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CHAPTER FIFTY (Dai gojussho % &%)

RooTt Casg' [481]
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The Fiftieth Ancestor, Reverend Tiantong Jing,* sought instruction fro _@N
Xuedou.* Xuedou asked, “Mr. Jing,* how can you purify that which 1{63
never been defiled?” The Master [Rujing] spent over a year [reﬂectj@@on
this], and then suddenly awakened, saying, “I have hit on that,'Q\gBich is
undefiled® @0

1 Root Case (C. benze A&81; J. honsoku). The passage given unde &hcading is pre-
sented as a block of Chinese text, but it is not a quotation (ﬁf\a,ny known Chinese
source, which raises the possibility that it was contrived in Ja
2 Reverend Tiantong Jing (C. Tiantong Jing Heshang X &% #=14; J. Tendd J6 Osho).
Dégen’s teacher in China, Tiantong Rujing X #4073 é‘gl{endo Nyojo; 1163-1228).
3 Xuedou EF# (J. Setchd). Xuedou Zhijian & % 4 (J. Setcho Chikan; 1105—
1192). The Forty-ninth Ancestor of the S5t5 Linfhge according to the Denkéroku.
4 Mister Jing (C. Jingzi % F; J. Josu). This isgrespectful way of addressing the young
monk Rujing, taking the second glyph ofhis’personal name — Jing # (J. J6), which
means “Pure” — and combining it wh& he glyph zi F (J. shi, su). The latter does not
mean “child” in this context, but is¥ather a male honorific title comparable to “mon-
sieur” in French, or “sit” or rmsg&” in English.
5 “how can you purify th \@hlch has never been defiled?” (C. bu zeng ranwu chu,
rube jing de TG F 7% Ti#4F; ]. katsute zenna sezaru tokoro, ikan ga jotoku sen
GTHRFHIDR. e Jd‘/u) This question puns on Rujing’s name, which
means “Like (ru urity (jing /). It asks how — literally, “like what?” (ikan 4=
#T) — he couldyattain purity” (jo wo uru #7245 5), i.e. get the name “Jing,” if he
was never déffed in the first place. At the same time, the question alludes to a famous
kéan in g the Sixth Ancestor, Huineng, and his disciple Nanyue Huairang #
ﬁai% f@ angaku Ejo; 677-744), in which Huineng asked, “Would you provisionally
pracmcc and verification, or not?” Nanyue replied, “Practice and verification are
absent, but I am not defiled by them.” Huineng approved him, saying: “Just this
\Oundeﬁlcd’ is the mindfulness that is maintained by all buddhas. You too are like this;
Q\’ I too am like this.” For full details concerning this k6an, which was also referenced by
© Daogen in a number of his writings and sermons, > “you too are like this; I too am like
this” In the present context, when Xuedou asks Rujing about “that which has never
been defiled,” he is in effect asking, “Have you seen the innate buddha-nature;” or, “Are
you awakened?”
6 suddenly awakened, saying, “I have hit on that which is undefiled” (C. huran huowu
yue, da bu ranwu chy ZIRESIEE, TR RFR; ]. kotsunen katsugo shite iwaku, fuzen-
na no tokoro wo tasu ZAEELTHL, FFF DK ZATT). This account of Rujing’s
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PrvoTar CIRCUMSTANCES [#4)
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The Master was a man of Yuesh:mg.1 His personal name was Rujing. From

the age of nineteen he abandoned the study of teachings and sought in- >
struction from holders of the ancestral seat.* He joined Xuedou’s assembly, ~ .x&
and one year passed. In his regular practice of seated meditation he stood , ~O

QD

out from the crowd. &0

AR TFRAR BT, HICFMTOL §TEFET DA, RS
Poo 2 LIRS K72 FFUC R Th, B 35T 8L, mEB ARSI
WIEREORT, AW, A2 H L?fﬁ;kéd%b&b’ﬁ"i“(aQ&E}@lﬂ
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773\,?-&) /l/ \4\

awakening has no precedent in extant Chinese sour cs@;wever, there are several
Chinese records that give an entirely different accou@or example, the biography of
“Chan Master Changweng Rujing of Tiantong in %)ngzhou” says:

[Rujing] sought instruction from Zhiji [Mount] Xuedou and gained in-

sight while contemplating the words “egp¥ess in the garden.”

(BB THR) 2R BT E, AU TEAHE, (CBETA, X80, no.

1566, p. 452,b7 // Z 2B:11, p. 486,'a14 // R138, p. 851, al4).
This other account agrees with thq;_éénkéroku, however, that Rujing’s awakening came
through the practice of “con ating” (C. kan A&; J. kan) the “words” (C. hua 3&; J.
wa) of a k6an: “Zhaozhouscypress in the garden.”
1 The Master was a m Yueshang (Shi wa Etsujo no ninji nari #il3A& EDAF
7%9). This scntengsqﬁ several details of Rujing’s biography that follow it, are also
found in the ch Dogens Treasury of the True Dharma Eye entitled “Continu-
ous Practice, P&y (Gyoji, ge 47 #. T ). Various details of Rujing’s biography are also
repeated i ther work by Keizan: Brief Record of the Awakenings and Activities of
the Fwe‘@ers of the Flame Transmission Cloister of Tokoku Monastery. Although it is
writedin classical Chinese, there are no known Chinese sources (i.c. texts composed
inCHhina) for that text. In the final analysis, almost all of what the Denkoroku has to say
about Rujing’s career and teachings is based on the recollections of Dogen. However,

Q\’ the Denkéroku could also have drawn on other Chinese accounts that Keizan might
© have heard from Jakuen, Giin, or Gikai.

