later
Zen masters such as Hakuin Ekaku FIfEE5%#8 (1686-1769) or Menzan
Zuihd. Today, those kinds of simplistic distinctions have been confound-
ed by a growing body of scholarship that explores the importance of Do-
gen’s Shobogenzo in Chinese script not just for his teaching of kdans but
for his teachings as a whole.'** Indeed, one can now reasonably question
whether it would have been possible for Dogen to have composed his
Shobogenzo in Japanese script in the way that he did without the benefit
of his initial work on a Shébogenzo in Chinese script.

Dogen’s preface (translated in Supplement 3) to the Shobogenzo in
Chinese script is dated 1235.11.3. The manuscript tradition of this work
reveals variant contents, which indicate that Dogen must have revised
it at least once. It is not clear if the date of the preface applies to the

47 Kenzeiki (p. 32) reports a legend promoted by Daijiji (in Kumamoto;
founded 1282) that Dogen returned from China via Kawashiri % (in
present-day Kumamoto). While it is theoretically possible for a ship blown
off-course to make landfall anywhere, regardless of where it first sighted
land, the final destination of Ddgen’s ship would have been Hakata. See von
Glahn 2014.

'8 For a useful summary of recent findings, see Ishii Shido 2009. Because
scholarship has advanced so rapidly, publications from earlier dates (while
nonetheless essential) must be treated with caution.
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initial draft or to the final revised version. Either way, its gestation must
have occurred over a period of many years. As mentioned previously,
koan 122, “Xuanze: Bingding Youth,” plays a key role in Talk on Pursu-
ing the Way (Bendowa), dated 1231, while kdan 123, “Baoche: No Place
Not Reached,” plays an even more central role in “The Realized Kdan”
(“Genjo koan™), dated 1233. The early dates assigned to these two es-
says indicate that Dogen already selected and translated at least two of
the three hundred koans in his Shobogenzo several years earlier than the
1235 date of its preface. It is also significant that the chronological se-
quence of these essays agrees with the sequential order of the kdans
in Dogen’s compilation. By a remarkable coincidence (or by design?),
kdan 121, “Magu: A Hoe Hoes the Weeds,” appears in chapter 1 of Ejo’s
Zuimonki (DZZ.7:56). These three kdans form a tripartite lesson, within
which each one reinforces and amplifies the other two. The first and
third both involve Magu Baoche %2 (J. Mayoku Hotetsu; dates
unknown), whose teachings provide the interpretive frame for the story
of Xuanze and the Bingding Youth.'*

Dogen plainly states the moral of this lesson in the Zuimonki: “The
Way never ceases. Upon awakening (safori), one still must practice the
Way.” Then Dogen adds an aside: “Consider the story of Abbot Liang-
sui inquiring of Magu.” The story of Liangsui R (J. Rydsui; dates
unknown) and Magu is not necessarily obscure. It appears in the re-
corded sayings of several well-known Chinese masters. But it is not the
kind of story that even dedicated students of Zen might recognize by
name. D6gen mentions it in none of his other compositions, and other
well-known collections of kdans do not include it."*® Without access to
Dogen’s Shobogenzo in Chinese script, it would be extremely doubtful if
Ejo or the other members of D6gen’s community could have understood
his instructions in this comment. Dogen’s aside, therefore, bears major
implications. It indicates that Dogen compiled his kdan collection not
just for his own use but also for the benefit of his students.

The fact that certain kodans (e.g., numbers 121, 122, 123) appear in
sequential order indicates that the collection is not random but follows
a design. A brief examination of some of its more notable features pro-
vides clues as to the nature of that design.

149 Magu k4 is also known as Mayu J#i#, but in Japanese Sotd both vari-
ants are pronounced identically as “Mayoku.”

130" Ishii Shudo 1988, 554.



Introduction to the SHOBOGENZO: 6d. Digen back in Japan 135

First, as indicated by the statistics in Table 17, “Distribution of Kdans
in the Shobogenzo in Chinese script,” Dogen selected kdans that, taken
together, present a comprehensive overview of the Zen tradition. It be-
gins with Sakyamuni, continues in a single lineage down to the Sixth
Ancestor, Caoxi Huineng (J. Sokei End), and then branches into the
two main lineages of Nanyue Huairang (J. Nangaku Ej6) and Qingyuan
Xingsi (J. Seigen Gydshi). Most important, it encompasses each of the
Five Houses. Along with the descriptions of the multiple inheritance cer-
tificates found in the chapter (number 39; “Shisho”) of that same name,
it demonstrates Dogen’s mastery of the “arcane import” (genshi) of all
traditions of Zen. The inclusion of so many koans that involve people
from the Qingyuan Branch, and especially from the Caodong (J. S6t0)
lineage, stands out. Nonetheless, overall, it presents a remarkably bal-
anced and nonsectarian collection. Table 17 fails to represent another
key feature of this collection: Dogen presents koans that emphasize the
underlying unity among the seemingly diverse and disparate styles of
Chan. The tripartite lesson mentioned above, for example, joins togeth-
er Magu Baoche (a disciple of Mazu Daoyi) from the Nanyue Lineage
with Fayan Wenyi of the Fayan House in the Qingyuan Lineage. In this
example, and in many others, Dogen demonstrates that all of the Five
Houses, regardless of lineage, teach the same underlying truth and alike
emphasize the primacy of seated meditation (zazen).

Second, to convey this message, Dogen carefully selected which kdans
to include. Table 17 presents one aspect of Dogen’s selection process;
but, for it to be readily apparent, one must add dates to the names. The
list below includes all the names of Chinese people from Table 17 with
their dates in alphabetical order.
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Major Figures in the Shobogenzo in Chinese script numbers
of koan

Baizhang Huaihai & 3189 (J. Hakujo Ekai; 720-814)
Caoshan Benji & LA (J. Sozan Honjaku; 840-901)
Caoxi Huineng B2 E5E (J. Sokei Eno; 638-713)
Dongshan Liangjie {iillLIR{/ (J. Tozan Rydkai; 807-869)
Fayan Wenyi {EHE 3C4E (J. Hogen Mon’eki; 885-958) 5
Linji Yixuan E&i## X (J. Rinzai Gigen; d. 866) 9
Luohan Guichen #EZ £ EE (J. Rakan Keichin; 867-928) 5
Mazu Daoyi 5 fHiE— (J. Baso Doitsu; 709-788) 5
9
4
4

- N o W

Nanquan Puyuan 3 R5F8 (J. Nansen Fugan; 748-834)
Nanyue Huairang #5137 (J. Nangaku Ejo; 677-744)
Qingyuan Xingsi FEATE (J. Seigen Gyoshi; d. 740)

Weishan Lingyou i LI#&#h (J. Isan Reiy; 771-853) 19
Xuansha Shibei Z 7 hfifi (J. Gensha Shibi; 835-908) 12
Xuefeng Yicun Fi§EZEAF (J. Seppd Gison; ca. 822-908) 10
Yangshan Huiji {T1LEERL (J. Kydzan Ejaku; 802-887) 8
Yaoshan Weiyan %% LI{f# (J. Yakusan Igen; 744-827)
Yunmen Wenyan ZF§3{E (J. Unmon Bun’en; 864-949) 12
Zhaozhou Congshen #)N#¢3& (J. Josha Jashin; 778-897) 18
18 individuals total number of koans 153

The eighteen Chinese individuals listed in Table 17 account for more
than half of the kdans in Dogen’s compilation. Most of them lived during
the eighth and ninth centuries, the period idealized in many tradition-
al histories. Dogen also idealized these people and what he perceived
as their Buddhist truth. They are his heroes or role models. Missing
from this list are all the people that Dogen himself encountered in Chi-
na as well as their immediate predecessors. Only a handful of people
date from later centuries, with the four most recent ones consisting of
two representatives of the Caodong lineage, Taiyang Jingxuan 5%
% (J. Taiyd Kydgen; 943—1027) and Furong Daokai %5 #; (J. Fuyd
Dokai; 1043—-1118), as well as two representatives of the Linji House
from about the same period, Yexian Guixing 554 (J. Sekken Ki-
sei; dates unknown) and Langya Huijue B8#r 2% (J. Roya Ekaku; dates
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unknown), with one kdan each (numbers 242, 243, 269, and 6, respec-
tively).'!

Third, several of the extant manuscripts of the Shobogenzo in Chinese
script feature Japanese morphosyntactic marks (waten &) to gloss the
meaning of vocabulary, provide pronunciations, and indicate syntax.
One manuscript labels them as “Dogen’s marks” (Eihei goten 7k -1 2,
see DZZ.5:300). This assertion might well have some historical basis,
as suggested by the fact that the oldest extant manuscript (copied 1287,
owned by Kanazawa Bunko) has the most extensive markings, and a
reader who follows its markings can generate a Japanese vocalization of
the text that agrees to a remarkable extent with Dogen’s Japanese ver-
sion of the “Xuanze: Bingding Youth” kdan found in the draft version
of Bendowa. The linguistic correlation between these two texts provides
the strongest available evidence that Dogen authored Bendowa (see the
examples in Supplement 4). To understand fully the significance of these
morphosyntactic markings, two crucial points must be kept in mind.
First, during Dogen’s lifetime no rules governed the use of textual marks
and few norms existed. Aristocratic families and Buddhist lineages alike
maintained their own (i.e., in-house) idiosyncratic methods to convey
distinctive individual hermeneutic cultures. Second, the act of marking
a text could dictate novel readings to force interpretations unrelated to
surface denotations.'>> Medieval textual marks allowed for freedom of
interpretation in ways not possible in the somewhat mechanistic, word-
by-word process of yomi-kudashi (i.e., vocalizing Chinese texts accord-
ing to the word order of Japanese syntax) practiced in modern Japan. In
short, the intellectual energy required to interpret an entire compilation
of Chinese koans (C. gong’an) with a complex system of glosses and
Japanese morphosyntactic marks laid the basis for, and perhaps helped
provide the impetus for, Dogen’s efforts to convey Buddhist truths in
Japanese (Nomura 1965).

Textual marks, however, are fragile. Readers can ignore them, and
copyists can omit them. Beginning in the eighteenth century, scholars
of Confucian persuasions and advocates of national learning (kokugaku)
developed multiple rival ways of reading and marking Chinese script to

151 Ishii Shuido 1988, 550.

152 For a detailed analysis of forced reading techniques found in medieval
Buddhist commentaries from Mount Hiei, see Maeda 1900. While Maeda
finds parallels in the writings of Shinran, Kagamishima (1965, 71-72) finds
similar parallels in Dogen. Also see Kim 1985.
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interpret them either more in accordance with Chinese norms (for advo-
cates of Chinese Learning; kangaku {%£%) or as expressions of Japanese
sentiments (for nativists; kokugaku B1%:).'">> None of their approaches
accepted medieval Japanese morphosyntactic marks, which came to be
seen as faulty. Copyists of early manuscripts began to omit old-style
marks or to “correct” (i.e., replace) them with academically acceptable
ones. Works by Dogen suffered this same fate. Later manuscript copies
of his Shobogenzo, whether in Chinese or in Japanese script, either lack
Japanese morphosyntactic marks or feature newly added ones that re-
flect the contemporary academic sensibilities of each individual scribe.

What happens to Dogen’s Chinese script when shorn of its earlier mor-
phosyntactic marks? Some scholars have suggested that Dogen’s Shobo-
genzd in Chinese script consists merely of Chinese literary excerpts,
without any creative or authorial contribution by Dogen. If one sets aside
the acts of selection and arrangement discussed above and focuses only
on individual kdan entries, then indeed many entries will seem indistin-
guishable from similar material found in Chinese sources. Presumably,
Dogen quoted Chinese originals still extant in compositions by Chinese
authors or compilers. That presumption generally proves to be correct. It
is also the case that Dogen sometimes edited his sources, or even com-
bined material from different sources, to produce kdans that reflected his
vision of what the great masters of China should have taught.'**

These editorial interventions comprise the fourth key feature of the
Shobagenzo in Chinese script. In this respect, Dogen is far from unique.
Individual koan stories, especially popular ones, frequently appear in
many variant forms. Pronouns change, obscure terms give way to cur-
rent expression, and so on. Their content also evolves in ways that tend
to reflect the personalities of individual teachers and the social condi-
tions of their times. Dogen likewise edited his kdans (see the examples
in Supplement 4). The most important and the most radical example of

153 See Bodiford (2013) for an analysis of how variant applications of read-
ing marks to early printed versions of the Kojiki 7% 3C (Ancient Accounts)
produced alternative visions of early Japan.

134 For examples, see Supplement 4: The Shobogenzd in Chinese and in
Japanese scripts. Also see Kagamishima 1965, 40—-62; Kim 1985. Note that
overzealous copyists and editors sometimes “correct” quotations by rewrit-
ing them according to an external source.
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this process can be seen in kdan number 8: “Nanyue: Polish a Tile and
Strike the Cart” (Nangaku masen tasha /¥ #kEE1EFTH, DZZ.5:128).'%°

The story of Nanyue polishing a tile constitues one of the most fa-
mous kdans in Dogen’s oeuvre. Dogen repeats it several times in his
Shobogenzo in Japanese script: in “Needle of Seated Meditation” (chap-
ter 12; “Zazen shin”; DZZ.1:165), in “Sustained Practice,” part 1 (chap-
ter 16A; “Gy6ji”; DZZ.1:151), and in “The Old Mirror” (chapter 19;
DZZ7.1:237). It describes how Mazu Daoyi was rebuked by his teacher,
Nanyue Huairang, for his single-minded devotion to seated meditation.
The nature of that rebuke, its timing, and its implications all differ from
the Chinese original in the way that Dogen tells it. Dogen’s revision of
this story constitutes one of the key features of his teachings.'*®

According to the standard Chinese version, every day Mazu sat in
meditation. One day, Nanyue stood before Mazu with a tile in his hands
that he rubbed with a stone. When asked, he told Mazu that he was busy
polishing the tile to make a mirror. When Mazu asked, “How can you ex-
pect to make a mirror by polishing a tile?”” Nanyue replied by rebuking
Mazu: “How can you expect to become a buddha by practicing seated
meditation?” In other words, formal methods of practice are unneces-
sary.'?

Dogen turns this story on its head by inserting at the beginning of
the koan the statement that Mazu already had “intimately received the
mind seal” (mitsuju shin'in % 3 L.H], i.e., confirmation) from Nanyue.'*®
In Dogen’s version, Nanyue serves to affirm that one must continue to
practice seated meditation (zazen) daily even after attaining awakening.
In Zuimonki 3, Ddgen explains his point in simple terms:

MEOCHEAZEL T, ekl BEHOEMREZRD LE, &
D=, “iEEGHITHICITIELN, &, TRITLHITRD, &
HABH, &, B, BEOESM, i, BT HEDO R E X
th, (DZZ.7:100)

155 Ishii Shado 1988, 125-129; Ishii Shado 2009, 130-131; Ishii Shiido
2012, 103-118.

1% For a comprehensive analysis, see Bielefeldt 1988, 131-160. Also see
Kagamishima 1965, 67-71; Kim 1985, 74-79.

157 Jingde chuandeng lu Z 1588 %%; 5; T.2076.51:240c. See Bielefeldt (1988,
141) for a translation of the entire episode from this source.

18 For an examination of the phrase mitsuju shin’in %5.0F in Chinese
Chan sources and in Dogen’s works, see Ishii Shtido 2012.
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Nanyue polished the tile to admonish Mazu for seeking a mirror and for
seeking to attain buddhahood. He did not admonish him to restrict his
practice of seated meditation. Sitting is buddha activity. Sitting is not
striving. It is the true body of your own self. Apart from it no other bud-
dha-dharma can be attained.

Dogen’s interpretation of this episode relies entirely on the new ver-
sion of the kdan that he authored in his Shbogenzo in Chinese script. As
pointed out by Ishii Shudo, this revision went beyond merely creating a
new version of the story. Dogen not only created a version that does not
exist in Chinese sources but one that could not possibly have existed. Do-
gen’s version runs against the grain of the overall teachings of Nanyue
and Mazu. For this reason, Ishii suggests that Dogen’s Shobogenzo in
Japanese script derives, not just some of its textual sources from Do-
gen’s earlier version in Chinese, but also its fundamental inspiration.'>®

Previously, we noted that most of the eighteen individuals listed in
Table 17 lived during the eighth and ninth centuries. The textual sourc-
es for the kdans in which they appear, however, derive from later time
periods. Ishii Shido identified four main Chinese sources.'® These titles
constitute the main Chan works that Dogen studied during his early ca-
reer prior to 1235. Note that these correlations ignore Ddgen’s revisions
to the wording. For example, kdan 8, “Nanyue: Polish a Tile and Strike
the Cart,” clearly derives from Jingde chuandeng lu (Jingde Era Trans-
mission of the Flame), even though it is equally obvious that Dogen edit-
ed it to produce a new kdan with a modified message.

Major Chinese Sources for the Shobogenzo in Chinese script numlzers
of koan
Zongmen tongyao ji 7RMHEEAE (). Shismon toydshii; ca. 1100) 129
Jingde chuandeng lu BBk (. Keitoku dentoroku; ca. 1011) 42
Hongzhi lu 7758%% (). Wanshiroku; ca. 1197) 42
Yuanwu yulu [EEGE#% (). Engo goroku; ca. 1136) 38
18 individuals total number of koans 252

159" Ishii Shudo 2021, 103-106.

160 [shii Shudo (1988, 572) builds on but differs from the data reported by
Kagamishima 1987.
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The first two of these works exerted enormous influence on the Chan
tradition as a whole, not just during Dogen’s lifetime but for generations
thereafter. The Zongmen tongyao ji (Collection of the Essential Teachings
of Our Lineage) delimited the basic sets of stories that were adapted as
kdans in many (or most) subsequent compilations. Because it was re-
printed repeatedly (1100, 1133, 1135, 1146, 1179, etc.), it became one
of the most widely read and copied kdan collections in history.'®" The
Jingde chuandeng lu (Jingde Era Record of the Transmission of the Flame)
is the first of the major “flame histories,” which served to define Chan
identity for future generations. It presents a unified version the Chan lin-
eage, within which even collateral branches receive recognition. In ad-
dition to well-known koans, it provides basic biographical information
for major figures, as well as excerpts from several of their key literary
compositions. The second two works consist of the recorded sayings of
Hongzhi Zengjue 7% \E% (J. Wanshi Shogaku; 1091-1157), represent-
ing the Caodong House, and of Yuanwu Keqin [E{Z&7%) (J. Engo Koku-
gon; 1063—1135), representing the Linji House. Almost all the kdans ad-
opted from their recorded sayings come from sections devoted to poetic
verses dedicated to old kdans (i.e., songgu 1§17; J. juko; or niangu $hiit;
J. nenko). The quotations of kdans that accompany verse comments will
frequently be abbreviated or revised to fit better the verse or its special
occasion. The names of Hongzhi Zengjue and Yuanwu Keqin should be
added to the list of Dogen’s heroes (see the discussion of the distribu-
tion of kdans in the Shobogenzo in Chinese script above). He studied the
kdans that they cited and sometimes modeled his comments on theirs.

Today, Yuanwu Keqin is perhaps best known for his comments on
koéans in the Blue Cliff Collection (Biyanji 22¥%%E; J. Hekiganshiz). None
of the kdans used by Dogen come from that work (Ishii Shiiddo 1988,
552). Likewise, none come from the Gateless Barrier (Wumenguan &R
fd; J. Mumonkan), which did not circulate widely in China and was not
introduced to Japan until after Dogen’s death.'®* Neither work is quot-
ed in any of Dogen’s compositions (although those works might quote
earlier koans that Dogen also quotes). After Buddhist temples in Japan
began regularly to reprint the Blue Cliff Collection and Gateless Barrier
(beginning in the 14th century), they supplanted the Zongmen tongyao

¢!~ A study of this work by Ishii Shiido (2000) is available in English trans-
lation.

162 A study of this work by Ishii Shiido (2004) is available in English trans-
lation.
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Jji, which fell into obscurity. While the Blue Cliff Collection and Gateless
Barrier each possesses its own individual features, together they came
to define what Buddhist practitioners and academic scholars alike regard
as the exemplary models for kdan commentaries. When examining Do-
gen’s comments on the many kdans that he quotes in his works, it helps
to remember that he was mostly unaware of those other two works. He
developed his own style of kdan commentary, not necessarily in opposi-
tion to their models but in their absence.

Significantly, at least eight koans in the Shdbogenzo in Chinese script
come from the Zhengfayanzang (Treasury of the True Dharma Eye; ca.
1163) by Dahui Zonggao (1089—-1163). These eight kdans must have
come from this work, since it contains the only known example of each
of them.'® It is possible that Dogen derived a few more kdans from Da-
hui’s Zhengfayanzang, but those that also exist in the Zongmen tongyao
ji are counted only under that title. The number of textual borrowings is
less significant than the fact that Dogen directly quoted passages (even
one would be remarkable) from Dahui’s work. It indicates that he could
not have selected the title “Shobogenza™ in ignorance of its previous ap-
propriation by Dahui. Why would Dogen have chosen the same title
for his own collection of kdans as that already used by Dahui? It seems
especially odd since Dogen sometimes harshly criticizes Dahui.'®

Daogen officially opened Koshgji with an inaugural address on the fif-
teenth of the tenth month of 1236 (Kéroku 1; DZZ.3:2). The inauguration
ceremony occurred almost one full year after the date assigned to his
Shobagenzo in Chinese script. Thereafter, Dogen began to implement the
monastic norms and ceremonies conducted at Buddhist temples in Chi-
na. This task could not have been easy. It requires the proper facilities,
implements, codified days and hours, codified procedures, celebrants
to lead, participants to follow, and a great deal of time and energy for
preparation and rehearsal. If the extant records provide any indication,
the process of filling the monastic offices and defining their duties re-
quired many months. At the end of 1236, on the twenty-ninth of the
twelfth month, Ejo took center stage to conduct the “wield the whisk”
(hinpotsu 1) ceremony that inaugurated him as the head seat (shuso &
J&), or leader of the assembly (Zuimonki 5; DZZ.7:119). One month later,
Dogen composed the Tenzo kyokun (Admonitions for the Chef, DZZ.6:24),
on the duties of the officer in charge of meals, supplies, and finances,

163 Ishii Shiido 1988, 33.
14 For a convenient summary, see Bielefeldt 1985, 36-39.
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among countless additional tasks. In this work, Dogen vividly describes
his conversations with monastic cooks in China, but at this time his rec-
ollections must have been nearly nine (or more) years old.'®> On the
twenty-fifth of the fourth month of 1239, Dogen composed rules for the
cloud hall (undo Z%; a.k.a. samgha hall), a version of which eventual-
ly made its way into the Honzan edition of the Shobogenzo. Certainly,
similar monastic practices and assigned responsibilities must have been
implemented even before Koshdji officially opened, but now every mo-
nastic officer faced higher expectations. They were to fulfill their obliga-
tions in ways that more closely approximated Chinese models.
Presumably, Dogen also assumed many new responsibilities. Chief
among them, or at least the one most associated with Zen literature, was
the convocation address (jodo L#). This type of lecture constitutes
an essential component of the discourse records or “recorded sayings”
(yulu; J. goroku) that abbots of major monasteries in China produced. In
earlier centuries, “sayings” might have referred to supposedly sponta-
neous remarks, a transcription of colloquial dialogues rather than literary
prose. By Dogen’s time, however, discourse records had become highly
formalized literary works. The ones produced in Japan followed Chi-
nese conventions, including language. Rather than “recorded sayings,”
it is more accurate to think of these works as collected compositions in
Chinese.'*® Convocations would follow a defined format and occur on
a regularly scheduled basis as designated by the monastic calendar, as
well as on special occasions. The monastic community would assemble
in the Dharma (i.e., preaching) Hall, and the abbot would then ascend
the high seat and present a brief statement in Chinese. Typically, the
statement consists of a quotation (most often a kdan) raised (kyo %; i.e.,
recounted) for consideration. Then, the abbot would present a question,
comment, or verse (all in Chinese). Theoretically, the abbot’s remarks
could be followed by questions from the audience, but normally they
would not be recorded. The abbot’s address was always recorded as if it
had been presented entirely in Chinese. In monasteries where the abbot
came from China, that might have occurred. In the case of Japanese
abbots, we can only guess how they might have conveyed their state-
ment and comments. Perhaps, abbots would first compose the Chinese

'S Dogen’s many quotations from his time in China suggest the existence
of a now-lost diary (zaitoki TEFEEE).

1% For an overview, see Bodiford 2012a. For an abbreviated list of annual
events, see Bodiford 1993, 160-161.
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language version, present it as a formal statement, and then explain it to
the audience.

