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INTRODUCTION

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

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

Like the majority of the representative texts of the Shobogenzo, Do-
gen’s essay-takes the form of commentary on thematically related pas-
sages fromvthe Chinese Chan literature. His readings of these passages
can be ‘highly idiosyncratic and often depend on linguistic play with the
grammar and syntax of his Chinese quotations — a feature famously ex-
emplified at the beginning of our text, where Dogen transforms a state-
ment in the Nirvana Sutra that beings all have buddha nature to the claim
that all beings are buddha nature. Similar play is found throughout the
essay and makes this text one of the most demanding, for both translator
and reader, in the Shobogenzo.
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[03:1] {1:14}

BT, —ORAE, DAL, WAREE, BAEY,

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

[03:2]
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Though it is said that this is turning the dharma wheel of the lion’s
roar of Great Master Sakya, the Honored One, it is the crown of the
head and the eyes of all the:buddhas, all the ancestral masters.? Its study
has come down for two:thousand, one hundred ninety years (to this, the

1 Buddha Sakyamuni-(Shakamuni butsu T2 JE4f): From the Northern text of the
Nirvana Sitra (Da banniepan jing R IEAEEE, T.374.12:522¢24). The initial phrase,
“all living beings‘in-their entirety have buddha nature,” appears thirteen times in that
text and represents one its key doctrinal assertions. The second phrase, “the Tathagata
always abidg¢s, without any change,” also appears seven times in the Nirvana Sitra. The
two phrases are only juxtaposed in two places: T.374.12:522¢24 (quoted here by Dogen)
and T.374.12:574c24-28.

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

2 turning the dharma wheel of the lion’s roar (shishi ku no ten bérin Fifi§-W.o> ik
#i): Mixing two standard metaphors for the preaching of the dharma. The passage cited
here from the Nirvana Siitra is presented in the sitra as “the lion’s roar.”

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

[03:3]
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3 two thousand, one hundred ninety years (to this, the junior metal year of the ox,
the second year of the Japanese Ninji [era]) (nisen ippyaku kyiijii nen [t6 nihon Ninji
ninen shin-chii sai] —F— & L+ <& B A6 43¢ Tk >): Parentheses here are
in the original text. The second year of the Ninji {=i# era (1240-1243) corresponds to
1241, CE of the Gregorian calendar, 2190 years from 949 BCE, the date traditionally
used in East Asia for the parinirvana of Buddha Sﬁkyamuni.

my former master, the Reverend Jing of Tiantong (senshi Tendo Jo oshé Sk R &# i
Fni): Le., Dogen’s Chinese teacher, Tiantong Rujing K#EAN{F (1162-1227), to whom
he regularly refers as “my former (or “late”) master.” Again, the parentheses are in the
original.

4 twenty-eight generations in Sindh in the West (Saiten nijuhachi dai 78X _~+/)\
{X); twenty-three generations in the Land of the East (Tochi nijiisan se 3 —+ =
1): Le., the twenty-eight members in the traditional lineage of ancestors in India, from
Sakyamuni’s disciple Mahakasyapa to Bodhidharma; and the twenty-three ancestors in
the Chinese Chan lineage leading from Bodhidharma to Rujing 417%. (The total of “fifty
generations” mentioned here reflects the fact that Bodhidharma is counted as both the
twenty-eighth ancestor in the Indian succession and the first ancestor of the Chinese
succession.)
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What is the essential point of the World-Honored One’s saying, “All
living beings in their entirety have buddha nature™? It is turning the
dharma wheel of the saying, “What thing is it that comes like this?”
One speaks of “living beings,” or “sentient beings,” or “the multitude of
beings,” or “the multitude of types.”® The words “in their entirety have”
refer to living beings, the multitude of beings.” That is, the “entirety
of beings” is buddha nature; one entirety of the “entirety of beings” is
called “living beings.”® At this very moment, the interior and exterior
of living beings is the “entirety of beings” of buddha nature. This is1ot
only the skin, flesh, bones, and marrow uniquely transmitted; for you’ve
gotten my skin, flesh, bones, and marrow.’

5 turning the dharma wheel of the saying, “What thing is it-that comes like this?”
(ze jitmo butsu inmo rai no do, ten borin J&A1EYREA OIS #IER): Le., a Buddhist
teaching equivalent to the famous question put to Nanyue Huairang Fa 531558 (677-744)
by the Sixth Ancestor, Huineng £4E, in a dialogue recorded in his skinji Shobogenzo
B FIEILIR K (DZZ.5:178, case 101) and often cited €lsewhere in Dogen’s writing; see
Supplementary Notes, s.v. “What thing is it that comes like this?”

6 “sentient beings” (ujo 4 1%); “the multitade of beings” (gunjo F£/:); “the multi-
tude of types” (gunrui #£$8): Terms regularly used as synonyms for “living beings,” as
is “the multitude of beings” (gun 'u #£F5) in the following sentence.

7 The words “in their entirety have” (shitsu u no gon &4 @ ): Or “the words ‘the
entirety of beings.”” Ddgen here begins play with a neologism created from the adverb
shitsu 7% and the verb u 4 in the phrase shitsu u bussho Z&A i, translated in the quo-
tation as “in their entirety have buddha nature.” The play relies on the fact that the term
u /5 means both “to haveand “to exist” and is regularly used in philosophical discourse
as a noun for “being”-or “beings.” The resultant expression might also be rendered “all
existents” or, more-simply, “everything” (the singular, “entirety of being,” is less likely
with shitsu 7).

8 one entirety of the “entirety of beings” (shitsuu no isshitsu 7&4 DO—7): Pre-
sumably-the point is that “living beings” represent but one type within the “entirety of
beings’™— with, perhaps, the added suggestion that any one type is in some sense one
wifhythe entire set.

9~ skin, flesh, bones, and marrow (hi niku kotsu zui 5 A5 #8): An expression, very
common in Dogen’s writings for the essence or truth or entirety of something or some-
one, as handed down in Zen tradition; from the famous story of Bodhidharma’s testing
of four disciples, to whom he said of each in turn that he (or, in one case, she) had gotten
his skin, flesh, bones, and marrow. See Supplementary Notes, s.v. “Skin, flesh, bones,
and marrow.”

for you’ve gotten my skin, flesh, bones, and marrow (nyo toku go hi niku kotsu zui
naru ga yue ni WWASERAETHE 5239 212): Quoting Bodhidharma’s statement,
“you’ve gotten” to each of his four disciples. Presumably, the implication here is that the
statement concerns not just Bodhidharma’s “single transmission” to the Second Ances-
tor, Huike ££ 7], but the affirmation of buddha nature in all beings (as proposed, e.g., at

Shobogenzo keiteki 1EVEAR L # 2:185).
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We should realize that the being that is here made the “entirety of be-
ings” by buddha nature is not the being of being and non-being.!® The
“entirety of beings” is the word of the buddha, the tongue of the bud-
dha, the eyes of the buddhas and ancestors, the nose of the patch-robed
monk. Furthermore, the term “entirety of beings” is not initial being,
not original being, not wondrous being, and the like; how much less is it
conditioned being or deluded being.!! It has nothing to do with the likes
of mind and object, nature and mark.'? Therefore, the secondary and
primary recompense of the “entirety of beings” of living beings isaot
by any means the generative power of karma, not deluded conditioned
arising, not of its own accord, not the practice and verification:of spiri-
tual powers.!* Were the “entirety of beings” of living beings generated
by karma, or conditioned arising, or of its own accord, theverification of
the way of the sages as well as the bodhi of the buddhas and the eyes of

10 the being that is here made the “entirety of beings” by buddha nature (ima
bussho ni shitsuu seraruru u VN EMPEICZEAE 5 5 24)7An odd locution, presumably
meaning something like, “the term ‘being’ in the expression ‘entirety of beings’ that is
here being identified with buddha nature.”

11 initial being (shi’u #£4); original being (hon 'u &4); wondrous being (myo 'u
W4); conditioned being (en’u #%1); deluded being (mo'u Z/H): A series of terms
expressing modes of existence discussed.in Buddhist thought. The first, “initial being”
(shi’u 1547), while not itself particularly common, is here contrasted with the familiar
“original being” (hon 'u & 4), a term Used to express the fundamental reality from which
the phenomenal world emerges. The expression “wondrous being” (myo 'u #4) is prob-
ably best known in the phrase‘true emptiness and wondrous being” (shinkii myo 'u [E2%
W), where it expresses. the ultimate emptiness of phenomena. The term “conditioned
being” (en’u #%4) suggests that which exists as a result of conditions — i.e., the con-
ditioned dharmas of-dependent origination (engi #itL; S. pratiya-samutpada); “deluded
being” (mé 'u %78 ) suggests that which exists as a result of deluded thoughts — i.e., the
false objects of our misguided discrimination (funbetsu 53%l; S. vikalpa).

12 nature-and mark (shoso 144H): A standard Buddhist dichotomy between what a
thing isan’itself (S. svabhava) and its phenomenal characteristics (S. laksana).

13~.secondary and primary recompense (esio #<1F): A standard Buddhist term for
the’results of past karma reflected respectively in the circumstances into which one is
born and the mental and physical makeup of the person; see Supplementary Notes, s.v.
“Secondary and primary recompense.” Here, perhaps to be understood as “the quality of
the experience” of living beings as the “entirety of beings.”

the generative power of karma (go zojo riki 344 E77): Le., the power of karma to
produce phenomena; S. adhipati.

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

of its own accord (honi £M): A loose translation of a fairly common Buddhist term
meaning something like “the thing itself,” “the dharma as it is in itself,” etc.
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the buddhas and ancestors would also be the generative power of karma,
conditioned arising, and of its own accord. And this is not the case.

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

14 adventitious dust (kyakujin % E2): The spiritual defilements (bonno HES; S. klesa)
understood as extrinsic (S. agantuka) to the mind; see Supplementary Notes, s.v. “Dust.”

Spe —

there is no second person (daini nin arazu % " N¥ 7). A common expression in
Zen texts, likely used here in the sense “this is all there is.”’The expression also appears
in Dogen’s “Bendowa” #{iE #%; the version here seems to reflect the Fozhao chanshi
zoudui lu BRI ZRES, (Guzunsu yulu HTEIEGES, 77.118:823a7): jikige ko mu
daini nin H T E I — A

15 For “the root source is directly cut, but people have not noticed; the busy, busy
karmic consciousness, when will it rest?” (jiki setsu kongen jin mishiki, bobo gosshiki
kiji kyii naru ga yue ni EBHRIRE ARG, AU B REA 72 2 A3 2 12): Dogen inserts
here two lines in Chinese found in the Yuanwu Foguo chanshi yulu [BI1Efh St fifiGE 6%
(T.1997.47:744b8). The translation therefore takes the final yue ni W x1Z rendered as
“for,” to govern both lines —<a‘reading that makes them an intriguing explanation of
the preceding claim that thet‘entirety of beings” is a single, undefiled buddha nature. A
somewhat less satisfying reading would limit the scope of “for” to the first clause: “the
root source is directly cut, but people have not noticed; for the busy, busy karmic con-
sciousness, when will it rest?”

“the root source is directly cut” (jiki setsu kongen EEARJT): Recalling a line from the
famous poemZfiengdao ge FEIEAK, attributed to the early Chan figure Yongjia Xuanjue
K 5% L (d:723) (T.2014.48:395¢21-22):

AR ETF, HZE= AR T e,

Directly cutting off the root source — this is sealed by the Buddha;

Plucking at the leaves and searching the branches — this I can’t do.
the busy, busy karmic consciousness (bobo gosshiki CIC3£#%): An idiomatic expression
in Zen texts, sometimes in reverse order (gosshiki bobo ZE7%ITIT). The term “karmic con-
sciousness” (gosshiki 3£q%; also read goshiki) may be understood either as the consciousness
that arises from past karma or the consciousness that produces future karma; see Supplemen-
tary Notes, s.v. “Karmic consciousness.”
16 “in the realms everywhere, it has never been hidden” (henkai fu z6 z6 fRFAE
§#%): A popular saying, found in the shinji Shobogenzo &' T 1IE IR (DZZ.5:157-158,
case 58), attributed to Chan Master Shishuang Qingzhu 43 7 B&5# (807-888); see Supple-
mentary Notes, s.v. “In the realms everywhere, it has never been hidden.”
17 what fills the realms is being (man kai ze u #i5Z4): An odd locution, put in
Chinese syntax, presumably meaning something like “being is the stuff of the cosmos.”
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ent.'® It is not the being of initial arising; for it does not admit a single
dust mote." It is not the being of individual instances; for it combines
them. It is not the being of beginningless being; for “What thing is it that
comes like this?’* It is not the being of initially arising being; for “my
usual mind is the way.”?! We should realize that, within the “entirety of
beings,” living beings cannot readily be met.?> When the understanding
of the “entirety of beings” is like this, the “entirety of beings” is passing
through the body and sloughing it off.?

the realms everywhere are my being (ienkai ga u f@ 5t 34H): Or “I exist inthe realms
everywhere,” or “the realms everywhere belong to me.” Another phrase in*Chinese syn-
tax, thought to express the notion in Indian thought that the self (S. atman) is co-exten-
sive with reality (S. brahman).

18 throughout the past and throughout the present (g6ko gokon .15 K4 ; also
written H.17 E4"). A common idiom for extension throughout@ll history.

19 “does not admit a single dust mote” (fiju ichijin"/~%—FE): From a line at-
tributed to Weishan Lingyou L4 (771-853) (Jingde chuandeng lu Fe{E{H 5k,
T.2076.51:265a1-2):

HERE A — B, EITPR AR A,

The ground of principle at the limit of reality does not admit a single dust mote;

Those within the gate of the myriad practices, do not discard a single dharma.
20 “What thing is it that comes like this?” (ze jiimo butsu inmo rai &A1Y fEEH):
See above, Note 5. Here, presumably, the point is that the “entirety of beings” actually
appears and is, therefore, not merely some eternal being.

21 It is not the being of initially arising being; for “my usual mind is the way”
(shiki u no u ni arazu, go jo shin ze dé no yue ni #EEAH OHFIZH BT, EF LEED D
Z1Z): The expression “initially arising being” (shikiu #5#24) is an unusual one; it may
mean simply “a kind'of being that comes into existence,” or, on the analogy of the com-
mon term “initial awakening” (shikaku %44), it may suggest “a kind of being that one
acquires upon‘awakening.” The expression “my usual mind is the way” (go jo shin ze do
B L iE)ds likely a variant of a famous saying attributed to Nanquan Puyuan B R
- (748-835): “Ordinary mind is the way” (byajo shin ze do V- D> &iH). (Recorded
in the-shinji Shobogenzo E T 1E{ENRK, DZZ.5:134, case 19; and see Supplementary
Notes, s.v., “Ordinary mind is the way.” Some MS witnesses of our text give Nanquan’s
version. Presumably, Dogen wants to contrast change implied by “initially arising being”
with the constancy (jo %) of the “usual mind.”

22 living beings cannot readily be met (shujo kaiben nanbo 5/ #E%): Perhaps
meaning that (since the “entirety of beings” is equated with “living beings”) one does
not easily encounter living beings in the “entirety of beings.” The phrase rendered here
“cannot readily be met” (kaiben nanbo F{EHE%) is an idiomatic Chinese expression,
used often in Zen texts but not elsewhere in the Shobogenzo.

23 passing through the body and sloughing it off (t6tai datsuraku HEEWL): Or,
perhaps, simply, “thoroughly sloughing off.” Generally taken to mean that the “entire-
ty of beings” itself is liberation. The expression translated “passing through the body”
(totai 75H) is not common and does not appear elsewhere in Dogen’s writings. The
term “slough off” (datsuraku i) is best known from the expression “body and mind
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[03:4] {1:15}
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Many students, hearing the term “buddha nature,” have falsely reck-
oned that it is like the “I” in the other path of Srenika.2* This is because
they have not met a person, they have not met themselves, they have
not seen a teacher.?® They have foolishly thought that the mind, men-
tation, and consciousness moved by wind and fire are the perception
and comprehension of buddha nature.? Who said that buddha nature has
perception and comprehension??” While those whoperceive and those
who know may be buddhas, buddha nature is not-perception and com-
prehension.”® Much less does the perception with which one refers to
the buddhas as perceivers and knowers reptesent the perception in the

sloughed off” (shinjin datsuraku & U>li¥%) that'Dogen attributes to his master, Rujing
2N75; see Supplementary Notes, s.v. “Slough off,” and “Body and mind sloughed off.”

24 other path of Srenika (Senni geds- 5% /E44iH): Or “Srenika, of an other path.” Le.,
the non-Buddhist view expressed to-the'Buddha by the tirthika Srenika, who held that
the self (S. atman) is constant and-pervades all space. Dogen refers to this position in
several texts of the Shobogenza; his source is likely the Nirvana Sutra (Da banniepan
Jjing KIBEEBEHE, T.374.12:594al 61Y).

25 they have not met aperson (hito ni awazu N2 &1%7): Le., a “real” person; prob-
ably akin to the expression “that person” (sono hito % ® \) used in reference to a signif-
icant spiritual figure (as seen below, section 26: “If the Sixth Ancestor is ‘that person’”).

26 mind, mentation, and consciousness moved by wind and fire (fitka no dojaku suru
shin i shikiJBK OEYET % 07%): An unusual expression not repeated elsewhere in
Dogen’scwritings; probably meaning something like “mental processes as a function of
physigcal life.” The expression “wind and fire” is regularly used to indicate the physical
basis of life. Its use here doubtless anticipates the saying of Chan Master Changsha Jing-
cen £7bH:% that Dogen will introduce below, section 76.

27 perception and comprehension (kakuchi kakuryo %1% T): An unusual com-
bination, not encountered elsewhere in the Shobogenzo. “Perception” here renders the
compound expression kakuchi 5251, which Dogen will take apart below into its compo-
nent glyphs kaku % (“sensing,” “perceiving”) and chi %1 (“knowing”), as in the common
expression “seeing, hearing, perceiving, and knowing” (ken mon kaku chi RL.B1E ).
The translation of the compound kakuryé % T as “comprehension” takes the element
ryo T as “understanding”’; some would read it as a particle of completed action (Chinese
le T), though this seems somewhat unlikely in our context.

28 those who perceive and those who know (kakusha chisha %275 %n4): Dogen has
here divided the compound kakuchi %1 into two terms, used for “the perceiver” and
“the knower,” respectively.
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misunderstandings you talk on about, the perception of the motion and
rest of wind and fire.?’ Just one or two faces of the buddhas and faces of
the ancestors — this is perception.*

[03:5] {1:16}
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There have frequently been ancient elders and prior,-worthies who have
gone to Sindh in the West and back or have guided humans and devas;
from the Han and Tang through the court of the:Song, they are like “rice,
hemp, bamboo, and reeds.”! It is pitiful that'many of them have thought
that the movements of wind and fire are the perception of buddha nature.
It is because they are estranged from the study of the way that they make
this mistake.*”? Late students and beginners in the way of the buddhas
today should not be like this. Wezmay study perception, but perception is
not movements; we may study movements, but movements are not like
this.* If one has an understanding of true movement, one will under-
stand true perception and comprehension.

29 the misunderstandings you talk on about (nandachi ga unnun no jage 72 /L7125
== OHSSiR): Dogen here addresses his imagined opponents directly, in a rather dis-
missive second.person plural. To “talk on” loosely renders unnun ==, somewhat akin
to the English “blah blah.”
30 one or two faces of the buddhas and faces of the ancestors (ic/iryo no butsumen somen
— D iE): Perhaps suggesting “actual historical instances of buddhas and ancestors”;
sée Supplementary Notes, s.v. “Buddha faces, ancestor faces.”
31 “rice, hemp, bamboo, and reeds” (16 ma chiku i FEFR7T%): Le., they are dense and
profuse; a simile from Kumarajiva’s translation of the Lotus Sutra; see Supplementary
Notes.
32 estranged from the study of the way (gakudo tenso E:E#4E5T): Or “the study of the
way is remote [from them]”; as, e.g., in the saying of Mazu Daoyi FHiE— (709-788)
(Guzunsu yulu 2515758, 27.118:159b14):

5 T 41 Bl s i e

If you run around seeking it outside, you get more remote and distant from it.
33 movements are not like this (dojaku wa inmo ni arazaru nari $yZE 1 IEFEICH S X
%72 10): The antecedent of “this” is likely “the movements of wind and fire” identified
with “the knowing and perceiving of buddha nature.”
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With “buddha” and “nature,” to master that one is to master this one.>*
Buddha nature is always the “entirety of beings”; for the “entirety of
beings” is buddha nature. The “entirety of beings” is not a hundred frag-
ments; the “entirety of beings” is not one strip of iron.** Since it is raising
a fist, it is not large or small.’® Given that we are calling it “buddha na-
ture,” it should not be of equal stature to the sages; it should not be made
of equal stature to buddha nature.?’

[03:6]

D AR LT . WHEZEAOTEFO L L, RO S 2130 L &9
551 FTLx, HEARL, HEER LT2Lb0. RRSOICHTE
EHDY, P DTEL RIET S, LROERRY, L 0nD L
BT L b, FETHBEOHER, & bIEIEORL D L BRI, i
CHETHY, MIHZSNELRESZET, bowSHELZ ZIEL
OHMEKE L D, FADRICH BT, HADHIRERY, Libh
i, 7 E OILRORAIC— T3 & b, REHIE, ZaRELREL, A&
72 B MR B~ L,

There is one type that thinks buddha nature s like the seed of grasses
and trees. When the rain of the dharma continually waters it, it sprouts
and grows, the branches, leaves, flowers, and fruits flourish, and the
fruits contain further seeds.*® To hold this kind of view is the sentiment

34 With “buddha” and “nature,” to master that one is to master this one (butsu shi
vo sho, tatsu bi tatsu shi 5.2 BiVE, 3EW L) Le., to understand one is to understand
the other; a sentence in Chinese syntax employing a linguistic pattern often found in
Zen texts: e.g., “the buddha and the way” (fo zhi yu dao 2 HLi#), “the buddha and the
dharma” (fo zhi yu fa .2 B3), etc.

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

one strip of iron-(ichijo tetsu —{§##): A common Chan idiom for the unity of phenom-
ena, as in the-saying, “one strip of iron for ten thousand miles” (banri ichijo tetsu #5 5
—{44); see Supplementary Notes.

36 raising a fist (nen kento }5%5H): The raising of the fist is a common Chan gesture
expressing what is beyond language and discrimination; see Supplementary Notes, s.v.
“Fist.”

37 it should not be of equal stature to the sages (shosho to seiken naru bekarazu #
" LEJE 72 55 77): The sense here is likely that, while we call the “entirety of
beings” buddha nature, it should not be thought of as the spiritual state of the advanced
Buddhist adepts. The following “it should not be made of equal stature to buddha nature”
(bussho to seiken su bekarazu 1 & 78 3> 57 might be taken to mean that the
“entirety of beings,” being the entirety, is beyond compare.

38 When the rain of the dharma continually waters it (26 ‘u no uruoi shikiri ni uruosu
toki IR 9 HITOL E VI H H1FT & X): “Dharmarain” (ho 'u 1:/; S. dharma-varsa)
is a common metaphor for the Buddhist teachings; see Supplementary Notes. The Japanese
uruoi here should probably be read as the grammatical subject: literally, “when the watering
of the rain of the dharma repeatedly waters.”
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of common people.** Even if one holds this kind of view, we should in-
vestigate that the seeds and the flowers and fruits are bare mind in each
instance.*® Within the fruit is the seed; though the seed cannot be seen, it
generates the roots and trunks and the rest. Though not assembled, that
they become the many twigs, branches, and great trunk is not an issue of
inside or outside, and is not empty in past or present.* Therefore, even
if we accept the view of common people, the root, trunk, branches, and
leaves are all born together, die together, and are buddha nature that is
the “entirety of beings” together.*?

k %k %k ok 3k
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The Buddha said, “If you wish to know the meaning of ‘buddha na-

ture,’ you should observe the conditions of the time. If the time arrives,
buddha nature appears.”*

39 the sentiment of common people (bonbu nojoiryo LD f): Le., the thinking of
ordinary people. The term translated “sentiment’(joryd 1 fi&) is a common compound in
Buddhist texts, usually parsed as the “calculations” (ryo =) of a mind governed by emo-
tional attachments (jo 1%). In Buddhist usage, “commoners” (bonbu N.7K; S. prthagjana)
are those not yet advanced on the Buddhist path, in contrast to “sages” (or “nobles”; sho
H; S. arya).

40 bare mind in each instance (jojo no sekishin &6 D #R.0>): Perhaps derived from
the more common expression-“bare mind in pieces (sekishin henpen 770> J7 JT); see Sup-
plementary Notes, s.v. “Bare mind in pieces.” A “bare (or red) mind” (chixin 7R.[>) is a
common Chinese idiom for a sincere, or straightforward, mind (or heart); here, common-
ly interpreted as the buddha mind (busshin ff-(»), equivalent to buddha nature.

41 though notassembled (atsumezaredomo &>% ZHL & %): Presumably, the sense
is “though no-one (or nothing) puts them together.”

is not an-issue of inside or outside, and is not empty in past or present (naige no ron ni
arazugfokon no toki ni fukit nari NWAADFRIZEH BT 14 DRHIARZEZR Y ): Presumably,
meaning something like, “[the development of the tree] is not the result of internal or exter-
nal causes but is nevertheless true throughout history.”

42 are all born together, die together, and are buddha nature that is the “entirety
of beings” together (mina dosho shi doshi shi, doshitsu’u naru busshé naru beshi 7
7elAlZE LRIZE L., [RIZ&A 72 B 72 5 X L): Or, perhaps, “are all buddha nature, with
which they are born together, die together, and are the ‘entirety of beings’ together.” The
expressions “same birth” (dosho [FlZE) and “same death” (doshi [F13F) are elsewhere
used in Dogen’s writings to indicate the identity or co-extension of two things.

43 The Buddha (butsu fffy): Although both sentences here are attributed to the Buddha,
only the first is a saying that, according to some Chan sources, comes from a siitra. Mod-
ern scholars identify that siitra as the Nirvana Sitra (Da banniepan jing KiFIEHEHS).
The second sentence does not correspond perfectly to any extant source but is typical of
comments that Baizhang Huaihai & U155 (749-814) and other Chan masters attached
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This “if you wish to know the meaning of buddha nature” is not just

99 ¢y

about knowing: it means also “if you wish to practice it,” “if you wish
to verify it,” “if you wish to preach it,” “if you wish to forget it,> That
preaching, practicing, verifying, forgetting, mistaking, and not‘mistak-
ing are, all of them, “the conditions of the time.” In “observing the con-
ditions of the time,” one observes them using the conditions of the time;
one observes their marks using the whisk, the staff, and so on.** They
cannot be observed using in addition the wisdoms of contaminated wis-
dom, uncontaminated wisdom, original awakening, initial awakening,
non-awakening, right awakening, and the like:*?

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

“you should observe the conditions of the time” (t6 kan jisetsu innen ‘&BIRFEIIKKK):
Perhaps a variant of the line from the Nirvana Siitra. In a Buddhist context, the term trans-
lated as “observe” (kan #i; “to see,” “regard,” “contemplate,” etc.) often (though not al-
ways) indicates a contemplative practice. The expression jisetsu innen WEHi[K#%, trans-
lated here as “the conditions -of the time,” typically in the sense “the actual circumstances
of the particular occasion,”-occurs often in Chan texts. For examples, see Supplementary
Notes, s.v. “If you wishto’know the meaning of ‘buddha nature,” you should observe the
conditions of the time:”

44  the whisk;-the staff, and so on (hossu shujo to #iH4%5): Le., the concrete
objects of (or,perhaps, their use by) the Chan teacher. The whisk (hossu 1) is a cer-
emonial fly-whisk, often held by the master during lectures and other rituals; the staff
(shujo +£#X) is a walking stick, often carried by the master when he “ascends to the hall”
(jodooEx; i.e., presides over a formal convocation). See Supplementary Notes, s.v.
“Whisk,” “Staff.”