2 he abandoned the study of teachings and sought instruction from holders of the an-
cestral seat (kyogaku wo sute soseki ni sanzu % %2 #C #L/%1C4°9). In other words,
he went to practice in monasteries where the abbacy was held by members of the Chan
Lineage and instruction focused on the records of Chan ancestral teachers, leaving
behind monasteries where doctrinal study prevailed, such as those where the abbots
were in the Tiantai (a.k.a. “Teachings”) Lineage.
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Once, when he [Rujing] sought the position of toilet manager,! Xuedou
asked: “How can you purify that which has never been defiled? If you are
able to speak [to that question], I will assign you as toilet manager.” The
Master [Rujing] did not put [the question] aside, but when two or three
months had passed, he still was not able to speak. Once, [Xuedou] invit-
ed the Master [Rujing] and had him go to the abbot’s quarters, where he
[Xuedou] asked, “Are you able to speak about the episode from the other <2
day?”? The Master [Ru)mg] hesitated. At that time, Xuedou presented him “OX
with the [same] words: “Mister Jing, how can you purify that which Qa:s

never been defiled?” QQ
g, BRCF B L, %%&mtm‘;cﬁm% f\L ;lmﬁ%w ﬁ*b

KR CRABENXT. —0ERELTHEL, ﬁiﬁ(d’%ﬂ(
EPEETE, FO. EEEAE, i, R OERITEE
APEELEZICEGBID, E’Fﬁ\ RTLUTHRAY, %@ #7179,

More than a year passed with him unable to @%I Xuedou again asked,
“Are you able to speak?” The Master [Ruji as still not able to speak.
At that time, Xuedou said, “You must escgpe from your old nest and grab
this precious opportunity. Why aren’t-§ou able to speak?” Thereafter, the
Master [Rujing], listening [to his géacher’s advice], gained strength and
determination, and made a cose ntrated effort. One day, he suddenly
awakened, went up to the ab, %s quarters, and said, “I am able to speak!”

Xuedou said, “This time, speak.” The Master [Rujing] said, “I have hit on
that which is undeﬁlcif\, efore he was done uttering that, Xuedou hit
him. The Master L@)mg] sweat pouring, made prostrations. Xuedou

thereupon gave higapproval.

ssion of Illumination by the Great Ancestor, Zen Master Keizan. Copyright 2017 by SOtOsha ShimuchO.

o
1 toilet m}alﬁ\ggr C. jingtou 7#58; ]. chinjii). This was a position of some importance
in the cracy of large Buddhist monasteries in Song China, where the number

of res@aﬂts could reach one or two thousand. The main duty of the manager was to
OL%@&C the emptying of toilet pots and the routine cleaning of the facilities. The term
anslated here as “toilet manager” literally means “head” (C. tou 3; J. zu) of “purifi-
(\\Qcation” (C.jing ##;].jo). The latter glyph is the same as that found in Rujing’s name. It
> is possible that this story about Rujing seeking that job came into being as a whimsical
@W play on his name, which means “Like Purity””

Record of the Trans

2 Are you able to speak about the episode from the other day? (senjitsu no innen datoku
sy ya B DR &8 439%). On one level, of course, Xuedou is asking Rujing if he is
now able to respond to the original question: “How can you purify that which has nev-
er been defiled?” However, there is also an implicit reference here to the k6an in which
the expression “undefiled” was first used: the episode involving Huineng and Nanyue
Huairang. » “you too are like this; I too am like this.”
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%, FERICAETHRORBEORZ 2R ARITFATD, AR, BELOR
ZBEUIC, BEHDTHICHUTEL, FAFRAFUE, REMMIRE
AL, FOHDTEBARELTANT, XERM, MTEARSTAL, ZD#F
BICETHTLZHIIRAD, RICRLUTHFAICETZD, #HERS. 6
@ﬁﬁ RICEND L,
Later, at Jingci Monastery, in order to requite the episode' that led to his
epiphany, he served as toilet manager. Once, when he was passing in front . x&
of the arhats hall, there was a strange monk? who approached the Master , A0
[Rujing] and said: “Eldest Brother Jing, Toilet Manager of Jingci Monas&0
tery,® has repaid the way, repaid his teacher, and repaid all people.” W,
[the strange monk] finished speaking, he suddenly vanished fron&\gght
Hearing of this, ministers of state and the Grand Councilor gmgnostl-
cated,* saying, “This is a sign that the sages approve him as f Jingci