The acolyte (jisha %) was responsible for preserving the written ac-
counts of monastic events and correspondences, including all sermons
and pronouncements by the abbot. Every type of monastic communica-
tion would (or should) follow established Chinese conventions. Most
likely, only Dogen possessed the knowledge to train his acolyte(s) at
Koshoji in these tasks. This job would require knowledge of Chinese
monastic culture as well as a high level of competence in Chinese lan-
guage, both classical literature and colloquial idioms. The acolyte would
be expected to make clean copies of each new item, label it, date it, cata-
log it, and preserve it in ordered boxes. Each year’s activities might have
produced hundreds of sheets of new records. Tamamura Takeji (1941:
142—-156), the scholar who pioneered academic research on the literature
of Japanese Zen temples, wrote that an almost infinite number of “re-
corded sayings” survive even today in temple storehouses. The identity
of Dogen’s acolyte at Koshgji cannot be known with certainty. Dogen’s
disciple Senne 2% (d. after 1263) is the most likely candidate, since he
compiled the final record of Dogen convocation addresses from Koshoyji.
It is possible that Senne replaced a predecessor who proved unsatisfacto-
ry. Records from Ddgen’s first four years at Koshoji are extremely frag-
mentary or nonexistent. As stated above, for example, Extensive Records
reports that Dogen presented an inaugural address (on 1236.10.15), but
the content of the address is missing. Only thirty-one convocation ad-
dresses survive from the years 1236 to 1240 — and probably none from
1236 (see Table 24).

Beginning in 1241, the records of Ddgen’s convocation addresses be-
come more complete and more regular. Many of these addresses ex-
plicitly name the occasion on which they occurred. Those that do not
can be located on the monastic calendar in between the ones with dates.
Some presentations, however, must have been recorded out of sequence.
In 1980, Itd Shiiken greatly advanced our understanding these records
by carefully weighing the available evidence, adjusting the sequence of
certain convocation addresses, correlating them with traditional calen-
drical lore, and then identifying many of them according to modern cal-
endar dates. Table 24, “Convocation Addresses in the Extensive Records
of Reverend Ddgen,” provides a rough summary of Itd’s conclusions.
He could not resolve all the chronological obscurities, but his findings
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provide the current standard for the likely dates of Dogen’s convocation
addresses.'®’

Because reliable dates can rarely be found for Dogen, it is tempting to
correlate the topics discussed in his convocation addresses (for which
the dates now are known or can be guessed) with the occurrence of
similar topics in chapters of his Shobogenzo (for which the dates might
be in dispute or unknown). Sometimes the correlations can be very re-
vealing, and recent scholars routinely apply this technique. It nonethe-
less remains important to consider how correlations can sometimes be
misleading. Consider, for example, the “Xuanze: Bingding Youth” kdan
which also appears in two of Ddgen’s convocation addresses: numbers
15 (ca. winter 1240?) and 299 (winter 1248). Fortunately, the text of
Bendowa carries a date (1231). If it were undated, however, one might
want to correlate the kdan between these sources and consider whether
Bendowa should be assigned to a date around 1240, by which time the
same koan likely had first appeared in Dogen’s recorded sayings from
Koshgji.

The contents and relative dates from the convocation addresses can
sometimes be used to test the likelihood of hypotheses regarding the
evolution of ideas or rhetorical tropes within the Shobogenzo. Because
the Extensive Records provides more convocation entries over a longer
span of dates, it should provide more reliable statistical data. At the
same time, each one of Dogen’s major works exhibits its own distinctive
characteristics. For example, the two individuals mentioned and quot-
ed most often by Ddgen are: Hongzhi Zengjue (1091-1157; J. Wanshi
Shogaku) and his own teacher, Rujing (1162—-1227; J. Nyoj0). Neither
appear in the Shobogenzo in Chinese script. Rujing is cited more often
than Hongzhi in the Shobogenzo in Japanese script, but in the Extensive
Records, this ranking is reversed: Hongzhi is quoted or mentioned more
often than Rujing.'®® It has been suggested that Dogen’s attitude toward
Rujing evolved in response to his changing social fortunes. Some chap-
ters in the Shobogenzé do not mention him at all, while other chapters
exalt his status. Do these differences derive from the nature of the topics
addressed in different chapters, or can they be linked to historical de-

167 Unless stated otherwise, all the dates given herein regarding the Exten-
sive Records derive from the work of 1td Shiiken 1979; Itd6 Shiken 1980;
with additional information from Ishii Shudo (1991b, 328-330). 1td could
not assign dates to entries nos. 1-31, during the years 1237 to 1240.

'8 Kagamishima 1987, 1; Ishii Shudd 1991, 328-330, 334335, 336.
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velopments? No one can say with certainty, but the Extensive Records
provides an alternative set, with a more reliable chronological profile.
Its evidence, even if inconclusive, cannot be ignored. Table 25 compares
the number of convocation addresses that mention or quote Hongzhi or
Rujing each year. If converted to rough percentages, the data reveal the
following trend:

Overall convocation addresses Hongzhi 13%  Rujing 11%
Koshdji period (ca. 1240 to 1243) Hongzhi 5%  Rujing 4%
Echizen period I (ca. 1245 to 1247) Hongzhi 15%  Rujing 10%
Echizen period Il (ca. 1248 to 1252) Hongzhi 15%  Rujing 15%

These numbers can be interpreted in at least two ways, which suggest
contradictory conclusions. On the one hand, they confirm that the num-
ber of convocations at which Dogen mentioned Rujing increased over
time. So did those for Hongzhi, who rose in prominence much earlier
and more rapidly. Rujing finally caught up with Hongzhi’s numbers only
during the final years of Dogen’s career. On the other hand, the numbers
can be seen as further evidence that the incomplete, fragmentary records
for convocations at Koshoji fail to provide accurate information. If the
records had been more complete, then one might expect that they likely
would provide statistics in agreement with the subsequent years, which
seem remarkably consistent. According to this contrary interpretation,
instead of revealing changes during the middle period (when both Hong-
zhi and Rujing rose in prominence), the records actually reveal a glaring
gap during the earlier period, when convocations related to Hongzhi and
Rujing failed to be recorded.

Considered in isolation, the Extensive Records suggest that little oc-
curred between 1236, when Dogen founded Koshoji, and 1241, when
his convocation addresses began to be delivered (and recorded) regular-
ly. Nothing could be further from the truth. Inactivity was not the case.
Ddgen’s colophons to individual chapters of the Shobogenzo tell a very
different story. The dates in colophons present their own difficulties of
interpretation (see The Shobogenzo in Sixty Chapters and Its Descen-
dants), but they also convey valuable raw data — especially when ex-
amined within the context of the separate manuscript traditions of each
compilation — that cannot be ignored. They provide a starting point (not
the final product) for constructing a chronology of Shébogenzé chap-
ters. While Dogen’s convocation addresses (jodo) occurred during three
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clearly demarcated periods, there exists no widely accepted schema for
the periodization of the chapters in his Shobogenzo. Every scholar will
group the chapters differently depending on whatever criteria work best
for a given topic or issue.

The most basic (or generic) periodization of Shobogenzo chapters (see
Table 26) simply groups them by location (or facility) and the assigned
dates (if any) in the colophons for each chapter. The locations delimit
temporalities: before Koshoji (1233 to 1236), at Koshoji (1236.10.15
to 1243.7.15), in Echizen Province (1243.7.15 to 1247.8.1), and back
in Echizen Province again (1248.3.14 to 1253.8.3) after a trip to
Kamakura. The periodization herein includes the dates assigned to the
compositions and to revisions. This approach might seem reasonable,
but it can be misleading in several respects. The dates can be misleading
because some chapters lack colophons and/or dates; other chapters were
(or could have been) revised without notation and with their original
date unchanged; some chapters share identical dates; and it is possible
that some colophons (with dates) now appear in chapters other than the
ones for which they were written. Aside from issues presented by the
dates found in the colophons of chapters in the Shobogenzo, a larger con-
ceptual issue also exists, which any periodization schema necessarily
embodies. Consider the different chronological profiles found in Tables
23 and 26. Both tables present data for the period prior to 1236 (when
Kaoshoji was founded). Table 23, “Early Compositions and Events,” in-
cludes four essays that reflect the religious audience and activities of
Dogen during the years 1231 to 1233. The first section of Table 26, “Pe-
riodization of Shobogenzo Chapters,” includes only two of those essays,
but now groups them into a larger framework that reflects the religious
audience and activities of Dogen not just during those early years but
also during the years 1238 to 1253. Contrary to the implications of Table
26, during the years 1231 to 1233, Dogen had not yet begun to write his
Shobogenzo. The essays of those years were composed as independent
works. In 1235, he completed his Shobogenzé in Chinese script. Already
at that time, he must have had an inkling of his ambition to compose a
comprehensive Shobogenzo in Japanese script. But he did not attempt
to do so. Manuscripts for the initial drafts of chapters do not include
chapter numbers and do not include the overall designation Shobogenzo.
Table 26 nonetheless retrospectively (i.e., anachronistically) includes his
earlier works in a different literary creation that was to incorporate them
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only at some later date. If that later date could be determined, it would
be possible to present the data from Table 26 in a more accurate manner.

Table 27 (Before Koshgji) highlights the two compositions that later
became chapters in the Shobogenzo. It looks to the subsequent develop-
ments while drawing attention away from other contemporaneous devel-
opments. In this regard, “The Realized Kdan™ is noteworthy because its
colophon in the seventy-five-chapter compilation differs from the one in
the sixty-chapter version. Only the one in the seventy-five-chapter com-
pilation carries the additional date “1252,” with the designation “com-
piled and ordered” (shiroku; see The Shobogenzo in Sixty Chapters and
Its Descendants). In chronological sequence, “Maha-prajiia-paramita”
came first, but when Dogen arranged them as chapters, he placed “The
Realized Koan” first. These two initial chapters might seem rather dispa-
rate in style and focus. Nonetheless, one can discern paired metaphors:
the importance of fanning oneself even as the ubiquitous wind blows
everywhere (chapter 1) and the wind bell that voices the wisdom of emp-
tiness (chapter 2).

According to the dates in Table 26, Dogen did not begin to write essays
in Japanese regularly until the years 1240 (7 essays) and 1241 (8 essays).
His output at Koshoji peaked in 1242 (15 essays). This is the same pe-
riod during which Dogen’s number of convocation addresses at Koshdji
also peaked (at 48 during 1241 according to Itd Shuken; see Table 24).
Scholars who study Dogen often state as a truism that Dogen’s literary
output of Shobogenzo chapters decreased in inverse proportion to the
number of his convocation addresses. This inverse ratio might hold true
for the later years of Dogen’s career, but it does not apply to the early
1240s at Koshoyji. If his combined increased literary output in these two
different genres correlates with economic security and social stability,
then this period must have been one of great success for Dogen and for
his community of disciples. Before examining further the Shobogenzo
chapters composed at Koshoji, therefore, we must consider their audi-
ence.

In spring of 1241 or on the eighteenth of the fourth month of 1242,
Ekan 1#% (d. 1251) and Gikan #% (a.k.a. Gikai #£J1; 1219-1309) and
their companions joined Dogen’s community. The Sanso gyogoki (SZ.
Shiden.1.06b) provides the earlier date. It states that Gikai’s teacher
Ekan decided to become Dogen’s disciple, and that Gikai accompanied
him. The later date derives from a collection of funerary records, which
includes the eulogy for Gikan written by his disciple, Keizan Jokin. Kei-
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zan’s remarks include a brief chronology of Gikai’s life. The existence
of this work was all but unknown prior to 1971, but scholars now regard
it as the most reliable historical source for Gikai’s life. It merely lists the
date that he became a resident of Koshoji as 1242.4.18.'¢°

The Kenzeiki does not mention this event; but, in his 1754 revised
version (pp. 145-146), Menzan Zuihd includes a detailed supplemental
note about it. Menzan identifies Ekan (a.k.a. Kakuzen-bo &ii#)5) as the
disciple of Kakuan & %: (a.k.a. Butchi-bo ## Hit55; dates unknown), who
was the dharma heir of Nonin. Menzan further explained that Kakuan
produced four disciples (or dharma heirs?): Ekan, Ejo, Esho 1%, and
the nun Egi 12 (each with the same initial character, e, as a genera-
tional designation). Kakuan had urged all of them to study under Dogen,
and everyone but Egi did so.'”° Next, Menzan lists the names of Ekan’s
numerous disciples, beginning with Gikai: Gien #{&, Giin &7, Gijun
U, Gisen 17, and Giun #3& (each with the same initial character, gi,
which in Nonin’s lineage designates the generation after ¢). Gikai used
two names. Within the context of Nonin’s lineage, he referred to himself
as Gikan, but in relation to Dogen he used the name Gikai. The latter
designation is the name used by biographers within the Soto tradition.
He served as the third abbot of Eiheiji, the founder of Daijoji X3€<F (in
Kaga), and the master of Keizan Jokin. Gien (d. 1314) served as Dogen’s
acolyte at Eiheiji, compiled chapters 5—7 of Dogen’s Extensive Records,
and became the fourth abbot of Eiheiji. Giin refers to Kangan Giin %

Menzan likely was mistaken. Giin’s biography suffered many embel-
lishments, but it provides no evidence that links him to Nonin’s lineage.
Gijun became one of Ej6’s dharma heirs and founded a temple that later
disappeared. The names Gisen and Giun do not appear in the historical
record. Either Menzan was mistaken about them, or the evidence has
been lost.

Even without every name in Menzan’s list, Nonin’s faction contrib-
uted at least five key individuals (Ejo, Ekan, Gikai, Gien, and Gijun) to

169 See “Shosatsu shiki” #4i=X (p.6). In Eihei daisandai Daijé kaisan daiosho
senge sojikiki 7k -5 =ARKFE L X FniE LeeFE 5. Reprinted under the
title “Tettst Gikai zenji soki” f#if 2 /M # AN #E5C within a compilation created
by the editors of ZSZ, Sokishui $&7C 4, in ZSZ.2.Shingi i&#, 1-7.

170 The name Esho %P8 does not appear elsewhere in the historical record,
but “The Retreat” (chapter 72; “Ango”; DZZ.2:233) mentions the name
Esho 108, which is written with similar glyphs.
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DoGgen’s nascent So6td Zen community. In future generations, the line
that descended from Gikai (who maintained the strongest ties to Nonin’s
legacy) formed the mainstream of So6t5. The year 1242, when Ekan
and Gikai arrived at Koshoji, happened to be the same period in which
Do6gen produced numerous convocation addresses and (if the assigned
dates are to be believed) composed more essays in Japanese than ever
before. Could it be simply a coincidence that these events converged at
this time? Perhaps. If Dogen’s increased literary productivity reflected
the general success of his community, then it certainly would have be-
come more attractive to potential rivals, such as Ekan and his disciples.
Another perspective might suggest that the addition of new people who
already had advanced training in kdan literature and other Zen matters
could have made a good situation even better. They would bring their ex-
pertise to enhance the management of Koshgji’s affairs, their advanced
training in Zen meant that Ddgen could more easily discuss and teach
advanced topics, and the curiosity and commitment they brought would
inspire his best efforts. Yet another perspective might see Ekan and his
disciples as students in need of remedial education. They could have pre-
sented a threat, especially if either Ddgen or his earlier students regarded
them and their teachings as deviant. As mentioned previously, Eisai de-
nounced Nonin’s teachings in the strongest possible terms: “One must
not talk with such people nor even sit beside them” (T.2543.80:7c—8a).

If Ekan and Gikai comprised the audience for the novel genre of Jap-
anese-language essays about Buddhism that Dogen pioneered, then how
did this audience shape Dogen’s teachings? Bernard Faure aptly framed
this issue:

We may well wonder to what extent Dogen [sic] was influenced by, rather
than influenced, his new disciples. In other words, who converted whom is

perhaps not so clear as the tradition would have us believe. (Faure 1987, 26)

The possible responses to this quandary multiply over time. The
“who” and the “whom” morph into new possible combinations in light
of additional sources and newer lines of inquiry, and the stage on which
historians plot their activities continually expands to include additional
factors.'” Just as the consideration of Dogen’s position within the larg-
er Eisai faction reveals previously ignored aspects of his activities in

' Abe et al. (13 vols.; 2013-2019) provides a representative sample of new
textual materials and cutting-edge scholarship. Sueki et al. 2021, reprints
several of the more important essays from volume 13 of ibid. in an afford-
able paperback edition.
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China, so likewise Nonin now must be understood within the broader
religious impact felt in Japan by the importation of Chinese Buddhist
knowledge, practices, and material culture. And, for that matter, Rujing
also must be seen within the milieu of Southern Song society, inside
his circle of associates, who consisted almost entirely of masters of the
Yangqi branch of the Linji House. As shown in Table 38, “Early Soto
Intermingling with Nonin’s Faction,” interlineage relations began before
Dogen. None of the people could have escaped the larger cultural flows
and religious tides of their times. Rather than viewing interlineage rela-
tionships as aberrations, we should examine the larger social contexts in
which they occur.

In China, Dogen began his training under Wuji Liaopai, a disciple of
Zhuoan Deguang (the person who granted dharma succession to Nonin).
As described in “The Inheritance Certificate” (chapter 39; “Shisho”),
Dogen investigated Nonin’s lineage through him. Rujing had also stud-
ied under Zhuoan Deguang, and he told Ddgen about it. Dogen quotes
this conversation (see “Sustained Practice”; chapter 16B; “Gydji”;
DZZ.1:197), but Rujing must have told him more than what Ddgen re-
peats here. The nonconformist, iconoclastic Rujing depicted by Dogen
does not appear in Rujing’s own recorded sayings. His teachings therein
can hardly be distinguished from those of his many Linji associates.'"
The dissonance between these two versions of Rujing surely results
from the different authors who represent him. But which version is less
accurate? Maybe the authors on both sides slanted their depictions. The
disciples of Rujing who compiled his recorded sayings could have been
more inclined toward conformity than he was. Likewise, some of the
characteristics of Rujing that Dogen most admired, but that cannot be
found in Rujing’s sayings, do exist in the sayings of his earlier Linji
teacher, Songyuan Chongyue fAJS%#k (1132-1202).'" In this regard,
Kagamishima Genryil noted an intriguing statement in the Final Instruc-
tions (yuikai 1g#%) of Lanxi Daolong, a second-generation descendant of
Songyuan.'™ Daolong began his admonitions with this dictum:

IR —UR, AEEH, REALE, HERS, (Daikaku shuiroku K&

i 18 #%; DNBZ.95.111b)

172 Kagamishima 1973 (rpt. 1982, 124-125); Kagamishima 1978; Kaga-
mishima 1983, 115-122.

'3 Hasegawa 1988.
174 Kagamishima 1983, 18-19, 72—73; Ishii Shiidd 2006, 118—119.
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The Songyuan faction has a rule for the Samgha Hall: You must solely
practice seated meditation (zazen). What more can | say.

While the terminology differs, the gist seems remarkably similar to
the otherwise unattested admonition that Dogen repeatedly attributes to
Rujing:

FREEBESMHEEERS, KEFTHERH, (Koroku 9, juko St 85;
DZZ.4:240)

Make no use of burning incense, prostrations, buddha-mindfulness, re-
pentances, or s#tra recitation. Just sit (shikan taza) [in zazen]; then will
you get it.'”

These examples serve as reminders that convocation addresses capture
only certain teachings, those that can be made public. Instructions in-
tended for in-house consumption survive elsewhere in the recollections
of individual disciples, who might or might not record them.

Eisai’s Kozen gokokuron (Promoting Zen to Protect the Realm) depicts
Nonin as an outsider and as a deviant. Eisai’s evaluation once was wide-
ly accepted among modern historians, who knew little more than the fact
that Nonin’s lineage no longer existed. Today, Eisai’s dismissal must be
seen as a partisan attack. Nonin’s lineage actually flourished, and for
decades (or longer) contended for mainstream status. Its main temple
(Sanbdji =% <) continued to exist until the fifteenth century.'” When
the leaders of other new Buddhist movements wished to denounce the
growing popularity of Zen as a rival, they directed their ire at Nonin (no
one else). The founder of the Chinzei branch of the Pure Land School,
Bencho ##E (1162—-1238; a.k.a. Shoko-bo 823 /%), for example, boast-
ed of having bested Nonin in debate by quizzing him regarding the Five
Houses of Chan."” Nichiren denounced Nonin repeatedly: in (a) The
Teaching, Capacity, Time, and Country; in (b) The Rationale for Writing

175 Translation based on Foulk 2012, 94. See Foulk 2012 and Foulk 2015
for detailed analyses of this quotation.

176 Documents state that warfare destroyed Sanbdji in 1469. Fortunately, by
then its most important artifacts had been moved elsewhere for safekeeping.
See Nakao 1986, 147. For an overview of Nonin’s activities, see Nakao
2005, 101-105. Takahashi Shiiei (2013) provides a review of scholarship
related to Nonin’s school. Furuse (2021) and Tachi (2021) report the latest
findings. My comments herein rely on Nakao 2005.

177 Shoko shoninden Bt - N8 (1287); Zoku gunsho ruija, Denbu &,
9A.32.
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On Establishing the Correct Teachings for the Peace of the Land; in (c) The
Opening of the Eyes (Part Two); and in (d) Letter from Sado.'”™ Signifi-
cantly, Nichiren routinely attacks only two people: Dainichi-bo (a.k.a.
No6nin) and Honen-bo {£5KE (ak.a. Genku J#ZE; 1133-1212), the
founder of the Pure Land movement. He regarded them equally as the
two main enemies of the Lotus Sutra. If we judge Nonin by the enemies
he made, he must have been very skilled at providing the Buddhist inno-
vations of Song-dynasty China in a format accessible to broad segments
of Japanese society. If we judge him by his disciples, then it is clear that
many of them must have been devoted students of Zen. Keizan (who
began his studies under Ejo) certainly described Ejo’s previous training
in those terms (Denkoroku 1.553-554).

Table 28 (At Koshoji) lists the thirty-eight chapters with assigned
dates from Dogen’s time at Koshoji. The chapters from this five-year
period comprise thirty-six out of seventy-five, or thirty-two out of sixty,
or one out of twelve of his three substantive compilations of the Shobo-
genzo. Excepting the version in twelve chapters (for which only two
chapters can be dated), these thirty-eight chapters comprise about half of
the chapters in each of Dogen’s other two compilations. They constitute
more than forty percent of the ninety chapters total that Dogen com-
posed. When compared to Okada’s 1953 taxonomy of sixteen thematic
categories in the Shobogenzo, these thirty-eight chapters correspond to
every category but two. The large number of chapters and the broad
range of topics that they address leave little doubt that Dogen must have
adopted essays in Japanese as a new genre for propagating his teachings.
Nonetheless, it remains unclear when or where he began to think of these
essays (or a select subset of them) as his Shobogenzo.

Of Okada’s sixteen categories, the two that remained unrepresented
at Koshoji consist of “karma and causality” and “Zen precepts.” If one
assumes that Dogen might have selected topics for his essays based on
contemporaneous circumstances, then it is noteworthy that the arrival
of many students from Nonin’s lineage apparently did not elicit any

178 See : (a) Kyokijikokusho #5p:E1> (NDGZ.442); (b) Ankokuron gokan
yurai ZEFHEEIE R (NDGZ.423); (¢) Kaimokusho B8 B 2 (NDGZ.607; cf.
T.2689.84:232b); and (d) Sado gosho 1 EHE (NDGZ.959-960); translated
in The Writings of Nichiren Daishonin (1999): (a) 52; (b) 162—-163; (c) 286;
and (¢) 303-304. Nichiren consistently refers to Nonin by his residence des-
ignation “Dainichi-bd.” In Kyokijikokusho he also denounces Nonin’s disci-
ple Kakuan, whom he refers to as “Butsuda” #F¢ (translated as “Budda”),
which is a mistake for Kakuan’s residence designation “Butchi-bd” 5.
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ethical concerns related to either of these categories. Eisai had accused
Nonin’s followers of antinomianism, writing that: “There is no evil that
such people will not do” (T.2543.80:7c—8a). From among Ddgen’s dated
chapters, Okada’s categories of “karma and causality” and “Zen pre-
cepts” will not be addressed until 1244 and 1246, respectively. These are
relatively late dates, but well before he went to Kamakura (after which,
according to some theories, moral concerns became more noticeable).'”
Table 28 (At Koshgji) lists the chapters in chronological order, with
their assigned dates in the left-most column and their assigned chap-
ter number(s) in the columns to the right. In all, twenty-seven (out of
thirty-eight) share the same chapter number in both the sixty- and the
seventy-five- chapter compilations. This correspondence constitutes
prime evidence for Dogen’s role in having compiled both compilations
(Kawamura 1986, 14—16). But the chapter numbers and chronological
sequence rarely correspond. Dogen seems to have jumped from topic to
topic without a plan. Only a few chronological sequences seem to sug-
gest a shared concern. In 1239, the chapters “Washing the Face” (num-
ber 50) and “Washing and Purifying” (number 54) both concern monas-
tic procedures, specifically hygiene. Three chapters composed in 1240
and 1241 address the “arcane import” and ritual procedures related to
dharma transmission: “Transmitting the Robe” (number 32), “Buddhas
and Ancestors” (number 52), and “The Inheritance Certificate” (number
39). Also note that three chapters, one of which is clearly unrelated to the
other two, share the identical date of 1240.10.1 (also see Table 22). This
anomaly casts doubts on the reliability of the assigned dates overall.
During the eighth month of 1242 at Kdshdji, Dogen received a copy
of Rujing’s recorded sayings that had been sent to him from China. At
a convocation that month (Kéroku 1, number 105; DZZ.3:60), Dogen
raised the books over his head to show them to the entire assembly. Then
he led the assembly in performing full prostrations, three times, toward
the books. What did he intend by this remarkable public display of fideli-
ty toward his master’s words? Nine years previously, without the benefit
of that compilation from abroad, Dogen had quoted Rujing’s Wind Bell

179 Okada assigns 3 chapters each to these categories. “Karma and cau-
sality” includes: “Great Practice” (no. 68; dated 1244.3.9), “Deep Faith in
Cause and Effect” (no. 3; d.u.), and “Karma of the Three Times” (no. 8§;
d.u.). “Zen precepts” includes: “Leaving Home” (no. 75; dated 1246.9.15);
“The Merit of Leaving Home” (no. 1; d.u.), and “Receiving the Precepts”
(no. 2; d.u.).
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verse in “Maha-prajiia-paramita” (chapter 2; 1233). Ddgen’s quota-
tion matches the version in Rujing’s record.'® One year later (1243.9)
in Echizen, Dogen again quoted a verse by Rujing, about the purchase
of a calf, a golden-faced Gautama (“The Real Marks of the Dharmas”;
number 43; DZZ.1:467). This verse does not exist in Rujing’s recorded
sayings. Dogen followed the quotation with a brief declaration that, even
now, eighteen years after he heard Rujing’s lecture, he still vividly re-
members Rujing’s “splendid diction and unusual phrases” (bigen kiku).
Clearly in both cases the lived experience trumped the written record (or
lack thereof).

