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Deportment of the Practicing Buddha
Gyobutsu iigi

INTRODUCTION

This work, one of the longer texts in the Shobogenzo, was composed at
Koshodji in November of 1241, around the same time ascthe “Busshd”
Wt chapter. It appears as number 6 in both the sixty- and seven-
ty-five-chapter compilations of the Shobogenzo and:as number 23 in the
Honzan edition.

The title of this essay is an unusual expression, not encountered else-
where in Buddhist literature. The phrase-gyobutsu iigi 1T#B@f#E (also
read gyobutsu igi) could well be parsed“to practice the deportment of
a buddha”; but it is clear from his opening words that Dogen wants us
to take gyobutsu as a “practicing:buddha,” in contrast to other notions
of “buddha.” Buddhas are those who practice buddhahood, who engage
in (to use the language of ‘ene of Dogen’s favorite Zen dialogues) the
“nondefiling practice and verification” of a buddha.

Such deportment isinot limited to humans or gods, or even to sentient
beings: as we read-on, we find it is the practice of heaven and earth, of
coming and going in birth and death, of Tusita heaven, where the future
Buddha Maitreya dwells, of the pure land of Sukhavati, where Buddha
Amitabha preaches. Finally, Dogen borrows from the ninth-century
Chan masters Xuefeng Yicun %4377 and Xuansha Shibei Zibfilifi to
depict the deportment of the practicing buddha as buddhas preaching in
the midst of flames, flames preaching while the buddhas stand and listen.
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The buddhas always fully practice deportment; this is the practicing
buddha.' The practicing buddha is not the buddha of recompense, not the
buddha of transformation, not the buddha of the body of self-nature, not
the buddha of the body of other-nature.>It is neither initial awakening nor

1 Deportment of the Practicing Buddha (gyobutsu iigi 1T/E£): Also read gyobutsu
igi. In ordinary parlance, the term iigi % (“deportment”; more commonly read igi)
refers to “dignified demeanor,” proper decorum and etiquette; in Buddhism, it is used
especially for the four deportments (shi iigi PUEf#&; S. Tryapatha) of walking, standing,
sitting, and reclining (gyojuzaga 1T{EAEN) (as well as for the donning of formal vest-
ments). See Supplementary Notes, s.v. “Deportment.” The term gyobutsu 1T (“prac-
ticing buddha”) is not.a standard Buddhist technical term, though it may reflect the com-
mon distinction between “buddhahood in (or through) practice” (gyobussho 1751E), as
opposed to “buddhahood in principle” (ribussho EiffitE). The four-glyph expression,
gyobutsu iigi {7, is not common and does not occur elsewhere in Dogen’s writing.

fully practice (gyosoku 17/&): An unusual verb not occurring elsewhere in the Shobo-
genzo,-with soku /& understood as “complete,” as in the standard epithet of a buddha
“petfected in wisdom and conduct” (myogyosoku B117)2) that Dogen will use below.
Some would derive the term from the phrase, “eye of wisdom, foot of practice” (chimoku
gyosoku B HATIE).

2 the buddha of recompense (hobutsu #ffi): Le., a buddha in his “enjoyment body,”
or “reward body” (hoshin ¥ ; S. sambhoga-kaya), the glorified body of a buddha re-
sulting from his practices on the bodhisattva path.

the buddha of transformation (kebutsu {t.ff): L.e., a buddha in the body he manifests to
teach among sentient beings (keshin {t.& or gjin EH; S. nirmana-kaya).

the buddha of the body of self-nature (jishoshin butsu H £ £ fff); the buddha of the
body of other-nature (tashoshin butsu il 5 ff): The former expression is a technical
term for the dharma body (hosshin 155 ; S. dharma-kaya) as it is in itself (S. svabhavi-
ka), rendered below in this section as “buddha of self-nature” (jisho butsu HYE); the
latter expression is Dogen’s playful neologism.
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original awakening; neither awakening by nature nor non-awakening.’
Such buddhas as these can never be of equal stature with the practicing
buddha. We should recognize that the buddhas are on the way of the
buddhas; they do not await awakening.* Only the practicing buddha has
penetrated the conduct on the way beyond the buddha.’ It is something
that the buddha of self-nature and the rest have never seen even in their
dreams.
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For this practicing buddha, since his deportment appearsin each thing,
his deportment appears before his body; his teaching spills out before his
words, spanning the times, spanning the directions,-spanning the bud-
dhas, spanning the practices.® Those who are not practicing buddhas are

3 initial awakening (shikaku %38 ); original awakening (hongaku #4&): Terms wide-
ly used in East Asian Buddhism to distinguish respectively the bodhi acquired upon
completion of the bodhisattva path and the bodhi inherent in the buddha nature.

awakening by nature (shokaku ME&): Aterm, roughly synonymous with the more com-
mon hongaku A%, for innate awakening; occurs in the Sirarigama-siitra (Shoulengyan
Jjing EFERGRE, T.945.19:120a3),

non-awakening (mukaku %2): An expression ordinarily meaning both “unawakened”
and “unconscious,” it is used in reference both to insentience and to a mental state free
from ordinary perception,-as in Zen sayings such as “the awakening of non-awakening
— this is called the true awakening” (mukaku shi kaku ze myé shinkaku 152 B 24,
B, or “right awakening is without awakening; true emptiness is not empty” (shokaku
mukaku shinkii fuki 1F8 68 522 A7),

4 the buddhas are on the way of the buddhas; they do not await awakening (shobut-
su no butsudo ni aru, kaku o matazaru nari FEWOWEICH D, BEE-I570):
The exact sense is unclear. Buddhas, of course, are by definition awakened and thus
would not be expected to “await awakening”; perhaps the point is that their being on the
way of the buddhas is not dependent on their awakening (but, rather, on their practice).

5 the way beyond the buddha (butsu kojo no do f#IA E0>iE): “Beyond the buddha”
(butsu kojo 17 _E) is a common expression in Zen texts and Dogen’s writings, see Sup-
plementary Notes, s.v. “Beyond the buddha.”

6 his deportment appears before his body (shinzen ni iigi genjo su 2R\ B EEEEL
9); his teaching spills out before his words (dozen ni keki roei suru 38R ALASIRIIE S
%): Parallel phrases perhaps meaning that both the physical acts and the verbal instruc-
tions of the practicing buddha express truths, “before,” or “beyond” the buddha. “Before
the body” (shinzen £ i) can carry the sense “before birth in this life”; here, perhaps,
before the buddha manifests a body. “Teachings™ here is a loose translation of keki {L.#%,
usually interpreted as “to convert (ke {t) an audience according to its capacities (ki #%)”;
the only instance of the term in the Shobogenzo.
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not yet liberated from the bonds of the buddha, the bonds of the dharma;
they are grouped with buddha demons and dharma demons.”
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“Bonds of the buddha” means precisely to be bound by the very
knowledge, the very understanding that knows and understands bodhi as
bodhi. We pass through each moment of thought without expectation of
a time of liberation, vainly given over to our mistaken.understandings.
To understand bodhi as bodhi must be the knowledge that accords with
bodhi. Who would call this a false view?® So we imagine, and this is pre-
cisely to bind ourselves without a rope.’ Bound-and bound, on and on: it
is not “the tree falling and the vines withering”; it is just vainly making
our living in burrows in the vicinity of the buddha.!® We do not realize
that the dharma body is sick; we do nottealize that the recompense body
is distressed.!

7 the bonds of the buddha, the bonds of the dharma (butsubaku hobaku #f#E%
#): Likely indicating here intellectual and emotional attachment to the categories of
“buddha” and “dharma.” The subsequent parallel phrase “buddha demons and dharma
demons” (butsuma homa i &1L EE) presumably designates the groups of those bound to
these same categories.

8 Who would call this a false view? (tare ka kore o jaken to iwan 7-1u> Z v &R 5L &
VN A): This and the preceding sentence represent the rejoinder to Dogen’s claim here.

9 bind ourselyves without a rope (mujo jibaku 4l F #&): A common expression, espe-
cially in Zen texts, for the state in which one is imprisoned by one’s own ideas.

10 “thetree falling and the vines withering” (juto toko #E#éfk): A metaphor for the
end of'ignorance; from the question posed by Shushan Kuangren i LI[E{= (837-909)
to-Weishan Lingyou L1344 (771-853) (quoted in Dogen’s shinji Shobogenzo &5 1E
WEHRE, DZZ.5:208, case 157); see Supplementary Notes, s.v. “Like vines relying on a
tree.”

just vainly making our living in burrows in the vicinity of the buddha (itazura ni
buppen no kakutsu ni kakkei seru nomi \N7=-3 5B O EHIZIEFHE D D A): The
“burrow” (kakutsu %£%) is a common metaphor for circumscribed views. The “vicinity
(or ‘confines’) of the buddha” (buppen #i%) appears with some frequency in Zen texts,
often in a dismissive sense, as in “to fall into the vicinity of the buddha” (raku buppen
Y 432) or “what is in the vicinity of the buddha” (buppen ji #i%%) — as opposed to
“what lies beyond the buddha” (butsu kajo ji #17] -5%). See Supplementary Notes, s.v.
“Beyond the buddha.”

11 dharma body is sick (hosshin no yamau k5 OX°FE 5); recompense body is
distressed (hoshin no kyii #E M %5): Dogen is playing here in Japanese with the Zen
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Even the siitra masters and treatise masters of the teaching houses,
who have heard the way of the buddhas from afar, say that to produce
a view of the dharma nature within the dharma nature is ignoranee:"
What these teaching houses say is not that the occurrence of a view of
the dharma nature in the dharma nature is the bondage of dharma nature;
they go on to add the bondage of “ignorance.” They do not-know that
there is a bondage of dharma nature. While this is to be pitied, that they
know [enough] to add the bondage of ignorance should}at least] become
a seed for their bringing forth the mind of bodhi. The practicing buddha
here has never been bound by this kind of bondage.
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Therefore, “the lifespan attained by my original practice of the bodhi-
sattva path is even now stillniot exhausted; it is twice the above number.”"?

expression “the dharma bodyis sick” (hosshin byo £ ) — as in the saying, “when
the dharma body is sick,-the form body is troubled” (hosshin byé shikishin fuan 1595
BB R (see, e.g., Xutang heshang yulu [ 50 1%1558%, T.2000.47:996¢17).

12 the suitra masters and treatise masters of the teaching houses (kyoke kyoshi
ronshi (5 « ¥¢ih - §wkil): Le., scholars in Buddhist traditions that emphasize scriptural
study. In Song-dynasty China, some Buddhist monasteries were categorized as “Teach-
ings” (jiao #), “Chan” (chan ii#), or “Vinaya” (lii fi) facilities, which meant that their
abbots had to belong to those respective lineages; in this classification, the abbots of
the teaching monasteries belonged to the Tiantai K lineage. Kawamura’s punctuation
here treats kyoke (5 as parallel to kyoshi #&Fifi and ronshi ik, to be understood, then,
as “specialists in the teachings”; the translation supplies the genitive, based on Dogen’s
use elsewhere of kyoke no ronshi 225 OFififi and kyoke no koshi 2532 D5ik).

to produce a view of the dharma nature within the dharma nature is ignorance
(soku o hossho, ki hossho ken, soku ze mumyé BIFAVEVE, EIEMER., RIJZHERT): Dogen
switches here to Chinese, as if quoting a text; but no exact source has been identified.
Some would take the adverbial soku o B, translated here “within,” in the sense “with
regard to.” The “dharma nature” (hossho £1%) is a standard technical term for ultimate
reality; in this context, Dogen may be thinking of it as synonymous with the “dharma
body” (hosshin i%£r) of the buddha.

13 “the lifespan attained by my original practice of the bodhisattva path” (ga
hongyé bosatsu do, shojo jumyo AT H R, FTRLEM): A line from the Lotus Siitra
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We should understand that this does not mean that the Bodhisattva’s
lifespan continues up to the present; it does not mean that the Buddha’s
lifespan spreads back into the past: the “above number” spoken of here
is the entirety of [what was] “attained”; the “even now” spoken of is the
entirety of “the lifespan.” While “my original practice” is “one strip of
iron for ten thousand miles,” it is “one hundred years cast aside, aban-
doning myself to freedom.”'*
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Thus, it is not that it lacks practice and verification; it is not that it
has practice and verification; it is not that practice.and verification are
defiling.”” Although there may be a hundred, a thousand, a myriad in
the places without buddhas and without humans; they do not defile the
practicing buddha.'® Therefore, the practicing buddha is not defiled by
practice and verification. It is not that practice and verification are not
defiling; it is that this “not defiled” is “not lacking.”

(Miaofa lianhua jing W15EHEAT, T.262.9:42¢22-23), in which Buddha Sakyamuni re-
veals that the time since he attained buddhahood it has been “incalculable, limitless
hundreds of thousands of myriads of millions of nayutas of kalpas.” This is “the above
number” of which he says here his remaining lifespan will be twice as long.

14 “one strip of iron forten thousand miles” (banri ichijo tetsu & 5B—588): A com-
mon Zen idiom for the iltimate unity of the myriad phenomena; here, perhaps, especial-
ly the unity of practice through time. See Supplementary Notes, s.v. “One strip of iron.”

“one hundred years cast aside, abandoning myself to freedom” (hyakunen hokyaku
nin jito EAEHEMTHERR): From the Caoan ge HiREHK of Shitou Xigian 75 (700-
790); see Supplementary Note, s.v. “Reverend Shitou's Song of the Thatched Hut.”

15 it.is not that it lacks practice and verification (shusho wa mu ni arazu & 7513 1%
IZ & %597): Dogen turns here to a discussion of one of his favorite sources on practice,
a-conversation between the Sixth Ancestor and his disciple Nanyue Huairang 4t /1585:%
(677-744) that he records in his shinji Shobogenzo B 1E AR (DZZ.5:178, case 101)
and frequently cites in the Shobogenzo; see Supplementary Notes, s.v. “What thing is it
that comes like this?”

16 a hundred, a thousand, a myriad (hyaku sen man & ¥ %): Le., instances of prac-
tice and verification.
places without buddhas and without humans (mubutsu munin no shozai H&ff - %
NDJRTE): Perhaps reflecting a line in the Zhengdao ge #5iEHk (T.2014.48:396¢3), at-
tributed to the early Chan figure Yongjia Xuanjue 7K 5% %% (d. 723):

T T RE—Y), INENIEG,

Perfectly clear, not a thing to be seen;
Neither humans nor buddhas.
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Caoxi said, “Just this ‘not defiled’ is what the buddhas bear in mind.
You’re also like this; I’m also like this; the ancestors of Sindh in the
West are also like this.”!”
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Therefore, since “you’re also like this,” [you] are *‘the buddhas”; since
“I’m also like this,” [I] am the “the buddhas.”Truly, it is not you; it is
not . In this “not defiled,” “this” I that is ‘‘like” I is “what the buddhas
bear in mind” — this is the deportment ofthe practicing buddha; “this”
you that is “like” you is “what the buddhas bear in mind” — this is the
deportment of the practicing buddha:'® Because “I’m also,” the master
is superior; because “you’re also;™ the disciple is strong. That the master
is superior and the disciple strong — this is the practicing buddha, per-
fected in wisdom and conduct.!” We should realize that “this is what the
buddhas bear in mind” means “I’'m also,” “you’re also.” In the saying of
the Old Buddha of Caoxi, even if it is not I, how could it not be you?*

17 Caoxi said (Sokei iwaku #iE ML <): Quoting the Sixth Ancestor’s concluding
words in his dialogue with Huairang {%£7# given just above, Note 15.