Lin order to requite the episode (innen wo hazen tame ni B¥ §H’é‘/u)?fvbi), Ru-
jing gained awakening through the sustained and rigorous co plation of Xuedou’s
words: “How can you purify that which has never been ed? If you are able to
speak, I will assign you as toilet managcr ” Thus, he fe{%ﬁtcful to those words (here
called an “episode”) and wanted to “repay” or rcqulrgy ho suru 329 %) the b[cssmgs
he had received from them by actually serving as offet managcr If we regard this “ep-
isode” or story as a morality tale rather than ,g.ﬂ orical event (it could, of course, be
both), then it is the narrative itself that i 1S or given closure by the poetic justice
of the ending.
2 strange monk (C. yi seng 21487 @%bkusly, this monk is supposed to be one
of the sixteen arhats, or perhaps ﬁag: undred arhats, whose images are enshrined and
worshipped in the arhats halk'¥iy'Song and Yuan Chinese monasteries and the Japa-
nese Zen institutions modeled ‘after them, the arhats were all depicted as monks with
shaved heads and mon Gi@&mbes, but their extraordinary physiognomies marked them
as superhuman bein y were usually regarded as invisible (except via the images of
them), but there @%any stories of them suddenly appearing “in the flesh” and then
ﬂymg offor dlﬁﬁcarmg
3 Eldest Bragher Jing, Toilet Manager of Jingci Monastery (C. Jingci jingtou Jing
Xtongzk’@%’ IR z?/‘il J Jinzu ckm]u]o Hinju). This very formal mode of address
pun,;sl_;’@&the word “pure” or “purity” by using it three times: first, in the name of Jing-
cif{Pure Compassion”) Monastery; second, in the title of Toilet Manager (literally,
*head of purification”); and finally in the personal name Jing (“Purity”). The polite
Q\’ title “Eldest Brother” (C. xiongzhu L E; J. hinju) is an unusual locution, not found
© in any Chinese or Japanese dictionaries and attested only a few times in the Chinese
Buddhist canon. In the present context it suggests that the arhat who used it to address
Rujing regarded him as the most senior in a cohort of equals: the arhats themselves,
who are all highly accomplished disciples of the Buddha.
4 Hearing of this, the ministers of state and the Grand Councilor prognosticated (dai-
jin josho, kikite uranaute X B &40, BT 72 S5T). This was something of a self-fulfill-

ing prophecy, for such officials were in fact heavily involved in the selection of abbots
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Monastery.” Later that came to fruition and [Rujing ] became head of Jing-
ci Monastery. People everywhere' all said, “The Master’s [Rujing’s] reward
for virtue has truly arrived.”

THARDE, FSLUTED & ERICHSHLTHRUHRZICEDST, RDH
BEHTHMALYEDET, ifﬁféﬁ?&é\b:ﬁ]%i&@bo X ETFRBZICAR
#EHT, RETLTEORERD, ETaLl, &RLZLHEA L, DI
«‘}TJ-_'Q‘Z)LJ&“C AEEADF THRHEDHD. REHIFZLZILDT, ?ﬂ%’f‘

SEORFIETBICATERICASE T, ACHFBICENDNET D El@

BH5T, Q&

When [Rujing] was nineteen years of age, after arousing the thcg@]t of
bodhi, he hungup the staffin major monasteries* and never ag; teturned
to his hometown. Not only that, but he did not talk about things with
people from his home district. He never visited any ofbt\he administra-
tive offices, and he did not converse with people at adjacent places, cither
above or below him.* All he did was just sitting. He"’made a vow, saying,
“I will sit and wear out the vajra seat” Becausehe sat in this way, there
were also times, on occasion, when the flesh (E*hls buttocks cracked open.

at large public monasteries (including Jingci q@astery ) in Song dynasty China. For
a detailed discussion of the role that high ernment officials (all members of the
educated elite or “literati”) played in th ntment of abbots at Chan monasteries,
see Schliitter (pp. 69-74).
1 People everywhere (C. zhufang %% J. shohé). Literally, “in every direction.” In the
present context, this is probablyog'ﬁ abbreviation of “abbots everywhere” (C. zhufang
zhanglao k7 &% ]. shoha “Woro), meaning the present and former abbots of other
public monasteries thatftse regarded as peer institutions.
2 hung up the staff 1nd\j&]or monasteries (sorin ni kashaku shite FARICH#E L T). To
“hangup” (C. gua ka, kakeru 3 3) the “staff” (C. xi #; J. shaku), an implement
used by Wandcﬁ@yinonks, means to register in a monastery for a retreat, as opposed
to going abduson pilgrimage. Rujing did not spend his entire career in a single mon-
astery, s&é& implication of this statement is that he spent the rest of his life living in
one rr@%hstery or another.
@ple at adjacent places, cither above or below him (C. shangxia jian linwei LT /R
% J. joge ken rin’i). Monks were assigned seats on the platforms in the sangha hall of
monasteries on the basis of seniority: time elapsed since ordmatlon The monks whose
sitting (and sleeping) places were to one’s right — literally, one’s “upper shoulder” (C.
shangjian £JB; J. joken) — were one’s seniors, while those whose places were to one’s
left — one’s “lower shoulder” (C. xiajian F/A; ]. geken) — were one’s juniors. The “ad-
jacent place” was the seat immediately next to one’s own, cither on the right (upper)
or left (lower) side. Because monks maintained the same order when they filed out of
the sangha hall and lined up for ceremonies in the dharma hall, buddha hall, and other
facilities, the “place” (C. wei 4%; J. i) that an individual monk had included sitting or
standing positions in a number of different buildings.
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Even so, he still did not stop sitting. From the time when he first aroused
the thought of bodhi until he became abbot of Tiantong Monastery in his
sixty-fifth year, there was never a day or night when he was not defined by
his meditation cushion.!