In this statement, the expression “splendid diction and unusual phras-
es” (bigen kiku) deserves attention. Dogen wrote this remark, not just in
praise of the verse by Rujing that he quoted, but also to praise Rujing’s
manner of teaching. At the same time, it also describes Dogen’s own
literary goals, the manner of composition that he learned from Rujing
and strove to express in his Shobogenzo. “Splendid diction” (bigen %
5 literally “beautiful words”) refers to memorable maxims, adages, or
epigrams, in the sense of pithy, witty quotations that succinct convey the
point. These are the kinds of remarks that Dogen (as stated in Zuimonki
3; DZZ.7:90) had tried to memorize as a child, when he studied the clas-
sics of Chinese literature. In the context of Zen, they would consist of the
famous sayings collected in kdans. “Unusual phrases” (kiku #74J) refers
to novel, creative expressions that are unique to the occasion, situation,
or person. Used in combination, a creative application of a known saying
(or cliché) can bring that saying to life and reveal new nuances or mean-
ings that were always there but previously unrecognized.

Daogen in Echizen

Two of the essays (or chapters?) from the Koshoji period (Table 28)
stand out, not for their content, but because of their location. Dogen
lectured on “Full Function” (number 22) during the last month of 1241
at the residence of Hatano Yoshishige in the Rokuharamitsu district of
Kyoto (near the Rokuhara tandai military offices). Four months later, on
the twenty-ninth of the fourth month of 1243, Dogen lectured again in
the Rokuharamitsu district, this time on “The Old Buddha Mind” (num-
ber 9). Although the colophon does not mention Hatano by name, the
location alone leaves no doubt that Dogen (and entourage) had visited

180 Compare DZZ.1:11 and T.2002A.48:132b.
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him. In China during this same period, it had become commonplace for
abbots of temples to visit wealthy patrons to thank them for (or to solicit)
their support. Certain entries in the recorded sayings of Rujing (such as
a convocation address delivered upon returning from a shipload of rice;
michuan XAh; J. meisen) suggest that Rujing also engaged in this prac-
tice.'8' Whether modeled after Rujing or someone else, Dogen did like-
wise. He had found his patron, and Dogen’s presence in Rokuharamitsu
served to introduce him to Hatano’s men (i.e., his administrative staff)
and to Hatano’s family. Dogen clearly passed the audition.

The Kenzeiki (p. 44) reports that Dogen lamented to Yoshishige about
how much he wished to escape from the hustle and bustle of the urban
capital and find a secluded place in the mountains with clear spring wa-
ters. In response, Yoshishige offered him the use of a secluded ancient
temple (ankan koji B <) site located within the new (since 1221)
Hatano domain in Echizen. Dogen accepted, and along with his assem-
bly, departed Koshgji for Echizen on the sixteenth of the seventh month
of 1243, the day after the end of the summer retreat (p. 45). The Hatano
family remained the patrons of Eiheiji until the sixteenth century, includ-
ing the time (ca. 1452) when Kenzei wrote his chronicle. Yoshishige’s
descendants would have read and approved the wording for this episode.
We cannot ignore their interest in having their ancestor portrayed solely
in altruistic terms. But, while Kenzei’s account might not relate the larg-
er context in which the relocation occurred, it nonetheless seems the no
less sensible.

Among Dogen’s compatriots within the Eisai faction, many already
had secured their own temples backed by the patronage of powerful fam-
ilies. As early as 1221, Eicho (a.k.a. Shakuen-bo; 1165-1247) founded
Chorakuji £%4<F in rural Kézuke Province with the patronage of Sera-
da Yoshisue B HZEZ (d. 1247)."%? This is where Enni (1201-1280)
first began his Zen training. In 1237, Taikd Gydyu (a.k.a. Shogon-bd;
1163—1241) founded Jorakuji & %%F in Kamakura with the patronage
of the H5j6 family. And in 1239, Ryiizen (a.k.a. Butsugen-bd), Dogen’s
companion at Tiantong in China, became the abbot of Kongd Zanmaiin
(which also had been founded by the H5jo) on Mount Kdya (Nakao
1988). Dogen was not unaware of these developments. He presented

181 Kagamishima 1973, 122. The shipload of rice is mentioned in vol. 1:
T.2002A.48:123, a19-21.

'82 A.k.a. Tokugawa Yoshisue 1&)/|#Z, the warrior who posthumously
became the namesake for the Tokugawa 7£)I| family of shoguns.



Introduction to the SHOBOGENZO: 6e. Dogen in Echizen 157

one of his Chinese-style gatha verses to the “Zen adept Nin” of Mount
Kdya, a person who presumably was a disciple of Ryuizen.'® Significant-
ly, while all of these temples served as centers for Zen training, none of
them openly proclaimed Zen. Both Chorakuji and Jorakuji ostensively
were Pure Land chapels.'®* The Kongo Zanmaiin identified with Eisai’s
esoteric lineage. If Hatano Yoshishige offered Dogen financial, political
(and military) support for a temple where Zen could be taught openly,
then how could Dogen have refused? In return, Yoshishige would be-
come identified with a locally powerful religious institution that would
serve to strengthen his authority and prestige over the lands and people
he ruled. After the temple was built, he did in fact became known as the
“Lord of the Great Buddha Temple” (Daibutsuji dono Kf#i<¢kk), using
the temple’s initial designation.'®®

Dogen arrived in Echizen Province by the beginning of the intercalary
seventh month (1243.int7.1). He founded Daibutsuji on the eighteenth
of the seventh month of 1244 (Koroku 2; DZZ7.3:70). He conducted the
first summer training retreat there the following year, and his first con-
vocation address in Echizen occurred on the same day (1245.4.15) that
the retreat began (Koroku 2, jodo 127, DZZ.3:70). In other words, even
after Dogen had founded Daibutsuji and inaugurated his term as abbot,
he waited until the following year before he conducted his first convo-
cation. Perhaps the Dharma Hall was not ready until then. If Dogen had
faced similar circumstances at Koshgji, it is possible that his first convo-
cation there occurred in 1237, the year after the temple was founded.'®
On the fifteenth of the sixth month of 1246, Dogen changed the name
of Daibutsuji to “Eiheiji” (Koroku 2, jodo 177, DZZ.3:116). This is the
name by which it is still known today.

Because Eiheiji still exists in its original location, one can easily see
exactly where Dogen was based during the second half of his career
in Japan. Thanks to archeologists, it is also possible to see the hilltop
location where the Hatano residence and fortifications once stood (1.5
km northwest of the temple). In contrast, the locations of Dogen’s other
temples remain uncertain. Today, a Kdshdji exists in Uji (near Kyoto),

183 Geju {828 51, “Yo Yasan Nin zennin” 887 L Zi# A\ (DDZ.4:272).

184 Chorakuji later became a Zen temple within the Japanese Gozan net-
work.

185 Supplemental note by Menzan Zuihd in his 1754 version of Kenzeiki,
p. 147.

18 1td Shuken 1979, 247.
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but it was first “restored” (i.e., erected) in 1603, long after the location
of the original temple by that name (in Fukakusa, also near Kyoto) had
been forgotten. Likewise, when Dogen first arrived in Echizen, he iden-
tified his location as Kippdji (also pronounced Yoshiminedera): “Temple
on Fortunate Peak.”'®” Today, a temple with that name exists nearby (5
km from Eiheiji and 6.5 km from the Hatano site), but it dates only from
1905. The location of Zenjiho ji#kfilé (a.k.a. Yamashibu), where Dogen
also spent time, is even more obscure. A temple named Zenjibuji i
4=F (written with the same characters) exists within the wider area (9
km from present-day Kippdji, 14 km from Eiheiji, and 15.5 km from the
Hatano site), but despite the word “peak” in its name it lies within a level
plain (inside the urban center of present-day Ono City). The topography
does not match, and its distance from Zenjihd would have rendered it
too impractical. Rather than identifying Kippd and Zenjihd with later
toponyms, it might be reasonable to regard them as Dogen’s own desig-
nations for temporary locations near the Hatano residence.

The layout, number of buildings, and design of Daibutsuji (a.k.a. Ei-
heiji) cannot be known. Moreover, no records indicate who might have
supervised the construction. According to Mujii Dogy6 (a.k.a. Ichien-bd)
and his story of early Zen in Japan, the Samgha Hall at Kdshoji outside
Kyoto featured rows of wide platforms (k9jo F&HK), just like the ones used
in China. No one in Japan had ever seen anything like it before. Accord-
ingly, both secular and religious people came to marvel at it and bow to
Dogen. This kind of novel design required architectural knowledge and
experienced craftsmen. Ever since the 1180s, when Chogen & (a.k.a.
Shunjo-bo &%, 1121-1206) had employed a team of foremen and
craftsmen from China to reconstruct Todaiji B X =F in Nara, knowledge
of design techniques and manual skills in Chinese Buddhist construction
(known as daibutsuyo kenchiku Ktk EESE by historians) gradually had
become more available in Japan. The availability of craftsmen in the
central regions around Kyoto where Kdshoji was built, however, did not
necessarily apply to rural areas such as Echizen. Moreover, Zen temples
required their own architectural features (referred to as zenshiiyo kenchi-

ku AR EESE) that in 1244 might have been beyond the abilities even
of craftsmen in the capital.'®®

187 Kippdji can be written either F%&F or & 4&F, without any change in
pronunciation. Sometimes Dogen replaced the character for “temple” (ji)
with shoja ¥4, a Buddhist translation of the Sanskrit vihara.

'8 For a detailed account of Chdgen at Todaiji, see Nishida 1970. Regard-
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The Sanso gyogoki (SZ.Shiden.1.7b) states that, after Dogen died and
Ej6 succeed him as abbot of Eiheiji, Ejo assigned Gikai the task of de-
signing Eiheiji in accordance with Song Chinese norms (soché fuzoku &
#E{A) and completing the construction of the monastic complex. Evi-
dently during Dogen’s lifetime neither of these goals had been achieved.
The extent to which Gikai accomplished them (or not) likewise cannot
be measured. Throughout its history, Eiheiji suffered several major fires
(especially destructive ones occurred in 1340, 1473, 1574, 1641, 1714,
and 1786).'® Its present-day layout and design features cannot be traced
back earlier than the beginning of the nineteenth century, when Gentd
Sokuchii (1729—-1807) supervised major renovations (Yokoyama 1967,
96). While we cannot know the precise appearance of Daibutsuji (a.k.a.
Eiheiji) during Dogen’s time, it is safe to assume that its scale was much
smaller and its design much less imposing than the Eiheiji that exists
today.

The relocation of an entire monastic community from a peripheral site
near the center of civilized society to an ancient temple site among un-
cleared mountains in a rural district, the necessity of daily provisions for
them, and the endless decisions regarding the construction of new facil-
ities would tax the patience of any leader. Dogen must have confronted
new difficulties and worries daily. From the beginning of the intercalary
seventh month of 1243, when his own words (“The Three Realms are
Only Mind”; number41; DZZ.1:448) place him and his community at
Kippoji in Echizen, until the fifteenth of the fourth month of 1245, when
he conducted the first summer retreat at Daibutsuji, for a period of more
than a year and a half, Dogen did not produce a single Chinese statement
for a convocation address (see Table 24). He must have been busy with
other matters. Those matters included not just temple affairs, but literary
exertions. During that same period of a year and a half, Dogen somehow
found the time to produce more than thirty chapters of the Shobogenzo.
During the entire period from his first arrival in Echizen until 1247.8.1,
when he journeyed to Kamakura, Ddgen produced thirty-three dated
chapters. Most of them date to his initial months in Echizen (see Table
29).

ing the features of medieval Zen architecture, which likely became available
only after Dogen’s time, see Sakurai Toshio 1985; Sasaki 2014.
18 For a concise list, see the timeline in Sakurai Shiyt 1982, vol. 2, pp.
1526-1560. Note that the fire of 1297 is disputed by historians.
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Table 29 (Echizen Province) lists thirty-three chapters and three re-
visions with assigned dates from Ddgen’s time in Echizen prior to his
journey to Kamakura (which occurred during the eighth month of 1247).
The inclusion of dated revisions demands special attention. It is not clear
precisely how often or when Dogen revised chapters. He provided re-
vised colophons for only a few of his revisions. In the revised colophons
(and especially in Ejo’s holograph copy of “Buddha Nature”; see Table
19), Dogen provides the two titles, one for the work overall (Treasury of
the True Dharma Eye) and the chapter titles, as well as a chapter number.
In other words, these revisions leave no doubt that, by the second half of
1243, Dogen had begun to conceive of his individual essays as a unified
work, titled Shobogenzo. The fact that during the process of revision he
also re-numbered some chapters, tinkering with their arrangement, fur-
ther indicates that the unity of this larger work must have consisted of
something beyond a mere collection of otherwise unrelated essays.

Table 29 arranges the chapters in chronological order, with their as-
signed dates in the left-most column and their assigned chapter num-
ber(s) in the columns to the right. The chapter numbers show that fifteen
titles are unique to the seventy-five-chapter compilation, while twen-
ty-one titles also appear in the sixty-chapter compilation. Of the shared
works, seven share identical chapter numbers while fourteen have dif-
ferent numbers. The most startling feature of the chapter numbers — es-
pecially when contrasted with the dated chapters from Kashdji (in Table
28) — lies in the many cases where the chronological order agrees with
the sequential numerical order of the chapters. Whereas the titles ascribed
to Dogen’s Koshdji period seemed to have been composed in a random
order and then re-arranged as numerically dated sequenced chapters, the
opposite procedure seems to have been followed in Echizen. Among the
numerical designations for the compilation in sixty chapters, there are
three groups of sequential chapters (46-50; 51-55; and 56—60). The nu-
merical sequences for the compilation in seventy-five chapters is even
more remarkable. It continues with just a few interruptions from 41 to 75.

This temporal and serial correspondence becomes even more evident
if the chapters with irregular numbers are removed, as in Table 30, leav-
ing only sequential chapters. This sequential list admits minor irregular-
ities, where chapters are out of sequence only by a single digit. It also
ignores numerical gaps between chapters. Finally, it adds three undated
chapters from the sixty-chapter (and/or twelve-chapter) compilation(s)
that not only fit the numeric order but also share linguistic features with
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“The Retreat” (which is dated). All four chapters (“The Retreat” plus
the 3 undated ones) contain long excerpts from Chinese Buddhist texts
with very little exposition in Japanese. In many cases, even textual pas-
sages that at first glance look Japanese (being written in a mixture of
Japanese script and Sinitic characters), upon closer examination actually
consist of excerpts from Chinese sources with the word order adapted to
Japanese syntax (in so-called Sino-Japanese or yomi-kudashi style). The
preponderance of Chinese-language material, whether unaltered origi-
nals or rendered in a Sino-Japanese format, suggests works in progress
which await additional translation and commentary by Ddgen. These
four chapters (one dated to 1245) seem to provide a clear point of over-
lap between the three substantive compilations.

Examination of the dates in Tables 29 and 30 reveals anomalies. The
chapters numbered 46, 48, 49, 50 appear in sequence only if all four can
be regarded has sharing the same assigned date (1243.10.20). That is not
necessarily the case. Two of the colophons provide incomplete informa-
tion, which does not automatically preclude the same day. As a practical
matter, however, it seems very unlikely that all four should share the
same date. The same anomaly applies to chapters 58—59 (1243.12.17)
and 65-66 (1244.2.15). In these instances, Dogen actually assigned
identical dates to more than one chapter. The assigned dates for chapters
64—-66 allow a span of only three days for four chapters. These tight tem-
poral sequences might help explain why certain chapters (e.g., “The Re-
treat” plus the three undated ones) appear incomplete. In many cases, the
precise significance of the assigned dates remains difficult to interpret.

The somewhat unexpected correspondence of temporal and serial se-
quences among the chapters dated to Echizen before the eighth month
of 1247 also directs attention toward chapters that defy this pattern. Do
they exhibit any shared characteristics that set them apart? Table 31,
“Non-Sequential Chapters,” lists these chapters in two groups. The first
group consists of five chapters from the seventy-five-chapter compila-
tion. Three of them are dated revisions. If a revision bears its own date,
later than its initial date, then it naturally should fall out of sequence.
Two of the chapters, however, lack any indication that they had been
revised. Could they have been? “Principles of Seated Meditation” (num-
ber 11; 1243.11) seems to be related to the Universal Promotion of the
Principles of Seated Meditation (Fukan zazen gi; 1233.7.15). If so, then its
production could have gestated over a period of years. The second group
consists of four chapters that exhibit temporal and serial correspondence



162 DOGEN’S SHOBOGENZO VOLUME VIII

according to their relative positions in the seventy-five-chapter com-
pilation but lack similar coordination within the compilation of sixty
chapters. Their irregularity has no relationship to differences in the total
number of chapters. In other words, it differs from the pattern exhibited
by chapters 61-65 in the seventy-five-chapter compilation, which cor-
respond to chapters 51-55 in the sixty-chapter version. Their chapter
numbers increase from 37 to 44 and then decrease from 44 to 43 to 42.
This pattern might possess its own internal logic, but it was discarded.
D6gen continued to work on the Shébogenzo until the end of his life.
By the end of 1245, he had abandoned the compilation in sixty chapters.
No chapters from that version carry an assigned date later than the sixth
month of 1245. Beginning in that same year, Dogen began to conduct
convocations at Daibutsuji and continued to do so, after its name was
changed to Eiheiji on the fifteenth of the sixth month of 1246. Before he
departed for Kamakura, his production of convocation addresses peak-
ed at seventy-four in 1246. That year marked the turning point, when
datable convocations start to become more common than new chapters

of the Shobogenzo (which nonetheless might have existed as undated
drafts).

Kamakura and Beyond

At the time that Dogen adopted the name “Eihei” (Lasting Tranquility)
for his new temple, the tides of political power had already begun to shift
in the outside world. The system of shared governance — in which the
royal court in Kyoto and the military administration in Kamakura exer-
cised distinct yet overlapping functions — presents multilayered levels
of authority that defy easy explanation or ready understanding. In terms
of Dogen’s career, one needs to know only that, while his Eiheiji cele-
brated “lasting tranquility,” the most powerful individual in the realm,
Kujo Michiie (1193—-1252), would soon suffer a change in fortunes. His
fall from power scrambled the religious landscape of Japan. Buddhist
leaders, especially those who lacked well-established social positions,
suddenly had to adapt to unexpected political uncertainties. Here is a
simplified version of those events.'®

190 My summary of Kujo Michiie and H6j6 Tokiyori is indebted to Harada
2006 and Nakamura 2014. [ remain responsible for any errors introduced by
oversimplifying a complex series of developments.
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Michiie served as chief advisor to the court (as daijo daijin KEUKE,
or “chancellor”), and his son, Kujo Yoritsune JUIF#EFE (1218-1256),
served as shogun in Kamakura. With the aid of his son, Michiie exer-
cised power behind the scenes in both realms. He expected his power
to increase in the fourth month of 1244, when Yoritsune abdicated his
position as shogun to his five year old son (Michiie’s grandson), Yorit-
sugu #E#md (1239-1256). This move gave Yoritsune greater flexibility
to cultivate allies within the warrior administration. His ambitious plan
was thwarted when the Hojo reasserted their heretofore diminished au-
thority as the hereditary power behind the shogun. In the third month of
1246, Hojo Tokiyori assumed governing authority (shikken ¥) from
his ailing older brother. Shortly thereafter (1246.7), Tokiyori accused
Yoritsune of plotting against the Hojo, arrested Yoritsune’s men, and
expelled Yoritsune from Kamakura. This move, known to history as the
“palace upheaval” (miya sodo ‘= B5&#)), signaled Tokiyori’s intention to
rule without interference from the court (or from the shogun appointed
by the court). Later that year, Michiie lost his position in the govern-
ment. It marked the beginning of the end of his influence.

H6jo Tokiyori further cemented his hold on power the following year
(1247.6.7) in the Battle of Hoji (Hoji kassen €155 8X). Tokiyori suspect-
ed two of his retainers, Miura Mitsumura =jf Y&+ (1205-1247) and his
older brother Miura Yasumura =jfiZ&ft (1184—1247), of having been
allied with Kujo Yoritsune. He moved to depose them. In the end, they
and their associates were defeated, and their men (some five hundred)
committed suicide. This conflict took lives on both sides. The Azuma
kagami EZE$ (History of the East; entry for 1247.6.22) lists the names
of over one hundred Hojo retainers who were killed during five days of
skirmishes, including two Hatano men (Yoshishige’s sixth and seventh
sons).'”! This battle eliminated all possible military opposition to Toki-
yori’s power. The court in Kyoto had no other likely allies in Kamakura
who might help moderate the dictates of Tokiyori. Since Michiie had
been a major patron of Buddhist temples, religious leaders whom he
had favored (such as Enni) became less secure. All temples (the third es-
tablishment in medieval Japan) discovered that their patrons among the
aristocrats of the court could no longer guarantee their security with the
same level of confidence as before. The most powerful temples from the
area around Kyoto already had connections in Kamakura through their

' Azuma kagami 36 (see Hayakawa 1915, 3.369).
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involvement in Kamakura’s three principal temples. But the majority of

temples did not and found their influence diminished.

Faced with these uncertain developments, numerous Buddhists who
previously would have felt no inclination to do so now traveled to Kamakura
in the hope of an interview with Tokiyori to request his support. Notable
individuals include: Shin’a & (the founder of Jokomydji ¥FYEHA<F) in
1251; Nichiren H3# (1222-1282), in 1253; Enni in 1224; Ninsho &4
(1217-1303; a.k.a. Ryokan-bd E#i/E) in 1261; and Eison &{ (1201-
1290; a.k.a. Shien-bo FE[EIF) in 1262. The most significant pilgrim was
one of the first: Lanxi Daolong. As mentioned previously, he traveled to
Kamakura in 1248 and, having won Tokiyori’s support, subsequently
became the abbot of the new temple, Kenchgji, that Tokiyori constructed in
1253. The construction of Kenchdji marked a turning point, after which the
military administration openly promoted the establishment of Zen temples
as independent institutions without ties to earlier temple networks.

Dogen traveled to Kamakura even earlier, on the third of the eight
month of 1247, about two months after the Battle of Hgji. On the four-
teenth of the second month of 1248, one day after his return to Eiheiji,
Daogen presented a special convocation address in which he discussed his
Kamakura trip at some length. He described the purpose of his journey
merely as: “to preach the Dharma to my lay patron(s)” (Kéroku 3, jodo
251; DZZ.3:166). In light of the fact that the Hatano family had lost two
men in the fighting, one can easily imagine that they sought religious
solace. The practice of Buddhist temples offering funeral services for lay
people probably had not yet developed in Japan, but Buddhist memorial
services and prayer ceremonies for the deceased certainly would have
been performed. Dogen, however, provides no further details. No oth-
er contemporaneous sources provide information. The previously cited
Azuma kagami mentions Dogen nowhere in its fifty-one extant chapters.
Evidently his visit attracted little or no notice. We cannot know what he
said or did in Kamakura.

Nonetheless, later accounts invariably interpret Dogen’s visit to Ka-
makura within the political framework of the many other Buddhists who
sought patronage from the military administration and, especially, in
light of the one (Lanxi Daolong) who obtained it. The Kenzeiki (p. 62)
provides the most notable example of this approach. It states:

EIGLE/NA =R, kEHTRZHE

aix <7 B
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On the third day, eighth month, during the first year of Hoji, [Ddgen] jour-
neyed down to Kamakura.

The Lord of Saimy®ji (i.e., Tokiyori), whose Dharma name is Doso 18
5= [sic], insisted on the visit.'"”> In due course, he received the bodhisat-
tva precepts [from Dogen]. The numbers of Buddhist monastics and lay-
people, male and female, who also received the precepts were beyond
counting. [Tokiyori] insisted twice and a third time that Dogen stay and
become the founder of a temple that he would construct. Dogen adamant-
ly refused, saying that he already had a patron in Echizen with a small
hermitage. Dogen suggested that you [Tokiyori] should offer that temple
to Zen master Lanxi, while | [Ddgen] quietly depart from Kamakura and
return to Eiheiji in Echizen. The temple that [Tokiyori] offered to con-
struct is the present-day Kenchgji.