45 contaminated wisdom, uncontaminated wisdom, original awakening, initial
awakening, non-awakening, right awakening, and the like (uro chi muro chi hongaku
shikaku mukaku shokaku 6 A A8 HEIR A B hA 5 65 1E 5 5): A list of terms for var-
ious sorts of knowledge discussed in Buddhist texts. “Contaminated wisdom” (uro chi
HIWA; S. sasrava-jiiana) and “uncontaminated wisdom” (muro chi TEJF2; S. andsra-
va-jiana) refer respectively to knowledge defiled or undefiled by the mental “afflictions”
(bonno JEi1; S. klesa). The former is characteristic of the spiritual “commoner” (bonbu
JLK; S. prthagjana); the latter, of the spiritual “noble” (sho 22; S. arya), or “sage.” The
pair “original awakening” (hongaku #4<&) and “initial awakening” (shikaku 142) distin-
guishes between the bodhi inherent in buddha nature and the bodhi attained at the end of
the bodhisattva path. “Non-awakening” (mukaku #&4%:; “without awakening”) plays on
the sense of kaku % as both “perception” and “awakening”: it is used in reference both
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[The meaning of] “should observe” has nothing to do with the observer
or what is observed; it should not be gauged by such [notions] as right
observation or false observation: it is “should observe.” Because it-i$
“should observe,” it is not one’s own observing, it is not another’s observ-
ing.*’ It is the very “conditions of the time” themselves; it transcends con-
ditions.*® It is buddha nature itself; it is buddha nature with body stripped.*
It is buddha after buddha themselves; it is nature after nature:themselves.

to insentience and to a mental state free from ordinaryperception, as in Zen sayings such
as “the awakening of non-awakening — this is called the true awakening” (mukaku shi
kaku ze myé shin kaku 16582 8 4 B &), orright awakening is without awakening;
true emptiness is not empty” (shokaku mukaku shinkii fukii 1758 55 (5 28 S 22), “Right

awakening” (shokaku 1E4) is a standard translation of Sanskrit sambodhi or samyak-
sambodhi, often translated “perfect enlightenment.”

46 “should observe” (tokan ‘& iBl): Dogen has here created a neologism from the pred-
icate in the clause “you should-observe the conditions of the time” (t0kan jisetsu innen
B BURFEIA#%). The translation loses the play with the element #6 %, which functions in
the quotation simply as a-deontic modal (“should,” “ought to,” etc.) but also has among
its uses such meanings as “now,” “at that very time,” “immediately,” “just then,” etc.
Hence, the sense of fokan here is typically understood as “observing right now,” “imme-
diately observing;” etc.

99 ccr

47 itis not.one’s own observing, it is not another’s observing (fijikan nari, futakan
nari R R#E72 0, AthiBi7e ): This could also be parsed “it is not observing the self,
it is not.observing the other.”

48 the very “conditions of the time” themselves (jisetsu innen nii FFEiRIFKE): Here
and in the parallel constructions that follow, the translation attempts to capture some-
thing of the use of the colloquial final particle nii ¥ (sometimes read ni), which has the
primary function of an emphatic or a device for calling the hearer’s attention to the pre-
ceding, somewhat akin to an English final “right?”” In Dogen’s use here, it is usually in-
terpreted to mark off what precedes it as “X itself,” “X just as it is,” “nothing but X,” etc.
it transcends conditions (chootsu innen nari HEkR%72 ¥ ): Or, possibly, “it is the
traditions transcended.”

49 buddha nature with body stripped (dattai bussho iBSHRME): Or “the fully ex-
posed buddha nature.” The term dattai i, translated rather literally here as “body
stripped,” can indicate a state of liberation; but, in Chan texts, it often carries the sense
“to reveal all,” or, as we might say, “to say it as it is” — hence, “the very thing itself,”
“the ‘naked’ thing.” See Supplementary Notes, s.v. “Body stripped.”
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A bunch in the past and present have frequently thought the words
“if the time arrives” mean that one awaits a time later when buddha na-
ture might appear. “Continuing to practice in this way,” they say, “one
encounters the time when buddha nature appears naturally; if the time
does not arrive, even though one studies with a teacher and asks about
the dharma, even though one makes concentrated effort in pursuit of
the way, it will not appear.”° Taking such a view, they return in vain to
the red dust, they stare vacantly-at the Milky Way.>! Types like this are
doubtless followers of an other path of natural occurrence.>

50~.“one encounters the time when buddha nature appears naturally” (jinen ni
bussho genzen no jisetsu ni au HIRIZHPEBLRTORFEIIZ & .5): Or “one naturally en-
counters the time when buddha nature appears.”

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

stare vacantly at the Milky Way (munashiku unkan o maboru 1072 U< Ef¥% £13
%): Or, by extension, “at the sky.” “To gaze at the Milky Way” (mu shi yunkan H71Z%
%) is a fairly common expression for idleness. The unusual verb maboru here is best
understood as mimamoru 5.5 5.

52 An other path of natural occurrence (tennen gedo R¥RHME): Seemingly syn-
onymous with the more familiar jinen gedo B 9444 ; non-Buddhist religion holding
the view that things exist or arise of themselves, rather than as the result of causes and
conditions. A fairly common pejorative in Dogen’s writings.
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To say, “if you wish to know the meaning of buddha nature” is saying,
for example, “you should know the meaning of buddha nature.” To say
“you should observe the conditions of the time” is to say, “you should
know the conditions of the time.” If you wish to know what is called
“buddha nature,” you should know that it is precisely “the conditions
of the time.”** To say, “if the time arrives,” means “the time has already
arrived; what is there to doubt?”> Let doubting the time be as it may,
return buddha nature to me.>** We should realize that “if the time arrives”
is “not passing the twelve times in vain.”>’ “If it arrives” is like saying,
“it has arrived.” If it were “if the time arrives,” buddha nature would not

53  “you should know the meaning of buddha nature” (tochi bussho.gi & M
#%): Here and in the following sentence, Dogen seems again to be playing with the modal
auxiliary “should” (0 ‘&) in its additional meaning of “now,” etc., as @bove (see Note 46).
Hence, these sentences might be interpreted as follows: “To say, ‘if you wish to know the
meaning of buddha nature’ is to say, for example, ‘you know fight now the meaning of
buddha nature.” To say ‘just observe the conditions of the time” is to say ‘you know right
now the conditions of the time.””

54 you should know that it is precisely “the conditions of the time” (shiru beshi,
Jjisetsu innen kore nari L5, BfEiK#%k Z 4720 ): Or, more literally, “you should
know that ‘the conditions of the time’ are it.”

55 “The time has already arrived” (sude ni jisetsu itareri 3 CIZHREHIVZAL D ):
Dogen is here giving a vernacular reading of Baizhang’s comment, “once the time has
arrived...” (jisetsu ki shi WFHiBE=), as'that appears in the Jingde chuandeng lu 3 f2{&
J&#k; for a translation of the relevant passage in that text, see Supplementary Notes, s.v.
“If you wish to know the meaning of ‘buddha nature,” you should observe the conditions
of the time.”

“what is there to doubt?” (nani no gijaku su beki tokoro ka aran 72\Z DFES XE L
Z A& B A): Possibly a Japanese variant of the common Chinese idiom “who could
doubt it?” (you shuiyi zhao # HEHE).

56 return buddha nature to me (gen ga busshé rai JEFAEHK): Or, more colloqui-
ally, “give me back buddha nature.” The Chinese imperative construction here, huan
Mai #®F . .. A (“give me back . . .”), is a fairly common challenge in Chan
texts, An such expressions as “give me back the buddha dharma” (huan wo fofa lai 3=
FefissK); “give me back the lion’s roar” (huan wo shizi hou rai JEEETT-HL3K); “give
me back your original face” (huan wo benlai mianmu lai 2F A HE E #); etc. Dogen
uses the construction (or the closely similar gen go . . . rai IZE . . . %) elsewhere in the
Shobogenzo, in phrases like “return the bright mirror to me” (gen ga myo'kyo' rai 23
PH%E4K), “return the fragments [of the mirror] to me” (gen go saihen rai JEE-HER )
(“Shobogenzo koky'” IEVERR 85, DZZ.1:227); “return concentrated effort to me”
(gen go kufii rai & ETHIFAK) (“Shobogenzo hakujushi” IEHERE A -, DZZ.1:440).

57 “not passing the twelve times in vain” (jiini ji chit fukii ka + — W RZE8): Le.,
“not wasting the day [waiting for the time to arrive].” The “twelve times” (jiini ji -+ —_IFf)
are the twenty-four hours of the day figured traditionally in two-hour divisions. The use
of this expression here may be a reflection of a conversation recorded in Dogen’s shinji
Shobogenzo BT IEIERK (DZZ.5:260, case 261):

EMRMEM, R RSN A5E, BE ., R — R,
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arrive; therefore, since the time has already arrived, this is the appear-
ance of buddha nature.*® Or “its principle will appear of itself.” In sum,
there has never been a time when the time does not arrive, nor a buddha
nature that does not appear.®

% sk sk ok %
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The Twelfth Ancestor, Venerable A§vaghosa, in teaching the gecan of
buddha nature to the Thirteenth Ancestor, said,®!

The mountains, rivers, and the whole earth
Are all constructed dependent upon it;
Samadhi and the six powers

Appear from here.*

Once a monk asked Yunmen, “How can we:not pass the twelve times in vain?”
The Master said, “Where do you ask this question?”

58 Ifit were “if the time arrives,” buddha nature would not arrive (jisetsu nyaku shi
sureba, bussho fushi nari WfiA 291430 hERE72 D ): The translation interprets
the argument to be that, if we take the phrase “if the time arrives” literally, it implies that
buddha nature is not yet present —hence, the need to read the phrase as “since the time
has already arrived.”

59 “its principle will appear of itself” (go ri ji sho F.BEH #): Or, perhaps, “its princi-
ple will be self-evident.” Taken from a variant of Baizhang’s saying; see above, Note 43.
60 a time when the'time does not arrive (jisetsu no nyaku shi sezaru jisetsu FFffi DOF5
F 4 X % WiHf): The translation fails to capture the play with the expression nyaku shi #5
% (“if [the time] arrives”) treated as a compound verb; a literal translation would yield
the grotesque; “a time when the time does not ‘if it arrives.””

61 The-Twelfth Ancestor, Venerable A§vaghosa (daijiini so Memyé sonja 51 —4H.
FEIE254): The famous second-century Buddhist author; his biography as the twelfth
Zenrancestor can be found in the Jingde chuandeng lu 52 {&156% (T.2076.51:209¢11T).
His verse on the “ocean of the nature” for the Thirteenth Ancestor, Kapimala, occurs at
T.2076.51:209¢20-21.

ocean of buddha nature (bussho kai fiE¥#): Le., buddha nature likened to an ocean;
a term not common in Ddgen’s lexicon: elsewhere in the Shobogenzo, it receives only
passing notice in the “Kaiin zanmai” ¥EF! =B chapter (DZZ.1:125). In the Jingde
chuandeng lu s {E{E fE#% version of this episode (T.2076.51:209¢19-20), Avaghosa’s
teaching is said to be on the “ocean of the nature” (shokai 14:fE), a more familiar East
Asian Buddhist term for the ultimate realm of suchness.

62 Samadhi and the six powers (zanmai rokuzii —M:/53#): Or “the samadhis and
the six powers.” Le., states of extreme mental concentration and the standard list of
six paranormal powers said to be attainable through their cultivation: physical powers,
paranormal vision, paranormal hearing, mind reading, recollection of past lives, and
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Thus, these “mountains, rivers, and the whole earth” are-all the ocean
of buddha nature. To say that they “are all constructed dependent upon
it” means that the very time they are constructed is the-“mountains, riv-
ers, and the whole earth.” Since it is said that they *are all constructed
dependent upon it,” we should realize that such.is the shape of the ocean
of buddha nature; it has nothing beyond this.to do with inside, outside,
or in between.® If such is the case, to se¢ -the mountains and rivers is
to see buddha nature; to see buddha nature is to see an ass’s jaw and a
horse’s muzzle.* “All . . . dependent;”"we understand — and we do not
understand — as “wholly dependent,” as “dependent on the whole.”%
“Samadhi and the six powers appear from here”: we should realize that
the “appearance” and the non-appearance of the samadhis are equally
“all dependent” on buddha nature; the “from here” — and the not “from
here” — of the whole of the six powers are both “all dependent” on

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

63 such is the shape of the ocean of buddha nature (bussho kai no katachi wa kaku
no gotoshi MED 7372 B 135 < @ Z & L): Presumably, the antecedent of “such” here
is)“the mountains, rivers, and the whole earth.”

64 an ass’s jaw and a horse’s muzzle (rosai bashi Bi/l8f5%5): A Chinese colloquial
expression, appearing often in Chan texts, for “this and that,” “every sort of thing,” etc.

65 “All...dependent,” we understand — and we do not understand — as “wholly
dependent,” as “dependent on the whole” (kai e wa zen e nari, ezen nari to, eshu shi,
Sfueshu suru nari FARIZEWK72 0 | (K200 & FEL, REET 570 ): Dogen is
here playing with the Chinese grammar, taking the adverb-verb combination kai e £
& (“all dependent”) as if it were a compound expression and then substituting zen 4
(“complete,” “total,” “perfect,” etc.) for kai %5; presumably, the results are intended to
convey the sense that each thing is dependent on the whole [ocean of buddha nature].
The implication of the playful remark that we both understand and do not understand this
is ambiguous; it is often taken to suggest that this is true whether or not we understand it.
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buddha nature.*® The six spiritual powers are not just the six spiritual
powers spoken of in the teachings of the agamas: “six” means that “three
three in front, three three in back™ are the paramita of the six spiritual
powers.?” Therefore, do not investigate the six spiritual powers as being
“perfectly clear, the tips of the hundred grasses; perfectly clear, the in-
tention of the buddhas and ancestors.”®® Although they may be constrict-

66 the “from here” — and the “not from here” — of the whole of the six powers
(zen rokuzii no yiji fuyiji 47538 0D H 22N H 2%): The awkward translation tries to retain
something of Ddgen’s play here again with the Chinese passage, in which he takes the
prepositional phrase translated “from here” (yii ji H1%%) as a verbal nominative (¢ deriv-
ing from here,” “depending on here,” etc.); like the structure, the sense seems'to parallel
the preceding clause and to be something like, “whether or not we take-the complete
six powers as arising from or not arising from buddha nature, they are‘dependent on it.”

67 the teachings of the agamas (agyiima kyo [ % B#K): L., the teachings of the
non-Mahayana sttras of the Buddhist canon (more commonly transliterated as agon [
&); for Dogen, equivalent to the teachings of the Small Vehicle. Dogen doubtless has
in mind here the standard Buddhist list of powers given above, Note 62. In his “Shobo-
genzd jinzd” IEIENREAHIE (DZZ.1:394), Dogen identifies this list with what he calls
there the “small spiritual powers” discussed in the traditional Buddhist texts, in contrast
to the “great spiritual powers” discussed in Chan‘exts:

TRANECET RIS L, MEIE A 7 D&Y KA e HIX T, TR mE A
R, K@ EMET. JuiER . . R IENEA L/ MIER D,
The two vehicles, the other paths, the siitra masters and treatise masters, and the like,
learn the small spiritual powers;-they do not learn the great spiritual powers. The
buddhas maintain the great spiritual powers; they transmit the great spiritual powers.
These are the spiritual powers of a buddha. . . . Further, the five powers or six powers
are all small spiritual pewers.

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

the paramita of the six spiritual powers (roku jinzii haramitsu 7SF38% #%): Or “the
six spiritual power paramitas.” 1.e., the perfection of the six paranormal powers, or the
paranormal powers as the six perfections of the bodhisattva. The paranormal powers are
not typically listed among the six paramitas, or “perfections”; rather, Dogen seems here
to be playing with the coincidence that both the powers and perfections are listed as six
in number.

68 do not investigate the six spiritual powers as being “perfectly clear, the tips of
the hundred grasses; perfectly clear, the intention of the buddhas and ancestors”
(roku jinzit wa meimei hyaku soto, meimei busso i nari to sankyu suru koto nakare 7~
FOEITA A E R, ABAMEER D ERI8T 5 Z &) Variant of a saying best
known from a conversation between the famous Layman Pang Yun JE#LE L& (7407-
808) and his daughter, Lingzhao % &, found in several Chan sources as well as Dogen’s
shinji Shobogenzo B 5 IF{EIRE (DZZ.5:168, case 88); see Supplementary Notes, s.v.
“Perfectly clear, the tips of the hundred grasses.” The surprising imperative “do not
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ed by the six spiritual powers, they are obstructions in the flow to the
source in the ocean of buddha nature.®

% sk sk ok ok
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The Fifth Ancestor, Chan Master Daman, was-from Huangmei in

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

investigate as” (to sankyii suru koto nakare & 2%85 % Z & 7273#1) is perhaps best tak-
en here to mean “there is no need to investigate/as” — i.e., to add a “higher” interpreta-
tion to what is already “three three in front,three three in back.”

69 Although they may be constricted:by the six spiritual powers, they are obstruc-
tions in the flow to the source in the 'ocean of buddha nature (roku jinzii ni tairui
seshimu to iedomo, busshé kai ng-choso ni keige suru mono nari SHIBIZTHRAYE L
o~ L EEOBIFICERT 5 H D72 V): A tentative translation of an odd
sentence, taken to mean that,'even though defined as the six spiritual powers, the powers
belong to the ocean of buddha nature. The expression keige suru mono EfET % H D,
translated here as “obsttuctions,” should probably be taken as something like “that which
identifies with,” in-keeping with Ddgen’s recurrent use of the passive form keige seraru
in the sense “to‘be identified with” (given the active mood of the predicate, the particle
ni |Z is taken here as a locative, rather than an instrumental). The expression chdoso #1557,
translatedloosely here as “flow to the source,” has the primary sense “to attend court”
but is regularly used for rivers flowing into the ocean.

70~ The Fifth Ancestor, Chan Master Daman (goso Daiman zenji TABKHWi#EAT): Le.,
thefifth ancestor of Chan in China, Daman Hongren Kifi5L 2 (602-675). Huangmei 4
Fi was located in Qizhou #7J, modern Hubei. Dogen’s source for this story is unknown.
Elements of his account (without mention of Hongren’s rebirth) can be found in several
texts — e.g., at Jianzhong Jingguo xudeng lu &5 S B8k (ZZ.136:46b3-11); Jingde
chuandeng lu FfEE 5 #k (T.2076.51:222b10-14). A version including the rebirth story

—p o,

does appear in Chanzong songgu lianzhu tongji T8 T EREE (ZZ.115:74a2-9).

71 He was born without a father (mu fu ni sho 4 Mi42): As is explained below, he
simply used the womb of the Zhou woman to take rebirth.

gained the way as a child (dgji tokudo T 51155E): The term “gained the way” (tokudo
#378) can refer either to the spiritual attainment of awakening or to the ritual admission
into the Buddhist order.

the Pine-Planting Practitioner (sai sho dosha 3F27875): 1.e., he was the reincarnation



3. Buddha Nature Bussho i 53

siding on Mount Xi in Qizhou planting pines, he encountered the Fourth
Ancestor on an outing there.”

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

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

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

The Master answered, “I have a surname, but it’s notan ordinary surname.”
The Ancestor said, “What is this surname?”

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

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

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

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

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

72  Mount Xi in Qizhou (Kishii Seizan /N7 11): Le., Mount Shuangfeng (11,
known as the West Mountain (Xishan P51I), in contrast to the Fifth Ancestor’s East
Mountain (Dongshan H[L1).

Fourth Ancestor (shiso VUfll): Le., Dayi Daoxin KB&iE15 (580-651), the fourth ances-
tor of Chan in China, who resided at Huangmei 3.

737-“If you wait till you come again” (nyaku tai nyo sai rai ZFH%2): Le., when
you return in your next life.

74 “It’s Buddha Nature” (ze bussho J&ffi): The boy’s answer plays on the close se-
mantic relationship between the homophonous Chinese glyphs for “surname” (xing 1)
and “nature” (xing 1%). The graph for “surname” is regularly used in Buddhist texts to
translate the Sanskrit gotra (“clan”) and, hence, appears in reference both to the “clan” of
Buddha Sakyamuni and, metaphorically, to the “clan,” or “lineage,” of the bodhisattvas
who seek to become buddhas.

75 “You have no buddha nature” (nyo mu bussho #EEE): Or, more colloquially,
“you don’t have a buddha nature”; a fairly common retort in Chan texts. The translation
seeks to facilitate Dogen’s play with “no buddha nature” (mu bussho H&fE) below. In
scholastic Buddhism, the lack of buddha nature makes one an icchantika (issendai — ]
&), someone without the potential to achieve the perfect awakening of a buddha.
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home.” Because of the karma of his previous life, his parents had no
objection whatsoever and relinquished him to become a disciple. Later,
he transmitted the treasury of the true dharma eye. [ The Master| resided
on Mount Dong in Huangmei, where he greatly wielded the dark style.”
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Thus, in investigating the saying of the Ancestral Master, there is an es-
sential point to the Fourth Ancestor’s saying, “What’s your surname?”’
In ancient times, there was a person from the Land of What, who had the
surname What.” He is saying to him, “You’re of the What family.” It is
like saying, “I’m also like this, you’re also like this.”*"

[03:15]
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The Fifth Ancestor said, “I have a surname, but it’s not an ordinary
surname.” That is, the surname Being Itself is not “an ordinary sur-

99,

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

76 his parents (bumo 5L E)): At this point in the story, Hongren seems to have acquired
a father.

77 Dongshan at Huangmei<(Obai Tozan ##fE#|11): Le., the eastern peak at Mount
Huangmei. The community ‘of Daoxin i&{E and Hongren 547 became known as the
“East Mountain teachings¥.(Dongshan famen ¥ 1L11£[T).

78 “What’s your surname?” (nyo ka sho 1{iik): Dogen begins here a play with the
terms in the quotation. First up is a Chinese version of the old Abbott and Costello joke,
“Who’s on first?3The game puns on the Chinese interrogative e {i] (“what”), also used
as a family name.

79 Person from the Land of What (Gakokunin {i[5 \): Or “a person of He.” Refer-
ence to‘a dialogue found in the Jingde chuandeng lu S AE[EF# (T.2076.51:433a9-10)
and.elsewhere; the version in the Liandeng huiyao BB & % (ZZ.136:927a13-14) reads:

WM EE SR, Bl B, MET, s, EIA, Bz, fTEIA,

Dasheng of Sizhou would be asked, “Master, what [4e] is your surname?”

The Master would answer, “My surname is He [*What’].”

Or he would be asked, “What land are you from?”
The Master answered, “I’m from the Land of He [*What’].”

80 “I’m also like this, you’re also like this” (go yaku nyo ze, nyo yaku nyo ze &JR
A, HIRANJE): From the words of the Sixth Ancestor, Huineng 2 #E, in the dialogue
with Nanyue Huairang Fg#ti35E alluded to above, section 3; see above, Note 5, and
Supplementary Notes, s.v. “You're also like this, I’'m also like this.”

81 the surname Being Itself is not “an ordinary surname” (u soku sho wa josho ni
arazu G AREIXHEIEIZ & ©F7): The translation struggles in vain to capture a bit of this
complicated word game. Ddgen has here reversed the order of the three glyphs sho soku
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The Fourth Ancestor’s saying, “What is this surname?”” means “what”
is “this”; he has “what-ed” “this” — this is his “surname.”®?> For what
makes it “what” is “this”; making it “this” is the function of “what.”* His
“surname” is both “this” and “what.” We serve this also in an artemisia

u WEHIA in the Fifth Ancestor’s “I have a surname, but,” in the process, opening up the
possibility of play with the meanings of u A as both “have” and “be” (see above, Note
7), and of redoing the function of soku Rl from the concessive:(*I may have a surname,
but . . .”) to an emphatic copula (“is precisely,” “is itself”’). The resulting phrase, u soku
sho 7 BIIE, can be read in several ways: e.g., as here, “the surname Being Itself”; or
“Being is itself my surname”; or “the surname I Have Itself”’; or “I Have is itself my
surname.”

an ordinary surname is “not right” for what.is-itself being (josho wa sokuu ni fuze
nari FHEFRIAIZAZ 72 Y ): Further play with the the Chinese terms in the Fifth An-
cestor’s answer. The translation assumes that here Ddgen has taken the glyphs soku u RJJ
A (“I do have, but”) as a compound term with a sense, presumably, of something like
“precisely being,” “being itself,” etc.; and has treated the negative copula fuze <& (“it’s
not”) as the adjectival “not correet;” “not appropriate,” etc. To the extent that we take
“surname” (sho 1) as a play on‘nature” (shé %) in this dialogue, we can read “ordinary
surname” (josho k) as “constant nature” (josho & PE), and understand Dogen’s point
to be that being has no permanent nature.

82 “what” is “this™ (ga wa ze nari {13272 Y ): Or ““what’ is ‘right.”” Continuing
his play with theGinterrogative “what,” Ddgen here reads the question, “what is this
[surname]?” as-a-declarative sentence. The translation obscures the pun on the graph, ze
#&, rendered here as “this” (from the Fourth Ancestor’s question, “What is this name?”)
and as “right” in the preceding remark by Ddgen, “An ordinary surname is ‘not right’ for
what is‘itself being.”

he has “what-ed” “this” (ze o ga shikitareri &% {0 L & 7241V ): Here, the interroga-
tive “what” is treated as a transitive verb; presumably the meaning is “to make ‘what’ of
‘this,”” “to take ‘this’ as ‘what.”” A common interpretation takes “what” here to represent
the ultimate mystery of things, and “this” to stand for the immediate presence of things;
hence, to “what” “this” is to see the mystery in the presence.

this is his “surname” (kore sho nari ZiUtk72 ¥ ): The antecedent of “this” here is un-
clear; possibly the act of “what-ing” “this.”

83 For what makes it “what” is “this”; making it “this” is the function of “what”
(ga narashimuru wa ze no yue nari, ze narashimuru wa ga no né nari fil72 & Lie 5%
BDODZIRN, &b LTpHIIMDHEZ Y ): If we follow the common interpretation,
the causatives here would convey the reciprocal relationship between the “what” of the
ultimate mystery and the “this” of the immediate presence: it is the immediate realm of
things that reveals the ultimate; it is the ultimate realm that expresses itself as things.
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brew; we serve it also as in a tea brew; we even make it our everyday
tea and rice.®

[03:17] {1:21}
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The Fifth Ancestor said, “It’s buddha nature.” The essential point of
what he says is that “it’s” is “buddha nature.”> Because of “what,” it is
buddha.’® Has “it’s” been exhaustively investigated only inithe surname
“What”?%” When “it’s” was [said to be] “it’s not,” it was “buddha na-
ture.”® Therefore, while “it’s” is “what” and is buddha; when they have
been sloughed off and have been transcended, it is‘hecessarily his “sur-

name.”® That surname is Zhou.” Nevertheless, he does not get it from

84 We serve this in an artemisia brew (kore o kotani mo tenzu Z % EBHIT HEL
97): Or, perhaps, “he [i.e., the Fourth Ancestor (?)]serves it”; here and in the following
two clauses, the grammatical subject is unexpressed. The antecedent of “this” (kore Z
#1) is unclear; presumably, his “name.” “Artemisia tea” (koto #1%5) is likely a suffusion
of mugwort (or wormwood) taken for medicinal purposes.

everyday tea and rice (kajo no sahan % OZ5ER): Japanese version of a fairly com-
mon expression, in both Zen texts and’Dogen’s writings, for the “daily fare” of the home,
or “normal practice”; well known.in a saying of Furong Daokai Z5%5E# (1043-1118),
found in the shinji Shobogenzo EFIEILARE (DZZ.5:202, case 143) and often cited by
Dogen; see Supplementary Notes.

85 “it’s” is “buddhamature” (ze wa bussho nari & XHMEZ2 0 ): Or ““this’ is buddha
nature.” Continuingthe play with the graph ze 7, here translated as “it’s” in Hongren’s
remark, “It’s buddha nature.”

86 Because of “what,” it is buddha (ga no yue ni butsu naru nari D@ Z M7 %
721): Or“because of ‘what’ is it buddha?”

87 Has “it’s” been exhaustively investigated only in the surname “What?” (ze wa
garshd nomi ni kyiishu shikitaranya J& I ED ZIZFEH L & 72 5 ASP): Le., is the term
ze #& (“it’s”) being treated in this conversation only as the name “What”?

88 When “it’s” was [said to be] “it’s not,” it was “buddha nature” (ze sude ni fuze
no toki bussho nari =3 CTICARED & Z 72 V): Le., when Hongren said, “it’s not
[an ordinary surname],” the negation of “it’s” (ze J&), “it’s not” (fu ze /&), also indi-
cated buddha nature.

89 When they have been sloughed off and have been transcended, it is necessarily
his “surname” (datsuraku shikitari, todatsu shikitaru ni, kanarazu sho nari L% L %
o0, B L X751, 2785772 V): Taken to mean that, although “it’s” can be
identified with “what” or “buddha,” when it is freed from these higher abstractions, it is
Hongren’s actual name. See Supplementary Notes, s.v. “Slough off.”