18 this I that is like I (nyo go ze go AN 2 4); this you that is like you (nyo nyo ze
nyo WIYSEMZ): A tentative translation of a phrase that could be parsed in various ways
— e.g.\‘like I is this I; like you is this you,” etc. Ddgen is here playing with terms in the
Sixth Ancestor’s statement, “You’re also like this; I’'m also like this” (nyo yaku nyo ze,
goyaku nyo ze WINIE, BRI, splitting the predicate “like this” into “like 1 (or
you)” and “this I (or you).” It is possible to take the former (“like I”) to represent “the I
(or you) that is such” (i.e., universal); and the latter (“this I"’), “the I (or you) that is this”
(i.e., particular), suggesting that the practicing buddha bears in mind you and me as we
really are.

19 the master is superior and the disciple strong (shisho shikyo FiifFE5R): Also
read shisho shigo. A fixed phrase in Zen texts, occurring twice in the Shobogenza, for a
capable teacher and able student.

perfected in wisdom and conduct (myogyosoku 1T 2): S. Vidya-carana-sampanna,
one of the traditional ten epithets of a buddha.

20 even if it is not I, how could it not be you? (tatoi ware ni arazutomo, nanji ni
arazaran ya 1= L ObIIZH LT L b, A BIZdH B X H AX): Perhaps meaning,
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What the practicing buddha “bears in mind,” what the practicing buddha
penetrates is like this.
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Therefore, we know that practice and verification-are not nature and
mark, root and branch, and the like.?! While it is the'conduct of the prac-
ticing buddha that, in the end, causes the practice of the buddha, it is the
buddha himself who causes the practice.?? Here, there is discarding the
body for the sake of the dharma; there is-discarding the dharma for the
sake of the body.>® There is not begrudging body and life; there is simply

“even if the Sixth Ancestor had not claimed that he was ‘like this,” he would still have
said it of Nanyue.”

21 practice and verification aré not nature and mark, root and branch, and the like
(shusho wa shosé honmatsu~t6" ni arazu EFITMER - AREICH 577): Presumably,
meaning that the relationship between “practice” (shu &) and “verification” (sho #) is
not like that between suchstandard pairs expressing the essential nature and phenomenal
appearance. Though-obscured by the translation, the Wording here is suggestive of the
famous line in the Lotus Sitra (Miaofa lianhua jing Wb 155#E#4E, T.262.9:5¢11-13), from
which the Tiantai tradition derives its characteristic teaching of the “ten suchnesses” (jii
nyoze +415&); see Supplementary Notes, s.v. “Only buddhas with buddhas can exhaus-
tively investigate the real marks of the dharmas.”

22 “While it is the conduct of the practicing buddha that, in the end, causes the
practice of the buddha, it is the buddha himself who causes the practice (gyobutsu
no kyoshii, kore kanen toshite butsu o gyozeshimuru ni, butsu sunawachi gyozeshimu
T ER,. ZNRERE L THEITE LT 512, #9723 HITH LTe): The sense of
this somewhat problematic sentence is probably that the buddha and the practice entail
each other. Dogen is reflecting on the fact that the expression gyobutsu 1T can be
parsed as both “practicing buddha” and “practice of buddhahood.” The term kyoshi %
ik (“departing and approaching”) has the sense of “behavior,” “conduct,” etc. The trans-
lation takes the particle ni |Z here as a concessive.

23 discarding the body for the sake of the dharma (ih6 shashin F5{5+55); discard-
ing the dharma for the sake of the body (ishin shaho 155 #4515): The former phrase is
a standard Buddhist expression that also can be rendered “sacrificing oneself for the sake
of the dharma”; the latter phrase is Dogen’s variation on it. A similar pattern occurs in
the “Shobdgenzo jishd zanmai” IEVERR B 3 =1 “They discard the body for the sake
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begrudging body and life.* Not only does he discard the dharma for the
sake of the dharma; there is deportment in which he discards the dharma
for the sake of the mind.”

We should not forget that his discardings are without measure.”® We
should not take up the measure of the buddha to calculate, to gauge the
great way: the measure of the buddha is one corner, like “a flower opens”;
we should not take up the measure of the mind to grope for, to consider
deportment: the measure of the mind is one face, like “the world.”?” The
measure of “one blade of grass” is clearly the measure of the mind-of
the buddhas and ancestors.” This is one piece where we recognize the
traces of the practicing buddha. Even if we see clearly that the-measure
of the one mind contains the measure of the immeasurable buddha, when
we think to measure the bearing and behavior of the practicing buddha,
he has from the beginning a face beyond measure. Because it is conduct

of the dharma” (ihé shashin Fsi%E¥5E); “they seek the dharma for the sake of the body”
(ishin guho R4 KIE).

24 not begrudging body and life (fisshaku shinmyo /1 & 4iv); simply begrudging
body and life (tanshaku shinmyo {BIEE4y): Or “not begrudging one’s life”; “simply
begrudging one’s life.” Again, the former phrase\is a standard Buddhist expression for
the willingness to sacrifice for the dharma (or for others); the latter is Dogen’s variation,
perhaps meaning to preserve oneself for the-dharma.

25 discards the dharma for the sake:of the mind (shin no tame ni ho o sutsuru LD 72
W% 9> %): Dogen has here shifted to a Japanese variant of his earlier “discarding
the dharma for the sake of the body.”

26 without measure (muryo E&): Dogen begins here an extended treatment of the
glyph & (“measure”), which can have such senses as “amount,” “quantity,
tent,” “dimension,” etc:

99 ¢ 99 ¢

size,” “ex-

27 measure of thé buddha (butsuryo fffif): A term that appears several times in Do-
gen’s writings, sometimes seemingly in the sense “the thinking of a buddha” (butsu no
shiryo 50 ). Dogen’s play with the term throughout this section suggests that he
is using ry0 %t in its primary sense of “size.” See Supplementary Notes, s.v. “Measure
of the buddha.”

to calculate, to gauge (sokuryo shi, takuryo su il U, JE&): The translation masks
therepetition of the glyph ryo & in these two terms for measurement.

“a flower opens” (ke kai #£[#); “the world” (sekai tH5): From the final line of the
dharma transmission verse attributed to Bodhidharma’s master, Prajfiatara. See Supple-
mentary Notes, s.v. “A flower opens, and the world arises.”

measure of the mind (shinryo «[»&): A term used in reference to the various types of
consciousness and as an equivalent of “mind only” (yuishin ME:.Ls; S. citta-matra); here,
likely meaning “extent of the mind.” See Supplementary Notes, s.v. “Measure of the
buddha.”

28 measure of “one blade of grass” (ikkyo so ryo —3KEF f): Likely reflecting the
well-known Zen saying, alluded to elsewhere in the Shobogenza, that equates a single
blade of grass with the sixteen-foot body of a buddha; see Supplementary Notes, s.v.
“One blade of grass,” “Measure of the buddha.”



6. Deportment of the Practicing Buddha Gyobutsu iigi 1TbEif#% 175

beyond measure, it is “wouldn’t hit it”; it is impossible to use it; it is the
measure cannot reach it.*[06:10] {1:62}

LIES <ATHBEGIC — 78 d v, BIBANE & BT 212, IR - IR
. TNMEFRREIZ 2 EN Y E Vs b TR RO, Zo
D& BT,

There is one investigation of the deportment of the practicing buddha
[that we should pursue here] for a bit. In “coming like this,” as this very
buddha, this very self, while the deportment of “I’m also” and “you’re
also” may involve “I alone” am able, the immediate sloughing off of
“the buddhas of the ten directions are so” is not merely the same.*

[06:11]
MLV =, SEORES, Hsos HITH,

Therefore, an old buddha has said, “Personally experience what’s over
there and bring it back to your conduct here.”!

29 “wouldn’t hit it” (soku fichii BI7R#): From the response of Nanyue Huairang F
f54457% to the Sixth Ancestor’s question, “What is it that comes like this?””: “To say it’s
like any thing wouldn’t hit it.” See above, Note 15.

it is impossible to use it; it is the measure cannot reach it (shi futoku nari, ryo fugyi
nari (ERAF72 0 . A&7 0): Two expressions frequently found in Buddhist texts, the
latter often in the sense “thinking (skiryo £ &) cannot reach it.”

30 “In coming like this” (inmo rai seru ni & % 12): From the Sixth Ancestor’s
question to Nanyue: “What thing is it that comes like this?”

“I’m also” and “you’re also” (go yaku nyo yaku &7J5 « #%JR): From the Sixth Ances-
tor’s response to Nanyue: “Just this ‘nondefilement’ is what the buddhas bear in mind.
You’re also like-this, I’'m also like this, and all the ancestors of Sindh in the West are
also like this.”

“I alone” am able (yui ga no MEFKEE); “the buddhas of the ten directions are so”
(jippo butsu nen +J7#i#X): Variation on a verse in the Lotus Sitra (Miaofa lianhua jing
WEREHERS, T.262.9:6a20), in which Buddha Sakyamuni says,

METRAERE, TR,

I alone know its marks; as do the buddhas of the ten directions.

not merely the same (kono dojo nomi ni arazu = O FHED 2% ©77): Probably mean-
ing, “not simply the same as ‘I alone.”” Though “sloughing off” (datsuraku Wi %) would
appear to be the grammatical subject here, the logic of the sentence becomes clearer if
we take it as a predicate nominative, with “deportment” (iigi Ff#%) as the subject: i.e.,
insofar as deportment includes all the buddhas, it sloughs off, and is therefore not the
same as, “I alone.” See Supplementary Notes, s.v. “Slough off” and “Deportment.”

31 an old buddha has said (kobutsu iwaku i\ % < ): Versions of this saying occur
in several sources. The closest to Dogen’s version would seem to be that found, attribut-
ed to “an ancient,” in a lecture by Yunju Daoying ZE /& (d. 902), Liandeng huiyao
W& %, 27.136:797al2.
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[06:12]
T CICREERAET 51T, GEIE - 5B - 5E1T - REfE. ZhBUIRD, Z 0
T -, BOBOKEICERD LDV, KEIZERD DD
DRI, KEIESH 207720, IRBOFHEREZRD, ARL—E &
R—We#hET 252 &7, SEICEERD, REITERRY, Fh2ds
£, WARMICATIET 2. WARGRR 203210, HEORFE - %5 -
BAT - BMEH D20,

When it has been maintained like this, the dharmas, the bodies, the
practices, and the buddhas are intimate.*? Each of these practices, dhar-
mas, bodies, and buddhas is simply obstructed by what it accedes to.*

Because it is obstructed by what it accedes to, it simply sloughs-off what
it accedes to.** The eye obstruction is “perfectly clear, the tips-of the hun-

32 When it has been maintained like this (sude ni inmo honin suru ni 3 CIZIEEELR
{9 %12): Le., “when it has been understood in this way.” The.object of “maintained”
(honin f&fT) is unexpressed; perhaps best taken as the “the deportment of the practicing
buddha” under “one investigation” here. The antecedent of “like this” (inmo fEJEE) is
most likely the saying of the “old buddha” just preceding.

the dharmas, the bodies, the practices, and the buddhas are intimate (s/0ho shoshin
shogyo shobutsu, kore shinsetsu nari #ik « §E8-+ 61T « M. ZHBIEI720): The
“intimacy” (shinsetsu $i]) here might refer to-the relation between this list and what
is “maintained in this way,” or the one maintaining it; perhaps more likely, it indicates
the unity of the four members of the list.How we are to understand this list is uncertain.
The last two members, “practices” (shogyo #17) and “buddhas” (shobutsu 7)) seem
derived from “the practicing buddha™ (gyobutsu 17#); the first two, “dharmas” (shoho
741%) and “bodies” (shoshin ##E%H) suggest the “dharma body” (hosshin {%£r) of the
buddha, but they may well reflect the earlier discussion (section 9, above) of “discarding
the body (shin &) for the sake of the dharma (hé %).”

33 Each of these practices, dharmas, bodies, and buddhas (kono gyo ho shin butsu
Z DAT « ¥ + & +ffi): Dogen has here rearranged the order of his list; the resulting se-
quence could be'parsed variously: e.g., “the practicing dharma body buddha,” “the bud-
dha that practiees the dharma body,” etc.

simply obstructed by what it accedes to (jo10 ni keige aru nomi 7K &\ Bt & D D Ir):
An obscure phrase, more literally reading, “there is simply an obstruction in accession,”
that-has been taken to mean “each has its own identity,” “each is wholly itself.” (See,
e:g/, Shobogenzo keiteki \EIEARHRZ M 2:362-363). The term joto 7 & has the sense “to
succeed [to a position],” “to accept,” “to make one’s own.” Ddgen regularly uses the
term keige ZEf5t (“obstruction”), in the sense “to define,” “to identify.”

2 .

34 it simply sloughs off what it accedes to (joto ni datsuraku aru nomi 7&K\ JBL7E
& % D F): Likely meaning that, to the extent that the practices, dharmas, bodies, and
buddhas are wholly themselves, they transcend their limited identity as themselves — a
familiar logic in Ddgen’s writings. For the use of “slough off” (datsuraku %), see
Supplementary Notes, s.v. “Slough off.”

A possible paraphrase of this difficult passage might read something like this:

When the deportment of the practicing buddha is understood in terms of the saying of
the old buddha (i.e., as putting into practice the experience of awakening), the body
and the dharma (of the saying, “discarding the body for the sake of the dharma”) and
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dred grasses”; do not be moved by “not seeing a single dharma,” “not
seeing a single thing”: itis “if it arrives” in this dharma; it is “if it arrives”
in that dharma.* Since the conduct of bringing them and taking them
away, in and out through the same gate, is “in the realms everywhere, it
has never been hidden,” there are the secret words, secret verification,
secret practice, secret bequest, and the like, of the World-Honored One.*

the practice and the buddha (of the term “practicing buddha”) are all one. They are all
just what they are; but, for that very reason, they are beyond their individuality.

35 The eye obstruction is “perfectly clear, the tips of the hundred grasses” (genge
no meimei hyakusoto naru Wi OB E HET72 5): Le., the myriad phenomena are ob-
vious to the eye. The odd expression “eye obstruction” (genge [R#§t) may here'be echoing
the preceding use of “obstruction” (keige ZEfEt) in the sense of “identity’>==i.e., “the eye
as it is.” At the same time, the diction is reminiscent of a saying of Fayan Wenyi {%HR 3C
& (885-958) recorded in the shinji Shobogenzo BT IEILIRK (DZZ.5:186, case 111);
see Supplementary Notes, s.v. “Obstructed by the eye.” The expression “perfectly clear,
the tips of the hundred grasses,” which appears elsewhere in‘the Shobogenza, is usually
associated with a story of the Layman Pang Yun J§E#4 5 1= (740?-808) that Dgen records
in his shinji Shobogenzo B 1E1LIRK (DZZ.5:168, case 88); see Supplementary Notes.