MDFAIMERLIDMB AR EICHDE T, LRITRICERD, 3R
BETRZIC—WBROAL TS, MICKBEXDFIINSEZMRHODEH
LHBET, LEAE EREDRLBTEEL, BROLFIDbRmHE  _E
RBIAS LI ERRHT, BEHHUTE AR RIS, 45
DEELHFEMDEIRL B HE L 25T DM x%%@é@
Lt B%B750, S

From the time when he [Rujing] served as abbot of Jingci Monastc&“\down
through [his abbacies] at Mount Ruiyan and Tiantong Monas{f@f , his be-
havior was different from that of others. To wit, he made a 0w saying, “In

the sangha hall, I will be the same as everyone else.”” Thus,although he had

a patched robe that had been passed down from Fureifg,® he did not don

it. For convocations in the dharma hall and meetingdisciples who entered

the room, he wore only a kdsdya and long robgthat were black in color.*

(imada futon ni saerarezaru nichiya arazu RICHFECHNSNE B AAHST). This
sentence uses a verb that usually means ¢ Sbl ck,” “obstruct,” “hinder,” or “impede”
(saeru #&\%), in the passive voice with a negative ending; thus, it seems to mean that
“there was never a day or night whe Rujing] was not imprisoned by his medita-
tion cushion.” The modern Japar;qsocctranslation by Iida (p. 176) says that Rujing was a
“prisoner” (toriko %) of the }@tation cushion” (zafu 4:3%), or “enthralled” (toriko
J%) by it. However, the lish translation given here reflects a usage found in the
writings of Dogen, whelgﬁe verb often means to “be identified with” or “be defined
by” something. N

1 there was never a day or night when he was nog@ ned by his meditation cushion

2 “In the sangha will be the same as everyone else” (sodé ni ichinyo naran 1§ \C
—dmIEHA). I@Te public monasteries of Song China, the abbot had a special seat in
the sangha halk; was treated with great ritual deference, and did not participate in many
of the actiyities of the great assembly of monks who were based there, such as sleeping,
taki @‘eals, and practicing seated meditation. Rujing’s vow suggests that, although
he abbot, he wanted to minimize the differences between his own activities and
those of the great assembly.

o 3 Furong X % (J. Fuyd). Furong Daokai % % i 4% (J. Fuyd Dékai; 1043-1118), the

@q’ Forty-fifth Ancestor in the S6t6 Lineage according to the Denkéroku.

4 kasiya and long robe that were black in color (kokushoku no kesa tossu BEDE K
#-T). When appearing on formal occasions such as convocations in the dharma hall
or instructing disciples in the abbot’s quarters, abbots typically wore elegant kasaya
made of multi-colored panels of silk over long robes of light brown or yellow. Black
was the color of robes worn by young trainees and other junior members of the mo-
nastic order.
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Although he was granted a purple robe and master title by the Jiading Era
emperor,’ in his formal reply to the emperor he declined the honor. More-
over, he was secretive about his inheritance and did not reveal it until the
end of his life. Just before he died, he burned incense as a dharma heir.2 He
not only distanced himself from the worldly love of fame, he was also leery
of his own lineage house havmg a prestigious name.’

FICHAEGHICE UL, BATFAICRBRD, FlCABLTal, ——F @
FALERDIE T 125, #IT— ~af%4:@aﬁa #iﬁ\‘&&&%#w&z’itmf%\
L, MITHFTELBNBRDOL, HFE THF 22T, FFIcal, O

Truly, [Rujing’s] virtue in the way was without compare in this WO@ and
his behavior was out of the ordinary, both in the past and at ~%(&‘Sent He
himself always asserted: “Over the past one or two hundred years, the way
of the ancestral teachers has fallen into disuse. Thus, fotghe past one or
two hundred years, no good friend like me has yet emkd(gcd Due to this,
abbots everywhere shivered in apprehension. The Mdster [Rujing] never
praised any of them. He routinely said:* Q.%@