90 That surname is Zhou (sono sho sunawachi Shii nari = O 72T HER0):
According to his biography (e.g., Jingde chuandeng lu s f5E 58k, T.2076.51:222c6),
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his father; he does not get it from his ancestors; he does not resemble his
mother’s family; how could he be of equal stature to bystanders?®!
[03:18]
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The Fourth Ancestor said, “You have no buddha nature.”-This saying
proclaims, “Although I allow that ‘you’ are ‘you’ and not another, you
are ‘no buddha nature.””? We should know, we should study, what time
it is now such that he is “no buddha nature™” Is it at'the head of buddha
that he is “no buddha nature”? Is it beyond the buddha that he is “no
buddha nature”?°* Do not block up the seven penetrations; do not grope
for the eight masteries.” There are instances when “no buddha nature”

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

91 how could he be of equal stature to bystanders? (bokan ni seiken naranya 582
TRJE 72 & AR): Le., how couldthe Fifth Ancestor be compared with others?

92 “Although I allow that ‘you’ are ‘you’ and not another” (nyo wa tare ni arazu,
nyo ni ichinin suredomo J&IIT=IZ&H ST WIT—HET 4L E H): A tentative transla-
tion of an odd locution,literally something like, “you are not someone; although entrust-
ing [this] to you . ,.»%); taken here to mean, “acknowledging your identity as ‘you.”” The
verb ichinin su 7f¥ (translated here “allowing”) occurs often in Dgen’s writings in the
sense, commont,in Chan texts, “to leave entirely to . .. .”

you are “no'buddha nature” (mu bussho nari HfhtE72 0 ): Or, less awkwardly, “you
are without buddha nature.” Here and in the remainder of his discussion of this topic,
Dogen'treats the phrase mu bussho #Ef: (“having no buddha nature,” “lacking buddha
nature”) as a single semantic unit.

93 what time it is now (ima wa ikanaru jisetsu ni shite ¥ F 13\ D372 2 FHiIC LO):
Perhaps recalling the earlier discussion of the phrase “if the time arrives.”

94 the head of the buddha (butt6 #55): An unusual expression, not occurring else-
where in Dogen’s writings; possibly a variant of the more common butché 18 (“bud-
dha’s ‘crown,’ or ‘topknot’”; S. buddhosnisa), often used metaphorically as the very pin-
nacle of awakening; perhaps to be taken here to indicate the attainment of buddhahood.

beyond the buddha (butsu kojo 17 [): A common expression in Chan texts and Do-
gen’s writings; see Supplementary Notes, s.v. “Beyond the buddha.”

95 block up the seven penetrations (shittsii o hissaku su i %38 3E7); grope for
the eight masteries (hattatsu o mosaku su J\E % $529°): The “seven penetrations and
eight masteries™ (shittsii hattatsu 38\ i), or “seven passes and eight arrivals,” is a
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is also studied as a momentary samadhi.”® When buddha nature attains
buddhahood, is this “no buddha nature”? When buddha nature brings
forth the mind [of bodhi], is this “no buddha nature”?*” We should ask
this; we should say it. We should make the pillars ask it; we should ask
it to the pillars.”® We should make buddha nature ask it.
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Thus, the words “no buddha nature” are something heatd far beyond
the ancestral room of the Fourth Ancestor.”” They are seen and heard in
Huangmei; they circulate to Zhaozhou; they are raised by Dawei.'® The
words “no buddha nature,” we should pursue with-vigor; do not falter or

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

96 studied as a momentary samadhi (ichiji no zanmai nari to shujii su —WRFD =
720 &fEEF): The term “samadhi” here'should probably be understood in its common
usage in reference to any spiritual practice or experience, rather than to a psychological
state of extreme concentration. Some interpreters take ichiji no zanmai — W D =I£ as in-
dicating “samadhi in each moment”; the translation takes it simply as a temporary state,
or experience (in contrast to.a’general condition), of which the following two questions
here would be examples.

97 buddha nature‘attains buddhahood (bussho jobutsu % ffi); buddha nature
brings forth the‘mind (bussho hosshin fit£35.03): Le. at the end and at the begin-
ning of the bodhisattva path, respectively. The questions may presuppose the common
notion that the’ “buddha nature” refers to the potential to undertake and complete the
bodhisattva’s quest for buddhahood.

98 We'should make the pillars ask it; we should ask it to the pillars (rochii o shitemo
monshu seshimu beshi, rochii ni mo monshu su beshi R %2 L CH MBS LirL, &
FEIZ & [ HC9 < L): The term rochii #&+¥ (“exposed column”) refers to the free-stand-
ing pillars of monastic buildings, appearing often in Chan conversations as symbols of
the objective world. Dogen here reflects a saying attributed to the famous Tang-dynasty
Chan master Shitou Xiqian 4 88473 (700-790) recorded in the shinji Shobogenzo &5
IEVEAR K (DZZ.5:148, case 41); see Supplementary Notes, s.v. “Pillars and lanterns.”
99 ancestral room (soshitsu f158): A common expression in Chan for the “inner re-
cesses” of the tradition handed down from master to disciple.

100 Huangmei (Obai #ff#); Zhaozhou (Joshii #/1); Dawei (Daii Xif%): Reference
to famous Chan masters who use the expression “no buddha nature.” “Huangmei” indi-
cates the Fourth Ancestor, Daoxin, himself; “Zhaozhou” and “Dawei” refer to Zhaozhou
Congshen #JH7EE% (778-897) and Weishan Lingyou %1184, respectively, both of
whom will be quoted below.
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hesitate.'”! Though we may well have lost our bearings in “no buddha
nature,” we have “what” as the standard, “you” as the time, “this” as the
accord, “Zhou” as the same name; and we advance directly.'??
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The Fifth Ancestor said, “It’s because buddha nature’is empty that
you say I have none.” He says it clearly: being “empty” is not “having
none.”'” In saying “buddha nature is empty,” without calling it “half

101 pursue with vigor (shdjin su F51HE7"): Presumably meaning “make effort to un-
derstand.” The term shajin #&1, commonly used for the virtue of “zeal,” or “exertion,”
does not typically occur as a transitive verb.

102 Though we may well have lost our bearings in “no buddha nature” (mu bussho
tadorinu beshi to iedomo M7= & 1 M2 L2V~ & 1): Taking the verb tadoru here in
the sense tomadoi 7% (“lose one’s way,” ¢‘grope about,” etc.).

we have “what” as the standard (ga naru hyojun ari {772 5=¥#% U ): The first in a
list of four terms in Dogen’s preceding discussion of the dialogue. The term hyojun 1%
#E occurs fairly often in Dogen’s-writings in the sense of a “marker” or “norm”; akin to
hyokaku FEA&.

“you” as the time (nyo naru jisetsu %72 5 Wifh): It is unclear what “time” is referred
to here: the most likely, eandidate is the “time” in the question of the preceding section:
“what time it is now-that he is ‘no buddha nature.’”

“this” as the.accord (ze naru toki 5&732 5 $8%): The term ze /& (“this”) has also ap-
peared above-as “it’s” in Hongren’s statement, “it’s buddha nature.” The word “accord”
here translates toki $¢8%, a term often indicating a perfect “fit,” or “match,” perhaps
especially between master and disciple; here, perhaps the accord between “what” and
“this.”

“Zhou” as the same name (Shii naru dosho J&7¢ 5 [FIE): Some MS witnesses give
the more familiar expression dosho [F4: (“the same birth,” “born together”). “Zhou”
J& (“all-embracing”) is Hongren’s family name (see, above, Note 90), here apparently
shared with “no buddha nature.”

we advance directly (jikishu E#): The implication seems to be that, though “no bud-
dha nature” may be confusing, given the guidance of the terms in the dialogue listed, we
can immediately understand it. The expression, “advance directly” here may reflect the
words, quoted elsewhere in Dogen’s writings, “advance directly to unsurpassed bodhi”
(jikishu mujo bodai BBRIE E47).

103 being “empty” is not “having none” (kit wa mu ni arazu 2132 % & 7°): Or, as
more commonly read, “emptiness is not non-existence.” Here and in the following dis-
cussion, the translation aims to retain something of the language of the Fifth Ancestor’s
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a catty,” without calling it “eight tael,” he says he “has none.”'™ He
does not say it is “empty” because it is emptiness; he does not say he
“has none” because it is non-existence: he says he “has none” because
it is the “emptiness of buddha nature.”'”> Therefore, the pieces of his
“having none” are the signposts of his saying it is “empty”; it’s being
“empty” is the power to say “I have none.”' This “emptiness” is not the
“emptiness” of “form is itself emptiness.”'"” “Form is itself emptiness”
does not mean that “form” is forced into “emptiness”; it does not mean
that “emptiness” has been divided up to author “form”: it is the “empti-
ness” of “emptiness is emptiness.”'® The “emptiness” of “emptiness is

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

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

of “non-existence” are the signposts ofthis saying it is “empty”; “emptiness” is the
power to say it is “non-existent.”

104 “half a catty” (han kin *{-)T); “eight tael” (hachi ryo J\Wi): A tael (C. liang W) is
a unit of weight (varying throughout history) equal to 1/16 catty (C. jin JT); hence, eight
tael equal a half catty. Although,Ddgen’s use here could be taken to mean simply “with-
out calling it this or that,” the point may be “without saying that kiz 2% (“emptiness”)
equals mu %% (“non-existence”).

105 “emptiness of buddha nature” (bussho kii ffP£%2): Or “buddha nature is empty.”
The translation assumes that here and below Dogen is treating the glyph kiz 22 (“empty”)
in the Fifth Ancestor’s remark, no longer as a predicate adjective, but as a noun modified
by bussho it (“buddha nature”). The influential Shobogenzo monge 1E5 R ik R A
(SCZ.3:123) interprets this sentence to mean that the use of kiz Z% and mu 1% here are
not the “émptiness” taught in the two [non-Mahayana] vehicles (nijo no kii e DZ%)
or the*“non-existence” of annihilation in non-Buddhist thought (gedé no mu #}i8 D 4%)
but “non-existence” as the ultimate meaning of buddha nature (bussho no daiichi gi no
mu W PE O B —F O IE),

106 the pieces of his “having none” are the signposts of his saying it is “empty” (mu
no henpen wa kii o doshii suru hyobo nari &0 J7 71378 238 B0 28584572 0 ): An odd
locution that might be taken to mean something like, “the individual instances of [the
use of] mu are the markers of what he means by saying ‘[buddha nature is] empty.””” The
following clause would then seem to say, “what he means by ‘empty’ is what enables
him to say that [buddha nature] ‘does not exist.””

107 “Form is itself emptiness” (shiki soku ze kit 5[ j&7): The famous formula of the
perfection of wisdom literature, known especially from the Heart Siitra; see Supplemen-
tary Notes, s.v. “Form is itself emptiness; emptiness is itself form.”

108 divided up to author “form” (wakachite shiki o soka seru 76 T EEF &
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emptiness” is “a single stone in space.”!” Therefore, the “non-existence
of buddha nature,” the “emptiness of buddha nature,” the “existence of
buddha nature” — this is what the Fourth Ancestor and the Fifth Ances-
tor are asking about and talking about.

% sk sk ok ok

[03-21] {1:22}
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When the Sixth Ancestor of Cinasthana, Chan Master Dajian of Mount
Caoxi, first consulted at Mount Huangmei, the Fifth.Ancestor asked,
“Where have you come from?”!"?

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

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

109 “a single stone in space” (kiiri ippen seki Z53:— i f): Usually understood to
indicate the complete identity of “form™and “emptiness.” The word “space” here trans-
lates the term kii %, the same graph used for “emptiness.” Likely a variant of a saying by
Shishuang Qingzhu £ & B3 (Jingde chuandeng lu, T.2076.51:320c26-28).

{EE'F'EJ ARV ACE, BRE . ZEHh— A, i, MR, 8, B, Ag, b
VAR g, A RIFTR AT,

A monk asked, “What is the intention of coming from the west?”

The Master said; A single stone in space.”

The monk bowed. The Master said, “Do you understand?”

He said, “I'don’t understand.”

The Master said, “I trust you don’t understand. If you understood, it [or, perhaps, I]

would;bust your head.”

110 ~the Sixth Ancestor of Cinasthz'\na, Chan Master Dajian of Mount Caoxi (Shin-
tan dairokuso Sokeizan Daikan zenji 78 H. 55 7S48 1L K BE#AT): Le., Huineng E5AE,
who would become the Sixth Ancestor; Chan Master Dajian J#ii#fl is a posthumous
title. Mount Caoxi &L, in present -day Guangdong, is the site of his temple, the
Baolinsi ##L<F. The term Shintan 7% H. (C. Zhendan) represents the Chinese translit-
eration of a Sanskrit name for China, “Cinasthana” (“Land of the Qin”). Dogen here
begins retelling in Japanese the famous story of the first encounter between the Fifth
and Sixth Ancestors, as found, for example, in the Jingde chuandeng lu {5 {H &%,
T.2076.51:222¢10-13. The conversation between the two masters is continued below,
following Ddgen’s comments on this section.

111 “a person of Lingnan” (Reinan nin %4F4 \): “Lingnan” is a term for the region
“south of the peaks” — i.e., the area of present-day Guangdong and other Southeastern
provinces. In Tang times, it was considered a semi-barbaric border region, beyond the
pale of Han civilization.
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The Fifth Ancestor said, “What did you come here for?”
The Sixth Ancestor said, “I want to become a buddha.”

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

[03:22]
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This “a person of Lingnan has no buddha nature” does not mean-that a
person of Lingnan does not have buddha nature; it does not mean that a
person of Lingnan has buddha nature: it is the “no buddha nature of the
person of Lingnan.”''> “How can you become a buddha?”? means “what
kind of becoming a buddha are you expecting?”

[03:23]
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Generally speaking, there are few predecessors who have clarified the
principle of buddha-nature. The masters of the teachings of the agamas
and the siitras and treatises could not be expected to know it; only descen-
dants of the buddhas and ancestors uniquely transmit it. The principle of
buddha natugte is that one is not endowed with buddha nature before at-
taining buddhahood: one is endowed with it after attaining buddhahood.
It is buddha nature always studies together with attaining buddhahood.'"
This principle, we should fully investigate and make concentrated effort
on; we should make concentrated effort on and investigate it for twenty
or thirty years. It is not something clarified by the ten sages and three

112 “no buddha nature of the person of Lingnan” (Reinan nin mu busshéo 5855 A
MEfhE): Dogen simply repeats here the Chinese of Hungren’s remark; the translation
assumes that he wants us to read the declarative sentence as a single nominal expression.

113 Itis buddha nature always studies together with attaining buddhahood (bussho
kanarazu jobutsu to dosan suru nari P78 6T HE & AR 3572 0): The term
dosan [F12: (“to study, or practice, together”), occurring frequently in the Shobogenzo,
is regularly used in reference to fellow students; here, it suggests that buddha nature and
the attainment of buddhahood occur together within spiritual practice.
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worthies.!"* To say, “living beings have buddha nature,” “living beings
have no buddha nature,” is this principle. To study this as the dharma
that one is endowed [with buddha nature] after attaining buddhahood is
right on the mark. If it is not studied in this way, it would not be the bud-
dha dharma; if it had not been studied in this way, the buddha dharma
would not have reached us today. Those who have not clarified this prin-
ciple have not clarified, have not seen or heard of, attaining buddhahood.
[03:24] {1:23}
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Therefore, the Fifth Ancestor said to him,”“A person of Lingnan has
no buddha nature.” When one first sees<the buddha and hears the dhar-
ma, what is difficult to acquire, difficult to hear, is that “living beings
have no buddha nature”; whether‘from a wise friend, whether from a
siitra scroll, what is a joy to hear is that “living beings have no buddha
nature.”"'> Those who have not studied their fill of seeing, hearing, per-
ceiving, and knowing that“all living beings have no buddha nature”
have not yet seen, heard, perceived, or known buddha nature.'® When
the Sixth Ancestor sought solely to “become a buddha,” the Fifth Ances-
tor, in order to make a buddha of the Sixth Ancestor, had no other words,
no other ingenious device: he just said, “A person of Lingnan has no

114 ten sages and three worthies (jissho sanken 132 =%): Also read jissho sangen. A
common-Buddhist technical term in reference to the traditional path of the bodhisattva:
the tenstages, or “grounds” (chi #fi, S. bhiimi), of the sage, or “noble” (sho IE; S. arya)
—i:e., those on the advanced levels of the path — and the three types of “worthy” (ken
%, S. bhadra) — i.e., those on the level just preceding the arya. Also written sanken
Jissho =&+1-H28.

115 whether from a wise friend, whether from a stitra scroll (waku jii chishiki waku
Jjit kyokan BAEHFREAERE): A fixed phrase in Chinese syntax occurring often in Do-
gen’s writings; see Supplementary Notes.

116 Those who have not studied their fill of seeing, hearing, perceiving, and know-
ing (ken mon kaku chi ni sanpo sezaru mono SLEIEMIZZEH X5 H D): Le., “those
who have not fully understood the experience.” The expression ken mon kaku chi FL.IH]
B %0 (“seeing, hearing, perceiving, and knowing”) is a common idiom for cognition;
the term sanpo 22fi (“studied their fill”) is a somewhat unusual expression, occurring
several times in the Shobogenza, that suggests one who is “satiated” or “surfeited” with
Buddhist study.
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buddha nature.” We should recognize the fact that speaking and hearing
of “no buddha nature” — this is the direct path to “becoming a buddha.”
Therefore, the very time of “no buddha nature” is just then “becoming a
buddha.” Those who have not yet seen or heard, who have not yet spo-
ken of, “no buddha nature” have not yet “become a buddha.”
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The Sixth Ancestor said, “People may have north and south; but bud-
dha nature has no north or south.”""’

We should take up this saying and make concentrated effort on what
is within its lines. We should reflect with bare mind-on the words “north
and south.”"® There is an essential point in the line spoken by the Sixth
Ancestor: it captures one corner of [the fact that], though “people” may
“become a buddha,” buddha nature ought not“‘become a buddha.”'"® Did
the Sixth Ancestor know this or not?'?°
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117 The Sixth Ancestor said (rokuso iwaku 7SV % <): The text here returns to the
conversation between the two ancestors begun in section 21.

118 reflect with bare mind (sekishin ni shoko 77.0>\Z HEJEH): See above, Note 40.

119 it captures one corner (ichigii no kotoku ari —[BO#EFS 5 V) ): A tentative transla-
tion of a somewhat unusual expression. The term kotoku 115 (rendered here “capture™)
has the basic meaning “being able to pull in” or “hold back” something; it occurs in Chan
texts with a sense “to grasp” (i.e., “understand”), akin to koroku #i1%. The term will
appear again below, in the sense, probably, “to catch.” The expression ichigii —F# (“one
corner”) suggests something partial.

120 Did the Sixth Ancestor know this or not? (rokuso kore o shiru ya ina ya <t 2
V% L 20 72X°): The implication seems to be that the Sixth Ancestor may not have
understood the significance of his own saying. Although he is often critical of Chan
masters’ words, it is hard to find doubts about the famous Sixth Ancestor, Huineng, in
Dogen’s writings; such doubts seem to recur in the section following.
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D, ALOERT 2 NAmML, rEERILOE, Lok ~L,
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When they become buddhas and turn the dharma, Buddha Kasyapa
and Buddha Sakyamuni, and the rest of the buddhas have the power
to say, “in their entirety have buddha nature,” by receiving from afar
one corner, with the power to delimit them, the words “no buddha naz
ture” spoken by the Fourth Ancestor and Fifth Ancestor.”! How ceuld
the “have” of “in their entirety have” not inherit the dharma of the-‘have
no” of “no no”?'??> Therefore, the words “no buddha nature” are heard
from the distant rooms of the Fourth Ancestor and Fifth Angestor.

121 When they become buddhas and turn the dharma (sabutsu shi tenbo suru ni 1€
ffs Ly 45 12): The expression “turn the dharma” (fenbé $##7%) is a common expres-
sion for the buddhas’ teaching, equivalent to “turn the wheel of dharma” (tenborin
).

Buddha Kasyapa and Buddha $akyamuni, and the rest of the buddhas (Kashé butsu
oyobi Shakamuni butsu t6 no shobutsu NZEM X O 2R R % O F& ) The Bud-
dha Kasyapa is the sixth of the seven buddhas of the past (kako shichi butsu 1#%-E1),
of which Sakyamuni is the last; see Suppleémentary Notes, s.v. “Seven buddhas.”

“in their entirety have buddha nature” (shitsu u bussho &4 fi14): Or, in Dogen’s
reading, “the entirety of beings is buddha nature.” From the quotation of the Nirvana
Siitra in section 1, above.

receiving from afar one corner, with the power to delimit them (haruka ni gaige
no rikiryo aru ichigii o ukete (3% /M T D )& d 5 —F% 9 17 T): An awkward at-
tempt to render an odd.expression probably meaning something like “receiving from [an
historical] distance'one feature [of the two ancestors’ words] that defines [those words].”

The term gaige 5 (“obstruction,” “impediment”), translated here “to delimit,” is regu-
larly used by Dogen in the sense “to identify,” “to define”; synonymous with keige ZEfi.

122 How could the “have” of “in their entirety have” not inherit the dharma of
the “have no” of “no no”? (shitsu u no u, nanzo mu mu no mu ni shiho sezaran &4 D
o AT I Z il i H & 5 A): The translation takes the sentence to mean that
the term “have” (v 7, or “being”) in the Nirvana Siitra’s expression “in their entirety
have” (shitsu u 774, or “entirety of being”) is consonant with the term “have no” (mu &,
or “no”) in the Fourth Ancestor’s saying “you have no buddha nature” (nyo mu bussho
MM tE) and the Fifth Ancestor’s saying “a person of Lingnan has no buddha nature”
(Reinan nin mu bussho &/ NEMRPE). Alternatively, the expression rendered clumsily
here as “the ‘no’ of ‘no no”” (mu mu no mu D ) could be taken simply as a double
negation (“the ‘no’ that negates ‘no’”’) and, hence, the logical equivalent of the assertion
in the Nirvana Sutra passage. Some readers take this “no no” to mean “total, or absolute,
non-being.” The wording may reflect an ambiguous phrase attributed to Huineng’s dis-
ciple Bianyan Xiaoliao E#5/E T (dates unknown) (Jingde chuandeng Iu 5{E{E &%,
T.2076.51:237¢7): mu mu shi mu #4879 which might be rendered variously as “the
negation that negates negation,” “the non-being that is not non-being,” “the nothing that
lacks nothing,” etc.
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At this point, if the Sixth Ancestor is that person, he should make con-
centrated effort on the words “no buddha nature.”'* Leaving aside the
“have no” of “having” or “having no,” he should ask, “What is it that is
buddha nature?”'** He should inquire, “What thing is it that is buddha
nature?” People today as well, once they have heard “buddha nature,”
without going on to ask what it is that is buddha nature, seem to talk
about the meaning of having and not having of buddha nature. This is
precipitate. Therefore, we should study the “no” of the various “nos”
in the “no” of “no buddha nature.”'* The words spoken by the Sixth
Ancestor, “People have north and south; buddha nature has no north and
south,” we should long “scoop up two or three times”; there should be
power in the scoop.'*® We should quietly take up and let go of the words
spoken by the Sixth Ancestor: “People have north and south; buddha na-
ture has no north and south.”'*” The foolish think that the Sixth Ancestor
might have been saying that, since humans are obstructed by materiality,
they have north and south, but buddha nature, being vacant and perva-
sive, is beyond discussion of north and south.® Those who speculate

The expression “inherit the dharma” (shihé fifli%)-is a standard term referring to the
reception, or “inheritance,” of the teaching of a-master; here used metaphorically to sug-
gest that the buddhas’ teachings “inherit” the‘teachings of the two Chan ancestors — an
historical reversal seen elsewhere in the Shobogenzo (e.g., at the opening of “Shobo-
genzd kobutsushin” IEIE AR 60, DZZ.1:87).

123 if the Sixth Ancestor is that person (rokuso sono hito naraba 7StH% D N7 5
IX): The expression sono hito % 0\, translated here “that person,” occurs several times
in the Shobogenzo in the sense “a real person,” “a person with real understanding”; here,
perhaps “a person worthy. to be called the Sixth Ancestor.” The implication seems to be
that the Sixth Ancestor’s response here was inadequate; and, indeed, this phrase could be
translated as a past'subjunctive: “had the Sixth Ancestor been that person.”

124 the “hayeno” of “having” or “having no” (u mu no mu 5 #DHE): Or “being”
of “being” and-“non-being.” Here, again, the translation struggles with the several uses
of the terms'u A and mu &,

125 study the “no” of the various “nos” in the “no” of “no buddha nature” (shomu
normu wa, mu busshé no mu ni gaku su FEMEDOMEIL, MMM IEIZET): Probably
meaning something like “the use of the term ‘no’ (mu 1%; or ‘has no’) in the phrase ‘has
no buddha nature’ provides the key to the meaning of the term in other contexts.”

126 “scoop up two or three times” (saisan roroku 7§ —181): Reflecting a verse found

in the Shi xuantan -+ %7, by Tong’an Changcha [7]Z2 % %% (dates unknown); see Sup-
plementary Notes.

127 take up and let go of (nenpo su $4/ix79): Perhaps meaning something like “to
examine [the words] without clinging to them”; presumably, continuing the imagery of
the preceeding “scoop up” and expressing what we might call the practice of linguistic
“catch and release.”

128 obstructed by materiality (zetsuge su 'Z#3): A Buddhist technical term for the
inability of two physical objects to occupy the same space at the same time, here treated
as a verbal form.
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like this must be indiscriminate simpletons. They should discard this
false understanding and study with diligence.
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The Sixth Ancestor addressed his follower Xing Chang, saying, “‘Im-
permanence’ is buddha nature. ‘Permanence’ is the mind that discrimi-
nates all dharmas, good and bad.”'*
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The “impermanence” spoken of by the Sixth Ancestor is not what is
calculated by the likes of other paths and the two vehicles. The two vehi-
cles and the other paths, from first founder to final follower, may say that

129 The Sixth Ancestor addressed his follower Xing Chang (Rokuso shi monjin Gyosho
RNALRFAATB): Fromthe Jingde chuandeng lu {28 & #%, T.2076.51:239a2-3. Xing
Chang 178 is the-lay name of the monk Jiangxi Zhiche {LVE7/Y (dates unknown).
According to tradition, he was sent by followers of the Northern School master Shenxiu
75 (d. 706)t0 assassinate Huineng. When his blade failed three times to injure the
ancestor,- Xing Chang repented, took the precepts, and eventually became a disciple of
the Sixth Ancestor. The saying quoted here comes from a conversation between the two
about'the doctrine of permanence in the Nirvana Siitra (at Jingde chuandeng lu F{E{H
FEgk, T.2076.51:239alff).

éﬁ%”%“’%{aﬁ“‘“‘ RBEF MR 25, 2R 28RN R, A E M2 AN,
B EREE—RES O, BEFEATRUOERE SO, HHE B E O, %
Fﬁl@#%ﬁ“

[Xing Chang said,] “Your disciple has read the Nirvana Sitra, but I still don’t un-
derstand its doctrines of permanence and impermanence. I beg the Reverend in his
compassion briefly to explain it for me.”

The Ancestor said, “‘Impermanence’ means buddha nature. ‘Permanence’ means the
mind that discriminates all the dharmas good and bad.”

[Xing Chang] said, “The Reverend’s explanation is very different from the text of
the sitra.”

The Ancestor said, “I transmit the buddha mind seal. How could it differ from the
stitras of the buddhas?”



68 DOGEN’S SHOBOGENZO VOLUME I

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

130 other paths and the two vehicles, from first founder to final follower (nijo gedo
no biso bimatsu —FEIE D A EFR): Or, perhaps, “other paths and the two vehicles
[may say] from first to last.” The odd expression biso bimatsu 41 5K, loosely translat-
ed here as “first founder to final ancestor,” plays on the,word biso, “founding ancestor”
(literally, “nose ancestor,” from the notion that the foetus develops from the nose); some
read the expression here to mean “the founder and the descendants”; others take it simply
as “beginning and end.” The term “two vehicles” (nijo —3€) refers to the non-Mahayana
Buddhists of the $ravaka-yana (shomon jo B¢ H3€) and pratyeka-buddha-yana (engaku
Jo #%8:3€); a common term of dismissalin Ddgen’s writings.