“not seeing a single dharma,” “not seeing a single thing” (fuken ippo, fuken ichimotsu

KRR~ RE—#): The former phrase is best-known from the Zhengdao ge F5iE K
(T.2014.48:396¢11-12):

AR BRI,

Not seeing a single dharma — this-is a tathagata.

The latter phrase occurs with some-frequency, as, e.g., in the Shaoshi liumen V2 /XY
(T.2009.4:370b26-27):

RE—W, 2RBRE AT, HRBATIE,

Not seeing a single thing is called seeing the way; not practicing a single thing is

called practicingthe way.
it is “if it arrives™in this dharma; it is “if it arrives” in that dharma (shaho ni nyaku
shi nari, naho-ni-nyaku shi nari E1EIZHE R0 | IEIZEE72D): The odd “if it ar-
rives” (nyakushi #i %) can probably be understood here simply as “it arrives.” What
it is thatcarrives and what it means to arrive are subject to interpretation. One reading
mighttake “the perfect clarity of the hundred grasses” as the subject: i.e., such clarity (or,
perhaps, the “obstructed” vision that perceives it) “arrives” (is present) in every phenom-
enon (dharma). Alternatively, given the allusion in the preceding sentence to the saying,
“Not seeing a single dharma — this is a tathagata,” the sense may be that the practicing
buddha arrives in every phenomenon (dharma). Such a reading might help to explain the
use of problematic “if it arrives” (nyaku shi % %) here, inspired by a saying quoted in
the “Shobogenzo busshd” 1E AR g M

T i 4 =2 i PR AT,

If the time arrives, the buddha nature appears.
36 bringing them and taking them away (nenrai nenko $i5#52%): The verbs nenrai
2 and nenko $i % can mean both to “bring” and “take away,” respectively, and also
to “take up” and “leave off” a topic for discussion. The object of these verbs is unex-
pressed; the translation takes them as “this dharma” and “that dharma,” but it might also
be taken as what “arrives” in these dharmas.
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[06:13]
ARG B, APIMR L, MR- eth, AL —5, Mo —F, BEhR
A%, BREEL RG220, WEOHIIIRITA £ SN E G, ZhEg
D, T TNEFL)ZEEHE LSRR A, SSRGS,
G, FABREE7R B 23 2 IZEEEE /R v . KRR T 2 23 2 12 3550 M i
70, R, KEE TR T L,

“Once you exit the gate, it’s grass’; once you enter the gate, it’s grass:
they are “not an inch of grass for ten thousand miles.”” “The word ‘en:

A[

| HF

in and out through the same gate (shutsunyii domon i A[FY): A fixed expression, a
variant of which occurs below (section 26), in the line, “going in and out of the;same gate
without meeting each other” (domon shutsunyii no fusoho [FIF9HIA D FAHZE). Here,
likely an intimation of the gate metaphor introduced in the next section:

“in the realms everywhere, it has never been hidden” (henkai fiizo zo i A8 ji): A
popular saying attributed to Chan Master Shishuang Qingzhu 7§ E5# (807-888) found
in the shinji Shobogenzo BT 1E{ERNK, DZZ.5:157-158, case 58; see Supplementary
Notes.

secret words, secret verification, secret practice, secret bequest, and the like, of the
World-Honored One (seson no mitsugo missho mitsugyé mippu 1250 % E# B BT
HBfH): Or, perhaps, “of the world-honored ones.”The consistent rendering of mitsu % as
“secret” misrepresents the semantic range of the term in this list; a more natural version
might read “secret words, intimate verification, strict practice, and personal bequest.” A
similar list appears in “Shobogenzo mitsugo™ 1F iR i, where Dogen discusses the
saying involving Yunju Daoying ZE &8/ alluded to here (see, e.g., Jingde chuandeng
Iu FAEER S, T.2076.51:335¢1-2):

M, S8 EMAE T, Al 2 23T,
[An official] asked, “The World-Honored One has secret words; for Kasyapa, they
are not concealed. What are the secret words of the World-Honored One?”

37 “Once you exit-the gate, it’s grass”; once you enter the gate, it’s grass: they are
“not an inch of grass for ten thousand miles” (shutsu mon ben ze 56, nyit mon ben ze
50, banri musun so ya HPIERE, AMERE, &HEM<FEH): From an anecdote
involving Dongshan Liangjie i |11 Rt (807-869) and Shishuang Qingzhu £ 5553, a
version of which is recorded in Dogen’s shinji Shobogenzo & F1E{LEAR (DZZ.5:166,
case-82):

WL EARRRE, KER, EAM SRR RR L, RIESE, MBLUaH, &
FIL AASTE P (2 e,
At the end of the summer [retreat], Dongshan addressed the assembly saying, “It’s
the beginning of autumn, and the summer [retreat] is at its end. You should head for
the place where there’s not an inch of grass for ten thousand miles.” The assembly
was silent.
A monk raised this with Shishuang. Shuang said, “Why not say, ‘Once you exit the
gate, it’s grass’?”
See Supplementary Notes, s.v. “Not an inch of grass for ten thousand miles.” The sen-
tence, “Once you enter the gate, it’s grass,” represents Dogen’s contribution. He has also
added the Chinese copula marker ya t after Shishuang’s statement; the translation takes
it as indicating that the statement defines the first two phrases here, in parallel with what
seems the function of the Japanese copula nari 72 ¥ in the following sentence.
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ter,”” the word “exit” — they are “of no use” here, “ of no use” there.*®
The “grasping” here, even without the “letting go” — this is “dreams,
phantoms, sky flowers.” Who would make a mistake of the mistake of
treating this as “dreams, phantoms, sky flowers?”*" A step forward is a
mistake; a step back is a mistake; one step is a mistake; two steps are a
mistake. So it is, “Mistake! Mistake!”*! Since “the gap is like that between
heaven and earth,” “the supreme way isn’t hard.”*> We should fulfill de-

38 “The word ‘enter,”” the word “exit” — they are “of no use” here, “of no-use”
there (nyiisshi ichiji, shusshi ichiji, shato ya fuyotoku, nato ya fuyotoku narii Nz —
T Mz, BN, AEE A HAE72 Y ): Based on a conversation between
Yangshan Huiji {11LE#% (803-887) and the magistrate Lu Xisheng [#E#72 (d. 895),
appearing as case 139 in the shinji Shobogenzo BT 1E LR (DZZ.5:200); see Supple-
mentary Notes, s.v. “The one word ‘enter.””

39 The “grasping” here, even without the “letting go” — this is “dreams, phan-
toms, sky flowers” (ima no hasoku wa hogyo o matazaredomo, kore mu gen kiige nari
WEDHRITHATE FloSh &b, 2 #%)2¢#72 0 ). The glyphs mu gen £,
rendered here “dreams, phantoms,” are often read as a. compound term referring to the
objects of the dreaming consciousness. Dogen’s sentence alludes to the Xinxin ming {5
L5, attributed to the Third Ancestor, Sengcan %2 (d. 606), which will be quoted again
just below; see T.2010.48:376¢19-21:

—U1 T8, EAEE, FR%RE ESHEE, SR —ReAE),
All the dualities,

The deluded serve themselves.

Dreams, phantoms, sky flowers—

Why bother to grasp them?

Gain and loss, right and-wrong —

Let go of them all at.once.

40 make a mistake of the mistake (shoshaku jushaku ¥&E5EESE): An idiom, found
in Zen texts, meaning “to recognize one’s mistake as a mistake,” “to turn a mistake to
one’s advantage,”or “to make one mistake after another”; see Supplementary Notes, s.v.
“Make a mistake of a mistake.” Perhaps the sense of this awkward sentence is simply,
“who would call dreams, phantoms, and sky flowers ‘dreams, phantoms, and sky flow-
ers’?”

41"~“Mistake! Mistake!” (shaku shaku $585): Or “Wrong! Wrong!” A common retort
of Zen masters, sometimes used in ironic praise. The preceding sentence is given in
Chinese, apparently of Dogen’s own construction.

42 Since “the gap is like that between heaven and earth,” “the supreme way isn’t
hard” (tenchi kenkyaku suru ga yue ni shiidé bunan nari RMIEIRT 2 MR 2 I EE
#E#E72 1) ): From the opening lines of the Xinxin ming 18 1:8% (T.2010.48:37620-21):

EIEMEEE, MEORREE, BEMEE. ARA, Z2EAE. KGR,
The supreme way isn’t hard:

Just dislike picking and choosing.

If we simply do not hate or love,

All will be open and clear.

Where there’s a hair’s breadth of distinction

The gap is like that between heaven and earth.
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portment and comportment as “the great way, its substance is vast.”™

[06:14] {1:63}
LB_L, HAEAELZRY, AERBEARY, ZOHEIERIEIZ, EEERR
DOBERERT 2720, MEEO—ME2EAT 513, B iz, &

FEEATR D BRI ERERY, ZhEEF - HERSOKO—MeY, 2
ABIZESBHIZL, | L WAL, ZOFEBHINEZ VSR LA YD
e XZO—MNEWSR LA EBEE LI, 7272 P — B H NI D
D, AR—EHBLOICHDSHENTE L, X, mRkHEWnWSL, =Tk
FHAEBLENITE L, bIONC—IN—EE2RBEMINL ANT &0,
TARM - FBMWOSAERETAZ L, CRARLEBHLOHIHTAL,
OAXIZZFITETRBDD Z L0, ZOBEIL. MKE/ N E
KOBWHAL R D720, ROAIZHHED, INOFITHH S D EEE I
720 EnA~Eh ) BUEITHR D, MesEAOERT 2 B HORE, S
OB, & HITFEWERA E2ET L, MATRWARD DORIIEH
LB, AT —H OB,

We should realize that, when we emerge at birth;; we emerge in accord
with the way; when we enter into death, we enter in accord with the
way. True from head to tail, it is the manifestation of the deportment
of a jewel turning, a pearl spinning.** What provides one corner of the
deportment of the buddha is the whole‘earth of all heaven and earth, is
the entire birth and death, coming.and going, is ksetra like dust motes,
is lotus [lands].*® These ksetra like dust motes and lotus [lands] are each

43 We should fulfill deportment.and comportment as “the great way, its substance
is vast” (iigi gii, daido tai kan'to kukyo su beshi BEREE ., FEAET & 834 L):
“The great way, its substance-is'vast” (daidé tai kan RXEFSE) is another line from the
Xinxin ming 15.08% (T.2010.48:376¢11):

RIEHITL, B 5 HEHE

The great way; ifs substance is vast;

With nothing easy, nothing hard.
“Deportment.and comportment” represents an attempt to capture something of Dogen’s
play here‘with iigi J##% and its reverse gii X (which might be rendered “dignified
demeanorand demeanor dignified”); see Supplementary Notes, s.v. “Deportment.”

44+ True from head to tail (zushin bishin BHIEJZ1E): Also read zushd bisho or tosho
bisho. A fixed expression in Zen literature appearing often in the Shobogenzo. While
typically taken as “true at the beginning and true at the end,” Dogen seems often to use
it in the sense simply of “from start to finish.”

a jewel turning, a pearl spinning (gyoku ten shu kai E#EK[A]): Common metaphors
in Zen texts for unimpeded movement; akin to the expression “a pearl running round a
tray” (isshu soban —ERERE).

45 the whole earth of all heaven and earth (jin kenkon daichi FERZIRHN): A fixed
expression in Zen texts for the whole of the universe.

ksetra like dust motes (jinsetsu FEF)); lotus [lands] (renge #%E£): The former term can
indicate (a) “lands as numerous as motes of dust” or (b) “dusty lands” (i.e., “this world”
or the “secular world”); see Supplementary Notes, s.v. “Dust.” The latter term is likely
here an abbreviation of renge koku 3£, used in reference to buddha lands.
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one corner. Students often think “all heaven and earth” must refer to the
Southern Continent of Jambudvipa; or they think it must mean these four
continents as a whole.*® Or, again, they seem to imagine that it is simply
the one Land of Cinasthana, or they call to mind the one Land of Japan.*’
Or again, they seem to think that “all the whole earth” also means just
the trichiliocosm, or they seem to imagine it means merely one province
or one district.*®

When we study the terms “all the whole earth” or “all heaven and
earth,” we should think them over three to five times; do not take them
simply as meaning “vast” and let it go at that. This gaining the way is
something transcending the buddhas and surpassing the ancestors, where
“the extremely large is the same as the small,” “the extremely small is
the same as the large.”® That the large is not existent, that the small
is not existent, might seem doubtful, but it is the practicing buddha of

46 the Southern Continent of Jambudvipa (Nan'Senbu shii FlEEIN); these four
continents as a whole (kono ichi shishii Z ®—PUM|): Reference to the geography of
the traditional Buddhist account of a single world system, with Mount Sumeru at the
center, surrounded by four continents — 6f-which our own is the southern continent of
Jambudvipa (“Rose Apple Island”). See:Supplementary Notes, s.v. “Four Continents.”

47 the one Land of Cinasthana (Shintan ichikoku 1% 7}+—[5): Le., “China,” represent-
ed here by a Sanskrit name transliterated by the Chinese Shendan #1}.

48 trichiliocosm (sanzen daisen sekai =T KT-HHt): Or the “threefold, great thou-
sandfold world system”; i.€:, a “great chiliocosm,” defined as three chiliocosms, or one
billion Mount Sumeru world systems.

49 This gaining of the way (kono tokudo = D%53E): Here, likely has the sense, “such
an understanding.”

transcending the buddhas and surpassing the ancestors (chobutsu osso FEfEEIH): A
stock expression, occurring several times in the Shobogenzo, used in reference to going
beyond: awakening; especially associated with Yunmen Wenyan ZEFH (& (864-949).
See, &.g., Yunmen Kuangzheng chanshi guanglu 2= [E S %, T.1988.47:548b5-6:

S SR i N R TP G20y i S T 8

At the time, there was a monk who asked, “What is the talk that transcends the bud-
dhas and surpasses the ancestors?”

The Master said, “A sesame cake.”

“the extremely large is the same as the small,” “the extremely small is the same as
the large” (gokudai do sho, gokusho do dai FKIR]/IN, H8/INMFK): Again, lines from the
Xinxin ming 15083 (T.2010.48:377a5-6):

BUNRIR, ZHEEN, RN, RREBE,
The extremely small is the same as the large;
The boundaries forgotten.