Menzan, in his 1754 revised edition, adds in a supplemental note (p. 150)
that Dogen resided at Tokiyori’s residence during his time in Kamakura.

This version of Dogen’s journey to Kamakura reflects the worldview
of fifteenth-century Japan, when Kenzei wrote his account. He could not
imagine any other reason for Dogen to visit Kamakura except to minister
to the new hegemon. He also could not imagine Dogen being anything
other than an esteemed guest. Note how the Kenzeiki portrays Dogen as
having the upper hand. He is not the one who asked for a temple but the
one who declined the offer of a temple. Normally, if two people make
the same journey, but only one of them (Lanxi Daolong) establishes res-
idency and receives a newly constructed temple, while the other one
(Dogen) returns home empty handed, then neutral observers will eval-
uate them differently. The one with the temple is successful, while the
one who returned home would be seen as a loser. The Kenzeiki account
attempts to deflect that judgment. Nonetheless, the reek of failure lurks
beneath as a subplot even today. Historians and the general public alike
routinely evaluate events in terms of economic advantage or loss. When
calculating in those terms, however, it is important to remember what
was known and when it became known. Dogen arrived in Kamakura just
as Michiie’s decline began, long before its inevitability became certain.
Tokiyori’s rise to power, rather than being an obvious missed opportu-
nity, could have seemed to be just another example of the fickleness of

192 The actual Dharma name is Dosii i&42 (a.k.a. Kakuryo-bd & 7 5%).
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fate, upon which one should not rely. Whether by design or by failure
Dogen had no ties to either Michiie or Tokiyori.

Dogen’s convocation address on the fourteenth of the second month of
1248 provides the only source of information on his trip to Kamakura. It
raises issues that permit or invite divergent interpretations. It is unusual
in several respects. It mentions precise dates (instead of the usual sea-
sons, moons, or holidays). It addresses questions (or complaints) voiced
by members of the assembly since Dogen’s return. Rather than ponder-
ing eternal truths, it merely recounts recent events. And it offers a mea
culpa of sorts. Because it is so unusual, one cannot help but assume that
something serious must have prompted it. But the precise circumstances
to which it responds can only be guessed.

Dogen’s remarks begin by providing the precise dates of his departure
and his return. Then he acknowledges that people have questions regard-
ing the purpose of his journey. Some wish to know if he values secular
people (i.e., political intrigues) more than religious people (i.e., the cler-
gy in his assembly). Other people want to know if he taught some special
doctrine that he has withheld from the assembly. This second concern
might strike some readers as odd, but it seems perfectly reasonable with-
in the context of the broadly shared culture of esoteric Buddhism and its
emphasis on secret initiations. Dogen does not address the first question,
perhaps because his return constitutes a response. In regard to the second
question, Dogen emphasizes that he taught only what everyone in the
assembly already knows: those who cultivate goodness will ascend (to
the heavens) and those who commit evil will fall (into the hells). Causal
activities engender results. One must sift through the rubble to extract
the jewels. Then Dogen admits that, although he is unable to explain the
causes or the results, his striving to cultivate the way being somewhat
mistaken, now he pitifully has become a water buffalo (Kéroku 3, jodo
251; DZZ.3:166).

Several items immediately call attention to themselves. First, one
might ask if Dogen previously had been teaching the doctrine of karma
and retribution? Scattered references to it appear in some early sourc-
es, such as the Hokyoki and Zuimonki (DZZ.7:12; 07:14; 07:20; 07:67,
07:138), but it hardly seems like a dominant theme. On the other hand,
warriors like Tokiyori expected (but rarely gave) strict adherence to
codes of conduct. They would be expected to appreciate a fire-and-brim-
stone moral sermon. Second, what kind of water buffalo? Third, how
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was he mistaken? Does admission of error constitute an apology? If so,
for what faults must he apologize?

The issue of the water buffalo impinges on the third issue. Water buf-
falos by definition enjoy the paddy fields in bucolic or agricultural set-
tings. In koan literature, bovines (ox, buffalo, or cow) frequently appear
either as the goal to be sought or as an example of relaxed liberation, as
in these two examples: “to seek for the ox, you must follow its tracks”
(xunniu xufangji 5 F245685; J. jingyu suhoseki); “walking along, riding
a water buffalo” (buxing gishuiniu AT K4 ). hoko kisuigyir).'” Do-
gen concluded his remarks with the statement that his return to Eihei-
ji intensified his love of its mountains. Maybe this love constitutes the
“somewhat mistaken” (tashé shaku %V %) sentiments that resulted in
his transformation into a water buffalo, in which case it is not a mistake
at all. It could be interpreted as a compassionate (i.e., Buddhist) embrace
of the human world of suffering (especially if cast as an act of going
beyond the dichotomy of samsara versus nirvana).

This third issue elicits diverse responses but no concrete evidence to
determine which answer might be best. First, one must interpret Do-
gen’s remarks as an admission of his mistake. Only then can one pon-
der what possible mistakes he could have committed. One possibility
is that Dogen was wrong to leave his temple for more than half a year
without adequate plans. Perhaps troubles arose while Dogen was away
about matters that he should have performed before departure. Another
possibility is that Dogen had not adequately disciplined the members of
his assembly. Perhaps trouble arose while he was away because some
people felt that they could misbehave without suffering consequences.
This speculation derives, not just from the content of Dogen’s remarks
on his return, but also from the story of a monk named Genmyo X H
who supposedly was expelled after Dogen returned.

According to the Kenzeiki (p. 63), after Dogen returned to Eiheiji, To-
kiyori sent him a notice that the warrior government had donated six
tracts of land to Eiheiji, and that these lands would generate produce
(i.e., rents in kind) valued at 2,000 koku per annum. (A koku is a large
amount, the precise value of which varied over time.) Dogen refused the
gift and sent the notice back to Kamakura. Subsequently he discovered
that, unbeknown to him, a foolish monk named Genmyo had actually

195 The first example appears 30 times in CBETA while the second one,
a line from a verse attributed to Fu Dashi {#X+ (J. Fu Daishi; 497-569),
appears 179 times.
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solicited the gift on behalf of Eiheji. Genmyo expected that by doing so,
he would thereby gain Dogen’s favor. Instead, Dogen expelled him from
Eiheiji and then removed the section of the samgha hall where Genmyd
had sat, cut out the floor, and excavated the earth beneath it down to a
depth of seven feet.

This story sounds preposterous, but it might have some historical foun-
dation. The Goyuigon (entry dated 1255.1.6; DZZ.7:192-194) includes a
record of the following exchange between Gikai and E;o:
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Gikai: My Dharma fellows of past years, would say: “Within the buddha

dharma ‘to do no evil, practice the good’ actually means that evils already

have been refrained from and every action cultivates goodness. Therefore,
raising a hand or moving a leg, whatever one does, all dharmas that arise
constitute the buddha dharma.” Is this view correct?

Ejo: Among our master’s [Dogen’s] followers there was a group who es-
poused such pernicious views. That is why he cut off all contact with them
while he was still alive. Clearly the reason he expelled them was because
they maintained those pernicious views. Whoever wishes to honor our
late master’s buddha dharma will not converse or sit with such [people].
This was our master’s final admonition.

According to this dialogue, Dogen had definitely expelled members of
his assembly who violated or misrepresented the basic moral teachings
of Buddhism. Could this kind of incident lie behind his remarks when he
returned from Kamakura? Note that he held the convocation on the day
after his return. Maybe the day when he returned was the one on which he
expelled his irredeemable followers. If it had been done immediately after
his return from Kamakura, while other people were unawares, then it could
have given rise to baseless rumors, such as the story about Genmyd. And
it could have raised the questions to which Dogen alluded in his remarks.

A third possible kind of fault for which Dogen must apologize might
involve doctrinal errors. According to this line of thought, Dogen’s ex-
periences in Kamakura forced him to realize that his approach to seated
meditation was mistaken. However much people practice seated medi-
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tation, it is not enough. Buddhist practice must also engage the broader
world of human society, within which social evils must be restrained and
social goodness must be promoted. If Dogen experienced a change of
heart, then one might imagine that, after he returned to Eiheiji, he must
have begun to revise his previously written chapters of the Shobogenzo to
reflect more accurately his reformed teachings. Moreover, if this was the
case, then people who wish to honor Dogen’s final admonitions (as Ejo
commanded them to do) should study his later chapters and regard them
as being more authoritative than his earlier works. This interpretation
thus aims to change the way that people study Dogen and thereby also
change the way that Buddhists (especially Buddhists in Japan) practice
his teachings.'**

In some respects, the interpretation of Dogen’s mistake(s) as doctri-
nal in nature seems premised on the assumption that the Shobogenzo
in twelve chapters must have assumed its final form only after 1248,
when Dogen returned to Eiheiji. It also regards the content of those
twelve chapters as differing from the chapters in the seventy-five- and
sixty-chapter compilations, not just in tone or content, but also in regard
to their fundamental orientation toward Buddhist practice.

Little direct evidence exists regarding Dogen’s work on the Shobo-
genzo after his return from Kamakura. Table 32 (After Kamakura) lists
only three dated works, two revised chapters from the Shobogenzo in sev-
enty-five chapters and one new chapter from the compilation in twelve
chapters. These dates indicate that Dogen worked on both compilations
and possibly devoted more work to the one in seventy-five chapters.
The chapters can be differentiated, not just in regard to their respective
compilations, but also based on the nature of the work each involved.
“Washing the Face” (number 50) constitutes an earlier chapter that was
revised for the third time. This third revision exists only in the seven-
ty-five-chapter compilation. Its presence clearly indicates that Dogen
continued to improve this compilation even after he stopped working
on the one in sixty chapters. The fact that Dogen revised “Washing the
Face” three times demonstrates that he could take a long time before be-
coming fully satisfied. “The Realized Kdan” is unique because it carries
both a very early date and one of the latest dates. The later date, again
found only within the seventy-five-chapter compilation, consists of the

194 Matsumoto Shird (2000, 160) notes that, unless people acknowledge
Dogen’s confession of errors (shippai no kokuhaku %8872 B), there cannot
be any hope for future progress in the study of Dogen.
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year (1252) and the verbal phrase: “compiled and ordered” (shiroku).
This predicate demands a collective subject or object, neither of which
is stated. Implicitly at least, this colophon seems to apply to the sev-
enty-five-chapter compilation as a whole. It indicates that Dogen had
completed the compilations and assigned chapter numbers in their final
form. “The Eightfold Awareness of the Great Person” presents an initial
draft, one which is almost devoid of any comments or Japanese trans-
lations by Dogen. In light of Dogen’s tendency to revise chapters over
time, one might question whether a rough draft would accurately convey
his intended message.

In this regard, it is important to remember that the Yokaoji manuscript of
the Shobogenzo in twelve chapters (the only extant complete manuscript)
does not contain any colophons or scribal notes by Ejo. Only two of its
chapters have colophons by Dogen. It is Ej6 (as reported in the Kenzeiki,
p- 79-80) who labeled “The Eightfold Awareness of the Great Person” a
rough draft. Kawamura (1986, 529) compiled a list of scribal colophons
by Ejo from various recensions of the Shobogenzo (which derive from
either the version in sixty chapters or the Himitsu manuscript) that label
the following chapters as Dogen’s rough drafts (goséan HIF.%):

Kawamura’s List of Rough Drafts in the Shobogenzo in Twelve Chapters

3. The Merit of the Kasaya
4. Bringing Forth the Mind of Bodhi
6. Refuge in the Treasures of Buddha, Dharma, and Samgha
7. Deep Faith in Cause and Effect
9. Four Horses
10. The Bhiksu of the Fourth Dhyana
12. The Eightfold Awareness of the Great Person

The practice of mixing together colophons from different manuscripts
can be problematic. Sometimes — as was the case with chapters 69 and 70
in the Honzan edition (see the discussion of “Bringing Forth the Mind of
Bodhi” above) — a colophon written for one chapter ends up being inserted
into a different chapter. Kawamura’s list, therefore, should not be regarded
as definitive but can be seen as illustrative of the similar literary character-
istics exhibited by these chapters. Each one seems to be unfinished.

After returning to Eiheiji, Dogen began to present more convocation
addresses than ever before. As shown in Table 24, Dogen presented 280
convocation addresses from 1248 to 1252. He averaged fifty-six con-
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vocations per year during this period (as opposed to forty-one per year
during his earlier period in Echizen, and thirty-one per year for his final
three years at Koshoji). At the beginning of 1250, Hatano Yoshishige
presented Eiheiji with a copy of the entire Buddhist canon (Koroku 5,
jodo 361; DZZ7.3:232). In previous centuries, a complete collection of
Buddhist scriptures could have been found only at a handful of major
monasteries; but, during Dogen’s lifetime, renewed trade with China
provided greater access to imported scriptures.'®> After Eiheiji received
its copy of the canon, Dogen began to include quoted passages of much
greater length culled from a wider variety of sitras.

Some of these quotations can be interpreted as indirect evidence for as-
signing later dates of composition to the Shobogenzo in twelve chapters as
a whole, or to certain of its chapters. The evidence is far from conclusive,
however.'”* Convocations 381 and 383 (Koroku 5; DZZ.4:244-256), from
the middle of 1250, quote passages critical of Sariputra (one of the disci-
ples of the Buddha) that correspond to statements found in “The Bhiksu of
the Fourth Dhyana.” Convocation 446 (Koroku 6; DZZ.4:32-38), from the
middle of 1251, draws distinctions between buddhas and bodhisattvas in
ways similar to those found in “Bringing Forth the Mind of Bodhi.” Con-
vocation 510 (Koroku 7; DZZ.4:90), from the middle of 1252, discusses
the “Baizhang: Not in the Dark about Cause and Effect” kdan (number
102), which also appears in “Deep Faith in Cause and Effect.” Similar
correspondences also exist from earlier periods. Convocation 182 (Koroku
2; DZ7.3:120-122), from the middle of 1246, quotes information on the
previous lives of Sakyamuni Buddha, which also appears in “Offerings to
the Buddhas.” These correspondences require interpretation. It is exceed-
ingly difficult to demonstrate a clear temporal pattern or habit in which
the topics addressed in convocations and in chapters routinely occur at the
same time. One can more easily demonstrate the opposite.

Consider “Karma of the Three Times,” for example. This chapter lacks
any assigned date, but it is numbered as chapter 8 in both the sixty- and
twelve-chapter compilations. Its low number within the sixty-chapter

195 The historian Otsuka Norihiro (2017, 90—129) compiled a list of all the
copies of the Buddhist canon imported into Japan from 1172, when Bud-
dhists began to cross the China see more frequently, until the fall of the H5j0
family in 1333. He counted 59 sets, a rate of about 2.7 copies per year. His
count is incomplete (it does not include the one given to Eiheiji).

19 For a detailed analysis of parallel quotations in convocation addresses
and chapters, see Ishii Seijun 1991.
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compilation suggests that it must have been composed at Koshdji. Its
literary style agrees with other chapters from that same period. In terms
of content, it discusses themes that are also mentioned in early works,
such as the Hokyoki (DZZ.7:20) and Zuimonki 2 (DZZ.7:791f). At the
same time, it also mentions topics (i.e., the crimes of Devadatta; a quo-
tation by Kumarajiva) that are also quoted in Convocations number 437
(regarding Devadatta; Koroku 6; DZZ.4:26-28) and numbers 485 and
517 (regarding Kumarajiva; Koroku 7; DZZ.4:66, 96-98). These three
convocations likely date from the final years of Dogen’s life (ca. 1251.6,
1252.2, and 1252.7). This wide range of corresponding dates — from
before Koshoji, during Kdshdji, to late Eichizen (on multiple occasions)
— speaks more to Dogen’s long-term concern with these issues through-
out his career than it does to the date(s) when this chapter might have
been composed. It is possible that Dogen revised it after his final con-
vocations, but it is also possible that he selected those topics for his
convocations because he had already written about them in this chapter.

A similar wide range of corresponding dates relate to the chapter “Deep
Faith in Cause and Effect.” The “Baizhang: Not in the Dark about Cause
and Effect” kdan (number 102) appears in the Shobogenzo in Chinese script
(dated 1235), is mentioned in “Great Practice” (chapter 68; dated 1244.3.9),
and is mentioned in convocations numbers 62, 94, 205, and 510, which date
from circa 1241, 1242, 1246, and 1252 (see Koroku 1, 3, 7; DZZ.4:42, 54—
56; DZZ7.3:138; and DZZ.4:90). A similar pattern exists for the “Xuanze:
Bingding Youth™ kdan (number 122; see the discussion in Ddgen Back in
Japan). Such cases, in which Ddgen returns to the same topic or same kdan
multiple times, provide another avenue for exploring his multiple evolutions
(literary, doctrinal, pedagogical, etc.) across his teaching career.

Taken as a whole, Dogen’s multiple iterations of his Shobogenzo in Jap-
anese script quote approximately 319 kdans. Of these, sixty-four can also
be found in his Shobogenzo in Chinese script. In eight instances, however,
the source text for the version quoted in the Japanese Shobogenzo does
not agree with the version quoted in the Chinese one.'”” Moreover, the
source texts that Dogen quotes most often in the Shobogenzo in Japanese
script also differ in certain respects from the primary ones he used for his
Chinese compilation. As explained above, for that work, the most often
cited sources are of two comprehensive compilations, as well as the re-

7 Tsunoda 1995 (in Kagamishima), 15—44. Tsunoda published an earlier
version of this study in 1993, but the 1995 version supersedes it with im-
portant revisions.
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corded sayings of Hongzhi Zengjue (J. Wanshi Shogaku; 1091-1157) and
of Yuanwu Keqin (J. Engo Kokugon; 1063—1135)."”® Once again, here is
the previous list:

Major Chinese Sources for the Shobogenzo in Chinese script numlzers
of koan
Zongmen tongyao ji 7RPHEELE (). Shizmon toyoshii; ca. 1100) 129
Jingde chuandeng lu F1E{E1ES (). Keitoku dentoroku; ca. 1011) 2
Hongzhi lu 7278 %% (). Wanshiroku; ca. 1197) 42
Yuanwu yulu [BIEZEE% (). Engo goroku; ca. 1136) 38
total number of koans 252

For the Shobogenzo in Japanese script, | rely on the data provided by
Kagami-shima Genryii (1987). He identifies seven main sources, which
include the four works listed above, as well as two more comprehensive
compilations and one additional recorded sayings text. Dogen’s Shobo-
genzd in Chinese script is not included in Kagamishima’s list, and Kag-
amishima does not clearly state whether or not the quotations that he
identifies as being derived from the four sources listed above are in addi-
tion to — or already encompass — the quotations that can also be found
in Dogen’s Shobogenzo in Chinese script. This aspect of Kagamishima’s
data awaits future verification.

198 Ishii Shiido (1988, 572) builds on but differs from the data reported by
Kagamishima 1987.
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numbers

Major Chinese Sources for the Shobogenzo in Japanese script of k6an

Jingde chuandeng lu FiE{E& 8k (). Keitoku dentoroku; ca. 1011) 64

Rujinglu 15§k (J. Nyojoroku; ca. 1227) 27

Tiansheng guangdenglu RKEEEE & #% (). Tensho kotoroku; ca. 26

1036)

Zongmen liandeng huiyao =BG E (). Shiumon renté eyd, 21

ca. 1185)

Hongzhi lu 7278 §% (). Wanshiroku; ca. 1197) 21

Zongmen tongyao ji 7<FAHELE (). Shiimon toyoshi; ca. 1100) 21

Yuanwu yulu [E1&3E#% (J. Engo goroku; ca. 1136) 11
total number of koans 170

In comparison to the previous list of sources for the Shobogenzo in
Chinese script, several differences appear. First, Dogen cited a much
wider range of sources for his compositions in Japanese. The number of
koans in both texts is practically identical, especially if we include five
alternative koans found in the earlier draft of the compilation in Chinese.
In the case of the Chinese version, only four source texts account for 252
koans (out of 305). For the Shobogenzo in Japanese script, seven source
texts together can account for no more than 170 (out of 319). Second,
the number of koans derived from the Jingde chuandeng lu (Jingde Era
Record of the Transmission of the Flame) increased dramatically, from
forty-two to sixty-four. Third, the number of kdans derived from each
of the other three main sources for the previous work decreased. Third,
the recorded sayings of Rujing (Rujinglu iniF$k; ca. 1227), which play
no role in the compilation in Chinese, came to occupy second place with
twenty-seven koans in the Shobogenzo in Japanese script. Fifth, the num-
ber of kdans derived from the Zongmen tongyao ji (Collection of the Es-
sential Teachings of Our Lineage) decrease dramatically, from 129 in the
previous work to only twenty-one quotations in the Japanese version.
Actually, as Kagamishima notes himself (p. 1-2), the Zongmen liandeng
huiyao (Outline of the Linked Flames of Our Lineage) largely derives from
the Zongmen tongyao ji. Usually, the wording of kdans will agree in both
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texts except for minor orthographic differences. For this reason, it would
be permissible to designate the Zongmen tongyao ji as the actual source
for the koans now identified with the Zongmen liandeng huiyao. Even if
their respective kdans were merged together, however, the decrease in
the numbers of kdans derived from this source would remain dramatic:
from 129 in the previous work to only forty-two quotations in the Jap-
anese version. This emendation would be significant, however, even if
only because it would drop the recorded sayings of Rujing from second
to third place.

As mentioned previously, at one time, the Zongmen tongyao ji was one
of the most widely read and copied collections of kdans. Scholars in Ja-
pan therefore identify it with Linji (J. Rinzai) orientations. Sometimes,
they extend this assumption by suggesting that its earlier prominence
and subsequent decline as a source for quotations by Dogen must be in-
dicative of an evolution or change in Dogen’s attitudes toward koans in
general and toward the Linji House in particular. One can neither affirm
nor deny this kind of conclusion since it rests more on the interpretation
of data than on the data themselves. As an interesting aside, there exist
other data to suggest that Dogen himself might not have been overly
concerned with the textual pedigree of the kdans he quoted. In “Deep
Faith in Cause and Effect” (number 9 of the 12-chapter compilation),
Do6gen quotes a koan and then asserts: “This episode is found in the
Tiansheng guangdenglu (Tiansheng Era Record of the Spread of the Flame;
DZZ7.2:388).” Dogen is wrong. The actual source is his own Shobogenzo
in Chinese script (number 102, Baizhang: Not in the Dark about Cause
and Effect), and that version derives directly from the Zongmen tongyao
Jji.'” This mistake suggests that during the move from Kaoshgji to Kippdji
to Daibutsuji, at some point in time, Dogen must have lost his copy of
this text. If he still possessed a copy, then he most likely would have
verified his quotation against the original.

On the sixth day of 1253, Dogen assigned a title and chapter num-
ber to “The Eightfold Awareness of the Great Person” (number 12). As
far as can be determined, it was the very last chapter he wrote for the
Shobogenzo. Thereafter, very little is known. Ejo, in his scribal notes to
this chapter (Kenzeiki, pp. 79-80), states that Dogen’s illness had wors-
ened so much that it prevented him from writing. Ejo does not mention
the nature of the illness or when it might have begun. In an entry dated
1253.7.8 (Goyuigon; DZZ.7:184), Gikai states that Dogen’s illness sud-

199 Kagamishima 1987, 16n3; Ishii Shtido 1988, 224.
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denly became worse, so much so that Gikai rushed to be by his side.
Gikai’s very last meeting with Dogen occurred on the sixth of the eighth
month of 1253 at an inn in Wakimoto F; 4, a station (about thirty kilo-
meters southwest of Eiheiji) along the path to Kyoto. Gikai thereupon
returned to Eiheiji, while Ejo accompanied Ddgen to Kyoto, where they
sought medical attention for his illness.

Kenzeiki (p. 83) reports that Dogen died seventeen days later, on the
twenty-third of that month. Ejo sent notifications to Eiheiji and to Ha-
tano Yoshishige. Then he carried his master’s corpse to a small temple
near the Higashiyama District where he cremated it (p. 84). About two
weeks later, on the sixth of the ninth month, Ejo departed Kyoto with
Dogen’s ashes; a few days later, on the twelfth, he performed a nirvana
ceremony (nyinehan no gishiki ANE#2:2 {#%3X) for Dogen in the abbot’s
quarters of Eiheiji, where he presented offerings of incense, flowers, and
candles. On a later date, he subsequently erected a memorial stupa for
Dogen, called the Joydan 745/, in the west corner of Eiheiji’s grounds
(p. 85).

Ejo lived another twenty-seven years (until 1280), served as Eiheiji’s
second abbot, acted as the custodian of Dogen’s surviving manuscripts,
and produced disciples who would lay the foundation for the institu-
tional success of Dogen’s teachings. Ejo and his disciples copied many
of Ddgen’s compositions, but not all of them. Other hands also contrib-
uted. Within a decade (1263), another one of Ddgen’s disciples, Senne,
composed his massive commentary on the Shobogenzo in seventy-five
chapters. It was the first but not the last attempt to explain what Dogen
wrote. The afterlife of the Sh6bogenzo had begun.



SUPPLEMENTS

These supplements provide detailed information on specific topics of
interest primarily to specialists.

Supplement 1: The Beginnings of Zen in Japan according to Muji
Dogyo introduces an influential traditional account of Ddgen’s milieu,
which until recently has tended to distort historical evaluations of early
Zen and of Dogen. The Shobogenzo constitutes evidence for an alterna-
tive view of Zen in Japan.