131 Now, if there are those who attain deliverance by its manifesting its own body,
then it manifests its own body-and preaches the dharma to them (kon i gen jishin
tokudo sha, soku gen jishin ni iseppo 4 UBLE H1FEE . ABLE HTATIE): A sen-
tence in Chinese that plays on the famous passage in the Lotus Siitra describing the
thirty-three manifestations of Bodhisattva Avalokitesvara (Kannon #i7%); see Supple-
mentary Notes, s.v. “Manifesting a body to preach the dharma.” The grammatical subject
is unexpressed; in‘the siitra, it is clearly the Bodhisattva; here, presumably, the “buddha
nature.” The implication of the introductory adverb “now” (kon %) here is unclear.

132 long dharma body (cho hosshin E{%:E); short dharma body (tan hossin ik
£): Again;a sentence in Chinese reflecting Zen usage seen in sayings such as “the long
one is-a\long dharma body; the short one is a short dharma body” (chésha cho hosshin
tansha tan hosshin =3 F1L5 535 5155); i.e., whether long or short, it is the dharma
body of the buddha.

133 permanent sage (josho % E2); permanent common person (jobon ¥ JL): Un-
usual expressions, not appearing elsewhere in the Shobogenza, likely introduced here
in expansion of the thought of the previous sentence: the ostensibly permanent dharma
body of the spiritually advanced “sage” is impermanent, appearing variously as “long”
and “short”; similarly one’s seemingly permanent status as spiritual “commoner” is im-
permanent.

the buddha is a small body; the nature is a small activity (butsu sha shoryo shin ya,
sho sha shoryo sa ya fh#/NEfyth, P&/ E/EH): Dogen here switches to Chinese
for a sentence undoubtedly intended to convey the consequences of the “small, stupid
view” (shoryo no guken /N& @& L) of permanence: that, under such a view, buddha
nature would be reduced to something trivial in both substance and function.
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“Permanence” means it is unconverted.'** “Unconverted” means that,
even though it may change by eradicating, even though it may transform
by being the eradicated, this does not necessarily have anything to do
with the traces of coming and going.'** Therefore, it is “permanent.”
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Therefore, that the grasses, trees, thickets, and-groves are imperma-
nent is itself buddha nature; that the body and"mind of human beings
are impermanent — this is buddha nature.That the lands, mountains,
and rivers are impermanent — this is because they are buddha nature.'*

134 “Permanence” means it is unconverted (jo sha miten nari 75 K72 0 ): A dif-
ficult section, variously interpreted. Dogen is here presumably commenting on the Sixth
Ancestor’s definition of “permanence®: “‘permanence’ is the mind that discriminates all
the dharmas, good and bad.” Somereaders take the term miten A4 here to mean simply

“unchanging”; the translation“unconverted” treats it as a reference to the mental state
prior to the “conversion of.the basis” (tenne 1K; S. asraya-parivrtti), a technical term
for the transformation of consciousness from defiled ignorance to undefiled knowledge;

9, ¢

i.e., the state of the spifitual commoner’s “mind that discriminates.”

135 change by eradicating (nodan to henzu HEET & %7); transform by being eradi-
cated (shodan.to-kesu P & 1t.97): Dogen splits the common word for “change” (henka
k) into two-verbs, translated here as “change” and “transform.” The translation takes
the term-“‘eradicating” (nodan H2H) as referring to the wisdom that removes the two
obstaclés to bodhi: the afflictive obstacles (bonnéo sho JEI&RE; S. klesavarana) and the
cognitive obstacles (shochi sho FTHIE; S. jAeyavarana); “eradicated” (shodan FTk)
refers to the obstacles to be removed. On this reading, the clause might be paraphrased,
“even though it [i.e., the discriminating mind that is unconverted] might be converted
and achieve wisdom . . ..”

the traces of coming and going (korai no shoseki 2 OEE#F): Typically, used in ref-
erence to the ordinary ups and downs of rebirth in samsara; here, perhaps especially life
among “all dharmas, good and bad.”

136 lands, mountains, and rivers (kokudo senga 18 1= [LI37T): An unusual combination;
Dogen seems here to be combining two common expressions often occurring together:
“lands in the ten directions” (jippo kokudo + /i [# 1) and “mountains, rivers, and the
whole earth” (senga daichi |17 K1), as, e.g., in a passage in the Zongjing Iu 7=8ig%
(T.2016.48:946¢15-16):

TR, IRARHE, FBERLEE, MEZEBIRZE. AN, BONEM. @R 5.
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Annuttara-samyak-sambodhi, because it is buddha nature, is imperma-
nent; great parinirvana, because it is impermanent, is buddha nature. All
those with the small views of the two vehicles and trepitakas who are
sttra and treatise masters should be “alarmed, dubious, and frightened”
at these words of the Sixth Ancestor.!*” If they are alarmed and dubious,
they are grouped with Mara and other paths.!*

% skosk ok %

[03:31]
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The Fourteenth Ancestor, Venerable Nagarjuna, is called Nagarjuna
in the language of the brahmans; in the language of the Tang, he is
called Longshu or Longsheng or, again; Longmeng.'*® He was from

The lands in the ten directions, the mountains, rivers, and the whole earth, stones,
walls, tiles, and pebbles, empty space and what is not space, the sentient and the
insentient, grass, trees, thickets, and groves — all together make one body.
137 trepitakas who are siitra and treatise masters (kyoronji no sanzé 16 #&3ubt D
—Jik%¥): The term “trepitaka” (sanzé —ji&) is used as an honorific for scholars of the

Buddhist canon.

“alarmed, dubious, and frightened” (kyogi fui %/ ®): Borrowing an expression
found in the Lotus Satra (Miaofa lianhua jing #0158 #ERE, T.262.9:31¢19-21):
| AAAERREECERNR, SRR ETE, AR AR
BEM R, BRI 2 1R,
[Buddha-Sakyamuni said,] “Medicine King, if there are bodhisattvas who, upon
hearing this Lotus Siutra, are alarmed, dubious, or frightened, you should know that
they are bodhisattvas who have newly produced the aspiration [for bodhi]. If there
are sravakas who, upon hearing this siitra, are alarmed, dubious, or frightened, you
should know that they are the arrogant ones.

138 Mara and other paths (mage i£4}): A contraction of tenma gedo REESME (“Deva
Mara and the other paths™). Mara, lord of the sixth heaven (S. deva-loka) of the realm
of desire (S. kama-loka), is “the evil one” (S. papiyan) who seeks to obstruct Buddhist
awakening.

139 The Fourteenth Ancestor, Venerable Nagarjuna (daijiishi so Ryiiju sonja %1
VUt FEHE 2535): The early Mahayana philosopher thought to have lived in the second
to third centuries CE, famed as the founder of the Madhyamaka school of thought; tra-
ditionally considered the fourteenth ancestor in the Indian lineage of Zen. The exact
source of this quotation is unclear; a somewhat similar passage appears in the Jingde
chuandeng lu S {33 $% (T.2076.51:210a29-b15); a more distant version can be found
in the Zongjing lu 7%8i8% (T.2016.48:938b13-27).
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a land of West Sindhu.'*® He went to a land of South Sindhu, where
many of the people of the land believed in meritorious deeds.

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

The Venerable said, “If you want to see buddha nature, first you must
eliminate self-conceit.”!

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

The Venerable said, “Buddha nature is neither large nor smallj neither
broad nor narrows; it is without merit and without recompense; it does
not die and is not born.”

Hearing the excellence of this principle, they all converted to the
beginner’s mind.'** The Venerable, further, at his:seat, manifested his
body of freedom, like the disk of the full moon."” All the assembly
merely heard the sound of the dharma but did not see the form of the
Master.'*

Longshu (Ryiju #EFY); Longsheng (Ryiisho HEN); Longmeng (Ryiimyo HESE): Rep-
resenting variant intepretations by Chinese translators of the etymology of the Sanskrit
nagarjuna (meaning roughly “dragon tree,” “dragon victory,” and “dragon ferocity,”
respectively). The first form, favored by the early translator Kumarajiva, is the most
popular in East Asia.

140 a land of West Sindhu (Saitenjiku koku V5 K™ [5): The toponym Saitenjiku V5K
* is ambiguous: it typically refers to “India to the west [of China],” but in the context
here seems to indicate “western India.” Although there is little reliable information on
Nagarjuna’s life; most legendary biographies identify him with south India.

141 “self-conceit” (gaman #12): Though regularly used simply to mean “pride,” in
technical terms, gaman represents one member of a standard list of seven conceits (shi-
chi man £12), referring especially to the conceit that one has an enduring self (S. as-
mimana).

142 converted to the beginner’s mind (e shoshin #E).0>): Or “turned to the first
thought [of bodhi].” See Supplementary Notes, s.v. “Beginner’s mind.”

143 body of freedom (jizai shin A7EE): Or “autonomous body”; the body of a spiri-
tual adept with the paranormal powers of physical transformation.

144  did not see the form of the Master (fitto shi s6 A~#iffi+H): Or, more simply, “did
not see the Master.” The glyph so #8 (“form™), referring here simply to Nagarjuna’s
physical appearance, will figure prominently in the following discussion. The term is
multivalent: in addition to its common meanings of “aspect,” “shape,” “appearance,”
etc., it is used in Buddhist discourse for the identifying feature, or “sign” (S. nimitta) by
which an epistemological object is recognized, and for the thirty-two “marks” (S. laksa-
na), or attributes, said to adorn the body of a buddha. In what follows here, the English
“form” will be used for 5o fH, while “shape” will render the closely related gyo 1.

9 <
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In that assembly was Kanadeva, the son of a rich man. He said to the
assembly, “Do you know this form or not?”"*

The assembly said, “Now, our eyes haven’t seen it, our ears haven’t
heard it, our minds know nothing of it, our bodies have no abode for
jt.]46

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

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

145 Kanadeva (Kanadaiba 4 %%): 1e., the famous Madhyamaka author Aryadeva,
considered Nargajuna’s leading disciple and regarded in Zen tradition as the fifteenth an-
cestor. The sobriquet Kanadéva (“one-eyed deva”) derives from the story that Aryadeva
offered one of his eyes to(in Chinese accounts) an image of Mahesvara.

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

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

147> “the signless samadhi” (muso zanmai &+ =1£): The translation of muso #EAH
as “signless” here loses the play on the glyph s6 fH (otherwise rendered here “form™).
The muséo zanmai #EAH =Bk (S. animitta-samadhi) is a member of a standard Buddhist
list of concentrations known as “the three samadhis” (san zanmai = —B£): sometimes
rendered “empty” (kii Z2), “signless” (muso #4H), and “wishless” (mugan MEFR); in this
list, muso refers to the absence of an identifying feature, or “sign” (S. nimitta) by which
the object of meditation is recognized. The term muso #EFH is also used to describe the
body of the buddha as “without marks” — in particular, to be “empty” of the thirty-two
“marks” (S. laksana), or attributes, said to adorn the body of a buddha; more generally,
to be beyond all attribution.

148 “wide open, spacious and clear” (kakunen komei EFSXH3H): A loose translation.

The term kakunen JZi5% has the sense of vast, open expanse; komei JiHH suggests some-
thing as clear and bright as the empty sky.
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My body manifests a round moon form,

Showing by which the body of the buddhas.'”

My preaching of the dharma lacks any shape;

The explanations are not sound or form.-!%
[03:33] {1:27}
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We should realize that true “explanations” are not “then it manifests”
“sound and form.”"*! True “preaching of the dharma” “lacks any.shape.”
The Venerable’s teachings on buddha nature are innumerable;here, for a
time, we briefly take up one corner of them.'>

149 “Showing by which the body of the buddhas” (i hy6 shobutsu tai LAZE 75 )
Here and below, the translation makes a “theological” choice to take the plural marker
sho 7 here to govern only butsu fffi; the expression could'also be translated “the buddha
bodies” (sho buttai). The awkward phrase “showing by which” (i hyo LLZK; “use it to
show”) here seeks to establish a form of English that can reflect Dogen’s play with these
words below.

150 “The explanations are not sound or form” (yvében hi shoshiki FAREEZE7): Le.,
“my teachings are not what is heard or:seen.” The term yoben HI%f (also written H
#¥) suggests “verbal clarifications” —=ji-e., explanations of the dharma. The expression
shoshiki 2, (“sound and form™) is regularly used as shorthand for what is experienced
through the physical senses, as inrthe Zen expression, “beyond sound and form” (sho-
shiki gai {14}); this sense of “form” as the object of sight should not be confused with
the “form” used to render the glyph s6 #H (“appearance”) in the expression “round moon
form” (engetsu so [E] AAR).

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

e REVB BB A RURE HH S LR AR
Hearing this gatha, the assembly suddenly understood the unborn; and together they
vowed to leave home in order to pursue liberation.

151+ true “explanations” are not “then it manifests” “sound and form” (shinko no

yoben wa shashiki no sokugen ni arazu B 15O APHIBEEOINBLZH 5 F7): Or, more
simply, “true explanation is not the appearance of sound and form.” The awkward trans-
lation tries to preserve something of Dogen’s play with the words soku gen HVEL (“then
it manifests”), from his earlier line, “Now, if there are those who attain deliverance by
its manifesting its own body, then it manifests its own body and preaches the dharma to
them.”
152  briefly take up one corner (ichigii o ryakuko suru —FB% W83 2): Le., give
a partial, summary account. Possibly, reflecting the well-known saying of Confucius
(Lunyu 755 7, KR.1h0005.004.2a-b):

B—RARLL =M, AIREH,

If I take up one corner, and he cannot come back with the other three, I don’t do it

again.
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“If you want to see buddha nature, first you must eliminate self-con-
ceit.” We should confirm the essential point of this teaching without
overlooking it. It is not that there is no “seeing”; but that seeing is itself
“eliminating self-conceit.” The “self” is not one, “conceit” is of many
types, and the method of “eliminating” it must also be of myriad-varia-
tions. Nevertheless, they are all “seeing buddha nature.” We should learn
this in the eye’s seeing what the eye sees.!>
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Do not exemplify the saying, “buddha nature is neither large nor
small,” and so on, in [the understandings of] common people and the
two vehicles.** Thinking lopsidedly only that it means buddha nature
must be vast is harboring false.thoughts.'>® The principle delimited by
the saying at this very time that it is not large and it is not small, we
should think of just as we hear it here; for we make use of hearing that
is our thinking.'*

153 We should learn this in the eye’s seeing what the eye sees (gen ken moku to ni
narau beshi IR L H #HHUZFE 5 < L): A tentative translation of a rather obscure sentence,
perhaps meaning something like, “we should take ‘seeing buddha nature’ as our ordinary
seeing.” The unusual phrase gen ken moku to IR 5. H %, which could be rendered simply
“the eye’s seeing,” recalls the assembly’s statement that “our eyes haven’t seen” (moku
shomiken H T 5.) the full moon; it simply creates two ways of saying “the eye sees,”
by splitting the compound terms “eye” (ganmoku IR H) and “see” (kento HL.#).

1545 Do not exemplify (reisho suru koto nakare Bls&3 5 Z & 72534 1): A somewhat
odd use of a Chinese idiom meaning “to take as example or instance” — as in the phrase,
“to take one instance” (ko ichi reisho 5&—15§).

155 lopsidedly (henko ni f@ft12): Adverbial form of a term, literally “half crippled,”
regularly used for one-sided or partial understandings, as in the expression “a lopsided
view” (kenjo henko FLEARAE; or kenge hinko GLIFRAL).

156 The principle delimited by the saying at this very time that it is not large and
it is not small, we should think of just as we hear it here (dai ni arazu sho ni arazaran
shoto inmo ji no doshu ni keige seraren dori, ima choshu suru ga gotoku shiryo su beki
nari RiZoHHT/MNIH S S AIEEFPERFOERIZERE S AER, WEER
HNT ELEETNED): A rather convoluted sentence that might be restated, “what
is meant at this point in the story by [Nagarjuna’s] saying [that buddha nature is] not large
or small should be understood simply by attending to what we hear it saying [i.e., what it
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We should listen for a while to the gatha spoken by the Venerable:

My body manifests a round moon form,
Showing by which the body-of the buddhas.

It is “the round moon form” because it is the “body manifesting,”
“showing by which” “the:body of the buddhas.”!*” Therefore, we should
study all long and short, square and round, in this “body manifesting.”
For the “body” and its “manifesting” to be alienated from each other is

actually says]” (thatis, we should take the words literally as “not large and not small,” rather
than imagining that they indicate an enormous expanse). On the idiosyncratic use of keige &
fig (“to obstruct™), translated here by the passive “delimited,” see above, Note 8.

for we make use of hearing that is thinking (shiryo naru choshu o shitoku suru ga yue
ni JBER 5P A 153 % 23 2.12): An obscure remark that might be taken to mean
that-hearing [the principle expressed here] is itself (or involves?) a kind of thinking.
Elsewhere, as well, Ddgen uses the colloquial shitoku %5 (commonly, “to be O.K.,” “to
work™) as a transitive verb in the sense “to use” or “to be able to use.”

157 the “body manifesting,” “showing by which” “the body of the buddhas.” (sude
ni shobuttai o ihyo shikitareru shingen 3 CICFE MRS 4 LI L & 7241 5 & Bl): Here and
below, the translation seeks to preserve Ddgen’s use as nominal compounds the neolo-
gisms, “body manifesting” (shingen &8l) and “showing by which” (ikyo LIFE) from
Nagarjuna’s lines, “My body manifests a round moon form, showing by which the body
of the buddhas.” Like the English “manifest,” the verb gen i in the compound shingen
BB (“body manifests”) can be used both transitively and intransitively (i.e., “body ap-
pears”). The emphasis here, as suggested by the following sentence, should probably be
on the word en [&| (“round”), which also has the senses “perfect,” “complete™: i.e., it is
“round” because it is the perfect embodiment of the ultimate body of the buddhas.
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not only to be in the dark about “the round moon shape”; it is not “the
body of the buddhas.”'*® The thinking of fools who think that a transfor-
mation body temporarily manifested by the Venerable is what is meant
by “a round moon form” is the false thought of a bunch that has not in-
herited the way of the buddhas.'* Where and when would it be another
manifestation that is not his body?'*

We should realize that, at this time, it was just the Venerable assuming
the high seat: the appearance that his body manifested was like any:
one’s sitting now.'®! This body — this is the manifestation of the “round
moon form.” The “body manifesting” is not square or round; it\is not
being or non-being; it is not hidden or apparent; it is not an-aggregate
of eighty-four thousand: it is just the “body manifesting.”**The “round
moon form” is the moon of “where are we here that-we’re talking of

158 For the “body” and its “manifesting” to be alienated'from each other (shin to
gen fo ni tenso naru wa & £ Bl & (TR 72 % 1F): Dogen here takes apart his new com-
pound shingen ¥ (“body manifesting”). “Alienated™ translates tenso 4§ (“to turn
away from”), as in the expression fenso ten’on HLERTEIE (“to grow estranged, to grow
distant”). The phrase may be taken to mean, “to think that the body and the manifestation
of the body are distinct.”

be in the dark about “the round moon form” (engetsu s6 ni kuraki [EIJH 812 < 5 X):
The translation seeks to preserve whatinay be intended as a pun on the term kuraki <
5 &, commonly used in the sense “ignorant” or “oblivious” but bearing the primary
sense “dark.”

159 transformation body (keshin {t.£): L.e., an apparitional body manifest by a bud-
dha or bodhisattva; a termegularly used to translate the Sanskrit nirmana-kaya.

a bunch that has not‘inherited the way of the buddhas (butsudé o s6jo sezaru torui
il % AR 7K X B 8E4H): Le., those without authentic transmission of the dharma. Do-
gen uses the termytorui #4H (“confederates”; also written {#%H) elsewhere, as here, in a
dismissive sense.

160 Where and when would it be another manifestation that is not his body? (izure
no tokero no izure no toki ka hi shin no ta gen naran 23N D L ZAHDNDND & E )
JEH DMEBL72 5 A): A peculiar phrase that might also be read, “where and when would
what is not his body manifest another?” However it is to be read, the point, as suggested
by the following sentence, is presumably that the “full moon form” is Nagarjuna’s body.

161 assuming the high seat (koza seru =%+t %): “The high seat” is a standard term
for the place or office of Buddhist preaching, here put in verbal form.

162 not hidden or apparent (onken ni arazu FEEH1Z % ©37): The word “hidden” trans-
lates on [, rendered as “vanished” in the line in the quotation, “As soon as he had fin-
ished speaking, the disk form vanished.”

an aggregate of eighty-four thousand (hachiman shisen un J\ #V1TF#): The numeral
84,000 is a standard expression for an extremely large number; “aggregate” renders un
4, a standard translation of the Sanskrit skandha. Here, likely indicating the buddha’s
dharma body (hosshin 1%5), comprised of the 84,000 teachings of the aggregate of
dharmas (ho 'un 1£#E; S. dharma-skandha).
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fine and talking of rough?”'®* Since this “body manifesting” is “first
you must eliminate self-conceit,” it is not Nagarjuna: it is the “body
of the buddhas.” Since it “shows by which,” it transcends the “body of
the buddhas.”!®* Therefore, it has nothing to do with the confines of the
buddha.'®®

Though buddha nature has a “spacious clarity” that takes a “shape
like” “the full moon,” it is not the case that it lines up with the “round
moon form,” let alone that its “explanations” are “sound or sight,” orits
“body manifesting” is form and mind, or the aggregates, spheres,-and
constituents.!®® Even if we say it completely resembles the aggregates,

163 “where are we here that we’re talking of fine and talking of rough?” (shari
ze jinmo shozai setsu sai setsu so & B EAEERITAANTIRR): A fixed rhetorical ques-
tion, variants of which occur several times in the Shobogenzo. The force of the question
is usually something like, “Where do you think we are, that we’re talking about such
trivial dualities?” Perhaps best known from the retort of the’monk Puhua 1t (dates
unknown), when charged with being rough by Linji Yixuan B35 % (d. 866) (Linji lu
[P 6%, T.1985.47:b5-6; recorded also at shinji Shobogenzo &7 1F 15 IRE, DZZ.5:174,
case 96):

SEHRAERTTE, BLRRTLA,

Where are we here that we’re talking of rough and talking of fine?
An identical remark is attributed to Huangbo Xiyun #5477 i# (dates unknown) in the Bi-
yan lu ZE55:8% (T.2003.48:152¢9-10; quoted by Dogen in the first chapter of his “Shobo-
genzo gyoji” IEVAIRATHE).
164 Since it “shows by which,” it transcends the “body of the buddhas” (ihyo6 suru
ga yue ni shobutsu tai o todatsu su LLFRT 2 03P 2 \Z3EHhE5 % %M 7): Here again Do-
gen plays with the expression “showing by which” (ihyo LA3%) from Nagarjuna’s verse.
Presumably, the argument is that, since the “body manifesting” is said to reveal the
“body of the buddhas,” it must transcend that body.

165 confines of the buddha (buppen f#:i%): A term that can imply either “the limits
of” or “the vicinity of the buddha,” it appears with some frequency in Zen texts, often
in a dismissive sense, as in “to fall into the confines of the buddha” (raku buppen %
% — as opposed to the “unlimited” [muhen &%) buddha body) or “what is within the
confines of the buddha” (buppen ji %5+ — as opposed to “what lies beyond the bud-
dha” [butsu kajo ji fm) L=E)).

166 has a “spacious clarity” that takes a “shape like” “the full moon” (mangetsu o
gyonyo suru komei ari Wi B Z T 2 i & ¥ ): Dogen is here again playing with the
language of the quotation, in Kanadeva’s statement, “because the signless samadhi has
a shape like the full moon. The meaning of buddha nature is wide open, spacious and
clear,” treating “spacious and clear” (komei J&H1) as a noun modified by the novel verb
“to shape like” (gyényo su FE41).

it is not the case that it lines up with the “round moon form” (engetsu so o hairetsu
suru ni arazu [B1 A A8 %2 HEF14 5125 53): Le., it cannot be associated with the visible
shape of the full moon.

form and mind (shiki shin t4.0>): Le., the material and mental realms; “form” here renders
shiki €. (S. riipa), standing for the objects of the eye or, more broadly, the physical senses.
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bases, and constituents, it is “showing by which”; it is “the body of the
buddhas.” It is the preaching of the aggregate of dharmas; and that is
“without any shape.”'” When “without any shape” is further the “sign-
less samadhi,” it is “the body manifesting.” Even if we say the entire
assembly was here gazing upon a “round moon form,” it is something
“our eyes haven’t seen”; for it is the turning point of the preaching of
the aggregate of dharmas; it is the “not sound or form” of “manifesting
his body of freedom.”'®® “Then vanished” and “then manifest” are the
stepping forward and stepping back of the form of the disk.!® The very
moment when, “at his seat, he manifested his body of freedom” is ““all
the assembly merely hearing the sound of the dharma,” is “net seeing
the Master’s form.”

[03:37] {1:28}
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aggregates, spheres, and constituents (u72jo kai #iZ5): Three common terms used in
Buddhist writing to account for the psychophysical organism and its world: (a) the five
skandhas (goun F.78): form (shiki t4;°S. riipa), sensation (ju 5Z; S. vedana), perception
(so 18; S. samjiia), formations (gyd 1T; S. samskara), and consciousness (shiki #%; S.
vijiiana); (b) the twelve ayatanas (jini sho + —Ji&): i.e., the six sense faculties (kon 1&;
S. indriya) and their objects:(kyo 5%; S. visaya); and (c) the eighteen dhatus (juhachi kai
+J\U5Y): the six sense faculties, six sense objects, and six consciousnesses (shiki 7; S.
vijiiana). See Supplementary Notes, s.v. “Four elements and five aggregates.”

167 preaching of the aggregate of dharmas (setsu houn #ii%#4): The “aggregate of
dharmas” (S. dharma-skandha) is a standard reference to the collection of the Buddhist
teachings; here, no doubt, playing on the term “aggregate” (un #4) and indicating the
manifestation of the body as a teaching.

168 ~the “not sound or form” of “manifesting his body of freedom” (gen jizai shin
no\hi sho shiki 318 1£ & O IEE(): An awkward attempt to retain Dogen’s playful nom-
inative use of hishoshiki 3E3# €2 (“not sound or form”), from the final line of Nagarjuna’s
verse: “The explanations are not sound or form” (yoben hi shoshiki FIFEFER ().

169 “Then vanished” and “then manifest” are the stepping forward and stepping
back of the form of the disk (soku on soku gen wa, rinsd no shinpo taiho nari BIFZRN
BLiL, ®FEoEAxRS72 0): “Then vanished and then manifest” (soku on soku gen Bl
FZHNEL) continues Dogen’s play with “then it manifests™ (see above, Note 151), adding
“then vanished” from the line in the quotation, “As soon as he had finished speaking,
the disk form then vanished.” “Stepping forward and stepping back” (shinpo taiho H#x
1&4%) is an expression occurring regularly in Dogen’s writings; it can refer simply to all
the ordinary movements of the agent, or more specifically, to motion forward and back.
Here, perhaps, it represents the manifesting and vanishing of the disk form. See Supple-
mentary Notes, s.v. “Stepping forward and stepping back.”
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The Venerable’s legitimate heir, Venerable Kanadeva, clearly “knew
this” full moon form, “knew this” round moon form, “knew this” body.
manifesting, “knew this” nature of the buddhas, “knew this” body-of
the buddhas.'” Though there may have been many who entered the
room and drained the jug, they could not have been of equal stature with
Kanadeva.'”' Kanadeva was a venerable with a co-seat, a leader of the
assembly, a shared seat with the whole seat.!” His direct transmission of
the treasury of the true dharma eye, the unsurpassed great dharma, was
like Venerable Mahakasyapa’s being the prime seat-on Vulture Peak.'”

170 “knew this” (shiki shi shi i L): Dogen has herercreated a new verb, “to know
this,” from Kanadeva’s question to the assembly, “Do.you know this form or not?” (shiki
shi so hi AR,

nature of the buddhas (shobutsu sho # itk ) Like the parallel expression “body of the
buddhas,” this expression could also be read)as a plural: “buddha natures” (shobussho);
see above, Note 149.

171 entered the room and drained the jug (nisshitsu shabyo NZE#Ej): To “enter the
room” is a standard term for study.with a Zen master; to “drain the jug” is to receive the
teachings of the master, from the'image of draining the contents of one jar into another.

172 a venerable with a“co-seat (hanza no son Y:JED#): Le., an elder honored by
sharing the “seat” of the.master. The rite of sharing the seat is best known from the story
in the Lotus Sutra (Midofa lianhua jing BP15EFEIERE, T.262.9:33¢5-8) of Buddha Pra-
bhiitaratna’s sharing the seat in his stipa with Buddha Sakyamuni.

a shared seat with the whole seat (zenza no bunza 4=J% 043 J%): The “shared seat™ here
is probably synonymous with “co-seat”; in the Zen monastery, it represents one function
of the head monk, or “head seat” (shuso & ), standing in for the abbot. Dogen’s playful
expression probably means something like, “a co-teacher who was a whole teacher.”