The extremely large is the same as the small;
The sides unseen.
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deportment.”® We should study as “the realms everywhere” that the de-
portment of all heaven and earth, the deportment of all the earth, spoken
of by buddha after buddha and ancestor after ancestor “has never been
hidden.”! It is not just that “in the realms everywhere, it has never been
hidden”: this is but one deportment of the practicing buddha.>

[06:15]
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D,

In talking about the way of the buddhas, while'some may say that birth
from the womb or birth through transformation are conduct on the way
of the buddhas, they do not say this of birth from moisture or birth from
an egg.> Not to mention that they have never seen even in the dreams
that there are other births besides<womb, egg, moisture, and transfor-
mation. Still less have they seen, heard, perceived, or known that there
are births of womb, egg, moisture, and transformation besides births of

50 it is the practicing buddha of deportment (iigi gyobutsu nari BEITHLD):
Dogen has here reversed the'two terms in the expression “deportment of the practicing
buddha” (gyobutsu iigi 13HEE); how to parse the result is subject to disagreement.
The translation takes.the sense to be that “it (the seemingly doubtful nonexistence of
large and small) is‘the practicing buddha as deportment.” It is also possible to read
“the deportment (in which there is no large or small) is the practicing buddha”; or even
“it (the seemingly doubtful nonexistence of large and small) is deportment practicing
buddhahood:”

51 We should study as “the realms everywhere” (henkai to sangaku su beshi fg 5%
L R84~ L): The translation struggles to preserve the awkward grammar of this play
with Shishuang’s saying, “in the realms everywhere, it has never been hidden ” (henkai
fu 20 z6 TR ARG HR) (see above, Note 36).
spoken of by buddha after buddha and ancestor after ancestor (butsubutsu soso no
doshu suru fEALALOERR T 5 ): The unusual verb doshu jE#R is taken here as a vari-
ant of the familiar doshu & HL (“to say”).
52 This is but one deportment of the practicing buddha (kore gyobutsu itchii no
iigi nari ZIATHE— " OBiRE72 V): A tentative translation; it is also possible to read
gyobutsu itchi 17— as “the unity of the practice and the buddha,” or as “the prac-
ticing buddhas as a whole.”
53 birth from the womb or birth through transformation (taisho kesho M4,
birth from moisture or birth from an egg (shissho ransho 1%/E90/E): The four ways in
which beings are born in samsara; see Supplementary Notes, s.v. “Four births.”



6. Deportment of the Practicing Buddha Gyobutsu iigi 1TbEif#% 183

womb, egg, moisture, and transformation. In this great way of buddha
after buddha and ancestor after ancestor, the fact that there are womb,
egg, moisture, and transformation besides births of womb, egg, mois-
ture, and transformation has been authentically transmitted without ever
being hidden, has been directly transmitted in intimacy. What bunch is it
that would not hear, would not study, would not understand and would
not clarify these words? The four births are something we’ve heard of,
but how many deaths are there? With four births, should there be four
deaths? Or should there be three deaths, or two deaths? Or should thére
be five deaths or six deaths, or a thousand deaths or ten thousand deaths?
Even to have slight doubts about this reasoning is a part of our-study.

[06:16] {1:64}
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Let us work at this for a whil¢; Among the types of these four births,
will there be any with only birth and no death? Or are there some who
uniquely transmit only death and do not uniquely transmit birth? We
should definitely study whether or not there are types with solely birth or
solely death. There are those who have barely heard the term “no birth”
and, without clarifying it, seem to set aside the concentrated effort of
body and mind:** This is stupidity in the extreme. They should be called
a type of beast that does not reach the level of discussions even of faith
or dharma, sudden or gradual.”> Why? It must be that, they hear “no
birth,” but what is the meaning of these words? Going further, they do
not-make concentrated effort [to consider] whether it should be “no bud-
dha,” “no way,” “no mind,” “no extinction”; whether it should be “no
no birth”; whether it should be “no dharma realm,” “no dharma nature”;

54 “no birth” (musho #4:): Or “unborn,” a term used in reference to the “non-arising”
(S. anutpada) of phenomena, as well as to nirvana as the cessation of birth and death.

55 faith or dharma, sudden or gradual (shinbé tonzen 18 I%HEMT): The former dis-
junction refers to two approaches to advancement on the Buddhist path: following faith
(zuishin gyo FE{E1T; S. sraddhanusara) and following [practice of] the dharma (zuiho
gyo BBIEAT; S. dharmanusara); the latter disjunction likely refers to the classic Chan
discussions of whether practice and its fruit are sudden (¢fon M) or gradual (zen ).
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whether it should be “no death.” This is because they pointlessly “think
only of water and grass.”*

[06:17]
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We should understand that birth and death are the conduct of the way
of the buddhas, birth and death are the implements of the house of the
buddhas. In using them, they must use them; in clarifying them, they
can clarify them.”” Hence, the buddhas are perfectly clear about their
passage and blockage, are fully able to use what they must.> If you are
unclear about this realm of birth and death, who-¢an say that you are
you? Who can say that you are one who has ¢omprehended birth and
mastered death?> We should not hear that weare sunk in birth and death;
we should not think that we exist in birth and death.®® We should not be-

56 This is because they pointlessly “think only of water and grass” (itazura ni sui s0
no tan nen naru ga yue nari V73 H | ZKE DR 2 36 2. 72 1 ): Le., are like dumb
beasts of burden; allusion to a description of animals such as camels and donkeys in the
Lotus Satra (Miaofa lianhua jing W5EHERE, T.262.9:15¢7-8):

B/S/KEL, fRIERTA
They think only of water and grass and know of nothing else.

57 In using them,they must use them; in clarifying them, they can clarify them
(shi ya yo shi nariy;myo ya myotoku navi MEMEEZ2 0 | BTGS2 0): A tentative
translation of a,sentence variously interpreted. Dogen shifts into Chinese syntax here, as
if quoting a‘saying, but no source has been identified. The translation assumes that the
unexpressed subject here is “the buddhas.”

58 are perfectly clear about their passage and blockage, are fully able to use what
they must (kono tsiisoku ni myémyo nari, kono yéshi ni tokutoku nari = 038 FEIZH
720 Z OEfEIZH54572 0 ): Dogen plays here with the predicate “able to clarify”
(myotoku ¥1#5) in the previous sentence, split here into myomyo BB (rendered “per-
fectly clear”) and fokutoku %545 (“fully able™). “Passage and blockage” here translates
tsiisoku B3, a term that has the idiomatic sense of “things going well or not,” what we

might call “the vicissitudes of circumstance.”

59 comprehended birth and mastered death (ryosho tasshi T 4235E): A fixed ex-
pression for the realized practitioner.

60 We should not hear that we are sunk in birth and death (shoji ni shizumeri to
kiku bekarazu #E3EIZ L2591 L & < <_)>57): Le., we should not accept the common
metaphor of samsara as an ocean of suffering. Here and in the following sentences, the
translation reads the negative verbal suffix bekarazu ~<7>% ¥ as indicating obligation
(rather than supposition or potential).
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lieve in birth and death as birth and death. Nor should we not understand
them; nor should we not know them.®!

[06:18]
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Some say the buddhas appear in the world only in the human path-and
think that they do not appear in other quarters and other paths.® If it were
as they say, would every place where the buddhas are be a human path?
This is the saying “I alone am honored” of a human buddha.®® There
must also be deva buddhas; there must also be buddha buddhas. One
who says that the buddhas only appear among humans has not entered
the inner sanctum of the buddhas and ancestors.

k ok ok ok 3k

[06:19] {1:65}
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The ancestors say, “Buddha Sakyamuni, after receiving the true dhar-
ma from Buddha Kasyapa, went to Tusita Heaven and taught the devas
of Tusita. He remains thére still.”®*

61 Nor should we not understand them; nor should we not know them (fize su be-
karazu, fuchi su bekgrédzi RET )BT RET ) 57F): Perhaps, meaning that
we should not simply take birth and death as something beyond understanding and un-
knowable.

62 buddhas appear in the world only in the human path (tada nindé nomi ni
shobutsy. shusse su 7272 N8 O FZ5E M HiTH:37): Presumably, meaning that the buddhas
only take-human form, the “human path” (nindo Ai&; S. manusya-gati) being rebirth
as a human being. The traditional account of the buddhas, of course, assumes that the
bodhisattva in his final incarnation will descend from Tusita Heaven into the womb of a
woman of the ksatriya class on the continent of Jambudvipa. See Supplementary Notes,
s.v. “Four Continents.”

63 “I alone am honored” (yui ga doku son MEFHE): Words attributed to Buddha
Sakyamuni as a newborn baby; see Supplementary Notes, s.v. “I alone am honored.”
64 The ancestors say (soshii iwaku 152 3 <): Or “an ancestor has said.” The say-
ing is given in Chinese, as if a quotation, but a source has not been identified.

Buddha Kasyapa (Kasho butsu %Ef): Le., the sixth of the seven buddhas of the past,
just preceding Buddha Sakyamuni; see Supplementary Notes, s.v. “Seven buddhas.”

Tusita (Tosotsu Y23, Tosotsuda $E=RFE): Fourth of the six heavens of the realm of de-
sire (yokukai £ 5), from which the bodhisattva descends to the human realm in his last
incarnation.
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Truly we should realize that, although the Sakyamuni among humans
has at this time spread the teaching of his appearance of extinction, the
Sakyamuni in the heavens “remains there still;’ teaching the devas.®®
Students should realize that the fact that Sakyamuni among humans has
a thousand changes and a myriad transformations of speech, practice,
and preaching is his radiating his light‘and manifesting his auspicious
signs in just the one corner among. humans.®® We should not stupidly
fail to realize that the teachings of Sakyamuni of the heavens are also
of a thousand types and myriad) gates. The essential point — that the
great way directly transmitted through buddha after buddha transcends
severance and sloughs off beginninglessness and endlessness — has
only been directly transmitted in the way of the buddhas; it is a virtue
unknown, unheard of by other types.®” Where the practicing buddha pro-
vides his teachings, there are living beings other than the four births;
there must be places other than the heavens, among humans, the dharma
realm, and so on. When you would look at the deportment of the prac-
ticing buddha, do not use the eyes of devas or humans. You should not

65 ~the teaching of his appearance of extinction (metsudo gen no ke JEEH DAL):
Likely recalling the claim of the Lotus Sitra (see, e.g., Miaofa lianhua jing Wik #EHEHS,
T.262.9:42c23-24) that Buddha Sakyamuni makes a show of entering nirvana merely as
a device for teaching his followers.

66 a thousand changes and a myriad transformations (senpen banka T3&#{b);
radiating his light and manifesting his auspicious signs (hoko genzui FOGH%i): Two
fixed phrases found throughout Buddhist texts and appearing elsewhere in the Shobo-
genzo.

67 transcends severance and sloughs off beginninglessness and endlessness
(danzetsu o chéotsu shi, mushi mushii o datsuraku seru 43 % B L, MAAMER % il
7%+ %): Le., [the great way] is neither cut off (by reason of Sakyamuni’s extinction?)
nor eternal (by reason of his continued presence in Tusita?). For the use of “slough off”
(datsuraku i7%), see Supplementary Notes, s.v. “Slough off.”
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use the sentiments of devas or humans. Do not think to take up these to
calculate it.°® Even the ten sages and three worthies do not know, have
not heard of this; how much less could the calculations of humans and
devas reach it?® As the dimension of humans is short and small, their
cognition is short and small; as their lifespan is short and cramped, their
thinking is short and cramped. How could they calculate the deportment
of the practicing buddha?

[06:21] {1:66}
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Thus, do not acknowledge as children of the Buddha those houses that
treat the buddha dharma simply as human, or that reduce the buddha
dharma to the human dharma: they are just living beings as the rec-
ompense of karma.” Their bodies and minds have still never heard the
dharma; they still lack a body and mind that practices the way. They are
not born in accordance with dharma; they are not extinguished in accor-
dance with dharma; they do not'see in accordance with dharma; they do
not hear in accordance with‘dharma; they do not walk, stand, sit, or re-
cline in accordance with‘dharma. The bunch like this has never enjoyed
the nourishment of dharma. This is the principle behind our saying that
the practicing buddha does not love original awakening, does not love
initial awakening;-is not non-awakening, is not awakening.”!

68 Do not think to take up these to calculate it (kore o koshite sokuryo sen to gisuru
koto nakare- Z N zB L THIEYA LHET 2 Z & 727 L): Le., do not try to use the
eyes or.the sentiments of humans or devas to measure the deportment of the practicing
buddha.

69" ten sages and three worthies (jissho sanken |52 —%): Le., the advanced bodhi-
sattvas on the ten arya (sho I2) stages of the path and the three bhadra (ken &) levels
preceding them. Also written sanken jissho =822, as below, section 27.

70 children of the Buddha (busshi f#1-): Le., Buddhists; the progenitor imagined
here is no doubt Buddha Sakyamuni, often depicted as the father of his followers —
especially, perhaps, of the bodhisattvas among his followers, who sometimes describe
themselves as members of the “buddha clan” (S. buddha-gotra).

houses (kamon ZZ[9): Le., schools of Buddhism.

71 This is the principle behind our saying (i, sunawachi kono dori nari 5, ¥
7213 H Z OEEL /R Y ): Reference to the opening section of the essay. The antecedent
of “this” would seem to be the principle that one cannot understand Buddhism through
merely human categories — as further explained below.
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The thought and non-thought, awakening and non-awakening, initial
awakening and original awakening, and so on, here with which common
people are occupied, are solely the occupation of the cormmon people,
not what has been inherited by buddha after buddha.”? The “thought” of
the common people is very different from the “thought” of the buddhas;
do not compare them. The “original awakening?*that occupies the com-
mon people and the “original awakening” verified by the buddhas are
like the gap between heaven and earth; they are not comparable. Even
the occupations of the ten sages and three worthies do not approach the
way of the buddhas; how could common people, vainly counting sand,
ever take its measure?” Nevertheless, there are many of the type that,
merely occupying themselves with the false views of root and branch
held by the common people:and other paths, think this to be the realm of
the buddhas.™ The buddhas say, “The evil roots of this group are deep

is not non-awakening, is-not awakening (mukaku ni arazu, ukaku ni arazu %82 % &
7. AEIZH 500 s not lacking awakening, is not having awakening”; here and
below, the translation'seeks to maintain a consistent rendering of these terms, even when,
as here, the result.seems less than felicitous.

72 thought-and non-thought (unen munen & ME&): Or, “having thought and lack-
ing thought” The term munen #&:& (“no-thought™) is much discussed in the literature
of Chan.

with which common people are occupied (ima bonbu no kakkei suru \» % ;LR OIEF
9%): “Commoners” (bonbu MK, or bonpu; S. prthagjana) are those not yet advanced
on the Buddhist path, in contrast to “the sage” (or “noble”; sho Z; S. arya). “Occupied”
(and the subsequent “occupation™) translates kakkei {5#t, a common term for one’s
“livelihood,” or “way of life”; here, perhaps, “to be taken up with,” “given over to.”

73 counting sand (sansha %R}): A common pejorative for the study of the details of
doctrine; see Supplementary Notes, s.v. “Counting sand.”