Supplement 2: The Shobogenzo Honzan Edition Today introduces the
modern edition of the Shobogenzo (ca. 1815) and its evolution, especial-
ly its most recent revised versions. The revised edition of 2020 is espe-
cially noteworthy because it includes Dogen’s Shobogenzo in Chinese
script, the topic of supplements 3 and 4. Appendix 3 provides a list of
the chapters of the Honzan edition and their location in this translation.

Supplement 3: Preface to the Treasury of the True Dharma Eye by
the Sramana DGgen translates the preface to the Shobogenzs in Chinese
script composed by Ddgen in 1235, summarizes its textual history, and
considers why its authenticity has been in doubt.

Supplement 4: The Shobogenzo in Chinese and in Japanese scripts
introduces the interlingual techniques that Dogen used when he tran-
scribed koans. Several examples, presented in an accessible manner,
illustrate how Ddgen’s initial Shobogenzo of 1235 provided the founda-
tion for, and developed into, the later Shobogenzo for which he became
renowned.

Supplement 5: Sources for Dogen’s Life introduces the primary sourc-
es cited in the introduction, identifies significant textual versions (if
any), and discusses the issue of sectarian bias or deliberate dishonesty.

Supplement 6: Dates and Calendarial Considerations briefly introduc-
es the main systems of recording dates found in the historical sources. It
reviews the conflicting dates for Dogen’s return from China to illustrate
how the calendarial notations can sometimes disagree and to explain the
practice of notation by a “future era name” (mirai nengo FRAHEHE).
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Supplement 1:

The Beginnings of Zen in Japan according to Muji Dogyo

Until recently, historians viewed the development of Zen in Japan
through a narrative frame based on the writings of Muji Dogyo (¥ &
i (1226—1312) and Kokan Shiren [ZRARTH S (1278-1346). Dogyd (a.k.a.
Ichien-bé —[El5) was one of the last members of the Eisai faction (see
Table 35). He wrote two collections of Buddhist tales: Sand and Pebbles
(Shasekishii 1V %E; ca. 1279—-1283; 12 chapters) and Casual Discussions
(Zodanshiui K%, 1305; 10 chapters), which provide rich information
and insights into the religious life of thirteenth-century Japan.*® Dogyd
was a disciple of Enni [EIf§ (i.e., Enni-bo [EIf§/5; a.k.a. Ben’en %A
1201-1280), a more senior member of the Eisai faction who also in-
troduced a new Zen lineage he had acquired in China. Kokan Shiren,
another disciple of Enni, reproduced the same interpretive approach
as Dogyd but in dry, scholarly language, in an encyclopedic history of
Buddhism in Japan: the Genko shakusho 5t F & (Genko Era Account of
Buddhism; 30 chapters), completed in 1322. Both authors exalt Eisai as
the founding patriarch of Zen in Japan but fail to mention his disciples.
Both authors mention Ddgen but depict him as ineffective and without
any legacy. Both authors treat Japanese Zen primarily as a transplant of
Chinese Buddhist norms (language, customs, literary arts, and institu-
tional structures) into virgin Japanese soil.

This narrative framework is not entirely without basis, of course. Its
uncritical acceptance, however, has resulted in a tendency to ignore the
contributions of Eisai’s disciples (many of whom have become forgot-
ten) and to regard Dogen and his teachings as being outside of the main-
stream Zen of Japan. Here is a brief synopsis of the story of the begin-
nings of Zen in Japan as told by Muju Dogyo.

Eisai, Dogen, and Enni heralded the coming of Zen, while Lanxi
Daolong constituted its arrival. In brief, Dogyo asserts the following five
key points: (1) Buddhists in Japan prior to the time of Eisai parroted the
word “zen” jii (i.e., meditation), which appears in the scriptures they
chanted, but they never actually practiced any form of seated meditation.
(2) Eisai’s followers outwardly practiced monastic discipline (kairitsu
A, i.e., vinaya), Tendai, Esoteric (shingon & F), and Pure Land Bud-
200 See Morrell (1985) for a translation and study of Sand and Pebbles.
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dhism but, being careful not to oppose the norms of Japan, practiced Zen
only in secret, while waiting for a future time when Zen might become
acceptable to society at large. (3) Dogen built the first wide platforms for
seated meditation (zazen 4:ji#), and (4) Enni was the first to promulgate
Chinese procedures (saho 1Ei%) for seated meditation. Nonetheless, (5)
the proper practice of Zen in a Chinese manner according to the Chinese
liturgy began only after 1253 (the year of Dogen’s death), when Lanxi
Daolong became the first abbot of the newly constructed Kenchoji & &
=f in Kamakura. Thanks to Hojo Tokiyori, the head administrator of the
military government and the founding patron of Kenchgji, this temple
followed all the same ritual ceremonies as in China. Tokiyori — who
must have been a reincarnation (saitan f5#t) of Eisai — thereby fulfilled
Eisai’s destiny.

Dogyo’s account succinctly presents a framework that allowed subse-
quent generations, professional historians as well as the general public,
to exalt Eisai without consideration of the human context in which he
lived, how he accomplished his goals, or the disciples who inherited
his legacy. I refer to this account in the singular because it constitutes a
unified vision, but Dogy®6 articulated it in three separate digressions em-
bedded within stories he wrote about other topics. Points 1 and 2 appear
in Sand and Pebbles 10B, “Auspicious Deaths: Kenninji” (Kenninji no
monto no naka ni rinjit medetaki no koto 81— / Ff& / F =& B H$).
Points 3 and 4 appear in Casual Discussions 8, “Adhering to the Rule and
Seated Meditation” (Jiritsu zazen no koto Fif: 44 / % ). Point 5 appears
in Casual Discussions 3, “Sentiments of a Foolish Old Man” (Guré jukkai
EZ ki), Below, I translate the key excerpts as a unified sequence so
that readers can more easily discern the contours of Dogyd’s vision of
the beginnings of Zen in Japan.

Excerpt 1. Sand and Pebbles 10B: Auspicious Deaths: Kenninji

BOR{F ) AREMEIESEVE / JiiN, hx ) BIEWE () 7, T
TETRIETSFV, KA - BES - @M=L, T TR (
R} AZVLHEY, ... A BEF, K B, BEFEEF.

WRNEL et Y, RRNE, B/ AE=Y 2 X7 w&H -
KB -BEFV IR T, —M/ERTITEIT VX, BIFYK=
Yo IRXLT ARy, BRenESTm b7, @M NNITHY %,

(Shasekishii, p. 453)
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The students of the late Samgha Prefect Eisai, the founder of Kenninyji,
did not pick and choose among this dharma or that dharma [i.e., Buddhist
practice] but maintained proper deportment by studying the rules of disci-
pline while practicing Tendai, Shingon (esoteric rituals), and Zen togeth-
er.”®! They even promoted nenbutsu (i.e., Pure Land chanting) . . . Zen
cloisters [in Japan] began with temples that he [Eisai] founded: Shofukuji
in Chinzei [Hakata], Kenninji in Rakuyo [Kyoto], and Jufukuji in Kanto
[Kamakura].??> These temples did not contravene the norms of our king-
dom [Japan] but combined training in morality (vinaya), Tendai, and es-
oteric Buddhism, without practicing anything in a Chinese manner. They
waited for the right time. With a profound understanding, they presented
a Shingon exterior while inwardly practicing Zen.

Excerpt 2: Casual Discussions (8.5): Adhering to the Rule and Seated
Meditation

A ) FRAEES =, EF - HUSEETRE, HIEEELE,
KFRIZ LV RE, T84 Rk, gt 1T - B
FRANAL RE, 8Ty, &30 4N, AIZEHAL
KE, §~Aﬁﬁfofﬁ:ﬂ%ﬁﬁﬁﬁ/uJb%xofﬁ%%
i, B RE] bEEX. THATERE T, 2= 7 i
R, ThEERENERE= s GEE) F NGB,

WAE, = b=@t BTN Rl AR, Bl FOEES
@@:\ﬁﬁﬁ:vvF% ANFIVITHRLEX, QICRAYTH=AT
'EX FL;%/ 7Dj~7ﬂ—) <<=, nu/\m]%ﬁt% 'L‘/\{J)\ljﬁ

o

ot

PR KRE. AT, i - ok EET LU E,
ARK=TEEVILB/ EE) 7Y, B AfE=~bET., X
BC-EEFTRTeFIRT, —m /g ER BETHIEFEO L
Ay RE=T MK, BEK RiEE 71T R, K RREAY T %
F=7, FEREEVENV Y, KB/ 8 a2 ) FY,

HOEEF/BRILERY, KL/ T=AFEY, SiE%E /1
B, ATV, 2 b=REEE=7. BRF. WKRHAEIE. 1T
Nbaltgk, RT=l#p/ FiEiRmat ), B/ BELF ALY,
(Zodanshi, pp. 256-257)

HIl

291 The label “shingon” & & refers to the broadly shared esoteric Buddhist
traditions of Japan, mcludmg but not limited to the Shingon School.

202 Chinzei $&7 in a broad sense refers to Kyushu as whole and in a narrow
sense to Dazaifu (where the Chinzei military administrative officers were
located), but Shofukuji was located in Hakata on the coast near Dazaifu.
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Seated Meditation (zazen): From antiquity to the present, although all
temples and mountain [monasteries] alike throughout the realm have
taught the Lotus Sutra and chanted its repentance rituals, what about the
dharma procedures for half-walking and half-sitting [samadhi]?*® “Half
sitting” refers to seated meditation. They practiced walking chants but
did not perform seated meditation. Their mouths chanted the passages
in the Satra about seated meditation, but their bodies did not practice it.
The Satra says “[ The bodhisattva] always delights in seated meditation to
concentrate the mind.”** And it says, “Or beneath a tree in the forest, con-
centrating the spirit and practicing seated meditation . . . The bodhisattva,
with resolute determination, practicing seated meditation or reciting the
sitra . . . .7 2%

Since this scripture especially emphasizes practicing in such manner, the
monks should have practiced seated meditation. But even though the Lo-
tus Sutra repeatedly mentions seated meditation, none of them practiced
it. They chanted with their mouths but did not practice with their bodies.
They acted foolishly. In this way, their speech resembled that of parrots,
and their minds resembled those of monkeys.

In recent times, the founder of Kenninji [Eisai] went to China and trans-
mitted the procedures of Zen training and moral behavior, but he only
used a narrow platform without ritual procedures for seated meditation.
Conforming to the norms of our kingdom [Japan], he situated Zen within
Tendai and Shingon. The ritual procedures exclusive to Zen cloisters were
implemented later, when the Superior Buppd-bd [Ddgen] in Fukakusa [at
Ko6shoji] first installed Chinese-style broad platforms for seated medita-
tion. At that time, because seated meditation was so novel, the faithful and
secular alike honored him with their bows. [ was told so by a monk who
was there at that time.

Later, the founder of Tofukuji [Enni], who had dwelled for a long time at
Jingshan in Song [China], implemented the proper procedures for seated
meditation. But it was not until after the Chinese monk, Old Daolong
[Lanxi Daolong], implemented the Song-style rituals at Kenchdji that the

2% These repentance rituals (senbo {#i%) involve contemplation of the
Bodhisattva Samantabhadra (Fugen Bosatsu #&3[%), a ritual strongly
associated with the Lotus Sutra. The half-walking and half-sitting samadhi
(hangyé hanza zanmai ¥174 =8k) constitutes a fundamental framework
for traditional Tendai forms of mental cultivation. See Stevenson 1986.

204 Lotus Sutra, chapter 14, “Practice of Ease and Joy” (Anyuexing pin %
£417dh); T.262.9:37b10.

205 Lotus Sutra, chapter 19, “Merit of the Preacher of the Dharma” (Fashi
gongde pin EETIZHEdh); T.262.9:49b5-7.
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rituals of Zen cloisters began to spread throughout the realm. Finally, the
right time had arrived.

Excerpt 3: Casual Discussions (3.5): Sentiments of a Foolish Old Man

(BRHSFOMM  (LEFHOZ )] .. BBWEE, BESET
v RN Y AR, TR (ERRE LR, DF T BT, B
KB B T AN Y, FEM =T ET RBIE /AT EE Y
LS, EEF AN,

KTFIHE=FKEET LA, RUEE, £z BE/
Fh, KA %N AR/ HIT, - BETE, BEBFBAE
B, AF=FRIEHL=vTEX, $LAE/ERFT L,
(Zodanshii, p. 118)

[In regard to H5jo Tokiyori] . . . his meritorious achievements consist of
his king-like authority in having constructed Kenchdji and in having the
monk from China [Lanxi Daolong] propagate the ritual procedures of the
Zen cloisters just like those in Song China. We can regard him as the re-
incarnation of the founder of Kenninji [Eisai]. And we can revere the fact
that, even while living in this world, he definitely possessed the blessings
of seeing the buddhas and hearing the dharma.

The one who himself dictates success or failure within the realm alone
equals a king. The word “king” means “autonomy.” After the Jokyi Dis-
turbance (1221), Kantd [i.e., the H6j6] dictated that royal prelates and the
king [of Japan] be exiled to distant islands.?*® Among the court aristocrats,
no one could disobey the wishes of Kantd. Therefore, he [the head of the
Hojo family] alone exercised the virtues of a king.

206 In 1221, armies of the Kamakura warriors attacked Kyoto to suppress an
uprising by royalists. In this battle (the Jokyu Disturbance), they captured
three former chiefs (joko L&) of the royal family and sentenced them to
exile: Go-Toba-In % &3z (1180-1239) to Oki-no-shima Island, where he
died; Juntoku-In JiE7&Rz (1197-1242) to Sado Island, where he died; and
Tsuchimikado-In % (1196—1231) to Tosa. The suffix “in” (cloister) in
the above posthumous titles indicate that all three were Buddhist prelates.
In addition, the current head of the royal family (identified by Ddogyd as
the “king of the realm,” a one-year old infant who occupied the throne for
only 78 days) was deposed and became known simply as the “deposed rul-
er of the Kujo line” (Kujo haitei 7u{%EE7). In 1870, the Meiji government
awarded him the title of “Heavenly Sovereign Chiikyd” {#7§K£. In the
other posthumous titles, they likewise replaced the suffix “cloister” (in) with
“heavenly sovereign” (tenné X&), the translation of which came to be ren-
dered by the European term “emperor.”
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Enomoto Wataru, a historian of the premodern maritime cultural ex-
changes between China and Japan, compiled a chronological list of the
successive abbots of Kenchoji in Kamakura — the temple that Hojo
Tokiyori founded and to which he appointed Lanxi Daolong to serve as
abbot. Enomoto’s findings flesh out the background to Dogyd’s vision
of the beginnings of Zen in Japan and allow us to recognize why it once
seemed so compelling. According to Enomoto’s calculations, of the first
twenty-four abbots at Kenchgji, from 1263 (the year when Kenchgji was
completed) to about 1337 (shortly after the fall of the Kamakura warrior
administration), thirteen came from China (C) and five were Japanese
who had trained (tr.) in China. Together these two groups occupied the
abbotship more than seventy percent of the time. The abbots of Japanese
origin who never visited China served relatively short tenures (see Ta-
ble 33, Successive Abbots of Kenchdji).?*” Definitive evidence does not
exist, but one might reasonably assume that most of the Chinese abbots
spoke no local language (xiangtan #57K; i.e., Japanese).”®

Enomoto’s data demonstrate that the arrival of Lanxi Daolong and his
inaugural term as abbot of Kenchdji truly signaled the advent of some-
thing new in the religious landscape of Japan. Dogyd (and historians
who relied on his vision) could look at Kenchgyji in isolation and eas-
ily interpret the label “Zen” as a Chinese-style of Buddhist practice,
conducted according to Chinese liturgies and ritual procedures, taught
by Chinese teachers (or by teachers who had learned in China), within
which Chinese language and literary arts would play prominent roles.
This interpretation of Zen captures the avant-garde novelty exuded by
many newly constructed Zen temples in medieval Japan. At the same
time, however, it risks allowing the glare of medieval Zen’s Chinese
exoticism to cast into the shadows the complex, broader religious land-
scape it occupied. Its brilliant sparkle can obscure the less glamorous
but nonetheless essential soil into which the transplant took root and be-
came translated into something accessible to local people who could not
travel across the seas. We cannot divine Dogen’s motives; but, whether
he intended it or not, his undertaking to write a Shobogenzo in Japanese
script constituted a herculean effort to write a counternarrative of the
beginnings of Zen in Japan.

207 Enomoto 2013, 25-26.
2% Tachi (2014, 262-272) surveys of the surviving evidence.
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Supplement 2:
The Shobogenzo Honzan Edition Today

This Introduction begins with the suggestion that the Shobogenzo exists
in two main iterations: the modern one printed at Eiheiji circa 1815,
and an alternative one based on certain individual manuscript traditions
initiated by Dogen. Next, it introduces and explains those manuscript
traditions, especially those in seventy-five chapters and twelve chapters.
Academic circles recognize these eighty-seven (i.e., 75 + 12) chapters
as the Shobogenzo compiled by Dogen. Accordingly, contemporary
academic studies of Dogen focus primarily on the seventy-five- and
twelve-chapter compilations. The modern edition of 1815, commonly
known as the Honzan edition, however, remains the more widely recog-
nized Shobogenzo among the public at large. Until the 1970s, it was the
only version readily available. And even after publications of the alter-
native version in eighty-seven chapters became available, many people
within traditional Soto settings (e.g., temples and Zen study groups),
as well as scholars of literature and the arts, continued to cherish the
Honzan edition. Because of its wide use over such a long period of time
by clergy, laypeople, and scholars alike, today it remains very relevant.
The Honzan edition, however, is not a single edition. Since its initial
printing, it has evolved in both subtle and sometimes significant ways.
At first, it evolved in reaction to and as corrections of certain limitations
imposed by the political climate and the xylographic technology that
produced it. Later, it evolved in response to changing social conditions
(and educational policies) in attempts to better meet the expectations of
its readers. Despite (or because of) its evolutionary development, the
Honzan edition always exerts an aura of authority as an authorized (i.e.,
official) version of the Sh6bogenzé. This aura of authority remains undi-
minished even in reprints of the Honzan edition issued by commercial
publishers unrelated to the Sotd school. The present supplement briefly
reviews the main versions of the Honzan edition, especially the most re-
cent revisions: one published in 2019 by Eiheiji and a very different one
published in 2020 by the Headquarters (Shiimucho) of the S6t6 school.
Somewhat ironically, the origins of the initial Honzan edition can be
traced back to an order issued in 1722 by Sotd administrators (acting un-
der the authority of the Tokugawa military government) that forbad the
copying, editing, or printing of any part of the Shobogenzo (Shobogenzo
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kaihan kinshirei IEIEAR#BAREE 145 ; see Kumagai 1982, 1028). By that
time, manuscript copies of the Shobogenzo had become prized treasures,
owned only by certain temples where only high-ranking clerics could
see them. Many varieties of manuscripts existed, some of which dis-
agreed in the number and the contents of their chapters. Over the previ-
ous three decades, factions of reform-minded clergy, especially Manzan
Déohaku fHILiEH (1636-1714), had denounced certain administrative
practices at Sotd temples (see Bodiford 1991). Manzan, as well as his
allies and opponents alike, had cited Dogen’s writings in support of,
or in opposition to, monastic reforms. Spirited debates on these issues
sparked fears among both the military government and the high-rank-
ing prelates within Sotd temples that unfettered access to alternative (or
deliberately altered) versions of the Shobogenzo could only foment con-
flicts. Eventually, in 1796, the government agreed to authorize Eiheiji
to print the Shobogenzo in the hope that a single, genuine (shinpon EX;
i.e., authoritative) version of the text would help end controversies over
Dogen’s words (Kumagai 1982, 1031-1035).

Accordingly, Eiheiji produced a new Shobogenzo, designed with fea-
tures that could not be rivalled by any previous compilation. It was not
only the largest compilation (with ninety-five chapters) but also the most
editorially sophisticated, with its own scholarly apparatus, including an
introduction that explained the origins of the manuscripts and its edito-
rial policies for correcting them, with annotations and collation notes in
every chapter, and with its own unique sequence of chapters. Its editorial
notes denounced earlier manuscript versions as being faulty, unreliable,
and filled with errors.?® Rather than privileging any particular manuscript
(or manuscript tradition) as Dogen’s intended version, therefore, it pre-
sented itself as an ideal Shobogenza, the one that Dogen would have com-
piled if he had lived long enough to do so. For its actual content, it relied
mainly on an unfinished compilation by an earlier abbot of Eiheiji, Hando
Kozen iR 4 (1627-1693), as corrected and edited by Daigu Shunryd
KB E (1759-1803) and Sodd Ontatsu fHiEFEiE (ca. 1748-1813). An-
other abbot of Eiheiji, Gento Sokucht Z&ERIH (1729-1807), supervised
the production work and the fundraising campaign to finance it.

The xylographic Shobogenzo produced by Eiheiji consists of four fold-
ing cases (chitsu ) that hold twenty bound fascicles (satsu fift; five per
case), comprised of ninety-five individual chapters (maki ), with one
to eight chapters per fascicle. An additional (21st) fascicle consists of

209 T.2582.82:7a—b. Also see Bodiford 2020, 240-242.
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three supplemental works: a historical introduction (en'yu #%H), an ex-
planation of editorial policies (hanrei FLf), and a descriptive table of
contents (kanmoku retsyji 4 B 511¥X). The format of this Shobogenzo ad-
heres to many of the orthographic conventions found in the manuscripts
it reproduced. Most pages lack any paragraph breaks or other textual
segmentation. No spaces separate words, but commas in the white spac-
es between lines of text indicate the divisions between clauses and/or
sentences (the reader determines which). Identical Chinese characters
sometimes appear in variant graphic forms. Japanese phonetic charac-
ters (kokuji [815; i.e., kana) are standardized as true forms (magana E{&
4 i.e., katakana), not cursive (zokugana {84 i.e., hiragana) forms 2"
None of the individual chapters are numbered (an editorial policy based
on the theory that D6gen had never numbered them).?!' And five of the
chapters consist only of the chapter title followed by blank sheets of pa-
per (hakushi E1#X). Senior clerics with proper authorization could copy
the text of these abridged chapters by hand at Eiheiji, but otherwise they
would remain secret. The following chapters were represented by blank
pages:

“Buddhas and Ancestors” (Busso ffii)

“The Inheritance Certificate” (Shisho fil &)

“Transmitting the Robe” (Den’e {#1X)

“Receiving the Precepts” (Jukai 5 7)

“The Samadhi of Self Verification” (JishG zanmai B & =Bf)

Each of these chapters contains information related to dharma trans-
mission rituals, the administration of which remained the subject of
controversy due to the reforms advocated by Manzan Ddhaku. In 1906,
Fukuyama Hakurin &1L E#% (d. 1925), the abbot of Mydgonji #bf#&
< (Aichi Pref.) donated funds to produce xylographs for the abridged
chapters so that the entire Honzan edition could be printed in a uniform
format. The original printing blocks (1,110 xylographs total) still exist
and occasionally are used to produce commemorative sets of the original
Honzan edition of the Shobogenzo.*'?

219 For this nomenclature, see T.2582.82:8¢c. Here magana does not refer to
man’yogana.
2 Kydrai teisii aru koto nashi B R EEAE /L = 2 (T.2582.82:8¢c).

212 The most recent example seems to have been in 1974 when 100 sets
were printed by hand rubbings to commemorate the seven hundredth me-
morial of Ejo (Sano 1983, 22).
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The five abridged chapters had already become available to the public
in 1885. That is the year that Ouchi Seiran kPN ## (1845-1918), an
extremely influential Sot6 layperson and founder of the Komeisha #5532
ft publishing company, issued a typeset version of the Honzan edition in
a handy, single volume format. This 1885 version reproduced the format
and orthography of the original xylographs for ninety chapters without
any changes and, in addition, included the text for what had been the
five blank chapters.?’* In 1926, Komeisha issued a revised version titled
Shobogenzo: honzanban shukusarsu TEIEAR: A ILKAER] (Small-type
Honzan edition of the Shobogenzo). This revised version eliminated the
preface by Ouchi Seiran that had graced the initial 1885 version, placed
commas between words, and replaced commas with periods at the end of
sentences. It converted Japanese phonetic characters to the standard cur-
sive forms (hiragana) taught in primary schools. It moved the so-called
variant version of “Washing the Face” (“Senmen”) from the margins of
that chapter to its end as an appendix.’'* Finally, it added a simple table
of contents (mokuji H 1K) for the ninety-five chapters. In other respects,
it simply reproduced the original 1885 transcription. This revised ver-
sion of the Honzan edition was reprinted in 1943 and again in 1952. It
remained in print at least until the 1980s and became one of the two most
widely studied versions of the Shobogenzo. Many So6to clerics preferred
its simplicity, which allowed them to read and interpret the text in its
xylographic format (which had become the traditional one).