173 treasury of the true dharma eye, the unsurpassed great dharma (shobogenzo
mujo daiho TEIEIRGESE FK¥R): An unusual description of the content of Zen transmis-
sion, appearing elsewhere in the Shobogenza; the more common form is “treasury of the
true dharma eye, the wondrous mind of nirvana” (shé6bogenzo nehan mydshin 1E 1R
VE#ZID.0Y); see Supplementary Notes, s.v. “Treasury of the true dharma eye.”

like Venerable Mahakasyapa’s being the prime seat on Vulture Peak (Ryozen ni
Makakashé sonja no zagen narishi ga gotoshi B |1\ EEFIMIERE OEETL/R D L3 D
& L): Reference to Sakyamuni’s disciple, considered the First Ancestor of the Zen lin-
eage. Vulture Peak (Ryozen % |L1; S. Grdhrakuta) is the site in Magadha of the legendary
first transmission of Zen from Sakyamuni to Mahakasyapa. “Prime seat” (zagen J&7t;
also read zogen) is ordinarily a term for someone who has served as head monk in a
monastery; here perhaps merely a reference to Mahakasyapa’s position as the inheritor
of Sakyamuni’s dharma.
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Prior to Nagarjuna’s conversion, he had many disciples from the time
he followed the teachings of an other path; but he sent them all away.'”
Once Nagarjuna became a buddha and ancestor, he directly transmitted
the treasury of the great dharma eye solely to Kanadeva as the direct de-
scendant of the bequest of the dharma. This was the unique transmission
of the unsurpassed way of the buddhas.!” Nevertheless, a false bunch of
usurpers willfully claimed of themselves, “We are also the dharma heirs
of Bodhisattva Nagarjuna.” They made treatises and put together doc=
trines, many of which they ascribed to Nagarjuna’s hand.!”® They aresot
Nagarjuna’s works; they are [works of] the previously abandoned bunch
deluding and confusing humans and devas. Disciples of the{Buddha
should know without doubt that what was not transmitted to-Kanadeva
is not the word of Nagarjuna; this is believing correctly.'”“Nevertheless,
there are many who accept them knowing they are apocryphal. How
pitiful, how sad, the simpletons among living beings who disparage the
great prajiia.

[03:38] {1:29}
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174 Prior to Nagarjuna’s conversion (Ryiiju mi kaishin FERIAIL): According to
his hagiographies, before he converted to Buddhism, Nagarjuna was a student of Brah-
manical texts, no doubt the “other path” (gedo #+i&) mentioned here.

175 unique transmission (tanden %.{8): While this term need not imply an exclusive
dharma transmission to a single disciple, given the context here, it seems clear that D6-
gen takes Kanadeva as Nagarjuna’s sole legitimate heir.

176 . They made treatises and put together doctrines, many of which they ascribed
to.Nagarjuna’s hand (ron o tsukuri, gi o atsumuru, ooku Ryiiju no te o kareri #i% > <

0! FEHOLDH, BIIEEBOFEHID): Or, perhaps, “many of which are bor-
rowed from Nagarjuna”; the expression fe o karu % 7>% (“borrow a hand”), while most
commonly meaning simply “to get help,” may here include the sense of the “hand” of
an author. The term gi 7%, translated here as “doctrines,” might also mean “teachings” or
“works of interpretation.” It is not clear what works Ddgen may have had in mind here.

177 should know without doubt (hitosuji ni . . . shiru beki nari 0L 3812 ... L5
~ X 72 V)): Taking hitosuji ni in the sense “single-mindedly”; it might also mean here “as
one” (i.e., “all [disciples of the buddha], as a single group”).

this is believing correctly (kore shé shin toku gyii nari ~ XVIE{E#3/ 72 Y ): The form
shin toku gyu (literally, “faith can reach it”) is a common Chinese idiom for “to believe,”
as in expressions like xu shi xin de ji ZHjE15 15 M (“believe it”) or huan xin di ji #1515
M JEE (“can you believe it?”).
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Venerable Kanadeva then pointed out Venerable Nagarjuna’s body
manifesting and admonished the assembly, saying,'”

This Venerable’s manifesting the form of buddha nature to show it to
us. How do we know it? Because the signless samadhi has a shape
like the full moon. The meaning of buddha nature is wide open,
spacious and clear.
[03:39]
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Among the prior and later skin bags who have seen and heard the
buddha dharma that has now spread among-devas and humans and
throughout the dharma realms of the great chiliocosm, who else has said
that the form of the body manifesting is-buddha nature?'” In the great
chiliocosm, only Venerable Kanadeva-has said it. The others say only
that buddha nature is not something the eye sees or the ear hears or the
mind knows; they have not said it because they do not know that the
body manifesting is buddha nature. It is not that the Ancestral Master
begrudged [teaching them]; but they close their eyes and ears and cannot
see or hear him. Nevershaving known it with their bodies, they cannot
discern it.'*® While gazing upon and bowing to the fact that the signless
samadhi has a “shape like the full moon,” their eyes haven’t seen it."! It
is “the meaning-of buddha nature, wide open, spacious and clear.”

178 Venerable Kanadeva (Kanadaiba sonja WHRHEEZEF): This passage simply re-
peats the earlier quotation of Kanadeva, with an introduction in Japanese.

179 prior and later skin bags (zengo no hitai itk D fZ4%): Le., “Buddhist teachers
throughout history.” For the meaning of the metaphor and other examples of its usage,
see Supplementary Notes, s.v. “Bag of skin.”

180 Never having known it with their bodies, they cannot discern it (shinshiki
imada okorazushite, ryobetsu suru koto atawazaru nari HiENELBIHT LT, T
BT 52 EHT2IEEH720): In the expression translated “known with their bodies”
(shinshiki 27#%), Dogen has created a new term by substituting “body” (shin &) for
“mind” (shin .L») in the preceding expression “the mind knows.” The word ryobetsu T
Al (“discern”) is a standard Buddhist term used variously for “cognition,” “perception,”
“comprehension,” etc.

181 their eyes haven’t seen it (moku mishoto B A:FiT#l): Variation on the assembly’s
description of buddha nature as “our eyes haven’t seen it” (moku shomiken BT RL).
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Therefore, that the body manifesting is the preaching of buddha nature
is “a spacious clarity,” is “a wide openness”; that the preaching of dhar-
ma nature is the body manifesting is “showing by which the body-of the
buddhas.” Which one buddha or two buddhas does not “buddha body”
this “showing by which”?'®> The buddha body is the body manifesting,
has a buddha nature that is the body manifesting. Even the measure of a
buddha or the measure of an ancestor that speaks of and understands it
as the four elements and five aggregates is, nevertheless, the hasty act of
the body manifesting.'®* Since they are called “the body of the buddhas,”

182 does not “buddha body” this “showing'by which” (kono ihyo o buttai sezaran
ZOURZHIEEE 5 A): An ugly attempt'to capture an odd locution that continues
the earlier play on “showing by which” as a noun and treats the noun “buddha body”
(buttai #3}%) as a verb. The meaning i§-probably something like, “[is there any buddha
that] does not embody the act of showing the buddha body?” or, perhaps, “[is there any
buddha that] does not show hiniself as the buddha body?”

183 the measure of a buddha or the measure of an ancestor (butsuryo soryo =
#H&): Though not particularly common in Zen texts, the term butsuryo i & appears
several times in Dogen'writings, often in a sense traditionally interpreted as “the think-
ing of a buddha” (hotoke no shiryo D fE &) or “the power of a buddha” (hotoke no
rikiryo #5071 &); see Supplementary Notes, s.v. “Measure of the buddha.” The unusual
term soryd fl2"1s no doubt employed to reflect the common compound “buddhas and
ancestors” - (busso ffifH); see Supplementary Notes, s.v. “Buddhas and ancestors.” The
specific reference here is likely to a saying on the four elements and five aggregates
by the famous Tang-dynasty Chan master Zhaozhou Congshen #1758, which Dogen
quotes in his shinji Shobogenzo BT IEVEIRGK (DZZ.5:270, case 88) and elsewhere. See
Supplementary Notes, s.v. “Four elements and five aggregates.”

the hasty act of the body manifesting (shingen no zaji HELDOEIR): Or, perhaps “a
fleeting occurrence of the body manifesting.” Here and in the following “single hasty
act” (ichi zoji —i&1R), the translation seeks to reflect the common use of the term zgji 1&
X in the sense of something done “in haste,” “on the spot,” something done “rashly” or
“haphazardly”; the term can also mean (and is more often interpreted here to mean) “a
short time,” “a while,” “momentary,” “transitory,” etc. Elsewhere Dogen uses the term
in a pejorative sense when he accuses a monk of “wild, hasty acts” (araarashiki zoji &
bbb L& 1K) (“Shobogenzo shin fukatoku” LR LA A48, DZZ.1:86) and in a
positive sense when he quotes the saying “the hasty [or transient] mind is the way” (zoji
shin kore do Y&V Z XUiE) (Himitsu MS of “Shobogenzd shin fukatoku” 1E 75RO
ANAH5, DZZ.2:509).

9 < 2 .
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the aggregates, bases, and constituents are like this.'®* All their virtues
are this virtue.!® The virtues of a buddha complete and envelop this
body manifesting; the comings and goings of all his incalculable, limit-
less virtues are a single hasty act of this body manifesting.'®
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Neverthess, following the master and disciple Nagarjuna and Kanade-
va, in prior and later generations throughout all quarters in the three
countries, people who have occasionally studied Buddhism, have never
said anything like Nagarjuna and Kanadeva.'” How many siitra mas-
ters and treatise masters have-missed the words of the buddhas and

184 Since they are called “the body of the buddhas,” the aggregates, bases, and
constituents are like this (sude ni shobutsu tai to iu, un sho kai no kaku no gotoku naru
nari T CIZEMEEE W5 BEN O DT & < 72572 10): Recalling Dogen’s earli-
er remark, “even-if we say [the body manifesting] completely resembles the aggregates,
fields, and constituents, it is ‘showing by which’; it is ‘the body of the buddhas.’”” Pre-
sumably the antecedent of “like this” is “the hasty act of the body manifesting.”

185 .All their virtues are this virtue (issai no kudoku, kono kudoku nari —8) D ZHE,
ZPF{E72 V) Or, perhaps, “all virtues are this virtue”; the translation supplies the pro-
noun “their,” taking as the antecedent “the aggregates, fields, and constituents.” The an-
tecedent of “this” is again presumably “the hasty act of the body manifesting.” The term
kudoku TH{%, rather like the English “virtue,” can carry a sense both of (a) a “quality,”
or “attribute” (especially a positive quality) (S. guna), and (b) a moral property, state, or
action — in the Buddhist context, “good karma,” or “merit” (S. punya); the former sense
is the likelier one in this passage.

186 are a single hasty act of this body manifesting (kono shingen no ichi zoji nari
ZOHBLO—1ER L V): Or, perhaps, “are each a single hasty act of this body mani-
festing.”

187 prior and later generations throughout all quarters in the three countries
(sangoku no shohé ni aru zendai kodai =R D& 712 & i H4(L): Le., heads of the
monastic establishments of India, China, and Japan.
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ancestors?'® In the Land of the Great Song, from long ago, in trying
to paint this episode, being unable to paint it on their bodies, paint it on
their minds, paint it on the sky, paint it on a wall, they have pointlessly
painted it with a brush, depicting on a dharma seat the form of a disk that
is like a mirror and taking it as this [scene of] Nagarjuna’s body mani-
festing a round moon form.'** Already for hundreds of years of frost and
flowers blossoming and falling, although they would have formed gold
dust in people’s eyes, no one has said they are wrong.!” What a pity that
everything has gone amiss like this.!!

If we understand the body manifesting a round moon form to be the
form of a disk, it is a real painted cake.!”? To play around with that —

188 people who have occasionally studied Buddhism (mama ni: butsugaku suru nin-
motsu F FITHES B AW): Taking mama as [E]fE (“on occasion;” “now and then™);
likely a sarcastic reference to the insufficient study of the “prior-and later generations.”

missed the words of the buddhas and ancestors (busso.no dé o shaka suru WftHDIE
% B3 %): Or “missed the way of the buddhas and ancestors.” The translation takes the
term do 18 here in the sense of “speech,” referring specifically to the words of Nagarjuna
and Kanadeva; it could also be taken as “path.” The\term shaka B (also read saka) oc-
curs often in Dogen’s writing; it has the sense “to’pass by,” “to miss [an opportunity],” “to
overlook [a passage in a text].”

189 paint it on their bodies (shin ni-ga shi 5|23 L): Here, and in the following
“paint it on their bodies, paint it on theirminds, paint it on the sky, paint it on a wall,” the
translation treats the particle ni as alocative marker, whereas in the subsequent “painted
it with a brush tip,” it is taken.as'an instrumental. The more radically consistent version
would read “paint it with their,bodies,” etc. The phrase “paint it on the sky” (ki ni ga shi
72|23 L) could also be taken as “paint it on space,” or “paint it on emptiness.”

on a dharma seat (hozd jo {5V I): The hoza V5P is the seat of the teacher at an as-
sembly.

190 Already-for hundreds of years of frost and flowers blossoming and falling
(sude ni sithyaku sai no soke mo kairaku shite 3~ CIZEE DO TREE S BATE L C): The
expression-“frost and flowers” (soke F&%E, more often read soka) is a common literary
expression for autumn and spring — hence, a year. Since Dogen has here modified the
expression with the term “years” (sai 7%), this use seems somewhat redundant; given the
predicate “blossom and fall” (kairaku B %), which would seem to apply only to flowers,
it may be that he is playing on the other poetic meaning of soke, “frost flowers.”

although they would have formed gold dust in people’s eyes (ningen no kinsetsu
o nasan to suredomo NRDOBE% 7S A LT EDL): From the common proverb,
found in Buddhist texts, “gold dust may be precious, but it blinds when it gets in the
eyes” (kinsetsu sui ki raku gen jo ei 48 MEEVEIRARED).

191 that everything has gone amiss like this (banji no sada taru koto kaku no gotoki
naru BFOWERET- 2 Z &< O T & & 72 5): More literally, “that [people] have stum-
bled over the myriad things”; the predicate sada BEEE means to “lose one’s footing,” “to
be tripped up,” etc.

= foke

192 a real painted cake (shinko no gabyé ichimai B 1% O FH#f—#%): Dogen is playing
here on both the round shape of the image and, more profoundly, on the well-known
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what a laugh!'”* How sad that not a single one among the householders
and renunciants in the entire Land of the Great Song has heard or known
Nagarjuna’s words, has penetrated or seen Kanadeva’s saying — much
less has been intimate with the body manifesting. They are in the dark
about the round moon; they have made the full moon wane.'** This is
neglect of investigating the ancient; it is lack of admiration for the an-
cients.!> Old buddhas and new buddhas, going on to meet the real body
manifesting, do not enjoy the painted cake!'*

[03:42] {1:31}
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Chan proverb that “a painted cake can’tsatisfy hunger” (gabyo fukajii ki # 8t~ 7] FEfl);
see Supplementary Notes, s.v. “A painted cake can’t satisfy hunger,” for the source of
that saying. The attributive modifier ¢ real” (shinko no B.1& ?) here probably carries the
colloquial emphatic sense (as in, €.g., “a real fool”), a sense seen again below, section 44:
“The bunch like this are real'beasts” (kaku no gotoku no yakara wa shinko ze chikusho

nari M DT L ORPBIXEEESAERY).

193 To play around with that — what a laugh! (v0 ta sen, sho ya shosatsu nin naru
beshi FEftht A, MR N 72 5~ L): The antecedent of “that” is likely the “painted
cake” (or, perhaps, the painted disk). “What a laugh” is a loose translation of a Chinese
phrase meaning something like, “laugh, it’s laughable.” The idiom shosatsu nin %5 A\
should probably be understood as “make people laugh,” with the verb satsu £ (“to kill”)
taken with sho 2% (“to laugh™) as an intensive.

194~ made the full moon wane (mangetsu o kiketsu seri it H % 5BV ): Dogen has
here artfully made a transitive verb of the “waning” of the moon.

195 investigating the ancient (keiko &15); admiration for the ancients (boko %&ih):
Two fixed expressions from Chinese literature for the knowledge and appreciation of clas-
sical tradition as guide; both occur with great frequency in Dogen’s writing — often, as
here, in laments over the decline of Buddhist tradition.

196 Old buddhas and new buddhas (kobutsu shinbutsu H#E#r#): Terms of am-
biguous reference. They may be taken simply to mean “Buddhists of past and present”
(some would take them in a more “theological” sense to indicate “Buddhists, who are
at once buddhas by nature and practicing buddhas”). Though the terms appear together
elsewhere in Dogen’s work, it is unusual to find them used, as here, in direct address;
it is unclear whether Dogen is addressing his own audience or the “householders and
renunciants” of the Song. See Supplementary Notes, s.v. “Old buddha.”
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We should know that, in painting the “body manifesting a round moon
form,” it should have the form of the body manifesting on the dharma
seat. Raising the eyebrows and blinking the eyes should be authentic.'”’
The skin, flesh, bones, and marrow, the treasury of the true dharma eye,
should always be sitting fixedly.!”® It should convey breaking into a
smile; for it is making a buddha, making an ancestor.!* Where this paint-
ing fails to achieve the moon form, it has no “shape like,” is not “preach-
ing the dharma,” has no “sound or sight,” has no “explanations.”?%

197 Raising the eyebrows and blinking the eye should be authentic (yobishunmoku,
sore tanjiki naru beshi JEWH . % NIHE 72 5 X L): The expression “raising the eye-
brows and blinking the eyes” (yobi shunmoku 358 8% H ), occurring several times in the
Shobogenzo, is a set phrase used in Zen texts to represent the ordinary actions through
which Buddhism is expressed; see Supplementary Notes, s.v. “Raise the eyebrows and
blink the eyes.” The English “authentic” is a loose translation of fanjiki 5iiE, a term
usually meaning “upright and straightforward”; here, presumably, used less as an ethical
than as an aesthetic quality: “true to life,” “realistically portrayed.”

198 The skin, flesh, bones, and marrow, the treasury of the true dharma eye, should al-
ways be sitting fixedly (hi niku kotsu zui shobogenzo, kanarazu gotsuza su beki nari FZ B
BEEIEARE, 2372 59 ICAT X 72 V): The grammatical relationship between “the skin,
flesh, bones, and marrow” and “the treasury of the true dharma eye” is unclear; the translation
treats them in apposition, as two ways of.expressing the Zen tradition. See Supplementary
Notes, s.v. “Skin, flesh, bones, and marrow,” “Treasury of the true dharma eye.” The term
gotsuza JLA (C. wuzuo), translated here as “sitting fixedly,” is regularly used in reference to
seated meditation, or zazen A%ji; and occurs frequently in Dogen’s work; see Supplementary
Notes, s.v. “Sit fixedly.” The sense of this sentence seems to be that the Zen tradition should
be depicted [as “the shape of the body manifested”] seated in meditation.

199 It should convey breaking into a smile (hagan mishé tsutawaru beshi
KDT21E D~ L)Areference to the famous story of the first transmission of Zen from
Sakyamuni to Mahakasyapa, which Dogen records in his shinji Shobogenzo \& 7 IETEAR
ik (DZZ.5:258, case 253); see Supplementary Notes, s.v. “Break into a smile.”
making a‘buddha, making an ancestor (sabutsu saso suru YEH1EHL S 5): Or “be-
coming'a buddha, becoming an ancestor.” The translation assumes that the diction of
this.passage reflects the famous episode, much treasured by Ddgen, involving Mazu
Daoyi H#Hii— and his teacher, Nanyue Huairang Fi5#%:¥ (Jingde chuandeng lu,
T.2076.51:240c20):

REEALE A, —H., B R,

[Nanyue asked,] “Most Virtuous One, what are you figuring to do, sitting there in

meditation?”

Daoyi said, “I’m figuring to make a buddha.”

See Supplementary Notes, s.v. “Nanyue polishes a tile.”

200 it has no “shape like” (gyonyo nashi J%417 L): Dogen has here created a nominal
compound from Kanadeva’s statement, “because the signless samadhi has a shape like
the full moon” (gyo nyo mangetsu %407 A ). The three subsequent characteristics in
this sentence (“preaching the dharma,” “sound or sight,” and “explanations”) are taken
from Nagarjuna’s verse.
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If we seek the body manifesting, we should depict the “round moon
form.”?! If we are depicting the round moon form, we should depict the
round moon form; for [it says,] “My body manifests the round moon
form.” When we would paint the round moon form, we should depict the
form of the full moon, we should manifest the form of the full moon.?%
But without painting the body manifesting, without painting the round
moon, without painting the form of the full moon, without depicting
the body of the buddhas, without embodying the “showing by which,”
without depicting the preaching of the dharma, just pointlessly to depict
a painted cake — what good is that??** To look at it, who would be:satis-
fied as I am now and not hungry??* The moon is a round shape; “round”
is the body manifesting: when you study “round,” do not:study it in
something like a coin; do not liken it to a cake.?”® The form of the body

201 If we seek the body manifesting, we should depict the “round moon form”
(moshi shingen o motomeba, engetsu so o zu su beshi b LEBZ L L oiX, [E A
% [E3 = L): The English “depict” for the verb.zu [E masks what may be a significant
ambiguity in Dogen’s use of the term here and ‘throughout this passage: in addition to its
sense “to draw,” “to picture,” etc., the termhas the meaning “to plan for,” “to anticipate,”
“to ‘figure’ on doing or getting,” etc., as-in the expression “figuring to make a buddha”
(zu sabutsu [&1E5). In this latter sense, then, the sentence could be rendered, “if we seek
to get (or get at) the body manifesting, we should figure to make a round (or perfect)
moon.” This additional connotation of the verb zu as the intention to become awakened
reminds us that the other key-terms in our passage here can also be taken in “nonvisual”
senses masked by the translation — en [&] (“round,” in “the round moon™) as “perfect”;
man ¥ (“full,” in “thefull moon”) as “complete” — and encourages us to read the pas-
sage as something'more than art criticism.

99

202 we should-manifest the form of the full moon (mangetsu so o genzu beshi i A
FHZ B9 <L) Dogen has here borrowed the verb “manifest” from “the body manifest-
ing”; it is unclear whether the manifestation occurs in the painting or the artist (or both).

203 . without embodying the “showing by which” (ihyo o tai sezu L3 % #537):
Another awkward attempt to render Dogen’s playful use of izyo LA as a noun (see
above, Note 157).

204 who would be satisfied as I am now and not hungry? (tare ka jikishi nyokon ho
Suki naran 7o AUVONE RIS FIRALZR B A): Dogen is here playing on the painted cake that
“doesn’t satisfy one’s hunger,” borrowing a common saying in Chan texts that suggests
satiation with the dharma. The expression is also written & =414 4 f#; a frequent vari-
ant, also found in the Shobégenza, is jikishi nyokon hoshoshé B2 404 AR (“I've been
completely full right up till now”).

205 The moon is a round shape; “round” is the body manifesting (zsuki wa engyo
nari, en wa shingen nari X872 0 | [BIXE&BL72 0): If we read the glyph en [E] here
as “perfect” rather than “round,” this passage might be paraphrased, “The round moon
represents the shape of perfection; what Nagarjuna manifests is this perfection. Do not
think that the word ‘round’ here simply means something round, like a coin or a cake.”
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is the body of the round moon; its “shape like” is the shape of the full
moon.? The coin and the cake, we should study in “round.”?"’

[03:43]
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In the past, during my wanderings, I reached the Land of the Great
Song. In the autumn of the junior water year of the sheep, the sixteenth
year of Jiading, I went to the Guangli Chan Monastery on Mount Ayu-
wang.”® On the wall of the west corridor, I saw painted illustrations
of the thirty-three ancestors of>Sindh in the West and the Land of the
East.?” At the time, I had no-grasp of them.

206 The form of the body.is the body of the round moon; its “shape like” is the shape
of the full moon (shinsé engetsu shin nari, gyo nyo mangetsu gyo nari SH8[EIH H 720 |
JEAN H 272 0 ): This’sentence might also be parsed, “The round moon of the form of the
body is the body [manifested]; the ‘shape like the full moon’ is the shape [of that body].”

207 The coin and the cake, we should study in “round” (ichimai sen ichimai byo wa,
en ni gakushitsu beshi — R EE—Fcifi%, BIZEE 3 L) Le., “we should understand
the roundness of the coin and cake through the meaning of “round” in “the round moon.”

208 . -autumn of the junior water year of the sheep, the sixteenth year of Jiading
(Katei jiiroku nen kimi shii 35 7€+ 7S5 ARFK): Le., 1223, the tenth stem, eighth branch
of the sexagenary calendar; the Jiading era of the Song Emperor Ningzong %72, lasting
from 1208 to 1225. The autumn date would have been within just a few months of Do-
gen’s arrival at Mount Tiantong.

Guangli Chan Monastery on Mount Ayuwang (4ikuézan Kori zenji P8 T (L EE I =F):
Le., the monastery better known as Ayuwangsi 7] & F 5. Mount Ayuwang (“King A$oka
Mountain”) is located in present-day Zhejiang, just west of Mount Tiantong. The monastery
there is said to have been founded in the fifth century; in Dogen’s day, it was famous for its
relic of the Buddha and was ranked among the “five mountains” (gozan Fi.IL1), the leading
Chan institutions supposed to have been recognized by the Southern Song court.

209 the thirty-three ancestors of Sindh in the West and the Land of the East (Saiten
Tochi sanjiisan so V6 KB =+ =4H): Le., the Zen ancestral lineage of India and China
through the Sixth Ancestor, Huineng Z8E.
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Later, when I went again during the summer retreat of the junior wood
year of the rooster, the first year of Baoqing, while walking in the cor-
ridor with Guest Prefect Cheng Gui of Western Shu, I asked the Guest
Prefect, “What is this portrait?”'°

The Guest Prefect said, “Nagarjuna’s body manifesting the round
moon form.” He spoke like this with no nose on his face, no words in
his voice.?"!

I said, “This really looks like a painted cake.” Whereupon, the guest
prefect gave a great laugh, but in the laugh there was no blade, anid he
could not break the painted cake.*"?

While the guest prefect and I were going to the sarira hall-and the six
outstanding sites, I raised this with him several times, but-he never even
had doubts about it.?"* Most of the monks who volunteered comments
were also completely wrong.

I said, “Let’s ask the Head of Hall.” At the time, the head of hall was
Reverend Daguang.*'*

210 the summer retreat of the junior wood year of the rooster, the first year of Bao-
qing (Hokyo gannen itsuyii ge ango B BETLARLVE HZJE): Le., 1225, second stem, tenth
branch of the sexagenary calendar; the Baoqing era of the Emperor Lizong ¥7%, covering
1225-1228. Dates of the summer retreatvary; a common practice put it from the fifteenth
of the fourth lunar month to the fifteenth of the seventh month. This event would have tak-
en place just prior to the start of Dogen’s study with Tiantong Rujing K # Al1{5.

Guest Prefect Cheng Gui of Western Shu (Seishoku no Jokei shika V4% D AL ):
A figure otherwise unknown. The “guest prefect” (shika #1%%) is the monastic officer
in charge of visitors. “Western Shu” is the name of an ancient kingdom in present-day
Sichuan; probably.used here simply to indicate the Sichuan region.

211 no nose onvhis face, no words in his voice (ganshiki ni bikii nashi, shori ni goku
nashi AEIZEL72 L, BHEIZFEM)72 L): Probably meaning something like, “his fa-
cial expression showed he had no substance, and his tone of voice revealed he had noth-
ing to say”’; see Supplementary Notes, s.v. “Nose.”

212, in the laugh there was no blade, and he could not break the painted cake (shori
m’'to, ha gabyo futoku KEMT], fEHATH): Or “in the laugh there was no blade
that could cut the painted cake”; the translation of the verb ha fif as “break” takes it in
the sense, “to attack a problem” or “to solve a case.” The “blade” (20 JJ) is a metaphor
for the insight that informs a Zen master’s laugh (or words) and is intended to cut off a
disciple’s deluded thinking. Dogen will use the idiom again below. The koan that is the
locus classicus of this idiom is recorded in Ddgen’s shinji Shobogenzo (B FIE{EARNER
(DZZ.5:258, case 253); see Supplementary Notes, s.v. “A blade within the laugh.”

213 the Sarira hall and the six outstanding sites (shari den oyobi roku shusho chi to
SRR X OUSEREHIAE): Le., the hall at Ayuwang enshrining its famous relic of the
Buddha and six famous sites (unidentified) at the monastery.