74 the false views of root and branch held by the common people and other paths
(bonbu geds no honmatsu no jaken FLRIMEDARK DAL ): “Root and branch” (hon-
matsu AK7K) is a metaphor common throughout Chinese writing for “beginning and end,”
“originary and derivative,” “fundamental and secondary,” etc.; here, perhaps applied to
the relationship between “original” (hon &) and “initial” (shi 4/) awakening. “Other
paths” translates gedo #%i8, a standard reference to non-Buddhist religions (S. tirthika).
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and grievous”; they are “ones to be pitied.”” The “deep, grievous,” “evil
roots” may be beginningless, but they are the deep, grievous burden of
“this group.” They should let go of this deep, grievous burden for a while
and look at it. Though in holding it fast they may obstruct themselves,
this is not its onset.”
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The deportment of the practicing buddha here is unobstructed: it is
without obstructions because, while being obstructed by the buddha, it
has penetrated the life-saving path on which one'is dragged through the
mud and drenched with water.” In the heavens, it teaches the devas;
among humans, it teaches humans. It has the virtue of “a flower opens”;
it has the virtue of “the world arises”; it is without the slightest gap.”
Therefore, it is far off and free from self and other; it is alone and re-
moved in going and coming.” It.is “going directly to Tusita Heaven”,

75 The buddhas say (shobutsu iwaku &\ % <): The first phrase is from the Lotus
Sitra (Miaofa lianhua jing W EHEHEASE, T.262.9:7a9); the second, from the Stramgama
Sttra (Shoulengyan jing & 15 EcfE, T.945.19:145b28-29).

76 Though in holding it fast they may obstruct themselves, this is not its onset (hajo
shite jiko o gi su to iutomo, kishu ni arazu 8 E L CHCOZHET L W5, EHICH
©97): A sentence subject to various interpretations, perhaps meaning something like,
“holding fast to.[this burden] may be what defines them, but it is not the origin [of the
burden].” Dogen often uses the verb ge su 9~ (“to obstruct”) in the sense “to identify,”
“to define”;:see, e.g., the opening sentence of the following section.

77 dragged through the mud and drenched with water (dadei taisui T¢I /K): A

common idiom referring to the Zen master’s “getting his hands dirty,” as we might say,
in the teaching of his students; see Supplementary Notes.
78 “aflower opens” (ke kai Z£5H); “the world arises” (sekai ki 15 2): See above, Note 27.
it is without the slightest gap (katsute kangeki naki mono nari 7> > THI7e X D72 D):
Presumably, meaning with no gap between the “flower opening” and the “world arising.”
79 it is far off and free from self and other; it is alone and removed in going and
coming (jita ni keidatsu ari, 6rai ni dokubatsu ari BUIZIEPBLS V| RIS 0 ):
A loose translation: keidatsu dokubatsu SRR (also read kyodatsu and written L),
meaning something like “distantly liberated, extricated in solitude,” comes from a saying
of Yunju Daoying )55 (Liandeng huiyao Wit & %, Z7.136:797a8):
—EWEBRHE R, SEAEL, ZAEHE,
When a single word is distantly liberated, extricated in solitude, one doesn’t need
many words; many are useless.
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it is coming directly from Tusita Heaven,; it is directly Tusita Heaven
itself* It is “going directly to Sukhavati”’; it is coming directly from
Sukhavafi, it is directly Sukhavatf itself.®' It is directly far off and free
from Tusita; it is directly far off and free from Sukhavati. It is directly
smashing Sukhavatt and Tusita into a hundred fragments; it is directly
holding fast and letting go of Sukhavati and Tusita.® It is swallowing
them up in a single gulp.®®

[06:24] {1:67}
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80 “going directly to Tusita Heaven” (soku o Tosotsuten’F11X5E 5 K): From a line in
the Lotus Sutra (Miaofa lianhua jing WEFEIHERE, T.262:9:61¢8-10):
AT N AR, e AR TR, ARG R SRR, BT
R SRR,
If there is a person who receives and keeps, reads and recites, and interprets the
meaning [of the Lotus Sitra], at the end of this person’s life, a thousand buddhas
will offer their hands to him, causing-him to be without fear, and, without falling into
the evil destinies, he will go directly to the place of Bodhisattva Maitreya in Tusita
Heaven.

The subsequent comings andgoings and the rest here are Dogen’s variations on the
theme.

81 “going directly to-Sukhavati” (soku o Anraku BN1¥%%%): The name of Buddha
Amitabha’s Pure Land;in the west. Again, from the Lotus Siitra (Miaofa lianhua jing 4>
TESHEHERE, T.262.9:54b29-¢2):
EAAR B I E R T, HA LA, BREIRINTUELT, R, HITEZegitt
SRl RGO e R E R
If, after the extinction of the Tathagata, in the final five hundred years, if there is a
woman who hears this scripture and practices according to its teachings, then at the
end of this life, she will go directly to the world of Sukhavati, to the place where
Buddha Amitabha dwells surrounded by his assembly of bodhisattvas.

82 “a hundred fragments” (hyaku zassui & HEf%): Perhaps an allusion to the saying
of Xuansha Shibei Z7DHlifi (835-908) discussed in Shobogenzo kokyo TEIENR R &5,
When asked by his teacher, Xuefeng Yicun FHE77 (822-908), what happens when a
bright mirror comes in front of a bright mirror, Xuansha replied, “A hundred fragments.”
For a somewhat different version of this anecdote and the meanings of the idiom, see
Supplementary Notes, s.v. “A hundred fragments.”

83 swallowing them up in a single gulp (ikku donjin — N 7%): Perhaps alluding
to the famous saying, attributed in Chan texts to Nanyue Huisi = /E (515-577),
that he had “swallowed up the buddhas of the three times in a single gulp” (sanshi
Jufo bei wo yikou tunjin = MFEMEHE— D7) (see, e.g., Liandeng huiyao Wiks & 5,
77.136:925b5-7).
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We should realize, in speaking of Sukhavatt and Tusita, that revolving
[in rebirth] is the same in both the pure land and the heavenly mansion.?
In regard to conduct, the conduct is the same in the pure land and the
heavenly mansion; when it comes to great awakening, great awakening
is the same; when it comes to great delusion, great delusion is the same.
These are, for the moment, toes wiggling in the sandals of the prac-
ticing buddha.®® Sometimes, they are the single sound of a fart; some-
times, the smell of a shit. Those with noses can smell them; if they have
the sphere of ear, sphere of body, and sphere of conduct, they can héar
them.®® Again, there are times when they’ve gotten my skin, flesh, bones,
and marrow; it is something never gotten except as attained in practice.®’
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Where the great way that ‘ecomprehends birth and masters death is
broadly mastered, there is‘a’saying from the past: “The great sages en-

84 the pure land and-the heavenly mansion (jodo tends 151 K%%): Le., the pure
land of Sukhavatt and the heaven of Tusita. Ddgen’s claim that rebirth is the same in
the two is somewhat problematic. While Tusita is a realm of devas, one of the paths of
rebirth within.samsara, Sukhavati was popularly imagined as somehow outside rebirth
in samsara and’'technically defined as a place of advanced bodhisattvas, purified of their
karma and-able to choose their future incarnations.

85 These are, for the moment, toes wiggling in the sandals of the practicing buddha
(kore shibaraku gyobutsu no airi no doshi nari Z 3V UIX S < AT OEEEOENE 2 ):
The translation assumes the antecedent of kore Z 41 (“these) is the “conduct,” “awaken-
ing,” and “delusion” of the previous sentence.

86 sphere of ear, sphere of body, and sphere of conduct (nisho shinsho anrisho Eji& « &
i + 17/ #Z): Dogen here uses the Buddhist technical terms for the auditory and tactile sense
spheres; the anomalous “conduct sphere” (anrisho 17/&#), though common enough in Chan
texts, does not occur elsewhere in the Shobogenzo.

87 gotten my skin, flesh, bones, and marrow (toku go hi niku kotsu zui 1552 PAF
#%): 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.
Dogen records the story in his shinji Shobogenzo B 5-1E LR (DZZ.5:230, case 201)
and alludes to it very often in the Shobogenzo; see Supplementary Notes, s.v. “Skin,
flesh, bones, and marrow.”
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trust birth and death to the mind, entrust birth and death to the body,
entrust birth and death to the way, entrust birth and death to birth and
death.”® Although the appearance of this essential point may not be in
the time of past and present, the deportment of the practicing buddha ful-
ly practices it in an instant and immediately confirms the essential point
of the body and mind of birth and death as the circling of the way.*” Fully
practicing it, fully clarifying it — this is not a forced act: it is “just like
doubting your head and accepting its reflection”; it is the same as turning
the light around and shining it back.”® Its clarity of the clarity beyond
clarity permeates the practicing buddha; it is completely entrusted to
the practice.”! For the principle of this entrustment after entrustment, we
should surely investigate the mind.”? The fixed state of that investigation
recognizes and understands that the myriad turnings are‘the clarity of
the mind, that the three realms are just great divisions of the mind.” This

88  saying from the past (furuku yori no doshu 5% <30 M3iEHL): The saying is
given in Japanese; no source has been identified.

89 Although the appearance of this essential point'may not be in the time of past
and present (kono shiishi arawaruru, kokon no toki ni arazu to iedomo Z DREH &
355, HEORHZH LT LV ~EH): On the face of it, this seems to suggest that
the saying itself is ahistorical, but presumably. the point is that the meaning of the saying
points beyond the historical.

the essential point of the body andimind of birth and death as the circling of the
way (dokan toshite shaji shinjin no-shiishi 853 & L CHESEH L DR 'F): Perhaps mean-
ing something like, “the meaning of our lives as ongoing spiritual practice.” The term
dokan JBBR occurs several times in the Shobogenzo, most notably in the opening lines
of “Shobogenzo gyoji” LRI THF, where it is defined as continuous sustained prac-
tice (gyoji 17£F) on theBuddhist path. The words shdji shinjin 455 >, rendered here
“body and mind of'birth and death,” might also be read “birth and death and body and
mind.” See Supplementary Notes, s.v. “Body and mind.”

90 “just like-doubting your head and accepting its reflection” (meit6 nin’yo ni daiji
nari IR K72 V): Le., like Yajfiadatta, who thought that his own reflection in
the mirror was the face of a trickster spirit; see Supplementary Notes, s.v. “Doubting
your head and accepting its reflection.” Although the expression would seem to indicate
aldeluded state, Dogen seems here to be giving it a positive valance.

turning the light around and shining it back (eké hensho [EI(): A common idiom
in Zen texts used in reference to Buddhist practice as the study of the self, rather than
of the external world; see Supplementary Notes, s.v. “Turn the light around and shine
it back.” Taken together with the preceding simile, the point here may be that the full
practice and clarification of the essential point is merely a matter of Buddhist study and
meditation.

91 permeates the practicing buddha (gyobutsu ni mirin nari 1T\ 72 0 ): Or,
perhaps, “is fully contained within the practicing buddha.”

92 the principle of this entrustment after entrustment (kono ninnin no dori Z OfT:
fEDIEEE): Presumably, a reference to the “entrustments” in the “saying from the past.”

93 The fixed state of that investigation (sono sankyii no gotsuji = D252 D JLFF): The
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recognizing and understanding, while they may further be the myriad
dharmas, put into practice one’s own home town and represent precisely
that person’s occupation.”

[06:26] {1:68}
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Therefore, in “taking the norm from within the text” and seeking the
art outside the words, “scooping them up two or three times,” there is
holding them fast that is more than holding them fast, there is letting
them go that is more than letting them{go.”® That concentrated effort is

term gotsuji JLH is best known from the line in the Xinxin ming {5084 (Jingde chuan-
deng lu s {B{E 8%, T.2010.48:376c23): “Fixedly, forgetting objects” (wuer wangyuan
JUHRE#%); akin to gotsugotsu JLJL (“fixedly”); gotsuza JUA (“fixed sitting”). See Sup-
plementary Notes, s.v. “Sit fixedly.”
that the myriad turnings.are the clarity of the mind, that the three realms are just
great divisions of the mind (bankai kore shin no meibyaku nari, sangai tada shin no
daikaku nari to &Rl Z4ULOH AR Y . ZHRI272 00O KRR Y L): The “myriad turn-
ings” (bankai #[5l)presumably refers to “turning the light” (eko [E1Y%) just above. The
latter clause seems to reflect the common expression “the three realms are only mind”
(sangai yui shin’ —5MEL>); see Supplementary Notes, s.v. “The three realms are only
mind.”
94 while they may further be the myriad dharmas (sara ni manbé nari to iedomo
S bIZEER D L~ & b): Presumably, meaning, “although recognizing and under-
standing are themselves events of the phenomenal world.”
represent precisely that person’s occupation (tonin no kakkei o benze nari & N\ O3&
BH&{H)E72 0 ): An attempt to render the odd use here of benze )& (“precisely so,”
“exactly”) as a transitive verb; the only such use in the Shobogenzo. “That person’s oc-
cupation” (¢onin no kakkei & N\ ®i%Et) indicates the way of life of the one engaged in
the practice of recognizing and understanding.
95 “taking the norm from within the text” and seeking the art outside the words
(kuchii shusoku shi, gonge guko suru FJHFEAIL, S44Kk359%): The “art” (ko ¥7)
here should probably be taken as the skillful expedients (koben ¥51&) of Buddhist teach-
ing. Likely a variation on the saying of Dayu Shouzhi KfE5FZ quoted above, Note 89:
SHPmAL AR,

Take the norm from within the words and clarify the point inside the text.
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[asking]: What is birth? What is death? What are body and mind? What
are giving and taking away? What are entrusting and opposing?*® Is this
going in and out of the same gate without meeting each other?”’ Is it
hiding the body and showing the horns where the move has fallen?*® Is
it “reflect much and you will understand”? Is it “think long and you will

In his “Shobogenzo zazen shin” 1EVERR ALK, Dogen quotes with approvala say-
ing attributed to Luopu Yuan’an ¥&fi7tZ (834-898) in Wansong Xingxiu's fEAATTH5
(1166—1246) commentary on case 41 of the Congrong lu 7% (T.2004.48:254a25-26):

EZHESMA A TS AL

Clarify the meaning apart from the sense;

Don’t take the norm from within the words.

See Supplementary Notes, s.v. “Clarify the meaning apart from the sense; don’t take the
norm from within the words.”

“scooping them up two or three times” (saisan roroku ¥ =15{): Reflecting a verse

found in the Shi xuantan + %%, by Tong’an Changcha [7)% % %% (dates unknown); see
Supplementary Notes, s.v. “Scoop up two or three times.”

there is holding them fast that is more than holding them fast (sore hajo ni amare-
ru hajo ari FNAEFEIZH FALDHEH Y ): The terms hajo #E (“holding fast”) here
and hogyo 1T (“letting go™) in thefollowing clause are typically used in reference to
a master’s treatment of his student; in our context, however, the object would seem to
be the “norm” (soku Hll) and “arf” (ko ¥45) being “scooped up” (roroku #£54%) — a usage
echoing the practicing buddha’s treatment of Sukhavati and Tusita in section 23, above.
96 giving and taking-away (yodatsu H1%); entrusting and opposing (nin’i {LiE):
Again, terms that may be used to describe a master’s teaching methods; here, more likely
used in the sense, to “accept or reject,” “affirm or deny,” the object of investigation. The
latter term, not found elsewhere in the Shobogenzo, recalls the saying on “entrustment”
(nin L) in seéction 25, above.