The Komeisha versions of the Honzan Shobogenzo exhibit one unin-
tended feature of note. The chapters themselves remained unnumbered,
but the addition of the simple table of contents allows readers to easily
detect an irregularity in their layout. The printed sequence of chapters in
the Honzan edition (both in the original xylographic version and in the
Komeisha typeset versions) does not fully correlate with the descrip-

213 Aokage Sekko HrEE 1S (1832-1885), the abbot of Eiheiji, provided a
calligraphic forward. Ouchi (p. 12—13) states that Aokage had approved his
request to include the text of the five blank chapters because when clerics
copied them by hand, they frequently made mistakes, which caused their
content to be misunderstood. The 1906 xylograph edition of the five blank
chapters reproduced the text from Ouchi’s 1885 edition (Akitsu 2019b).

214 The original Honzan edition admitted the existence of two versions of
“Senmen” (ganrai nihon ari 7t A7 U ; T.2582.82:8b). The longer ver-
sion (from the seventy-five-chapter compilation) constituted the main chap-
ter, with the shorter version (from the sixty-chapter compilation) printed in
the margins around it.
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tive table of contents provided by the original editors of that work. It is
not clear what might have caused this irregularity. The xylographs were
carved in no particular order over a period of years from 1769 to 1811
(and 1906). After the leaves of paper were pressed to the inked blocks,
they would be placed into stacks for each fascicle. For the sixteenth,
nineteenth, and twentieth fascicles, they were assembled out of order,
such that the unnumbered chapters that would have occupied positions
70,92, 90, and 91 are out of sequence. This mistake caused the interven-
ing chapters (70 to 85 as well as 89 to 94) likewise to shift positions (see
Table 11, Chapters Out of Order in the Original Honzan Edition). When
Ouchi Seiran transcribed the original printed text into his typeset edition
in 1885, he reproduced this irregular order.

In 1931, the Honzan edition in ninety-five chapters appeared in vol-
ume 82 of the Revised Buddhist Canon of the Taisho Era (Taisho shinshi
daizokyo KIEFERKELS). This version was transcribed directly from
the xylographic original by Kishizawa lan FEE% (1865-1955), a
S6to cleric who came to epitomize the new type of Zen master known
as “Genzoka” HRj&Z: a specialist in the study and explication of the
Shobogenzo. Kishizawa collated the text against eight alternative ver-
sions, seven of which were hand-copied manuscripts he owned.?’” He
added numbers to the chapters and corrected their sequence to agree
with the descriptive table of contents (kanmoku retsuji). He formatted the
variant version of “Washing the Face” as an appendix of that chapter.
In other respects, he retained the same conventions as in the first print-
ed version, including its katakana phonetic characters and ambiguous
punctuation. Today, the Taisho Canon is available on-line as “The SAT
(Samganikikrtam Taisotripitakam) DaizOkyd Text Database.”*'® The
Honzan edition can be found (and searched) under Taisho serial number
2582.

Eto Sokud (1888-1958) produced the most widely read Honzan edition
for the Iwanami Bunko series of inexpensive paperbacks in 1939 (vol-
ume 1), 1942 (volume 2), and 1943 (volume 3). Iwanami reprinted the
three-volume set regularly through the 1980s. Eto’s version was the first
to adopt modern editorial policies, such as regularizing the orthography
(e.g., eliminating variant forms of Chinese characters and standardiz-

215 See the collation key at the bottom of T.2582.82:7. Kishizawa (1943,
823) later wrote that he undertook this task at the urging of Ouchi Seiran.

216 Sponsored by the University of Tokyo: <https://21dzk.l.u-tokyo.ac.jp/
SAT/>.
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ing the spelling of Japanese phonetic characters, etc.), adding extensive
phonetic glosses, and modern forms of punctuation. He numbered the
chapters and corrected their order. With the assistance of Okubo Dashii
(1896-1994), he provided extensive collation notes, including some
based on medieval manuscripts that had been unknown to the editors of
the original Honzan edition. Eto added a separate compilation (besshii )
#) of supplementary chapters, including two previously unknown ones
from the Shobogenzo in twelve chapters (the existence of which had not
even been suspected when the Honzan edition was compiled). Finally,
he added a glossary of names and terms. Ultimately, Eto’s extensive ef-
forts to improve and update the Honzan edition served to demonstrate
its limitations. His separate compilation and collation notes document
the existence of earlier, more reliable textual sources that were unknown
to the people who had compiled this standard edition of Ddgen’s work.
In 1969 and in 1970-1972, two alternatives to the Honzan edition ap-
peared in quick succession, the first one edited by Okubo Dashi, fol-
lowed by a second one edited by Mizuno Yaoko (1921-2010).%"7 Both
editions purport to reproduce Dogen’s text as found in earlier, medieval
period manuscripts. Ostensively, both seemed to represent the Shobo-
genzo in seventy-five chapters and in twelve chapters, but while the
chapters of each were so arranged, neither edition derived entirely from
original manuscripts in those lineages. In many respects, both editions
emulated the Honzan edition, selecting chapters or even sentences eclec-
tically (as did the Honzan edition) without consistent criteria, so long as
their contents agreed with the Honzan version.?'® Their internal adher-
ence to the previously printed (i.e., Honzan) versions testified to the con-
tinued influence that the Honzan edition exerted over the expectations of
readers. In 1990, a revised version of the Mizuno edition (in 4 volumes)
replaced the earlier version by Etd Sokud in the Iwanami Bunko series
of paperbacks. Shortly thereafter (1991-1993), Shunjiisha published a
new edition of the Shobogenzo edited by Kawamura Kodo as volumes
1 and 2 of its Complete Works of Ddgen (Déogen zenji zenshii). This

217 See Okubo (1969—1970), Dogen zenji zenshit, vol. 1; and Mizuno (1970—
1972) in Dégen, Nihon shisé taikei, vols. 12—13.

218 Bodiford (2019a, 264-273) surveys the sources and editorial policies
used by Okubo and by Mizuno. Eclecticism, like all scholarly methods,
is practiced in many ways, each variation of which entails strengths and
weaknesses. Epp (1976) provides an insightful overview in terms of Bibli-
cal studies.
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Kawamura edition remains the only published version to rely primarily
on manuscripts affiliated to the Shobogenzao in seventy-five chapters and
in twelve chapters. This is the edition that is the basis of the S6td Zen
Text Project translation.

The editions by Okubo (1969) and Mizuno (1970-1972) share one
noteworthy feature. Both editors endeavored to reproduce the phonetic
glosses found in medieval manuscripts of the Shobogenzo. These gloss-
es provide invaluable linguistic data for phonological investigation of
thirteenth-century Chinese, as well as the ways that Chinese loan words
were used by Japanese. While the unfamiliar phonetic glosses might
have demonstrated that the editors consulted medieval manuscripts,
they proved to be a source of endless frustration for readers. In many
(or most) cases, both in religious contexts and in everyday settings, the
lexicographical pronunciation of these words today differs from the me-
dieval glosses. As a result, readers who attempt to find an unfamiliar
word in a dictionary cannot rely on the pronunciation provided in either
the Okubo or Mizuno editions. The name “Eisai” serves as an example
that will be familiar even to people who do not read Japanese. In recent
years, some scholars have adopted the pronunciation “Ydsai” at least in
part because both Okubo (1969, 1.433) and Mizuno (1972, 2.105) repro-
duce the characters for his name, 4574, with the medieval gloss X 9 & \»
(yosai). The Kawamura edition (1991-1993), as well as the two recent
revised Honzan editions (2019; and 2020), reverted to phonetic glosses
that reflect the lexicographical pronunciations (e.g., eisai) that one can
find in ordinary dictionaries.?"’

2019 Revised Honzan Edition

In 2019, Eiheiji published under its imprimatur Shobogenzo.: honzanban
teiho TEERR: A< ILAKET 4 (Honzan Edition of the Shobogenzo, Revised
and Expanded).?”® The work was commissioned in 2002, by Miyazaki
Ekiho E&ZE% (1901-2008), who then served as abbot of Eiheiji, as
part of the seven-hundred-fiftieth commemoration of Dogen’ death. The
words “Honzan edition” in its title explicitly identifies it not just with Ei-
heiji but also with the weight of past traditions. Its editors — Kawamura

219 E.g., the 2020 Revised Honzan edition states (hanrei FLf5l; unnumbered
page) that it determined phonetic glosses based on their potential for en-
abling readers to find words in a dictionary (dokusha ga togai goku o shira-
beru kanosei H# M Hi%iER) & FA D FTHEME).

220 My description is based on Tsunoda 2020.
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Kodo (a specialist in historical manuscripts) and Tsunoda Tairyi (a spe-
cialist in Dogen’s teachings) — worked to update those traditions, even
if only partially. They argued that a new edition to commemorate Dogen
should follow the eighty-seven-chapter (75 plus 12) format that he had
devised. Accordingly, they reprinted the same text as in the chapters of
the original Honzan edition, but re-arranged the chapters into three sec-
tions: seventy-five chapters, twelve chapters, and a supplemental section
(shui $51), which consists of the additional chapters included in the
original Honzan edition not among the eighty-seven selected by Dogen.
The result somewhat resembles the two earlier editions by Okubo and
by Mizuno. It includes seven variant chapters, which have the same ti-
tles as in the previous (1991-1993) Kawamura edition but are arranged
somewhat differently, appearing immediately after their namesake ver-
sions as appendices. Its printed text eschews the modern (i.e., simplified)
Chinese characters dictated by the Japanese government’s language pol-
icies in favor of their traditional (i.e., complex) forms — which remain
the format commonly used during formal religious rituals at Buddhist
temples. The phonetic Japanese characters all have been converted to
the now standard hiragana forms, and the phonetic spellings corrected
to agree with the forms in dictionaries of literary Japanese. It includes
extensive notes and phonetic glosses (with traditional S6td pronuncia-
tions). It is bound as a single volume, so that clerics at monastic retreats
or lectures can easily carry it and consult it. This edition will encourage
traditionalists within temples to familiarize themselves with the chapter
layout of Dogen’s Shobogenzo.

2020 Revised Honzan Edition

In 1990, on the one hundredth anniversary of the adoption of the Shusho-
gi 1£35# (The Meaning of Practice and Verification) as an official state-
ment of Sot0 teachings, the Headquarters (Shiimuchd) of the S6t6 school
adopted a plan to publish its own revised versions of the Denkoroku &
Jt#% (The Record of Transmitting Illumination), by Keizan Jokin, and
the Shobogenzo, by Dogen. These three works share a significant karmic
connection. Ouchi Seiran had compiled the initial draft version of the
Shushogi, and he had printed the first modern typeset editions of the Den-
koroku and Shobogenzo (both in 1885). The So6to Headquarters wanted
to publish new versions of these works in a format that would be more
accessible and readable by modern audiences while maintaining fideli-
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ty to their original content.””' The updated Denkoroku was published in
2005, and the updated Shobogenzo in 2020.722 Both publications kept the
text and the format of the 1885 versions. In other words, in 2020, the
Shiimucho published a revised version of the 1885 Honzan edition. The
title on its cover reads simply: Shobogenzo.

As was the case with Etdo Sokud’s Iwanami version, the 2020 revised
edition implements modern editorial principles. In many key respects,
however, it implements them differently. The type is large and easy to
read, with many paragraph breaks. It eliminates orthographic irregular-
ities, uses simplified forms of Chinese characters, and provides modern
punctuations. It numbers the ninety-five chapters and corrects their order.
Almost all words have phonetic glosses on their first appearance, and all
Buddhist and unfamiliar Chinese terms are explained in brief notes at
the top of the page. Typos and misprints in Ouchi’s original are correct-
ed without comment. It does not include any collation notes. Instead,
textual notes clearly identify the original sources for all quotations (fully
utilizing the sixty years of advances in bibliographic scholarship since
EtG). It does not include any variant versions of chapters, not even the
second version of “Washing the Face” (“Senmen”) that the xylographic
Honzan edition had printed in the margins. It deletes without comment
the supplemental material included in the original Honzan edition and its
previous reprints — i.e., its historical introduction, explanation of edito-
rial policies, and descriptive table of contents — each of which included
much nineteenth-century misinformation. Like all previous reprints, it
retains the brief acknowledgements at the end of each chapter (bokoku
shikigo :%i#%55) that list the names of temples and individual patrons
who donated funds to finance the carving of the original xylographs. The
support of Fukuyama Hakurin, the abbot of Mydgonji, for example, is
acknowledged at the end of each of the five previously blank chapters.
Overall, the 2020 revised version of the Honzan edition provides readers
with an accurate and easy to read rendition of the text carved during the
years from 1769 to 1811 (and 1906). Even scholars will find its citations
of source texts convenient and helpful.

The most noteworthy features of this 2020 revised Honzan edition lie
not in its text, however, but in its supplements. Of course, it includes

221

See the unnumbered preface (aisatsu) by Oniytida Shun’ei #4 HE %,
the administrative head of the Shimuchd, in volume 1.

222 The S6t06 Headquarters distributes these publications to temples, but not
usually to the general public.
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the expected explanatory overview of Ddgen, an explanation of his key
teachings, and a précis of the Shobiogenzo and its manuscript traditions.
It also provides two additional supplements that might be unexpected.
First, a separate compilation (besshit) includes the complete text of Do-
gen’s Shobogenzo in Chinese script. The textual notes in this section
cross-reference all the instances in Dogen’s writings (not just in the
Shobogenzo, but also in his Extensive Record, in his monastic rules, and in
other minor works) where he quotes or alludes to the kdans in this collec-
tion. The inclusion of Ddgen’s kdan collection in this authorized edition
of the Shobogenzo constitutes a complete rehabilitation of the so-called
shinji Shobogenzo. Rather than being disregarded as a spurious work, it
is now recognized (as stated in the explanation, 3.357-358) that Dogen’s
teachings cannot be fully understood without careful consideration of
his Shobogenzo in Chinese script. Nonetheless, this work remains rel-
atively unknown and understudied. As explained in the introduction to
this translation (see Dogen Back in Japan), only in recent decades have
scholars begun to understand the many ways in which the significance
of the Shobogenzo in Chinese script extends beyond its role as a source
text. Its inclusion in a new edition of the Shobogenzo published by the
Headquarters of the So6to school can be expected to encourage increased
attention to Dogen’s initial Shobogenzo, not just among scholars but also
among the Soto clergy.

Second, a supplemental section composed by members of the Division
for the Protection and Promotion of Human Rights (Jinken Y&go Suishin
Honbu AMEHEFEHEME AET) within the Soto Headquarters, discusses the
sensitive topics of language and representation. In recent decades, peo-
ple in all parts of the world have struggled to reconcile their higher ideals
with the less noble aspects of social realities, including (but certainly
not limited to) conventional modes of speech. The Human Rights Divi-
sion conducts regular workshops and events for clerics and laypeople,
whether affiliated to the S6td school or not, to promote more inclusive
and equitable modes of behavior. In this section of the revised Honzan
Shobogenzo, they discuss the work through this lens.

Readers of a translated text that was originally written hundreds of
years ago in a land far away might be able to ignore or even overlook
problematic expressions. The social context that renders words and
phrases questionable might not even be recognizable through the trans-
lation. For readers in Japan, however, some of the potentially hurtful
expressions that were commonplace during Ddgen’s time remain in use
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(or at least in memory). And some of their social contexts unfortunately
remain all too familiar. Even readers far removed in time and space from
thirteenth-century Japan can recognize the kinds of issues discussed in
this section. I will not mention any specific terms, but merely list a few
of the broad categories addressed by the Human Rights Division. All
of them reflect universal issues: labels used to refer to social classes,
especially terms used in regard to disadvantaged categories of people;
terms related to physical attributes and perceived types of disabilities;
expressions of ageism and sexism; labels based on regional or national
origins; and designations based on religious stereotypes. In addition to
the above, Buddhist teachings of karma also can present issues, espe-
cially in political or social contexts if used to rationalize (or used as an
excuse for ignoring) injustices. The discussion of these kinds of peren-
nial concerns in this context should serve, not as casual indictments of
the past, but as reminders that we must demand better of ourselves and
our communities.

Honzan Edition Chapters in this Translation

The Honzan edition constitutes the most widely known version of the
Shobogenzo, not only in Japan but throughout the world. It is the basis
for all previous translations of the Shobogenzo into the languages of the
world. Even translations based on the Okubo edition (1969) or Mizu-
no edition (1970-1972), which once were highly favored by scholars,
indirectly reflect the contents of the Honzan edition because of the ed-
itorial policies adopted by both Okubo and Mizuno (Bodiford 2019a,
264-273). For this reason, whenever one compares the Honzan edition
(in whatever version) to the Kawamura edition, or compares the word-
ing used in other translations to the translation herein, one must bear in
mind that some disagreements reflect unavoidable differences between
the original source texts. They do not necessarily agree.

Textual discrepancies can be minor or major. Even in instances where
the same words appear in the same order, editors might have rendered
the sentence breaks or paragraph breaks in different locations. The ways
that editors add punctuation to the text of the Shobogenzo has evolved as
a result of advances in bibliographic and grammatical studies. In other
passages, the actual wording might differ. Differences in wording arise
from two main circumstances.
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First, the Honzan edition is an eclectic compilation that combined
materials from different sources. It was collated with late copies of
manuscripts, which had sometimes been amended by their copyists.
Moreover, the editors of the Honzan edition included material even in
cases when it did not exist in the manuscript source that they had select-
ed for any particular chapter. The best-known example of this practice
can be found in “Making a Bow and Getting the Marrow” (chapter 28;
HS8; “Raihai tokuzui”). The extra textual material added by the editors of
the Honzan edition nowadays has become a standard part of this chap-
ter.”” This hybrid version appears in the Kawamura edition as well, but
the extra material is labeled an “appendix” (furoku {F#%). In almost all
other instances, the Kawamura edition more faithfully reproduces the
text as found in its source texts (i.e., the manuscripts from Ryumonji and
Y 6koji).>

The second reason that the text of the Kawamura edition may vary
from the Honzan edition is that, in some cases, the Honzan edition relies
on a chapter with an identical title that comes from a manuscript tradi-
tion other than the seventy-five- or twelve-chapter compilations. One
must bear in mind that the Shobogenzo in twelve chapters was unknown
(and its existence was not even suspected) when the editors of the Hon-
zan edition compiled their text. Chapters in the Honzan edition with the
same titles as those in the twelve-chapter compilation actually derive
from different sources, which can differ in content. The most significant
example of this issue is the chapter “Karma of the Three Times” (“San-
Jigd”). A chapter with this title exists in the Shobogenzo in sixty chapters.
That version is reproduced in the Honzan edition. Its editors could not
know that Dogen subsequently revised that chapter (but without provid-
ing a colophon or date) when he included it in his Shobogenzo in twelve
chapters. As a result, the same title exists in two versions. This transla-
tion includes both versions, with the earlier draft from the sixty-chapter
compilation labeled as a variant (V7). Mizuno (1972, 6) reproduces ear-
lier draft versions of chapters (not the ones from the Yokoji manuscript)
as if they represent the authentic twelve chapters, which they do not.
Her chapter 8 actually corresponds to variant 7 in this translation. Her

223 This material derives from a discarded draft version in the Himitsu
manuscript: hi—(1.8).

224 Each volume of the Kawamura edition includes a table of collations
(honbun kéi A3X#: 8, DZZ.1:495-509; 2:625—-653) that should be consulted
— and checked for errors (of which, there are a few).
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editorial decision reflects the weight of the Honzan edition, which in
the minds of many readers continued to represent what the Shobogenzo
should say. Likewise, in the 2019 revised Honzan edition with its revised
(75 plus 12) arrangement, ten of the chapters within the twelve-chapter
section derive from alternative manuscript traditions. They might not
differ from their namesakes in the twelve-chapter compilation as obvi-
ously as is the case with the chapter “Karma of the Three Times,” but
readers cannot assume that their contents are completely identical.

Finally, note that the vast majority of textual studies of the Shobogenzo
and commentaries on its proper interpretation rely exclusively on the
Honzan edition. When one examines the same textual passages exclu-
sively from the seventy-five- and twelve-chapter compilations, some of
the conclusions advanced in those earlier interpretations will be called
into question. This factor helps explain why the versions of the seven-
ty-five- and twelve-chapter texts compiled separately by Okubo and by
Mizuno were both edited in an eclectic manner that tended to replicate
the contents of the Honzan edition. The revised Honzan editions of 2019
and 2020 express similar textual conservatism.

Appendix 3, “Honzan Edition Chapters in This Translation,” lists the
ninety-five Honzan chapters with corresponding titles in this translation.
Note that it places angle brackets <> around corresponding chapter
numbers from texts that were unknown by its editors.
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Supplement 3:

Preface to the Treasury of the True Dharma Eye by the Sramana

Dogen

Of Dogen’s many compositions, only one has a preface signed with his
name. It is dated 1235.11.3 and is attached to his Shobogenzo in Chinese
script (DZZ.5:124). The preface is very brief. It is translated here in full,
and the translation is followed by a somewhat lengthier overview.
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Preface to the Treasury of the True Dharma Eye*®
Kannon Dori Koshd Horin Monastery

The “treasury of the true dharma eye” refers to what the Great Mas-
ter, Venerable Sakyamuni has already raised. How could its having
been raised ever end? It has been directly attained for two thousand
one hundred eighty plus years by dharma heirs and dharma descen-
dants, in mainstream lineages and branch lineages, numbering in the
thousands and tens of thousands, “before and after, three and three.”
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For my translation, I consulted Kawamura’s (1974, 97-98) transcrip-

tions of the Shinpdji & i%F and JOkoji A <F (also ESST.1.65b—67a) manu-
scripts (both of which include medieval reading marks and glosses) as well
as Ishii Shiido (1988, 38). The standard edition is DZZ.5:124-125.
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Do you want to know its origins? “One day long ago, before an
assembly of a million on Vulture Peak, the World Honored One held
up a flower, and blinked his eyes. Kasyapa broke into a smile. This
is what the World Honored One proclaimed at that moment: ‘I have
a treasury of the true dharma eye; I bequeath it to Maha, the Great,
Kasyapa.””

A direct descendant of Kasyapa in the twenty-eighth generation,
Venerable Bodhidharma himself arrived at Shaolin and faced a wall
for nine years. Ignoring the grasses, looking up to the wind, he
attained Huike and bequeathed the marrow. Its transmission within
Cinasthana began from there. The Sixth Ancestor, Caoxi, gained
Qingyuan and Nanyue. [Thereafter,] superlative masters and stout
disciples successively inherited it from legitimate heir to legitimate
heir.

The treasury of the true dharma eye is not being in the dark
about the fundamental. Herein are three hundred cases clarified by
ancestor after ancestor. That with which they have gained people
over the generations is the splendors of the ancients.

First Yang Festivities, junior wood year of the ram, the first year of Katei

Prefaced by Dogen
The Sramana who Transmits the Dharma from the Song,
Abbot of Kannon Dori Kdshd Horin Monastery

Dogen’s preface begins by identifying the shobogenzo (“treasury of the
true dharma eye”) as the teaching of Sakyamuni Buddha at Vulture Peak
in India and, as the teaching that generations of his religious descendants
have taught and continue to teach ever since. Next, he quotes the kdan
“World Honored One: Holding up a Flower, and a Smile” (C. Shizun
nianhua xeixiao MEIEIEME; J. Seson nenge mishé) in its entirety.*
After the briefest possible summary of the history of the Zen lineage,
Dogen reaches his main point: The three hundred Zen stories he com-
piled all convey the “splendors of the ancients.” That is, they constitute
the splendid words and deeds by which the ancestors of old conveyed

226 Shobogenzo, case no. 253 (DZZ.5:258). Dogen quotes this same kdan
in “The Way of the Buddhas” (44; “Butsudd”), “Secret Words” (45; “Mit-
sugo”), “Face to Face Conferral” (51; “Menju”), “The Udumbara Blossom”
(64; “Udonge™), and twice in his Extensive Record (Koroku 6 and 9, jodo 428
and juko 1; DZZ.4:12 and 182).
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the shobogenzo (i.e., the truth) to their own disciples (i.e., the lineage of
Zen ancestors).

Today, scholars without exception accept that Dogen compiled the
Shobogenzo in Chinese script. Most scholars recognize that his editing
and transcribing this initial Shobogenzo led to (or at least played a major
role in) his production of a Shobdogenzo in Japanese script. The wide-
spread scholarly acceptance of the Shobogenzo in Chinese script, how-
ever, does not always extend to its preface. This divergence partially re-
sults from historical accident, and partially reflects traditional images of
Dogen’s style of teaching (for which, supposedly, a collection of kdans
could have been only for Dogen’s own use, not for his students).

The preface written by Dogen first appeared in print in 1765
(ESST.14.647a-b), in the edition of Nenpyo sanbyakusoku funogo +ha¥
= HAITEERE (Evaluations of Three Hundred cases of the Ineffable) by
Shigetsu Ein 5 A ZH1 (1689-1764), printed by Shigetsu’s disciple
Katsuddo Honko BEiEA S (1710-1773). Shigetsu evaluated (i.e., com-
mented on) the three hundred kdans (which he divided into 301 entries)
in Dogen’s Shobogenzo in Chinese script. He did not, however, always
reproduce the text of the kdans as written by Dogen. Occasionally he
substituted more familiar versions, some of which clearly came from
sources compiled after Dogen’s death (Kagamishima 1954, 440441,
442n1). Because of these textual irregularities, scholarly S6to clerics did
not accept that Shigetsu had commented on a kdan collection that could
actually have been compiled by Dogen. They dismissed the so-called
“three hundred cases” (sanbyakusoku) as spurious. The preface by Do-
gen presented additional issues, since it bore a second date (1764) and
seemed to have been copied from a separate work. It too was rejected as
spurious (Okubo 1970, 2.524).