214 head of hall (docho %8R): Le. the abbot.
Reverend Daguang (Daiko osho KItFniH): His biography is unknown.



90 DOGEN’S SHOBOGENZO VOLUME I

The guest prefect said, “He has no nose and couldn’t answer. What
could he know?”

So, we did not ask Old Daguang. Though he talked like this, Elder
Brother Cheng Gui also did not understand; and the skin bags who were
listening also had nothing to say. Prior and later heads of meals had seen
it without having doubts about it or correcting it.?'> Again, a dharma that
cannot be painted should not be painted at all; what is to be painted,
should be painted authentically.?!¢ Nevertheless, that the body manifest:
ing is the round moon form has never been painted.
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In sum, because they have not awakened from the view that buddha
nature is our present thinking and‘perceiving, they seem to have lost the
point from which to penetrate ¢ither the words “have buddha nature” or
the words “have no buddha nature,” and even those who study that we
should speak of them are'rare.”’” We should realize that this neglect is
due to a decline. Among the heads of meals in all quarters, there are even
215 Prior and later:héads of meals (zengo no shukuhanté wit% OWAREE): Le., “ab-
bots one after another.” The use of the term “head of meals” in reference to the abbot is
sometimes said to. reflect his ranking in the order of the meal service. Among the previ-
ous abbots of Mount Ayuwang was Dahui Zonggao K& 525 (1089-1163), arguably the
most famous Chan monk of the Southern Song and a figure that Dogen would come to
criticize in his later writings.

216. a dharma that cannot be painted (ga suru koto u bekarazaran ho E3 5 Z & 5
RIS X5 AE): The glyph hé 5 (“dharma”) can be understood as “thing” or, perhaps
more likely here, as “teaching.”

what is be painted, should be painted authentically an subeku wa tanjiki ni ga su beshi &
TR IIRENTEE T X L): For this sense of tanjiki S1E. (“authentic”), see above, Note 197.

217 because they have not awakened (samezaru ni yorite X8 X 5125V T): The
subject is unexpressed; presumably, the “heads of meals” discussed in the preceding
paragraph and below.

thinking and perceiving (ryo chi nen kaku JE5175%): A loose translation of terms for
cognitive functions not commonly found as a set in Buddhist literature but appearing
several times in the Shobogenzo, where they seem to stand collectively for the ordinary
operations of consciousness. The translation takes them as two compound expressions
(the first of which does occur elsewhere in the Shobogenzo in reference to the thinking
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those who have spent their entire lives without ever speaking of buddha
nature.”'® Or they say, “those who listen to the teachings talk of buddha
nature; those robed in clouds who study Zen shouldn’t speak of it.””*!°
The lot like this are really beasts.?* What minions of Mara are these that
have infiltrated our way of the buddhas, the tathagatas, and seek to defile
it? Is there something called “listening to the teachings” in the way of
the buddhas? Is there something called “studying Zen” in the way of the
buddhas? We should realize that there has never been anything called
“listening to the teachings” or “studying Zen” in the way of the buddhas.

k ok ok ok sk
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National Teacher Qian of Yanguang District in Hangzhou was a vener-

able under Mazu.?”! On one occasion, he addressed the assembly saying,
“All living beings have buddha nature.”

mind); as individual terms, they might be rendered “considering, knowing, thinking, and
perceiving.” See Supplementary Notes.

lost the point from which to penetrate(tsiidatsu no tan o shisseru ME D% o 5):
Taking tan % in the sense “beginning® (or, perhaps, “first premise™).

218 there are even those who have spent their entire lives without ever speaking of
buddha nature (subete bussho'to iu dotoku o, issho iwazu shite yaminuru mo aru nari
FTARTME & VWSERZ 2 AT T L TRH0D b d 572 Y ): In his “Shobogenzo
sesshin sessho” 1EVEAR B LR (DZZ.1:450), Dogen returns to this theme, in a crit-
icism of the former dbbot of Mount Ayuwang, Dahui Zonggao KEZ 72, for warning
against talking about buddha nature.

219 “those who listen to the teachings” (chokyo no tomogara 5D L L3 5);
“those robed’in clouds who study Zen” (sanzen no unné ZiE DZEM): Le., those who
know Buddhism only from books vs. monks who engage in the practice of Zen. “Robed
in clouds” (unno ZZ4R) is a literary term for the itinerant monk; synonymous with unsui
=% (“clouds and water”). In his “Shobogenzo butsudo” [E{EIREME (DZZ.1:47211),
Dogen engages in an extended critique of those who distinguish Zen from the “way of
the buddhas” (butsudo #i&).

220 The lot like this are really beasts (kaku no gotoku no yakara wa shinko ze chikusho
nari < DT &L ORI HITEFESHA 72D ): An expression attributed to Tiantong Ru-
jing REANF in “Shobogenzo senjo” TEVEIRARYER, in criticism there of monastics who
grow out their hair; see also Rujing’s words in the Hokyo ki €55t DZZ.7:14, number 9.
221 National Teacher Qian of Yanguang District in Hangzhou (Koshii Enkan ken
Seian kokushi FiJM B E %75 2 BIAT): Le., Yanguang Qian BiF 757 (d. 842), disciple
of the famed master Mazu Daoyi & —. His saying here and that of Dawei quoted
below come from a story found in the Liandeng huiyao Wi & % (ZZ.136:542a10-b1)
and Zongmen tongyao ji 7= %L (ZTS.1:88b2-c2), as well in Dogen’s own shinji
Shobogenzo B IEIENR (DZZ.5:188, case 115).
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We should quickly investigate the words “all living beings.” The deeds
and paths, secondary and primary re¢ompense, of ““all living beings” are
not the same, and their views are various.?”? They will variously be a
common person, a follower of@n other path, or on the three vehicles or
five vehicles, and so on.??* In “all living beings” spoken of here on the
way of the buddhas, those with mind are all living beings; for mind is
living beings.??* Those¢‘without mind are similarly living beings; for liv-

222 deeds and paths; secondary and primary recompense (g0 do esho 6B IF): Le.,
karma and its consequences. “Deeds” (go ¥) translates the standard Buddhist term for “kar-
ma”; “paths” (do3) here refers to the “destinies” (shu #R), or “births” (S. gati), of samsara:
deva, humanjanimal, ghost, and dweller in hell (to which is added in some lists titan). For the
expression “‘secondary and primary recompense” (esho £ iF%), see above, Note 13.

223 «three vehicles or five vehicles (sanjo gojo =3I 1.7€): Le., the vehicles of the sra-
vaka (shomon %1#), the pratyeka-buddha (engaku #%%), and bodhisattva (bosatsu &
B&). The “five vehicles” adds the vehicles of humans (nin \) and devas (ten K) to the
three vehicles. See Supplementary Notes, s.v. “Three vehicles.”

224  “all living beings” spoken of here on the way of the buddhas (ima butsudo ni
iu issai shujo W E BB IV S —U)5&4): Beginning with this phrase, Dogen introduces
what seems to represent an exploration of the term “living beings” in the light of famous
lines, popularly (though wrongly) attributed to the Huayan jing #E{#€, discussed in
“Shobogenzo sangai yui shin” IEER}E = ey (DZZ.1:44311):

SR, DSMERINE, DR R, R SR,

The three realms are only one mind,

Outside the mind, there’s no other dharma.

The mind, the buddha, and living beings —

These three are without distinction.
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ing beings are mind.*** Therefore, all minds are living beings, and living
beings all “have buddha nature.” The grasses, trees, and lands are mind;
because they are mind, they are living beings; because they are living
beings, they “have buddha nature.” The sun, moon, and stars are mind;
because they are mind, they are living beings; because they are living
beings, they “have buddha nature.”??

[The words] “have buddha nature” said by the National Teacher are
like this. If they were not like this, they would not be the “having buddha
nature” said on the way of the buddhas.””” The essential point of what
the National Teacher says here is only that “all living beings have bud-
dha nature”; to take this further, those who are not living beings would
not “have buddha nature.””® Let us for the moment ask:the National
Teacher, “Do all buddhas have buddha nature?” We should ask him and
test him like this. We should study [the fact] that he does not say, “all
living beings are buddha nature”; he says, “all living'beings have buddha
nature.” The “have” of “have buddha nature,”-he should slough off.**
Sloughing it off is one strip of iron; one strip of iron is the path of the

See Supplementary Notes, s.v. “The three realms’are only mind.”

225 those with mind (u shin sha  0>%); Those without mind (mu shin sha ¥
#): The term ushin 0> (“having mind” or “having thought”) is a standard reference
to “conscious” or “sentient” beings;-the term mushin #.> (“having no mind”), while
famously used in Chan as description of a spontaneous state free from discrimination
or intention, is probably used here simply to mean the “non-conscious,” or “insentient,”
phenomena (“grass and trees;” etc.) that Dogen will go on to invoke.

226 sun, moon, and stars (nichigetsu seishin H H 2J<): A common generic expres-
sion in Buddhist texts for the “celestial bodies”; occurs often in Ddgen’s writings, not
infrequently together with the expression “the mountains, rivers, and the whole earth”
— a combination’likely reflecting an exchange recorded in the shinji Shobogenzo 5"
TEVEAR; see Supplementary Notes, s.v. “Sun, moon, and stars.”

227 “hayving buddha nature” said on the way of the buddhas (butsudo ni doshu
suru-wbussho WIEIZEET 5 A H5): Le., what is meant by “having buddha nature”
in-Buddhist discourse.

228 those who are not living beings would not “have buddha nature” (shujo ni
arazaran wa, u busshé ni arazaru beshi A H O I LA, AHEICH L T H X
L): Le., if we interpret the National Teacher’s remark to mean that only sentient beings
have buddha nature, it would follow that other beings would not have it. The logic is
obscured by the Japanese syntax of the preceding clause, in which “only” (nomi) governs
the entire Chinese phrase “all living beings have buddha nature.”

229  The “have” of “have buddha nature,” he should slough off (1 busshé no u,
masa ni datsuraku su beshi HWMEDH | £ IICHIET < L): Le., he should get rid of
the verb “to have” in this saying; the result would be a phrase, issai shujo bussho —Y)%
ZE #3544, that could be read “all living beings are buddha nature.” The subject here is un-
expressed and could as well be taken as “we” (the readers) rather than “he” (the speaker);
but Dogen is clearly taking Qian to task in his comments here.
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bird.**® Therefore, all buddha natures have living beings. The principle
of this not only explains thoroughly living beings but explains thorough-
ly buddha nature.”' Although the National Teacher may not have acced-
ed to a saying of this understanding, this is not to say that he will have no
opportunity to accede to it.2*? Today’s saying is not without an essential
point. Again, though he himself may not necessarily yet understand the
principle with which he is endowed, he has the four elements and five
aggregates, he has the skin, flesh, bones, and marrow.?*3 In this way, in
saying something, there is saying something one’s whole lifetime, there
are lifetimes after lifetimes contingent on a saying.?**

sk sk ok ok sk
[03:47] {1:34}
FIBILKETG . &% L 8z L LTS, — SR B,

Chan Master Dayuan of Mount Dawei once addressed the assembly,
saying, “All living beings have no buddha nature.”*

230 Sloughing it off is one strip of iron; one strip of iron is the path of the bird
(datsuraku wa ichijoé tetsu nari, ichijo tetsu wachodo nari LVEIT— 688720 . —Gke
L1572 0 ): For the verb “slough off” (datsuraku fii¥), see above, Note 23. For “one
strip of iron” (ichijo tetsu —{58%), see above, Note 35. “The path of the bird” (chodo s
1#) is a favorite expression of Dongshan Liangjie Ji1L Bt (807-869) that occurs sev-
eral times in Dogen’s writings; generally taken to imply a way that follows no route and
leaves no traces. See Supplementary Notes, s.v. “Dongshan’s three roads.”

231 explains thoroughly, (seft6 su #%:%3): An unusual term not found elsewhere in
Dogen’s writings. The translation takes the element 6 i in the sense “completely pene-
trate”; the combination'is regularly interpreted to mean “explain and transcend.”

232 may not have acceded to a saying of this understanding (etoku o dotoku ni joto
sezu &15 % JE{FICKEH9): An odd locution probably meaning “did not know how
to express this’understanding.” The verb joto 7K ‘&, quite common in Ddgen’s writing,
seems typically to mean “to succeed (to an office),” “to accept” (or “to understand” a
teaching).

233~ he has the four elements and five aggregates, he has the skin, flesh, bones, and
marrow (shidai goon mo ari, hi niku kotsu zui mo ari AWK T fa L H 0 . HWEEEL H
D): Le., (while he may not understand the meaning of his buddha nature,) he has it by
reason of his having the elements and aggregates, the skin, flesh, bones, and marrow.
The translation takes the subject here to be “the National Teacher,” but the sentence
could also be read with the pronoun “we” or “one.” See Supplementary Notes, s.v. “Four
elements and five aggregates,” “Skin, flesh, bones, and marrow.”

234  there are lifetimes after lifetimes contingent on a saying (doshu ni kakareru
shosho mo ari EHEUZ 303D 4D & 0 ): Perhaps best interpreted to mean “some
sayings may take lifetimes.”

235 Chan Master Dayuan of Mount Dawei (Daiisan Daien zenji Xif% LK [EIT#AT):
Le., Weishan Lingyou #51L##f, disciple of Baizhang Huihai 15 >C{##E. Chan Master
Dayuan is an honorific posthumous title. Mount Dawei (also known as Weishan i (L1) is
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Among the humans and devas hearing this, there are those of great ca~

pacities who rejoice and no lack of those who are alarmed and dubious.
What Sakya, the Honored One, says is “all living beings in their entirety
have buddha nature”; what Dawei says is “all livings beings have'no bud-
dha nature.” There is a big difference between the meanings of ‘*have” and
“have no,” and which saying is correct must have been doubted. Neverthe-
less, “all living beings have no buddha nature” is supetior on the way of
the buddhas.*® Yanguan’s saying, “have buddha nature,” while it seems to
extend a hand with the Old Buddha, is still one staff borne by two people.*’
[03:49]
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in present<day Hunan province. Dogen here returns to the story of the two monks who
studied with Yanguan and Dawei; see above, Note 221.

236.. ‘superior on the way of the buddhas (butsudo ni ché nari #EIZE20): Le.,
“is/the superior expression of Buddhism”; the phrase could also be read “superior as a
Buddhist saying.”

237 Yanguan’s saying, “have buddha nature” (Enkan u busshé no dé e A7 i o
j#): Le., the saying of Yanguang Qian Ei'E 754 quoted above, section 45.

extend a hand with the Old Buddha (kobutsu to tomo ni isseki no te o idasu 5 &
EBIZ—EDFEET): Le., offer a teaching together with Buddha Sakyamuni. “To
extend a hand” (shutsu isseki shii tH—% ) is a common idiom for teaching.

one staff borne by two people (ichijo shujo ryonin yo —HER A 5): Le., “they are
simply saying the same thing.” An idiomatic expression in Chinese syntax indicating
“two statements with the same purport,” or, as we might say, “a distinction without a
difference”; seemingly synonymous with the variant “two people leaning on one staff”
(ichijo shujo ryonin fu —{&H BRI A$K). See Supplementary Notes, s.v. “Staff.”
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But here, Dawei is not like that: he is one staff swallowing up two peo-
ple.?® Moreover, the National Teacher is the child of Mazu, while Dawei
is the grandchild of Mazu.?* Nevertheless, the dharma grandchild is an
elder in the way of his master’s father, while the dharma child is a youth
in the way of his master father.?** What Dawei says here by way of ex-
plication is “all living beings have no buddha nature.”**! He has not said
that it is a vastness beyond the line of ink.?*? He has this way of receiv-
ing and keeping a scripture within his own house.?*® We should grope
further: how could all living beings be buddha nature or have buddha
nature?’** Any that have buddha nature must be minions of Mara; they

238 one staff swallowing up two people (ichi jo shujo don ryonin —{EHAPLER AN):
Likely meaning that Dawei’s saying outdoes both Sakyamuni and Yanguan.

239 the National Teacher is the child of Mazu, while Dawei is the grandchild of
Mazu (koku shi wa Baso no ko nari, Daii wa Baso no mago nari BIFfIZSH D72
D, KiBIXEMHDOFRZ V) As Dogen mentions above, Yuanguan was a direct student
of Mazu Daoyi 5 #HiE— (see above, Note 221). Dawei’s'teacher, Baizhang Huihai & 3t
1989, was also a disciple of Mazu.

240 the dharma grandchild is an elder in the‘way of his master’s father, while the
dharma child is a youth in the way of his master father (sasson [more often read
hason] wa shio no do ni rodai nari, hossu-wa shifu no do ni nenshé nari VEFRITATIES
DEIZE KRR D | ETITRIROEICHE 72 0): Le., the grandson, Dawei, is a veteran
of Mazu’s tradition, while the son, Yuanguan, is still a beginner. The term shio Fifi%
(“master’s old man”; also read suo)is used in reference to the teacher of one’s teacher;
shifu Fili5C (“master father”) is‘a term for master, understood as “master and father” or
“fatherly master.”

241 What Dawei says-here by way of explication (ima Daii dé no richi \ % KifsiE
DFEEL): A loose translation of a sentence that seems to say, more literally, “In regard to
Dawei’s explication, he takes ‘all living beings have no buddha nature’ as his explica-
tion.” The term-richi #L£X, translated here as “explication,” has the sense “presentation
of the theory™-it is often used in Chan to indicate the use of Buddhist texts and doctrines
in teaching.

242 . vastness beyond the line of ink (kozen joboku gai WESKAAlZS1): A line from a com-
meént made by Yuanwu Keqin [EETE) (1063-1135) on a kdan involving Shitou Xigian
G IH AT (710-790) and the latter’s dharma heir Yaoshan Weiyan 25 (L[t {i (751-834); for
the full context, see Supplementary Notes, s.v. “Vastness beyond the line of ink.” An “ink
line” (joboku #li5) is a carpenter’s guide, similar to a “chalk line.” The expression “vast-
ness beyond the line of ink” suggests a realm free from norms. It does not occur elsewhere
in Dogen’s writing.

243 scripture within his own house (jike okuri no kyoten BF/REDKEH): This
phrase could be taken to mean “a tradition within Dawei’s school”’; more often it is read
in a metaphorical sense, as “the authority of his own experience.”

244  We should grope further (sara ni mosaku su beshi & HITHFETL): Le,
“we should extend our exploration [of this saying]”; mosaku 1% is a common idiom
meaning “to search for,” as in the expression mosaku fu jaku ¥33 3%, “to grope for it
without touching it.”
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bring in a son of Mara and try to pile him on “all living beings.”*** As
buddha nature is buddha nature, so living beings are living beings. The
essential point is that living beings are not endowed from the start with
buddha nature; and even though they seek to provide themselves with it,
buddha nature will not newly arrive. Do not say that, when Mr. Chang
drinks wine, Mr. Li gets drunk.**® Where there is inherently buddha na-
ture, that is not a living being; where there is already a living being, that
will not eventually be buddha nature.

[03:50] {1:35}
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Hence, Baizhang said, “To talk of living:beings having buddha nature
is to denigrate the buddha, dharma, and samgha; to talk of living be-
ings having no buddha nature is to denigrate the buddha, dharma, and
samgha.”*

245 they bring in a son of Mara @nd try to pile him on “all living beings” (Masu
ichimai o shérai shite, issai shujo ni kasanen to su JE—K & LT, —YIR4
IZA &4/ & F): The demonic “sons of Mara” (masu & 1) appear elsewhere in the
Shobogenzo in pejorative reference to what Dogen considers heretical types, in contrast
to “sons of the Buddha’ (busshi ;7). Here, there seems to be the additional sense that
buddha nature itself is'a demonic (i.e., anti-Buddhist) notion smuggled into the Buddhist
concept of “all living beings.” The translation ignores Dogen’s playful use of the numer-
ic classifier ichimai —#%, used for flat objects, in the expression masu ichimai &+ —#¢
(literally, “one sheet of Mara son”).

246 when ' Mr. Chang drinks wine, Mr. Li gets drunk (Cho ko kisshii Ri k6 sui 12N
BIFEZE4NEF): A familiar idiom in Chan texts, generally taken to mean that two things,
while distinct, are in some sense one. The common surnames “Chang and Li” regularly
occur as examples of “everyman.” Dogen’s admonition here can be taken as a warning
simply not to collapse the two concepts of “living beings” and “buddha nature”; or, more
pointedly, as a warning not to think that what the living being does will bring about
buddha nature.

247 Baizhang (Hyakujo &535): L.e. Dawei’s teacher, Baizhang Huihai & U8R, His

saying can be found at Tiansheng guangdeng lu K288k, 77.135:670a18-b1:
DR, IRREOIEM, BURAEBMIE, IREMIEMN, HESAMME. AP
o Ao EMNE, AEERE, MBTENEA . RIBEARTE, DuphME e, RIHERGE,
AR YEIR A IR RIRRERS, SURPEIEA IR, RIBGRFE,
To talk of living beings having buddha nature is to denigrate the buddha, dharma,
and samgha; to talk of living beings having no buddha nature is to denigrate the
buddha, dharma, and samgha. If we say they have buddha nature, this is called the
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Thus, both saying “have buddha nature” and saying “have no buddha
nature” become denigration. Though we say they become denigration,
this does not mean one should not say them. Now, let us ask you, Dawei
and Baizhang: we should ask a bit, it is not that there is no denigration,
but have you talked of buddha nature or not? If you have talked of it, it
delimits the talk; and where there is talking, it should “study together”
with hearing.?*® Again, we should say to Dawei: you may be able to say,
“all living beings have no buddha nature,” but you do not say, “all bud>
dha natures have no living being”; you do not say, “all buddha natures
have no buddha nature.” Not to mention that you have never seen'even
in your dreams “all buddhas have no buddha nature.” Try taking this
up.2

k ok %k ok 3k

[03:51]
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Chan Master Dazhi of Mount Baizhang addressed the assembly say-
ing,2%
Buddha is the supreme.vehicle, is the highest wisdom, is this person
established by the way-of the buddhas, is a buddha having buddha

denigration of grasping; if we say they have no buddha nature, this is called the
denigration of vacuousness. If we say buddha nature exists, that is the denigration of
reification; if we say buddha nature does not exist, that is the denigration of nihilism;
if we say ‘buddha nature both exists and does not exist, that is the denigration of
contradiction; if we say buddha nature neither exists nor does not exist, that is the
denigration of conceptual proliferation.

248 .If'you have talked of it, it delimits the talk; and where there is talking, it should
“study together” with hearing (tatoi settoku seba, setsujaku o keige sen. Setsujaku ara-
ba, monjaku to dosan naru beshi 7= & OFHEHIX, iEF % Bl A, HEDHHIX, M
¥ L [RZ7e 5~ L): Adifficult passage, perhaps meaning something like, “if you have
expressed it, this is buddha nature expressing itself; and if it can express itself, it can hear
itself.” For the idiosyncratic use of keige ZE7E (“delimit”), see above, Note 8. For the use
of dosan A2 (“study together with”), see above, Note 113.

249 Try taking this up (shi ko kan #EF): Le., “what do you have to say?”’; a Chan

master’s frequent challenge, here presumably directed at Dawei (and perhaps also
Baizhang).

250 Chan Master Dazhi of Mount Baizhang (Hyakujozan Daichi zenji T 3X LK
F#ET): 1e., Baizhang Huaihai /U158, Dazhi chanshi &% i#ffi is his title; Mount
Baizhang & 2L is in Hongzhou #:J1, modern Jiangxi province. The passage can be
found in the Tiansheng guangdeng lu RKEB[E1E 6% (ZZ.135:167b10-16).
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nature.®®' [One such as this] is a guiding teacher, is making use of
an unobstructed style, is unobstructed wisdom. Henceforth, one
can make use of cause and effect, and is free in merit and wisdom;
one becomes the cart that carries cause and effect »? In life, one
is unarrested by life; in death, one is unobstructed by death. In
the five aggregates, like a gate opening, one is unobstructed by
the five aggregates: one goes and stays freely, leaves and enters
without difficulty. If one can be like this, there is no issue of rank
or stage, superiority or inferiority, even down to the body of an-ant;
if one is simply like this, everything is the pure and wondrous'land,
inconceivable.

[03:52] {1:36}
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251 Buddha is the supreme vehicle (buisu ze saijo jo #fiJ&Hx F3€): The transla-
tion of this sentence reflects the traditional Japanese reading of the Chinese passage,
witnessed already in the fifteenth-ceéntury Kenkon’in manuscript of the Shobogenzo
(ESST.1:116b5-6), as a series of characterizations of “buddha” (butsu ff}), each intro-
duced by the copula ze /& (“buddha is . . . .”). The passage could, however, be parsed
differently; and, indeed, it.would seem that Ddgen’s quotation may itself have altered
the sense of the Chinese:.inits original context, “buddha” should probably not be read as
the grammatical subject here; rather the passage is describing those who have “seen their
own buddha nature’X(ken jiko bussho . B C.BE) (ZZ.135:167b6fT); of such people, it
is said (ZZ.135:167b9-11):

RN, Bk bR, e b B, BMhiE bir, AR, FME.

They belong among the buddhas after Dipamkara [i.e., those aware of their buddha

nature]. This is the supreme vehicle, the highest wisdom. They are established on the
way of the buddhas. These people are buddhas; they have buddha nature.

is)a buddha having buddha nature (ze butsu u bussho ZfA %) Following the
reading at ESST.1:116b6: kore butsu u bussho nari /& VA 17V ; a more obvious
reading would yield, “this buddha has buddha nature.”

252 free in merit and wisdom (fukuchi jiyi 185 B H): Le., one freely manifests the
two desiderata of the bodhisattva ideal of perfect awakening: an infinite store of merit (S.
punya) and complete knowledge (S. jiana).

one becomes the cart that carries cause and effect (ze sa sha unsai inga /E/EHIE
f%[K ): The exact significance is uncertain; and, while not normally read in this way,
it may be that “cart” and “carry” should be understood in apposition respectively to
“cause” and “effect”: i.e., the vehicle (cause) that conveys one to the goal (effect) — an
interpretation that might yield something like, “it forms the cart and the conveyance, the
cause and effect.”
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This is Baizhang’s statement. The “five aggregates” are the present
body that “won’t be destroyed”; the present hasty act is “a gate open-
ing,” is “unobstructed by the five aggregates.””* In making use of life,
one is not arrested by life; in making use of death, one is not obstructed
by death. Do not futilely love life; do not irrationally fear death. Since
they are the locus of buddha nature, to be moved by them or to reject
them is an other path. To recognize the conditions right before one is
“making use of the unobstructed style.” This is “this buddha” that is
“the supreme vehicle.”?* The location of “this buddha” is “the pure-and
wondrous land.”

kok sk sk o3k
[03:53]
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Huangbo was sitting in Nanquan’s tea hall:*** Nanquan asked Huang-

bo, “‘Studying meditation and wisdom-'equally, one clearly sees bud-
dha nature’ — what about this principle?’*%°

253 the present body that “won’t be destroyed” (ima no fue shin \NE DREEE):
Likely an allusion to Zhaozhou’s sayingthat the “nature that won’t be destroyed” is “the
four elements and the five aggregates.” See above, Note 183.

the present hasty act (ima nozaji \ ¥ £ D3&K): Le., the everyday act (here, presumably,
of the “present body”); for.this notion, see above, Note 183.

_E3F), such that:the copula “is” (ze /&) in “buddha is” now modifies “buddha” in “this
buddha.” Alternatively, he may be borrowing ze butsu J&ff from Baizhang’s line, “is a
buddha having buddha nature” (or “this buddha has buddha nature”; ze butsu u bussho
R ALHTE).

255~ Huangbo was sitting in Nanquan’s tea hall (Obaku zai Nansen sadéo nai za
SHBELE SRR BN AL): “Huangbo” refers to the famous monk Huangbo Xiyun 5%
Firi, disciple of Baizhang Huaihai; “Nanquan” is Nanquan Puyuan %%, dis-
ciple of Mazu Daoyi 5#lii—. The “tea hall” (sado 75%) is the abbot’s private re-
ception room. The conversation can be found in the Tiansheng guangdeng lu KE2JE
JE$k (2Z.135:658b14-18); a variant occurs in the Jingde chuandeng lu FAE{ER 8k
(T.2076.51:257¢25-28).