97 going in and out of the same gate without meeting each other (domon shutsunyii
no fusoho [RIFH A DARFHHE): After a fixed expression in Zen literature (see, e.g., the
usé’by Tianyi Yihuai K4 %1% [993-1064], Liandeng huiyao W& & %, 77.136:909a12).
Herte, perhaps used in reference to the preceding dualities (birth and death, body and
mind, etc.), as discrete poles in a shared field of meaning.

98 hiding the body and showing the horns where the move has fallen (ichijaku raku-
zai ni zoshin rokaku —3&V1E S % ): The unusual expression “hiding the body and
showing the horns” (zoshin rokaku ji5 #% #4) combines two more common idioms used in
the sense “to avoid saying what one really thinks”: “to hide the body and show the shadow”
(z0shin roei 85 #5); “to hide the head and show the horns” (z6t6 rokaku JESEFE ).

where the move has fallen (ichijaku rakuzai ni —3575{£\2): The translation tries to
make some sense in English of what is in the original a fragment of a fixed expression,
based on board games, often found in Chan texts: “miss one move and [play] falls to the
opponent” (fangguo yizhao laozai dier Jitis—35P41E 5 ). Readers often take ichijaku
rakuzai —=V41E as meaning “one move having been made” or simply “one move.”
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know”?% Is it “one bright pearl”?'® Is it one great treasury of the teach-
ings?'"! Is it one staff? Is it one face? Is it after thirty years?'® Is it ten
thousand years in one moment of thought?'® We should examine this in
detail and detail our examination. When we detail our examination, the
full eye hears the sound, the full ear sees the form; and, further, when
“the single eye of the Sramana” is open, it is “not a dharma before one’s
eyes”; it is “not a thing before one’s eyes.”' There is the calm breaking
into a smile; there is the blinking of the eyes: these are moments in the

99 “reflect much and you will understand” (dairyo ni ge KJEMifi#); “think long
and you will know” (roshi ni chi il #n): Variation on a Chinese saying, “think and
you will know; reflect and you will understand” (si er zhi Li er jie S %1 %), often
criticized in Chan texts: so, e.g., the Zongjing lu 77=#i#% (T.2016.48:580a16):

ST A E TR, A R EE T,

Think and you will know; reflect and you will understand: this is the business of

demons.

100 “one bright pearl” (ikka mydoju —$HBAER): An expression attributed in Zen lit-
erature to both Dongshan Liangjie il [LI R/} (807-869)-and Xuansha Shibei ¥V Hfifi
(835-908). Dogen includes Xuansha’s saying in his shinji Shobogenzo 5 1E1LIR,
DZZ7.5:132, case 15) and discusses it at length in “Shobogenzo ikka myoju” IF LR —
YHHER; see Supplementary Notes, s.v. “One bright pearl.”

101 one great treasury of the teachings (ic/i daizo kyo — Kji#): Le., the recorded
teachings of the Buddha; here, perhaps, in'contrast to the preceding “one bright pearl”
of “the worlds in the ten directions.” S¢é¢ Supplementary Notes, s.v. “One great treasury
of the teachings.”

102 after thirty years (sanjuzien go —+4:1%): A fixed expression for training, based
on the convention that it takes, thirty years to master Zen.

103 ten thousand years.in‘one moment of thought (ichinen bannen — /& 4): A com-
mon expression in Zenliterature for eternity in each moment.

104 the full eye hears the sound, the full ear sees the form (mangen monsho, manni
kenshiki AR, i B R.): The English “full” here seeks to preserve the ambiguity
of mangen iR and manni i E, which could be read in the senses both that the eye and
ears are filled and that they are complete, or whole; elsewhere, the two terms are regu-
larly found together in the sense “fill the eye” and “fill the ear,” respectively. The use of
synesthesia seen here occurs several times in the Shobogenzo.

“the single eye of the Sramana” (shamon isseki gen b F1—%&HR): Also read isseki gan.
From the saying, cited elsewhere in the Shobogenzo, of the ninth-century Chan figure
Changsha Jingcen (dates unknown); see Supplementary Notes, s.v. “All the worlds in the
ten directions are the single eye of the sramana.”

“not a dharma before one’s eyes” (fuze mokuzen hé A& HRii{%); “not a thing be-
fore one’s eyes” (fuze mokuzen ji 7~j& Hii%): Two expressions taken from Chinese
Chan texts. For the latter, see, e.g., Yuanwu Foguo chanshi yulu B FiAfizES
(T.1997.47:756a25); the former is associated especially with Jiashan Shanhui 2|11 €
(805-881) (see, e.g., Jingde chuandeng lu F B #k, T.2076.51:324a9-10):

H AL ETE B Al AR B Ak,

The meaning of there being no dharma before your eyes is right before one’s eyes;

nothing else is the dharma before one’s eyes.
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deportment of the practicing buddha.'® It is not pulled by things; it does
not pull things.'* It is not the non-arising or non-production of condi-
tioned arising; it is not the original nature or dharma nature.'”’ It is not
“abiding in its dharma position.”'® It is not original being as such.'® It is
not just affirming what is like this: it is nothing but the practicing buddha
of deportment.!'!°

[06:27]
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105 There is the calm breaking into a smile;.there is the blinking of the eyes (yoyo
no hagan ari, shunmoku ari FER DD V.. Wt H & 0 ): Reference to (one version of)
the famous story of Buddha Sékyamuni and the First Ancestor, Mahakasyapa, on Vulture
Peak; when the Buddha held up a flower and blinked, the Ancestor smiled. Recorded in
Dogen’s shinji Shobogenzo B EIEARE (DZZ.5:258, case 253). See Supplementary
Notes, s.v. “Breaking into a smile;”~and “Holding up a flower and blinking the eyes.”
106 It is not pulled by things; it does not pull things (hi motsu ken ni arazu, fuken
motsu nari BN H HFL REW 2 D ): “Pulled” here probably in the sense, “to in-
duce an effect”; hence, it is not caused nor does it cause.” The unexpressed subject is
undoubtedly “the deportment of the practicing buddha.”

107 the non-arising or non-production of conditioned arising (engi no musho musa
FKIEE o> M4 JE4E): Probably reference to the common claim of Mahayana teachings that
all conditioned dharmas are “empty” of ultimate reality and, therefore, do not really arise
or function as causes.

original nature or dharma nature (honsho hossho AMEENE): Two common terms for
the fundamental reality of phenomena.

108 “abiding in its dharma position” (jii hoi fEI507): Invoking a line in the Lotus
Stutra that can be read, “the dharmas abide in their dharma positions”; see Supplementary
Notes, s.v. “Dharmas abide in their dharma positions.”

109 original being as such (hon ‘unen A47#X): A somewhat unusual term, not en-
countered elsewhere in the Shobogenzo, probably to be taken as equivalent to the more
familiar hon 'u A4 (“original, or fundamental, being”).

110 affirming what is like this (nyoze o ze suru Wj& % &3 %): “Like this” (nyoze 4
&) could refer here simply to the above list of rejected items or to a more abstract notion
of “thusness” or “suchness.”

practicing buddha of deportment (iigi gyobutsu nari B FEATHE72 Y ): For this expres-
sion, see above, Note 50.
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Therefore, the circumstances of “for the sake of the dharma and for the
sake of the body” are entrusted to the mind; the deportment that sloughs
off birth and sloughs off death has long been completely entrusted to the
buddha.'"" Hence, there are the sayings, “the myriad dharmas are only
mind,” “the three realms are only mind.”"? To say something further
beyond this, there is a saying on “only mind”: “fences, walls, tiles, and
pebbles.”! Since it is not “only mind,” it is not “fences, walls, tiles, and
pebbles.”!!* This is the principle of entrusting to the mind and entrusting
to the dharma, and “for the sake of the dharma, for the.sake of body,”
that are the deportment of the practicing buddha. Thisiis certainly not a
place reached by initial awakening or original awakening; how much
less could it be a place reached by followers of-other paths, or the two
vehicles, or the three worthies and ten sages? This deportment is just not
understanding one after another, not understanding again and again.'

111 “for the sake of the dharma and for-the sake of the body” (iho ishin F51LES
£): Presumably referring back to the earlier statement (section 9) that the deportment of
the practicing buddha consists in “discarding the body for the sake of the dharma” and
“discarding the dharma for the sake.of the body.”

entrusted to the mind (shin ni‘makasu L>\Z % 5>7°); completely entrusted to the bud-
dha (hotoke ni ichinin seri J&t \F 12— 1): recalling the discussion of “entrusting”
(nin L) in section 25, aboye.

112 “the myriad dharmas are only mind,” “the three realms are only mind” (man-
bo yui shin, sangaizyui shin BEMEL, = 5iMEL): While these two phrases do occur
separately in Buddhist texts, the fact that Dogen puts them together here suggests that he
may have been'thinking of the very common expression “the three realms are only mind,
the myriad-dharmas are only consciousness” (sangai yui shin manbé yui shiki = ME.0>
HIEMEHR). See Supplementary Notes, s.v. “The three realms are only mind.”

113+ “fences, walls, tiles, and pebbles’” (sho heki ga ryaku 55 FLE%): A well-known
expression in Zen texts first attributed to Nanyang Huizhong FFFEE (d. 775); see
Supplementary Notes, s.v. “Fences, walls, tiles, and pebbles.” Ddgen discusses this ex-
pression in his “Shobogenzo kobutsushin® 1E R kL.

114 Since it is not “only mind,” it is not “fences, walls, tiles, and pebbles” (yui shin
ni arazaru yue ni, sho heki ga ryaku ni arazu MEIZH H XD 212, FEEERLHIC S
©7%): The grammatical subjects of these two clauses are unexpressed. The translation
takes the sense to be, “just as the mind is not only mind, so fences, walls, tiles and peb-
bles are not merely fences, walls, tiles, and pebbles.”

115 not understanding one after another, not understanding again and again (men-
men no fue nari, maimai no fue nari MWD AGRYD | RO G720 ): “One after
another” and “again and again” render the repetitions of two numerical counters, men
il (“face”) and mai ¥ (“sheet”), respectively, of ambiguous referent. The verb fire R &
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Even while being brisk and lively, it is each one so.""® Is it one strip of
iron? Is it “both move”?""” The one strip of iron is not long or short; “both
move” is not self or other. When one gets the power, the concentrated
effort, that divulges the matter and achieves accord, one’s authority cov-
ers the myriad dharmas, one’s eye is as high as the whole world."'8 Tt has
a radiance that does not interfere with taking in and letting go: “samgha
hall, buddha hall, kitchen, and mountain gate.”!!® Further, it has a radi-
ance that is neither taking in nor letting go: “samgha hall, buddha hall;
kitchen, and mountain gate.” Further, there is an eye that penetrates.the

(“not understand”) occurs often in the Shobogenzo, in the senses both of a failing and a
virtue — the latter being the obvious sense here.

116 brisk and lively (kappatsupatchi 15 H1): A loose translation of:a Chinese idiom
expressing the quick, powerful movements of a jumping fish; see Supplementary Notes,
s.v. “Brisk and lively.” While the glyph di # in the Chinese suggests an adverbial con-
struction, Dogen tends to use the phrase as a nominal.

each one so (j0jo nii {&&%): Le., “purely individual instances”; an unusual expression
also occurring in the version of “Henzan” i@%* included in the sixty-chapter Shobo-
genzo.

117 one strip of iron (ichijo tetsu —f5&##): Ac«common Chan idiom for the unity of
phenomena, as in the saying, “one strip of ironfor ten thousand miles” (banri ichijo tetsu
. —{&44); see above, Note 14.

“both move” (ryoto do MiBHE)): From a-question posed to Changsha Jingcen £ 5%
(see, e.g., Liandeng huiyao Wits & 9L,77.136:538a13-14):
MR, MCIGIETRS W B, HISEIRE), RIFEMPETERTIREEE, MH . SRR,
The minister Chu asked,“When you cut a worm in two pieces, both of them move. I
don’t understand, in which one is the buddha nature?”
The Master said, “Don’t have deluded ideas.”
Dogen discusses this-conversation in his “Shobogenzd busshd” 1ETLRR M.

118 “divulges‘the matter and achieves accord” (tenji toki J& S #4%): A fixed idiom,
common in Chan texts, used especially for the relationship between master and disciple;
see Supplementary Notes, s.v. “Divulging the matter and achieving accord.”

one’s authority covers the myriad dharmas (i en manbo B #E%): Seemingly, a
fixed phrase in Chinese, though the precedent for it is unidentified.

one’s eye is as high as the whole world (gen ko isse [RE—1i): Taking isse —1i: as
issekai —15t; another fixed phrase in Chinese appearing several times in the Chan
canon.

119 It has a radiance that does not interfere with taking in and letting go (shitho
o0 saezaru komyo ari Wik% S ~X 25815 v ): The term shitho Wik usually refers to
“grasping and releasing”; here, it may suggest the absorption and emission of light. The
term komyo B (“radiance™) is regularly used in reference to the nimbus surrounding
the body of a buddha, often taken as a symbol of the buddha’s wisdom.

“samgha hall, buddha hall, kitchen, and mountain gate” (sodo butsuden zuku sanmon
B E 0 257 111 P9): Recalling a definition of “radiance” attributed to Yunmen Wenyan
EPSE (864-949), quoted at shinji Shobogenzo B 5 1E IR, DZZ.5:166, case 81;
see Supplementary Notes, s.v. “Samgha hall, buddha hall, kitchen, and mountain gate.”
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ten directions; there is an eye that completely takes in the whole earth.'*
There is before the mind; there is behind the mind."?! Since such eyes,
ears, nose, tongue, body, and mind are aflame with the virtue of the ra-
diance, there are the “buddhas of the three times,” who have maintained
“I don’t know they exist”; there are the “cats and white cows,” who have
accorded with “on the other hand, I know they exist.”'*2 Having this nose
grip, having this eye, is the dharma preaching the practicing buddha, is
the dharma acknowledging the practicing buddha.'?

% sk sk ok ok

120 completely takes in the whole earth (daichi zenshii KHh4IX): A common phrase
in Zen literature, associated especially with Yunmen Wenyan ZZ[M {8 (see, e.g., Yun-
men Kuangzheng chanshi guangly EF|E B AT #k, T.1988.47:547a23-24):

— BB A i,

When a single mote barely arises, the whole earth is completely included.

Dogen’s sentence here may reflect words attributed to Fushan Fayuan 7% [Li{55E (991—
1067) at Liandeng huiyao Wit & 5, Z7.136:640a9:

— AR, RiteR%, +HiE,
The one eye: the whole earth is entirely contained; the ten directions are penetrated.

121 There is before the mind; there is behind the mind (shin no mae ari, shin no
ushiro ari DO E~HY |, LD H LA&BD): The sense of “before” (mae) and “behind”
(ushiro) could be either spatial or temporal: i.e., “[The eye (or the radiance?)] is both in
front of and in back of the mind”’;-or “the mind has a before and after” (i.e., the mind
exists in moment after moment).