The editors of the original Honzan edition copied a preface from a
separate work for their new Shobogenzo, which they placed at the very
beginning of the supplemental (hanrei narabi kanmoku FL{5| % B ) fas-
cicle. Instead of the discredited text (translated above), they selected
a preface (T.2582:82:7a) written by Giun #&ZE (1253-1333), the fifth
abbot of Eiheiji. Giun did not write his preface for a copy of Dogen’s
Shobogenzo, a fact that the editors of the Honzan edition omit. His pref-
ace originally appeared in Giun’s own Shobogenzo hinmokuju 1ETERR ik
& B 285 (ESST.20.3), a composition of sixty Chinese gatha-style verses
(geju 1B28), one verse in praise of each chapter of Dogen’s Shobogenzo
in sixty chapters. Its repurposed use in the Honzan edition served to re-
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inforce the theory (advanced by the editors of the Honzan edition) that
Giun had compiled the Shobogenzo. In the eyes of many, it also implied
that the version in sixty chapters represented the most reliable one (i.e.,
the one authorized by Eiheiji).

The Shobogenzo in Chinese script was all but forgotten until 1934,
when the historian Oya Tokujo (1882-1950) revealed the existence of
an incomplete manuscript (only the second of three fascicles) of it at the
Kanazawa Bunko (a library founded ca. 1270s) in Kamakura. This man-
uscript had been copied (from and collated with two variant versions)
in 1287, only thirty-five years after Dogen’s death. In 1940, Tamamuro
Taijo (1902-1966), a So6to historian, published a transcription of the
Kanazawa Bunko text and pointed out that it exhibits several unusual
linguistic features closely related to Dogen’s own idiosyncratic style of
writing. By the 1950s, subsequent studies had demonstrated the authen-
ticity of the Shobogenzo in Chinese script.?’ Generations of students,
clergy, and scholars since that time have accepted this conclusion.

The Kanazawa Bunko manuscript, however, was incomplete. It did not
include Dogen’s preface. Okubo Dashil, therefore, excluded the preface
from the main section of his edition of the Complete Works of Dogen
(Dogen zenji zenshir; 1969—1970). He relegated it to a separate appendix
of spurious works.??® Just a few years later, Kawamura K5dd began to
publish the results of his investigations into the manuscript history of
the Shobogenzo. He had discovered six additional manuscript copies of
the Shobogenzo in Chinese script, four complete versions and two in-
complete.?? The four complete manuscripts all include Dogen’s preface,
and all of them have the same wording as found in the 1765 xylograph.
Two of them include phonetic glosses and reading marks, which suggest
the interpretation followed in the translation above (and which differ
from the one proposed by Okubo 1970, 2.524). The manuscript evidence
uncovered by Kawamura convincingly established the authenticity of
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See Ishii Shiido (1988, 581-582) regarding Tamamuro’s contributions.
Regarding the linguistic features of the Shobogenzo in Chinese script, see
Ishii Shudo (2009); Kagamishima (1954); and Nomura (1965).

22 Okubo (1970, 2.524). Okubo reprinted the 1765 xylographic version
and added punctuation and kundoku 313t morphosyntactic marks to indicate
how to render it into Japanese. Okubo’s kundoku produces a rather different
interpretation than the one indicated by my translation.

229 Ishii Shiido (2009, 119) lists the extant manuscripts and also lists (p.

120) Kawamura’s fourteen most important publications regarding them be-
tween 1971 and 2002.
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Dogen’s preface. This conclusion nonetheless leaves unresolved at least
two concerns that cannot be assuaged by textual evidence alone.” They
are: Why among all of Dogen’s compositions would he have chosen to
write a preface only for a minor work such as this one? How could he
have given the distinction of a preface to a composition which does not
include a saying of (or does mention the name of) Rujing?

230 Comments by Ishii Shiido (1988, 41—42) implicitly raise these concerns.
Note that the chapter cited here originally was published in 1983 and does
not necessarily reflect his later conclusions.
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Supplement 4:
The Shobogenzo in Chinese and in Japanese scripts

When Dogen compiled his Shobogenzo in Chinese script in the early
1230s, Buddhist clergy in Japan had been practicing, and teaching, the
reading and the writing of literary Chinese and Chinese characters (logo-
graphs and phonographs) for centuries. All aspects of Chinese language
constituted integral features of Japanese culture.”®' Because people both
in Japan and in China shared an educational framework based on sim-
ilar textual practices and studied the same works of classical literature,
difficulties in verbal communication between them could be attributed
to unfamiliar pronunciations (yuan yiyin bujie &% & 1~f%), rather than
blamed on foreign languages.”> When Dogen referred to the speech he
heard in China, he used the word hogen 775 (regional speech), while
Lanxi Daolong and other Chinese teachers in Japan struggled with what
they described as xiangtan #57% (the local talk).”* Today, both of these
terms might be translated as “dialect” (but, today, no one would use
them to refer to Chinese or Japanese). The use of these regional desig-
nations reflects social realities that later came to be erased by modern
notions of national languages and their officially codified orthographies.
Nonetheless, one of the most important features of Dogen’s Shobogenzo
consists of the fact that he also wrote a version in Japanese (whether he
imagined it as a unique language or not). Writing in Japanese, employing
the orthographic flexibility of Japanese script, enabled Dogen to explore,

21 See Lurie (2011) regarding both the practice of Chinese language tech-
nologies in Japan and debates over how to conceptualize its practice. Pages
323-334, “Overcoming the Bilingual Fallacy,” are especially pertinent for
Dogen. Here I refer to Chinese language rather than to sinoscript (or sino-
graphic) culture, because the aural vocalization of spoken Chinese also fig-
ures into Buddhist interactions. Recent publications on sinoscript culture are
too numerous to cite at length; in addition to Lurie, | have drawn on Denecke
(2014); King (2015); and Whitman (2011). Also see Lee (2010) regarding the
ideology of national language within the context of Japanese modernization.
232 For “unfamiliar pronunciations,” see Zongnan jiaye #m% 3%, 1 (CBE-
TA.X.59.1109.727b11-13 // Z.2:10.361d16-18 // R.105.722b16-18) and Ta-
chi (2014, 261). Regarding the power of sinoscript to facilitate communica-
tion across disparate languages, see Denecke (2014).

233 For Dogen, see Zuimonki 3 (DZZ.7:92), for Lanxi Daolong, see Tachi
(2014, 264).
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elucidate, and transform Chinese script into his own novel idiom. As
strange as it may seem, his writing of a Shobogenzo in Japanese script
began with his writing of a Shobogenzo that today is now commonly
known as the shinji Shobogenza: “the Shobogenzo in Chinese script.”?*
Dogen, however, used one and the same title for both works. He might
even have conceived of them as a singular project.

Dogen’s life-long efforts to express the Shobogenzo in a Japanese idiom
parallels the oeuvre of several of his renowned Buddhist contemporar-
ies, such as Shinran #% (1173-1263) and Nichiren H3# (1222-1282)
— teachers who, like Dogen, proselytized among people from all levels
of society far removed from the well-educated, aristocratic elites of the
central capital. However, in many respects, Dogen stands alone. Two
features are especially relevant here. First, Dogen developed his own
Japanese idiom primarily in an effort to explicate the Chinese vernacular
(or pseudo-vernacular) as recorded in the conversational style of Chan
records. He repeatedly translates passages from Chinese texts because
he wants people to learn to read them as he does. Dogen explores nu-
ances in the Chinese originals that otherwise would escape notice. Sec-
ond, Dogen left a paper trail that, while often incomplete, is unrivaled
in documenting with tantalizing details his methods and techniques for
transcribing, translating, and/or transcreating the Chinese originals. This
documentary trail begins with his Shobogenzo in Chinese script.

Limitations of space will permit only brief glimpses of the process by
which the Shobogenzo in Chinese script gave birth to the transformed
Shobogenzo for which Dogen became renowned. A few simple exam-
ples should suffice to allow readers of English to observe the key steps.
The examples necessarily discuss Chinese and Japanese scripts (whether
logographs or phonographs) but require knowledge of neither. For read-
ers with the requisite linguistic skills, the examples can serve as appe-
tizers or previews for future investigations of this type, which too often
have been overlooked by scholars outside of Japan.

24 The word shinji &5 (also pronounced mana; also written E4) refers to
proper glyphs in a block calligraphic style, such as those with individually writ-
ten lines (e.g., kaisho ¥ as opposed to cursive writing, sosho ¥.&). In Japa-
nese contexts, it can refer to Chinese characters (kanji 5 as opposed to Japa-
nese ones, waji F15°). In premodern texts, among Japanese glyphs, it can refer to
Chinese characters used phonetically (e.g., man'yogana %84 ), and, among
phonographs, it can refer to katakana 71 % 71 (as opposed to hiragana U5 7%
72). Normally. it does not refer to the Chinese language or to Chinese grammar.
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The transformation of Chinese records into the Shobogenzo involves
more procedures than can be considered here. The main steps consist
of: (1) selecting an appropriate kdan; (2) editing (or revising) the kdan;
(3) arranging the koan into sequences or clusters with other koans; (4)
segmenting the koan into clauses and/or sentences; (5) marking claus-
es and sentences with morphosyntactic glosses (waten %) to indicate
vocalizations, lexical significations, and syntactical inversions; (6) tran-
scribing the kdan into Japanese script in a way that eliminates the need
for most (but not necessarily all) of the previous morphosyntactic marks;
(7) revising the transcription and rewriting much (but not all) of the kdan
into Japanese script, sometimes including Japanese expressions. Each of
these steps can be repeated more than once, in more than one fashion,
and each of them can involve complex strategies that will be ignored
in the discussion that follows.”* Steps involving multiple kdans (num-
bers 1 and 3) also must be ignored (these steps are discussed briefly in
the subsection Dogen Back in Japan; also see Table 17). Also note that
while segmenting (step 4) must precede marking (step 5), the process
of adding the morphosyntactic glosses effectively renders the kinds of
punctuation marks (e.g., commas and periods) commonly used today
unnecessary. To modern eyes the texts might continue to look unpunctu-
ated before and after.

All the examples below concern case 122 of the Shobogenzo in Chinese
script, “Xuanze: Bingding Youth” (C. Xuanze bingding tongzi ZH|N T &
¥ J. Gensoku bydjo doji). This kdan is especially important for Dogen.
It figures prominently in Talk on Pursuing the Way (Bendowa), and its ex-
istence in the Chinese Shobogenzo, played a vital role in establishing the
authenticity of the Bendowa as a work by Dogen. As mentioned several
times elsewhere in the Introduction, the existence of the Bendowa was
completely unknown prior to 1686, when Manzan Dohaku (1636-1714)
included it as a supplemental chapter within his newly compiled Shébo-
genzo in eighty-nine chapters. It became available to the public in 1788,
when Gent6é Sokuchii (1729—-1807) printed it as an independent work
by Dogen. Thereafter, the possible provenance of the Bendowa became
a question that generated much speculation, but no evidence could be
found to substantiate any of the theories. Etd Sokud (1888—1958) pro-
vided a key clue with the posthumous publication (in 1959) of his study
and reprint of a previously unknown draft copy of the Bendowa dated

235 Regarding Dogen’s citation strategies, see Kagamishima (1965, 33-83)
and Kim (1985).
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1332 (commonly known as the Shoboji manuscript).”® Comparisons of
the “Bingding Youth” kdan in the Kanazawa Bunko manuscript of the
Shobogenzo in Chinese script (dated 1287), in the 1332 Shoboji manu-
script draft version, and in the 1788 xylograph edition by Gentd Sokuchi
left no doubt that all three versions represent different stages of evolu-
tion (or revision) by the same authorial hand. The examples, therefore,
reveal, not just key steps in the evolution of the Bendowa, but also the
evidentiary links that demonstrate the textual filiation of its manuscripts.
In 1965, Nomura Zuihd published a particularly detailed examination of
the linguistic characteristics of the Japanese markup in the Kanazawa
Bunko manuscript.?’

We will begin with the Chinese source text. The “Bingding Youth”
koan exists in several different Chinese Chan texts, each with its own
version, but the one quoted by Dogen exists in only one source: the
recorded sayings of Hongzhi Zengjue (1091-1157; J. Wanshi Shogaku).
As reproduced under the title, “Bingding Youth Kdan: Modern Tran-
scriptions,” at the very end of this section, it provides our reference text.
The reproduction presents the kdan in numbered lines, with each line
appearing in four parallel registers (a, b, ¢, and d), as follows:

a. the original kdan as found in the CBETA version of Hongzhi’s
recorded sayings®®

b. the same kdan as it appears in Shobogenzo, case 122 (DZZ.5:192)°

c. text b rendered into Japanese form (yomi-kudashi FiT L;
DZ7.5:193)

d. text ¢ spelled out in Roman letters (according to modified Hepburn
Romanization)

236 See Eto (1959, 326-338). This copy is found within another manuscript
titled Shobogenzo zatsubun IEIEARMHE ST, which survives as a copy dated
1515. Eto (pp. 28-32) reviews the theories regarding the origins of the text
printed by Gentd Sokuchu.

27 My analysis draws on Nomura (1965) as well as Ogawa (2003, 54-59)
and Ishii Shido (2009, 122—-124), both of whom likewise rely on Nomura.

238 Hongzhi chanshi guanglu 778 #%; 1 (CBETA.T.2001.48:3a6-16).
In this passage the wording in the Taishd edition matches that of the Song
edition of the Hongzhilu 7% % (reprinted ca. 1201) except for the following
variant glyphs: er f§ written as {; ceng & as &; feng & as %; and ge 4 as
A~ (see Ishii Shiido, editor, 1984—1986, 1.11a and 12a).

29 DZZ.5 reproduces the text found in the Jokdji A% =F manuscript (cop-
ied 1481), which differs in some details (noted below) from the text of the
Kanazawa Bunko manuscript.
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Note that all the transcriptions conform to modern orthographic con-
ventions (such as punctuation).® In the examples that follow, the text of
the kdan will be cited by the line number (and, when necessary, register
letter).

It is possible to compare the version of the kdan in the Chinese source
text against Dogen’s version of the same kdan by quickly scanning regis-
ters a and b. First, note the blank spaces in register a. They reveal places
where Dogen added additional Chinese glyphs, while the boldface type
in register b represents Dogen’s additions. Next, look for the opposite
situation (i.e., blanks spaces in register ») where Dogen omitted words.
Finally, there also exist places with boldface type in register b, but with-
out a blank space in register a. Those instances represent places where
Dogen replaced the original word with a different word. Here are the
results:

15 added glyphs  (inlines 1,2, 5, 7 and 10)
1 omitted glyph  (in line 17)
6 revised glyphs  (in lines 1, 4, 7, 13, and 17)**

These numbers reveal in quantifiable fashion that Dogen did not mere-
ly copy passages from Chinese sources. Closer examination reveals that
these emendations must have been the result of conscious revisions, not
accidental mistakes. None of them changes the content of the kdan or the
meaning of the lines, but all of them render the kdan easier to read, es-
pecially for people who might be unfamiliar with this genre of literature
and its vocabulary. In other words, Dogen revised the Chinese wording,
not for himself, but for a Japanese audience who lacked his familiarity
with this material.

In line 1b, for example, Dogen replaced the abbreviated name “Ze”
H] (J. Soku) with the full name of the kdan’s protagonist: Xuanze %
H (J. Gensoku). If readers do not already know the name Xuanze, they
will not recognize “Ze” by itself. Next, he revised Xuanze’s title from
“comptroller” (kan’in B[ i.e., the post that he held at the time of this
story) to “Zen master” (zenji i#Hfi). In Japan during the 1230s, hardly

240 Nonetheless, the Japanese rendering (by the editors of DZZ) in register
¢ sometimes incorporate unconventional interpretations that derive from the
manuscript traditions. These irregularities do not play a role in any of the
examples.

241 For the purposes of this count, | ignore the distinction between the glyphs
for the verb “to say” (iwaku), which in lines 4 and 7 shift from un = to etsu
H, glyphs frequently regarded as synonyms in Japan.
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anyone would recognize the title “comptroller.” That office had not yet
been introduced from China. The title “Zen master” helps clarify that
this kdan recounts how Xuanze mastered Zen. In subsequent lines (4b,
7b, 13b, 17b) Dogen replaced “Ze” (J. Soku) with “master” (shi Rffi).

Other emendations clarify the flow of the story or make explicit other-
wise subtle nuances. In line 2, for example, the pronoun “this” (shi 1)
actually refers to “here.” Dogen removed its ambiguity by revising it to
“this place” (shiken IL.F#]).*** Likewise, he inserted personal pronouns to
explicitly identify who is being referred to (lines 2, 7) or who is speaking
(line 5). Also in line 5, Dogen changed the phrase about having attained
“ease and joy” (anraku Z%%) to the more spiritually significant “a state
of ease and joy” (anrakusho Z%453%).>* In line 10, he inserted the word
“resembles” (ji {t1) to make explicit the comparison that is only implied
in the Chinese original. Similarly, the addition of the conjunctive “there-
upon” (dai J7) in line 13 confirms that Xuanze’s agitation arose at that
very moment. But, in line 17b, Dogen deleted the locative particle yo A7,
which in line 17a serves a similar temporal function. In this case, howev-
er, the phrase “as these words were spoken” (genka & T ) alone conveys
the temporality. When rendered into Japanese syntax, the phrase genka
would be followed by the Japanese temporal particle ni (2, whether the
Chinese sentence included its particle yo #* or not. In other words, the
Chinese yo /A would seem superfluous to Japanese readers.

Clearly, steps 1, 2, and 3 (especially 3) require authorial intervention in
the original text. While those steps focus entirely on the Chinse text and
its logographs, the next set of steps (5, 6, and 7) involve reconceptualiz-
ing the text to reveal, not just how it should be interpreted, but also how
that interpretation can be vocalized with Japanese words: verbs, adverbs,
adjectives, and relational particles that signify syntax. Successful vocal-
ization requires aural balance: certain sounds harmonize while others
might clash. Synonyms can be used if aurally appropriate whether they
color the nuances or not. While the first set of steps (1, 2, and 3) manip-
ulate visual signs (logographs), the second set of steps manipulate signs
that are both visual and aural (phonographs). Japanese writing technolo-
gies not only include multiple kinds of phonographs, but also allow Chi-
nese logographs to convey Japanese vocalizations that can be unrelated
to the ways that the logographs might be pronounced as Chinese words.

242 In modern Japanese the same characters . represent the phrase kono
aida (i.e., recently; the other day).

243 The Kanazawa Bunko manuscript lacks this emendation.



208 DOGEN’S SHOBOGENZO VOLUME VIII

The following three examples have been selected for their relative
simplicity. Each example tracks a single clause or sentence through steps
5, 6, and 7 by relying on three different source texts, a different text for
each step:

step 5. application of Japanese marks (i.e., vocalizations) to the
revised Chinese kdan
e. 1287 Kanazawa Bunko manuscript**

step 6. transcribing the kdan into Japanese linguistic format
according to its vocalization
f. 1322 Shoboji manuscript®*®

step 7. revising the transcription for improved Japanese style and
ease of reading

g. 1788 xylograph by Gentd Sokuchi**

Do not be misled by the fact that the manuscripts or xylograph date
from after the time of Dogen’s death. Each of them preserves content
that reflects a different stage in Dogen’s own process of composition.

Example 1. “I shouldn’t deceive the Reverend” (line 4b)
DAV VNSV
e. X REMRD M soregasi fukanman osho F (v) 1 (v 2 vo)
VPN
f. XH W 7 8k 7 ~H 7 R soregashi oshd wo azamuku-bekarazu

v oL
g b, fﬂl‘éﬂ%’&) S~ 6¥, soregashi, washo wo

azamuku-bekarazu

In example 1, the morphosyntactic marks in the (¢) Kanazawa Bunko
manuscript provide minimal instructions. They consist of seven Chinese
logographs, above which in a smaller size there are Japanese square pho-
nographs (katakana 71 % 71F). These phonographs gloss the pronunci-
ations of the first five logographs. The sentence begins with a first per-
son pronoun, “l,” written as 5. Normally one might pronounce these
two glyphs as boko, but here the small-size phonograph shi 3 above the
H indicates that the combination should be pronounced as soregashi, a

24 Facsimile in Ishii Shadd, editor, (2015, 35-36) and diplomatic tran-
scription (honkoku %), p. 445.

245 Facsimile in Shobogenzo zatsubun: Shoboji-bon TEIERRREESC: EiEFA
(2010, 22-23) and diplomatic transcription, pp. 110-111.

246 Facsimile in ESST.4.752a-753a.
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slightly humble Japanese designation for oneself. A separate phonetic
gloss sits above the next 3 logographs ELH#. It says fi 7 (1) kan 71 2
(B%) man ~ 2 (B), which merely indicates the usual Chinese pronunci-
ation for each glyph. In short, only the first word (b3k0) is vocalized as
Japanese (soregashi).

The next two steps (indicated by lines fand g), however, transpose
the vocalizations and the word positions into Japanese formats. First,
notice how the last word (oshé FiifE) in the first line (e) occupies the
central position in the next two lines (fand g). This change reflects the
different sentence structures of Chinese (i.e., subject, verb, object) and
Japanese (i.e., subject, object, verb). Second, the verb has changed from
man i to gi #k. Both of these logographs convey the sense of “deceive”
(i.e., conceal the truth, mislead, etc.). Interestingly, the phonetic gloss
above the verb indicates that it should be vocalized as azamu- 7 % 4
(i.e., “deceive™). The Chinese logograph man i also could be vocalized
this way (and in line 4d, it is), but dictionaries indicate that its usual
pronunciation as a Japanese word should be damasu (i.e., a synonym
for “deceive”). Third, note that the logographs fu 1~ (“not”) and kan B
(“dare™) disappear in line f. In the Japanese vocalizations (lines f and
2), they have been replaced by a verbal suffix (-bekarazu) that conveys
the same basic sense. Finally, in the last line (g), all the logographs ex-
cept the object, “reverend,” have been replaced by cursive phonographs
(hiragana U5 7537¢2). The last sentence looks as if it could have been
composed in Japanese, rather than written as a transcription (yomi-ku-
dashi) from Chinese. Regardless of the different visual appearances of
each line, all three of them can be vocalized identically as: soregashi
oshé wo azamuku-bekarazu. Moreover, they convey the same meaning:
“I shouldn’t deceive the Reverend.”

Why did Dogen leave the word “reverend” in Chinese logographs in-
stead of Japanese phonographs? We cannot know. Perhaps, as a Bud-
dhist term, it deserves (and requires) the weight expressed by Chinese
logographs to convey its spiritual significance.”*’ The phonetic gloss
above it in line g, provides a slightly unusual pronunciation. Instead of
the expected osha, it indicates washd 7 > ¥ 7 (i.e., an archaic variant
pronunciation). It seems out of place, especially since that pronunciation

247 See Robert (2066) regarding how sinitic scripts can function as a kind of
“hieroglossia” (i.e., a dead language used to impart sacrality).
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is not typical of medieval manuscript copies of writings by Dogen. Per-
haps Gentd Sokuchii added this gloss when he edited his xylograph.?*®

Example2. “Previously, when I was with the Chan Master of Qingfeng,
I fully understood what is ease and joy in the buddha
dharma” (line 5b)

v U DA 12

e. XARTE="H%  R=— BEY¥ Y RLET soregashi katsute

shinpo no tokoro ni arishi ni, anraku [no tokoro] wo etari

YT HFEMBAN RE=FHY) V8, E-BTZE /BT TERYD.
katsute seiho zenji no tokoro ni arishi toki, buppo ni okite anraku

no tokoro wo ryotatsu seri
LA ARy T LTy

g MDOT, HFEDOEEIOL ZAICHY LE &, WECBET, Y

vy F
DL A%, TEXY, katsute (mukashi) seiho zenji no tokoro ni
arishi toki, buppo ni okite anraku no tokoro wo ryodachi seri

Example 2 consists of a complex sentence with two main clauses. We
will note only a few key features. Before comparing the three sentences,
first we must note an irregularity in the Kanazawa Bunko manuscript
(line e). As mentioned previously, line 5b, shows that Dogen changed
the phrase “ease and joy” (anraku %%%) to “a state of ease and joy”
(anrakusho 7%4)#). The Kanazawa Bunko manuscript does not include
this emendation. | have taken the liberty of adding the word “tokoro”
(i.e., the phonetic gloss for sho Ji2 given in the first half of this line) in-
side square brackets within the Romanized transcription of line e. This
emendation appears in other manuscripts of Shobogenzo, case 121, and
it also appears in the Japanese vocalizations of this kdan in the Bendowa
(lines fand g).

Overall, the first line (e) serves to illustrate the complexity of Japanese
morphosyntactic marks. Note how the last two logographs (%%%) in line
e appear (as “anraku”) at the very beginning of the second clause in the
Romanized transcription. The Japanese vocalization follows the word
order indicated by the markup, regardless of the actual position of the
logographs on the page.