1 Jiading Era emperor (C. Jiading huangdi f@’%‘ J. Katei no kétai #20D27).
The emperor Ningzong ¥ %, who reigned dQ@y the Jiading Era (1208-1225) of the
Song dynasty.
2 burned incense as a dharma heir (b % no ké wo taku FRIDE 72 BE<). It was cus-
tomary for a newly installed abbo@ﬁhls very first convocation in the dharma hall, a
ceremony called “opening the haﬁ" (C. kaitang F*€; J. kaidé), to hold up incense and
recite a verse in which he ly named and thanked the Chan master from whom
he had received dharma transmission. According to the Discourse Record of Reverend
Rujing, Rujing only p@med this rite when he was on his deathbed in the nirvana
hall (infirmary), f ly identifying his teacher as “Great Reverend Xuedou Zhuan”
*ﬁ’i@kﬁv@OZA 48.13a6-10).
3 also leery @%s own lmeage house having a prestigious name (mata soke no kamyé
wo mo ru nari XERDELTE % B575D). Most translators take this to
mean @lﬁt Rujlng was concerned about maintaining the good reputation or “aus-
piciows name” (C. jiaming #%; J. kamyd) of his branch of the Chan Lineage. The
ammar of the original Japanese does not entirely disallow that reading. However, the
(\\Ouse of the conjunctive expression “not only... but also” (nomi ni arazu, mata DI IE
Q\, 3 ) strongly suggests that Rujing not only rejected worldly fame, but also rejected
© “spiritual” fame of the sort that would accrue if his branch of the lineage developed
a good reputation. Moreover, the claim in the two preceding sentences that Rujing
declined to publicly announce what his lineage house was until just before he died is
consistent with the interpretation that he did not want it to have a prestigious name.
4 He routinely said (jinjo ni iwaku 3 ICE<). The block of text that follows these
words is presented as a quotation of Rujing, but there is no known Chinese source for
it. Some phrases that appear in it seem to be borrowed from the chapter of Dogen’s
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WEICEREEMAL, BEEARTRERD, Fical, hElIEa2eIN
Lo RDWw{HESTREZHEDLSTEEL, AXRANDETD, HIFADWL
Mk ER2 A THEEED, § TR EEET, WOAREITOMHED
HHh. HLE ﬁ\g&b\&nﬁf{%ci WMFZEFFEDEEFHDOAR, £
UL, AEDE, FICERIBTEHD,

“Ever since I was nineteen years of age, when I aroused the thought of

the way.' Seat-holders of abbacies everywhere, for the most part, only have®©
face-to-face encounters with visiting officials and are not concerned

with the interior of the sangha hall. They always say, “The buddha-dharma
is something that each person should figure out for hlmself S@}(mg in

this way, there is nothing they do for their congrcgatlons sent there
are heads of great monasteries who, in this manner, still t that the way
is a state in which the heart has no concerns, and the ¢ never deemed

inquiring into Zen as necessary. What buddha- dhagga could there be in
that? If things are as they say, then why are th evenerable old awls who
routinely look for the way? They are ridiculousand do not see the way of
the ancestral teachers even in their dreams&%o

4—4%%@%%@@@754%@@5@ MR, MR T LE R
U9 A D LI, —RRDMRT, FICEBT LALLTEL
X, —E AL IR, ROBEEXIEZOMETS, £ARLZTES
7D, HICH EXBICRERIVHFDOEROAFTHLI Y,

Acolyte Guanping kept éﬁ%\ly ledger in which® he recorded many of the
virtuous deeds of thq\®1'aster [Rujing]. Among them, when Supervisor

Treasury of the Trjgg?bk;rma Eye entitled “Continuous Practice, Part 2”7 (Gyaji, ge 47
98

#.T)(DzZZ1.1 ).
1 there have b@ no people who possess the way (udé no hito nashi # B8 DAIR L)
In other wegds; Rujing has not met anyone who, by his standards, “possessed the way.”
Later i u}& @G& chapter, however, Keizan opines that “in the assembly of one [thc abbort,
Ru]tr_? Wwho possesses the way, there are many people who possess the way.”

olyte Guanping kept a daily ledger in which (Hei Jisha ga nichiroku ni FA5% 7%

(\ﬁ {<). The daily ledger of Acolyte Guanping is mentioned in the chapter of Dogens
Q Treasury of the True Dharma Eye entitled “Continuous Practice, Part 2” (Gydji, ge 47

#. T), which seems to be a source for the account found in the Denkéroku:

This is in the daily ledger of Acolyte Ping. Acolyte Ping said, “This old reverend
is the sort of person you do not find. Where could you easily meet him?” Ten
thousand ingots of silver — is there anyone anywhere who would not accept it?
An ancient has said, “Gold and silver, pearls and gems — we should see them as
dung and dirt.” Even if we see them as gold and silver, not to accept them is the
custom of a patch-robed one. My late master kept this; others do not.
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Zhao invited him to go to the prefectural capital to hold a convocation
in the dharma hall, [Rujing] did not speak a single phrase. Accordingly,
in the end he did not accept [Zhao’s gift of ] ten thousand bars of silver,
but returned them instead. When he did not speak a single phrase, it was
not just that he did not accept offerings from others, but that he did not
accept fame and profit. Thus, he did not become close to the kings or grand
ministers and did not even accept salutations from wandering monks from
any other places.’