122 “buddhas of the three times” (sanze shobutsu = 154ff); “cats and white oxen”
(rinu byakko 3B F%): From a saying of Nanquan Puyuan i J% ¥ ff (748-835) quoted
in the shinji Shobogenzo E. 7 1F{E IR (DZZ.5:272 case 293):

SHEEM A A AR EIE A,
The buddhas-of the three times, I don’t know they exist; cats and white oxen, on the
other hand; I know they exist.

See Supplementary Notes, s.v. “Buddhas of the three times, I don’t know they exist; cats
and white oxen, on the other hand, I know they exist.”

123~ Having this nose grip, having this eye (kono habi ari, kono ganzei aru wa Z ®D
&b Y, Z DOHRIG® % 1%): The term habi .5 (“to grasp by the nose”) refers to the
nose ring used to lead cattle — hence, a “hold” or “handle” on something; here presum-
ably playing on Nanchuan’s “white cows.” See Supplementary Notes, s.v. “Nose.” The
“eye” (ganzei [RHF) is standard metaphor for spiritual insight, here no doubt reflecting
the “eye as high as the whole world.” See Supplementary Notes, s.v. “Eye.”

the dharma preaching the practicing buddha (k6 no gyobutsu o toki D17 % &
): Here and in the following clause, reading no @ as the subject marker (reading it as
the genitive particle would yield, “Having this nose grip, having this eye, is preaching
the practicing buddha of the dharma, is acknowledging the practicing buddha of the
dharma.”) The odd “dharma preaching the practicing buddha” no doubt serves as a fore-
taste of the words of Yuanwu in section 30, below: “The dharma preaches the buddhas”
(ho setsu butsu IERAR).
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[06:28] {1:69}
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Great Master Zhenjue of Mount Xuefeng addressed the assembly say-
ing, “The buddhas of the three times are in the flames, turning the great
dharma wheel.”'?*

[06:29]
ZIBER—KATE . KIGR =g uE, = HEE M 2 g,

Great Master Zongyi of the Xuansha Cloister said, “The flames preach
the dharma for the buddhas of the three times, and the buddhas of the
three times stand and listen.”'

[06:30]
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Chan Master Yuanwu said,'*

Here we thought it was the Marquise White,

But then there’s also the Marquis Black?

They have an exchange and reach an‘accord;

The spirit appears, and the demon-vanishes.

Blazing flames throughout the heavens; the buddhas preach the dharma;

Throughout the heavens blazing flames; the dharma preaches the buddhas.

124 Great Master Zhenjue of Mount Xuefeng (Seppozan Shinkaku daishi 5V (L E
B KET): Le., Xuefeng¥icun F4#:77. His words here are thought to have been given
as a lecture on the.o¢easion known as kailu )& (“opening the braziers™), when the mo-
nastic stoves aré:set out for the winter. See Yuanwu Foguo chanshi yulu [ETEff Si8Hf
FESK (T.1997.47:802b26-27); shinji Shobogenzo BT 1E LR (DZZ.5:270, case 287).

125 Great Master Zongyi of Xuansha Cloister (Genshain Soitsu daishi ZIVPiE—
KFHifi): Le:, Chan Master Xuansha Shibei %7 Hlifiii, disciple of Xuefeng Z&. His words
are-attached to Xuefeng’s saying in both the Yuanwu Foguo chanshi yulu [BITEf S
fifigEe% (T.1997.47:802b27-28) and the shinji Shobogenzo BF-IEVLRE (DZZ.5:270,
case 287).

“the buddhas of the three times stand and listen” (sanze shobutsu ritchi cho =35
S HIEE): A common expression in Song Chan texts. “To stand and listen” (ritchi ché 37
Hit4E) refers to the practice of the audience standing during a formal dharma talk.

126 Chan Master Yuanwu (Engo zenji [E1&ii#ff): Le., Yuanwu Keqin [E&355)
(1063-1135). His words here continue the passage in Yuanwu Foguo chanshi yulu [BIE
b FiEE AT EES% (T.1997.47:802b29-¢2).

127 the Marquise White (Kohaku i H); the Marquis Black (Kokoku ##52): Two legend-
ary thieves of the Min [#], known for their cunning. The sobriquets “marquis” and “marquise”
represent a play on the homophonic hou #% (“monkey”) and hou & (“marquis,” “lord™).
Here, presumably, denoting Xuefeng and Xuansha.
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Before the wind, they cut through the nest of tangled vines;

With a single word, they see through Vimalakirti.'®
[06:31]
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The “buddhas of the three times” mentioned here are all the buddhas.
The practicing buddha is the “buddhas of the three times.” There are no
buddhas of the ten directions that are not the three times.'?”>- When the
way of the buddhas explains the three times, it gives an exhaustive ex-
planation like this. When we now inquire into the practicing buddha, this
is also “the buddhas of the three times.” Whether we:“know they exist”
or we “don’t know they exist,” they are invariablythe practicing buddha
who is “the buddhas of the three times.”!*°

[06:32] {1:70}
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128 Before the wind, they cut through the nest of tangled vines (fiizen sendan katto
ka JEHTBTET R 8 %): The translation here and in the following line takes the subject to
be Xuefeng and Xuansha, whose words Yuanwu is praising. “The nest of tangled vines”
(kattoka R %E) is a common metaphor for the entanglement of words; see Supplemen-
tary Notes, s.v. “Tangled vines.”

With a single word, they see through Vimalakirti (ichigon kanpa Yuimakitsu —=
bk EEERS): Allusion to the famous silence of Bodhisattva Vimalakirti, praised in the
Vimalakirti Sutra as the final statement on the “nondual dharma.”

129 There are no buddhas of the ten directions that are not the three times (jip-
po shobutsu, tomo ni sanze ni arazaru nashi +J556M. & HIZZHIZH LI B L):
Though this claim could be taken to mean that all buddhas everywhere exist throughout
all three periods (of past, present, and future), more likely Dogen means here simply that
all buddhas exist in the three times.

130 Whether we “know they exist” or we “don’t know they exist” (tafoi chi u nari to
iedomo, tatoi fuchi u nari to iedomo 7= &£ OFNIHFRY E~EH | T2 OARMEF R
&~ 1) Recalling Naquan’s words on cats and cows introduced above, section 27.
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> D~ L, EHEHOERD L, EEROERD 5~ L, #H=1ko
i d> 5~ L

Still, when the three old buddhas speak alike of the buddhas of the
three times, they have words like these."*' We should study for a while
the reasons for Xuefeng’s saying, “The buddhas of the three times are in
the flames, turning the great dharma wheel.” The practice place where
the buddhas of the three times turn the dharma wheel is invariably “in the
flames”; “in the flames” is invariably the practice place of the buddhas.!*
The siitra masters and treatise masters cannot hear of this; followers of
other paths and the two vehicles cannot know it. We should realize that
“the flames” of the buddhas are not the flames of other types. Again, we
should reflect on whether other types have “flames” or net.:“We should
study the forms of teaching by “the buddhas of the three¢ times” “in the
flames.” When they are located “in the flames,” are the flames and the
buddhas intimate? Are they estranged? Are their secondary and primary
recompense one and the same?'** Do they have secondary and prima-
ry recompense? Is their secondary and primary recompense something
shared? Is their secondary and primary recompense something separat-
ed? In “turning the great dharma wheel,’’ there should be turning the self
and turning the opportunity.'** It is divulging the matter and achieving an
accord. There should be turning the dharma and the dharma turning. He
has said, “turning the dharma wheel.”'3> Even if all the whole earth is en-
tirely flames, there should be-a dharma wheel that turns the flame wheel;

131 the three old buddhas (san’i no kobutsu =i D f): Le., Xuefeng, Xuansha,
and Yuanwu. Dogen often.uses the term “old buddha” in reference to distinguished Chan
masters of the past (sée’Supplementary Notes, s.v. “Old buddha”); here, of course, it
plays on the “buddhas of the three times.”

132 practice place (dojo iE#3): A term used in reference to the site, under the bodhi
tree, of Buddha Sakyamuni’s awakening, as well as, more generally, to sites of Buddhist
practice.

133 . secondary and primary recompense (esho ¥ 1E): A standard Buddhist term for
the results of past karma; see Supplementary Notes, s.v. “Secondary and primary rec-
ompense.” Dogen seems to be asking here not only about the nature of the flames as the
buddhas’ environment but also about the karmic recompense of the flames themselves,
as if they are also living beings; in this, he seems to be presupposing Xuansha’s remark
that the flames are also teaching the buddhas.

134 turning the self and turning the opportunity (tenji tenki 8 5 #if): An unusu-
al combination not encountered elsewhere in Dogen’s writings. The term fenki %
(“turning the opportunity”) ordinarily refers to “a turning point,” “a shift of fortune or
circumstance”; but here, the graph ki # may indicate (as it often does in other contexts)
the student — i.e., the audience for the “turning of the dharma wheel” (as opposed to the
“self” that turns it).

135 He has said, “turning the dharma wheel” (sude ten horin to iu 3§ ClZidklR &
\1.5): The unexpressed subject is most likely Xuefeng.
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there should be a dharma wheel that turns the buddhas; there should be
a dharma wheel that turns the dharma wheel. There should be a dharma
wheel that turns the three times.

[06:33]
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Therefore, the flames are the great practice place in which the buddhas
turn the great dharma wheel. It is not fitting to calculate it by.a-measure
of worlds, a measure of times, a measure of humans, a measure of the
common person or sage, and so on."** Because it is.not measured by
these measures, “the buddhas of the three times are inthe flames, turn-
ing the great dharma wheel.” Since he says, “the-buddhas of the three
times,” they transcend measure. Because it is the practice place at which
the buddhas of the three times turn the dharma wheel, it has flames; be-
cause it has flames, there is the practice place of the buddhas.

[06:34] {1:71}
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Xuansha says that, when the flames preach the dharma for “the bud-
dhas of the three times,” “the buddhas of the three times” “stand and
listen” to the dharma. To say upon hearing this that Xuansha’s saying
has said it better than Xuefeng’s saying is not necessarily correct. We
should realize that Xuefeng’s saying is different from Xuansha’s say-
ing: Xuefeng is speaking of the location in which “the buddhas of the
three times” “turn the great dharma wheel”; Xuansha is speaking of “the
buddhas of the three times” listening to the dharma. Although, to be
sure, Xuefeng’s saying speaks of “turning the dharma,” at the location
where the dharma is turned, he does not discuss the issue of “listening”

136 1Tt (kore Z1): Or “them.” The translation takes the antecedent here to be “the great
practice place”; it might as well be taken as “the flames.”
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to the dharma or not listening to the dharma. Hence, we do not hear
him say that, when there is “turning the dharma,” there must always
be “listening” to the dharma. Again, there must be an essential point
in the fact that he does not say that “the buddhas of the three times”
preach the dharma for the flames, that “the buddhas of the three times”
“turn the great dharma wheel” for “the buddhas the three times,” that
“the flames” “turn the great dharma wheel” for “the flames.” Is there a
distinction between “turning the dharma wheel” and “turning the great
dharma wheel?” “Turning the dharma wheel” is not “preaching the dhar-
ma”; must “preaching the dharma” necessarily involve “to” another?'*’
Therefore, Xuefeng’s saying is not a saying that has failed to say what
should be said.

[06:35]
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We should definitely study in detail Xuefeng’s “in the flames, turning
the great dharma wheel”; do not:.confuse it with Xuansha’s saying. To
penetrate Xuefeng’s saying is-to-practice the deportment of the deport-
ment of the buddha. “The flames” causing “the buddhas of the three
times” to “be in” them does not extend throughout only one inexhaust-
ible dharma realm or two inexhaustable dharma realms, does not pene-
trate merely one infinitesimal dust mote or two infinitesimal dust motes.
Do not take “turning the great dharma wheel” as a measure and liken it
to the measures of big and small, broad and narrow. “Turning the great
dharma wheel” is not for oneself or for another, not for preaching or for
listening:

[06:36]
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137 “Turning the dharma wheel” is not “preaching the dharma”; must “preaching
the dharma” necessarily involve “to” another? (ten horin wa seppo ni arazu, seppo
kanarazushimo ita aranya BIFEEHIIDIECH ST, PIELROT L LEMD 5 AS):
Unlike Xuansha, Xuefeng speaks merely of “turning the great dharma wheel,” without
reference to “preaching the dharma” to someone.
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Xuansha’s saying is, “the flames preach the dharma for the buddhas
of the three times, and the buddhas of the three times stand and listen.”
Here, although the flames may “preach the dharma for the buddhas of
the three times,” he still does not say that they “turn the dharma wheel,”
nor does he say that “the buddhas of the three times” “furn the dhar-
ma wheel.”!3® Although “the buddhas of the three times” may “stand
and listen,” how could “the flames” turn the dharma-wheel of “the bud-
dhas of the three times”? Do “the flames” that “preach the dharma for
the buddhas of the three times” also “turn the:great dharma wheel” or
not? Xuansha has also not said that this is the time when they “turn the
dharma wheel.”'?* Neither does he say there is no turning of the dharma
wheel. Still, what I wonder is, has Xuansha foolishly understood “turn-
ing the dharma wheel” to be “preaching the dharma wheel?”” If so, he is
still in the dark about Xuefeng’s-saying. He may know that, when “the
flames preach the dharma for the buddhas of the three times, the buddhas
of the three times stand and:listen” to the dharma; but he does not know
that where “the flames” turn the dharma wheel, “the flames” “stand and
listen to the dharma,”’ He does not say that, where the flames turn the
dharma wheel, “the flames” turn the dharma wheel together.'*” “The
dharma” heard-by “the buddhas of the three times” is the dharma of the
buddhas; it isnot received from another. Do not recognize “the flames”
as “the dharma”; do not recognize “the flames” as “the buddhas”; do not
recognize “the flames” as “the flames.” Surely, the sayings of master
and-disciple are not to be taken casually. How could it only be “here I

138 nor does he say that “the buddhas of the three times” “turn the dharma wheel”
(mata sanze shobutsu no, horin o tenzu to iwazu ¥ 7= =HFHEH D, HElwEET & VT
97): The translation follows Kawamura’s punctuation here; without it, the English would
read, “nor does he say that they ‘turn the dharma wheel’ of ‘the buddhas of the three
times.””

139 this is the time when they “turn the dharma wheel” (ten horin wa kono toki nari
HETRIL Z O & %72 9): The antecedent of “this” is unclear; it could be the time when
the buddhas “stand and listen” or the time when the flames “preach the dharma.”

140 “the flames” turn the dharma wheel together (kaen dé ten horin su K JE[RI
#97): The exact sense is unclear; perhaps “the flames and their turning of the dharma
wheel are the same.”
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thought he was a red-bearded foreigner”? It is also “the foreigner’s beard
is red.”™"!