Line 5b shows that Dogen added the first person pronoun soregashi
to the beginning of the first line (e). In Bendowa, however, he deleted
that word. Instead, he completely rewrote the rest of the sentence. The

298 The editors of Bendowa (DZZ.2:477) did not retain this gloss in their
printed edition.
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words in boldface type identify 8 Chinese logographs that he added to
the second line (f) and one glyph that he revised (i.e., zai {£ changed to
yii A, both of which can be vocalized in Japanese as ari). The simple
addition of the word “Chan master” (zenji i#Ef) marks “Qingfeng” # %
(J. Seihd) as a person (not a toponym) and thereby renders the addition
of soregashi unnecessary. The most significant emendations appear in
the second half of the sentence. He prefaced the phrase “ease and joy”
(anraku Z%%) with another phrase of three logographs (chi buppo & ff
%), which the markup indicates should be vocalized in Japanese order
as “buppd in okite” (i.e., in regard to the buddha dharma). At the end of
the sentence he added the verbal phrase “fully understand” (ryotatsu 1
#).2* Taken together, these additions emphasize that, at this point in the
story, Xuanze had attained only an intellectual understanding of what he
falsely imagined as Buddhist teachings.

Finally, just as in the previous example, the last line (g) is written en-
tirely in cursive phonographs except for the key terminology, most of
which consists of Buddhist terms. Visually, the second and third lines
present seemingly opposite appearances, one (line f) looks Chinese
while the other (line g) looks Japanese. Nonetheless, both lines would be
vocalized identically as: katsute seihé zenji no tokoro ni arishi toki, buppo
ni okite anraku no tokoro wo ryddachi seri. Moreover, they convey the
same meaning: “Previously, when I was with the Chan Master of Qin-
gfeng, I fully understood what is ease and joy in the buddha dharma.”

Nonetheless, the last line (g) exhibits one oddity, probably added by
Gento Sokuchil. Floating over its initial word, katsute 7>->C (written in
cursive phonographs), there is a gloss: mukashi 271 2 (written in square
phonographs). In this case, with two sets of phonographs, the gloss does
not indicate the vocalization, but indicates the intended nuance or mean-
ing. The word katsute can be somewhat ambiguous, indicating a range of
temporalities: once, sometime, previously, long ago. The word mukashi
indicates one of these: long ago. In light of the overall context of the
sentence, this gloss seems superfluous.°

249 In modern Japanese the glyphs T i normally are pronounced as “ryotat-
su” (not ryodachi).

230 The editors of Bendowa (DZZ.2:478) did not retain this gloss in their
printed edition.
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Example 3: “At these words, the Honorable Ze had a great awakening
to the buddha dharma” (line 17b)

= B NV

e. filig / T =XKI&X shi, kotoba no shita ni daigo su

f.AIASE FT=K=MiETIEY % soku ko, genka ni ooki ni buppo wo
satoriki
Yy arn

g IR, ZoZ g L=z, BIFxiZ, #iEx &0 X, sokuko,
kono kotoba no shita ni, ooki ni buppo wo satoriki.

The third and final example concerns the very last sentence in this
koan, the moment when Xuanze finally abandoned his shallow under-
standing and attained awakening. The first line (¢) provides hardly any
markup, just two relational particles (no / and ni =), a verbal ending
(su R), and a single phonetic gloss (kofoba = k). The verbal ending
indicates that the final word, “great awakening” (daigo X1&) functions
as a verb (not as a noun) and the phonetic gloss indicates that “as these
words were spoken” (genka & T) should be vocalized as: kotoba no shita.

Dogen initially had revised the first line (¢) by changing the abbrevi-
ated name Ze Al (J. Soku) to “master” (shi Efi). In the Bendowa (line 7),
he revised the text again. He reverted to the abbreviated name Ze but, to
avoid confusion, he added an honorific suffix (k6 23) that clearly marks
Ze as a person’s name (i.e., not an ordinary word). He also inserted the
phrase “buddha dharma” (buppo #i%) into the middle of “great awak-
ening” (daigo X1&) to produce the new construction: “greatly awaken to
the buddha dharma.” Finally, he added the verbal ending riki U %, which
indicates that this new construction as a whole should be vocalized as:
ooki ni buppd wo satoriki.*' The addition of the term “buddha dharma”
in this line balances the “buddha dharma” that was added to line 5 in the
second example above. The two occurrences of this value-laden term
alert the reader to the contrast between “fully understand” and “greatly
awaken.” In this same line (f), the phrase “as these words were spoken”
lack any markup. Accordingly, it appears as genka in the Romanized
transcription. Based on the first (¢) and third (g) lines, however, one
could make a strong case that it should appear as: kotoba no shita ni.

Finally, just as in the previous two examples, the last line (g) is written
entirely in cursive phonographs, except (in this case) for two key words:
the name “Honorable Ze” and “buddha dharma.” Visually, these two

251 In this context, satoriki represents the past tense of the verb satoru, the

nominal form of which is satori.
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sets of logographs stand out from the surrounding textual field. Their
visual prominence emphasizes that the story is about two key factors:
Xuanze (i.e., oneself) and the buddha dharma. The entire Shobogenzo is
about one’s own relationship to the buddha dharma. If one accepts that
the phrase “as these words were spoken” in the second line (f) should be
verbalized as kotoba no shita ni, then just as in the previous two exam-
ples, the second and third lines (fand g) could be vocalized practically
identically as: soku ko, kono kotoba no shita ni, ooki ni buppd wo satoriki.

In this case, | write “practically” because of a peculiarity involving
the two logographs genka 5 T . When written as logographs, this phrase
idiomatically conveys “as [these] words were spoken” but the pronoun
“these” is only implied. The Japanese vocalization “kotoba no shita ni”
seems perfectly understandable as long as the logographs are present
or their presence is implied. If the logographs are replaced by Japanese
phonographs, then it makes more sense to vocalize them as: “kono koto-
ba no shita ni,” with the addition of the pronoun “kono” Z ™. As a result,
in the third example, the lines (fand g) from Bendowa actually would not
be vocalized identically. Nonetheless, they would be very close. More-
over, they convey the same meaning: “At these words, the Honorable Ze
had a great awakening to the buddha dharma.”

In each of these three examples (and in every line of this kdan as
well as countless others throughout Dogen’s oeuvre), parallel passages
whether written primarily in Chinese script (as in the f lines) or primar-
ily in Japanese script (as in the g lines) can express exactly the same
semantic content and the same aural experience.”* The choice of either
script does not necessarily alter the vocalization. Frequently, readers can
choose for themselves how to vocalize the text. Authors (or editors) can
use markup to help guide their choice. Shobogenzo, case 122, illustrates
the interlingual quality of the text in the way that it presents the key
phrase of this kdan: “bingding youth seeks fire” (C. bingding tongzi laiqiu
huo W T &I K, ). byajo doji raigu ka).>>

252 [lya Gershevitch (1979, 138), a specialist in Old Persian, coined the
term “alloglottography” to refer to examples such as this one in which an al-
los (other) glotta (tongue; language) is used for the graphy (writing) of one’s
own glotta (p. 154 n65; e.g., vocalizing sentences in Chinese as Japanese).

253 See Lurie (2011, 180) regarding the interlingual (in contrast to bilin-
gual) qualities of the scribal technologies of Japan, in which linguistic dif-
ferences need not be reflected in writing.
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This phrase appears twice: when the Chan Master of Qingfeng first
says it to Xuanze (line 8a) and again when Fayan says the exact same
words to Xuanze (line 16a). The first time resulted in Xuanze thinking
to himself that he had attained a deep understanding. The second time
prompted Xuanze’s great awakening. Qualitatively, these two occasions
could not be more different from one another. Yet, both revolve around
the identical phrase. In the Kanazawa Bunko manuscript, the markup
for the first instance produces this vocalization in Japanese word order
(subject - object - verb):

e. N TEFHKT KL VKT byojo doji kitate hi wo motomu

The second instance lacks any markup, which typically would result in
simply vocalizing the logographs in their original Chinese word order

(boyomi #38):
e. N T B 13Kk byajo doji raigu ka

The markup for the first instance allows the reader to vocalize and un-
derstand the line as a Japanese expression. The lack of markup in the
second instance places the reader in the moment of Xuanze’s awakening.

The above examples provide rare glimpses of Dogen’s craft as an au-
thor who worked within an interlingual framework. They not only re-
veal the reversibility of the text (in which passages in Chinese script
transpose themselves into Japanese script and, sometimes, revert back
again), but also confirm the intimate relationship between Shobogenzo,
case 121, and Bendowa — both in its draft version and in its final revised
form. It this way, they also affirm the inseparable relationship between
Dogen’s initial Shobogenzo in Chinese script and the later one for which
he became renowned. They caution scholars not to automatically assume
that Dogen composed within two separate literary or bilingual linguistic
frameworks when writing this or that Shobogenzo. The Shobogenzo in
Chinese script reveals at least seven main steps in the process by which
Dogen transformed Chinese source texts into Japanese literary works.
The Shobogenzo in Japanese script most certainly entailed all seven of
these steps. And, in most (but not all) chapters, it builds upon them with
additional steps (revisions and literary transpositions) that expand the
range of the koan discourse to include subjects and themes beyond the
boundaries of its original source texts. The fact that we can detect the
roots of this process within the language examples above serves to il-
lustrate how the selection, compilation, and revisions of the kdans that
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were included in his initial Shobogenzo initiated a literary and religious
journey that continued throughout the rest of Dogen’s life.

Bingding Youth K6an: Modern Transcriptions (Shobogenzo in Chinese
script, number 122)

1.

o o a6 o e

o

Q6 oW

0 o a6 o

Q0 o a6 oW

RIESfe, 7EVEIRE . —H. BRI,
ZAiERR, fTEEIREY. — B, IBx.
ZHIiERR, EIROSHICEY Lic, —H., IB&<,
Gensoku zenji, Hogen no echii ni arishi ni, ichinichi, Gen iwaku:
\ER 20 | Az =4
IRIELREI 2/ D BEER, BIE., fEfIME. BE5=F.
R, WRICTEY CTEAorFZE, BBR<, MEOFICED T,
TIL=FE2/{-0,
Nanji, koko ni arite ikubaku no toki zo? Shi iwaku, osho no e ni
hanberite, sude ni sannen o etari.
Bm., fiE%kE. SHEMHEE,
B, RE®RE., SHEMANEE,
BR=<. fRIFZNBEERY, SEMEFEETID,
Gen iwaku: Nanji wa kore goshd nari, yonotsune ni nanzo monji
sezaru?

Az, LR Ehm A |
Bl E . A S B i
BiE <. HR, Becmmm 2,
Shi iwaku: Soregashi, aete oshd o azamukazu.
BEHTIER, SELE |
ERGEFIRE, SELERE.
EH. DO THFEDRIZEY LIZ, BOREDREREFIZY .
Soregashi, katsute Seihd no tokoro ni arishi ni, kono anraku no
tokoro o etari.
IR, WELEEEA,
IRz, RINEFERAL
B=<, IR, #ERDEEICLV T, ADBZEE2HEL.
Gen iwaku: Nanji, ikanaru kotoba ni yorite ka, iru koto o eshi?

A=, g/ | 2 AAC,

BiE., SRFE, mE2EABC,

BiE <. 2O THFEIRE S . 250 ZHE2BANOBRERD &,
Shi iwaku: Katsute Seihd ni tou, “lka naru ka kore gakunin no jiko
naru?” to.
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e, WTETFIKK, R, 4775,
e, WTETFRKK, R, 4F7E.
<, WTETF, k720 TkeRbr e, R, FEFHELY.

- -

Q0 oW

Yoki kotoba nari.

RAHERE., Bls, RTEX,

ARG, Bis, NTEX,

RO UL, R, BEISDAZ LR, M, RTIKIZET.
Tada, osoraku wa, nanji, esezaran koto o. Shi iwaku: By6jo wa

hi ni zokusu.

ackk, HERCREBC.
ARk, PEBECEBC.
kEHL-oTkaEREe, B2 Lo THEZE8THIZEZY .

Hi o motte hi 0 motomu. Jiko o motte jiko o motomuru ni nitari.

RBx., HHERE.

Bx. HHIRTE,

B, Flzmoa, R, IV LI L%,

Gen iwaku: Makoto ni shirinu, nanji, esezarishi koto o.

HRiEE M, ~E45H,

HIEE I, RESH,

HEL LN DOTELRLIE, S BIZEIL L,
Buppd moshi kaku no gotoku naraba, konnichi ni itaraji.

AL BRRSMEE,
B, THERFAEE,
Bli, Jh B8 L TELHE LA,

Shi, sunawachi sdmon site sunawachi tachinu.

ERRAL, ML E NER#®,
ERRA=, MEILE AEMH.

FHRICEY TH->TaL, I EBEANOERH LY |
Chiiro ni itarite kaette iwaku: ta wa kore gohyakunin no zenchishiki
nari.

ERAR., LARE. HEBHER.,

BERAE, LARE., AEHEEER.

ERAREEZEY, RTRESHDA, HEIL TEMEL TELRE D,
Waga fuze o iu, kanarazu chdsho aran. Ky®6i shite sange site
sunawachi tou:

o0 oW

10.

o0 oo

11.

Qo0 oW

12.

o0 o

13.

o0 oW

14.

o oW

15.

o0 oW
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16.a I{MREZBABC, IR=, RTETFIRRKKA,
b R AAC, IR&. WTEFRKK,
¢ WAe I NBADOHE RS, Re, WTEF, K72 T
KERKite,
d Ika naru ka kore gakunin no jiko naru? Gen iwaku: By0j0 doji,
kitarite hi o motomu.

17.a H|, RETKIE.
b Bfi. JBTFKIE.
c Bfi. JBTIKIET.
d Shi, genka ni daigo su.



218 DOGEN’S SHOBOGENZO VOLUME VIII

Supplement 5:

Sources for Dogen’s Life

This supplement introduces the basic primary sources cited in Subsec-
tion 6 of the Introduction, “Dodgen and His Shobogenzo,” briefly reviews
their limitations, and (if necessary) identifies the version cited herein.
The basic primary sources must be examined and fleshed out by pe-
ripheral materials, which are too numerous to review. Here I limit my
remarks to the most often cited sources, the ones that typically appear in
discussions of Dogen’s life and his literary career.

The Shobogenzo — with its great length, its multi-layered complexity,
and the well-established provenance of so many of its manuscripts — pro-
vides an unparalleled wealth of resources for the study of Dogen, his mes-
sage and his times. However abundant its textual riches, the Shobogenzo
presents kaleidoscopes of fragmentary episodes, sometimes extremely
patchy ones without clear chronological sequence or geographic guide-
posts, which cannot be molded into a shapely narrative. The production of
such a narrative — whether with a hagiographic focus on the revelation
of spiritual truth or with a biographic focus on psychological and social
motives — nonetheless underpins most traditional and modern readings
of the text.”* Aside from his Shobogenzo in Japanese script, which ex-
ists as versions in twelve, sixty, and seventy-five chapters as discussed
above (see section 1), Dogen also composed a Shobogenzé in Chinese
script, with a preface (dated 1235). The existence of a preface (translated
in Supplement 3) is significant for two reasons. First, it indicates a degree
of completeness. Author’s typically assign a preface only after a work is
finished. Second, it clearly indicates that Ddgen himself selected the title
Shobogenzo (Treasury of the True Dharma Eye). The fact that both works
(whether the Japanese version in twelve, sixty, and seventy-five chapters
or the Chinese version) have an identical title suggests that they are in-
timately related to one another. At the very least, they share a common
beginning. Whether labeled as being in Chinese or Japanese, each version
employs both scripts but with an emphasis on one mode of writing or the
other. Moreover, the manner in which Dogen selected, arranged, revised,
and added morphosyntactic glosses (waten F1Ek) to the kdans in his ini-
tial Shobogenzo in Chinese script provided the literary foundation for his
Shobogenzo in Japanese script.

234 For an older but still useful overview of this issue, see Bielefeldt 1985.
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Depending on how and what one counts as an individual kdan epi-
sode (soku Hll), the Shobogenzo in Japanese script incorporates about 319
koans, while the one in Chinese transcribes 300 kdans (Kagamishima
1987, 1).>° Taiyo Bonsei K&HEIF (1378-1439?), the compiler of the
Shobogenzo in eighty-four chapters, referred to the version in Japanese
as “the Shobogenzo of 1,000 [koan] episodes” (sensoku Shobogenzo T
HIIE kR #K) and the version in Chinese as “the Shobogenza of 300 epi-
sodes” (sanbyakusoku Shobogenzo = 1 Bl IEIEHR i, see Yokoyama 2018,
94). The first designation, with its hyperbole, is not found elsewhere,
but the latter designation became widely used. Because of their frater-
nal relationship, the Shobogenzo in Chinese script necessarily figures
prominently in any evaluation of the one in Japanese. The relationship
between these two versions is discussed in more detail elsewhere (see
Dogen back in Japan; and Supplement 4: The Shobogenzo in Chinese and
in Japanese scripts). Today, the most reliable typeset editions of these
works can be found in Dogen zenji zenshu (DZZ) published by Shunji-
sha.»®

Dogen’s Hokyoki EBERC (Baoging Records) records brief transcrip-
tions by Dégen of his private conversations with his teacher Rujing Zni#
(1162—1227). The transcriptions begin on 1225.7.2 (the first dated entry)
and end sometime in 1226 (a period that corresponds to the first two
years of the Chinese Baoqing Era). This is the period immediately after
Rujing had accepted Dogen as his dharma heir. Careful consideration
of the Hokydoki’s well-established provenance, contents, and linguistic
features, demonstrate that there is no basis for the speculations by some
scholars who disparaged its textual reliability.”’ It is equally obvious

255 The Nenpyo sanbyakusoku funogo 153¥ =& B #E7E, a commentary on
the Shobogenzo in Chinese script, by Shigetsu Ein #i5 A 2F0 (1689-1764),
published posthumously in 1767, counts a total of 301 kdan by dividing no.
239 (DZZ.5:252) into two separate entries. Medieval manuscripts of the
text as well as the Zhengfayanzang TEiE R (fascicle 1) by Dahui Zonggao
KERR present it as a single entry. See Ishii Shudo 1988, 12; cf. CBE-
TA.X.67.1309.581a4-10 // 2.2:23.25d13-26al // R118.50b13-51al.

2% See DZZ vols. 1-2 (edited by Kawamura Kodo) and DZZ.5:124-275
(edited by Ishii Shido.) Note that the Shobogenzo in sixty chapters is not
available as a typeset edition. For this work, see the Tounji manuscript (fac-
simile in ESST.6).

257 This issue is too complex to summarize adequately here. In its simplest
terms, scholars who deemed that Dogen did not teach the proper understand-
ing of the karma of the three times (sanjigo =F#3) until the very end of his
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that Dogen (not Rujing) selected which comments to record and how to
transcribe them in written form. For this reason, it can be regarded as
an early precursor to the “transcription” (kikigaki ¥23&) genre of Soto
Zen literature. For many years, most people read the Iwanami Bunko
paperback edition edited by the renowned scholar Ui Hakuju FH{HF
(1882—-1963), first published in 1938. Nowadays, scholars cite the text
of the autograph by Ejo owned by Zenkyiiin /A% (Aichi Pref.), which
is the source for most recent printed editions.*®

DGgen wrote Bendowa ##:& 5% (Talk on Pursuing the Way) for a wide
audience. It presents his earliest attempt (dated 1231) to introduce him-
self and his approach to Zen. It exists in two iterations, an earlier rough
draft and a later polished version, which first appeared in print in 1788.
Because of its accessible style and its importance for any understanding
of how Dogen saw himself and his mission, Bendowa remains the most
widely read work by Dogen.

Dogen’s Tenzo kyokun BLIEZG (Admonitions for the Chef) includes
recollections of his activities and conversations in China. Although the
instructions are dated to 1237, it is possible that his recollections might
(or might not) be based on his contemporaneous notes.

Daogen osho koroku 38 FtF0w % (Extensive Records of Reverend Do-
gen) consists of a massive (ten-volume) collection of various works by
Dogen written in Chinese. Its first seven volumes consist of major convo-
cation addresses (jodo L) that Dogen presented as a regularly sched-
uled monastic ritual during the years 1241 to 1243 and 1245 to 1252 (see
Table 24). Sometimes, his jodo reference current events; and, because
they followed the liturgical calendar in chronological order, it is possible
to deduce the dates of many of these addresses. Many of his jodo cite or
quote Zen stories (kdan). Overall, the Extensive Records (Koroku) com-
ments on 298 koans (Kagamishima 1987, 3). It also includes 125 Chinese
gatha (geju {B2H) style verses composed by Dogen during all stages of
his career (in China, in Kyoto, in Echizen, and in Kamakura). His verses
composed in China indicate that Dogen kept contemporaneous written

life tended to dismiss the appearance of this term in early texts such as the
Haokyoki (DZZ.7:20) or the Zuimonki 2 (DZZ.7:79) as indications that these
works must have suffered later manipulation. Then those scholars marshal
circumstantial evidence to support their suppositions of textual unreliability.
The result is a very forced reading.

258 This version is reproduced in DZZ.7; and in Okubo 1969-1970, vol. 2;
and is accompanied by photographic facsimiles in Ishii Shado, ed., 2015.
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notes of his literary activities overseas. Because many of his verses were
addressed to or exchanged with other individuals who might be named
or identified by their titles, they provide us with invaluable information
regarding the larger social networks with which Ddgen interacted.

The Extensive Records is a posthumous work compiled and edited by
several of Dogen’s principal disciples: Ejo, Senne, Gien #{# (d. ca.
1313), and possibly others. Because each disciple worked on different
sections of the work, sometimes it is possible to detect stylistic diffe-
rences amongst them. Nowadays, scholars cite the text found in a manu-
script version owned by Eiheiji that was copied in 1598 under the super-
vision of Monkaku F5%8 (d. 1615).2%° Earlier scholars (and some religious
teachers even today) cite the text found in the 1672 xylograph edited
by Manzan Dohaku H 1L5E H (1636-1714) titled Eihei koroku 7K V- &k
(The Extensive Records of Eihei).**®® Because the Manzan edition appeared
in print just as Soto clerics began to employ Dogen’s words to advance
or oppose sectarian reforms, quotations from it frequently appear in es-
tablished commentaries and interpretations of Dogen’s teachings. The
Monkaku version, however, preserves a more reliable text. Comparison
of the two versions reveals that Manzan rearranged passages, introduced
misreadings, and added punctuation incorrectly.”® The Manzan Ddhaku
edition should be avoided as a source for studying Ddgen.

Ejo 124 (1198-1280) played a major role in the establishment of Do-
gen’s legacy. His long lifespan and role as Dogen’s chief disciple and
hand-picked successor as abbot of Eiheiji helped ensure that a stable mo-
nastic community absorbed Dogen’s teachings across several decades
even after Dogen’s death. Many individual chapters in the Shobogenzo
in sixty chapters contain scribal colophons by Ejd. Previously people
had assumed that these scribal colophons must indicate that Ejo himself
had compiled, edited, and assigned the titled to the Shobogenzo. That
assumption is mistaken. Ejo’s scribal notes actually reveal valuable in-
formation about how Dogen revised and compiled the Shobogenzo. (For

2% This version is reproduced in DZZ.3—4; in Okubo 1969-1970, vol. 2;
and in Otani and Watanabe 1989.

260 This edition is reproduced in SZ.2; and in Otani 1991. In this context
“Eihei” refers to Dogen. To avoid confusion, note that Leighton and Oku-
mura 2004 adopted the widely-recognized title Eihei koroku even though
their English translation is based on the Monkaku version of the text.

1 Ishii Shudd 2020a and 2020b.
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a detailed overview of this topic, see above, The Shobogenzo in Sixty
Chapters and Its Descendants.)

Ejo’s Zuimonki FERFE (Occasional Transcripts; 6 chapters) records
conversations that Ejo and others had with Dogen at the very begin-
ning of his teaching career, during the years from 1235 to 1237 or so.
The conversations range over a great many topics in an informal style
that frequently seems closer to spoken idiom than the jargon-laden dic-
tion typical of Buddhist texts (whether written in Chinese or Japanese).
Dogen’s remarks include many autobiographical details about his life
before becoming a religious, about his experiences in China, and his
views regarding current affairs. It is important to remember, however,
that Dogen is not the author. The topics, key phrases, and manner of
transcribing (i.e., kikigaki) the speech all reflect the concerns of Ejo. The
years 1235-1237 correspond to the period when Ejo first joined Dogen’s
fledgling Zen community. As pointed out by Ishikawa Rikizan (1943—
1997), Ejo must have struggled to accept Dogen as his teacher. Ejo not
only was older than Dogen but already had been certified as a master of
Zen in Nonin’s so-called Darumashi lineage. The Zuimonki repeatedly
addresses topics — such as the necessity of seated meditation (zazen),
the centrality of moral discipline, how to practice the way (gakudo 28,
a term that occurs 78 times), and the merit of relics and icons — about
which D6gen and the Darumashii disagreed.?®* Ishikawa describes the
Zuimonki as a record of Ejo’s religious conversion.”® Significantly, the
Zuimonki quotes or cites by name fifteen of the kdans found in Dogen’s
Shobogenzo in Chinese script.

The title “Zuimonki” was added posthumously by one of Ejo’s disci-
ples (unidentified). Ejo himself occupies an ambiguous position in the
text. His name appears (whether as a subject or speaker) typically in the
third person, but also four times in second person or honorific form (as
if written about by his disciple), and onl