BAEARICAICHE T, "ICERDADEZICERFLEVSH D, 4#5
A EOTHEDOEICET, RNAFDER 538 TAE— A+ BRI

C. . SZMEL, ADTUTAERHT, HIIDRKICHHLERDK
ICZ LTS, HICHED LT BH750, &QO

[Rujing’s] virtue in the way truly set him apart from théﬁowd of other
people. For example, there was an elder of the Daoigt tradition> named
Daosheng. Together with five of his followers he sotight instruction in the

COTE FHEEDBRICHD, FHFVEYE LA b, FTRA, 2
BB, ENDFHFITO T EBABLLYERLDETF, 5EXADNE
CEBRBKE CNERATEZELDTELHRZNL, U EHDTELH
58, AL TNIMFDRIZD FRICCDFEDHD ., $2AICTDT LR
L. (DZZ 1.201). S
1 any other places (shoho 3% 7). Lite %}i “in every direction.” In the present context,
this expression probably refers to “Q&;ious monasteries in the ten directions” (C. shi-
fang zhushan ;. jippt}js%ozan). In other words, Rujing did not extend the
usual polite greetings to visitiig monks who came from other monasteries, where they
may have held high officg.themselves or been the disciples of famous abbots. The point
is that he was not inte@ied in establishing close relations with powerful men, not only
in the political rea ut in the Buddhist sangha as well.
2 an elder of th@éfist tradition (Doke no ryi no choja I K DFD %4 ). The story
of this Dagi&%%lchcr and his followers seems to draw on a similar account that appears
in the chaprer of Dégen’s Treasury of the True Dharma Eye entitled “Continuous Prac-
tice, z@% ” (Gyoji, ge ATH T):
Q;QIn the assembly of my Jate master, there was a native of Mianzhou in Western Shu

\Qﬁ named Daosheng, who was follower of Daoism. A group of five of them took a

A
Sy
r»Q

vow together, saying, “We will pursue the great way of the buddhas and ancestors
for our entire lives and will never again return to to our homelands.” My late
master was especially delighted and, in circumambulations and other practices,
let them join in with the monks. When they were lined up, they stood below the
bhiksunis, a splendid example, rare through the ages.

EEDEIC. BEHDOEMAICTEFETHO UL, EFAED, RELA, T
ICBENSTWVEL, NS —EITHALD KEZ#HIT XL, THITHEITHN
BZRDET, b, CEICHEUTEAT -, LBISREE— W25 LTS, 70D
HFNDEE . A RDUEITH T, FROBERD, (DZZ 1.201-202).
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Master’s [Rujing’s] assembly, vowing that “If we do not learn the way of
the ancestral teachers, then for our whole lives we will never return to our
hometowns.” The Master [Rujing] responded with joy to their resolve and
permitted them to enter the room without converting. At times for lining
up he placed them right after the bhiksunis. It was something deemed very
unusual by the world.

XEwmEZO LR EN—EFDRICAET, FICHIIHUT—FZERIT

assembly, and to the end will not take a single step toward the soqﬂi g
There were many of the type who, with resolve like this, never left the
ter’s [Rujing’s] assembly. .Q

EHALZO LI R TLF R WD, ,\‘l‘%‘k%ﬂ‘(%*w’é‘&h&%?ﬁ
AR O UIIR THFICALIE RS 8, E]J/éﬁ_béi%&—@v 5DBDFEL
ek, HITH I, EEICRL FHOEE, SRR AITE. BLT
WELTT, FICHEORICIE. Aid ®Ay<xﬁ\v@/\yb

%Q
&

1 a man named Shanru (Zennyo to ii shi @&Q&Z\‘UL The account of this monk
derives from the chapter of Dogens Tr{}ry of the True Dharma Eye entitled “Con-
tinuous Practice, Part 2” (Gydji, ge 47,

Again, a monk from Fuzhouzwhose name was Shanru, made a vow, saying, “For
the rest of my life, [I] Shﬂ\% will never again take a single step toward the south,
but will single- mmd@].y inquire into the great way of the buddhas and ances-
tors” There were nghy such people in the assembly of my Jate master, something
I myself witnes

X\ #& ) D& Ede, EHOTWEL, Edo, FAEDIC—FRIAIRH

uU?J‘L%@O@_’\%‘E)@E‘ BIESHADREZ LT, LEFEORIT,
LDOTEKDIRUHFEIHD. £DHIDHALETA7ED, (DZZ 1.202).

2 “will iov take a single step toward the south” (minami ni mukaite ippo wo hakobaji

9l T— #7383 U). The force of the expression “facing south” or “toward the

K" (minami ni mukaite ¥IC @0 C) is unclear. It obviously has to mean “leave Ru-

ﬁ?g s assembly,” but why does it mean that? Some translators surmise that Shanru came

Q\’ from the south, so his vow was to never return home. A more likely explanation is that

it is a metaphor for “turning away and withdrawing” from Rujing. In Chan monaster-
ies of the day, both the image of Sikyamuni in the buddha hall and the abbot’s high
seat in the dharma hall faced south, like the emperor’s seat in the imperial palace. To
interact with the abbot at a convocation in the dharma hall, a monk would come out
from the ranks lined up on the east and west sides of the hall, stand alone in the center
of the hall, and face north toward the abbot. The end of such an encounter, therefore,
involved turning away or “facing south.”
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A man name Garden Manager Pu,' who was entirely illiterate, first aroused
the thought of bodhi when he was over sixty. Nevertheless, the Master
[Rujing], using careful contrivances, made him clarify the way of the an-
cestors in the end. Although he was just the garden manager, every now
and then he coughed up uncanny words and sublime phrases. Thus, once at
a convocation in the dharma hall [Rujing] said, “Abbots everywhere fail to
reach the level of Garden Manager Pu.” [Rujing] transferred him and made <2
him canon prefect.? Truly, in the assembly of one [abbot] who posscsscs-“xOX
the way, there are many people who possess the way, and many people W{dl

the way-secking mind. o>

BHRAZ UTHTLTES. FITH5 A A R SN T,
BB R EEAUT, RATELLBLOBED, FIZHL B
BBRAVIDED, KITHO — o £85 D L b ST A HFT i
BT, AL B HARTES A, W%iﬁ%@\ R SN S