256 “‘Studying meditation and wisdom equally, one clearly sees buddha nature
(jo e t0 gaku, myoken bussho 7EEEE W RMME): From a teaching of the Nirvapa
Sutra (Da banniepan jing KIEAERE, T.374.12:547a1216):
BHT. HEBEEENZ =W, RECRET] RO, BRIk 28
B, DRRGAR R, FEMISE S, BIRMMN, T TSR s T
HWEEHR,

29
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Huangbo said, “You only achieve it when you don’t rely on a single
thing throughout the twelve times.””’

Nanquan said, “Isn’t this the Elder’s viewpoint?”
Huangbo said, “Not at all.”**

Nanquan said, “Leaving aside the money for the rice water, whom can
I get to pay back the money for the straw sandals?’>>

Huangbo desisted.

[03:54] {1:37}

WEW D EREEOREIL, EROEREL I~IT, BT HL ZAIC
ARBEDOH I3 H 6T, WRMEDO L Z 512, ERFEORH 572
Vo WHIMMTEERT 2720, 7o& X HRMBIEIXTZBITER D Z &
EEREABBRUND L, ISR BRI, By, LEREA
HIEGRY,

The essential point of “meditation and wisdonystudied equally” is not
that, since studying meditation does not intetfere with studying wisdom,
we “clearly see buddha nature” where they’are studied equally: it is that,
where we “clearly see buddha nature,”awe have a study that is “medita-
tion and wisdom studied equally.” He says, “what about this principle?”
This is like saying, for example,.“by whom is ‘clearly seeing buddha
nature’ done”’? Another saying would also be, “When buddha and nature
are studied equally, one clearly sees buddha nature — what about this
principle?*%

Good son, the-bodhisattvas on the ten stages are strong in wisdom and weak in
samadhi and, because of this, cannot clearly see buddha nature. The sravakas and
pratyeka-buddhas are strong in samadhi and weak in wisdom and, for this reason,
cannotsee buddha nature. The buddhas, the World-Honored Ones, are equal in med-
itation and wisdom and, therefore, clearly see buddha nature, with complete clarity,
likea betel nut in the palm of the hand.

257 “throughout the twelve times” (jini ji chii -+ —_F§H): Le., “twenty-four hours a
day”; see above, Note 57.

258 “Not at all” (fukan H{): As Dogen explains below, section 57, a colloquial ex-
pression of modest acknowledgement of a compliment; short for fikan 16 NECE .

259 “the money for the rice water” (shosui sen JE7KE5); “the money for the straw
sandals” (soai sen H§EER): Le., the cost of Huangbo’s board and travels respectively.
The term shosui $%7K refers to the water in which rice has been cooked (what we might
call “rice slops™) that can be taken as a thin rice gruel.

260 “buddha and nature are studied equally” (bussho togaku #iPE%E): The trans-
lation retains the original grammatical structure “A B studied equally”; but, given the
preceding question about the agent, the phrase might also be read, “when buddha nature
studies equally.”
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[03:55]

HEEWN I, + TR ARG — . L WSEEIE, KR O TR
HFIZBREED &b, RIEFERY, RMEE—. 2t PR R’dxic
PR R 720, 2o+ iR, WORORFFZEH R D Lot A, WO huo
Bt LA, WEWST X, ABO+ TR 5 X&), ks
Wb 50, ARROT O LIZSL =50, 72Ut
&b, EMBARD &b, REERD, I RERR D MK
72 B,

Huangbo says, “You don’t rely on a single thing throughout the twelve
times.” The essential point of this is that, although “throughout the twelve
times” is located “thoughout the twelve times,” it is “not relying”: be-
cause “not relying on a single thing” is “throughout the twelve times,”
it is the “clear seeing” of buddha nature.?' This “throughout the twelve
times” — in which time does it arrive? In which land? This “twelve
times” — is it the twelve times among humans? Are there twelve times
over there??? Have the twelve times of the silver-world come to us for
a while??* Whether it is this land, whether it-is’ other worlds, it is “not
relying.”** Since it is “throughout the twelve times,” it must be “not
relying.”

261 because “not relying on a single thing” is “throughout the twelve times,” it
is the “clear seeing” of buddha nature (fuei ichimotsu, kore juni ji chii naru ga yue
ni bussho myoken nari DEG—W. Tt ZRePR 2R3 AR RV ): Le,
“because ‘not relying’ is [the nature of] the twenty-four hours a day.” The phrase bussho
myaé ken fiTERA FL (rendered here “the clear seeing of buddha nature™) could also be read
“buddha nature isclearly seen” or “buddha nature clearly sees.”

262 Are there twelve times over there? (ta nari ni jini ji no aru ka BfEIZ+ —FF
D& %7)°): Dogen uses here a colloquial term for “there,” “in that place”— presumably
here, indicating a place other than the human realm.

263 . the silver world (byakugon sekai F#RH#5): A pure realm sometimes associat-
ed‘with Bodhisattva Samantabhadra (Puxian pusa % 35%); known in Chan perhaps
especially from a line in a verse by Shoushan Xingnian ¥ 1142 (926-993) (Jingde

chuandeng lu FAEE B, T.2076.51:305a3-4):
R ROl HFEIEFE LR,
The silver world and the golden body,
Sentient and insentient share a single truth.

264 this land (shido It 1-); other worlds (takai {1 }t): Terms of ambiguous referent.
Depending on context, shido It 1= (“this land™) can indicate (a) the Saha world (shaba
sekai YR, the world of Buddha Sakyamuni; (b) the human realm (ningen ARY),
as opposed to other realms of samsara; or (c) China (or East Asia), as opposed to India.
Similarly, takai iS¢ (“other worlds™) can refer to (a) other buddha lands, or (b) other
realms of samsara; it can also be translated in the singular, as a reference (much like the
English “the other world”) to (c) the world of the dead, of spirits, etc.
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[03:56]
HEREERBEL VAT, CHERBLIIVSELR, LnSRTE
L, RERBEBELERTE L, BRI L ERETNLT, HOK
BERD & LEBECH LT, BMENRLTLLHACLOLCH LT, BER
PRITEIEIE 72 5 23 212,

“Isn’t this the Elder’s viewpoint?” is like saying, “Aren’t you saying
this is your viewpoint?” Though he says, “is it the Elder’s viewpoint?”
he should not turn his head, thinking it must refer to himself.?* It may be
accurate of himself, but it is not Huangbo, and Huangbo is not necessari-
ly merely himself; for the “Elder’s viewpoint” is everywhere exposed.?®

[03:57]
HEEDIL . REL, ZOEIE, KElZ, BONICHIRELXZ TS 5 51
X, BEZREE WITA L ThH, AELE WSARD, Labiudy REOEIIR
Hich o, ZOEBITZOERRDZ L, ENEZNXTHLT, EER
RIZEOREERV &L, BRERIEL EOEEERY LB BT D ICIIRE
2B, —HAKERAHAEM/2 5L, O T E L EIT D ITER
20, BERTHIEE. SOICGERRLER. AL TERL THDL
L,

Huangbo said, “Not at all.” Regarding this term: in the Land of the
Song, when asked about one’s own ability, even while saying an ability
is one’s ability, one says, “not at all.” Therefore, saying “not at all” does
not mean “not at all,” and we-should not reckon that this saying is say-
ing that. The “Elder’s viewpoint” may be that of an elder, the “Elder’s
viewpoint” may be that of'Huangbo; but in speaking of it, he should say,
“not at all.” He should'be a water buffalo coming up and saying, “moo,
moo.”*” Saying it like this is saying it. The essential point of what he is
saying, we should try to say by another saying that also says it.

265 he should not turn his head, thinking it must refer to himself (jiko naru beshi to
kaito subékarazu B .72 %~ L L [HEHT <05 7): Le., Huangbo should not respond
with the assumption that Nanquan is referring to him by the expression “the elder.”

266~ It may be accurate of himself, but it is not Huangbo, and Huangbo is not neces-
sarily merely himself (jiko ni tekité nari to mo Obaku ni arazu, Obaku kanarazushimo
Jiko nomi ni arazu HCICHIE R ) & b EEECH LT HENRLT LHHADORIC
& ©7): Arather obscure passage, perhaps to be interpreted, “It may be that it is accurate
to say that Huangbo’s statement is ‘the Elder’s viewpoint,” but ‘the Elder’ here does not
refer to Huangbo, nor does ‘Huangbo’ here necessarily refer merely to Huangbo.”

for the “Elder’s viewpoint” is “everywhere exposed” (choro kenjo wa rokaikai naru
ga yue ni B FREIZFERIE]72 5 53D 212): A tentative translation. The term rokaikai
#0171, rendered here rather loosely as “everywhere exposed,” represents a variant of
the somewhat more common rokeikei #%il13H; subject to two lines of interpretation: (a)
“clearly visible” (taking kaikai [E][5] in the sense “brilliant”); (b) “visible far and wide”
(taking kaikai as “distant”).

267 He should be a water buffalo coming up and saying, “moo, moo” (itto suikogyii
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[03:58] {1:38}
FRVE S, SOKBEA B MERBMEAE, WZwDiE, ZASDH
W LIEH LB, BEOHT-ME, Ea LThrh~S LA, &2
D, ZOEROEE, O L AEEZS LTRATAL, HOKE, v
BINENPLIEL S AERD, BOBET L, B e LTOERS
T, ATHOEAICNIT OFEEZNMEL 72D L0, WENS
AL, AR, REFEEE, F20SL, W, Z0E/RDLH L,
ZDEERDHL,

Nanquan said, “Leaving aside the money for the rice water, whom can
I get to pay back the money for the straw sandals?”” What he is saying is,
“Putting aside for the moment the cost of your rice water, whom'can I
get to return the cost of your sandals?”’**® The meaning of this'saying, we
should investigate for a long time, exhausting life after life. We should
take heed and diligently study why he is not for the moment concerned
about the “money for the rice water,” and why he-is concerned about
the “money for the straw sandals.” [The question-is,] how many straw
sandals has he worn out in his years of pilgimage?**® He should say, “If
hadn’t returned the money, I wouldn’t have-put on the straw sandals.”*”
Or he should say, “Two or three pair.” ‘This should be his saying; this
should be his essential point.

[03:59]
EEEEIR, ZAUIKT A0, BEELRTHKL, REICTHKRT 51055
T, KA. Lrd6T, L, KEFEIX, REFNOTEL R
0, IR RO EERER Y,

“Huangbo desisted.”>"This means he “desisted”; it does not mean that,
not being affirmed;he desisted, or, not affirming, he desisted.?’! A patch-

shutsurai do un’un naru beshi —SE/K4E4HAGEMM:72 5 X L): Dogen here slips into
Chinese for this phrase. The sense would seem to be that it is as natural for Huangbo to
say “not atall” as it is for the water buffalo to say “moo, moo.” Chan masters themselves
regularly respond by saying “moo, moo” (un 'un W-W-); and Nanquan famously predicted
that in‘a’hundred years he would be water buffalo; see Supplementary Notes, s.v. “Water
buffalo.”

268 What he is saying (iwayuru wa M3« % 13): Dogen is here simply translating the
Chinese into the vernacular.

269 years of pilgimage (angya no nengetsu 1T D4 A ): Literally, “months and years
of traveling on foot.” The term angya 1T is regularly used for the peregrinations of the
Zen monk in search of the dharma.

270 “If I hadn’t returned the money, I wouldn’t have put on the straw sandals”
(nyaku fu gen sen, mijaku soai 5 RE#E, A FEEHHE): Dogen puts this remark into Chi-
nese. The tense of the first clause is unexpressed; it might also be translated, “if [ weren’t
going to return the money.”

271 not being affirmed, he desisted, or, not affirming, he desisted (fiko serarete kyii
shi, fuko nite kyii su REEHILTIK L, REITTIART): Le., he stopped because his
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robed one of true colors is not like that.?”>? We should realize that there
is speech within desisting, like the blade within the laugh.?” This is the
gruel is enough, the rice is enough, of buddha nature clearly seen.?’
[03:60]

ZORKREBELT, WL, MM L STVEL SO BERE M R AT
JE, AL AR HMEBER R 2. Il s, T RE. SEE

o

Raising this episode, Weishan asked Yangshan, “Doesn’t this mean
that Huangbo couldn’t catch that Nanquan?”>’

Yangshan said, “Not so. You should realize that Huangbo has>the abil-
ity to trap a tiger.”?’®

Weishan said, “Your viewpoint is so superior.”

words were not approved by Nanquan, or:he stopped because he did not himself approve
Nanquan’s words.

272 A patch-robed one of true-colors (honjiki nossu Aa441-): Le., an authentic Zen
monk. The translation “of true<colors” represents a playful rendering of the term honjiki
Af4: while the graph shiki 4-js used for “color,” in this case, the sense is probably more
like “authentic type.” The term nossu ¥4 (“patch-robed one”) is synonymous with
nasso [or naso) #8{4 (“patch-robed monk™).

273 blade within the laugh (shori u to <54 J)): See above, Note 212.

274 This is the'gruel is enough, the rice is enough, of buddha nature clearly seen
(kore busshg~myoken no shuku soku han soku nari ZIUiMER RO RERE 2 Y):
Or “of buddha nature seeing clearly.” The expression “the gruel is enough, the rice is
enough” (shuku soku han soku 75 2 fU/2) is a fairly common Zen idiom, occurring sev-
eral.times in Dogen’s writings, meaning that the monk’s meals are sufficient and suggest-
ing; by metaphorical extension, that the monk’s practice is replete.

275 Weishan asked Yangshan (Isan Kyozan ni tote iwaku 3 1LIINILNIZ & 5 TWEL):
Dogen here quotes the passage that immediately follows the story of Huangbo and Nan-
quan in the Tiansheng guangdeng lu XKIBFEE Sk (27.135:658b18-22). “Weishan™ {5111
has appeared several times above; see, e.g., Note 235. “Yangshan” refers to Weishan’s
disciple Yangshan Huiji /I/1LE % (803-887). Together, the two monks are treated by
later histories as the founders of the so-called Weiyang i/l lineage of Chan.

“Huangbo couldn’t catch that Nanquan” (Obaku kétoku ta Nansen futoku H55EREFSth
PSR A15%): For the predicate “catch” (kotoku $545), see above, Note 119.

276 “the ability to trap a tiger” (kan ko shi ki ffal2.2#%): A fixed expression in Zen
texts for a superior type. The term “trap” kan [f (variant [{3) here connotes especially use
of a pit for catching animals.
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[03:61] {1:39}

KIBOEIL, TONLEBIFEREHBRERVOLE VS, M, &
BEIIMEOMKSH Y, T TICHETS Z L H 1T, BEEAR L L, KER
FERIETAT, B Rt BE — IR, AR Rk — IR, HOESE, Mk
R, BEEERY, 20wz, ¥ - S TN KRERY, 579,
G2 EFRE, NMEFRD, 2oz, B, R+
T REEAKE, SRR, R RAER, RIEAFERY,

Dawei’s words say, “At that time, Huangbo could not catch Nan=
quan.”?”” Weishan says, “Huangbo has the ability to trap a tiger.” Ifthe
has trapped the tiger, he should pet the tiger’s head.

Trapping a tiger and petting the tiger,

He moves among different types?*”

In clearly seeing buddha nature,

He opens one eye;

In the clear seeing of buddha nature,

He loses one eye.””

Speak! Speak!

The viewpoint of buddha nature

Is “so superior.”%

Therefore, a half thing or a whole thing is “not relying”; a hundred
thousand things are “not relying?; a hundred thousand times are “not
relying.” Therefore, we say,

277 Dawei’s words (Daiizio do Kif5?ii): This and the following sentence represent
simply Dogen’s renderingof the Chinese quotation into Japanese.

278 Trapping a tiger and petting the tiger, he moves among different types (kan
ko chiku ko irui chiv gyo WaE435%E 541 917): Dogen here and in the following sentence
shifts to balanced parallel Chinese phrases, in the style of traditional Chan comment. The
expression £move among different types” (irui chii gyo FFHF1T) is a fixed expression,
occurring-several times in the Shobogenzo, suggesting life as a dumb beast, as well as
the salvific activities of the buddhas and bodhisattvas among the beasts; it is associat-
ed especially with a comment by Nanquan Puyuan %%, quoted in Dogen’s shinji
Shobogenzo EF-IEIEAR K (DZZ.5:154-156, case 57). See Supplementary Notes, s.v.,
“Move among different types,” “A head of three feet and a neck of two inches.”

279 In the clear seeing of buddha nature, he loses one eye (bussho myoken ya shitsu
isseki gen i1 7 2k —#0R): Here, again, the phrase bussho nyo ken W8 7. (“the
clear seeing of buddha nature”) could also be read “when buddha nature is clearly seen”
or “when buddha nature clearly sees.” (See, above, Note 257.) “To lose an eye” (shitsu
isseki gen K—*EMR) is used in reference to the experience of awakening; see Supple-
mentary Notes, s.v. “Eye,” “All the worlds in the ten directions are the single eye of the
Sramana.”

280 The viewpoint of buddha nature (bussho kenjo 1% FLR): A phrase likely mean-
ing “the buddha nature’s own viewpoint,” though it could also be read “[his (Huang-
bo’s?)] buddha nature viewpoint.”
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A single snare,
Throughout times twelve.
Relying and not relying,
Like tangled vines rely on a tree?*

Throughout the heavens and the whole of heaven;
Afterwards, he had no words.?®

281

281 A single snare, throughout times twelve (raré ichimai, ji chii jini FEFE—HRr, W
- ): A loose translation of the term raré ##E (“nets and cages,” for catching and
holding birds and fish; also written #%E), used very commonly in Zen, and in Dogen’s
writings, for spiritual or cognitive “traps.” See Supplementary Notes, s.v. “Nets and
cages.” “Throughout times twelve” reflects the text’s reversal of the syntax of Huangbo’s
saying. Here, again, to the end of this section, Dogen has shifted into Chinese parallel
construction.

282 Relying and not relying, like tangled vines relying on a tree (ei fuei, nyo katto
i ju ARGAMEART, A0 H): Again, a loose translation for. the term katto #5Ji&, an
expression composed of two terms denoting twining plants —the former often used for
the arrowroot; the latter, for wisteria; see Supplementary Notes, s.v. “Tangled vines.”
The phrase “like tangled vines relying on a tree” represents a variation on the more
common expression, “like vines relying on a tree” (nyo'to i ju AT E), perhaps simply
expanded here to achieve the requisite five glyphsto’the line. See Supplementary Notes,
s.v. “Like vines relying on a tree.”

283 Throughout the heavens and the whole of heaven (tenchii gyii zenten XK 4>
K): A tentative translation. The term fenchu K (“throughout the heavens™) is a com-
mon expression, usually meaning “among the devas” (i.e., the beings of the Buddhist
“heavens”). The word zenten 4=K-(“the whole of heaven”) is less common and does
not appear elsewhere in the Skobogenzo; taken here to mean “all of heaven” or “all the
heavens.”

Afterwards, he had no words (got6 mi u go #%FHAA#E): No doubt an allusion to
Huangbo’s “desisting”’; likely reflecting another remark by Huangbo that occurs in the
Tiansheng guangdeng lu REE [ FE#% soon after the passage Dogen has been examining
here. Note that, in this passage (ZZ.135:659a6-13), Huangbo is also seen “desisting,” as
well as using-the expression, akin to that in our text, “patch-robed monk of true colors.”

— BEEAFTE, FRAEE, WA, — ARigFE, DFE—-BIAmIL, Az,
BANEERAE, ZamERN, s, W ER, G R, s5hE
WE, Bz, FhpiElE, RS, ~EEFER L, Bk, ZRH A%
IR HIRE R SR K, HEMEH, Ais. R RBERAEE, A,
HAGIESE, Az, PR, o2,

One day, five people newly arrived came to see [Huangbo] together. Four of them
bowed. One did not bow but drew a circle with his hand and stood there.

The Master said, “Do you know a good hunting dog?”

The monk said, “He seeks the antelope’s scent.”

The Master said, “If the antelope has no scent, where does he seek it?”

The monk said, “He seeks the antelope’s tracks.”

The Master said, “If the antelope has no track, where does he seek it?”

He said, “That’s a dead antelope.”

The Master desisted.

The next day, as he was retiring from his lecture, he called out the monk he had asked
about seeking the antelope. The monk came out.
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% sk sk ok ok

[03:62]
HEBERATC, 5 M E 5 T84 i,

A monk asked Great Master Zhenji of Zhaozhou, “Does even a dog
have buddha nature?”**

[03:63]
COMOER, HEHTeXL, MFEITVRRY, RIS 5 X E
BB, 2D XL EMBRTHICh DT, ik, i E 25T 50
LRART 2720, HREV THFRICHS I BRELENPLE NS HE =4
L0 ZDT, SHITEEOBRANE B DL EGRD

We should be clear about the meaning of this question. [The word]
gouzi means “dog.”?® He is not asking whether it has buddha nature;
he is not asking whether it does not have buddha‘nature: he is asking
whether the man of iron also studies the way.”* Although he may deeply
regret having inadvertently encountered a poison hand, it is in the style
of seeing half a sage after thirty years.?’

The Master said, “Since yesterday, this old ' monk has had no words. How about it?”
The monk had no words.

The Master said, “He was supposed to be a patch-robed monk of true colors, but
from the beginning he was a “Sramana who studies doctrine.”

284 Great Master Zhenji of Zhaozhou (Joshii Shinsai daishi #MEEKEH): Le., the
famous Tang-dynasty Chan master Zhaozhou Congshen #J#£55.

“Does even a dog have buddha nature?” (kushi gen u bussho ya mu %1324 ik
H14%): One of the most famous kdans, appearing throughout Chan and Zen literature,
perhaps most prominently as the first case in the popular kodan collection Wumen guan
MEFEE (T.2005,48:292¢20-21). Recorded in Ddgen’s shinji Shobogenzo (8. “F1E LR
(DZZ.5:188, cdse 114); the source for this version is thought to be the Congrong lu 1%
#k (T.2004.48:238b25-c1), the kdan collection based on the verses of Hongzhi Zhengjue
R EEA(1091-1157).

285 “[The word] gouzi means “dog” (kushi to wa inu nari #+ &£ X\ ¥272 ¥ ): Dogen
is here simply explaining what must have been a Chinese word unfamiliar to his Japa-
nese audience.

286 whether the man of iron also studies the way (tekkan mata gakudo suru ka $857%
F 722389 % H>): Dogen plays here with the first line of a verse attributed to Li Zunxu
i) (988-1038):

E SRV a

To study the way one should be a man of iron.
See Supplementary Notes, s.v. “Man of iron.”

287 Although he may deeply regret having inadvertently encountered a poison hand
(ayamarite dokushu ni au urami fukashi to iedomo HLE VY THTIZH S5 9 LI SH
L &~ ¥ %) The “poison hand” is an idiom referring to the stringent methods of the
Chan teacher. The unexpressed subject here is no doubt the monk who asked the question.
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[03:64]
TS, |, ZOMEXE T, FETRXGEHY, WO HET D
MLEFEER DL, MTOEMTHIMLEER DL, BHEE OWIE
DELIEMEER DL, TOE, bINTHEDHBHB L,

Zhaozhou said, “No.”

There is a route we should study when we hear this saying. The “no”
that buddha nature calls itself should also be such a saying; the “no” that
the dog calls itself should also be such a saying; the “no” by which the
onlooker calls it should also be such a saying. There will be a day when
this “no” fairly erases the stone.*®

it is in the style of seeing half a sage after thirty years (sanjii nen yori kono kata, sara
ni hanko no shonin o miru furyii nari =+ ZO0 7o, S HIEEOBEANE LD
J&JE 72 9 ): Likely in praise of the monk for-his willingness to face Zhaozhou. Allusion
to a story about the Chan monk Sanping Yizhong =} (781-872) facing the arrow
of the former hunter Shigong Huizang /1 %25k (dates unknown) (Jingde chuandeng Iu
SRR, T.2076.51:316b20-25):

WIBAR, AEERDRNLFRAE, MERER, BH. Bl M7OERE s,
BESRRE AR, TE AT XA, BIS5E =T, AEER, En, = +HE—%
SRERT, NS EEEA, BT

[Yizhong] first-yisited Shigong. Shigong always kept his bow drawn and an arrow
set, waiting for-a student. When the Master [Yizhong] approached the dharma seat,
Gong said;<‘See the arrow.”

The Master exposed his breast and said, “That’s an arrow that kills people. How
about-the arrow that revives people?”

Gong twanged his bow string three times. The Master bowed. Gong said, “For thirty
years, a single bow with a pair of arrows. I only hit half a sage.” Then, he broke his
bow and arrow.

Some versions of the Jingde chuandeng lu record a simpler variant.
BITOBRE R 2, ARE, = TERDARN, HUFREEE,
The Master exposed his breast as a target.

Shigong said, “For thirty years, I drew my bow and set an arrow. I only hit half a
man.”

288 There will be a day when this “no” fairly erases the stone (sono mu wazuka ni
shoshaku no hi aru beshi = DHEDS3HITIHA DA IS L): A tentative translation,
taking wazuka ni >-57>Z (“fairly”) in the sense “virtually” and hi H as “day” (rather
than “sun”). This does not appear to be a common expression and does not appear else-
where in Dogen’s writings; perhaps meaning that, in the presence of this “no,” all things
are dissolved.
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[03:65]
VI, —OIRAE, BAMNE. R R T,

The monk said, “All living beings have buddha nature. Why doesn’t
the dog have it? %

[03:66] {1:40}

WE BRI, —URRAEEL IR, L ERL L, ML ER DR
L&w&\%mm TEEA L 720, T tE, 7Rl LClEE2E ST & H
YR

The essential point of what he says is that, if “all living beings” are
no,” “buddha nature” must also be “no,” “the dog” must alse’be “no”

— what about this point?*° Why should the buddha nature-of the dog
depend on “no”?

[03:67]
ML, BMAERTE, ZoEEIL, BMAIESER ., LG, B
mﬁ&oa% T, PR D, EROEEMT A GRS, T
THOMHEICBIT A, 72 & OEEREIT L b, 703 2 ER O 2 Y

29291

13

Zhaozhou said, “Because it has karmic consciousness.

The meaning of these words is that; while “because it has” is “karmic
consciousness,” and “having karmic consciousness” is “because it has,”
the “no” of the dog is the “no*>of buddha nature.” Karmic conscious-

289 “Why doesn’t the dog have it?” (kushi i jinmo mu )% FE/EHE): The translation
masks the word “no” (mu 4) central to Dogen’s comment below; to better follow that
comment, the monk’s question here might be put, “Why is it ‘no’ in the case of the dog?”
290 if “all living.beings” are “no” (issai shujo mu naraba —9)RA 72 513): The
translation seeks to’reflect Dogen’s emphasis on Zhaozhou’s “no” as “the ‘no’ buddha
nature calls itself,” “the ‘no’ the dog calls itself.” In this passage, he seems to be assign-
ing that “no’’to each of the nouns in the monk’s question: “all living beings,” “buddha
nature,”‘and “the dog.” Thus, he interprets the monk as asking, in effect, when “no”
applies-equally to “living beings” and “buddha nature,” obviously it applies to “the dog”;
so. why say “no” in the case of the dog? Alternative readings could take the term mu
4% here (a) as “lacking” (“if all living beings have no [buddha nature] . . . .”), or (b) as
“non-existent” (“if all living beings are non-existent . . . .”).

291 “Because it has karmic consciousness” (i ta u gosshiki zai Ffth45 375%7E): For
the term “karmic consciousness” (gosshiki 3£i%), see above, Note 15: “the busy, busy
karmic consciousness.” In Buddhist usage, of course, all sentient beings have karmic
consciousness.

292 “because it has” is “karmic consciousness,” and “having karmic conscious-
ness” is “because it has” (i ta u wa gosshiki nari, gosshiki u, i ta u nari A X2
n. A, B 7 V): Dogen is here playing with the terms in Zhaozhou’s answer,
treating the first three words, “because it has” (i ta u Bt 47) as a single nominal expres-
sion identified with “karmic consciousness.” Part of the play depends on the fact that the
words happen to include the graphs for the term ita £5fth (“for the other,” “for the sake
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ness does not understand the dog; so how could the dog meet buddha na-
ture??*> Whether we disperse the pair or collect the pair, it is still karmic
consciousness from beginning to end.**
[03:68]
M A R, HF2 A Tt I,

Zhaozhou was asked by a monk, “Does the dog have buddha na-
ture?*s
[03:69]
ZOMBUL, 2o, HEEINOE#EZR L L, Lrdbiud, fiEo
B fEEU :t ﬁr‘?ffﬂ@*r‘%%ﬁﬁfg R

The reason for this question must be for this monk to catch Zhaozhou.
Thus, talking about and asking about buddha nature is-the everyday tea
and rice of the buddhas and ancestors.**

[03:70]
HIDEL A,
Zhaozhou said, “Yes.”?’
[03:71]
ZOHDKRTFIE, BROMMEOFICHL T, AEOmAICH D I D%

Ve TTHTHALRT L, BAEITHEMNARD BNAIRTERY,
TFHIER R,

of others”; S. parartha); hence, the phrase could be rendered “being for others is karmic
consciousness, and having karmic consciousness is being for others.”