[06:37] {1:72}
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Although Xuansha’s saying is like this, it has something:that should
be powerful for our study. That is, we should study the nature and marks
directly transmitted by buddha after buddha and ancestor after ancestor
— which have nothing to do with the restricted nature and marks of the
Great Vehicle and Small Vehicle of the stitra masters and treatise mas-
ters: i.e., that the buddhas of the three times listen to the dharma. This is
something absent in the nature and marks.of the Great and Small Vehi-
cles. They know only that the buddhas.preach the dharma that accords
with the capacities of their audience; they do not know that the buddhas
listen to the dharma. They do not say that the buddhas practice; they do
not say that the buddhas attain-buddhahood. In Xuansha’s saying here,
where he has said “the buddhas of the three times stand there and listen”
to the dharma, we have the nature and marks of the buddhas listening to
the dharma. Do not say-that the preacher is always superior and “the one
who can hear this dharma” is inferior.'*> When the one who preaches is
to be honored, the’one who listens is also to be honored.

[06:38] {1:73}
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Buddha Sakyamuni said, “Ifone preaches this scripture, one will there-
by see me. To preach it even to one person — this will be difficult.”'*

141 How could it only be “here I thought he was a red-bearded foreigner”? It
is also “the foreigner’s beard is red” (shoi shakushu ko nomi naranya, sara ni kore
koshu shaku nari ¥§FHIREZI O 72 5 A0, S HIZZ VSRRV ): “The red-beard-
ed foreigner” and “the foreigner’s beard is red” are used as we might say “six of one, a
half-dozen of the other” — i.e., a distinction without a difference. From the saying of
Baizhang Huaihai & 301 (749-814), to his disciple Huangbo Xiyun #5247 (dates
unknown) (see, e.g., Zongmen tongyao ji 7= B4, ZTS.1:58¢4-5; shinji Shobogenzo
BT IE{EIR K, DZZ.5:178, case 102).

142 “the one who can hear this dharma” (noché ze ho sha GERVEE): A phrase
borrowed from the Lotus Sutra (Miaofa lianhua jing W5 #EHERE, T.262.9:10a27).

143  Buddha Sakyamuni (Shakamuni butsu FE72 2 #): Two fragments from the
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Thus, preaching the dharma is seeing Buddha Sakyamuni, for “will
thereby see me” is Buddha Sakyamuni.!#*

[06:40]
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He also said, “After my extinction, to hear this scripture and ask about
its meaning — this will be difficult.””'*

[06:41]
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We should realize that this is equally “difficult” for the listener as well:
there is no superiority or inferiority.!* The ones who “stand and listen”
may be the buddhas, the most honored, but they must have “standing
and listening” to the dharma; for “standing and listening” to the dharma
is “the buddhas of the-three times.”'*” The buddhas are at the stage of ef-

Lotus Siitra, run together as if a single passage:

(a) Miaofa lianhua jing WhikEHERE, T.262.9:34a14-15:
FEN i N VT N 4= UL N & (o
If one-preaches this scripture, one will thereby see me, Tathagata Prabhitaratna, and
the-transformation buddhas.

(b) Miaofa lianhua jing W15 HEELE, T.262.9:34b1-2:
WIS, ARG, B— AR BRI,
After my extinction, to keep this scripture and preach it even to one person — this
will be difficult.

144 for “will thereby see me” is Buddha Sakyamuni (soku i ken ga wa Shakamuni
butsu naru ga yue ni QI RERIZBEN R B 72 2 23 2.12): Le., “for the ‘me’ that ‘will
thereby be seen’ is Buddha Sakyamuni.”

145 He also said (mata iwaku X\ X <): From the same passage in the Lotus Sitra
(Miaofa lianhua jing Wi5EFERE, T.262.9:34b5-6).

146 there is no superiority or inferiority (shoretsu aru ni arazu % & 5125 5.
L.e., between the preacher and the audience of the sitra.

147 for “standing and listening” to the dharma is “the buddhas of the three times”
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fect; this is not talking about listening to the dharma at the stage of cause;
for they are represented as already “the buddhas of the three times.”'*
We should realize that “the buddhas of the three times” are buddhas by
“standing and listening” to the dharma preached by “the flames.” The
forms of their teaching of the one way cannot be traced; when we try to
trace them, the arrow heads oppose each other.!* “The flames” definitely
preach the dharma for “the buddhas of the three times.” Their bare mind
in pieces, on the iron tree a flower blooms and the world is fragrant.' So
tell me, when they keep “standing and listening” to “the flames™ preach
the dharma, in the end, what appears? It should be wisdom exceeding
the master’s; it should be wisdom equal to the master’s."' It is “the bud-
dhas of the three times,” investigating the inner sanctum of:master and
disciple.

(ritchi choho kore sanze shobutsu naru ga yue ni->rHIFEE Z i =3 M2 523 2
IZ): Perhaps to be understood “those who ‘stand‘and listen’ to the dharma are ‘buddhas
of the three times.””

148 the stage of effect (kajo - I); the stage of cause (inchii [KH): Reference to the
cause and effect stages of practice on the Buddhist path. The buddhas have, by definition,
already achieved the ultimate effectof the practice and, therefore, do not listen to the
dharma in order to advance on the bodhisattva path.

149 the arrow heads oppose each other (senpé séshu seri #i#AHFH Y ): A common
idiom in Chan texts for the meeting of masters, from the story in the Liezi 31|-F (Tang
wen pian %5, KR,5¢0124.005.14a) of the master archer and his disciple, both so
skilled that, when they fought a duel, their arrows met in midair. Exactly what the two
arrow heads represent here is unclear — perhaps the “flames” and the “buddhas.”

150 bare mind'in pieces, on the iron tree a flower blooms and the world is fragrant
(sekishin_hénpen toshite tetsuju kekai sekai ko naru nari 770 & U CEEIEIZER 1
K72 5720 ): “The bare mind in pieces” (sekishin henpen 774>/ /1) is a common
expression in Chan texts, most often understood as a sincere mind in every matter; see
Supplementary Notes, s.v. “Bare mind in pieces.” “On the iron tree a flower blooms and
the world is fragrant” (tetsuju kekai sekai ko 5 ERH I 5155) represents a clever over-
lapping of two Chan expressions: “a flower blooms on an iron tree” (fetsuju kekai $E
fl), used to express life in the seemingly lifeless; and “in a single night a flower blooms
and the world is fragrant” (ichiya kekai sekai ko — & FHEBA ), used in reference to
the experience of awakening (see, e.g., Dahui Pujue chanshi yulu RE8 5 AT 35,
T.1008A.47:811c3-4).

151 wisdom exceeding the master’s (chi sho u shi %[5 T-1ili); wisdom equal to the
master’s (chi to u shi % FHi): Although given in Chinese, as if quoting a text, a
source is not known; perhaps merely rephrasing the common Chan saying, “A view
equal to the master’s reduces the master’s virtue by half; only a view exceeding the mas-
ter’s is worthy of his transmission” (jian yu shi qi, jian shi ban de, jian guo yu shi, fang
kan chuanshou 5\ BRI J80AT =15 L 72 il 7 S (84%2).
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[06:42]

BEWVII O, A LEHET D, SOIHEREZ2 I~ EHOBE,. Th
MHEHRERY, Zhud, TP LRI E S, ZIDICEIEAE X5 —#
HLHERXLEWNAEL . KGO D, e kEEEs0, BARE
DZZ A, LOMBITHET LWL, Filgog, wiﬁ!E@
BRIZOZ 6T, LrbnDTELL R Ln~Ll, ZDITERDHD .,
REHY ., FEIEEHY, BHHDHZLE2 LD,

The one of whom Yuanwu says “we thought” it was “the Marquise
White” has a further “accord” in an “exchange” that does not interfere
with “the Marquis Black™; this is “the spirit appearing and the demon
vanishing.” This comes out of the same line as Xuansha; but,while it
may also have a route that does not go into the same line as-Xuansha,
[the question remains, ] are his “flames” the buddhas?'%? Has he taken the
buddhas as the “flames”? The point of the “exchange’>between “Black
and White” may be the “appearing and vanishing” of Xuansha’s “splrlts
and demons,” but the voice and form of Xuefeng-still do not remain in
the confines of “Black and White.”!>* Still, however this may be, we
should recognize that Xuansha has words that are right and words that
are wrong; and Xuefeng has words to take up and words to let go.'>*

[06:43] {1:74}

[AEN 'I‘%é SIZZWICFET, FRIZFREIHEH Y, WIT D 2GR
KiF, 1FE T, Eae ey BRAEIT, 3Tz, Zo
B, E%’hﬂ%@ﬂh‘zﬁﬂ&‘ﬂ 7‘_}:05”}@ <KbHLEWsEL, FBRIZ
BlEII, bhxosy fznndHb, RROBIZSEZA, TC
I ZhAER Y, *’"’%’:%’S %«Safﬁﬁ?ﬂfi.ﬁ BRI D DRIV,

Now, Yuanwu has-a further saying here that is not the same as Xuan-
sha nor the same-as Xuefeng: i.e., that “blazing flames throughout the

152 Thiscomes out of the same line as Xuansha; but, while it may also have a
route that does not go into the same line as Xuansha (kore wa Gensha to dojo shutsu
suredomo, Gensha ni dojo nyii sezaru ichiro mo aru beshi to iedomo Z AT ZY & [FMfE
HFIEL, KDICEEAE S 2 B b H 5L &~ Eb): Probably to be under-
stood, “Yuanwu’s view tends to accord with that of Xuansha; it may also depart from
that view, but . . . .” The sense of the counter jo f§ here is unclear; the translation takes
it as a “line” (of text or thought), but it may also be a play on the metaphor of Yuanwu’s
“route” (ichiro —1%).

153 the voice and form of Xuefeng still do not remain in the confines of “Black and
White” (Seppo no shoshiki, imada kokubyaku no sai ni nokorazu BB, \WVEE
HOBRZD Z 59): Le., Yuanwu’s use of “Marquise White” and “Marquis Black™ in
reference to Xuefeng and Xuansha does not capture Xuefeng’s saying.

154 Xuefeng has words to take up and words to let go (Seppo ni do nen ari, do ho
aru BIE\ZEH®H 0 . EHH 5): Atentative translation, taking the unusual expressions
donen jE+5 and dohé EJK to parallel the more common doze & & (“words that are
right”) and dofuze 184 & (“words that are wrong”).
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heavens” are the buddha preaching the dharma; “throughout the heavens
blazing flames” are the dharma preaching the buddha. This saying is tru-
ly a light for latecomers.'* Even if we are in the dark about the “blazing
flames,” since we are covered by “the heavens throughout,” we have a
part in it, and others have a part in it. Wherever “the heavens through-
out” cover, this is surely “blazing flames.” Using that while hating this
— it is just, what’s the point?'>

[06:44]

KAZERL, ZOREF, YFENEZD L ZAFERRTERY, WiTD W
FITEBEFEZY LA EL, EROMERIEZ ZDDHITH~D, WL
HoAFET, EEEL LT, EEZARD ENALYL | ELATETE
ELZEIE, WD ERYDLRIENDLSHUI L,

We should rejoice that this bag of skin, though where-it was born may
be far removed from the place of the Sage, and where it now lives may
be far removed from the time of the Sage, has still been able to hear
the guidance of “the heavens throughout.”®” That is, that the buddhas
preach the dharma may be something we have-heard, but that the dharma
preaches the buddhas — how profoundly have we suffered ignorance of
it?

[06:45]

L®H iU 72i3s, ZHosEfid, = takic L rn, =tHosEiki,
SHCHBIC LD B0, WO, BENCHET S EROLHY, —F
E. <25 2 LK MU E 25, MEEEREZ bIEMEERE 2 b, Lndh
T REH, EHRMRDS BATHRY . EERRY . BBIERD . BT
Y ERRY, K OTEL RS, EHITATHOBKLR Y, XA
i, Bl EAICH AR, HIERNBARY,

Therefore, the'buddhas of the three times are preached by the dharma
in the three fimes, and the dharmas of the three times are preached by
the buddhas in the three times. There is only “the heavens throughout,”
where. “before the wind,” the “the nest of tangled vines” has been “cut

155 a light for latecomers (banshin no komyo WD EH): Le., a beacon for later
students.

156 Using that while hating this — it is just, what’s the point? (shako o kiraute
Y6 naté wa somosan naru nomi nari &% % & 65 CHICGIINEMELER D DRI ):
Perhaps meaning that it does not make sense to prefer “throughout the heavens” to the
“blazing flames.”

157 far removed from the place of the Sage (ko sho ho on B2 J71E); far removed
from the time of the Sage (ko sho ji on F52IF%): Le., at a great distance in time and
space from Buddha Sakyamuni. The latter phrase seems the more common in Buddhist
literature, though neither occurs elsewhere in the Shobogenzo.
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through.”'® “A single word” has obviously “seen through” them — both
“Vimalakirti” and not Vimalakirti.'” Therefore, the dharma preaches
the buddhas, the dharma practices the buddhas, the dharma verifies the
buddhas. The buddhas preach the dharma, the buddhas practice the bud-
dhas, the buddhas become buddhas. Such, in all, is the deportment of
the practicing buddha. “Throughout the heavens,” throughout the earth,
throughout the past, throughout the present, “the one who gets it does
not treat it lightly; the one who clarifies it, does not use it cheaply.”'®

{1:75}

IEFE ARG R 5 N

Treasury of the True Dharma Eye
Deportment of the Practicing Buddha
Number 6

[Rytimonji MS:]
IR AR A A, GBI SR B E Sy, YPET
Recorded at Kannon Dori Kosho ‘Horin Monastery; middle third of the

tenth month of the junior metal’year of the ox, the second year of Ninji
[November 1241]. The Sramana Dogen'!

158 “the heavens throughout,” where “before the wind,” the “the nest of tangled
vines” has been “cut through” (katto ka no, fiizen ni sendan suru goten FHEFE D, Ji
AT 994~ 2R °K): Taking sendan suru 3583 % as a passive; reading in the more ob-
vious activevoice would yield the odd, “the heavens throughout that the nest of tangled
vines cuts'through before the wind.” For “tangled vines” (katto #5}#), see Supplementa-
ry Notes. Here and in the following sentence, Dogen is commenting on the final lines of
Yuanwu’s verse, quoted above, section 30:

JEHT ST BT R ER T, — S ERRHEERS,

Before the wind, they cut through the nest of tangled vines;

With a single word, they see through Vimalakirti.

159 both “Vimalakirti” and not Vimalakirti (Yuimakitsu o mo hi Yuimakitsu o mo
HEEERS & b JEMEEERS % ©): Presumably, both Vimalakirti and others, though whether
Dogen may have anyone particular in mind here is unclear.

160 “the one who gets it does not treat it lightly; the one who clarifies it, does not
use it cheaply” (tokusha fikeibi, myosha fusen’yo #3385 REAS, WAE REEH): A say-
ing, quoted here in Chinese, of Yunju Daoying ZEJE1E (Liandeng huiyao Wit & 22,
77.136:797a5).

161 The sixty-chapter Shobogenzo lacks a colophon for this chapter.