Routinely, [Rujing] simply encouraged people t@sit. He always said:
“There is no need for burning incense, makin&?rostrations, recollecting

buddhas, practicing repentances, or readingpsutras. Just sit”> With this
proclamation, he just had them sit; that isall. He always said: “Inquiring
into Zen starts with having a way-seekiag mind.”* Truly, even if they have

»&
1 Garden Manager Pu (Fu Enja & :515&9 The story about this man is based on the
Eibei Monastery Rules of Purity for rds:
R FoFAN) LREFE e, BHLE S0l BRAMK, — 47T
o M= HFE K BRR DL, HAEF LR, 3L R, A
BERBAL, (Kos&vg 989, 6.120).
2 canon prefect (C. z@z u # E; J. zosu). The implication, obviously, is that Garden
Manager Pu not w‘gained awakening in his old age, he also learned to read. Other-
wise, he could noghave been put in charge of the Buddhist canon, which was housed in
a “canon haH%‘%C. zangdian B J. zoden). That facility usually contained a “revolv-
ing reposjtary” (C. luncang # #.; J. rinzd) that was used to ritually “turn the canon” (C.
zkua@g #5358, ). tenzd) to generate merit for dedication in prayers.
3 Fast sit” (shikan ni taza seyo #EICATAH X). This admonition, together with the
s% ng that it follows (“there is no need for burning incense, making prostrations, rec-
ollecting buddhas, practicing repentances, or reading sutras”) is attributed to Rujing
Q\’ nine times in the extant writings of Dogen, who cites it both in Chinese and in Japa-
© nese transcription (yomikudashi 3¢/ T L). However, the passage is not found in any
Chinese sources, and the quotation given here actually comes from Dogen. > “just
sit” The use of this quotation here in the Denkéroku is inspired by its appearance in
the corresponding section of the chapter of Dogen’s Treasury of the True Dharma Eye
entitled “Continuous Practice, Part 2” (Gysji, ge /T4 T) (DZZ 1.198).
4 “Inquiring into Zen starts with having a way-seeking mind” (sanzen wa doshin aru
kore hajime nari 2#3HHBAENMBDILD). A similar phrase is attributed to
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‘one bit of knowledge, half understood, the type of people who lack the
way-seeking mind do not hold on to what they have understood. In the
end they fall into false views and become as unrestrained as floating weeds.

They are surely “followers of other paths who attach themselves to the bud-
dha-dharma!

HICHI=H, F—ESDF2ENT, ——IIsZIASLY, R2E5ICL (S
TERICHY T, £ THRAELTAL, _\é@
Therefore, gentlemen, what is foremost is that you not forget the matterSQX
of the way-seeking mind, and keep your mind focused on each and ev
thing. Concentrate on the real and do not follow the crowd in the prefent
world. You must exert yourselves and study the style of the anci_cn&
&
INVESTIGATION [#542] N

SR DA< EBIE, AMEHRO ARG TFERLE, PORFHAIALD
Poo ELRNAERFELIE, L ANARIFARIFES AR, #ICH
S AREFET, SAEDFDA. EREMGOREEFID L,

Truly, if you are like this, then even if you youtself do not suppose that you
will attain understanding, you will be rson who, from the start, “has
never been defiled.”* If you “have nc{@'} been defiled,” how could you not
be a person who, from the start, ig¢lear and pure? Thus it was said: “Being
without defilement from the statt; what is there to purify?® Escape from
your old nest and grab th(iééif:'cious opportunity.”*

Rujing in the chapter of, Yogen's Treasury of the True Dharma Eye entitled “Continu-
ous Practice, Part 2” (%fb i, ge fT#H, T):
Inquiring ingoen and studying the way, the first thing is to have the way-seek-
ing mind;thiy'is the start of studying the way.
ZAREHL, F—AES, INFEDICHED, (DZZ21.197).
1 “followess'of other paths who attach themselves to the buddha-dharma” (C. fu fofa
waid Bk SM I8 J. fu buppé no gedo MHBi& D ShiE). This expression is not unique
to Rujing, but its attribution to him here in the Denkoroku is inspired by its appearance
if0the corresponding section of the chapter of Dogen’s Treasury of the True Dharma
Q\,(\Eye entitled “Continuous Practice, Part 2” (Gyoji, ge /T4 T) (DZZ 1.197).
V™ 2“hasneverbeen defiled” (fuzé zenna 1% #i%). This is a direct quotation of the Root
Case of this chapter.

ssion of Illumination by the Great Ancestor, Zen Master Keizan. Copyright 2017 by SOtOsha ShimuchO.
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3 “Being without defilement from the start, what is there to purify?” (honrai zenna
sezu, kono nani wo ka kiyomen AR FHET, WATEDFDA). This is a gloss, not
an exact quotation, of what Xuedou says to Rujing in the Root Case of this chapter:
“How can you purify that which has never been defiled?”