293 Karmic consciousness does not understand the dog; so how could the dog meet
buddha nature? (gosshiki imada kushi 0 e sezu, kushi ikade ka bussho ni awan 3\
FIM T EGETT MDD THEPEIZHITA): Likely meaning that, since “karmic
consciousness;”” “the dog,” and “buddha nature” are all “no,” they do not understand or
meet each/other; possibly a play on the graph e &, which has the sense both “to under-
stand” and “to meet.”

294. Whether we disperse the pair or collect the pair (fatoi s6ho soshii su tomo 72 &
O 9~ & ): Probably to be understood, “whether we take [the dog and buddha
nature] as two or take them as one.”

295 Zhaozhou was asked by a monk (Joshii u s6 mon N A f4[#): Dogen is continu-
ing his quotation from the same passage. In both the shinji Shobogenzo &5 IE{ER
and Congrong lu 458k texts, this part of the passage actually occurs prior to the part
quoted above.

296 everyday tea and rice (kajo sahan & 4<fR): Le., normal practice; see above
Note 84. No doubt directed at those “beasts,” criticized above, section 44, who say that
Zen students should not talk about buddha nature.

297 Zhaozhou said, “Yes” (Joshit iwaku, u #M X <. A): Or “it has.” Dogen will
again play here with the multivalence of the glyph u A (“to have,” “to exist,” “being,”
etc.; see above, Note 7).
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The status of this “yes” is not the “existence” of the treatise masters
of the teaching houses, not the “existence” discussed by the Existence
School.®® We should go on to study the Buddha’s “yes.” The Buddha’s
“yes” is Zhaozhou’s “yes”; Zhaozhou’s “yes” is the “yes” of the dog; the
“yes” of the dog is the “yes” of buddha nature.?”

[03:72]
VI, BEA. R RmEAE A GG AR,

The monk said, “Given it has it, why does it force entry into this-bag
of skin? 3%

[03:73]

COMOMIHE, SARBN, EERDEN, B R DHERT B, B
HIEFA B D S Vs e b, BEFIEIBZ 0, B IERAT & 7,
AT ADE X250, ABHREOITE, Wz ISLIZBRORD 5T,

In this monk’s saying, in asking whether it isSpresent having, past
having, or “already having,” though we may.say “already having” re-
sembles the various [other types of] having; “already having” shines
alone.*! Should “already having” “force entry” or should it not “force

298 not the “existence” of the treatise masters of the teaching houses, not the “ex-
istence” discussed by the Existence Scheol (kyoke no ronji to no u ni arazu, ubu no ron
u ni arazaru nari ZEORMEOFICH ST, AHMOFMAICH H X572 0): Taking
Zhaozhou’s “yes” (u #') now as “exist.” “Teaching houses” (kyoke #F) refers to those
styles of Buddhism that emphasize scriptural study. The “Existence School” (ubu i)
refers to the Buddhist philosophical school known as Sarvastivada (Setsu issai ubu
—4YJA %K), which held the-position that dharmas were real entities (S. dravya) existing
through past, present;.and future.

299 Buddha’s “yes” (butsu u f7): Or “buddha’s existence”; similarly, mutatis mu-
tandis, for the.remainder of the sentence.

300 “force'entry into this bag of skin” (tonyii sha hitai fi \35 FZ4%): Le., “enter this
dog body?’; see Supplementary Notes, s.v. “Bag of skin.” The unexpressed grammatical
subject-is “buddha nature.” The English “force entry” renders a compound term, tonyii
N, that suggests something like, “ram (or stab) into and enter”; the translation here
is'intended to facilitate Dogen’s remarks on the second element (nyiz A, “enter”) in his
comments below.

301 present having (kon u 45 4); past having (ko u #74); “already having” (ki u
BEA): Dogen here treats the adverb and verb, ki u BEA (“since it already has”), of the
monk’s question as the nominal expression “already having” (or “already being”), in
parallel with “past having” and “present having.” The adverb ki BE is a marker of both
temporal and logical senses of completion: “already,” “previously,” etc.; and “since,”
“given that,” etc.

“already having” shines alone (ki u wa komyo nari BEA I3HIBI72 V) Le., “already
having” stands out from the other types of having. The term komyaé #I\E, while common
throughout Buddhist literature, does not appear elsewhere in the Shobogenzo; it is typi-
cally parsed as “shines by itself.”
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entry”? There is no concentrated effort that idly overlooks the conduct of
“forcing entry into this bag of skin.”**

[03:74] {1:41}
HINES | B N T A,

Zhaozhou said, “Because it knowingly commits an intentional crime.”

[03:75]
ZOFEE, HHREOFEFEL LT, O LEHFIIHAMED En~Eh | nE
TN OERRY, WEEZ AL, LUV TILELEBNT, &R0 D
EEIX, BFEIHA, KN DERL, WE—FDOA, HEXHDWN-L
LnALhL . AZ—FTHLARABRY . WIT ARG P AN S EER S
BRERY, RN E O/ D L Wom & & R Bl
5, BALIEN LT LU AKRKICH BT, EAEREN25T L b Al
PIZH BT, MTMDOPZITHEILH D &2, LEXLY ZOBIT 20
BT E B 57 b A, ZHEALRET LRV, REOITHE.,
ZOIEEBBROLE, BOICHLERL., AL ER T, Lol
LD AL WEEOBRNT LEWVSZ LA, BEATBERE, W
AR, BEEHWIZLS, REOMMESRFELEET D, 130 ZEEH L
THL,

These words may have long circulated in the world as a secular ex-
pression, but here they are Zhaozhou’s saying.’*”> What they say is that,
knowing, it intentionally transgressed.** Not a few must have had doubts
about this saying. The word ‘“‘entry” here may be difficult to clarify, but
“the word ‘enter,” you can’tuse.”* Still more, “If you wish to know the
deathless one within the-hut, how could it be apart from this present bag

302 There is no concentrated effort that idly overlooks the conduct of “forcing en-
try into this bag of skin” (tonyii sha hitai no anri, itazura ni shaka no kufii arazu f&§ \3g
BASDATIE, WD BIZEERO LIRS H7): A tentative translation of an ambiguous
sentence, perhaps meaning something like, “in making concentrated effort, one should
not idly miss this conduct of ‘forcing entry into this bag of skin.”” The effort in question
is likely the study of the conduct (rather than the conduct itself).

303.. These words may have long circulated in the world as a secular expression
(kono go wa, sezoku no gongo toshite, hisashiku tochii ni rufu seri to iedomo Z DFEIX,
HROEFGELEL LT, O3 LEPICHHAAE D &~ Eb): Le, the phrase “knowingly
to commit an intentional crime” (zhi er gu fan F1MAL) is a common expression in
Chinese.

304 knowing, it intentionally transgressed (shirite kotosara okasu LY TZ & 35
% 7>97): Ddgen is here simply explaining the Chinese phrase.

305 The word “entry” here (ima ichiji no nyii \» & —5® _A): Dogen is here referring
back to the monk’s question, “why does it still force entry into this bag of skin?”

“the word ‘enter,” you can’t use” (nyii no ichiji mo fuyotoku nari N2 —5% RH1572

" ): Allusion to a conversation involving Yangshan Huiji {l1LiZ#i and the magistrate
Lu Xisheng (7% (d. 895), found at shinji Shobogenzo & IEIERE, DZZ.5:200,
case 139; see Supplementary Notes, s.v. “The one word ‘enter.’”
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of skin?% Whoever the “undying person” is, when would it leave the
bag of skin?

“Committing an intentional crime” is not necessarily “entering the bag
of skin”; “forcing entry into this bag of skin” is not necessarily “know-
ingly committing an intentional crime”: because it is “knowingly,” there
must be “the commission of an intentional crime.”*%” We should realize
that this “commission of an intentional crime” may have covered and
concealed the conduct of the body stripped.>® This is spoken of as “forcr
ing entry.” The conduct of the body cast off, at the very time it is covered
and concealed, is covered and concealed in self and covered and con-
cealed in others. Nevertheless, though this may be the case,.do not say
it has not escaped — “the guy ahead of the ass and behind the horse.”*%
Moreover, as the Eminent Ancestor Yunju says, “Studying the marginal
matters of the buddha dharma, you’ve already misused your mind.”3!

306 “If you wish to know the deathless one within the hut, how could it be apart
from this present bag of skin?” (yoku shiki an chii fushi nin; ki ri shikon sha hitai 5Kk fE
FRFEN, BHER A58 R 4¥): Closing lines from the Caoan ge ¥Ej#E#, by Shitou Xigian
15471, see Supplementary Notes, s.v. “Reverend Shitou’s Song of the Thatched Hut.”
307 because it is “knowingly,” there must be “the commission of an intentional
crime” (chi ni no yue ni ko bon aru beki nari. A\ O P ZAHHLH 5 < X720): Le.,
it is “knowingly” that makes it an “intentional crime.” Dogen here creates a new term
from the two graphs translated “knowingly” (chi ni Z01fi [“knows, but”]); presumably
meaning that life in the “bag of skin”(commission of an “intentional crime”) depends on
states of consciousness (“knowingly”).

308 this “commission of an intentional crime” may have covered and concealed
the conduct of the body-stripped (kono ko han sunawachi dattai no anri o fukuzo
seru naran Z OHALT T O AR OITIR % Bt 5 72 5 A): For “the body stripped”
(dattai if%), see above, Note 49. Presumably, the sense here is that our karmically de-
termined body conceals the fact that we are liberated.

309 “the guy ahead of the ass and behind the horse” (ro zen ba go kan BERTE % )
Le., an ordinary workman, probably to be taken here as descriptive of the one of whom
it is (wrongly) said he “has not escaped.” A colloquial expression best known from the
words-of Muzhou Daozong W/ EH (Venerable Chen [ 2475, dates unknown) (Jingde
chuandeng lu FIEM R #, T.2076.51:291¢15-16):

BRI R . (LR, EIE AT, M. BEATERE, M=, GHAMEE, A
=, BRATEAREE, B —msk, MH,

The Master questioned a newly arrived monk, “Where did you come from?”

The monk stared at him.

The Master said, “A guy ahead of the ass and behind the horse.”

The monk said, “Could the Master give an example?”

The Master said, “A guy ahead of the ass and behind the horse. Tell me something
serious.”

[The monk] did not respond.

310 the Eminent Ancestor Yunju says (Ungo késo iwaku EJE @\ <): Le., Yun-
ju Daoying ZEJF1EJ# (d. 902), prominent disciple of Dongshan Liangjie i (LI R/t His
saying, here put in Japanese, comes from a lecture found at Liandeng huiyao Wi & %,
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[03:76]

LdHiuE, PHREMEEE, O L bXEV XD L HEATERY
LnAPh, ZHERBICHAT AT AL, MiEILR Y &b A
MR B~L,

Thus, although the days and months are long during which we have
been mistaken in our half a “study of the marginal matters of the bud-
dha dharma,” this is the dog forcing entry into this bag of skin. While
it is “knowingly committing an intentional crime,” it is “having buddha
nature.”

k ok sk ok sk
[03:77]
RWEERMOEIC, ZEE S5, IEBERmE, mEES), K#F, Mt
EPDREEE, s, EEE, FEx. FRm0l, s, HZEKARE,
In the community of Reverend Changsha Jingcen, Minister Zhu asked,

“When you cut a worm in two pieces, the two both move. I don’t un-
derstand, in which one is buddha nature? !

The Master said, “Don’t have deludedideas.”
The Minister said, “What do youmake of their moving?”

The Master said, “It’s just thatthe wind and fire haven’t dispersed.”"?

77.136:797al5:

AR, WEESRSMES R, RREEM LT H,
Addressing-the assembly, he said, “If you study the marginal matters of the buddha
dharma,you’ve already misused your mind.”

Though Kawamura’s edition makes a section break after this quotation, it is probably
best uniderstood as the lead-in to Dogen’s comment in the following section, to the effect
that; although we have long been misusing our minds on the margins of Buddhism, we
are still like the dog with the buddha nature in its bag of skin.

311 Reverend Changsha Jingcen (Chosha Keishin oshé £V 525 fi): Dates un-
known; a disciple of Nanquan Puyuan Fd R 8. Minister Zhu (Chiku shosho £ 3E)
is otherwise unknown; the government title shosho #3E indicates that he was head of
the Department of State Affairs (shangshu sheng #48) in the Tang government. This
exchange is found in several sources, including Dogen’s shinji Shobogenzo &7 1E{EHR
i (DZZ.5:136, case 20).

312 “wind and fire haven’t dispersed” (fitka misan J&. K A1%): The expression “wind
and fire” is likely shorthand for the “four elements” (shidai VAK; S. catvari-maha-
biitani): earth (chi 1), water (sui /K), fire (ka 'k), and wind (fii J&). Regularly used in
reference to the life of the physical body. See Supplementary Notes, s.v. “Four elements
and five aggregates.”
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[03:78] {1:42}

UWVE BBV S OREII TR B R, RIS B D L PET D0, Al
DEFIIAEER D, Wb & L0 —Bich o3, B X THEIZH B
T — c MOER, £ ZIZHRBEA L, WEEE)E WESWEIT, KT
LV IEE—FHEE L, fhin LA —FBHEE D), WMEEDEE, 72 & OMHE
DE - RETHNTEINET, LT HOHZ L., -5
=L T, EHIE—HOH LN, TOEEWSITEE L VS, EHE
WL bz D&Y,

The Minister says here “cut a worm in two pieces”: is it certain that,
before it is cut, it is one piece? In the everyday life of the buddhas-and
ancestors, this is not so: from the beginning, the worm is not one piece,
nor is it two pieces when one cuts it. We should make concentrated effort
and study the words “one” and “two.” Does “the two” in his saying “the
two both move” mean that he has taken what they were before they are
cut as one? Or that he has taken what lies beyond the buddha as one?*"
Whether or not the Minister understands or does not understand the
words “the two,” do not discard his words. Is:it that, while the two cut
pieces are one, there is a further one?*!* Inspeaking of the movement,
he says “both move”: “concentration moves them and wisdom uproots
them” should both be this “movement:™'>

313 beyond the buddha (butsu kojo fiiml |): See above, Note 94. Presumably, the
question here is, are we talking simply about an uncut worm or a higher oneness?

314 Is it that,.while the two cut pieces are one, there is a further one? (kiretaru
ryodan wa itto ni shite, sara ni itté no aru ka TN HMEIF—IHIC LT, X HIZ—8H
D & % 7)) Probably meaning, “is there one thing beyond the one thing that was cut?”

315 “concentration moves them and wisdom uproots them” should both be this
“movement” (jé do chi batsu tomo ni do naru beki nari EENEH & HITE 2D &
1): Identifying the movement of the bifurcated worm with the twin Buddhist practices
of meditation and wisdom. Based on a passage in the Nirvana Sitra (Da banniepan jing
KIIEBEHE, T.347.12:548b4-8).
BT HpEEEREEE IR RIS, —FE. ER, EE T X
BRI, ¥REEREE R ik, MEMR, BH 7. mIRER, SEUFEI%A
S, EREEREIMEIAIE, JeLUEBIR LUK,
Good man, the bodhisattva mahasattva is equipped with two methods that are highly
beneficial: one is concentration; the other is wisdom. Good man, it is like cutting
sedge: you grasp them firmly, then you cut them. The bodhisattva mahasattva’s prac-
tice of these two methods is like this. Good man, it is like uprooting an unyielding
tree: first you move it with your hands, then it will easily come out. The bodhisattva’s
practice of meditation and wisdom is like this: first he moves [the afflictions] with
meditation, then he uproots them with wisdom.
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[03:79]

RAE, PEVEERIREE, Z OEAHIFM TN, MO miB, R
W FERT AR GRS & NS Uy SRS, BRIEERDIRE I & W .S1E, BB S
L BIEOFTEICARBEZR D L WnShy, BB IUE, BT bICET Vs
b, BEDFTEZ, ZTDRNITNBNAEDREZ L NSD,

“I don’t understand, in which one is buddha nature?” This saying, we
should examine in detail. He should say, “When buddha nature is cut in
two pieces, I don’t understand, in which one is the worm?”*'° In saying;
“the two both move; in which one is buddha nature?” is he saying that,
if both move, they are unfit as the location of buddha nature? Or'is he
saying that, since both move, the movement moves in both, but-which of
them should be the location of buddha nature?

[03:80]
TS . BEA, D ORER, (FEARD X BAEET S D LA
N, EVSR0, LabiuE, WEEBTICEER L, SRIch L
W, BRI L &V, BPEORICE XIEF. WEEOHIC
BXEP, AR L EERT 5, £ HBRETL,

“The Master said, ‘Don’t have deluded-ideas.”” What should we make
of his point here? He says, “Do not-have deluded ideas.”'” So, is he
saying that, “when the two both move,” they have no deluded ideas,
are not deluded ideas?*'® Or is he just saying that buddha nature has no
deluded ideas? Or, without bothering to discuss buddha nature or discuss
“the two,” is he just saying that there are no deluded ideas. We should
investigate all these [possibilities].

316 “Idon’t understand” (mishin #:%%): The translation follows the Kawamura text
here. Other versions give a different order of these sentences:
K. PBPETERTAR R, PR W B, RFUEITERANEE & WS L, T
BRI T~ L,
“I don’t understand, in which one is buddha nature?” He should say, “When buddha
nature is cut in two pieces, I don’t understand, in which one is the worm?” This say-
ing, we should examine in detail.
317 He says, “Do not have deluded ideas” (mdso suru koto nakare, to iu nari %48
T 52 LN, WA V) Dogen here simply renders Changsha’s Chinese into
Japanese.

318 they have no deluded ideas, are not deluded ideas (moso nashi, mosoé ni arazu %
72 L, B4 H 5 7°): The exact sense is uncertain. The translation assumes that the
unexpressed grammatical subject of both clauses is “the two” (or perhaps their move-
ment); i.e., that Changsha’s “don’t have deluded ideas” is not an imperative directed at
the Minister but a property of “the two both moving.”
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[03:81]
BE5E0AREA, VST, BPES SIClt e rSh L e
BB 570, BTHUSIECH S5 A LEET

“What do you make of their moving?”*"” Is this saying that, since
they are moving, there must be another layer of buddha nature on top of
them?32° Or is it trying to say that, since they are moving, they are not
buddha nature??*!

[03:82] {1:43}

BCREE Wi, R B L A 5L, ey oA A
Kigh Lot A, tEEEAKE, BEHTEVSNET, —H - S RHE
WS _INHT BKTRIEBHIEE WSS T, D ITEDIE, ez
EHfpE, EUET, MEEEGENE, L uET, 77, BT CNEEET. A
KAREL, EEIT, MEOTERHE. B OEE MET AL AR, &
WSSRE, LONICTRT L, K, LWV, W 5EEND D,
BKDBHHOENVIT BN, BT _REHYNEL L& LBET 512, RkE W
S, LB ING X570, BUAKRBIT, 13&1T, BEEL<, KA
Kix, L FETEEL, EE~E FokE L SEEBIKR Y, ik
D—BFRD, BRKOEERV, HBIEX—FR00—FDERDLIP I,

To say “the wind and fire haven’t dispersed” must be to make buddha
nature appear. Should we take it as<buddha nature? Should we take it
as wind and fire? We should not:say that buddha nature and wind and
fire both emerge; we should not'say that one emerges and one does not
emerge; we should not say-that the wind and fire are themselves bud-
dha nature. Therefore, Changsha does not say that the worm has buddha
nature; he does not say that the worm has no buddha nature. He simply
says, “Don’t have deluded ideas”; he says, “the wind and fire haven’t
dispersed.” We-should calculate the way of life of buddha nature by the
saying of Changsha; we should quietly make concentrated effort on the
words “the-wind and fire haven’t dispersed.”**? What is the reasoning be-
hind his-saying “not dispersed”? Does “not dispersed” mean he is saying
that.the wind and fire have been collected and have not yet reached the
point when they will be dispersed? This cannot be the case. “The wind

319 “What do you make of their moving?” (do zuru wa ikaga sen B3 51X 0238
Av): Dogen here puts the Minister’s question into Japanese.

320 since they are moving, there must be another layer of buddha nature on top of
them (do zureba sara ni busshé ichimai o kasanu beshi B3 UL & S I2hE—K & 72>
S ¥axX L): This could also be read, “since they are moving, we should add another layer
of buddha nature on top of them.”

321 “Is it trying to say” (dokan suru ka 1859 % 7*): Following the Kawamura text’s
dokan &% (“try to say”); other versions give dojaku 187 (“say”) here.

322 the way of life of buddha nature (bussho no kakkei 1 DIEFH): Or “the liveli-
hood of buddha nature.” The term kakkei /&1 is a colloquial expression for one’s way
of “making a living,” often applied to the Zen master’s activities.
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and fire haven’t dispersed” is buddha preaching the dharma; “the undis-
persed wind and fire” is the dharma preaching buddha. It is like the ar-
rival of the time when a single sound preaches the dharma,; it is the time
of the arrival of the single sound that is the preaching of the dharma. The
dharma is a single sound; for it is the dharma of a single sound.**

[03:83]
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Moreover, to think that buddha nature exists;only at the time of birth
and not at the time of death is [a case of]little learning and slight un-
derstanding. The time of birth is “has buddha nature,” is “has no buddha
nature”; the time of death is also “has buddha nature,” is “has no buddha
nature.” If we discuss the dispersal-and non-dispersal of the wind and
fire, it would be the dispersal and non-dispersal of buddha nature. The
time that it disperses must be-buddha nature existing, must be buddha
nature not existing; the timie that it has not dispersed must be “having
buddha nature,” must be “having no buddha nature.”?* Despite this, to
cling mistakenly to [the views that] buddha nature is present or not pres-
ent depending on-whether something is moving or not moving, or it is
spirit or is not spirit depending on whether something is conscious or not
conscious, ot it is the nature or is not the nature depending on whether
something-is knowing or not knowing — these are other paths. “From
beginningless kalpas,” that “the deluded,” “acknowledging the knowing

323~ The dharma is a single sound; for it is the dharma of a single sound (40 wa itton
nari, itton no ho naru yue ni FE13—%72 0 . —H DL 5 x12): The adverb yue ni
(“for”) could also be taken as governing the preceding sentence — a reading that would
yield, “For the dharma is a single sound; a single sound is the dharma.” The notion that
dharma is a single sound derives from the common claim that the Buddha speaks with a
single voice, while his audience understands him in varied ways; see, e.g., the Vimalakir-
ti Suutra (Weimojie suoshuo jing HEEEGEITARS, T.475.14:538a2):

LA — B DL, KRR,

The Buddha preaches the dharma with a single sound;

Living beings each understand it according to his or her type.

324 buddha nature existing (bussho u #1£47); buddha nature not existing (bussho

mu fME4%): Dogen has here simply reversed the phrases u bussho A% (“have buddha
nature”) and mu bussho MM (“have no buddha nature™).
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spirit,” have taken it as buddha nature, have taken it as “the original per-
son” — what a laugh!*»

To say something further about buddha nature, although we need not
be dragged through the mud and drenched with water, it is “fences,
walls, tiles, and pebbles.”?® When we say something beyond this, what
is buddha nature? Is everything clear??’ Three heads and eight arms.’*

{1:44}
IEE IR PSS —

Treasury of the True Dharma Eye
Buddha Nature
Number 3

[Ry@imonji MS:]

WRHCIE A FU A ESE WSS S B FE AR SRR
Presented to the assembly at Kannon Dori-Kosho Horin Monastery,
Yoshii; fourteenth day, tenth month, of the junior metal year of the ox,
the second year of Ninji [18 November 1241

325 “From beginningless kalpas” (mushi ko rai M465h%4<): This sentence reflects
the verse by Changsha Jingcen- ¥V 5% for Minister Zhu, commenting on the worm
conversation quoted in section 76, above.

B NATRIE, TRRSAE AT, MEAREDAAETEA, B AMAEATRA

That people who study the way do not know the truth;

Is just because from the past they have acknowledged the knowing spirit.

The root of birth and death from beginningless kalpas,
The deluded-call the original person.

326 dragged through the mud and drenched with water (dadei taisui fEIEH/K):
Reading faisui # /K as the more common taisui 17 7/K. An idiomatic expression for being
“sullied” by words and concepts; see Supplementary Notes, s.v. “Dragged through the
mud and drenched with water.” Here, Dogen seems to be saying, “while there is no need
to teach more about this matter.”

“fences, walls, tiles, and pebbles” (sho heki ga ryaku f§5E FEE): An expression, ap-
pearing frequently in Dogen’s writing, for the inanimate world of objects. Best known
from a saying attributed to Nanyang Huizhong FdF5E i (d. 775); see Supplementary
Notes.

327 Ts everything clear? (gen ishitsu mo iEZ:7%/%): A fixed Chinese phrase often used
by Chan masters but not appearing elsewhere in the Shobogenzo.

328 Three heads and eight arms (sanzu happi =53)\&): A fixed expression, used in
reference to certain wrathful forms of Buddhist divinities. See Supplementary Notes, s.v.
“Three heads and eight arms.”

329 The Tounji {lZEF MS shares an identical colophon.
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RIXTRZAHMBERS, 87T
Proofed. Copied on the twenty-fourth day, second month, junior fire
year of the sheep, [sixteenth year of] Tenbun [15 March 15473°

[Tounji MS:]

TR AR T FEEZE A, (BN BB SRR SR, LA BAE:
B2, WK, PTETHBIEEN S EASRE T, (DA e FHR Ly

ZINFifi B B AR A >

Copied my late master’s draft at Eihei Monastery, Kichijozan, Yoshida

District, Esshii; on a day of the summer retreat,

Jjunior metal year of the rooster, first year of Koecho [1261].33"

That text was riddled here and there with overwrites,.inserted phrases,

and rewritten passages; hence, I collated and copied it.

The disciple, Bhiksu (name of the venerable of the Second generation)**

BIREHRELIER, ERL, Gl
Copied this on a day of the summer retreat, third year of Kenji [1277].
Kankai**

FEZAEEANR, IEKEFRERER L, 7E

Copied this as a memorial offering in the common quarters of Eihei
Monastery; twentieth day-of the first month, third year of Kakyo [16
February 1389]. S6go***

330 By Tesso Hoken %% 75 E (d. 1551), copyist of the Rytimonji EFH<F MS.

331 my late-master’s draft (senshi gosohon JCHfifIEA): Le., a draft MS by Ejo’s
master, Dogen:

day of the summer retreat (ge ango no hi %)% H): Dates of the summer retreat
varyy@ ¢common practice put it from the fifteenth of the fourth lunar month through the
fifteenth of the seventh month; in 1251, this would have corresponded to 15 May through
12 August.

332 The disciple, Bhiksu (name of the venerable of the second generation) (shoshi
biku [Nidai osho gomei] /)Nt o< ZfFN 148144 >): Le., Ejo; the phrase in parentheses
is in the original.

333 This colophon is also attested in the Rurikoji ¥45:=F MS in 83 chapters.

day of the summer retreat (ge ango no hi % J& H): If the the common practice of
holding the retreat from the fifteenth of the fourth lunar month through the fifteenth of
the seventh month was followed, in 1277, it would have been held 18 May through 15
August.

Kankai %y (d.u.).

334 Sogo =& (1343-1406).
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[Ejo MS:]**

FMWERINEA L EE, ik

Copied this on the nineteenth day, first month, of the senior water year
of the tiger, the fourth year of the same [Ninji era] [9 February 1243].
Ejo

MR A A U A 7R SR LR B AR SRR
FHAEIAZ BEH

Presented to the assembly at Kannon Dori Kosho Horin Monastery,
Yoshii; fourteenth day, tenth month, of the junior metal year of the ox,
the second year of Ninji [18 November 1241]

Corrected colophon to hischolograph*¢

5 AR A NI PFEEAR S
Collated his corrected holograph, twenty-fifth day,fourth month, senior
earth year of the horse, the second year of Shoka [29 May 1258]

335 Ejo MS: The following three colophons by Ejo are preserved in the so-called
“Sozanbon Busshd” A4 MS, a copy of the text in Ejo’s own hand owned by Eiheiji
K-S (ESST.27:690a-b).

336 his holograph (gohon I4%): Here and in the following entry, the reference is to
Dogen’s holograph MS.