4 “Escape from your old nest and grab this precious opportunity” (kyitka wo dasshite
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RNEBORIT, AKD— o F 2R ELDT, —RIBERETLDEZ—
RICLTRET, MIH=m b, FHOMRGANLANTRFZD,
RNEERIEFOHAZLNNTG, #FHZABHRDD,

The arrangements of this old buddha' did not make [Rujing] give rise to

“one bit of knowledge, half understood” They made him train in a sin-

gle place,” focusing his resolve on a single meaning,’ without self-interest.

Thus, throughout the twelve periods of the day, he did not have views of \«Q’
purity or defilement, and was himself undefiled in that regard. Howevese»

he still had not escaped [other] views that were defiled. He had an eye

used a broom.* oy

REHT U T—RBEEBIC. —A A HDERINELEL . ZaSBRTA
TRECLEFTAREFREES, HIETERE LHEP—TE
$Bo MITHE, REELE BT BT, WICBHTERN TR A%
BOHZAEDN, Kk D, /i‘\ﬁiﬂﬂz?cubfﬁri’(s&%%xb“é%c.&
o, ¥ICEFICEL, 2B FOHEL,

Over a year passed, during which [Rujing] % 01’10 clarity. Then, on one
occasion, he grasped the fact that there is in or dermis that needs to

be shed, and there is no body or mind thﬁt‘QCeds to be sloughed off,’ so he
bengi wo etari %KLL TR EZIFIC Q)'Ql'hls is a paraphrase, not quite a direct

quotatlon of what Xuedou says to Rujifigin the Pivotal Circumstances section of this
chapter: “You must escape from y &old nest and grab this prcc1ous opportumty
(kyuka wo dasshite masa ni bengl 1Q9u beshi # R 2 MU THEITE A ZFXL).

1 the arrangements of this Buddha (sore kobutsu no moke XN FHDEIT). Th
reference here is to the reaching devices, or skillful means, of Xuedou, here called an
“old buddha” Those vu{&o laconic, this sentence goes on to suggest, they did not give
Rujing anything th%&é could hang a half-baked intellectual interpretation on.

2 made him tra@ a single place (issho ni shuren seshime —RlC15-8E L &). That
is, Xuedou r(%ﬁ?: Rujing focus his attention on a single question that consumed all of
his energy
3 foc his resolve on a single meaning (kokorozashi wo ichigi ni shite &7%&—&IC
other words, Rujing became entirely focused on answering the question that
dou had posed to him: “How can you purify that which has never been defiled?”

(\ ¢ had an eye that used a broom (sésé wo mochiiru manako ari 7% 2 I BB
Q\, D). This is a metaphor for having an understanding — an “eye” (manako #%) — that
@q’ the world around one (or one’s own person) needs to be cleaned up in some way —
“swept with a broom” (s6s6 ##). In plain words, Rujing still felt that something was
wrong in his life that could be corrected through Chan practice. This sentence also
puns on the fact that, before his awakening, Rujing had asked to be appointed as toilet
manager, a job that obviously calls for “an eye for keeping things clean.”
5 there is no skin or dermis that needs to be shed, and there is no body or mind that

need to be sloughed off (hifu no mo nuku beki naku, shinjin no dassu beki naki X & DL
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said, “I have hit on that which is undefiled”* He was indeed “such,” but he
immediately attached to that one point. Therefore, before the sound of his
voice had ended, [Xuedou] immediately hit him. At that time, sweat pour-
ing from his entire body, he just then abandoned his body, gained power,
and that was it. He truly understood that, from the start, everything is clear
and pure and never receives any defilement. Thus, he routinely said, “In-

quiring into Zen is the sloughing off of body and mind”
AL HEN, WD RNEZDREF K, S
Now then, speak! What about this “undefiled”? Q
Q
O
X
VERSE ON THE OLD Case [#8+#]) \@&
, : . &
ERIE B AR, BiRZFTHA, g

The wind of the way, fanned from afar, is diamond hard:®

The entire earth, on account of this, comes to be supg@ ted.
Qfo

N
QOQ%
&
L
/O .
&

<&
s
FARCAN= AN Q@L@‘G@ﬂfﬂ@”\\%ﬁi X). This statement is based on one frequently made

by Dégc;ngf}which he attributes the sayings “slough off body and mind” and “body
and mindsloughed off” to Rujing. The Extensive Record of Eihei, for example, says:

t a convocation in the dharma hall [Dogen] said, “A virtuous one of old said,
\Qﬂ ‘skin and dermis sloughed off entirely. My former teacher [Rujing] said, ‘Body

\‘:\ and mind sloughed off. Having already arrived within this, how is it?”

PSR ¥, Tis=, REMEE, A=, HOBEL, B3 E B4
&4, (DZZ 4.10).

For the textual sources of all of Dogen’s attributions of these sayings to Rujing, » “body

and mind sloughed off”

1 “I have hit on that which is undefiled” (C. da bu ranwu chu TR 45 R; J. fuzenna
no tokoro wo tasu FHF DR 2479 ). This is a direct quotation of the Root Case of
this chapter.
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